RV commentary: introductory remarks and abbreviations 


As a companion to the Jamison-Brereton English translation of the Rgveda (The Rigveda: 
The Earliest Religious Poetry of India. An English Translation, Oxford UP, 2014), one of 
the two translators, Jamison, is providing a more detailed commentary on the translation, 
intended for readers with Sanskrit who are interested in how, starting from the text, we 
arrived at the translations we did, especially in the frequent cases in which our 
translations diverge from the standard ones, esp. Geldner’s. For a project of this sort, 
online posting seems the ideal medium. The commentary is being posted piecemeal, and 
its various pieces are updated from time to time. As of now (January 2024) Jamison has 
commented on all hymns for which she had primary responsibility and has now turned to 
Brereton’s, with Mandalas II and III now complete. (For the division by translator, see 
the published translation, pp. 83-84.) 


When citing from the comm., please give the date of access as well as the date of the 
posting of the file, since updated versions of already posted files will be regularly 
substituted, with the date of re-posting. 


Comments will not only point out our differences from standard interpretations and 
explain the reasons for them, but also touch on any matters of language or content that 
strike us as worth discussion -- especially poetic and rhetorical figures, puns and word 
plays, and curious or aberrant syntax and morphology. Our own doubts about our 
translations of particular passages will also be noted, with possible alternative translations 
provided, and comments and suggestions subsequently made by others will be 
incorporated. Errors and omissions in the published translation will also be rectified. Lists 
of emended or alternate translations and of typos in the published edition are also 
provided, as well as a list of lexical items treated in the commentary, with the location 
indicated. 


We will not generally provide info. readily available elsewhere (e.g., parallels, repeated 
passages, standard metrical resolutions, which are generally noted by Geldner in the first 
two cases and Oldenberg in the last) except when it’s necessary for our argument. Nor 
will we catalogue a// our differences from all the standard translators/interpreters, though 
we will usually do so for Ge. Nor engage with most of the sec. lit. And we will try to 
repeat info. from our published translation only when nec. to make the point clear. We 
thus expect that readers will have access at least to our published tr. and Geldner, with 
Grassmann, Renou (EVP), Oldenberg (Noten), and Witzel-Goto useful to have to hand as 
well. Many of the references to other secondary literature will be made in an abbreviated 
style and will assume that the interested reader can decode these references, although at 
some point we may provide a more formal bibliography. 


The commentary is, not surprisingly, ordered by hymn and verse number. Hapaxes will 
be discussed in the passage in which they’re found, as will particular morphological 
forms. Words that appear rarely and require lexical discussion will generally be discussed 
only once (and not necessarily in the first passage in which they are found). An index is 
provided for these. 


Abbreviations: Unless otherwise indicated, “publ. intro” = the introduction to the hymn 
in question in our published translation. Other abbreviations: tr. can = translation(s), 
translator(s), translate(s); interpr. = interpret(s), interpretation(s). Gr = Grassmann, Ge = 
Geldner, Re = Renou (EVP unless otherwise noted), Old = Oldenberg (Noten, unless 
otherwise noted), Th = Thieme, Hoff / KH = Karl Hoffmann, WG = Witzel Goto, Say = 
Sayana, BI = M. Bloomfield, RR = Rig-Veda Repetitions, Macd = Macdonell, HvN = 
Holland & van Nooten RV ed., Mau = Walter Maurer, Pinnacles of India’s Past, Lub = 
Lubotsky, Rigvedic Word Concordance, Li = Liiders, Varuna (unless otherwise noted), 
Schmidt / HPS B+I = Hanns-Peter Schmidt, Brhaspati und Indra, Ki = Kimmel, Perfekt, 
Scar = Scarlatta, Wurzelkomposita, Klein / JSK = Discourse Grammar of the Rigveda, 
Schaeffer, Intensiv, Krick, Das Ritual der Feuergrtindung, Don = Wendy Doniger The 
Rig Veda, C-H = Caland-Henry L ’Agnistoma. Personal comms.: JL = Jesse Lundquist, 
ET = Elizabeth Tucker, IH = Ian Hollenbaugh, JTK = Joshua T. Katz, DL = Diego 
Loukata., MLW = Michael Weiss, JC = John Clayton, CL = Colton Lavalette, PS = Paolo 
Sabattini, EM = Elisa Migliaretti, TY = Tony Yates, AR = Alex Roy. 


Although we welcome comments (and appropriate comments from readers will be 
incorporated into later posted versions with due attribution), the posted commentary is 
deliberately not set up to receive comments directly. Please communicate with the 
translator(s) personally. 


Lexical discussions: 
(Hapaxes are treated in the commentary to the passages in which they appear.) 


amsu- IV.1.19 
akava- V.58.5 

*akdsya IV.3.13 

aktu- VIL79.2 
akra- 1.189.7, U1.1.12 
agada- X.97.2 
agohya- X.64.3 
agni-jihva- X.65.7 
ankusa- X.44.9 
angiras- X.14.3 

acitra- V1I49.11 

atijaspa- X.92.2 

Vat VI.9.2 
atasdyya- 1.63.6, II.19.4 
atra- V.32.8 


aditer upastha-X.70.7 


adbhuta- V.87.7 
adbhutainas- V.87.7, VIU.67.7 
advesas- X.35.9 
adhapriya- VII.8.4 

adhrigu- 1.61.1, VUI.22.11 


adhvara-S11- X.66.8 


anarva(n)(a)- 
II.40.6 


anas- 

ana 
ananud4- 
anira- 
anutta- 
anudéya-, -i- 
anulbana- 
anrksara- 
anehds- 
antarvavat 
andhas- 
anya- 


dpavrata- 


apéas-n. ‘work’ 


dpaka- 
apikaksa- 
aprayu(s)- 
apsas- 
apsuyit- 
abhimati- 


abhisri- 


VII1.31.12, X.92.14, 99.34, 1.37.1, 185.3, V.51.11, VI.48.15, 


1.126.5 

X.94.3-4 

1.21.4 
VIll.48.11 
11.31.13 
V1I.20.11, X.85.6, 135.5—-6 
X.53.6, VII.25.9 
1.22.15 

X.61.12 

1.40.7, V1.8.3 
IV.1.19 
VIII.1.10 

1.51.9 

1.64.1 

1.110.2 

X.134.7 

1.127.5, V.80.3 


IX.88.7 


VIII.13.2 


X.27.11 


X.66.8 


abhika- T1.56.4 


dma- 1.63.1 

admati- X.42.10, 39.6 

amati- L732 

ayasya- 1.62.7, X.67.1 

arati- 1.59.2, VIIL19.1, X.61.20 
aram VIII.92.24-27, X.9.3 
at- 1X.79.3 

arisanyant- 1.63.5 

arya- X.68.3 

arunapsu- 1.49.1 

arvan(t)- X.46.5 

arsasana- X.99.7 

Varh VII.20.18 

alatrna- 1.166.7 

avapana- VII.98.1, X.43.2 


avara- (/ pata-)X.55.4 


avarti- TI.58.3 

avata- VIII.79.7, [X.96.8-9 
avata- 1.38.7, VUI.79.7 
avoh VI.67.11, X.132.5 
avrata- 1.51.9 


asaya- V1.33.2, VIII.73.9 


asusa- 1.101.2, 174.3 


asva-budhya- 1.92.7-8 

-asana- IV.3.6 

asinva-, dsinvant- X.79.1 

asu- P| 

asuniti- X.59.5 

asprta- IX.3.8 

dha VII.20.2, VII.33.17, [X.77.2 
thar (v. div-) IX.86.19, 41 

ahar-Vvid- 1.156.4, VIII.5.9 

ahi- IX.77.3 

ahist- VIII.32.2, X.144.3 
*dhrayas- IX.54.1, X.93.9, T.2.4 


@+ABL ‘all the way to’I.92.17, III.6.7 
akara- VIII.33.5 


ake, (a)kentpa-X.44.4 


aghrni- V1.53.3 

atmadn- Be Pa he) 

atmanvant- 1.182.5, [X.74.4 
ddat (V da+ 4) V.32.8, II.12.4, X.68.6 
anusak X.49.5 

ayui- X.49.5, 74.4 


V ar, arita- VIIL.16.6 


arana- VII.70.8 


arjika- VII.7.29 

asita Rol L 

ds (V as) X.85.6—-12 
ahanés- V.42.13, X.10.6 
Vi+ ddhi IV.17.12 

Vit nih 1.37.9 

ilas padé 1.128.1 


itdat-, ta utf- VII.99.7 
ittha VII.56.15 


id (+ verb accent) VI.34.3 


inaksa- X.8.9 

indragni VII.35.1, X.65.2 
indraparvata 1.122.33 

ibha- VI.20.8, IV.4.1 
tyaksa- V1I.21.3, X.8.9 

iradh 11292) 

irina- VIll.4.3, X.34.1 
irya- V.58.4 

isV kr VII.76.2, 1X.39.2 
isana- IV.16.9 

isanya- IX.96.8 


isira- X.68.3 


isudhya- 1,128.6 


ise IV.23.6, VI.22.5, X.20.7 
isti- IX.97.42, 1.112.1, 01.1.9, 28.7 
ismin- 1.87.6 

irma VIII.22.4 
Vis VII.32.18 
isata 1239 
isana-kft- 1.61.11 

isa- V.86.4 
uttana- 1.10.3 
udbhid- VIII.79.1 
upama- 1.31.15 

upamati- VIII.40.9 
upara- X.27.20 

upavaktar- IX.95.5 
upahvara- 1.62.6 

urand- IV.6.3 

urusdmsa- 1.27.9, 28.3 
usddhak 11.6.7, 34.3 
usana X.22.6 

uSij- 1.15.3, 60.1 
usarbudh- 1.44.1 


usr-, usras VI.3.6 


udhar ‘cold’ 


VII.2.12 


V ah (+ api) VII.104.14, X.52.3 
fkvan- X.64.4 
fcisama- 1.61.1 
Uipya- IV.27.4 

-1Jika- VIII.7.29 
fiti- X.79.7 
Ljipin- IV.26.6 
Iyasana- IV.21.5 
Iiyase IV.8.1 
rna- VI.12.5 
ma-ya- X.127.7 
rmoti/nvati + vi 1.58.3 
rta- X.85.1 
rtu-/ rtutha X.28.5 
rtviya- IIl.29.10 
rdidara- 11.54.10 
Virdh+ sdém VI.2.10 
fdhak | rdhak VI.49.10, IX.64.30, X.49.7, 105.8 
étagva- VII.70.7 

etait V.41.10 
énas- V.87.7 
ése V.86.4 


ont- 


Ohate (etc.) 


VI.20.4, IX.16.1 


V.52.10, X.65.10, 1.30.4 


kadhapriya-/pri- 1.30.20 

kam see Af kam 

kKarasna- Ii.18.5 

kalpa- IX.9.7, 1.102.6 

kara- 1.131.5, V.29.8 

kavya- X.55.5 

Aimidin- VII.104.2 

kiyati 1.113.10 

kiri(n)- V.52.12 

kista- LdI2Z77 

kuksi- X.28.2, I.36.8, VIHI.92.24 
kuvid VII.80.3, 1.35.1, VIL91.1 
Vkr+ sam-a X.84.6 

krtém viv ci X.42.9 

Arntatra- 27:23 

kfp- X.20.3 

V krs X.28.10, 49.7 

krsé, krse VIIL.3.20, X.49.7, 50.5 
VkIp IX.9.7 

ketui- X.111.7 

V krand IX.22.7 


krandas- 11.12.8 

krana 1.58.3, [X.86.19 
krivi- 1.30.1, V.44.4, I1.17.6 
ksapavant- 1.70.5 

V ksam + abhi 11.28.3 

V ksa ‘rule over’ X.22.11 

V ksi+ adhi 1X.92.14 

ksudra- VIIl.49.4 

Ksaita(vant)- VI.2.1 

ksont- 1.57.4, 1.173.7, VII.99.6 
khaja- VII.20.3 

V khid VI.22.4, X.116.4 

V khya + antar V.30.9 
gaddhya-/-gandhya- 1X.98.12 

V gam + dram X.9.3 

guha yat X.68.7 

gurti- X.61.15 

grnisant V115.6, VUI.12.19 
V oF + dpa V.29.4 

V gf + abhi X.49.11 

gOjata- VI.50.11, X.53.5 

godha- X.28.10 

gmas (abl./gen.) X.22.6 


grama- X.27.19, 78.6 


ghana- 1.4.8 
Vghr+ a 

ghrtapris- 

ghrtasi1- 

ghrtasnil-/ ghrtasnu- 
ghrtact- 

ghosi 

cakrada- 

caksi 


cana 


V.48.3, IV.17.14, X.6.4 
X.78.4 

X.65.2 

11.6.6 

X.139.2 

IV.4.8 

IX.64.3 

TX.97.33 


X.49.5, VII.1.5, V.34.7, X.56.4, [V.18.8, 11.24.12 


caénas V dha |cénohita-WM.2.2 


candramas- 

V car+ antar 

V car+ pari 

caratha/ caratha- 
carkrse weal 
cayamana- 

Vci+ vi 

V ci ‘requite, punish’ 
(@ctkrada- 

cid ‘like’? 


cékite 


X.64.3 
T1.55.8, V1.27.7 
V.29.13 


1.66.9, 70.3, 7, X.28.10 


VIL.18.8 

1.90.4, X.42.9, X.87.5 
1.21.3 

IX.22.7, 64.3 

1.173.7 


11.34.10 
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cetu- 
-cylit- 
cyautna- 
chanda(s)- 
chanda(s)- 
Jamhas- 


V jatij 


Jamittra- X.56.1 


Janya- 
jambhaya- 
Jalasa- 
Jatavedas- 
V ji: jigivams-V 
V ji: jigisa-, -su 
jihmd-bara- 
V jus 

+ prati 
Juhuranta, -ana- 
Juhi- 


Jatr- 


IX.81.3 

IX.79.2 

X.50.4 

V.52.12, VII.7.36, 1.92.6 
VI.11.3 

ViI22; 3:5 


1.168.7 


IV.55.5, X.42.6, IV.38.6, 1.39.1 
1.23.9 

1.43.4 

1.44.7 

1.19.7 

1.38.6, X.4.3 
see -bara- 
X.105.8 
IX.92.1 
1.43.8, 173.11 
1.27.1 


II.3.8 


Vir Ler + sém IV.3.15, 4.8 


jénya- 


JOsa- 


1.128.7 


X.105.8, 158.2 
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Johitra- 
*_frj- 

Vv tams 
takvavi(ya)- 
V tac 

tadit- 

taturt- 

V tan + abhi 
tanukit- 
tarani- 

-atT 

titiksa- (V tyaj) 
tujant- 

tura- ‘strong’ 
turanya-, - yu- 
turipa- 
tuvikormi- 

V tus 
tutujana- 
tutos, -t 
tuirni- 

V trd + abhi 


trpala- 


1.10.1 

V.54.2 
X.106.1 
1.134.5, 1151.5 
IX.32.4 

1.23.9 

VI.68.7 
VIIL.6.25 
1.31.9—10, 71.7 
Iil.11.3 
X.61.12, V.41.10. 
1.30.1 
IX.91.4 

V.86.4 
X.61.11 
1.142.10 
II1.30.3 
VIII.38.2 
VI.29.5 
VI.26.4, X.50.5 
Ti.11.5 
TX.110.5 


IX.97.8 
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Vi+a 1117.2 


tyad(... ha tyad) 1.63.47, VI.18.3, VHI.96.16—18 


triprstha- IX.78.8 
tris6ka- X.29.2 
tristubh- VIIL.7.1 
tvastra- X.76.3 

daémstra- X.31.9 
démsu 1.134.4 
daksa- Vi23.2 
daksa-pitar- VIII.63.10 
daksayya- 1.91.3, 129.1 
daksinit V.36.4 
datra- IV.17.6 

dadat (V da) X.35.41 
dasoni- VI.20.4 

V da ‘divide’? 11.33.10, VII.100.1 


Vda ‘tie’ + sém 1.139.10, [X.10.8, 79.4, 99.7 
dati! dati V.58.2, IV.8.3 

dati-vara- V.58.2, 1.167.8 

danda- (aor. part.?) V.52.14, X.32.9 

danu- 1.32.9 

V das VI.16.20, 31; 1.19.4, 27.12 


dasvams- X.104.6 


dasa- arya- vrtra- 
dasvant- 

V di ‘destroy’? 
didhisayya- 


didhist- 


div- ‘day’ (v. dhar) 


divaksas- 
divit(mant)- 


V dis 


didaya- X.30.4 


didthi! didihi 


dirghaprasadman- 


dirghasrut- 
dirghayu(s)- 
dtidhita- 

durona- 
dur0dsa(s)- 
durmatsa- 
durmitra- 
durvidatra- 
dtivas-/ duvasyd- 
dtivah (pl.) 


duhiya-t 


VII.22.10 
V1.33.1 

Ii.34.1 

1.73.2 

1.71.3, X.26.6 
IX.86.19 
X.65.7, H1.30.21 
IV.31.11 


X.92.9 


TX.108.9 
VII.10.1 
X.114.2 
X.85.39 
IV.1.17 
X.120.7 
VIIL.1.13 
X.45.8 
VIL.18.15, 28.4 
X.35.4 

TX.65.3 
1.37.14, V1.29.3 


IV.41.5 
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duhuih 11.34.10 


duta- IX.99.5 
V dr (intens.) IV.16.8 
devatat(1)- TII.26.2 


devan (gen. pl.?) X.64.14, 1.71.3, VI.11.3, 51.2 


deva-vi- (etc.) X.49.11 
dytibhih X.59.4 
dyumnd- (pl.) X.42.6 


dyauh as fem. 1.57.5, VUI.40.4 


druna (daru-) IX.1.2 
drona- V1.2.8 
dvaro devih X.29.3 
dvibathas- X.63.3, VII.21.2, 1.31.5 


dhana- [cf. dhéne] X.120.7 
dhénutar-, - tri-1X.93.1, VIUI.8.12 


dhénus-, dhanvan- — ~V1.75.2, 11.33.10 


dhane (hité) 1.31.6, VI.45 (intro.) 
V dhan(v) VIII.19.1 

dharnast- 1.105.6 

Vv dhav, dhi IX.72.4, 8, X.134.3-4 
V dha + abhi X.145.6 

V dha+ vi X.85.4 


dhati 1.38.1 


(-)dhayas- 
dhast- 
dhiyasana- 
dhitavan- 
dhiyaya- 
dhisana 
dhisa 
dhisnya- 
dhi- 

dhiti- 
dhiint-vrata- 
dhut- 
dhéna- 
dhvasdya- 
V dhvams 
dhvas(i)ra- 
nd (pada-final) 
nakis 

V naks 
nadaya- 
nabhant- 
ndrasamsa- 


nari Apamst 


I1.38.3, 44.3, 50.3, X.67.7 
1.62.3, 140.1, V.41.17 
V.33.2, X.32.1 

II1.40.3 

IX.15.2 

1.160.1, [X.59.2 

1.173.8 

132 

VI.14.1 

VI.14.1 

V.58.2 

X.28.5 

1.2.3, 101.10, V.30.9 
1.140.3, X.73.6 

IV.19.7 

IV.19.7, X.40.3 

VI.76.1, X.21.1, 111.7 
VI.67.10, VIIL.21.14, X.11.9 
1.24.6 
TX.97.13 
IV.19.7 

11.34.6, VI.24.2 


VIII.96.19 


navedas- 
Vnas+ vi 
ndahus- (etc.) 
nana 
nabhr- 
nayam 

V nims 
mgut- 
nicina-bara- 
nitya- 
midha- 
midhi- 
myut- 
muniy- 
mskrta- 
mistur- 
nistha- 
missidh- 
mrcaksas- 
mrmna- 
nin 

néma- 


neméadhiti- 


X.31.3 

X.27.20, 64.15 

V1.26.7, IX.88.2, X.80.6, 99.7 
I1.12.8, X.79.1 

X.61.18 

VIII.2.28, VI.3.3 
VIII.43.10, IX.85.3, X.74.2 
IX.97.53 

see -bara-; also X.106.10 
X.44.1 

IX.83.4 

X.59.2 

VII.90.1, X.26.1 

IX.86.46, 70.1, X.49.7 
X.40.6 


VII.32.27 


I.31.10 


T1.51.5 


II.53.9, X.87.8 


IV.22.9 


1.146.4, [V.2.15, 21.2, X.29.4 
VI.16.18 


1.72.4 
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nésat 

padbhih 

papri- 

parah 
paritakmya- 

part [close sandhi] 
parisuti- 
paristuibh- 
parinas- 


parus-, paérvan- 


IV.1.17 

IV.2.12 

1.52.3 

X.27.21 

1.31.6, V.30.13-14 
1.13.1 

IX.85.8 

IX.62.24 

1.166.14 


IX.15.6, [V.22.2 


parsana- VIl.104.5 

pavate IX.3.3 

pavitar- IX.83.2 

pastya/a- 1.40.7, [X.97.18 

V pat vi VIL.22.4, U1.53.10, 1191.10 
pajas- 1.58.5, [X.76.1, 1.14.1 
pathas- X.92.15 

pant(a)- 1.122.1, 4, [X.98.8 
pasi- 1.56.6 

pibdana- VI.46.6, IX.15.6 
piyatu- IIl.30.8 

punarbhi- 1.62.8 

putisa- 1.163.1, X.27.21 
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purunistha- 
purubhi- 
puruspth- 

purd (sg.) 
purohita- 

pusta- 

Vput+a 

purdhi 
purvacitti- 
purvyé-lpurvya- 


Ptks-, prksa- 


VIIL.2.9 
IV.44.4 
X.46.10 
V.33.4, X.94.5 
1.44.10, 12 
X.55.4 

IX.7.8 

VII.24.6 
1.112.1, [X.99.5 
X.48.1 


1.34.3 


V pre X.10.12, VHI.24.14 
V prc + uipa 1.40.8, VI.28.8 

V prch+ sdém IV.18.2 

pftana- X.29.8 

prtana-sah- 1.24.1 

prtsuti- 1.110.7 

prsanr IX.97.54, X.73.2 

prs VI.6.4. 

péru- IX.74.4 


potar-/ potar- 1X.67.22 


praketa- 


pratyafic- 


II.30.1 


X.18.14 
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pradaksinit V.36.4, X.22.14 
pradivah DO Ps 
pradis- X.110.7 
pradhi- X.102.7 
prapatha- 1.166.9 
prapathin(tama)- 1.166.9 
pramati- LL? 
pramahas- VIIL.25.3 
prayuy- X.33.1 

prayuta- V32.2 
pravatvant- VIIL.13.7 
prasiti- IV.4.1, X.40.10 
V pra. apras X.1.1 


prataritvan-/ -yavan- 1.125, 1.39.2 


pravi- 1.34.4 

-psu- 1.49.1, 1V.38.2 
phaliga- 1.62.4 

bad V.84.1 
-barhas- X.63.3 
barhisad- IX.68.1 

V badh, babadhe VII.36.5 

- bara- VIII.40.5 
bahuta- VIII.101.2 
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brhaddiva- 
bradhna- 


brahmapri- 


X.64.10 
1X.97.52, VII.44.3 


1.83.2 


bhanguravant- V1.104.7 


V bhand 
-bharas- 
bhaérahuti- 
-bharnas- 
V bhas 
bharjika- 

V bhid+ ava 
V bhid+ tid 
bhujema 
bhurij- 
bhiivas, -at 
V bhi +4 
V bhii+ vi 
bhiiman- 

V bhis + a 
V bhis + vi 
V bhr + anu 
V bhr+ ava 


bhrgu- 


Ti.2.12 

V.54.10 
1.129.2,V.29°8 
TX.60.2 

V1.3.4, 14.1, 59.4 
1.44.3 

X.8.9 

VII.79.1 


IV.3.13 


IX.26.4 


IV.16.18, X.8.5—6 
X.84.5-6 

VI.15.9, 14 
TX.101.7 

X.11.7 

VI.15.9 

X.61.5, 1.88.6 
VII.93.23, X.171.2 


X.92.10 
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V mamh 
makhé- 
matsarintama- 
mathra- 
mada-cyut- 
méadhvah 

V man + abhi 
V marr ‘wait’ 
manotar- 
manotar- 
méntu- 
mandasana- 
mandré- 
mandhatar- 
ménman- 
ményamana- 


mayobhu- 


V mah ‘bring about’ 


mahemate 


Vma-+ anu 


1.17.7 


1.18.9, 1.31.7, X.172.2 


TX.76.5 
VIIIL.46.23 
IX.79.2, 1.85.7 
1.14.4, [X.89.3 
X.27.11 
Xe27220, 312 
11.9.4 


VIIIL.8.12 


IX.73.6 


IV.3.6 

VII.42.3 

X.2.2 

X.138.1 

X.8.9 

V.58.2 

1.94.1, VIL.97.2 
VIll.13.11 


VIL.21.7 


mamniscatva-/ maniscatva-, 


maniscati- 


makis 


mdakim 


VII.44.3, [X.97.52 


X.11.9 


VI54.7 


méana- 
maméah- 
muta-jnu- 
mita-dru- 
mithuna- 
miutra-deva- 
mrga- 
miygaya- 

V imi + nf 
V mrs (+ vi) 
V mrs 
mégha© 
medin- 
ména- 
meni- 

V yaks + pra 
Vyajt+ a 
yajathaya 
yanturam 
yavadya- 
yatudhana- 
yatumavant- 


V vad 


VIII.63.2, X.27.23 
1.17.7 

VI.32.3 

IV.6.5 

1.83.3, 179.3, X.40.12 
VII.104.24 

IX.32.4, X.136.6 
X.49.5 

11.38.2, VII.26.3, X.39.14 
X.65.7 

X.45.8 


11.34.13 


1.62.7 

X.27.11 

Ii1.31.3 

X.63.7, Ul.4.2, 1X.7.8 
1.28.1 

.27.11 

X.127.6 

VII.104.15 
VII.104.23 


II.36.1, 7 
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yaman- ‘plea’ X.64.1, VII.52.5 


(-) yasu- 1.126.6 
Vyu+ ni X.93.9 
+ pra see prayuta- 
+ vi 11.18.8 
yuy- X.102.9 
yuja 1.39.4 
Vlijyaya V vr IX.88.1 
V yudh X.48.6 
raght- IX.86.1 
raghudrtu X.61.16 
rajas- X.105.7 
rathaspati- V.50.5 
rathira- X.76.7 
Vran X.59.5, VIHI.92.12, V.54.13 
ran- VI.27.1 
V raps IV.20.5 
Vrabh+ sém X.53.8 


-ram (3™ pl. mid.) ——‘IX.7.1 


rasana- VI.67.1 
rasmi{- 1.135.3 
rati-sac- VIII.28.2, VI.38.5 


Vradh, radhya-I1.24.10 


radhas- 


raspina-, -1ra- 


Vric+ praé 
Tip- 
Vribh 
risadas- 
rity-ap- 
rup-/rip- 
rurucuh 
réknas- 
rebha- 
rocana- 
vamsaga- 
vakva(n)- 
vakséna- 
vanku- 


V vac+ vi 


11.24.10 

1.122.4 

X.32.5 

see ruip- 

VI1.3.6, IX.66.9, 97.8, 57 

1.2.7, V.60.7 
IX.106.9 

IV.5.7, X.13.3, 79.3 

IV.7.1, 16.4, VI.35.4 
X.132.3, X.61.11 

VI.3.6, IX.66.9, 97.8 
1.61.5 

X.102.7 

1.51.11, 1X.91.1 

X.27.16 
1.51.11, 114.4, V.45.6 


X.11.2 


(ndvyasa) vacah VIII.39.2, 1.26.2 


vaco-Vvid- 
vajrivah 

V vatic 

V vat + pi 


vananvant- 


IX.91.3 
X.22.4 
1.39.1, (X.2.2, 91.1, X.47.7; 1.51.11, 114.4 
P128:2 


VII.81.3, VIIL1.31 
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vanus-, vanusya- 


IX.64.29, Il.27.11 


vapsas- 1.181.8, VIIIL45.5 

vayas- 1.31.9-10, 1.71.7 
vayuna- 1.34.4, X.49.5, I1.24.5 
vayya- IX.68.6 

vara- X.85.8-9 

varasya- VI.49.11 

variman-/ varimén- X.28.2 

varatti- TIl.62.3 

varitha- X.61.17 

varpas- X.99.3 


varsman-/ varsman- X.28.2 


vavrmahe, vavrsé V14.7 

vasa- 1.7.5 
vasavana- V.33.6 

vasta usra/ah V.49.3 

V vah + pra 11.15.4 

vahatt- X32; Boslo 

vaghat- L335 

vajaya- IV.17.16 

vayina- 1.20.2, X.56.3 


vajinivant- (-vasu-) 


-vata- 


1.48.6, VI.26.2 


IX.96.8-9 
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vatapya- 1X.93.5, 1.121.8 


vayu- (pl.) 11.11.14 

var- 1.132.3 

vavas- 1.35.9, VI.51.14, VII.3.18 
vahas- X.29.3 

Vif- 1.92.10 

-Vid- IX.64.7 

V vid+ sdém X.10.14, 14.4 
vidatha- VIII.39.1, I.38.5 
vidah 1.42.7-9, IX.20.3 
vida(h) IX.19.6, VI.48.9, IX.40.4 
vidtis 1.71.10, VII.18.2 
(yatha) vidé IX.86.32 
vidmanapas- 1.31.1, 111.1 

V vidh 1.24.1 

vidhartar1 VIII.70.2 
vidharman- IX.4.9, 64.9 

vip- IV.48.1 
vipra-vita- IX.44.5, X.104.4 
vibha-vasu- 1.44.10 
vibhva-tasta- V.58.4 


vibhvan- vibhvan- X.76.5 


vibhva-séh- IX.98.1 


vi V raps 1,122.4, VIII.72.12 


viruipa- X.14.5 

vivaksana- Vill.45.11 

vivasvant- IX.10.5, 66.8, 99.2, X.14.5 
V vif + sdém X552 

viSva- (VOC.) X.15.6 

visva-deva- X.125.1 

vis va-dhayas- X.176.1 

visva-vedas- IV.8.1 


visvapsu-/visvapsu 1.148.1 
vis vapsnya- VIIL.97.15 
vis vavedas- 1.44.7 


visvascandra- see -Scandra- 


visvayu(s)- VI.17.9 

V vis *‘flow’ 1.178.2 
vispita- VII.83.3 

vistuh- V.44.3 

vihf (Vv vi) 1.26.2 

V vi 1.74.4, IV.48.1 
V vit pra 1.34.4 

V vit prati VII.39.5 
vidu- (cmpds) 11.24.13 


vita- 1X.97.17 


vita-havya- 
viti-hotra- 
virdpesas- 
Vrka- 
Vvij+ para 

+ pari 

+ sam 
viyana- 
vit- 
Vvit+ vi 
vrdhasana- 
Vvrs+ a 
+ lid 

vrsan- 
vrsaya- 
vrsti-dyu- 
visni 
Vvrh+ vi 
V wr (pf.) 
védas- 
V ven, venya- 
vena- 


vépas- 


VII.19.3 
1.38.1 
IV.11.3 
IX.79.3 
X.61.8 
X.61.8 
VII.75.12, X.61.17 
X.28.2 
VII.98.4 
X.27.21 
IV.3.6 
X.44.4, 116.4 
VIIL.61.7 
IX.64.1 
X.44.4, [X.71.3, X.98.1 
TX.106.9 
VIII.96.19 
X.10.7 
VI4.7 
II.60.1 
V144.8 
VIII.100.5 


1.80.12, X.46.8 
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vesa- 

véh (V vi) 

véh (‘bird’ nom. sg.) 
vyamsa- 

V vyac 

vyati- 

vyaSva-, vyaSvavat 
V vya+ pari 

vrata- 

vra- 

vradhant- 


V Sams + abhi 


+ vi 
Sakti-/ sakti- ‘spear’ 
Satatman- 
V sad ‘exult’ 
Sadmtama- 
Saphariy- 
Samaya- 
Sambhavistha- 


Sambhit-- i- 


VIL.37.7, X.49.5 
11.5.3 

1.173.1 

II1.34.3 

X.96.4 
IV.32.17 
IX.65.7 
IV.1,7,.3.2 
X.111.4 
VIIL.2.6 

X.49.8 

X.164.3 
X.164.3 
X.164.3 
VIIL1.1, X.143.3 
11.39.7, X.134.6 
TX.98.4 
X.120.5 

V.42.7 

X.44.9 
VIII.86.5 
V.42.7, 1.39.5 


V.42.7 
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Sayatha- X.67.5 


Sayu- IV.18.12 
Saryanavant- VIII.6.39 
Saryahan- V1.16.39 
SaSiyas- IV.32.3, V.61.6 
Sas vant- X.48.1, IV.32.3, V.61.6 
V Sas + vi X.143.3 
V Sa+ ni X.28.6 
V Sas III.1.2 
+4 IX.99.5 
* Sasa- 11.23.12 


Siksa- (+/- a, upa) 1.112.19 VI0.42.3, 1173.10, VI.31.4, X.48.2 


Siksanara- 1.53.2 
Simi(-vant)- X.8.2 

Sita- Vill.43.31 
Sundhyu- V.52.9 

Vv subh X.77.1 
Surtidh- IX.70.5 
Susujana- X.27.2, 34.6 
Stisa- IX.97.54, X.31.3 
Sévrdha- V.87.4 
SESAS- X.16.5 
(-)Scandra- 1.165.8 
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Staddha- VI1.26.6 


X -Si1- 1.26.5 
Srutarvan- VII.74.13 
SlOka- 1.51.12, 1X.92.1 
Svaghnin- X.42.9 

(-)sat (V sah) IX.88.7 

samyat- V 34.9, IX.86.15 
samvid- X.10.14, 14.4 
samgit- IX.86.16 

sdca IV.31.5, VI.26.4 
salads X.27.4, VII.104.21, 1X.21.7 
Sat-pati- VIIl.69.4 

satya- X.85.1 

satvan- 1.173.5 

sddam id 1.114.8 

sadah IX.2.2 


sadhani-lsadhanya-  1V.1.9, V1.51.3 


sadhdastha- IIl.6.4 
sansya- Il.2.3 
sanem- VII.38.7 
samtant- IX.69.2 
santya T.21.3 


samndadi- 1.139.1, [X.99.7, I1.39.7 


sapatna- X.166.1 


sapté rsayah IX.103.3 
sabar- IX.12.7 
sabharas- V.54.10 

sama- X.29.4, VI.27.3, X.54.3, VUI.21.8 
samaya 1.113.10 

samara- V1.9.2 

samict X.24.4—-5 
samfdh- VI.2.10 

sascat- IIl.9.4 

sasavan X.29.2 

SasVar V.30.2 

V sah + nis 1.127.3, X.48.7 
sahasana- IV.3.6 
sahastabharnas- see -bharnas- 
sano av(ya)ye IX.86.3 
samana- II.30.9 

V sic (/ sic) IX.107.1 

sina- 11.30.2 

sima- X.28.11 

sita- X.97.9 


slikrta- Vv. sukrta- IIl.29.8 


sucetti- IX.81.3 


sudeva- 
suttika- 
suprayana- 
supravr- 
sumanman- 
suvidatra- 
suvrktt- 


suvrata- 


susravas(tama-) 


suida- 

suntta- 

Vsti + ava 
+ sam 

srpta- 

sétu- 

séna- 

V sku 

stavan 

stuse/-Eé 

stiya- (?) 

stoma-tasta- 

sui- 


V stha + dpa 


VII.69.12 


VII.18.9 


11.3.5 

1.34.4 
VIll.101.9 
11.9.6 

1.61.2, 11.4.1 
TX.57.3 
TI1.45.5 


VII.36.3 


X.28.11 

X.27.10 

1.96.3, VII.32.10 
IX.41.2 

X.156.2 
VIIl.6.41 

V1.24.8 
1.122.7-8, X.22.1, 93.9 
V144.21 

X.15.9 

X.34.11 


IX.19.6 
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+ ava X.48.5 


sthattih 1.58.5 

sthiina- VI.66.5 

V spré+ ni X.95.9 

sma X.102.2 
smaddisti- II1.45.5 
svdgurta- V1.68.4 

SValic- VI.15.10 

V sva(i)j 1.182.7, VI.60.10 
svadha- X.14.3 

svan- V1.46.14, [X.66.9 
sVdpati- X.44.1 

svdapaka- IV.3.2 

svayuy- X.78.2 

svarnata- IV.21.3, [X.70.6 
svardrs- 1.44.9 
svadman-lsvadman- 1.69.3 

SVaVeSa- VII.97.7 

haénta VII.80.5 

haras- X.16.7 

V ha ‘move’ X.49.5 

Ai+ IMPV 1.10.3, 14.12, X.18.12, and passim 


hi kam 


VI51.14 


Auras-cit- IX.98.11 


Aétra- IV.48.1, X.17.11 
Aoéman- VIII.63.4 

Ariit- VI.4.5, [X.61.27 
hvaras- IX.3.2 


V Avr (juhuranta) 1.43.8 
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VIL18.7 (alt.) 
VII.18.9 (alt.) 
VII.18.10 
VIL.18.13 
VIL18.21 
VII.19.3 
VII.19.10 
VIL.21.5 
VIL.22.2 
VII.22.9 
VIL.26.1 [alt.] 
VIL.27.3 
VII.27.4 
VII.32.2 [alt] 
VII.33.4 
VII.33.10 [alt.] 
VII.33.11 
VIL.33.12 [alt.] 
VII.33.13 [alt.] 
VII.34.8 
VIL.35.14 [alt.] 
VII.36.2 


VII.36.6 [alt.] 


VIL37.4 [alt.] 
VIL.37.7 [alt.] 
VIL.38.8 
VII.39.1 
VIL39.2 
VIL.40.1 
VIL.42.1 
VII.42.3 
VII.42.5 
VIL.43.1 [alt.] 
VIL.55.8 [alt.] 
VIL57.3 [alt.] 
VIL.58.3 [alt. 2x] 
VII.68.2 [see comm. ad X.9.3] 
VIL81.4 [alt.] 
VII.90.1 
VII.90.4 
VIL.91.3 [alt.] 
VII.92.3 
VII.93.2 [alt.] 
VIL.93.4 [alt.] 
VII.94.1 [alt.] 


VII.97.1 


VIL.97.7 
VIL.98.3 [alt.] 
VIL.99.3 [alt.] 
VII.100.1 
VII.100.3 
VII.103.5 
VII.103.10 
VII.103.9 
VII.104.9 


VII.104.14 [alt. 3x] 


VIIL.1.1 
VIIL.1.15 
VIII.2.9 [alt.] 
VIIL.2.28 
VIII.3.20 [alt.] 
VIILS.8 
VIIL5.14 
VIILS.38 
VIIL.6.12 [alt.] 
VIII.6.38 
VIIL.7.1 
VIIL7.15 [alt.] 


VIUL.7.23 [alt.] 


VIIL.7.36 [alt.] 
VIIL8.22 [alt.] 
VIIL.12.9 [alt] 
VIIL.12.11 
VIII.12.13 
VIIL.13.3 
VIII.13.6 
VIII.13.21 [alt.] 
VIII.13.27 
VIIL.18.21 
VIII.20.2, 8 
VIII.21.8 
VIII.21.13 
VIIL.21.14 [alt.] 
VIII.24.15 
VIII.24.29 [alt.] 
VIII.25.7 
VIII.25.9 
VIIL.25.14 
VIIL.25.16 
VIII.25.18 
VIII.26.24 


VIU.31.12 [2x alt.] 


VIII.32.3 [alt.] 
VIII.32.10 
VIII.32.16 [alt.] 
VIII.32.22 [alt.] 
VIII.32.27 
VIII.33.5 [alt.] 
VII.33.8 [alt.] 
VII.33.9 [alt.] 
VIII.33.12 
VII.33.13 
VIII.39.5 [alt] 
VIil.40.11 
VIIL41.2 
VIl.41.3 
VIII.43.30: insert “all” in “may we be” 
VIII.44.1 [alt.] 
VIl.45.11 
VIII.45.18 
VIII.45.24: “to <great> generosity” 
VIII.46.16 [alt.] 
VIII.46.23 [alt.[ 
VIII.47.1-18 


VIII.47.6 


VIII.52.10 [alt] 
VIII.60.8 
VIII.61.9 [alt] 
VIII.62.6 
VIII.63.2 [alt.] 
VIII.64.9 
VIII.66.4 
VIII.66.14 
VIIL.67.6 [alt.] 
VIII.67.12 
VIIL.69.1 
VIII.69.16 
VIII.70.2 
VIIL.71.5 
VIIL.72.13 
VIII.74.9 
VIII.74.10 [alt] 
VIIL.77.6 [alt.] 
VIII.78.4 
VIII.86.3 
VIII.92.7-8 
VIII.92.27 


VIIL.93.23 


VIII.96.16-18 
VIII.97.13 
VIII.101.4 (2) 


VIl.101.14 


IX.5.9 

1X.6.9 [alt] 
IX.14.2—3 [reverse vss. ] 
1X.16.4 

1X.18.2 

1X.18.7 

IX.20.3 

1X.21.4 [alt] 
1X.22.5 

1X.24.5 

IX.26.2 [2" reading] 
1X.31.3 [alt.] 
1X.33.6 [alt] 
1X.35.4 [alt] 
IX.38.4 [alt.] 
1X.38.5 [2"™ reading] 
1X.40.4 [alt] 


IX.45.2 


1X.47.5 
1X.50.2-3 
1X.52.4 [alt.] 
1X.53.2 
1X.54.1 [alt.] 
1X.55.4 
1X.59.4 [alt.] 
IX.61.1 [alt.] 
IX.61.11 
1X.61.16 [alt.] 
1X.61.18 [alt.] 
1X.62.20 [alt.] 
1X.64.3 [alt.] 
1X.65.1 [alt.] 
1X.65.3 
1X.65.26 
1X.66.15 [alt.] 
1X.66.18 
1X.66.26 
1X.67.1 [alt.] 
1X.67.9 
1X.67.22 [alt.] 


1X.69.3 [alt.] 


IX.70.1 [alt.] 
1X.70.2 [alt.] 
IX.70.6 [alt.] 
IX.71.4 

IX.71.5 [alt.] 
Derr? 

1X.72.3 

1X.72.6 [alt.] 
IX.72.7=86.21 [alt.] 
1X.73.3 

IX.73.6 

IX.74.2 [2x alt.] 
1X.74.3 [alt.] 
1X.74.6 

IX.74.7 [2x alt.] 
IX.75.1 

IX.75.2 

IX.76.4 [2x alt.] 
IX.78.2 

1X.79.4 

1X.80.1 [alt.] 
1X.82.3 [alt.] 


1X.84.3 [alt.] 


1X.85.3 [alt.] 
IX.85.11 [2x] 
1X.86.3 [alt.] 
1X.86.4 [alt.] 
1X.86.14 
IX.86.19 (2x) 
1X.86.24 
1X.86.28 
1X.86.34 
1X.86.41 
1X.87.5 [2x] 
1X.87.9 [alt. 2x] 
1X.88.1 
IX.88.4 [alt. 2x] 
1X.89.5 
1X.89.6 [alt.] 
1X.90.1 [alt.] 
1X.90.4 [alt.] 
1X.90.6 
IX.91.1 
1X.92.1 
1X.92.4 [alt.] 


IX.93.3 
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IX.96.18 
IX.97.7 
1X.97.12 
IX.97.15 
1X.97.22 
IX.97.23—24 
IX.97.24 
IX.97.26 
IX.97.31 
IX.97.37 
IX.97.53 
IX.97.54 [alt.] 
IX.98.11 
IX.99.5 
TX.102.5 
IX.102.8 
TX.104.3 
IX.106.3 
IX.106.8 
IX.106.9 
IX.107.8 
IX.107.10 


IX.107.15 [alt.] 


11 


IX.107.25 
IX.108.10 [alt.] 
1X.110.3 
1X.110.5 
1X.110.6 
1X.112.3 


1X.113.2 [alt.] 


X.2.3 

x33 

X.3.4 [3x alt.] 
X.4.5 

X.5.5 

X.7.4 [alt.] 
X.8.4 

X.8.6 

X.8.9 
X.10.1 
X.10.6 
X.11.1 [alt] 
X.11.2 (2x) 
X.11.3 
X.11.4 


X.11.6 


X.11.7 
X.11.8 
X.11.9 [alt.] 
X.12.9 [alt.] 
X.13.1 [alt.] 
X.13.4 
X.14.3 
X.14.4 
X.14.5 
X.14.6 
X.14.10 
X.14.16 

Xx Vel 
X.16.6 [alt.] 
X.18.8 
X.18.9 
X.18.13 
X.20.6 
X.21.1 (and passim) 
X.21.7 
X22,11 
X.23.2 


X.23.4 [alt] 
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X.24.2 
X.25.3 
X.25.5 [alt] 
X.25.11 
X.26.2 
X.26.4 
X.26.5 
X.26.6 
X.27.4 
X71 
X.27.14 
IX.27.18 
X.27.20 
9791 
K27.23 
X.28.4 
X.28.8 
X.28.11 
X.29.1 
X.29.3 (3x) 
X.29.5 
X.30.2 


X.30.9 
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X.31.4 
X.31.5 2x (one alt.) 
X.31.9 
X.31.10 
xl 
X.32.1 (2x) 
X.32.4 
X.32.9 (alt.) 
X.33.1 
X.34.1 
X.35.4 
X.35.5 
X.35.9 [alt.] 
X.35.10 [alt.] 
X.36.8 [alt.] 
X.37.3 
X.37.12 
X.39.5 
X.39.6 
X.39.14 
X.40.6 
X.40.8 


X.40.10 


X.40.11 
X.40.12 (2x) 
X.42.3 (alt.) 
X.42.6 
X.43.2 
X.43.6 [alt.] 
X.43.8 
X.44.1 
X.44.4 
X.44.5 (2x) 
X.44.9 [alt.] 
X.45.8 
X.46.1 
X.46.2 
X.46.3 
X.46.4 [alt.] 
X.46.6 [alt.] 
X.47.7 [alt.] 
X.48.1 
X.48.6 
X.48.7 [alt.] 
X.49.1 


X.49.3 [alt] 


X.49.Aa, b [alt.] 
X.49.5a [alt.], b [alts.], c 
X.49.11 [alt. 3x] 
X.50.2 [alt.] 
X.50.3 

X.50.4 [alt.] 
X.50.5 [alt.] 
X.51.7 [alt.] 
X.52.2 [alt.] 
X.52.5 [alt.] 
X.53.6 

X.53.8 

X.53.9 

X.53.11 [alt.] 
X.54.3 

X.54.5 [alt.] 
X.55.4 
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X.56.2 

X.56.3 

X.56.4 [2x] 
X.59.5 [alt.] 


X.60.1 falt.] 


17 


18 


X.60.5 [alt.] 
X.61.1 [alt. x2] 
X.61.2 
X.61.3 
X.61.5 [alt.] 
X.61.6 [2x, 1 alt.] 
X.61.7 
X.61.9 
X.61.11 
X.61.12 
X.61.13 
X.61.15 
X.61.17 
X.61.18 
X.61.19 
X.61.20 
X.61.22 [3x] 
X.61.27 
X.62.4 
X.62.7 
X.63.3 
X.64.3 


X.64.14 [alt] 


X.65.6 [alt.] 
X.65.7 [alt.] 
X.65.8 [alt.] 
X.66.8 

X.67.2 [alt. 2x] 
X.67.5 

X.67.8 [alt.] 
X.68.1 [alt.] 
X.68.6 [alt.] 
X.69.9 [2] 
X.69.11 
X.69.12 [alt.] 
X.70.7 [alt.] 
X.73.1 [alt.] 
X.73.4 

X.73.5 [alt.] 
X.73.10 [alt. 2x] 
X.74.2 [alt] 
X.74.4 [alt] 
X.76.2 

X.76.3 [alt.] 
X.76.6 [alt. 2x] 


X.76.7 [2x] 
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X.774 
X.78.2 
X.78.3 [alt.] 
X.78.5 [alt. 2x] 
X.78.6 [alt. 2x] 
X.78.7 [alt.] 
X.79.5 [alt.] 
X.79.6 
X.79.7 
X.80.2 
X.80.6 [alt.] 
X.84.5-6 
X.85.1 
X.85.2 
X.85.4 
X.85.7 
X.85.12 
X.85.16 
X.85.21 [alt] 
X.85.23 
X.85.24 
X.85.32 [alt.] 


X.85.37 [alt. 2x] 
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X.85.44 [alt] 
X.86.9 
X.86.20 [alt. 2x] 
X.87.4 
X.87.5 
X.87.12 [alt] 
X.88.6 
X.89.8 [alt.] 
X.89.9 
X.89.13 
X.89.17 [alt.] 
X.91.13 
X.92.1 [alt.] 
X.92.2 [alt] 
X.92.3 
X.92.4 
X.92.7 
X.92.12 [2x] 
X.93.4 [alt.] 
X.93.9 [alt.] 
X.93.11 [alt] 
X.94.3-4 


X.95.3 [alt.] 


X.95.5 
X.95.14 
X.96.1 
X.96.9 [alt.] 
X.97.4, 8 [alt.] 
X.97.11 
X.97.12 [2x] 
1X.99.1 [alt. 2x] 
X.99.7 [2x] 
X.99.8 [3x] 
X.99.9 
X.99.10 
X.99.11 [alt] 
X.100.3 
X.101.8 
X.101.9 
X.102.1 [alt.] 
X.102.6 
X.102.7 
X.102.8 [2x] 
X.103.3 
X.103.6 


X.104.8 


X.105.1 
X.105.6 
X.105.7 (2x) 
X.105.9 
X.105.11 
X.106.4 
X.106.10 
X.107.3 [alt.] 
pee 
X.111.4 [alt] 
X.111.7 [alt] 
X.111.8 
X.112.5 [alt] 
X.112.10 [alt.] 
X.113.1 [alt] 
X.113.7 [alt] 
X.114.1 [alt] 
X.114.2 
X.115.1 
X.115.6 
X.115.8 
X.116.3 [alt] 


X.117.1 
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X.117.6 
X.119.2 
X.120.1 
X.120.6 [alt.] 
X.120.7 [alt.] 
X.120.8 [alt.] 
X.122.2 [alt.] 
X.122.6 
X.123.3 [alt.] 
X.125.1 [alt.] 
X.127.5 [alt.] 
X.127.8 
X.128.5 
X.131.3 [alt.] 
X.132.3 [alt.] 
X.133.5 [alts.] 
X.134.6 
X.138.1 [alt.] 
X.138.2 
X.139.1 [alt.] 
X.139.2 [alt.] 
X.140.2 


X.142.5 [alt] 
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X.142.7-8 
X.143.2 [alt.] 
X.144.4 [alt.] 
X.148.2 [alts.] 
X.148.3 [alt.] 
X.149.1 [alt.] 
X.149.3 [alt.] 
X.150.2 
X.160.4 [alt.] 
X.161.1 2x 
X.161.2 [alt.] 
X.167 intro. 
X.174.2 [alt.] 
X.176.4 [alt.] 
X.181.3 


X.189.1 [alt.] 


25 


Mandala I 
[I.1 Agni JPB] 


[SJ: The repetition of the dedicand’s name in initial position in the first 5 vss. of the 
hymn in a variety of different cases — the versified paradigm -- has been long and often 
remarked upon, including famously by de Saussure. Perhaps more interesting is what 
happens when the pattern breaks, in vs. 6. The expected form of agni- is absent, but in 
2nd position is the relatively rare particle aga, a phonological scrambling of the divine 
name, followed by an initial voc. é4gne in the 2nd pada, and another phonologically 
scrambled form, voc. afgirah, ending the verse. Though this vs. breaks the pattern, it has 
an over-abundance of reminiscences of it. Vs. 7 provides a vocative agne in modified 2nd 
position in the first pada; vs. 9 an initial voc. 4gne in pada b. Vs. 8 is perhaps the most 
interesting with regard to the pattern: it is the only vs. that lacks any form of agn/-. While 
vss. 6 and 7 seemed to be keeping the sequence going by other means, vs. 8 breaks it off 
definitively. Except it is the only vs. that is not syntactically self-contained. It consists of 
a series of acc. sg. phrases all characterizing Agni, which must be syntactically dependent 
on the acc. ¢vain 7a, which immediately preceded the last representative of agni-. The 
unnamed god is insistently present and tied to the last mention of his name. Note also that 
this is the first time since vs. | that Agni appears in the accusative (la agnim ile), so vs. 8 
creates a sort of syntactic ring with the opening of the hymn. ] 


I.2 Vayu, etc. (PraiigaSastra) 

The recipients of the various trcas making up these two rather simple hymns are 
clearly signalled. All three verses making up the first trca to Vayu (vss. 1-3) open with a 
voc. vayo; the second trea (to Indra and Vayu, vss. 4-6) opens with the voc. indravaya, 
while the next two begin with the famous “Vayav Indras ca” construction (on which see 
Jamison 1988). The pattern is varied in the Mitra and Varuna trca (7-9), with the 
conjoined accusatives mitrém and vérunam ca opening the first and second padas of vs. 7, 
and the dual dvandva mutravaruna(v) in second position in the next two verses, first as a 
vocative, then as a nominative. 

There appears to be some attempt to create bridges between the trcas: verses 3 and 
4 both sketch a reversal of the usual ritual model; vss. 6 and 7 both concern our ‘insight’ 
(dhi). 


1.2.2: Ge. suggests that yarante here can be ambiguous, belonging not only to ‘sing’, but 
also to ‘awaken’, with identical present stem. This is possible, but only with an 
intransitive sense of ‘awaken’: “the singers awaken / wake up to you,” since the ‘awaken’ 
present is only intrans. (see Goto 1987: 150). In any case surely the primary sense is 
‘sing’, given the the etymological figure produced by its grammatical subj. jaritarah 


“singers’. 


1.2.3: The difficult words dhéna and prapriicati complicate the interpretation of this verse. 
The former, investigated in detail by H.-P. Schmidt (Gd. Nyberg), is now generally 
interpreted as ‘(milk)stream’, rendering Geldner’s ‘lip’ and Renou’s ‘tongue’ out of date. 
As for prapricati, the simplex priicat appears in another Praiigasastra hymn (1.23.16), 


modifying waters and referring to the mixing of milk (acc.) with honey (instr.). Given the 
similarity of context, a direct object referring to a liquid should be supplied. 

What is also puzzling here is in what way the ‘stream’ is Vayu’s: it should not 
originate with him, but rather be destined for him, but then why is the ‘pious man’ 
apparently receiving the benefit of it? As in the next verse, there seems to be a bit of role 
reversal here, with the gods depicted as providing the ritual benefits rather than receiving 
them. Presumably the point is that the pious man gets the benefit secondarily, by having 
pleased the god, but the dative dastise is striking, esp. as it is apparently parallel 
grammatically (though it cannot be functionally) to the dat. sémapitaye ending the verse. 
Although the verse presumably depicts the sacrificer’s offering of soma to Vayu to drink, 
the lexicon and the case usage complicate the message. 


1.2.4: As noted in the comment on the last verse, the ritual model here is shaken up a bit: 
Indra and Vayu are urged to come with prayobhih, a word generally used of ‘pleasurable 
offerings’ that are presented fo the gods and to which they come (cf. VIII.60.4 abhi 
prayams! ... gahi). Our translation “with delight,” agreeing with most other translators, 
avoids, and conceals, the problem. The gods should not be bringing prayamsz. The little 
disturbance of the ritual model is confined to these two verses in this hymn. 

The pada-final position of Avhere is unusual, and I have no explanation for it, esp. 
as it does not take second position in its clause as is usual. 


I.2.7-9: As mentioned in the intro., this trca contains the trio dhi ‘insight’ (vs. 7), kratu- 
‘intention’ (vs. 8), and déksa- ‘skill’ (vs. 9), the three elements necessary to conceive and 
carry out an action. Their interconnection is emphasized by the fact that all three are in 
the accusative and each is stationed initial in the last pada of its verse. 

The juxtaposition across vss. 8-9 of Ardtum (beginning 8c) and kavi (beginning 
9a) may also be meant to evoke the well-established compound kavi-kratu- ‘having the 
will/resolve of a poet’, ‘having a poet’s purpose’, an occurrence of which is found in the 
preceding hymn by the same poet (1.1.5). 


1.2.7: Here and everywhere else it is found, the word risa@das-, an epithet of various gods, 
is opaque. There are currently two competing and entirely different interpretations: that 
of Karl Hoffmann (Aufs. 564 n. 16) as “discriminating, fastidious’ (< ‘picking at food’) 
and Paul Thieme’s ‘caring for the stranger’ (Fremd/ing). See EWA s.v. The contexts are 
not diagnostic, and it is probably the case that the epithet was no longer understood even 
as it was being deployed (note that it is almost always pada-final, possibly a sign of 
formulaic freezing). 

Throughout our translation we have followed the Thieme interpretation, but not 
with any great conviction. One thing in favor of the Thieme interpretation is that the word 
is regularly applied to one or more of the Adityas (as here), who might be expected to 
show care for humans in their charge. That it is also regularly used of the less ethically 
inclined Maruts might give us pause (though these contexts are generally benevolent 
ones) — except that ‘fastidious’ is even less a likely quality of the Maruts than ‘caring for 
the stranger’. 


1.2.8: The unaccented voc. rtavrdhav opening the 2™ pada has been thus transmitted, 
though we would expect *ftavrdhav. In fact there is a striking string of 13 unaccented 
syllables in this hemistich, starting after the first word of the vs., rténa (14, counting -a). 
See Old, who has no good explanation for the lack of accent on the first word of the 2"? 
pada, though he considers it an old error. It cannot be simply a peculiarity of this hymn, 
because I.3.1b (forming part of the PraiigaSastra sequence with I.2, as discussed in the 
publ. intro.) opens with an initially accented voc. drévatpani(to the stem dravatpanr-). 


1.3 (PratigaSastra continued) 

As in I.2 the recipients of the various trcas are emphatically signalled. In vss. 1-3 
to the ASvins, the voc. 4svina opens the first two verses, while their alternative name 
nasatya opens the second pada of the third. The voc. ‘dra opens all three verses of the 
next trca (4-6). The Visvedevah trea contains three instances of that phrase: the voc. in 
7b, nominatives opening vss. 8 and 9. The final trca to Sarasvati likewise contains three 
occurrences of her name in the nominative, but all three end their padas (10a, I 1c, 12a). 


1.3.2: sévira- rendered as ‘powerful’ in the publ. tr. But see disc. below ad 1.30.17. 

dhisnya- and related forms are obscure and much discussed; indeed Ge. refuses to 
translate the word. We generally follow the view of Pinault (UTexas Vedic Workshop), 
who takes it to mean ‘related to / proper to the holy place’, thence simply ‘holy’. See 
disc. of dhiséna- ad 1.160.1 


1.3.3: In the compound rudra-vartani, number is of course neutralized in the first member. 
The Maruts are regularly called Rudras (without vrddhi or derivational suffix) after their 
father. The ‘course of the Rudra/Maruts’ is simply a reference to the midspace (antariksa) 
much frequented by the Maruts, where the ASvins are now driving. 


1.3.5: The peculiarly formed stem vaghdt- clearly refers to a ritual officient of some sort, 
but in the absence of both a set of diagnostic contexts and a convincing etymology, it is 
hard to narrow his function down. Because his voice ( van/-) figures in a simile (1.88.6 
vaghéto né vanih); because he is associated with verbal products, like the braéhmanz here; 
because Vaghats are the agents at vying sacrificial invocations (e.g., 1.36.13 vaghddbhir 
vihvayamahe, cf. III.8.10, VIII.5.16); and because they are associated with the Angirases, 
the singers in the Vala myth (X.62.7), we chose to render the term by ‘cantor’, though 
this is only a guess — esp. since in most of the occurrences the ritual role and priestly 
activity are pretty generic. The word is also twice applied to the Rbhus (1.110.4, II.60.4). 


1.3.7: On the voc. of visva- see comm. ad X.15.6. 

The use of dasvaéms- to modify gods is striking; here it is in reciprocal usage with 
gen. dastisah, used of a pious mortal in its ordinary usage. For the few other divine 
dasvams, see comm. ad X.104.6. 


1.3.8: A small grammatical mismatch here: the phrase vis've devasah and the adjectives 
modifying it (aptirah, tirnayah) are nominatives and should not be the subject of the 
imperative 4 ganta. Ge. (and WG) ignore the problem by translating the nom. as voc. 


(“Thr Allgotter’). Although the effect is minor, my translation reflects the grammatical 
disjunction by rendering pada b as an interjection. 

Another question is why 7b contains the same 2™ pl. imperative, except with a 
different grade of the root: 4 gata vs. 4 ganta. Both forms are reasonably well attested, 
with 7b a repeated pada (=II.41.13a, VI.52.7a). Whatever the history of the distinction, 
the synchronic distribution seems to be metrical, with 4 gata almost always final, 
providing an iambic cadence in dimeter verse, and 4 ganta found earlier in the verse. 

In b “irnayah was carelessly omitted from the tr. In the meantime I have 
reassessed the meaning of fdimmi- (see comm. ad [II.11.5) and would now render it 
“crossing, advancing’. Note the presence of aptiir- ‘crossing the waters’ in pada a, a 
connection also found in II.51.2. 


1.3.9: I follow the analysis of the hapax éhimayasah as a frozen 2" sg. imperative phrase, 
“éhi mé+yah” (“come! don’t go”), transformed into an adjective in the nom. pl. masc. — 
an analysis that goes back at least to Sayana. Ge also follows this analysis, though it is 
somewhat difficult to excavate from his “willkommen und ungern fortgelassen.” I 
interpret it as representing the words of the singers’ invitation regularly heard by the 
VDs. The other currently competing explanations, as a frozen phrase “éAi maya’ [better 
voc. maye?] “come here, magic” (Old) or as a deformation of a4hi-maya- ‘vielgestaltig’ 
(Gr) [=‘snake-sly’ (J+B)] (BR, followed by Gr), fit less well into the content of the hymn, 
which after all focuses on calling the various gods to the ritual; note the 2 gala, 4 ganta of 
vss. 7-8 addressed to the same VDs. Support for this analysis may also come from the 
next hymn (1.4), attributed to the same poet, in which successive vss. (3c, 4a) contain the 
imperatives 4 gahi ‘come here’ and pdérehi ‘go away’, with at least the former addressed 
to the god Indra. 


1.3.11-12: Note the contrastive values of the simplex pres. cétanti ‘perceiving, taking 
note’ and the -dya-pres. (pra) cetayati ‘makes perceived, reveals’ in successive vss. 


I.4 Indra 


1.4.2: goda(h) of pada c echoes godtihe of 1b. I consider pada c a proverbial expression — 
when a rich man is pleased, he gives cows — though it’s obviously applied to Indra here. 


1.4.4: Striking is the abrupt change of subject of the 2™ sg. imperatives, from Indra (3c) to 
an unidentified human companion (4a). 

My interpretation differs substantially from those of most others in pada b. In my 
view, the accusative ‘ndram marks Indra as the one directly interrogated, rather than 
(with most interpretations) the one to be asked about. Most interpretors take vipascitam 
as identifying the person to be interrogated (e.g., Ge. “einen Weisen”), thus assuming two 
different referents for the accusative singulars in that pada: “‘ask the wise one about 
Indra.” I find that unlikely, in part because, though vipascit- can be used of humans, it 
more often qualifies gods. 

Taking Indra as the one interrogated has further effects on the interpretation. For 
others the relative clause in c has Indra as its subject (yah) and the 2" ps. se refers to the 
human interrogator: it is Indra who is dear(er) to you, the poet, than your comrades. I, on 


the other hand, take pada c as a syntactic hybrid, with an underlying direct discourse 
question, directed to Indra, “who [expected A#f] is your choice from among your 
comrades?” incompletely converted into a relative clause in indirect discourse “ask 
(Indra) about (the one) who [yaf] is your [=Indra’s] choice...” In my view the 2™ ps. 
‘your’ of “your choice” in pada c refers to Indra, not to the subject of the imperatives 
parehi and prchd of ab, while Indra is in the 3" ps in pada b. (I will not even contemplate 
the possibility that prchd in b is a 1“ ps subjunctive: ““Go away. I will ask / let me ask 
Indra...”’) 

Although this interpretation complicates the syntax, in my opinion it fits better 
into its trca and better reflects the relationship between Indra and humans. As often in 
Indra contexts, the poet worries that Indra will favor others over the poet himself, and this 
verse poses the question directly to Indra: who do you like best? Indra’s presumed and 
desired answer is “you!” This answer then allows the poet to dismiss those who criticize 
him for not spreading his devotion around to other gods (vs. 5) and defends this exclusive 
focus as a good bargain, as the rest of the world has to admit (vs. 6). The first defense of 
henotheism? 

I should admit, however, that the standard view is somewhat compatible with my 
larger interpretation, in that “... ask about Indra, who is your [=poet’s] choice from 
among your comrades” could reinforce that message that our focus is only on Indra, not 
on other gods. But I do not see how questions about Indra fit with the next two verses. 


1.4.5-6: Most interpretations take these two verses as syntactically parallel (e.g., Ge. 
“Mogen ... Und mégen ...”), but the impv. bruvantu and the opt. vocéyuh are surely 
doing different things: the imperative is concessive: “let them say / even if they say ...” 
while the optative expresses the conclusion that the rest of the world would have to draw. 
The parallel utd s that open these verses might give us pause, but they may have 
something like the value “on the one hand ... on the other.” 


1.4.7: The cmpd yajfa-sri- belongs to the interpretationally problematic group of -s77- 
root-noun cmpds, on which see comm. ad HI.26.5. Our cmpd is quite parallel to adhvara- 
S17- (see ad 1.44.3) and may well be better taken as transitive “perfecting the sacrifice.” 

The b and c padas both end with an adjective modifying the implicit object soma, 
a compound of the root V mad ‘exhilarate’ (the second time in its byform mand) and a 
noun expressing the personal object of the verb, but in exactly opposite order: mr-madana- 
and mandaydt-sakha-, what might be called a “compound chiasmus.” A less complex 
etymological figure is found at the beginning of the verse: astim asave. (JL) 

Gr gives a lemma patayat-sakha ‘den Freund befliigelnd’, but of course only 
patayatis actually found, beside mandayat-sakha-. Gr obviously thinks -sakha- was 
gapped in this phrase and should be supplied. (So also AiG II.1.30.) But there is no 
reason to do so, and in fact such a sequence would detract from the “compound 
chiasmus” noted by JL. Best to take pataydt as an adverb with adverbial accent shift (or 
else attribute its final syllable accent to redactional matching to mandayat-. Lowe 
(Participles, 283)) rejects the adverbial interpr. and suggests either following Gr’s 
suggestion, augmented by Ge’s (n. 7c) that the underlying form in that cmpd is caus. 

* patayat-, or assuming that pafayaétis “a nonce metrical replacement ... for patéyantam.” 
The former requires too much machinery, and if we allowed every inconvenient RVic 


form to be interpr. as a metrical replacement for the form we want, we could rewrite the 
RV with no controls whatsoever! 


1.4.8: My occasional tr. of ghanda- as ‘bane’ was inspired by my husband’s treatment of 
etymologically related nominal constructions in Greek and Germanic (Watkins 1996: 
418ff., 423). I think JL for reminding me of this. 


1.4.9: (JL) Etymological figure also in vajesu vajinam, immediately followed by 
vajdyamasi, which, however, is synchonically distinct from the ‘prize’ words. 


1.4.10: There may be bit of ring composition here, with 10b suparah echoing the first 
word of the hymn, la surtipa-. 


I.5 Indra 


1.5.1: Seems deliberately to echo the last vs. of the preceding hymn (1.4.10), with pada b 
indram abhi pra gayata “sing forth to Indra” matching I.4.10c tésmai indraya gayata “sing 
to him, to Indra” (the difference in case being governed by the presence of the preverb 
abhiin 1.5.1). 1.4.10 is then exactly repeated in I.5.4c. The sékhayah of 1.5.1c also recalls 
1.4.10b sékha— though the latter refers to Indra and the former to the priest-poets. But 
1.4.4c contains a pl. sékhibhyah, which in our analysis has the same human referents as 
1.5.1, showing the reciprocal relation between men and gods that was one of the points of 
1.4. 


1.5.2: purité4mam purtindm is pleonastic, meaning literally “the first of many, of the many 
ones.” 


1.5.3: My interpretation of these sentences as questions is not overtly marked in the text, 
but seems a reasonable use of the subjunctives. 
On the distorted word order of pada c, see comm. on the parallel in II.13.1. 


1.5.5: The double dative sutapavne ... vitéye with yantiis more literally “... go to the 
soma-drinker [lit. ‘pressed (soma) drinker’] to pursue (him).” 


1.5.10: A whiff of ring composition — 10c isanah ‘having control over’ echoes 2b isanam, 
both modifying Indra. In 2b the god controls something undeniably positive, “choice 
things,” which he will presumably distribute to his favorites. In 10a he controls “the 
deadly weapon” that other mortals might wield against us. The identity of expression ties 
together the very different sentiments. 


1.6 Indra and the Maruts (per Anukr.) 

As noted in the intro. the Anukramant’s identification of the divinities as Indra (1- 
3, 10), Maruts (4, 6, 8-9), and Indra and Maruts (5, 7) does not conform to the content of 
the hymn, which is quite disjointed, but appears to concern, at least in part, the Vala 
myth. The Maruts do not seem to figure at all in the hymn; the plural entities with Indra 


are probably the Angirases. For my view of the structure (which is informed by the 
discussions of Ge and Old), see publ. intro. 


1.6.1-2: These verses begin identically (vufjénti ‘they yoke’), inviting the audience to 
equate the action of the two verses. 

1b: The referent of the apparent acc. plural fasthiisah ‘(those) standing still’ is not 
given. Ge. (/WG) thinks it refers to stable things on the earth, but if the sun is referred to 
in the first pada, it is more likely to “move around” celestial features than earthly ones, 
and the stars or other luminous heavenly bodies are referred to in the next pada. Re’s 
interpretation (flg. Ludwig) of tasthusah as an abl. sg. (“from the one standing still” — “a 
partir de (l’espace) immobile’’) is ingenious and would match the minor syntactic idiom 
‘yoke from ABL’ (e.g., 1115.4 yadéd dyukta haritah sadhasthat), so it cannot be 
dismissed. The ablatives in the final verses (9-10) might lend weak support for Re’s view. 

2b: The hapax compound vipaksasda is difficult and has been variously interpreted. 
The second member, péksas- (and related and more common paks4-), can mean either 
‘wing’ or ‘side’; the first member, v/-, is most likely the preverb vZ but in compounds 
this element has a number of possible meanings: ‘without’, distant’, ‘wide’, 
‘alternating/opposite/different’, ‘dispersed’. It could also possibly represent w/- ‘bird’, 
which has been claimed as the first member of some other compounds (see EWA s.v. 
vay-, KEWA III.266). The possible combinations of these two ambiguous elements allow 
for a number of interpretations. I more or less follow the Say/Gr interpretation, ‘auf 
beiden Seiten des Wagens gehend’, though I take it as an adverbial instrumental, not a 
dual. (The presence of a number of duals in -@ in the verse does not favor an adverbial 
interpretation, however.) Re’s “aux ailes d’oiseau” obviously takes the first member as 
the ‘bird’ word, while WG “die mit weiten Fliigeln” takes v/as the preverb, but with the 
second member meaning ‘wing’ as in Re’s interpretation. Ge’s 
“auseinanderstrebenden(?)’ treats the second member quite loosely. 


1.6.3: The baffling part of this verse is the voc. plural maryah ‘o young men’ in b, 
embedded in a verse that otherwise has 2" singular reference (ajayathah c, along with sg. 
ptcpl. Arnvan in a). There is no clear referent for this voc., though it may refer to the 
unidentified plural subjects of the verbs in vss. 1-2 (yufjanti) and 4 (eriré). In the plural 
marya- is often used of the Maruts, which may account for the Anukraman?t identification 
of them as divinities of the hymn. Though Ge suggests the “young men” here may 
constitute the audience for the singer and Re that they are the singers themselves, this 
seems unlikely because when mdrya- has an identifiable referent, it is never a human. I 
tentatively assume that it refers to the Angirases as the fire-priests who first kindled Agni, 
the subject of the verse. 

As for the subject of ajayathah, contrary to most interpretations I take this as 
primarily referring to Agni, not the sun, though perhaps, with Re, “Agni solaire.” 


1.6.4: Grammatically problematic is the accent on the verb er7ré in b, a fact that seems to 
have been elided in most translations, including mine. Old suggests that the particle dha 
may have conditioned the accent, but this seems unlikely because dha doesn’t have this 
effect elsewhere in the RV. However, see Pan. VIII.1.39—40, which prescribes 
accentuation of verbs after a number of fornm, including dha. For accented exx. in Vedic 


prose (and one ex. in the AV), as well as a thorough treatment of the particle and its 
history, see Z. Rothstein-Dowden , “On the Etymology of Vedic aha” (JAOS 142.1 
[2022]). I would now alter the translation to make vs. 4 syntactically dependent on vs. 3, 
without an overt subordinator. Thus, “you were born together with the dawns, / (as/when) 
just after that they once again roused ...” Again, though most commentators (save Old) 
consider this to concern the rebirth of the sun, I think it more likely that Agni/the ritual 
fire is the object, esp. as er7re +/- nfis regularly used of establishing the ritual fire (e.g., 
1.134.4). As for c, the service to the ritual fire of the unnamed subjects (=Angirases?) 
would account for their receiving a name worthy of the sacrifice; see, e.g., 1.72.3. 


1.6.5: As noted in the intro., this verse helps resolve the unclear referents in the earlier 
part of the hymn by giving a relatively clear sketch of the Vala myth, with Indra finding 
the cows after his companions “break the stronghold (=Vala).” 


1.6.6: This verse contains, in my opinion, what Re might call a “legére zeugma,” in which 
the verb andsata “they bellowed” takes (as is usual) an acc. of the target of the bellowing 
(“to the finder of goods,” i.e., Indra) in the frame, but in the simile it takes an acc. of the 
content of the bellowing (“their thought”). Ge avoids this mismatch of acc. function by 
removing matim from the simile by supplying a form of V bir ‘bear, present’, leaving 
devaydntah as the only term directly compared in the simile: “Wie Gottverlangende, die 
das Lied [vortragen], so haben die Lobreden ... hergerufen.” It is certainly true that magi- 
is common as the object of V bArand that V nu doesn’t normally take an acc. of content, 
but since the poet of the hymn has pushed the linguistic limits elsewhere, I prefer to think 
he meant the jarring figure. Note that there is also a mismatch between the two subjects, 
with the simile referring, implicitly, to human actors, while the frame has ‘songs’ (giraf) 
as subject (unless we take the Angirases or the cows as subj. and allow anisata to take 
two accusatives: “they bellowed their songs to the finder of goods” — however, V au 
doesn’t take two acc., to my knowledge). 

The zeugma may iconically represent the fact that the verse connects across a 
temporal gap as well: the simile seems to refer to present-day worshippers producing 
their praise, but the frame (with augmented verb form) refers to the mythic past of the 
Vala tale. This verse thus serves as a transition to the here-and-now of the current ritual, 
which is treated in vs. 7. 


1.6.7: As noted in the intro., this verse pairs structurally with vs. 3; I therefore take Agni 
to be the subject, with the verse expressing the kindling of the fire at the time when Indra 
atrives to receive the morning offering. 

The form dfksase is isolated, but its grammatical identity is fairly clear (see 
Narten, Sig. Aor. p. 146): a 2"! sg. mid. s-aor. subj. with the “wrong” grade of the root 
(expect *darksase or * draksase); it is probably based immediately on the other s-aor. 
middle form, 3" pl. indic. adrksata (5x, once accented) of the same metrical shape (minus 
augment), which always appears final, as does drksase, and usually in dimeter verse as 
here. 

The two beings in padas ab, one as unexpressed sg. subj. of the verb, one in the 
instr., are then referred to as a pair in the du. nom. of pada c, the predicate of an 
unexpressed nominal sentence “you two are...” 


1.6.8: The Angirases are presumably the referents of the instr. phrases, and the verse is, 
like 5, a pretty clear allusion to the Vala myth. 


1.6.9: As suggested in the intro., this is the last real verse of the hymn, as vs. 10 is a mere 
variant of 9, and it shows a bit of ring composition: the divah ... rocanat echoes rocana 
diviof 1c, and if we were to accept Re’s interpr. of 1b ‘fasthiisah as an ablative, the 
ablatives 4tah and rocanat would match it grammatically. 

This is a rare example of the present middle 7777 not taking an acc. (see Tucker 
2002: 284 n.17, HS 115 “RV rgmin-, rgmiya- and riyjate”). (JL) 


1.7 Indra 
1.7.1: andsata provides a link to the immediately preceding hymn, 1.6.6. 


1.7.2: Though a number of interpreters (Gr, WG, Scar) take vacoyuja as an instr. sg. and 
supply ré@thena ‘chariot’, this form otherwise (4x) is only du. and modifies Adr7 ‘the two 
fallow bays’. Thus, it seems better to follow the Say/Ge/Re interpr. As Ge points out, the 
untethered 4in b allows a form of V sthd to be supplied, in the idiom dV stha ‘mount’. The 
verse is then slightly unusual in referring to Indra’s twin horses in two grammatical cases 
in the same sentence (Adryoh loc., [hari] vacoylija acc.). 


1.7.3: A more felicitous tr. of dirghaya caksase might be “to be seen for a long time,” but 
“for the long view” allows the phrase to be read as referring to either time or space (“to 
be seen for a long distance’”’) or both. 

The usage of the instr. g6bhih is somewhat strange; it is clearly not meant either 
as an instr. of agent/instrument or of accompaniment, at least of simple accompaniment. 
It might be an instr. of separation, or, as in this tr., an adjunct or accompaniment to the 
obj.: “the rock (which was) with cows.” ET points out to me that such a construction 
would be very unusual; I suggest that it could derive from an instr. of accompaniment: 
“the rock along with its cows.” 


1.7.5: The phrase mahadhané ... arbhe “when the stake is great and when it’s small” is an 
example of the occasional gapping of a 2nd cmpd member in a parallel construction; we 
would expect *arbha-dhané. So already Gr; the ex. is cited by Wack (AiG II.1.35). The 
same phrase is found in I.40.8. 


1.7.6: For the pot, see intro. The doubling of the 1* pl. pronoun (nahin a, asmabhyam in 
c) is probably simple redundancy, with naa Wackernagel placeholder at the beginning 
of the sentence, anticipating the full pronoun that opens c. However the naf could 
possibly be construed with the voc. sétradavan ‘who give in every way’ in b, though it 
seems a bit distant from the enclitic. 


1.7.7: Improper relative, as shown best by Re’s rendering, “Les corps-de-louange qui, 
poussée, (vont toujours) plus haut...” (Re’s suspension dots). The masc. nom. pl. yé ... 


stomah of ab has no matching grammatical referent in the main clause of c, though it is 
picked up by its semantic and etymological equivalent, fem. sg. sustut-. 


1.7.8: Connected to vs. 6 by shared vocab., vfsan- (a) and (the rather rare) 4pratiskuta-, 
though separated by vs. 7. 


1.7.9: Incomplete sentence, consisting only of rel. cl., completed by main cl. of 10. The 
ékah opening this last sentence of the hymn and the kéva/ah ‘exclusively’ that is its last 
word are more insistent counterparts of /din the opening padas of vss. 1-2. Once again 
Madhuchandas seems to be faintly signalling ring composition. 


1.8 Indra 


1.8.2: Incomplete sentence, with relative hanging off rayim ‘wealth’ in the previous verse. 
Two methods of fighting are contrasted: ‘fighting (-Aatya-) by fist’ (musti-, my ‘bare- 
knuckled’) and ‘on horseback’ (4rvata). Although the two terms are grammatically 
parallel (instrs. musti-hatydya and arvata), they are not semantically, since it’s the first 
member of the compound, must that corresponds to 4rvata, and ‘fighting’ must be 
supplied with the second term. 

The verse shows overt signs of late grammatical features: esp. the -a7 ending of 
the middle subjunctive runadhamahai (rather than -e), but also the longer -4-stem instr. - 
aya (rather than -4), though of course the latter is fairly well distributed throughout the 
RV. 


1.8.3: Concatanation of tvotasah (pada a) with the same form in 2c, though the one in 2c 
requires distraction (fvvo-), but not the one in 3a. Ge/Re take ghand@ as (an archaic) instr. 
sg., but nom. pl. ghana(h) seems preferable, esp. as Madhuchandas uses the same word in 
the sg. as a personal designation in I.4.8 (where it applies to Indra and which I tr. ‘bane’). 
So Old. Although designating animate beings (namely “us”’) as “hammers” may seem 
unusual, it’s not unprecedented, at least in English: cf. the rock song entitled “Sometimes 
you’re the hammer and sometimes you’re the nail,” and (gleaned from Google) a 
quotation from an American poet unknown to me, Edwin Markham (1852-1940), “For 
all your days be prepared, and meet them ever alike. When you are the anvil, bear — when 
you are the hammer, strike.” 
1.8.6: The whole verse is a relative clause with accented verb (ya 4sata), with no overt 
antecedent available in either the preceding or the following vs. My solution follows Old, 
who suggests that it implicitly hangs off vs. 5: Indra’s power is (for those) who... This 
fits the message of the hymn, that men’s success is entirely dependent on Indra’s aid and 
intervention, a message that is reinforced by the interdependence of various vss. already 
noted (1-2 [main cl., rel. cl.], 2-3 [lexical concatenation]) and to be described below [7- 
10]. 

Though 4sata lacks expressed obj., ‘him’ (=Indra) should be supplied, on the basis 
of passages like I.85.7, VIII.97.9. 
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In the publ. tr. I follow Gr’s deriv. of samohé- from sém V wh ‘shove together’, but 
I now think that it is better analyzed as sa-mohd- to V muh ‘be confused’ (see comm. ad 
IV.17.13) and would slightly modify the tr. here to “in the confusion (of battle).” 


1.8.7: Yet another untethered rel. cl. In my view, the description of Indra’s physical 
capacity serves as the basis for the expressions of Indra’s vast liberality and help in vss. 
8-9, each of which begins with evd Ar“for just in the same way.” Therefore the yah 
‘which’ of 7a seems a substitute for y4tha ‘even as’, the usual relative with eva. Although 
I do not so translate it, 7-8 could be rendered “even as his cheek ... swells ..., even so is 
his liberality...” 

For kuks£ as ‘cheek’, not ‘belly’, see Jamison 1987 (Gs. Cowgill). 


1.8.8: The image of Indra’s generosity as “a ripe branch” is an unusual one; I do not know 
of a parallel. In any case, “ripe branch” must be a condensed expression for something 
like a branch laden with ripe fruit. (JL) 


1.8.10: Despite sharing the eva Afopening with vss. 8-9, this verse is not entirely parallel 
with those two, which express the vastness of Indra’s liberality and help. Here it is what 
we owe Indra, praise and recitation, that are implicitly suggested to be as vast as what he 
gives us. A tr. more parallel to the previous two verses would be “Just the same [that is, 
just as vast] are those things beloved of him, the praise-song and recitation to be 
proclaimed ...” However, I favor the published tr., with sd#msya ‘to be proclaimed’ as 
predicate, because it provides a hortatory end to the hymn. 


I.9 Indra 


1.9.1: somaparvan- ‘soma-joint’ could refer either to the segments of the stalk of the soma 
plant (e.g., Re) or to the segments of the Soma Sacrifice (e.g., WG). Ge suggests it’s a 
word play. It is difficult to judge, but I weakly favor the horticultural interpretation. 

There is no explicit 2"! ps. in c, but the general interpretation of this pada as 
referring to Indra seems correct. 


1.9.2: For the doubling of the enclitics im enam see Jamison 2002. 


1.9.6: With Re I take the two acc. pl. - vant-adjectives (rabhasvatah ... yaSasvatah) as 
proleptic, with the acquisition of these qualities being the result of Indra’s impelling of us 
— rather than taking them as qualities we already possess, as most translators do. 


1.9.8: rathin- should of course mean ‘possessing chariots’ or express some looser 
association with a chariot or chariots (such as Re’s “carried on chariots”) but since there’s 
no obvious association of refreshments with chariots, an idiomatic and figurative use like 
Ge’s “wagenvoll” seems appropriate — hence my “by the cartload.” 


1.9.9: In my view grndénta(h) is an instance of the comparatively rare (but more common 


than generally supposed) predicated present participle. Other translators (Ge, Re, WG) 
take the participle as attributive and consider the sentence incomplete. 
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1.9.10: As Thieme (Fremdling, pp. 11f.) points out, the verse sets up an implicit contrast 
between Indra, who is “at home” (2yokas-) wherever soma is pressed, and the stranger — 
but this opposition also implicitly suggests that, despite being a stranger or foreigner, any 
man can offer soma and praise to Indra, who will make himself at home in those foreign 
parts. This contrast would be better expressed by “even the stranger chants...” rather than 
the published “the stranger himself chants...” 

The position and function of 4(embedded in éd) in b are unclear. The verb \Varc 
doesn’t take 4 and in any case preverbs don’t usually ended up stranded in the middle of a 
pada (of course the etymological figure brhdad brhaté could have been fronted around it); 
a mid-pada position suggests a role as adposition, but as an adposition 24 doesn’t take a 
dative. 


I.10 Indra 


1.10.1: The first three padas almost, but not quite, provide a tripartite ritual speech 
division: Samaveda, Rgveda, X? Veda. The last is the problem: the “formulators” don’t 
work very well as speakers of Yajurveda yajuses, and it’s too early for the brahmana 
priest to be associated with the Atharvaveda, as in later Vedic. 

Pace most translators, pf. yemire is ordinarily presential in value; see Kiimmel s.v. 
yam. 


1.10.2: Most translators take the subject of ab to be the sacrificer, but Indra seems a more 
likely candidate, esp. since kartva- ‘to be done’ is regularly used of the prospective deeds 
of Indra (e.g., 1.30.10, [1V.18.2, VII.63.6). 


1.10.3: On Af with the imperative marking that clause as the causal basis of the next 
clause, here initiated by the logical connector 4tha, see Brereton 2012 [Bronkhorst Fs.]. 


1.10.5: The rt noun cmpd puru-nissidh- appears at first to be an exception to the apparent 
rule that such cmpds with direct-object Ist members do not also include preverbs (on 
which see comm. ad I.124.7), but this cmpd appears to be a bahuvrthi (‘providing many 
fulfillments’), and further, the word nissidh- seems completely lexicalized, with an 
uncertain history. 

raranat. pf. subj. with presential value, like the whole pf. system of this root. See 
Kiimmel s.v. raz and Jamison (Garcia Ram6n Fs). 


1.10.6: The case usage here is somewhat odd, in that the three benefits we beg Indra for, 
in strict parallel structure, are in loc., dat., and loc. respectively (underlying forms 
sakhitvé ... rayé ... suvirye). However, all end in -e — showing that surface phonetic 
agreement can sometimes trump case function. 

The transformation of an epithet (sakrda- ‘able’) into its associated verb (sakat ‘he 
will be able’) is a neat little figure and demonstrates the importance of gods’ dynamically 
living up to their verbal attributes. (For the almost identical pada see VIII.32.12.) It is an 
example of a type of verbal transformation of divine epithets into desired divine action 
that Elizarenkova (1968: 267—68) attempted to claim as the, or an, organizing principle of 
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RVic hymnic composition, despite its relative rarity. Of the other standard translations, 
only Re (“... le puissant; qu’il exerce .. sa puissance”’) captures the etymological figure. 


1.10.7: The two compounds in pada a, suvivrtam sunirajam, do not occur elsewhere and 
are grammatically and interpretively ambiguous. The semantic reference of the two 
words is clear — the easy opening (v/v vr) of the Vala cave and the easy driving out (air 
V aj) of the cows, using the standard lexemes for those actions — but 1) what are their 
stems? and 2) assuming they are adjectival, what do they modify? Gr/Lub analyse them 
as -a-stems -- also AiG II.1, though AiG II.2 takes sunir4jam as belonging to an a-stem 
(p. 86) but suvivftam to a root noun (p. 43) [and Hauschild’s Index to AiG lists them both 
as root nouns, somewhat emphatically] -- while, e.g., Old and Scar take both as root 
nouns. There is another formal anomaly: the pada they form, swvivftam sunirajam, has 
only one internal heavy syllable, the final syllable of the first word, where the initial 
consonant of the second makes position. A very unusual metrical line. Arnold (VM 125— 
26, 290) suggests the possibility of reading suvivftam on the basis of the lengthening of 
the final vowels of the preverbs dpi, abhi, pari, etc., before forms of V vr. Thanks to ET 
for pointing this out. 

As to their reference, the general approach has been to take them as modifying an 
unexpressed /ndram, supplying the whole structure of 6a (t4m ... imahe “we beseech 
him’’) or some similar verb phrase to provide a grammatically acceptable referent for the 
two forms in 7a. But this solution is not very satisfying: Indra appears in the 3“ ps. 
nominative in 6c and as 2" ps. vocative and subject of impv. in 7bcd, so extracting an 
acc. from a pada in the past seems arbitrary. Scar suggests that the two words might 
instead modify yasah in b, which has the merit of providing a referent close by; however, 
this would technically eliminate the possibility that the two are root nouns, since yaésah is 
neut. and presumably nom., and if the two words in pada a are root nouns, they can only 
be acc. sg. 1am nonetheless attracted by this solution (and would therefore be open to the 
-a-stem interpretation), with the possible modification that the two might actually be 
nouns (“the easy opening ..., the easy driving ...”) that specify the glory (yasah) of b. I 
have not troubled myself to figure out how the accent and other details of the formation 
would work, however. 

On the possible double sense of tvadatam in b, see publ. intro. 


1.10.8: jésafz. The standard translation take this s-aor. subj. as a functional impv. parallel 
to dhiinuhiin d, whereas I take it as having real subjunctive value. This has the merit of 
providing a main clause to the subordinated Afclause of ab. Moreover, the otherwise 
identical pada VIII.40.10 with 3" sg. subj. /ésathas clear subjunctive value, and in 
addition there is already a well-attested “-s7 imperative” jési (7x) that fills that function 
for the s-aor., so it seems unlikely that 7ésah would be so used. 


1.10.9: asrutkarna srudhi... shows the same transformation of an epithet into a 
derivationally related divine action as 6c. 


1.10.10: Takes the verb phrase of 9a srudhi hévam and elaborates on both its members, 
with b Aavanasritam and c himahe. 
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1.10.11: Kusika is the ancestor of the Visvamitras, the family to which our poet belongs. 
As this is the last hymn attributed to Madhuchandas in this set, an ancestral reference is 
in order. 

Dunkel (1997: 21) claims that the 7 that opens this vs. cannot be the preverb, but 
most be his “asserverative, sentence-initial *eh, ‘hey!’,” because V pa doesn’t otherwise 
appear with 4. He dismisses those who supply a verb of motion like ‘come’. But the 
numerous exx. of "come and drink" (e.g., VII.65.5 éh/ nah sutam piba, VIIL.4.8 tiyam 
éhi drava piba and its variants) would favor a reduced expression of the sort "(come) here 
(and) drink..." Moreover, 4 éi/ti/ is a common pada opening. 


I.11 Indra 


I.11.1: The phraseology involving “songs” (graf) and “strengthening” (Vv vrdh) matches 
that of the last verse of the preceding hymn (1.10.12) attributed to the father (or other 
ancestor) of this poet. 

“Lord of prizes and lord of settlements” in d may set up an implicit contrast 
between battle and battle-like activity (contests with prizes) and peace. 


1.11.2: “Conquerer” (yétar-) as epithet of Indra here may be responsible for the poet’s 
name Jetar in the Anukramani. 


1.11.3: Though the printed text reads yad7 ‘if’, with (as often) lengthened final vowel, 
nothing prevents us from taking this as yaéd 7, ‘when’ + enclitic acc. pronoun, anticipating 
the expressed acc. obj. For this phenomenon, see Jamison 2002. 


1.11.5: Though it may seem odd that the enemy Vala is called ‘fearless’, the other 
solution, to take 4bibhyusah as an “irregular” nom. pl. masc. pf. part. (expect 
abibhivamsah) (so Say/Old), is not satisfying, esp. as it’s hard for me to see how the gods 
could be both “fearless” and “being pushed back” (although ET points out that they could 
have come to Indra’s aid without fear, even though being pushed back). The question is 
what syntactic function the gen./abl. dbibhyusah is fulfilling. Re seems to take it as a gen. 
agent with tujyamanasah (“pressés par le (dieu) sans peur”), but gen. agents are rare and 
confined to semantically and grammatically specialized situations (see Jamison 1979), 
and an ablative value “before,” as implied by Ge, seems better. Since expressions of 
fearing take the ablative, we can even assume an underlying implicit contrast: “the gods, 
(fearful) of [=from] the fearless one...” 


1.11.6: Although Ge suggests simply that the poet is announcing Indra’s gifts to the river 
of his native land, this may have a further mythological reference. Esp. in X.108 (Sarama 
and the Panis), the (Vala) cave in which the Panis have trapped Indra’s cows is on the 
edge of the world, across the river (Rasa) that borders the world. Here the poet may be 
evoking this myth to indicate the efforts that he (and Indra) must expend to retrieve the 
good things his community desires, and to emphasize that poets and wise men (see also 
vs. 7) must bear witness to Indra’s deeds performed far away in order to attract his 
munificence. 


14 


1.12 Agni 


1.12.6: The plethora of ritual fires implied by the amredita agnim-agnim in vs. 2 is made 
more explicit in this expression of the kindling of one fire by another, presumably (as Ge 
suggests) through the taking out of the Ahavantya fire from the Garhapatya, much treated 
in the later ritual lit. The Ahavaniya may be referred to in 5a ghfta-ahavana- ‘whose 
oblation is ghee’, and in this vs. the second pada (6b) might contain allusions to the three 
ritual fires, erhapati- ‘houselord’ a transparent reference to the Garhapatya and yiivan- 
‘youth’ referring to the newly kindled Ahavaniya (see pada a). However, this would leave 
kavi- ‘poet, sage-poet’ as a designation of the Daksinagni, which doesn’t make a lot of 
sense, as far as I can see. 


1.13 Apri 
On the Apri hymns see the detailed examination by Lourens P. van den Bosch (IIJ 
28 [1985] 95-122, 169-89). 


1.13.5: The singular am/ftasya ‘of the immortal’ seems to refer to the collectivity of gods 
who will come to the sacrifice and sit on the barhis. Vss. 7, 9 name some of the 
individual gods who will sit on the barhis. 


1.14 All Gods 


1.14.3: All these gods names are in the accusative, but there is no verb to govern them, 
either in the verse or in the immediately preceding or following padas. One solution is to 
reach back to 2a 4 ACC kénva ahisata “The Kanvas have called ACC here,” though 
skipping over the intervening syntactic constructions is not appealing. However, the 
recurrence of a similar construction in Sab Hate ACC ... kanvasah “The Kanvas solemnly 
invoke ACC” may suggest that the structure of invocation underlies the hymn. 


1.14.4: Acdg. to Gr, médhvah is a nom. pl. masc. adj., modifying drapsah. But it is surely 
a gen. sg. of the neut. noun: “drops of honey” (so also, e.g., Ge). Note the identical form 
in 7c, which has to be a gen. sg., varying with madhof, also gen. sg., in the flg. vs. (8c) in 
the same metrical position. In fact, no exx. of mddhvah identified as m. or f. nom. or acc. 
pl. are secure; they can all be interpr. as the gen. sg. of the noun. See further disc. ad 
IX.89.3. 


1.14.6: By making pada a a nominal sentence, from which the relative clause of bc hangs, 
I avoid the need to supply a main clause verb for c that other tr. encounter. E.g., Ge “Die 
... Fahrrosse, die dich fahren, (mégen) die Gotter ... her(fahren).”” However, in the 
following vs. (7) Agni himself is urged to bring the gods here, so lumping together the 
transport of Agni and the gods as in my interpretation of 6 may not be in the spirit of their 
separation in 7. Nonetheless, I still feel that the syntactic argument is strong. 


1.14.7: The ab padas literally mean “make (the gods) possess wives,” but we know from 


the ritual that this refers to the coming of the gods a/ong with their wives. Cf. III.6.9 
patnivatah ... devan ... 4 vaha. Ge translates our phrase literally: “Die Opferwiirdigen ... 


15 


mache beweibt,” but then paraphrases it in his note: “D. h. bring ihre Frauen mit.” The 
problem would be solved by supplying the preverb 4, because 4 V kr generally means 
‘bring/attract here’. Although I am generally loathe to supply material without a clear 
warrant, it is the case that the immediately preceding pada, 6c, begins with 4, which 
might have been taken to have domain over what follows. 


1.14.9: The hapax akim (so, e.g., Gr, Aufr, HvN, Lub) or, more likely, 4 k7m contains 
what is apparently a now meaningless particle kim, matching the shape of the acc. 
particles 7m and sim. Though clearly derived from the interrogative *A*-stem, it has lost 
all interrogative value, presumably “laundered” through the weak negative indefinites n@ 
kim (or nékim) and mda kim (or makim). It is not at all clear what, if anything, £77 is 
doing here. 


1.14.10: Instrumental plurals begin ( visvebhih) and end (dhamabhih) the verse. The 
question is whether they should be construed separately or together. Ge chooses the latter 
path: “Mit allen Verk6rperungen des Mitra (der Freundschaft).” But because the hymn is 
dedicated to the Visve Devas and there is an emphasis on them throughout (see esp. vss. 
1, 9, with ‘gods’ or words referring to them collectively in vss. 2, 6, 7, 8), I prefer to 
supply ‘gods’ with visvebhih and take dhamabhih separately (sim. Re, WG), interpreting 
muitrasya not as the god’s name (or not principally the god’s name) but as referring to the 
alliance that undergirds the sacrificial system. 


1.14.12: The construction involving the normally causal particle Afand the imperative is a 
troubling one. Brereton (2012 Bronkhorst Fs.) plausibly argues that in cases like this, 
with two imperative clauses in sequence, the Afclause expresses the action necessary for 
the second one to take place. In other words, the usual causal value of Ais found there as 
well, though the addition of imperative modality makes it difficult to render in English. 


1.15 Sequential deities (for the rtugrahas) 

Although this hymn is in some ways a rote and formulaic listing of the Rtugraha 
deities with invitations to drink of their respective cups, the poet does inject some life in 
the hymn by varying the expected phraseology. After having established the formula 
DRINK stiind in the first few verses, the poet introduces deviations from that formula. In 
vs. 5 he urges Indra to drink not from the Brahman’s cup (as would be standard: see 
11.36.5), but from the Brahman’s “largesse” (radhasah) and rtiim anu substitutes for rtiina 
(note the phonological crossing of tina: dnu). In vs. 6 there is no invitation to drink, 
though rtina is found in another expression. In vs. 7 the expected deity (“Wealth-giver’’) 
appears in the nominative (dravinoda(h)) as expected, but there is no attached predicate: 
the verse goes off in a different direction. The Wealth-giver is the subject of the next 
three verses (8-10) as well, but it is only in vs. 9 that any drinking goes on. Here the 
imperative “drink!” is replaced by the desiderative “desires to drink” (pipisati), and 
though there is an ablative of a priestly cup, it is one belonging to a different priest and 
the verb used with it is not ‘drink’. Although this is not high art, it does show that even 
the most cut-and-dried litany affords some room to tinker with the verbal form. 


16 


1.15.1 The accent on p/ba is syntactically unnecessary and not well explained. Oldenberg 
(ZDMG 60) suggests either that it’s a not explicitly marked foundation clause for the 
following clause, or that p/ba has a tendency to emphatic accentuation. Although he does 
not want to get the accent from p/bata rttina in the next verse, where the accent is correct 
(following voc. méarutah, cf. also piba rttind in 4c, again with correct accent), this seems a 
possibility. One might also note that in the second Rtugraha hymn sequence (II.37.1-3), 
the verb is accented in the phrase piba rtlibhih, though again the accent is unnecessary. So 
perhaps piba rttina/rtuibhih was a separable refrain-phrase in the Rtugraha ritual, and 
therefore received accent even when incorporated into a hymnal context. See now comm. 
ad I.32.1. 


1.15.2: sudanavah lacks accent and is therefore a vocative, not (as the tr. implies) a 
predicative nominative. The predicated vocative has been much discussed in the lit.; see 
Old, Noten ad loc. and Bloomfield, RR. On this repeated pada see comm. ad VIII.7.12. 


1.15.3: Tvastar is called Nestar (‘leader’) here because he regularly “leads” the wives of 
the gods. 


1.15.4: The three wombs are presumably the three ritual fires, so “‘at/by” would be a more 
felicitous translation than the published “in.” 


1.15.6: The voc. dértavrata ‘of steadfast commandments’ is apparently a singu/ar in the 
Samhita text, though the Pp. reads -@. There is, however, no sandhi situation that could 
have triggered a shortening of the final vowel. Although the epithet is several times found 
in the du. modifying Mitra and Varuna (VIII.25.2, 8), it is more often in the singular 
modifying only Varuna (e.g., 1.44.14, 141.9), and this may have been the intent here. The 
vraté is really Varuna’s province, not Mitra’s. However, the matter is complicated by the 
fact that the clear dual dvandva voc. miétravaruna in b also has a singular ending, rather 
than expected -a.. I would attribute this shortening to an attempt to match the short final 
of sg. dhrtavrata, rather than assuming the shortening affected both words for the same 
reason. Alternatively, as JL points out to me, it would be possible to consider the final 
short vowel of dArtavrata an example of Kuiper’s Law, with loss of final laryngeal in 
pausa, though this could not account directly for the following m/travaruna, which is the 
real problem. 


1.15.9: For pré V stha with soma as expressed or implied obj., see parallels cited at 
VI.41.2. 


I.16 Indra 


1.16.1: It’s not clear why Indra’s horses are called stiracaksas- ‘having the eye of the sun’, 
a word otherwise (3x) used of gods. The awkward doubling of the enclitic tva (found in 
both a and c, as object of the same verb) might suggest that the c pada was borrowed 
from elsewhere. And indeed this hymn gives the impression of being assembled from 
ready-made formulae; the proportion of repeated padas is fairly high (see Bloomfield, 
RR), not to mention sub-pada repetitions. JL suggests, however, that the repeated tva 
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might not be the result of careless doubling, but rather the stranded object of a gapped 
repetition of vahantu in pada a. 


1.17 Indra and Varuna 


1.17.3: The other standard translations take tarpayetham as a self-beneficial reflexive 
“satisfy yourselves” with anukamdém referring to the gods’ desire (e.g., Ge “freuet euch 
nach Herzenslust’”; Re “Rassasiez-vous a votre gré’’), but this doesn’t make sense. The 
whole hymnic context depicts Indra and Varuna as givers, not takers, and it’s not clear to 
me that gods ever desire wealth, per se. It is much more likely that the poet is asking the 
gods to grant us wealth, and that the kama is the mortals’, not the gods’. For further 
discussion, with a strikingly parallel usage, see Jamison 1983: 140-41 and esp. n. 73, 
though I would not now emend the text to *énu kamam, as I suggested there. Curiously, 
though Ge ‘rans/ates the verb as a reflexive, he goes to elaborate pains to /nterpret the 
whole phrase as urging the gods to give us their wealth, in other words much the same 
meaning as I favor. 

In b raya 4is ambiguous as to case; it could be either dat. raye or abl./gen. rayas 
(so Pp.). Ge takes it as a gen., construed with anukamdém, but raya 4is a fairly well- 
established expression (e.g., 1.81.7, III.56.6) and the ré@ya seems too distant from 
anukamdadm to be naturally construed with it. Most other tr. seems to favor the dat. (see 
esp. disc. of Old ad loc, also Re.), but I weakly favor an abl. reading “from (your) 
wealth.” 

A further question is what noun to supply with nédistham ‘closest’ or what else to 
do with it. Ge suggests ‘wealth’ in a note; Re seems to take the word as adverbial (“de la 
manieére la plus proche,” whatever that means). My supplied “friendship” is based on two 
occurrences of 4pyam (VII.15.1, VIII.73.6) and one of apim ‘friend’ with nédistham. Esp. 
telling is VIII.73.6 nédistham yamy 4pyam “T beseech (you two) for closest friendship,” 
with the same verb as here. 


1.17.4: A curious construction: V bhd + GEN., which seems to express partitive value: 
“become (part of) X” > “partake of,” though the path to partitive meaning is not 
straightforward. (Other translators seem to feel less guilt about making this leap than I 
do.) Closest to it formulaically is vidyama + GEN, “might we know of X.” Cf. vidyama 
sumatinam (1.4.3, X.89.17) “might we know (of) your favors.” The oddity of the 
construction is exacerbated by the emphatic pada-initial repetition (a, b) of indeclinable 
yuvaku ‘of you two’. 


1.17.5: As noted in the intro., this is the middle verse of the hymn and the only one in 
which Indra and Varuna are separated, and in my view translations that don’t take this 
into account are likely to be on the wrong track. (So, Ge’s “Indra, Varuna sind der 
preisliche Rat der riihmlichen Tausendschenker,” which puts all nominatives and all 
genitives together.) The rhetorical structure of ab, nom. sg. — gen. pl. / nom. sg. — gen. pl., 
invites an association of each nom. sg. with its immediately following gen. pl., producing 
a contrastive pair of Indra associated with thousand-giving and Varuna with (something) 
to be proclaimed. I have followed this rhetoric clue and, further, have tentatively supplied 
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a noun (‘master’) to head the gen. phrase. Alternatively, Ard@tuh of c may be the head 
(“Indra becomes the kArdtu of ...””), as WG take it (also Ge). 

There is the further question of what samsyanam refers to. I have somewhat 
reluctantly supplied ‘riches’, since this is a theme of the hymn and samsya- several times 
modifies ray/- and similar words (e.g., VII.60.11, X.47.2). However, it also regularly 
qualifies verbal products like ukthya- or ukthé-, and given Varuna’s nature, an 
association with “(solemn words) to be proclaimed” is probably more likely than with 
“(riches) to be proclaimed.” I might therefore modify my published translation, though 
the desire for wealth is quite strong in this hymn (see vss. 3-4, 6-7). 


1.17.8: The doubled nd ni ‘now now, just now’ is found only here, though doubling with 
an intercalated particle is found (ad cin ni#1.120.2, V1.37.3, VII.22.8). It is possible that 
the sequence nif nif vam is meant to evoke a form of V nu ‘bellow, shout’, in this verse 
concerning the poet’s praise of the gods. Various forms of song and so forth serve as 
subjects of V nu. Cf. nearby I.6.6, 7.1. 


1.17.9: sustuti- ‘lovely praise’ is not a particularly good obj. of Auvé, which ordinarily 
takes the addressee, not the content of the call. (See ... vam... huvéin vs. 7.) Here the 
semantic disharmony may suggest that the lovely praise is personified and urged to do 
her part to please Indra and Varuna. 


1.18 Brahmanaspati and Sadaspati 


1.18.1: Though somanam is assigned to a -man-stem by Debrunner (A/GII.2.760), it 
seems preferable to analyze it, with Kuiper (IIJ 15 [1973]: 190-94 [my thanks to ET for 
the ref.]), as having the so-called “Hoffmann suffix” (*-Hon-/ -Hn-) (Hoffmann 1955 = 
Aufs. II, 378-83) added to the thematic noun sdma-, of the same type as Aves. mqJ0ran- 
‘possessing mqgdras’ to mqdra-. Our somaénam is a hapax, so there are no diagnostic 
forms; a masc. agent noun in -mdn would also have suffixal accent and a long suffixal 
vowel (cf. dharmanam, -as ‘upholder(s)’). In favor of the Hoffmann-suffix interpretation 
is the quadrisyllabic scansion, inviting distraction of the -2, which should not occur in a 
man-stem. The accent might be a problem; Hoffmann is somewhat cagey about the 
accent of these forms (not difficult, since most of his examples are Avestan), but he does 
suggest (p. 381) that the original accent of the acc. sg. might fall on the suffix, as here. 
Kuiper makes no mention of the accent. For another likely ex., see stavan and comm. ad 
VI.24.8. 

Most translators (Ge ‘Lautsingenden(?)’, Re, Schmidt B+I, WG) take svdaranam to 
the ‘sound’ root V svar, though Gr connects it with svar- ‘sun’ (‘glanzreich’). The metrical 
distraction to suvéranam might favor a connection with the ‘sun’ word, since, as far as I 
know, the ‘sound’ root is never so distracted. This hapax is also phonologically 
reminiscent of svarnara- ‘possessing solar glory’, whose initial cluster is always 
distracted and which almost always occupies the end of the pada, as our word does. At 
the very least, it is likely that svarana- is a pun. 

It is surprising to find Kaksivant AuSija, the dazzling poet of I.116-26, in the 
context of this rather simple and mundane hymn, for Medhatithi certainly lacks 
Kaksivant’s skill. The request must then be seen as a species of wishful thinking. I 
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translated ausia- literally, as ‘descendant of a fire-priest’, though it is also Kaksivant’s 
metronymic, because I think the word previews the Agni theme of the second half of this 
hymn. However, I now think the final clause ya ausijah may be an izafe-like construction 
further specifying Kaksivant by this metronymic. The publ. tr. follows Ge in assuming a 
desired identification of Medhatithi with Kaksivant: Ge “Mach ... zu einem (zweiten) 
Kaksivat.” ET points out that there is actually no overt mention of Medhatithi and the 
verse could simply mean “make Kaksivant a possessor of soma ...” But then we still must 
explain the presence of Kaksivant here. 


1.18.3: The sémso drurusah ... martyasya“(male)diction of the grudging mortal,” which 


is dreaded by the poet, anticipates the desirable nérasamsa- “praise of men’ that opens the 
last verse of the hymn (9). 


1.18.6: ayasisam: I take this form to the root V ya ‘beseech, implore’, not to V ya ‘drive, 
go’, which does, admittedly, have a well-attested —s/s-aorist. So also WG, though other 
translators (including Schmidt, B+I) render as a verb of motion (Ge “habe ich ... 
angegangen”). That interpretation isn’t impossible, but ‘beseech’ fits the context better. 


1.18.7: If the referent of yaésmatis Agni and the two halves of the hymn concern the 
verbal and the physical parts of the sacrifice respectively, as I argue in the intro., this 
verse makes particular sense: even a skilled poet has to get the oblations right. 


1.18.8: All standard tr. take AOtra as nom. sg. and the subject of the clause. But since the 
point of this verse and the last one is the labor Agni expends in making the sacrifice 
succeed, it seems better to keep him as subj. of gachati, as he was of rdhnoti (a) and 
krnoti (b). Adtra can then be an instr. sg. of the 4stem, as commonly. The ritual model in 
which Agni goes to the gods with the offering is of course quite widespread in the RV. 


1.18.9: Note the high proportion of sibilants in this verse. 

The meaning of makhda- and its relatives (here represented by the second cmpd. 
member -makhas-) is much discussed. I consider it to have both martial and bountiful 
senses. I take the original sense to be martial and, despite some difficulties, believe the 
often suggested connection with Grk. uayouat. The ‘bounteous’ sense comes, in my 
opinion, from secondary association with maghd-, etc. In this compound sédmamakhas- 
most tr. take the second member in a ‘give, be bounteous’ sense (e.g., Ge “der einen 
Wohnsitz beschert,” Re “qui confére-généreusement un si¢ge,” WG “den ... mit einem 
Himmelssitz freigebigen”). However, the martial sense fits the context well. The image is 
of the smoke of the ritual fire rising to, and thus visually ‘besieging’, heaven itself (so 
Gr). See Old’s disc.; Scar (277) questioningly suggests both. 


1.19 Agni and the Maruts 
1.19.4: Note the double etymological figures arkém anrcih ‘chanted the chant’ and 


ugrah ... Gjasa ‘strong ones ... through strength’, with the former nested inside the latter. 
There is also phonological play between ...4m amr- and anadhy- 
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I.19.7—8: Ge (sim. Re) supplies a verb (“kommen”) with 7b. I am, as usual, reluctant to 
do so, but as ET points out, swinging the mountains across the sea is a very peculiar 
image. I would prefer to supply the ‘stretch’ (2... ténvanti) of the next verse, since the b 
padas of 7-8 are structually identical, producing a tr. of 7ab “Those who make the 
mountains swing, (as they stretch) across the undulating sea.” However, Ge/Re don’t 
construe the ‘stretch’ verb with 8b either. 


1.20 Rbhus 


1.20.1 Calling the Rbhus “the godly breed” (deva- janman-) 1s a bold way to begin this 
hymn precisely because they did not begin as gods but obtained immortality by their 
wondrous deeds — the deeds about to be recounted in the hymn. 


1.20.2: Although vacoyija is principally a dual acc., modifying the two fallow bays (Adr7) 
as usual, it could also secondarily be taken as an instr. sg., modifying mdnasa ‘with 
mind’. In any case, ‘speech’ and ‘mind’ are implicitly contrasted in this verse, and in 
addition ménasa contrasts with asaya ‘by mouth’, referring to the means of creating. 


1.20.3: Though Ge (/WG) takes sabardtigha- as the cow’s name, the word has a literal 
sense that works well in context. 


1.20.5: A reference to the Third Pressing, with which the Rbhus are associated. 


1.21 Indra and Agni 

The verbal “hero” of this hymn is the nom.-acc. du. pronoun /@ ‘these two’, which 
represents the pairing of the otherwise very different gods Indra and Agni. The form 
appears 6x in the hymn, with an additional gen.-loc. f¢4yof in 1b. 


1.21.6: The opening of this vs., téna satyéna, is of course the standard signal of the later 
truth formulation (satyakriya). It is difficult to impose such a value here, but the phrase 
can be seen as a summary of the praise-hymn that precedes this final vs. and therefore as 
the grounds on which the poet asks for their vigilance and help. 

Ge (followed by WG) considers the pad@- that is to be watched over the track or 
traces of something demonic or monstrous (“Die Spur der Unholde’’), presumably the 
raksas- of the previous vs. But Re (XIV.121) points out that the root V gr ‘be watchful, 
wakeful’ always governs an object with favorable sense. Still, the exact reference of 
pada@- is unclear. As the word is often used of the ritual ground (e.g., in the phrase //ds 
padé “in the footprint of refreshment” [I.128.1, etc.]), I have interpreted it in this way in 
the transl. But it’s also possible to invoke another common use of the word, for the 
cosmogonic footsteps of Visnu, an example of which is in the last verse of the next hymn, 
also close to a form of V gr (1.22.21): j4grvamsah ... visnor yat paramdm padém “watchful 
(over) what is the highest footstep of Visnu.” These two views can in fact be reconciled. 
As noted below, the “highest footstep of Visnu” in that verse is probably a reference to 
the sun, identified with the ritual fire, and therefore here “the footprint of discernment” 
can be both the ritual ground and Visnu’s footprint in heaven. 
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I.22 Various divinities 


1.22.4: The use of the diminutivizing -ka-suffix on duraké ‘at a (little) distance’ reinforces 
the point of the verse, that it’s not much of a trip for the Asvins to come here. 


1.22.6: It is not entirely clear why we “desire the commandments ( vratani)” of Savitar, 
though I think it is likely that it is because his vratd keep the world functioning, esp. the 
cyclical rising and setting of the sun. 


1.22.10: Note the opening phonetic figure 4 gna agna. 

The shadowy goddess figures mentioned here are difficult to sort out. I assume 
that there are three goddesses here, with Hotra Bharati the double name of the deified 
libation belonging to the Bharatas. In this passage Ge takes them as two different figures 
(also in II.1.11, II.62.3), but in I.142.9 as a doubly named single figure. See Old (SBE, 
ad I.142.9): “Hotra Bharati, 1.e., the personified Offering of the Bharatas, seems to be one 
goddess, more usually called simply Bharati,” with reff. 


1.22.11: The goddesses “with unclipped wings” (4chimnapatra-) are found only here in the 
RV, but appear in a set of YV mantras used in the Agnicayana at the placing and heating 
of the ukha pot (for firing the bricks). See VS X1.61, MS II.76, KS XVI.6, SB VI.5.4.8, 
etc. A number of other female divinities are mentioned in the same context. What 
achinnapatra- actually refers to is unclear to me. Griffith (ad VS XI.61) suggests “moving 
freely and without interruption.” It might evoke the myth of the originally winged 
mountains, whose wings Indra clipped so that they would settle down. But the mountains 
are masculine figures. I also do not see any sign of the later Agnicayana employment 
here, simply an association with other female divine figures. 


1.22.13: mah7is grammatically ambiguous, as it can be either fem. singular or fem. (or 
neut.) dual. Most tr. take it as the former, modifying only dyauh, but all things being 
equal, it is preferable to take dyaiih as masculine (though fem. occasionally is 
unavoidable), esp. as mahi by itself can refer to the earth without further specification. I 
see no reason why mahi cannot be dual here, modifying the conjoined NP dyatih prthivi 
ca. For the contribution of passages like this to the rare “fem.” forms of dyauih see disc. 
ad 1.57.5. 


1.22.14: The meaning of this verse is entirely obscure to me, and it comes as a surprise in 
a hymn (or set of hymns) displaying no other verbal tricks at all. (It is true that the 
Gandharva spreads obscurity almost every place he appears in the RV.) I might speculate 
that what the verse is conveying is that by their inspired hymns the poets have achieved a 
place in the highest firmament, where the Gandharva often seems to be located, and 
where they consume the luscious food produced by Heaven and Earth. If this speculation 
has any merit, the instr. dhitibhih should not be taken as an instrument of licking (“lick ... 
with their poetic insights”’), but rather as an instr. of cause (“by reason of their [prior and 
successful] poetic insights’’), so the publ. tr. could be amended accordingly. 
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1.22.15: On anrksara- as ‘not sweeping men away’, rather than ‘thornless’, see Jamison 
1993 (Fs. Rix). The standard ‘thornless’ interpretation has no real support; I derive the 
word instead from a-nr-ksara-, to the root V ksar ‘flow, stream’, cognate with Greek 
oeipw ‘I destroy’. Formulaic and textual support for this analysis is given in the art. cit. 

“A place to settle down” (n1vésani) might have been better tr. adjectivally “bring 
to rest, causing to settle down,” but this causes awkwardness in the English. 


1.22.16-18: This trca is marked by minor ring composition: the 4tah [sandhi 4@o] ‘from 
there’ that begins 16a also begins the last pada of 18, in the same sandhi form. 


1.22.20: The image in pada c needs a little unpacking. The “eye in heaven” is of course 
the sun; the incongruity is that it is depicted as “stretched out,” which might suggest an 
elongated ovoid sun, not a happy picture. The concentrated expression of pada c rests on 
the common formula of the sun stretching (through space) with its rays (rasm/-), as in 
VII.47.4 yah siryo rasmibhir atatana “towards which [=waters] the sun has stretched with 
its rays.” Note that sdiréyah ‘patrons’ ending b phonologically evokes the absent sér‘ya- in 
os 


1.22.21: This verse also contains some semantic incongruities: “kindling the footstep” is 
of course a curious expression, and that poets, presumably human, perform this action on 
the “highest footstep of Visnu,” usually an expression for highest heaven, makes it all the 
odder. Ge (also Old, WG) plausibly identify “the highest footstep of Visnu” here as the 
sun, and the verse would therefore express the common notion that priests kindling the 
ritual fire at dawn cause the sun to shine. 


1.23 Various gods (PratigaSastra) 


1.23.4-6: This trea to Mitra and Varuna stations the two names in three different ways in 
the three verses. In 4 mztra- opens the first pada and varuna- the second; in 5 they are 
expressed in the dual dvandva mutravarunda in c; in 6 they again open the first two padas, 
but with vaéruna- first and mitra- second. 


1.23.8: It is striking that all of ab is made up of vocatives, with each one accented: 
because of the place of the accent, three of the four words Have to be vocatives; only 
indrajyestha(h) could be nom. pl., since indra- has inherent initial accent. The first word 
of c, visve, may also be and probably is a voc., making a pair with voc. dévasah, which 
opens the preceding pada. On the voc. of visva- see comm. ad X.15.6. 

It would be satisfying to have three GOD-X bahuvrihis parallel in semantic and 
morphological structure, but although Ge (followed by WG) interprets the ra¢i- in piisa- 
ratayah as an agent noun (“mit Pusan als Génner’”), rat/- both as simplex and in its fairly 
numerous compounds is always an abstract ‘giving’ or concretized version thereof 
(‘gift’), as its morphology as a deverbal feminine abstract would require. I therefore take 
the third cmpd as a tatpurusa pisa-rati- the gift(s)/giving of Pisan’. It owes its initial 
accent to the fact that it is a voc. (as does the bahuvrihi marudganah [expect 
* martidgana-].) The ‘gift’ or ‘giving’ of Pusan is described as auspicious (bAadrda) in 
VI.58.1. 
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1.23.9: Ge (WG), following Gr, tr. séhasa as an adj. modifying Indra (“mit dem starken 
Indra”), but this is of course impossible. With that accent it must be a neut.; accent shift 
to *sahds- would turn it into an adjective, but this form is unattested (versus, e.g., yasas- 
‘glory’ > yasas- ‘glorious’). 

On the analysis of fairly common 3" sg. fata (always with ma(kih)) as an injunc. 
to a reduplicated aor., see Hoffmann 1967 (Jnjunk.): 64-66 (seemingly accepted by Lub, 
Concordance). Although he adduces semantic and syntactic factors that impose this 
interpretation, it nonetheless does not seem entirely satisfying, because the thematic stem 
envisioned (isa- [never accented]) seems insufficiently distinguished from the presential 
perfect stem 7s-, and Hoffmann does not suggest a mechanism for deriving such an aorist 
stem from either the presential perfect stem or directly from the root. Moreover, his 
argument that md preventive clauses should have an aorist might falter in the face of a 
root that simply lacks an aorist. (See now IH’s work demonstrating just that.) I prefer 
Debrunner’s explanation, rejected by Hoffmann, that /Saa represents a re-marking of isa 
with - fa to make it more clearly a 3“ sg. Judging from the accent (ise, isana- [versus 
isana-]), the old presential perfect had been mostly reanalyzed as a root present, and isa 
would be an anomalous 3" sg. injunctive to such a present. 


1.23.13-15: As noted in the intro., I take the “king” that Pusan is returning as Agni, not, 
with most tr., Soma. The theme of the finding and returning of the god-in-hiding in 14 is 
much more appropriate for Agni than for Soma, and the “glitttering barhis” is also more 
likely to be associated with Agni. Both Agni and Soma are called “buttress, support” (13) 
(Agni in V.15.1—2) and both are called king (14). The drops (/ndu-) in 15 might seem 
rather to indicate Soma, but in VI.16.16 Agni is strengthened by drops (éndubhih), which 
must be drops of ghee. 


1.23.15: The ritual referent of the “six yoked” entities (s#d yuktan) is unclear, no matter 
whether Soma or Agni is taken as the main referent: those in the Soma camp consider the 
yoked ones to be the daksinas due the poet; I consider them the flames of the recovered 
Agni, roused by the drops of ghee. In terms of the simile in c, the six yoked ones are 
clearly the teams for plowing. See esp. AV VI.91.1, cited by Schaefer (1994: 197). On 
anu V sidh as ‘entlangtreiben’, see Schaefer 1994: 196-97. 

In my translation I have reversed the renderings of the finite intensive (unaccented 
carkrsat in c) and the intensive participle (accented anusésidhat) to make the relationship 
between simile and frame clearer. 


1.23.16: Contra Ge and others but with Re, I construe the gen. pl. adhvariyatam ‘of those 
performing the rites’ with 4dhvabhih ‘along the roads’, as I do not think the waters are 
the mothers of the priests (Ge “Die Miitter der diensttuenden (Priester)”’). 


1.23.18: Ge and others attach b to a, with c a separate sentence, which is also possible. 


1.23.19: Again I disagree with most tr. in the disposition of the b pada. I take it with a, 
because I think we mortals are to glorify the waters. Others think the gods should become 
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strong or victorious in order to praise the waters — but gods are not usually the agents of 
such praising. 


1.23.20-23 = X.9.6-9, save that the fourth pada of 20 is missing in X.9.6. 


1.23.20: The semi-direct speech and esp. the casual conversational tone of this verse are 
quite unusual for the RV. Although most tr. take the whole as indirect speech (“Soma 
said to me that...”’), the construction of the verse seems to me to mix direct and indirect 
speech, with c, couched in the acc., shading into indirect speech. I take the final pada 
separately, as it is absent from the parallel in X.9.6. 

Note the distraction of the apsu antér phrase that opens 19a into two pada opening 
words: 20a #apsu ... b #antar. 


1.23.22: The construction of the 2™ hemistich is complex, containing a double va 
conjoining two yéd clauses and an utd, which reaches back to conjoin the indefinite yat 
kim ca durittém mama “whatever trouble is in me” (b) and the final word of the vs. éartam 
(d). The two yad clauses of cd are alternative expansions of the indefinite expression of b, 
while d4artam is a new term. So Ge, WG, and, with explicit disc. of the construction, 
Klein (DGRV 1.301). By contrast Lii (417; sim. Ober II.37) takes 4nrtam as part of the 
2nd ydd va clause and seems to ignore the utd: “... was immer Sunde an mir ist, was ich 
betrogen habe oder was ich geschworen habe als Liige 


1.23.23: Most tr. take 4pafas acc. here (“I have followed the waters.”’). This is of course 
possible: the nom. of this stem does get used for acc. occasionally in the RV. However, 
such an interpr. is not nec. in this case, since it is easy to supply an acc. “you.” And the 
fact that the two previous vss. (21a and 22a) contain vocatives 4pah and apah respectively 
supports a vocative interpretation here. 


1.23.24: It is difficult to know what, if anything, is the referent of asya. I have tentatively 
supplied ‘hymn’, but the poet may simply be calling upon the gods to witness the general 
situation (so Ge). The same expression V VID me asyais found in the refrain of 1.105, 
except with accented asyd, for which reason I more confidently supply ‘speech’ there. 


[1.24—25 JPB] 
1.26 Agni 


1.26.1: As often, the A/in the first of two imperative clauses marks the action urged in ab 
as subordinate to and the basis for the consequence expressed in c. See Brereton 2012. 


1.26.2: As on some other occasions the pada-final vécah, superficially a nom.-acc. (or a 
stem form), is to be construed as an instr. with the instr. adj. (d/vitmata in this case), 
whatever the source of this truncated form. (See M. Hale [Fs. Melchert] for an attempt, 
unsuccessful in my view, to see it as an archaic zero-grade s-stem instr. [*-es-H, not the 
renewed and standard *-es-eH]. For further disc. see comm. ad VIII.39.2.) In this 
particular phrase, the existence of a fully instr. parallel in X.76.6 vaca divita divitmata 
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strongly suggests that vécah should indeed be construed with divitmata here. On 
divitmant- itself, see comm. ad IV.31.11. 


1.26.3: A paradigm ex. of the use of the act. of v_yaj to express sacrificing on behalf of 
someone other than the grammatical subj. 


1.26.5: In the phrase ... asyd nah, mandasva sakhyasya ca most tr. render the ca as ‘also’ 
and construe the demonstrative with the noun (Ge “... freue dich auch dieser 
Freundschaft mit uns”). However, the most natural way to take the syntax is as a 
conjoined NP: “of this (x) and the comradeship of ours.” The question is what asyd is 
modifying. Following Gr I supply ‘ritual grass’, because barhih is the most recent ritual 
referent (4a). Although “rejoicing in ritual grass” may seem an odd activity, cf. 
VII.13.4=VIIL15.5 mandano asya barhiso vi rajasi, with the same verb V mand ‘rejoice’ 
and the fuller version of the nominal phrase. (As it happens, in that passage I construe the 
barhis phrase with the main verb v/rayasz, but it is certainly ambiguous.) 


1.26.8: Although most tr. implicitly take pada a as subordinated to b (e.g., Ge. “Denn 
wenn ..., SO...””), again the ca suggests rather that they are coordinate structures, with 
pada a a nominal sentence (svagndyah predicated of devasah) coordinated with the finite 
verb dadhiré in b. This verb is accented because it is under the domain of Ain a. In this 
reading, pada c functions as the main cl. of ab. 

I also supply ‘him’ (=Agni) as first object of dadhiré, again unlike most tr. (eg., 
Ge “so bringen sie auch uns Erwiinschtes”). For the reasons for this in the structure of the 
hymn, see disc. in intro. 


1.27 Agni 


1.27.1: vandédhyar is a predicated infinitive, serving as the main verb. 

Pada a contains a likely pun, the possessive - vantstem adj. varavantam modifying 
Agni. In the first instance it means ‘having (that is, providing) choice things’ (vara-, to 
V vr ‘choose’), but the homonym vara- means ‘hair, tail-hair’ (cf., e.g., nearby 1.32.12) 
and so the - vant-stem can mean ‘possessing (long) tail-hair’. Either of these meanings is 
applicable to the horse of the simile, which has tail-hair by nature and brings choice 
things by winning races and contests. ‘Bringing choice things’ is more applicable to Agni 
than ‘having hair’, but his flames could be so conceived. Note that Agni is characterized 
as “ghee-haired” (ghrta-kesa-) in VII.60.2. 


1.27.2: With Old I supply sé#vasah with sinih, to complete the common epithet of Agni 
“son of strength,” which is suggested by the associated instr. sé#vasa. Indirect support 
might come from the parallel voc. sahaso yaho ‘o young (son) of strength’ (with a 
different word for strength, also regularly appearing as an epithet of Agni) that ends the 
preceding hymn (1.26.10c). However, this supplement is not strictly necessary, and most 
tr. do not supply it (e.g., Ge simply “unser Sohn’). In favor of a translation like Ge’s is 
the presence of nahin pada a. However, this could simply be a Wackernagel place-holder 
for asmakam in c. Although the difference might seem slight, in fact the two 
interpretations are quite different. Ge’s emphasizes that we have created Agni, supplying 
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‘our’ with sévasa (“unser Sohn durch (unsere) Kraft’); this might suggest that Agni is in 
our debt because we begot him and he ought therefore to become our benefactor. The 
other tr. invest Agni with his own strength and hopes that he will graciously use some of 
it to benefit us. 


1.27.6: With Ge (/WG) and Re I take the expression in pada b as a simile or comparison 
that provides the basis for the verb ‘stream’ (Xsarasi) in c. Agni/the fire cannot literally be 
on or in a river’s wave. 


1.27.7: It is difficult not to interpret the agent noun yantéin c as a periphrastic future, 
given the subjunctives in ab, pace Tichy 1995: 226. Although it is sometimes claimed 
that no examples (or “no certain examples”) of this usage are found in the Samhitas (see 
esp. Macdonell VGS §152), there are too many passages in the RV where a future 
interpretation of the -/astem is more natural and fits the context better than a purely 
agentive one. 


1.27.8: Since this verse continues the thought of 7, the agent noun parye/a in b should 
likewise be future in value, despite Ge’s “Keiner tiberholt ihn.” 

asya ... kayasya cit. most tr. take these two genitives as coreferential, with the 
indefinite referring to a person — so Ge’s “Keiner tiberholt ihn, wer er auch sei.” But the 
person in question has already been defined as a client of Agni’s, and so an indefinite 
seems odd in context. Moreover, the other two instances of paryetar- both take inanimate 
complements; cf. VII.40.3 nd tasya rayadh paryetasti "There exists no one who can 
encompass his wealth." Therefore I take Adyasya cit as referring to anything belonging to 
the favored man, expressed by asya. Ge’s note seems to lean in this direction, but not his 
tr. 

On sravayya- see 1.31.5 below. 


1.27.10: The supposed voc. jérabodha in a is problematic on several grounds. It is 
generally taken to mean something like “‘attentive to the early call,” but 1) the first 
member, jara-, is only attested in the meaning ‘old age’ (hence Old’s suggested “im (bis 
zum) Greisenalter wachend”’), and 2) the second member, the thematic nominal bodhé-, is 
not otherwise found in the RV (though it does occur in the AV). I therefore prefer to 
interpret it as a pair of linked imperatives, jara bodha. The latter is found 5x in the RV, as 
impv. to the thematized aor. to V budh ‘awake’; the former would belong to the thematic 
pres. jara- of V gr/jr ‘sing’. Although this present is ordinarily only middle (vs. jarati 
‘make old’), attraction in voice would not be surprising in a construction like this. The 
long -dof jéra simply reflects the common lengthening of the 2™ sg. impv. Although we 
might expect bodha to be accented, it may have lost the accent when the construction 
ceased to be understood, or it may never have received it in this close semantic nexus. 
Under this analysis the order of imperatives is actually “sing (and) awake!” which I have 
reordered for clarity. Alternatively, we might take jara to V gr/jr ‘awake’, which likewise 
builds a Class I middle pres., and translate “awake (and) take heed.” See Gotd 1987: 150- 
56 for discrimination of the various Class I /éra- presents. 

Since dfrsika- is otherwise a neut. substantive, I have rendered it as appositional to 
stomam rather than as an adjective (e.g., Ge “ein schénes Lied’). So also Re (“un corps- 
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de-louange, chose belle a voir’). Note also the synesthesia, with the praise-song 
something to be seen, not heard. This usage somewhat anticipates the later Vedic notion 
that rsis “see” divinely bestowed samans. 


1.28 Indra (Abbreviated Soma Rite) 

See intro. for detailed discussion of my interpretation of the context of the hymn, 
which differs significantly from the standard view. I discuss this further in a treatment of 
the prehistory of the Srauta/grhya ritual split: “Vedic Ritual: The Sacralization of the 
Mundane and the Domestication of the Sacred” (Thite Fs., 2019, ed. Lauren Bausch). 

Note the /-forms ulitkhala(ka)- (vss. 1—mn.6) and ja/gulah (1-4), which fit the 
low-register, popular content of the hy 


1.28.1: Both prthiibudhna- ‘having a broad bottom’ and urdhva- appear to be double- 
entendres. The salacious references continue, more clearly, in vss. 3-4. 


1.28.3: On the medial siksate with acc. see comm. ad VIII.42.3. 


1.28.4: The word méantha- occurs only here in the RV; it clearly refers to the churning 
stick later known as mantha or cat(t)ra-, which is bound around with cords that, 
manipulated by a priest, move it rapidly back and forth while its bottom tip is inserted in 
the hole (yons) of the lower kindling stick (ardnz-) to create the friction that produces fire. 
The cords here are obviously likened to reins. For equine imagery in this context and for 
further disc. of the process, see comm. ad X.27.14. 

Here there is a bit of slippage between frame and simile (as Ge also notes, n. 4a): 
though acc., the reins (rasmin) should not be directly compared to the churning stick, also 
acc. (mantham), and we might rather expect instr. *rasmibhih. However, it’s quite 
possible that rasmin is actually dependent on yaémitavafand is not directly parallel to 
mantham. So perhaps “when they bind the churning stick, as if to control the reins” (vel 
sim.); for other passages in which rasmin is obj. of V yam see 1.144.11, VIII.35.21. 

What is somewhat puzzling is what the reference to the churning stick is doing in 
this hymn focused on the preparation of soma, since the implement and the process are 
characteristic of the production of the ritual fire. Either kindling the ritual fire is 
considered part of the soma preparation here, or, more likely, the pestle used to pound the 
soma stalks has been homologized to the churning stick, in great part because of the 
highly sexualized nature of that implement in the fire-kindling ritual (see comm. ad 
X.27.14). 

The inf. yaémitavarhere is one of the few not appearing in the configuration -tava 
u, on which see Klein, Particle u, 164-67. Inter alia, the substitution of /va for *u gives 
the desired iambic cadence. 


1.28.6: The reference in this verse is not entirely clear, but “the lord of the wood” 

( vanaspati-, ordinarily a word for tree, or an esp. prominent tree, then applied the 
sacrificial post) is probably here the pestle and metaphorically the erect penis. If so, 
dgram might be better tr. ‘tip’ than ‘top’ and the whole clause as “the wind blows across 
[rather than ‘through’] your tip.” In an unpublished paper on this hymn, “Rgveda I.28 and 
the Two Forms of Pressing Soma,” Hanns-Peter Schmidt cites a Kuntapa verse AV 
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20.136.6 = SSS 12.24.2.7, which he tr. “The harlot, stepping over the mortar, said, ‘Just 
as on thee, o tree (0 wooden mortar), they strike (with the pestle) so may they strike on 
me,’” which also shows the connection of mortar and pestle with unlicensed sex. If the tr. 
is correct, the “lord of the wood” there is the mortar, not the pestle, as it seems to be here. 
In vs. 8 below, both the mortar and the pestle seem to be so called. 


1.28.7: On the motions involved, see Schaefer 1994: 163-64. 
1.29 Indra 


1.29.2: Ge takes ... 4va damsdénd as a nominal sentence “du hast ja die 
Machtvollkommenheit.” This is possible. But with Gr and Re, I prefer to take damsand as 
an instr. (as it often is), in order to allow the whole verse to be a single sentence. 


1.29.7: On jambhdya- ‘crush’, see comm. ad II.23.9 and my -éya-Formations, p. 93. 
1.30 Indra, ASvins, Dawn 


1.30.1: The word Arivi- makes trouble wherever it shows up. In some of its occurrences it 
appears to be a personal name, but that is unlikely here. It is not even clear if all the 
occurrences of Arivr-, even in non-personal uses, belong to a single stem -- in fact it 
seems unlikely (see comm. ad V.44.4). Here the context favors an equine reference, and I 
have taken it as designating a particular color of horse, viz., ‘blood-red’. Assuming, with 
most scholars, that A7/v/- in at least some of its usages is connected with Arivis- in the 
hapax adj. Arivir-dant- (1.166.6), which possibly means ‘having gory teeth’, and that both 
are etymologically connected with kAravis- ‘raw, bloody flesh’, as a color term ‘blood-red’ 
would work well. The details of the derivational relation I leave to others, but a putative - 
7-stem to the underlying root Ard < *krufz (in krura- [AV+]) would have the shape 

* kruhz-1- > * kruv-i-, and assimilation to Arivi- would not be difficult. 

The verse is structured by number disharmony — the pres. part. vajayantah is 
nom. plural, but the finite verb sifce is singular — reflecting the common conceptual 
fluctuation between the collectivity of priests and singers and the priest-poet speaking in 
his individual voice. 


1.30.2: The number disharmony continues here, at least in my view. Ge. takes the sg. rel. 
pron. ydf as referring to Indra and then supplies the verb ‘drinks’ to governing the 
‘hundred’ and ‘thousand’ phrases referring to soma. But if ya is instead taken as 
referring to soma and coreferential with the (unexpressed) subj. of the verb in the main 
clause rivate, no material needs to be supplied. Instead the singular ‘which (soma)’ is 
defined as consisting of a hundred or a thousand separate drinks. So also Re. 


1.30.3: The form susmina (in sandhi) can represent either susmine (dat. sg.) or susminah 
(in turn, either gen.-abl. sg. or nom.-acc. pl.). (The Pp. reads -e.) Any of these 
possibilities is possible in context, and so it may well be that the ambiguity is meant. As a 
nom. pl. it could characterize the subj. (‘they’ = soma drinks), as Re. takes it. As a gen. 
sg. it could refer to Indra, who is indeed regularly modified by this adj. As a dat. sg. it 
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could modify médaya (so Ge), or it might still refer to Indra, in well-known double dative 
construction of the type “for the tempestuous one for his exhilaration” > “to exhilarate 
the tempestuous one.” I favor an interpretation that attributes the word to Indra; among 
other things, this makes the unaccented asya in b easier to account for. Preferably 
genitive susminah, though I have not been able to find a parallel expression. 

On the surface, pada a lacks a main verb, but it is possible that it is lurking there. 
The subordinator yéd appears as yén in sandhi before a nasal. The otherwise unattested 
3 pl. injunctive of Vi‘go’ would have the same shape and is the expected verb in this 
idiom (cf., e.g., 3" pl. impf. sém ayan X.27.8). I therefore suggest we have a notional 
haplology sém *yad yan. 

I do not understand the function of A/in b, which triggers accentuation of the 
main verb dadhéin c. I would at all costs prefer to avoid attributing pure emphatic 
function to AZ but this passage comes perilously close to that. 


1.30.4: ohase is generally taken as a 2™ sg. mid. to the root Vih /of, which has a messy 
set of forms. Cf., e.g., Ge. “Diese Rede von uns weisst du gewiss zu wiirdigen.” 
However, I interpret it as a 1*' ps. -se form of the type stusé ‘I shall praise’, grnisé ‘I shall 
sing’, all of which fall into this semantic sphere. Indeed the root has a -se formation of 
different shape in VIII.5.3 vacam ... ohise, with almost identical object (our passage: 
vacah). For the thematic/(pseudo-)subjunctive form here, cf. arcase ‘I shall address” 
(X.64.3). Despite the complications involved in positing a second 1“ ps. -se form to this 
root and separating ofase from the identical form in VIII.80.9, which I take as a 2™ sg. in 
passive usage, I prefer my interpretation to that of Ge (/WG) ‘value’, Re ‘take into 
consideration, take note of’, because these latter seriously attenuate or alter the meaning 
of the root, which otherwise means ‘solemnly proclaim, praise, vaunt oneself’. 


1.30.5: The word order of ab is rather tortured. The clause is simply a nominal sentence 
forming a relative clause, but the relative pronoun phrase yasya fe, instead of appearing in 
2"! or modified position after pada-initial stotrdém as is overwhelmingly common (see, 
e.g., modified 2™ in 2a satém va yah ... above), comes at the very end of the hemistich, 
separated from its noun by three vocative phrases, which take up the rest of pada a and 
most of pada b: ... radha4nam pate, girvaho vira .... This still counts as 2" position since 
the vocc. are extra-sentential, but the poet is cheekily pushing the limits. The fe is simply 
there to indicate that the rel. pron. has 2" ps. reference, which is of course not 
syntactically coded onto the relative. Cf. the common phrase ‘4m tva (e.g., 10a below), 
where the 2” ps. pronoun has the same function: to give 2™ ps. ref. to the demonstrative. 


1.30.8: yadihere stands for yad *7, ‘when ... it’ rather than ‘if’. The pronominal enclitic 7 
has been shortened before the initial cluster of sr@vat. See Jamison 2002. 


1.30.9: Although Auvéin c is morphologically problematic, its interpretation is imposed 
by context: a past-tense 3™ ps. ‘he called’. But this is the only 3" ps. Auvé (in contrast to 
over 70 exx. of 1* ps. Auvé, -e), and it must be preterital not present, as Auvé otherwise is. 
I have no explanation. 

The referent of fe ‘your’ in the same pada is unclear. Assuming the relevant 
constituent is “your father’ (fe ... pita), te should refer to the poet, or some poet, in whose 


30 


lineage “you” are, but I would expect the poet to be the 1“ ps. speaker of the first Auvé 
(pada b). Perhaps the reference to the “ancient house” in pada a indicates that another, 
more venerable poet is on the scene, whose model (and that of his forebears) the current 
poet is following. The publ. tr. of pada a supplies “your” with “ancient house” — implying 
that the current poet is modeling himself on “you” and “your father,” but it should be 
remembered that the “your” of a is not explicit in the text. It could well be “my ancient 
house” (or indeed someone else’s). Though the pada is repeated in VIII.69.18, that 
passage is not helpful in interpreting this one. However, I.87.5 contains an occurrence of 
pratnd- modifying father that seems to assert a similar entitlement to poetic speech by 
lineage: 1.87.5 pittth pratndsya janmana vadamasi “We speak by virtue of our kinship 
with our primordial father.” 


1.30.11: Though it modifies asmakam ‘of us’ and “we” are definitely male, siprininam ‘of 
the (well-)lipped ones’ is a feminine gen. pl. The form must be contextually motivated: 
the other two padas end with (masc.) gen. pls. in - Vaam/ - Vnaam (somapav.nam [my 
preference, for HVN somapaévnam), sékhinam). Esp. the latter, with -imam, invites a type 
of dittography: * siprinam > siprininam. See also Siprinivan in X.105.5. Although 
Siprininam reminds us of the equally unexpected fem. for masc. ndvyasinam V 53.10, 
58.1, I explain the latter differently. See comm. ad V.53.10. 


1.30.12: Ge (WG) take is/#ye as “dass du rasch kommst,” without comment, but it is not 
clear to me what root they are using to produce ‘come quick’. There are several roots V is 
to which isfaye could belong: “seek, desire’ and ‘send’ are the most likely, along with the 
marginal root ‘prosper’ found in iséyati. A zero-grade of V yaj ‘sacrifice’ could (and does) 
also produce is¢i-. None of these comes close to ‘come quick’; my conjecture is that they 
are connecting it with ‘send’, but forms of this root are always transitive. Re more 
reasonably assigns it to the ‘seek’ root: “... que (tu) cherches (des biens pour nous),” but 
must supply much material for it to work. I suggest that it belongs to this same root, but 
in the sense ‘desire, want’, and that the message here is the mutually reinforcing “we 
want you to want what we want.” This expression is somewhat reminiscent of sé nah 
sanita sandye in vs. 16: “he the winner, for us to win it,” though using two different but 
synonymous roots, rather than the etymological figure of 16. 


1.30.13: A noun needs to be supplied with revatth ‘rich (fem.)’. Old suggests sah 
‘refreshments’, which works formulaically with the rest of the lexicon in the passage 
(including the verb in c; cf., e.g., VII.64.3 is@ madema, with an instr. as in our yabAir 
madema). Ge’s “Geschenke” (gifts) is not so happy. 

sadhamada out of sandhi could end in either -e (so Pp., followed by most) or -a/. 
Complicating the decision is the fact that both a thematic stem sadhamdada- and a root 
noun sadhamad- are well attested. Though most tr. take presumed underlying sadhamade 
as loc. to the thematic stem (Ge “bei dem Mahlgenossen’’), I think it possible that it is the 
dat. of purpose to the root noun. It may be that Re’s “pour le symposion” also assumes 
such a dative. 


1.30.14: Vss. 14-15 are parallel in structure and phraseology, but this does not help as 
much as we might like. To begin at the beginning, it seems odd to refer to Indra as “one 
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like you” (¢vavan), and grammatically it is also problematic, because tvavant- ordinarily 
takes a 3™ ps. verb, not 2™ ps. as here. It is tempting to follow Ge’s path and make ab 
into a subordinate clause (““Wenn einer wie du...””), but this doesn’t work because the 
initial 4of pada a must be construed with the smh of c. The rest of the first hemistich, 
two participial phrases, is somewhat awkwardly phrased (at least in translation) but 
comprehensible: the praisers obtain Indra (or his like) in his own person and implore him 
for aid, which he provides in c. That pada uses an idiomatic expression for fitting an axle 
between two wheels. As the presence of néin 14c and the structure of vs. 15 show, this 
expression is a simile, to which some other action of Indra is being compared, even 
though in 14 there is no obvious frame. The meaning of 4 dh in the frame is somewhat 
different from the idiomatic usage, but not, to my mind, the “untranslatable wordplay” 
that Ge sees. I take it mean ‘fit out’, namely ‘provide’. In 14c I supply ‘refreshments’ 
from the preceding vs. (13), the first vs. of the trca. Nonetheless, this translation of the 
trca, esp. 14-15, strikes me as less than satisfactory. 


1.30.17: sévira-. Although this may just have a suffix —i7a-, it is tempting to see it as a 
bahuvrthi containing a Caland form savi- (root si, cf. stira-) plus ira- ‘refreshment’, so 
“possessing powerful refreshment’. For the accent, see the many compounds with sucr-, 
e.g., Slici-jihva- ‘having a blazing tongue’. If this is correct, the translation of the same 
word in I.3.2 should be modified. There it modifies dh7- ‘insight’, which might not be as 
apt, but thoughts and hymns that provide refreshment are not foreign to the RVic 
conceptual universe. Although we might expect *suvi-, ET suggests comparing presumed 
Caland forms RV 4kravihasta- and PN dabhitr, which apparently show full grade of the 
root. 

The neut. adjectives g6mat and Airanyavat are generally taken to refer directly to 
the gifts that the Asvins will provide us (e.g., Ge “Rinderbesitz ... Goldbesitz (sei uns)!” 
But (as Ge suggests in his note) in 1.92.16 and VIII.22.17, where the pada is repeated, the 
adjectives modify vartih ‘circuit, course’, in turn the object of forms of V ya ‘drive’ in 
VIII.22.17 (and often elsewhere). Since 17b contains yatam, I supply vartih here as well. 


1.30.18: Because yojana- has a number of different meanings (‘yoking, stage of journey, 
distance, route’), the compound samandyojana- has received a number of different 
translations. The analytic phrase samanéna yojanena occurs in 1.92.3 of Dawn’s journey, 
where again ‘route’ best fits the context. 


1.30.19: Other passages also depict the ASvins’ chariot with one wheel at rest 
(presumably on earth, on the ritual ground) and the other in motion (V.73.3, VIII.22.4), 
as Ge explains in his note. 

The “head of the inviolable (bull)” is somewhat opaque, but is probably a 
mystical expression for the ritual ground — more clearly expressed in murdhdn yajiiasya 
“on the head of the sacrifice” (II.3.2, [X.17.6). Others have speculated that the whole 
complex (the two wheels and the bull’s head) refer to a constellation. See WG n. 


1.30.20: “Fair-weather friend” translates the voc. kadhapriye and is an attempt at an 


idiomatic English rendering of ‘when-friend’, i.e., ‘uncertain, fickle, or capricious friend’ 
— following Bloomfield’s (RR, ad 1.38.1) attractive explanation of closely related 
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kadhaprr- as built to the ASvins’ epithet adhapriya ‘then-friends’. The epithet is 
appropriate to the usually reliable Dawn in this verse because the poet questions her as to 
where she will bestow her presence and favors. 


1.30.21: All of pada c is a vocative, though it is syntactically peculiar for the noun in the 
simile to be in the vocative: 4sve nd, literally “like o mare.” It must have been attracted 
into the voc. by the voc. adjectives that are the points of comparison: citre arusi “bright 
and ruddy.” See also 1.57.3 below. 


1.31 Agni 

This is the first of five hymns attributed to Hiranyastiipa Angirasa and the only 
one addressed to Agni. It is noteworthy that the hymn begins and ends with references to 
the Angirases: la (agne ...) digira rsih, 2a (agne ...) anigirastamah and 17a (the last vs. 
before the extra-hymnic summary vs.) (agne) angirasvdd angirah, a reference to his 
parentage and a word that often plays off its phonological similarity to agni- (cf. RV I.1), 
a voc. of which occurs in every vs. in this hymn. 


1.31.1-2: Some reciprocal vocabulary: in Ic the kavss (the Maruts) are born under the 
vrata of Agni, while in 2b Agni as Kav tends to the vrata of the gods. 


1.31.1: Wackernagel treats the structure of the bahuvrthi vidmandpas- differently in 
different parts of the grammar. It is clear that the first member is the instr. of vidmdn- 
‘wisdom, know-how’, but in some places (II.1.234, HI.268) he suggests that the gad 
member is the secondary adj. apdas- (so also Gr) and that the first member is accented (as 
is customary in bahuvrihis), but with end-accent vidmana, rather than the attested 
independent vidména (1.110.6, etc.)(so explicitly II.268). Elsewhere (esp. I.1.301) he 
groups it with other bahuvrihis containing -as-stems as 2™ members, which have 
accented 2"¢ members (on the 1“ syllable), such as prthu-paksas- (and cf. puri-ravas- in 
4b). The latter analysis must be correct: inter alia, we don’t expect bahuvrithis of similar 
sense to have adjectives as 2"’ members, and it seems arbitrary to assume ending accent 
of the instr. against the independent usage of -n-stems. Therefore, the cmpd. must 
represent vidmanda-dpas-, built to the neut. -as-stem ‘work’, inflected as a masc. nom. pl. 
because the cmpd. is a bahuvrithi and hence an adjective. The meaning should be literally 
‘having/displaying work with know-how’. 


1.31.2: In c note the phonetic figure vibhtér viSvasmai bhtivanaya, with the two elements 
of the first word distributed over the next two. 

Note that Agni here is said to have “two mothers” (dvimata), while in vs. 4 he 
swells in his “two fathers” (pitroh; see also 9a) -- in both cases referring to the kindling 
sticks. Although both “two mothers” and “two fathers” can refer pregnantly, as it were, to 
a mixed gender set of parents, it is striking that both are used so close together here, and 
of the same referents. 

It is esp. interesting in light of the word sayu-. As disc. ad [V.18.12 the interpr. of 
this term as ‘orphan’ (or better ‘fatherless’) on the basis of apparent Middle Iranian and 
Balto-Slavic cognates can be seen in its punning use in a few passages like this one. I 
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would slightly emend this tr. to “... having (just) two mothers, fatherless/lying down in so 
many places ...” For a similar passage see III.55.6. 


1.31.3: The mythology behind ab is related in I.143.2, as Ge points out; see also VI.8.4. It 
is not clear here why a mythological situation should be couched in the imperative 
(“become manifest!”), esp. as the second hemistich contains three augmented imperfects, 
but I cannot see any way to fix it. As Old points out, various scholars have suggested 
reading injunc. bhavah but it is not easy to switch that form in, esp. because 1) the hymn 
has no other injunctives, and 2) the stem bhdva- doesn’t have any clear injunctives, 
certainly no bhavah, in the RV. In I.143.2 the same myth is related in the same 
phraseology in the impf.: 4vir agnir abhavan matarfsvane. 

sukratiya must mean something more than simply kAratva/ kratung, see the 
denom. sukratilyase in X.122.6. 


1.31.4: Purtiravas is found only here in the RV outside of his dialogue with the Apsaras 
Urvasi in X.95. It’s not entirely clear why he is here, but his is a speaking name (“having 
much roaring’), which fits with the bellowing in pada a. Moreover his son Ayu figures 
several times in this hymn (vss. 2, 11), and Ida, said to be Puriiravas’s mother in X.95.18, 
also appears in vs. 11. 

Contrary to most tr., Ihave segregated sukfte sukfttarah as a separate clause, since 
this expression is found in different context in I.156.5. swk/t- is usually used of the priest 
or ritual performer, and this interpretation fits with the 2" hemistich, which refers to the 
ritual here and now. Starting a new sentence in pada b also helps mitigate the tense 
disharmony in this verse, where the present in the subordinate clause (mmlicyase) is by 
most accounts connected to an imperfect in the main clause of d (anayan), the action of 
which should temporally follow the verb in c (or to the imperfect avasayah in a). By 
connecting c instead with the last part of b, this temporal reversal is avoided. 

Ge (following Gr) tr. svatra- as simply “Kraft,” but the noun belongs with the root 
V Si ‘swell’, and the image in this pada is a vivid one: Agni’s “swelling” in his two 
parents refers to the flaming up of the fire created by the kindling sticks (already referred 
to in 2d). Both Re and WG render the ‘swell’ sense. With Say. (see Ge’s n. 4c) I take 
pitroh with svatréna, not with muicyase. On “two fathers” see comm. ad vs. 2. Because of 
the contrast between the two mothers in 2 and the two fathers in this vs. and 9a, I would 
now alter the tr. of both 4 and 9 to “in your two fathers.” 

I do not understand what the final pada is conveying. I have tr. puirvam ... éparam 
punaf as “to the east ... then again to the west”; Ge has “vorwarts und wieder zuriick.” 
But in either case the ritual ref. is hard to decode, since generally the fire “taken out” of 
what will later be called the Garhapatya fire, situated at the west of the ritual ground, is 
carried to the east to become what will later be called the Ahavaniya fire. Say. (see Ge’s 
n. 4d) takes the vedi as the reference point, with one part of the fire going to the east 
(Ahavaniya) and one to the west (Garhyapatya), but this is not how the placement of the 
ritual fires happens. 


1.31.5: udyatasruce ... Sravayyal. Ge’s (/(WG’s) “ruhmbringend” is not possible for 
Sravayya-, because this is a (pseudo-)gerundive and hence passive. The dat. uidyatasruce 
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can serve as agent, because RVic gerundives can take dat. agents (see Jamison 1979 [Die 
Sprache 25] 137-38 n. 14), as also in other IE languages. 

The publ. tr. renders bhavasi sravayyah as “should be celebrated,” because a more 
lit. “become one to be celebrated” is clumsily heavy. However, despite its awkwardness, 
the more literal tr. should probably be prefered. The use of VbAd + GRDV may well 
indicate that Agni/the ritual fire only deserves celebration after he/it has been kindled and 
placed to the west. The afut- in the next pada may be an indirect ref. to the thus-placed 
fire as receiver of oblations, what will, by the time of the AV, be called the Ahavaniya. 

The rel. pronoun yah in c has double reference: in c it refers to the priest in the 3™ 
ps. and is the subject of accented véd@; in d it refers to Agni in the 2" ps. and is the 
subject of the accented av/vasasi. Both referents are present in the main cl.: the priest as 
udyatasruce in b and Agni of course as tvém agne in a. This grammatical play cannot be 
easily rendered in English. 

ékayu- is a hapax and also probably a pun. On the one hand it is formed like 
visvayu- ‘having a complete lifetime’, dirghayu- ‘having a long lifetime’, hence ‘having a 
single lifetime’; on the other, it can contain the proper name of Ayu, who is found in vss. 
2 and 11 of the hymn, hence Ge’s tr. “im Alleinbesitz des Ayu,” WG “den Ayu (als) 
einzigen (Opferer) hatte.” Although Ge (/WG) do not recognize the “lifetime” possibility, 
the parallel formations make such a reading hard to avoid. In the lifetime meaning, the 
compound presumably refers to the ritual fire’s duration through a single sacrifice or, 
perhaps more likely, through the lifetime of the sacrificer. In the personal-name reading, 
it would mean that Agni and our ritual fire have the ur-Aryan sacrificer and clanlord (see 
11b) Ayu on their side (‘having Ayu as [yours] alone’?). In vs. 11 Agni is identified with 
Ayu the clanlord, and so here, in that identity, he brings together the visah ‘clans’. The 
publ. tr. does not register the personal-name reading, which should be remedied: I would 
add as an alternative tr. “having Ayu as yours alone.” 

dgre. Although in absolute usage this word can refer to the beginning of time, as it 
were, that sense seems unlikely here because of the present tense verb. I therefore 
consider it to reflect a phrase like 4gre yajfasya (VII.15.5), at least in the primary 
reading. Secondarily, with the second meaning of ékayu- (‘having Ayu as yours alone’), 
it may allude to the primal sacrifice. 

I added the parenthetical “divine” qualifying “clans” because gods (or their 
qualities) are the usual object of av/vasa-, and I still think that is the more likely 
interpretation. However, ET points out to me that, in light of vs. 11b tvam ... deva 
akinvan ndhusasya vispatin “You ... did the gods create as the clan-lord of Nahusa,” it 
might instead refer to human clans. Proferes (2007) argues at length, though not 
mentioning this hymn, that a royal fire can unite several clans. 


1.31.6: sékman is a hapax, rendered by Ge as “in der Freundschaft” but by Re as “en 
détresse” (followed explicitly by WG “aus der Not”). The former interpretation is surely 
the correct one, taking it as a derivative of the very common root V sac ‘accompany’ and 
directly cognate with Aves (O+Y) Aaxman- ‘association, community’. (So EWA s.v.) Re 
suggests a derivation rather from V sac’ ‘dry up’, but the semantics of the derivation are 
not straightforward, and such a connection requires both the apparent Avestan cognate 
and RVic hapax sékmya- ‘comradeship’ to be decoupled from sékman-. It is hard to see 
the motivation for this proposal. It must have been that the context seemed not to be one 
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of comradeship, but in fact there is no problem with that meaning in context: Agni 
demonstrates his comradeship with the man at issue by giving him aid. 

I interpret the first hemistich to be entirely concerned with the sacrifice, as the loc. 
vidathe ‘at the ceremony’ suggests. In my view vryind-vartani- ‘having twisting turns’ 
envisions the sacrifice as a race-course, which the sacrificer must navigate, esp. the tricky 
turn at the further end. That the sacrifice was commonly envisioned as a course to 
traverse is clear from the word adhvara- ‘ceremony, rite’, related to 4dhvan- ‘road, way’ 
and found in expressions like rathir adhvaranam “charioteer of the rites” (1.44.9, cf. 
VI.7.2). Although vrjind- ‘twisted, crooked’ often has a morally negative sense (like its 
English glosses), in this case the twist(s) would simply be tricky (that is, challenging) to 
steer. It is possible, with some other tr., to assume that the twisting turns are not ritual but 
refer to unfortunate life circumstances, but then vidathe is hard to account for. 

The image of the sacrifice as a race-course in ab then transitions to the image of a 
race or contest in general in pada c. paritakmye ‘at the crucial turn’ picks up the 
viyindvartant- of pada a. As so often, dhdne is a truncated loc. absol. for the common 
expression dhdne fité (1.40.2, etc.) “when the stake is set.” Contra Gr and Ge, I do not 
take pdritakmye as an adj. with dhane, like me, Re. and WG keep the two expressions 
separate, and Re. suggests that paritakmye dhdne is “abregé” from paritakmyayam ... 
dhéne hité. Although I am leery of characterizations like “abregé,” in this case I think that 
the form we have has been manipulated in some such way. Gr lists an adj. paritakmya- to 
which our form is said to belong, but this stem does not exist: all clear forms belong to 
the fem. noun paritakmya-, almost all of whose forms are loc. sg. paritakmyayam at the 
end of a Tristubh line. This stem is subject to various poetic deformations: see comm. ad 
V.30.113-14. I believe that our péritakmye here also belongs to this noun stem and 
reflects a loc.; it is positioned exactly like the paritakmyayam forms, at the end of a 
trimeter line after an opening of 5. But to conform to the Jagatt line this loc. has been 
replaced by an apparent masc./neut. loc. in -e, and the independent loc. absol. dhdne has 
been added to supply the requisite light + anceps ending. For further on the phrase dhdna- 
Aita- see comm. ad VI.45. 

The last pada thus turns the contest image into an actual battle; the line between 
contest and battle is a thin and permeable one in the RV. 


1.31.7: Though both Ge and Re make amrtatvé ‘immortality’ and srd@vase syntactically 
parallel, despite superficial appearances they are in different cases and should be so 
rendered. 

In the 2™ hemistich Arnds/has a complex direct and indirect object phrase: 
ubhdyaya jénmane mdyah krnosi préya a ca stréye, with the chiasmic structure DAT.-IO 
ACC-DO VERB ACC-DO DAT-IO arranged around the verb. In such a structure we might 
expect coordinating ca to be positioned immediately after the 1‘ term of the second 
object complex, that is, after préyah (prayas ca); see Klein DGRV I.54 and passim. The 
interruption of this balanced construction by 4 is also curious; the point seems to be that 
Agni makes refreshment for the first, mixed set of beneficiaries in an unspecified place 
but the meal for the patron right here (4) on the ritual ground. It may be that the 
propensity of ca to follow preverbs in tmesis (/adverbial usage) has dictated the position; 
Klein implies as much (DGRV I.134 and n. 49, 227). 
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1.31.8: The question in ab is who is winning the stakes. I take it to be “us,” with our 
winning enabled by Agni’s giving glory to our poet. Most take it to be the poet himself, a 
poet identified as ours (“for our bard to win the stakes”). This is certainly possible. 
Indeed Old (SBE) actually interprets sandye ... krnuhi as a periphrastic causative 
“make/cause to win,” with the poet the first object. Although Zehnder (Periphrastic 
Kaus., 2011) does not discuss this passage, he does recognize (p. 61) other examples of 
periphrastic causatives to V san ‘win’, which does not build a morphological causative 
(expect *sandyati, or possibly *sandyats, neither of which would cause phonological 
problems). Of course at this period of the language, underlying transitive verbs like V san 
should not build double transitive causatives (“cause X to win Y”). 

apasa naévena. the suffixal accent of apésa should rule out a tr. ‘work’, but most tr. 
ignore (Re actually cites it in his notes as 4pas-) or overrule the accent. So Ge “durch das 
neue Machwerk” (1.e., the hymn), sim. Re, WG. Although Gr cites other forms of apés- in 
the meaning ‘work’, none of these is convincing. Therefore, although it would simplify 
the tr. to take it as neut. ‘work’, the transmitted text can only mean ‘worker, laborer’. My 
tr. implies that we have a new poet, or perhaps the bard, made glorious by Agni in pada b, 
who takes a new lease on his poetic life. Alternatively, we might follow Old (SBE), who 
alone paid attention to the accent and tr. “with the help of the young active (Agni).” 

The introduction of Heaven and Earth as recipients of our prayers in the last pada 
of this vs. is odd, giving the vs. the appearance of a hymn-final vs., since extraneous gods 
are often brought in at that point. The fact that the vs. is in Tristubh, rather than the Jagat 
that prevails in the hymn (save for 16 and 18) also supports the view that this vs. marks at 
least an internal boundary, and though the initial tv4m (no) agne sequence continues in 
the vss. that follow, the subject matter subtly changes. See publ. intro. 

Note the phonological play in be (... karim krnuhi ... karma), which may imply a 
folk-etymological connection of kari- ‘bard’ with v kr, and in d (devair dyava prthivi 
pravatam) 


1.31.9-11: Some patterned responsion in these two verses: 9 tand-k7ft ... pramatih/ 10 
pramatih ... vayas-krt. However, although these two verses are roughly in the middle of 
the hymn and patterned responsion is characteristic of omphalos verses, the repetitions do 
not seem sufficiently important to constitute an omphalos. On the relationship between 
pramati- and vayas- and between fanu- and véyas- see disc. ad I.71.7, where it is 
suggested that fand- and vdéyas- are the tangible and intangible elements that together 
make up a living being. 

The “two fathers” in 9a ushers in the paternal imagery found in the rest of 9-11 
(and beyond). Besides the tand-k7t- ‘body-creator’ and véyas-k/t- ‘life-force-creator’, 
which jointly define the parental contribution to a new human being, we have the 
repeated word prématr- ‘solicitude’, which is strongly associated with the father (see disc. 
ad 1.71.7). Here the word first appears by itself in 9c, then along with pita in 10a (as well 
as 14c, 16c). The father figure in these vss. switches back and forth: Agni is first “in the 
lap of his two fathers” (thus implicitly the son) in 9a, but has the fatherly role in 9cd, 
10ab -- then switching back to the son in 11d. The two remaining allusions to the father 
(14c, 16c) cast Agni in that role again. 
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1.31.9: As noted above (ad vs. 4), I would now change “your two parents” to “your two 
fathers” because of the contrast with the “two mothers” of 2. 

The nah in 2" position in the vs. does not fit easily into the first hemistich 
(though cf. Ge “Du Agni (sei) uns im Schosse der Eltern als Gott ...”). I have postponed 
it to the 2" hemistich -- with no verb in the 1‘ this seems possible -- and taken it as a gen. 
dependent on karave ‘bard. It could also be taken as a dat. with canzk7tin a chiasmic 
construction exactly like that of 7cd discussed above. Hence, “become body-creator for 
us and fatherly solicitude for the bard. Otherwise it might be possible just to assume that 
it was generated to the pattern tvém (no) agne in the rest of the hymn, when another 
syllable was needed. Both Re and Old (SBE) simply ignore it. 


1.31.11: On Ayu and Ida see disc. ad vs. 4 above. This verse clearly refers to the primal 
institution of the ritual fire at the Arya sacrifice, but the details are somewhat obscure. 

Because of the tense differences between c and d (augmented impf. akrnvan vs. 
pres. jayate), I follow Re in taking d as the content of Ida’s instruction, namely that in 
mundane current-day terms Agni/ritual fire has a mere human father, the sacrificer, 
though it was the gods who originally created him/it. 

I would now tr. ménusasya as “of Manu,” since this refers to the original 
establishment of the sacrifice. 


1.31.12: The theme of protection gets hammered home by the use of three different roots 
in this semantic sphere: V pa (payiibhih a), V raks (raksa b, raksamanah d), and V tra (trata 
c). 

In the conjoined NP maghonah ... tanvas ca, tanvah must be reflexive “(we) 
ourselves,” despite tand-k/t, where tani- refers specifically to the body. 

In c the standard tr. construe the genitives (6kasya .. gévam with trata, but I take 
them with ‘éanaye, which they flank, as in the symmetrical constructions discussed above 
ad vss. 7 and, possibly, 9. 

Pada d can be seen as a paraphrase of 9b, with 4nimésam raksamanah 
“unblinkingly watchful” an expansion of jégrvih “wakeful,” and of 10d, with raksamanas 
téva vraté “watchful in accord with your commandment” expanding vratapa- “protector 
of the commandment.” 


1.31.13: The man who lacks even a quiver lacks weapons and is therefore defenseless. 
My interpr. of cd differs significantly from the standard (though it is close to Ge’s 
alternate, given at the end of his n. on 13cd). Most take yo ratahavyah as a nominal rel. 
cl. referring to the worshipper, with coreferential resumptive pronoun ¢ém in the main 
clause vandsi t4m, whose subject is Agni (e.g., Ge “Wer Opfer spendet ... den begehrst 
du.’’). (Its initial position in its clause would of course account for the accent on the main 
verb.) This interpretation has several merits: the skeletal syntactic structure is clear; it 
explains the unusual position of the ¢énz, it parallels the structure of 14b; and ratahavya- 
is more often used of mortals than of gods (a usage that might be supported here by the 
parallel compound prayatadaksina- in 15a). However, it makes the phrase kirés cin 
méntram manasa impossible to construe: the acc. sg. maéntram has nothing governing it, 
and the “solution” in such tr. is simply to set it off by dashes and hope for the best. I 
therefore prefer to take cd as a single relative clause with Agni as subject. The adj. 
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tatahavya- can modify gods, including Agni in IV.7.7. This reconfiguring of the syntax 
allows méantram to be the obj. of vandsz, with the point being that Agni, by properly 
performing his ritual duties, acquires a powerful mantra for the weakling in his charge. 
(The perhaps overly heavy tr. “mental spell” was meant to highlight the etymological 
relationship with ménas- ‘mind’.) 

My interpretation differs from the standard in other smaller ways. In c I take 
dhayase not as a quasi-infinitive to Vdha ‘place, establish’ (e.g., Ge “um sich Sicherheit 
zu schaffen”), a formation not otherwise found, but to the standard s-stem dhdyas- 
‘nourishment’ to V dha(y) ‘nourish’. I also take kirés cid with the preceding dative phrase, 
rather than with mdntram. 


1.31.14: Again my interpr. differs from the standard, though not as radically as in vs. 13. 
Most tr. take ab as a single clause with, implicitly, an embedded nominal relative clause 
sparham yad réknah paramaém. The main clause resumes with vandsi, hence the accent, 
and the yéd clause is picked up by ééd. The problem is that the RV does not ordinarily 
allow embedded relatives; (almost) all relative clauses are either pre- or postposed, as M. 
Hale has argued in the past. I therefore supply the frame “you are kindled as protector” + 
DATIVE from the parallel vs. 13ab. Note that Agni as protector also begins the next verse 
(15). I have now partially rethought this interpr., based on my discovery that izafe-like 
nominal relative clauses can be embedded (see my 2022 “Stray Remarks on Nominal 
Relative Clauses in Vedic and Old Iranian: Proto-proto Izafe”). Unfortunately the relative 
clause we have here is not quite an izafe type: we should expect something like *réknah 
spatham yat paramém ... vel sim., “the legacy worth seeking that is highest,” with the 
head noun in the main clause. However, I now would suggest an alternative tr. “for the 
cantor chanting far and wide what is the highest legacy worth seeking, you win that,” as 
an extension of the izafe-type embedding. 

The phrase pra pakam Sassi pra digah in d causes problems, because, despite the 
strong superficial parallelism, the two accusatives pékam and disah do not appear to be 
parallel. I have translated them as parallel, but admit the awkwardness. If the verb pra 
Sass/is used in the same way in both iterations, the “quarters,” that is, the geographical 
directions, are receiving the same instruction as the simple man. In support of this 
interpretation ET remarks “my guess is that the poet intends a contrast between two 
extremes (the limited simple man and the vast semi-divine quarters) as recipients of 
instruction from the one who is superior to all in knowledge.” Ge supplies a different 
verb with the second pré phrase: “du (gibst) Weisungen,” suggesting that while pakam 
refers to the person who receives the instruction, disah might rather express the content 
(“directions”) of the instruction. 


1.31.15: In upama | prefer to see the first attestation of the root noun compound upama- 
‘likeness’ (< “measure’), rather than the adverbial instrumental preferred by Old and 
apparently followed by the standard tr. How an instr. would function here is not clear to 
me, and Ge’s “der kommt zu oberst im Himmel” seems to push sdpama divah further 
than the meager expression will take it. Old’s objection is that for such a root noun we 
would expect nom. sg. upamah, but this isn’t apposite: in this sandhi situation upama 
would be the outcome in any case, so it is only the Pp. reading that enforces an 
underlying -4 final. Moreover, the parallel compounds prama- and pratima- are attested in 
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the RV with clear asigmatic nom. sg. (X.130.3), suggesting that they have been 
reinterpreted as -a-stems (see Scar p. 378). There is no reason that an upaméa- wouldn’t 
have been treated similarly. See also upaméa in VIII.60.13. 


1.31.16: interpret mimrsah slightly differently with its two different objects, as “make X 
forgotten” and “make us forget x” respectively. The verb ‘forget’ is an I/T verb of 
perception (in the terms of my 1983 book), and its causative thus can take two different 
types of constructions. 

Agni is “whirling” (bAfmr-) because of the movements of his smoke and flames. 


[1.32 JPB] 


[SJ] 1.32.9: John Clayton (p.c.) points out the phonological similarity of the coreferential 
danuh and dhenitih, polarized at the beginning and end of pada d, in frame and simile 
respectively. This is one of two places in the RV where we meet Vrtra’s mother by name 
(and indeed at all), the other being in the bahuvr. sahadanu- in II1.30.8. Vrtra himself is 
called danava- on several occasions (II.11.10, V.30.1, 4, 7, probably V.29.4, the only 5 
occurrences of this stem). I am inclined to see this designation of Vrtra as equivalent to 

Y Aves. danauua- (Barth. ?danav- “bezeichnet einen den Iraniern feindlichen farischen 
Volksstamm’’), with the name of Vrtra’s mother Danu backformed from that — rather than 
taking Danu as the name of a riverine goddess, who may or may not be attested 
elsewhere in IE (esp. Celtic), as some others do. 

In any case the stem(s) danu- are difficult to sort out. In addition to the fem. form 
here (perhaps coerced into that gender), there are 4 masc. forms referring to a demon or 
demons (pl. only in the late X.120.6), with the 3 sgs. either referring clearly to Vrtra 
(11.11.18, also containing danava- in vs. 10; II.12.13) or with Vrtra as likely referent 
(IV.30.7). In addition there are the neuts. danu- ‘gift’ and danu- ‘drop’, which can be hard 
to separate in context, since “drops” (of rain, esp.) are also “gifts.” There is also a single 
fem. form that must belong to one of these otherwise neut. stems, in I.54.7, whose non- 
neut. gender is shown by the nom. sg. -s and its specifically fem. gender by the adj. wpara 
(danur asma lipara pinvate divah “For him the gift [/drop] of heaven swells here below.”). 
In context this fem. obviously cannot designate Vrtra’s mother. I have no explanation. It 
is worth noting that what anchors danuh as a fem. in 1.54.7 is the adj. “para based on the 
directional preverb dpa, just as in our passage the feminine is established earlier in the 
hemistich by the phrase vttara sith “the mother was above,” with the adj. based on the 
directional preverb dd. 


[SJ] 1.32.12: This vs. contains a famous crux. The first hemistich reads 4svyo varo 
abhavas tad indra, srké yat tva pratyahan deva ékah, rendered (up through pratyahan) in 
the publ. tr. as “You, Indra, then became the tail of a horse when he struck his fangs at 
you’. Indra is clearly addressed in the 2" ps., as shown in pada a by the 2" sg. abhavah 
and the voc. indra and in pada b by acc. tva. This means, by easy process of elimination, 
that the subject of the verb pratydhan ‘struck at’ must be Vrtra. What then to do with the 
following nominative phrase, devd ékah ‘the one god, the god alone’? Indra’s arch- 
opponent in the Rig Veda is emphatically not a god, and certainly with Indra on the scene 
he could not be the one god. There are several alternative solutions to this conflict 
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between grammar and sense: to read this nominative phrase as an independent nominal 
clause, or as a continuation of the clause in pada a with the dependent clause srké yat tva 
pratyahan embedded within it (the solution in the publ. tr.), or as anticipating the next 
hemistich, where Indra returns as the 2™ sg. subject of the verbs 4jayah ‘you conquered’, 
etc. Thus, the first possibility: ‘you became the tail of a horse when he struck his fangs at 
you; (you are) the one god / (you as) god (were) alone’ (etc.); for the second: ‘o Indra, 
you became the tail of a horse -- when he struck his fangs at you -- (you) the god alone’; 
for the third: “you became the tail of a horse when he struck his fangs at you; as god 
alone, you conquered ...’. None of these is impossible, but they are all ad hoc, 
constructed under desperate circumstances to avoid the semantic clash between the 
undoubted subject of the verb pratydhan, namely Vrtra, and the immediately following 
nominative phrase that conceptually should not modify him, despite their close quarters 
in the pada. 

There is a potential way out of this conundrum, however. The verb dhan is the 3“ 
sg. imperfect to the famous root present Adéntz, its older form should have been * ahant. I 
tentatively suggest that the sequence * 4hant eva, containing the emphatic particle eva, at 
an early stage underwent external sandhi voicing assimilation to *é4hand eva and then 
resegmentation to 4han deva, rather than displaying the expected synchronic sandhi 
development to *éhann eva. This aberrant resegmentation was facilitated by the existence 
of the ubiquitous noun devd- and the following adj. éka, with which that noun could be 
construed. My proposed underlying original * éhand *evd ékah has the particle eva 
stationed after the verb to emphasize the unusual use of Indra’s signature verb 4han, 
found in this hymn five times with Indra as subject (1c, 2a, 3d, 4a, 5a; cf. also 11c 
Jaghanvan in the vs. immediately preceding ours), with Vrtra as subject. The following 
ékah emphasizes the single combat between Indra and Vrtra: the equal balance between 
the two opponents is a feature of this part of the hymn -- cf. esp. 13c indras ca yad 
yuyudhate ahis ca “When Indra and the serpent fought with each other ...,” with middle 
dual verb and conjoined subject NP. This contrasts sharply with the much more one-sided 
depiction of the battle in the earlier parts of the hymn. I would therefore translate 12b as 
‘when just he, alone, struck his fangs against you’. 

One major stumbling block to accepting this scenario: the sandhi of *eva ékah. 
The hiatus found in the transmitted text in the sequence devé ékah is of course expected 
from underlying *devas ékah (/ *devah/z), with loss of the final consonant of the nom. sg. 
and the resulting hiatus maintained. But we would ordinarily expect the final vowel of the 
particle evd to coalesce with the initial of ékah to produce * evaskah (as in IV.54.5, X.44.7 
evaiva, X.173.2 thaivaidhi). However, the application of the sandhi rules governing the 
coalescence of final and initial vowels is by no means exceptionless. For further 
discussion, with reff., see my “Hidden in Plain Sight: Some Older Verb Endings in the 
Rig Veda,” Fs. Kazuhiko Yoshida (2019). 


1.33 Indra 
1.33.1: There is no overt interrogative marker in b, but the Auvidof c may suggest a 
similar question in b. 


The transitive thematic subjunctive vavrdhatris assigned to the “Aorist des Caus.” 
by Gr, but the properly formed redupl. caus. aorist 4vivrdha- occupies that slot. Other 
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than our form, all forms belonging to the vavrdha- stem are medial, and it seems best to 
follow Kii (471) in seeing this thematic stem as built to the perfect in order to allow the 
root-final consonant to be maintained in forms like 2™ sg. impv. vavrdhdsva (since 
athem. *vavrtsvd could be taken to the root V vrt ‘turn’); see now further my 2017 art. on 
perf. impv (Garcia Ramon Fs.). These medial intrans./reflex. forms in turn generated the 
oppositional trans. act. vavrdhati. 

I take kétam param in d as referring to Indra’s “distant intention” (which we hope 
to move closer to us; see pain la, 2a), rather than our “highest wish,” as is standard. 
The middle voice of 4varjate may support this. However the other interpretation is 
certainly possible. 


1.33.2: Given the importance of the close/distant theme in these verses and the repeated 
Upa’s of la and 2a, upamébhih in c should probably be rendered not only as “best” but 
also “nearest/most intimate.” 


1.33.3: Although the gen. in the rel. cl. yaésya vast appears to be parallel to aryah, as ve 
tr. it, it may be better as a datival gen. “for whomever he wishes,” that is, Indra 
redistributes cows belonging to enemies to his friends. 

I’ve tr. the part. coskiydmadnah as an impv. to avoid the awkwardness of 
“continuing to poke...” 

In my opinion asméd d4dhi continues the “distance” theme, and is equivalent to the 
common 4ré asmdat. 


1.33.4: vadhih ... ghanéna, with verbal V vadh and nominal V Aan reverses the expected 
distribution found, e.g., in VII.104.16 ... hantu mahata vadhéna (cf. also 1.94.9), with 
verbal V Aan and nominal V vadh. 

The phrase ékas cdran is a first instantiation of the lexeme famous in much later 
times from the Rhinoceros(-horn) Sitra. For the phrase in the dharma lit. and the 
association with the rhinoceros (not, in my opinion, its horn), see my 1998 “Rhinoceros 
toes, Manu V.17-18, and the Development of the Dharma System” (JAOS 118: 249-56). 

upasaké@- is only here, but saka- is several times used of the Maruts or Angirases 
in their roles as helpers of Indra ([V.17.11, V.30.10). Therefore, though there is a 
disjunction between “going it alone” and being accompanied by a host of helpers, I take 
upasakébfih as personal here. The upa- may mark them as particularly subsidiary, or it 
may simply have been prefixed to the stem because it is a signature word in this part of 
the hymn. 

Other tr. take sanakd- as the name of a group, but it seems a perfectly well-formed 
-ka-suffixed form of sdéna- ‘old’, with a pejorative diminutive sense appropriate to 
belittling one’s enemies. So Edgerton (1911 [k-suffixes]): 53): “the old rascals.” My “old 
codgers” is also an attempt to capture the slangy and deprecatory tone. On the demotic 
value of -ka- see Jamison 2009 (IIJ 52). 

Ge takes prétim iyufh as an idiom “gingen in den Tod,” but despite the later such 
usage of pra Vi, this idiom does not appear in the RV. As indicated in the intro., I take 
this as referring to the separation of sacrificers from non-sacrificers. 
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1.33.5: Because the verb in d, adhamah, is unaccented, something must be supplied to 
complete the subordinate clause of c (pra ydd ...). It seems simplest to supply a form of 
the verb V ‘go’, esp. as pré Vis found in 4d. Ge’s solution, to supply the same verb as in 
d, is possible, but seems pleonastic. 


1.33.6: The Navagvas are ordinarily adherents of Indra’s. In order to preserve this 
alliance, we must assume that the plural reference in padas a-c alternates, with a and c 
referring to Indra’s enemies, and b to his friends. 

vrsayudho nd vadhrayah is the clearest echo in this hymn of the phraseology of 
the immediately preceding, very famous hymn depicting the Indra-Vrtra battle: 1.32.7c 
vrsno vadhrih pratimanam bubhisan “a steer who tried to be the measure of a bull.” 

cita4yantah is unclear, as forms built to this stem often are, and the tr. differ 
appreciably: Ge “zu Einsicht kommend,” WG “erkennend,” Re “se rendant compte.” In 
my opinion, it is in its usual intrans. value “appearing” and adds a simile-like aspect to 
the main verb ayaa, a sort of utpreksa. 


1.33.8: The verse is full of adornment/clothing terms; clear are stimbhamana- ‘adorning 
themselves’ in b and pari V dha ‘clothe’ in c. In pada a the middle participle cakrandsah 
has a clear parallel in the adornment phrase in VIII.14.5 cakrand opasdm divi“creating 
for himself a headdress in heaven.” As in the previous verses, there seem to be two 
contending sides, the enemies found in padas abc and the friends in d. “Having made for 
themselves a girdle from the earth” in a is easily interpretable in this framework: the 
enemies have fallen and are perhaps dead, partially covered by earth. But “adorning 
themselves with a golden amulet” in b is more difficult, since a golden amulet sounds like 
a positive decorative item. However, Younger Avestan has a compound Zaronu-maini 
(Yt. 14.33), apparently made of related verbal material, which is the epithet of a vulture, 
found in a passage in which the vulture espies bloody meat from far distances. If there is 
a connection between the two (see EWA s.v. mani), “to adorn oneself with a golden 
amulet” may mean figuratively “to become food for vultures.” In contrast to Indra’s 
doomed adversaries in ab, in d he clothes his “spies” with the sun; sunlight is often a 
symbol of untroubled life, as in the often repeated wish “to see the sun” (siiryam drsé and 
related expressions). 

For a detailed discussion of this vs., esp. pada b and its Iranian correspondents, 
see my 2018 “A Golden Amulet in Vedic and Avestan” (Ged. H.-P. Schmidt, Dabir 6: 
57-66). I would now emend the publ. tr. of pada a to “having made for themselves a 
coverlet from the earth.” 


1.33.9: ET points out that the verb of ab pdar1 ... ¢zhubhojih “you coiled around” might be 
more appropriate as a description of Vrtra; it is almost as if Indra is appropriating the 
qualities of his opponents in addition to his own and thereby showing himself to be even 
more powerful. The form é4bubhojih itself is isolated, the only reduplicated form to the 
root V bhuj ‘bend’. Kii gives it a lemma in his monograph on the perfect (351-52) but 
does not commit himself further, beyond stating that the form is a 2" sg. preterite “in der 
statisch-attingenten Bedeutung” and suggesting that there might have originally been a 
stative perfect that is no longer alive in Vedic. This would allow a plausible analysis of 
our form as a pluperfect, with a renewed ending —is, to avoid expected but non- 
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transparent *abubhok. JL points to the phonetic echo ubhe ébubhojir across the pada 
boundary. 
adhamah in d needs to be read with both padas, c and d. 


1.33.10: The rel. clauses with plural subj. in ab have no possible connection with anything 
in the second hemistich. I take them instead as completing the portrayal of the conflict 
between the two moieties depicted in the earlier parts of the hymn. The pl. rel. prn. yéhas 
no direct antecedent in the preceeding pada (9d), though it can pick up the intent of sg. 
dasyum, it can also hark a little further back to 9c 4manyamanan ‘heedless ones,’ as H-P 
Schmidt suggests (B+). 

If padas ab close the preceding myth, the rest of the verse seems to allude 
glancingly to the Vrtra (c) and Vala (d) myths. 


1.33.11: abhi dyin. acc. pl. dyin almost always refers to ‘days’ (as in the expression 4nu 
dyin “through the days,” which regularly occupies this same metrical position. However, 
pace Re’s “pour toujours” (which is, in any event, not equivalent to “through the days’’), 
a temporal interpretation does not work here. Ge (/WG) “fiir die Himmels(gotter),” for 
which there is no support (their I.190.4 is better tr. otherwise) and whose datival “fiir” is 
an odd rendering of abhi My “to high heavens” (the “high” being imported from the 
English idiom) rests on the adj. abhidyu- ‘heaven-bound’; as ET suggests it can be taken 
as a decomposition of this adjective, which, as it happens, is almost always pada final. 


1.33.12: Bloomfield’s disc. of the 2" hemistich (RR) is interpretively useful, though 
somewhat dismissively phrased. It is too long to paraphrase here, but he acutely observes 
that previous translators have glossed over the problem that Indra is uncharacteristically 
depicted as at the end of his strength. 


1.33.13: Stylistically the verse is marked by 4 fronted preverbs in tmesis, an effect not 
possible to convey in English without awkwardness. 


1.33.15: sé#ma- ‘hornless’ found only here and in 1.32.15, another piece of shared 
terminology. 


1.34 Agvins 


1.34.1: “Three times a day” (ih ... adya) opens the hymn, announcing the hymn’s 
“three” theme and also linking it to the three pressings of (some Rgvedic versions of) the 
Soma Sacrifice. 

Predicative voc. navedasa here rendered as part of a phrasal verb, with impv. 
bhavatam. 

The second hemistich is built on an etymological relationship between the 
instrument noun yantra- (c) and the gerundive abhyayamsénya- (d), both built to the root 
V yam ‘hold’ (the second form presumably to the s-aor. of that root; so AiG II.2.503, 
though the reason for using this base isn’t clear). This word play is lost in Ge’s (/WG’s) 
tr., but I have aimed to keep it, unfortunately producing some awkwardness in the 
English. 
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1.34.4: supravyé: pravi- and related forms I take, following Old (Noten ad II.13.9; also 
Scar. 501) to V v7 ‘pursue’, rather than to V av ‘help’ (e.g., Gr). The forms are specialized 
for the pursuit of ritual activities; verbal forms of V vi+ préhave a wider range of 
meanings, but can be used of ritual activities. The lexeme is disc. by Scar (501) but not to 
much avail. Gr’s thematic stem supravya-, supposed found here and in II.13.9, can be 
stricken. Both forms belong to the root noun cmpd. — here a dative, in II.13.9 a gen. 

tredhéva “as if threefold” presumably refers to the Asvins, who, though only 
being a pair, are as effective as if they were three. 

With Ge (/WG) I take aksara (in aksdreva) as nom. sg. fem., corresponding to the 
ASvins, who are subject to pinvatam. See Old’s somewhat inconclusive disc. (ZDMG 63 
[=K1Sch p. 310]) of the various options. Rivelex (I.16—17) takes it as a neut. nom. pl. 
collective; Gr. also as a neut. pl., though without specifying case. 


1.34.5: sire duhita “daughter of the Sun” preserves, by most accounts, the archaic sandhi 
of final -as > -e before initial dental. For further disc., see my 2010 “Stire Duhitar’s 
Brother, the ‘Placer of the Sun’: Another Example of -e <*-as in Rigvedic Phrasal 
Sandhi” (Fs. Melchert, 159-66). The myth on which this pada is based, Sirya’s marriage, 
is not otherwise mentioned in this hymn. On the formulaic representation of the myth in 
the RV see my 2001 “The Rigvedic svayamvara? Formulaic Evidence” (Fs. Parpola, 
303-15). 


1.34.6: Ge (/(WG) take mdmakaya as referring to the poet himself (“... meiner 
Wenigkeit”), with sindve in apposition and identifying the poet as the ASvins’ son (“als 
(eurem) Sohne’). This is certainly possible and in line with the self-deprecatory use of 
mdémaka- in 1.31.11 for the poet-sacrificer’s self-reference. It is by no means necessary, 
however, and it does introduce extra machinery. 


1.34.7: On asayatam see V1.33.2. This stem is found with pdr7 also in X.43.6. 

atméva vatahis an underlying grammatical pun. Though véfa- is of course an 
Indo-Iranian word for ‘wind’, historically it is actually a thematized present participle to 
the ‘blow’ root. Here I think it is an adjective ‘blowing’ qualifying ama, which is itself 
being compared to wind in this simile. atmdn- here shows its older ‘(life-)breath’ sense, 
not the ‘self, soul’ that already begins to take over in the RV. 


1.34.8: I take the Artém in b as predicated of both ahavah and havih, with number 
agreement with the nearer noun and slightly different senses (at least in English). 


1.34.9: The “three wheels” (“7 cakra) here are surely imposed by the insistent “three” 
theme of this hymn. Vedic chariots ordinarily had two wheels (see Sparreboom, Ved. 
Ch., 10-11), and how a third wheel would even be affixed isn’t clear to me. 


1.34.10: It is a physical oddity that the two ASvins are apparently credited with plural 
mouths. There are two possible solutions: 1) The plural expression has been adopted from 
elsewhere. There is one other occurrence of madhupébhir asabhih (IV .45.3), 
unfortunately also in an Asvins hymn; however, other examples of asébArh occur in 
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plural context. 2) The mouths don’t belong exclusively to the Asvins, but to other soma- 
drinking gods. The 33 gods who accompany the ASvins here for drinking in the next 
verse might support this latter possibility. 


1.34.12: The ca of d has no obvious function; Klein (DGRV I.227-28) ascribes the 
construction to “looser nexus,” which isn’t terribly helpful. 


1.35 Savitar 


1.35.4: I take krsna réjamsi loosely as an accusative of extent. Others (Ge, Re) supply a 
verb to govern this phrase (“verbreitend” and “pour traverser” respectively), while still 
others (Macd., Falk 1988, WG) take it as a second acc. with dadhanah, as appositive to 
tévisim “assuming the dark realms as his power.” This latter solution is possible 
grammatically and does not require additional material to be supplied, but I am somewhat 
dubious that the dark realms constitute his power. 


1.35.6: This verse of cosmic mystery decked out in numerology comes as a surprise after 
the simple, descriptive beginning of this hymn. The syntax of c is ambiguous: Ge (Re / 
WG) takes am/ta as nom. pl., supplying “him” as acc. with ddhi V stha: “Alles 
Unsterbliche ruht (auf ihm) ...” I follow Old, who takes it as acc. pl., citing III.38.4 2 
visvarupo amftani tasthau “Having all forms, he mounted on the immortal (things?).” 
Note the fem. numeral “srah with dyavah, a stem ordinarily masc. On the 
occasional gender switch see comm. ad 1.57.5 and VIII.40.4, as well as the next vs., 7. 


1.35.7: In some ways a responsive verse to the previous one(s): vi... akhyat (a) parallels 
5a vi... akhyan, ciketa(c) responds to c/ketat in 6d; and the three heavens of 6a are 
alluded to in the query in 7d katamam dyam “to which heaven (of three or more)?” 

The fem. gender of katamam signals ‘heaven’ as fem., one of the rare examples of 
this gender switch, quite possibly induced here by the fem. “/sr6 dyavah in the immed. 
previous vs. On pronominal fem. forms in this situation, see comm. ad VIII.40.4. 


1.35.8: In b read a7 with both dhénva and yojana (taking both as neut. pl.). The position 
of the numeral favors taking it with dhénva, which could, however, be singular; in favor 
of reading the numeral (also) with yojana is X.86.20 dhdnva ca yat krntatram ca, kati svit 
ta vi yOjana “Wasteland and chasm -- how many yojanas (of distance) are they away 
(from here).” (Note that dhénva is singular in that passage.) 


1.35.10: On svévanias nom. sg. of the -s-stem sv-dvas-, see AiG III.287. The Pp. analyses 
it rather as sva-van “possessing property’. Curiously Macdonell (Ved. Reader, ad loc.) 
claims to be following the Pp., but tr. ‘aiding well’. 

Most tr. take pratidosdém as a temporal, “towards evening” or “every evening.” I 
think rather that it’s spatial, construed naturally with 4sthat ‘took his place, stood’. The 
god is facing west. (Cf. Peter Pan: “straight on ‘til morning,” presumably meaning 
“east.”) The same expression, also of Savitar, is found in VI.71.4, though it does not 
clinch the interpretation. 
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1.35.11: Although it is possible to construe c directly with d, it seems best, following Ge, 
to supply a verb of motion in c. The d pada has a close parallel in I.114.10, suggesting 
that it is independent. 

Note the unusual duplication of the nominal referent in both rel. and main clause: 
ye... panthah ... / tébhih ... pathibhih. 


1.36 Agni 


1.36.1: purtinam is generally construed as qualifying yahvam, but this requires taking the 
latter as an implicit superlative (Ge “den Jiingsten unter vielen”), which it is not. JL 
points out that a derivative of the real superlative, yavisthya, appears twice in the hymn, 
vss. 6, 15.) Better to take it as parallel to visam, though, since vis is fem., not modifying 
it as Proferes (2007: 31) does. 


1.36.10, 17: As often, it is difficult to know when to tr. analyzable words as PNs rather 
than literally. There is no particular reason that I explicitly allowed both possibilities in 
vs. 10 and only the PN in 17. 


1.36.13: afjibhih would have been better rendered as ‘ornaments’ than ‘unguents’, and as 
ET suggests, these ornaments could be vocal. 


1.36.14: On vida versus vidah, see comm. ad IX.19.6. Since the verb is parallel to three 
impvs. (pahia, dahab, krdhic), an imperatival interpr. works better than a subjunctive. 

In keeping with I.37.14, it might be best to change ‘favor’ to ‘friendship’ for 
dtivah in d. 


1.36.16: On isata see comm. ad 1.23.9. 
On ghanéva see comm. ad 1.63.5. 


1.36.17: mitrotéhas been variously interpreted. The Pp. analyzes it as mitra uta, which is 
surely correct, with mtraé as a dual. Ge takes this as an acc., parallel to médhyatithim, 
referring to Turvasa and Yadu in 18a: “den beiden Verbiindeten.” Better, with Gr and 
Old, to take it as an elliptical dual, “Mitra (and Varuna)” and a nom. parallel to Agni as 
subj. Wackernagel’s idea (AiG II.1.36) that it is truncated from the PN * m/tratithi- (found 
only in X.33.7) by gapping from médhyatithi- was properly rejected by Old and Ge; that 
PN was clearly not widespread, and a bare form mitra would surely be interpr. by the 
audience as referring to the god or the common noun ‘ally’. 


1.36.18: Ge (/WG) takes désyave séhah as a phrasal personal name “Dasyave Sahas,” a 
personal name that would have to be neuter. Better to follow Old (SBE) by taking it as a 
qualifier of Agni. Re also rejects the personal name interpr., but considers it a pada-final 
truncation of the instr. séhasa. (Because séhah can be construed without problem as the 
nom./acc. neut. it appears to be, there is no reason to resort either to Re’s truncation or to 
an archaic instr. sg. zero-grade ending *-/, in the mode of Hale [Fs. Melchert].) Old’s 
interpretation finds support in 19, where the second pada contains an entirely parallel 
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phrase qualifying Agni, with neut. noun construed with benefactive dative: jyotir Janaya 
“a light for the people.” 


1.36.19: uksita-is ppl. to both V vaks/uks ‘grow’ and Vuks ‘sprinkle’; both meanings are 
apt for Agni. 


1.36.20: I read né twice in b, both as the neg. with the dat. infinitive pratitaye and as a 
simile marker, evoking the common phrase mrgo nd bhimdah (1.154.2, etc.) and its 
variants. 


1.37 Maruts 


1.37.1: There are two ways to take the apparent masc. acc. phrase anarvanam 
rathestuibham in b. In the publ. tr. I interpret rathestibh- as a noun, ‘beauty on a chariot’, 
modified by masc. anarvanam, with the phrase an appositive to the neut. s#rdho marutam 
in pada a. But there are some problems with this. First, the indep. noun sibA- is fem. Of 
course, its acc. is also suibham, and it is arguable that the bahuvrithi adj. anarvan- would 
make a fem. of the shape -dénam, rather than a deriv. fem. *anarvanF (acc. *-anim). So the 
interpr. of the publ. tr. remains (barely) possible. However, the standard tr. treat the 
phrase as adjectival with the preceding neut. acc. This interpr. finds support in V.56.9 
satdham rathestibham, with masc. sérdham, and also from V1I.48.15, where masc. acc. 
anarvanam apparently modifies the same neut. phrase as here, but in a simile saérdho né 
marutam. See comm. ad loc. To construct a proper neut. for our phrase here is enough to 
provide the answer: *anarvd *rathesup is remarkably unappealing, and a slide into a form 
more recognizably acc. and more recognizably associated with the underlying stems is 
easy to understand. For anarva- see comm. ad I.185.3. 


1.37.1-2: An “improper” relative construction, with masc. pl. yéin 2a picking up sardhah 
‘troop’ of la, which is grammatically neut. sg., though conceptually plural. 


1.37.3: The Pp. reads pl. k#sah ‘whips’ here, and standard tr. follow this, making it the 
subj. of vadan. But kasa- is otherwise only sg. in the RV, even when plural entities wield 
it. I therefore take it as sg. Adsa@ and as the subj. of sve, with the Maruts as unexpressed 
subj. of vadan. This also makes better sense of the positions of both esam and yaad: most 
tr. construe esam with Adstesu, which means the unaccented pronoun would begin a 
clause. And ydd would be too far to the right in its clause: we expect yd-forms to follow 
at most one constituent. (Of course, it might be possible to interpret esam kasa hastesu 
“the whip in their hands” as a single constituent, but this would be pushing it.) 


1.37.5: It is possible to take pré samsd as 1*' sg. subjunctive, as Re. does, though there 
seems no compelling reason not to continue with a 2™ sg. impv., following the 2" pl. 
gayata in the previous pada (4c). 

Pada b seems an incipient izafe construction, with an appositive introduced by 
yad -- even though it is grammatically impeccable as a standard rel. cl. (allowing for the 
attraction in gender to neut. y4d of putative *ydm, whose antecedent 4ghnyam is masc.). 
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Ge unaccountably interprets the med. pf. vavrdhe as a 1“ sg. (“Ich habe mich ... 
gestarkt”; so also WG), though he doesn’t read pré samsa@in a as 1* ps. Although this is 
grammatically possible, context suggests that the Marut troop is the subj. of this verb. 


1.37.6: Although nouns not in the vocative case generally lose their accent in vocatival 
phrases (type sino sahasah “o son of strength’), the conjoined genitives divas ca gmas ca 
retain their standard accent though being part of the voc. phrase headed by dhutayah “o 
shakers” — presumably in part because the pada needs to begin with an accented word and 
also because this particular voc. phrase is not only structurally complex (with a conjoined 
NP as gen.) but also not a fixed idiom. Of course, since divas ca gmas ca opens the pada, 
it would have to be accented one way or other other, but if it had received default voc. 
accent we would expect divas ca gmas ca. 


1.37.7: With Ge, I read nfwith both clauses. For c (2/) ... jihita, cf. VIUL.7.2 nf parvata 
ahasata “The mountains have bent down.” 


1.37.9: The syntactic structure of this verse is not clear, in great part because it contains 
no finite verbs, and most tr. leave the structure undefined. In my interpr. pada a is a 
causal clause dependent on the main clause of pada b, with yat ... sdévah in the relative 
clause of pada c coreferential with the véyah of b. The point is that at the moment of 
birth, in a stable situation (a), the Maruts had the strength to leave their mother’s womb 
on their own (air Vis a lexeme specialized for birth contexts; cf., e.g., 1V.18.2, V.78.9) 
(b), and that same strength remains with them (c). 

I construe d4nu with preceding sim (“follows them’’); cf. 1141.9. 


1.37.10: The standard tr. separate padas a and b and supply a verb with the former (e.g., 
Ge “stimmen”’) with no obvious source. I prefer to take the two padas together and take 
kasthah as an unmarked simile: “their songs (like) race-course posts.” The lexeme tid 
V tan then has the meaning ‘stretch upward, erect’; this is the only finite form of the idiom 
in the RV (or, it seems, anywhere), which is mostly attested in the frozen adjective 
uttand- ‘stretching upward, stretching out’. 

Why their knees are bent is a matter of speculation, but it probably refers to a 
crouching position suitable for driving (cf. VII.92.3). 


1.37.11: Although most tr. take the “child of mist” to be the rain, its physical description 
here (“long and wide”) makes better sense for a cloud. 

amurdhra- normally means ‘not neglectful, not slighting’, but this doesn’t yield 
much sense here. I therefore take it in the passive sense ‘not (to be) neglected / slighted’; 
English “not negligible” provides a perfect idiomatic counterpart. 


1.37.13: The mutual chatter of the Maruts on their journey refers of course to the thunder. 


1.37.14: For plural diivah pl. see Schindler, Rt. noun, p. 25, EWA s.v. difvas-. The same 
nom. pl. is found in VI.29.3. 
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1.37.15: This final verse is oddly disjointed. For one thing there must be a change of 
person from 2" (vah) to 3" (esam) in ab in reference to the Maruts; it is difficult not to 
take these pl. pronouns as coreferential. I supply di/vah in a, because this pada is 
structurally similar to 14b; however, this is not strictly necessary, and an interpretation 
like Ge’s “Denn es gibt etwas fiir euch zum Schwelgen” is certainly possible. As for pada 
b, it is generally taken to mean “we are theirs,” and, again, this is possible. But given its 
structural similarity to the immediately preceding pada, I interpret it in similar fashion, as 
suggesting that we have something to offer them. The last pada then expresses what our 
service to the Maruts should bring about for us. 


1.38 Maruts 


1.38.1: For kadhapriyah see 1.30.20. In this passage the connection of this voc. with the 
interrogative is esp. clear, since the pada begins kad dha “what indeed?” kéd is translated 
twice, for clarity. 


1.38.2: The gen./abl. form of divéh and prthivyah is somewhat surprising, but, with Old, it 
is best to assume they depend on kva. Although the nd separating them is also somewhat 
surprising, it is possible to take it as a real simile particle rather than a bleached 
connective (Re’s “aussi bien que...””). Since the point of this trca is the anxiety 
occasioned by the Maruts’ absence from our sacrifice, the poet worries that the Maruts 
have disappeared to some other sacrificer on earth as definitively as if they had gone off 
to heaven. 

In the simile in c, “in a pasture” is supplied on the basis of the formula VRAN gévo 
nd yavase (V.53.16, etc.). Note that the expected yévase shows up below in Sa, ina 
slightly off-kilter simile. This might be taken as “poetic repair” (see Jamison 2006: Paris 
poetics), but simultaneously “de-repair,” in that it introduces an element from one verbal 
complex into another, where it is unexpected. 


1.38.5: See remarks ad vs. 2 on the simile here. 
The “path of Yama” is of course the path to death (or after death, to Yama’s 
world). The prohibitive ma of pada a must have domain also over pada c. 


1.38.6: durhéna and related forms are most likely Middle Indic developments of * durhrna 
(etc.) ‘evil rage’ from V Ar ‘be angry’. See EWA s. HAR“. 

Ge (WG) take pérapard as representing péra+apara- ‘further and nearer, earlier 
and later’, but Old’s interpr. (followed by Re) as an amredita preposition ‘further and 
further, ever further’ is more appealing. As Re points out, the adv. para and related forms 
are characteristic of n/rrtr-. 


1.38.7: The standard interpr. of avata- here is ‘windless’, but with Gr (see also Lub) I take 
it to the homonymous stem ‘unextinguishable, unquenchable’ (V va ‘extinguish’). The 
point here is that even in a waterless place the Maruts can make rain: wind is irrelevant, 
but water that doesn’t give out is crucial. Cf. avénir avatah “unquenchable streams” in 
1.62.10. 
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1.38.8: “lightning bellows” — a mixed image, of a type not uncommon in Marut hymns. 


1.38.10: Ge (WG) takes the sé#dma phrase as a parallel subject to manusah (requiring a sg. 
form of reja- to be supplied), but an acc. extent-of-space interpretation works just as well, 
without needing an extra verb. So also Re. 

The last three verses (7-9) describing the thunderstorm are all couched in the 
present tense, so the augmented imperfect drejanta is somewhat surprising. Vs. 10 does 
begin a new trca, however. 


1.38.11: rédhas- is a bulwark or fortification (Vrudh ‘obstruct’), in this context indicating 
the ‘banks’ of a river, which keep the waters within. 


1.38.12: The change of person between padas, 2 pl. vahin a, 3™ pl. esam in b, is exactly 
the same as in I.37.15 and equally inexplicable. I have therefore failed to tr. esam. It is 
possible, of course, that esam doesn’t refer to the Maruts, but to part of the listed 
equipage, perhaps the chariots — hence “Let your wheel-rims be steady, and (your) 
chariots and their horses” — but the parallel structure in the previous hymn makes that 
unlikely. 


1.38.13: Ihave tr. jarayai as ‘to awaken him’, but this is probably wrong, however 
appealing in context. The noun jaré- only means ‘old age’, and therefore some version of 
Ge’s “dass er das Greisenalter (uns schenke)” is better. Its intent would match the last 
pada of the previous hymn, [.37.15c “in order (for us) to live a full lifetime,” and the two 
hymns have much in common. 


1.38.14: The first two padas contain two punning verbs, whose double meanings reinforce 
each other: mimihican belong to V md ‘bellow’ and V ma ‘measure’ (generally assigned 
only to the latter and so tr.). In the first meaning it refers to the sound of the song, in the 
second to its regulated production, that is, to its meter. tatanah can belong to V tan 
‘thunder’ and V ¢an ‘stretch out’ (Gr assigns to the former, but standard tr. reflect the 
latter). In the first meaning it again refers to the sound of the song, in the second, again to 
its method of production — in this case, the prolonging of a tone or note. The second 
meanings of both verbs clearly belong to the technical vocabulary of singing (see the next 
pada, 14c, as well), the former connect the poet’s sounds to those of the Maruts’ 
thunderstorm (cf. mimati ‘bellows’ in 8a). 


1.38.15: The two occurrences of tves#-, 7a and 15b, both referring to the Maruts, should 
have been harmonized in tr. (currently ‘dazzling’ and ‘glittering’ respectively). A 
regrettable if minor lapse. 

1.39 Maruts 

1.39.1: médna- seems to activate the same pun on the homonymous roots Vmd as was 


noted in the preceding hymn, I.38.14. The Maruts project both their bellowing and the 
measure of their song. (Standard tr. only recognize the ‘measure’ sense.) 
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“Like a flame” — what does socih correspond to in the frame of the passage? Ge 
(/WG) take it as parallel to “you” (=Maruts), as the agent of throwing, and supply an 
object “(ihren Schein).” But since socis- is a neuter, it can as easily be an accusative and 
express the thrown object, and this seems to me the more likely interpretation (perhaps 
influenced by the modern flame-thrower). In a Marut context it could stand for the 
lightning they deploy in addition to the thunder represented by mdanam. For further on 
this image see disc. at vs. 10. 


1.39.2: The two contrastive padas of the first hemistich express offensive and defensive 
procedures respectively. 


1.39.3: Standard treatments (including Old) divide pada a into a rel. cl. and a main clause 
(e.g., Ge “Was fest ist, stosset ihr um’), accounting for the accent on hatha by its 
placement immediately after the rel. cl. However, this interpr. requires taking yat sthirdm 
as an embedded relative, preceded by the preverb+part. associated with the main verb 
(para ha). Since RV does not (ordinarily) have embedded relatives, it is best to take vad 
as the subordinator for the whole hemistich (with domain over vartéyatha as well). This 
also makes the two padas more parallel: Ge’s tr. of b as also consisting of rel. cl. main cl. 
(“was schwer ist, bringet ...””) is impossible. Nonetheless, since I now see that nominal 
relative clauses can be embedded, I am willing to consider an alt. tr. “What (is) steadfast, 
you smite to the far distance,” though the argument about parallelism still seems strong. 


1.39.4: The opening of pada c is identical to 2c. The rest of this hemistich presents a few 
problems. The phrase tana yuja is rendered variously. My translation is based on the 
observation that in almost every single instance yuja follows an instr. in an expression 
meaning “with X as yoke-mate” (X may either be animate [e.g., 1.8.4 tvaya yuja] or 
inanimate [e.g., X.83.3 té4pasa yuja “with fervor as yokemate”]). In this case, I take the 
root noun /4n- to refer to the Marut’s entire lineage, in other words their family heritage 
and their sibling connections to each other. The instr. phrase sérvaya visa “with your 
whole clan” in the next vs. (Sd) may convey the same meaning. Taking fénd@as ‘lineage’ 
here also has the merit of allowing a semantic connection with (énaya in 7a. 

I separate the two padas (so also Re), in great part because of the position of nia 
cid, which usually opens its clause (here after an extra-sentential voc. ruidrasah). 
However, a tr. similar to Ge’s, “your might is never to be open to challenge,” would also 
be possible. 


1.39.5: The two other occurrences of durméda- ‘badly drunk’ (1.32.6, VIIL.2.12) are both 
in martial context and seem to refer to warriors intoxicated on the frenzy of battle. The 
other occurrences are quite negative, whereas here we must take the word as positive or 
neutral in describing the Maruts, who are, to be sure, frequently depicted as being almost 
out of control. I think this is the point of comparison. 


1.39.8: The threatening 4bhva- (< privative 4- + V bhi, cf. WG “Unwesen’) that besets us 


represents the Vedic fear of formlessness. See my forthcoming “The Blob in Ancient 
India.” 
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1.39.9: The signature word of this final trca is 4sa4mr-, Ge’s “vollkommen” “complete.” It 
literally means “without a half, not halved,” and the insistence on this unusual form 
merits a literal translation, in my view, although it is less fluent than the paraphrase. 
kanvam dadaé“you gave Kanva” -- the grammar is clear, but the meaning 
somewhat odd. What is presumably meant is the ancient poet Kanva, ancestral to the 


current line. 


1.39.10: This verse shows a type of ring composition with vs. 1, in sense though not 
vocabulary. The hymn begins (1b) with a shooting/throwing metaphor, socir né manam 
asyatha “(when) you cast your measure/bellowing like a flame.” The last pada of the 
hymn (10d) makes the shooting image more pointed: ‘sum nd srjata dvisam “you launch 
your enmity like an arrow.” The “shooting” verb V as of 1b is replaced by more generic 
V srj ‘launch, release’, but the simile specifies an arrow, rather than the potentially 
destructive but less specific ‘flame’. The responsion between these two expressions may 
give added support to the interpretation of soci as an accusative in vs. 1; see discussion 
there. 


1.40 Brahmanaspati 


1.40.3: The sense of the hapax panktiradhas- ‘whose gifts come in fives’ is unexplained. 
It may of course be some ritual reference (and the range of available explanations tends 
in that direction), but I suggest that it might be a reference to the fingers and mean that 
gifts come by the handful, that is, abundantly. 


1.40.4: I would now take #/amas both ‘refreshment’ and deified Refreshment; the verb 4 
yajamahe then indicates not merely that we win refreshment by sacrifice, but we attract 
the goddess Ida to our sacrifice by our performance. For a similar passage, but with 
deified Adtra- ‘Libation’, see X.63.7 and comm. ad loc. 

On the basis of my re-eval. of anehds- (ad X.61.12), I would now slightly alter the 
tr. to “flawless refreshment,” the point being that the refreshment is physically complete, 
lacking nothing, rather than it is morally without fault. 


1.40.6: The rendering of anehds- here as ‘faultless’ works better with mantra, than with 
refreshment in vs. 4 (q.v.). However, I would still change the tr. to ‘flawless’: the mantra 
should likewise be complete, lacking no necessary words. 

The cain c is subordinating, as the verbal accent shows (pratiharyatha). See 
Klein: DGRV I.240. 


1.40.7: Although the standard tr. take antarvavat as referring to territory “in between” 
(e.g., Ge “das dazwischen liegende (Land)”), I follow Schmidt’s (B+I, 102; see also Old 
ad loc., AiG II.2.893) suggestion that it is a pleonastically marked variant of antarvant- 
‘pregnant’, an interpretation that works nicely with the following verse. Although my 
translation implies that antarvavat modifies ksd#yam, this cannot be true because Ksaya- is 
masc. My rendering is an abbreviated form of “made his dwelling place into (something) 
pregnant” (cf. Schmidt “seinen Wohnsitz hat er zu etwas gemacht, das ... schwanger 
ist”). 
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Where I differ from Schmidt (and some others) is in the interpr. of pastyabhih in 
pada c. Opinion is split over whether this stem (and pastya-) means ‘stream’ or ‘dwelling 
place’, and Schmidt goes with the former. Although that meaning works well in this 
passage -- Schmidt takes pada d as meaning “pregnant (with streams),” that is, well- 
watered -- on balance the ‘dwelling place’ interpretation fits more contexts better. 
(Curiously in the same work [B+], p. 64] Schmidt renders pastyanam in VII.97.5 as “der 
Hauser.”) For disc. see EWA s.v. pastya- (favoring ‘dwelling place’ for pastya- and, less 
strongly, for pastya-) and Brereton (Adityas, 94-96 n. 45). For additional if indirect 
evidence for ‘dwelling place’ see comm. ad [X.97.18. 


1.40.8: Most tr. Gncluding Schmidt) render pracitd with the anodyne ‘increase’, but ipa 
V prc is a sexual idiom (‘inseminate’ < ‘engorge’; see, e.g., VI.28.8). The accent on this 
verb probably results from its adjacency to accented Adnti (on which see, HO and JSK — 
reff.). 

Note the gapping out of compound in the contrastive phrase mahadhané ... arbhe 
“when there is a large stake or a small,” where the independent loc. drbhe is functionally 
parallel to the 1‘' compound member maha-. See disc. ad I.7.5, which contains the same 
phrase. 


1.41 Adityas 


1.41.4: The voc. adityasah was omitted from the tr. “O Adityas” should be added at the 
end of the first line. 


1.41.8: The first two padas have elicited a fair amount of discussion and disagreement. 
The questions are these: 1) What is the nuance of prdéti V vac and, in particular, what is the 
function of the accusative construed with it? 2) Are ghndntam, sépantam, and 
devayéntam parallel accusatives, or is there a dependency relationship among them? Ge 
(/WG) take devaydntam as the object of ghndntam and sdépantam (Ge “der den 
Gottergebenen schlagt oder flucht’’), while Re (EVP V) and Old consider the three 
accusatives parallel, with the first two given as negative examples, the third one as a 
positive one. Although I think the latter view is correct, I do not follow these scholars in 
their assessment of the function of the accusative with prdati V vac: both take it as the topic 
spoken about (as opposed to Ge and WG). However, though prétiis rare with vac (one 
other occurrence in the RV, VHI.100.5, non-diagnostic because it is not construed with 
an accusative there), when that preverb appears with other verbs of speaking (V vad, bra, 
ah), the complement identifies the person spoken to, not the contents of the speech. I 
therefore take the clause to mean that “I” will not bother to answer back to a man who 
behaves badly, either physically (gfndntam) or verbally (sé#pantam), though I would to a 
godly man. The parenthetical “as if” could be omitted here, as ET points out. With 
devaydntam freed from its potential as object of the first two participles, they can instead 
take vah ‘you’ as their object (though admittedly how a mortal can “smite” the Adityas is 
a bit unclear). 


1.42 Pusan 
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1.42.1: Note the regularly contrasting preverbs sém and v/opening the first two padas. 

Though Re and, judging from his tr., Ge take séksva to V sac ‘accompany’, 
following Gr., according to Narten (265 and n. 834, and already so in BR, Whitney’s 
Roots, etc.) it belongs with V sah ‘conquer’. That pra V sah is fairly common in the RV 
(including nominal compounds) while pré V sac occurs only once (X.27.19) may support 
this root assignment. I am, however, disturbed by the position of the preverb and its 
accompanying enclitic pronoun naf: the collocation looks like the start of a new clause. I 
wonder if we don’t in fact have two imperative clauses here, the second with a gapped 
th. Cf. VIIL17.9 indra préhi puras tvam. My translation “go forth ... to victory” reflects 
this possible interpretation. 


1.42.3: On Auras-cit- see comm. ad IX.98.11. 


1.42.4: ‘épusr- is attested only twice elsewhere, both times modifying fet, hence the 
supplied ‘weapon’ here. 


1.42.7-9: vidah is formally an injunctive and therefore functionally multivalent. 
Hoffmann (1967: 263) is not certain that it has modal value, though most tr. (Ge, Re, 
WG) take it as an impv. (e.g., Ge “schaff hierfiir Rat!”). The other question is whether the 
krétu- that Pusan is to find is his own or meant for us (e.g., Re “procure (nous)...”). I 
have chosen to take the injunctive not as an impv. but a future-oriented indicative and to 
interpret the Ardtu- as Piisan’s, not ours — the point being that Pusan will find the resolve 
at our sacrifice to fulfill the requests we make of him in the imperatives. However, the 
other possibilities sketched above are not excluded, and at least in IX.20.3 an imperatival 
value of vida/is likely; see comm. ad loc. I therefore put forth the alternative tr. “find 
resolve” for the refrain in this trea. 


1.42.8: My “with” tr. of pada b obscures what I think the grammatical structure is. Pace 
Gr and Old, on accentual grounds navajvard- should not be a bahuvrihi, but rather a 
karmadharaya ‘new suffering’. The question is what relationship its pada bears to the 
previous one. Re’s suppressed purpose clause (or so his supplied “qu’il n’y ait” suggests) 
may be the best possibility syntactically. If we simply assume an imperatival “let there 
not be ...” (so Maurer, sim. WG “nicht (sei uns)...””), parallel to pada a, we should expect 
ma, not néas the negative. It may be, however, that existential prohibitives (of the “let 
there not be” type) are blocked, because the root Vas ‘be’ does not build an aorist and 
also lacks injunctive present forms, although functionally similar ma bhat does occur. I 
have not found a discussion of this issue in Hoffmann 1967, but I may have missed it. 


1.42.9: Though most of the verbs represented in this catalogue of imperatives normally 
take objects, the rhetorical point of this listing is the stark abruptness, and the inclusion of 
an object (udaram ‘belly’) with the final verb lays particular stress on this last desire 
expressed, to eat one’s fill. 


1.43 Rudra and Soma 


1.43.1: Tr. of vocéma repeated for clarity. 
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1.43.2-3: It is striking that Aditi and her two most illustrious sons, Mitra and Varuna, are 
depicted here as closely connected with Rudra. It is not entirely clear why, though 
perhaps it is simply an attempt in this relentlessly upbeat hymn to associate Rudra, who 
can be viewed ambivalently, with these powerful and positive figures. 


1.43.4: jélasa- is “of unclear meaning” (so EWA s.v.) and shows non-Indo-Aryan 
phonology. In the RV it occurs twice independently and twice in this compound 
Jdlasabhesaja- (and one of its independent occurrences is adjacent to bhesaja-), always in 
association with Rudra. The translation ‘healing’ (see also Kuiper, Aryans 25-26, 46) 
therefore makes contextual sense, despite the lack of etymological support. 


1.43.5: A verse-length relative clause, which can be construed either with vs. 4 (so Ge) or, 
by my preference, with vs. 6 (so also Re, WG). There is no strong evidence either way, 
however. 


1.43.6: Global ref. to human kind as “men and women” is vanishingly rare in the RV. I 
know only one other potential case, the identical dative phrase in VIII.77.8, though it has 
a more restricted sense in that passage. 


1.43.8: The supposed root noun cmpd (with both direct object and preverb, against 
standard practice; see comm. ad I.124.7) somaparibadh- (so Pp., Gr) is now taken by 
most interpr. as voc. soma, fld. by the preverb-root noun cmpd. paribadh-. See Scar (345 
n. 484). 

Although juAuranta and related forms are assigned to the root V Af ‘be angry’ by 
Insler (1968: 219ff.), an assignment accepted by Mayrhofer (EWA s.v. HAR’) and further 
developed by Kii (602-3), such a meaning simply doesn’t make sense in this passage or 
in III.55.2, and so I take the form to VAvr ‘go crookedly, go amiss’. The phonology is 
perfectly apt, with a zero-grade having vocalic u and consonantal rbefore vowel, despite 
the metathesized zero-grade Aru found in some forms. 


1.43.9: The construction of the various parts of this rhetorically ambitious verse is not 
entirely clear, and various tr. make various choices. (In addition to the standard ones, see 
Liiders [231-32] and Hoffmann [Injunk. 260].) I take amftasya as modifying fe, rather 
than construing it with prajah (as, e.g., Ge does). I consider the two locatives, parasmin 
dhaéman rtésya and nabha, to be parallel and to express the two geographically opposed 
places where Soma will be searching: highest heaven and the navel of the earth 
(supplying prthivyah with nabha as often). The larger meaning of this verse is addressed 
in the publ. intro. 


1.44-49: For illuminating remarks on the rhetorical and grammatical connections among 
these hymns, see Jesse Lundquist 2014 (25'" UCLA IE Conf., Proceedings). 


1.44 Agni 


1.44.1: On the locatival -arin usarbtidh-, see Lundquist 2014. 
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1.44.2: sajiis-, opening pada c and here rendered ‘jointly’, is etymologically related to 
Justa- ‘enjoyable, delightful’, which opens the verse, and the poet clearly recognizes the 
connection. A tr. “in joint enjoyment with...” seems too heavy, however. 


1.44.3: My interpretation of bharjika- I owe to Thieme (Unters. 40 n. 2; see EWA s.v. 
tjika-). MLW drew my attention to the article of Sabine Ziegler, “Altirisch (4m)barach 
und ved. bharjika-: Eine uridg. Kollokation” (7S 124 [2011]: 268-76), where she 
connects the Vedic word with an Old Irish word meaning ‘morning’. 

adhvarasri-. Pace Gr, Old (SBE) Ge (/WG), I very much doubt that -s77- in this 
compound (or others) has transitive value: ‘das Opferfest versch6nend’. For extensive 
disc. see Scar (545-46), who lays out a number of interpretive possibilities but seems to 
lean towards the one I also favor. (So also Re.) — So I wrote previously. However, I am 
now open to the possibility that this cmpd (and other -sr7-cmpds with ritual first 
members) do/can have transitive value. See comm. ad HI.26.5. And so I’d now entertain 
an alternative “perfecting the ceremonies.” 

Related to the analysis of this compound is the interpretation of yajfanam 
adhvara-. Ge (WG) take the former as dependent on the latter (clearest in WG “der die 
Opferhandlungen der Opfer verschont’’), but I think it more likely that the two nouns are 
parallel and depend on -s77-, one as an independent gen., one as 1‘ compound member. 
So Re.; Scar adduces VHI.44.7 adhvaranam abhisriyam, with an independent gen. of 
adhvarda-, which supports this analysis. This can be fit into the above, revised transitive 
interpr.: “perfecting / perfector of the ceremonies, of the sacrifices.” 


1.44.4: The initial word of this verse, sréstham is the superlative associated with s77, the 
last word of the previous verse. A translation “glory ... / Most glorious...” would have 
captured this connection. 


1.44.6: All standard tr. take susdmsa- in an active sense (e.g., Ge “der ...Schdnes sagt”) 
with the singer the recipient of Agni’s good speech. Certainly when applied to mortals, 
this has to be the sense, but when applied to gods I take the adj. in passive sense “good to 
proclaim/laud’, with here the singer in the dat. (grnafé) as the agent of the praising. 


1.44.7: The very common epithet vis vdvedas-, used especially of Agni, has a potential 
double sense in all its occurrences: ‘possesing all possessions’ and “possessing all 
knowledge’. In fact, although the latter is generally favored in standard RV translations, 
the former may be the more stable sense, in that its 2"? member védas- is widespread in 
the meaning ‘possession, property’, but not found as a simplex in the meaning 
‘knowledge’ (save at III.60.1, q.v). The parallel formation jaté@vedas- (see above, vs. 4) 
has a similar problem. Though generally rendered as ‘who has knowledge of the beings’ 
it could as well mean ‘who has possession of the beings’. Since jat¢@vedas- seems to have 
become more opaque to its users than visvdvedas-, which does often (?) participate in its 
context, in the publ. tr. we do not translate jatévedas-. 
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1.44.8: Pada a, with the list of gods in the accusative, is an expansion of devan in 7d. 
Though b begins with a god’s name in the acc. (agnim), this is to be construed with the 
following padas. 


1.44.9: As with vs. 4, the beginning of this verse connects with the final word of the 
previous one: 8d ... svadhvara‘o you of good ceremony’ / 9a ... adhvaranam ‘of the 
ceremonies’. 

svardrs- is a difficult word, with multiple interpretations. See Scar (pp. 234-39) 
for discussion of the various possibilities, though his favored one (“das Sonnenlicht 
sehend”’) seems to me the less common, since the adj. generally modifies gods. I 
generally take it as meaning ‘having the look/appearance of the sun’, that is ‘looking like 
the sun’, but occasionally as ‘having the sight of the sun’, that is, “seeing the sun’. 
Interpretations like Ge’s “deren Auge die Sonne ist” are unlikely because dfs- is not 
‘eye’. See Re (EVP XII.81). In this particular passage, it is possible that ‘seeing the sun’ 
might also be appropriate, as anticipating the description of Agni in the next vs. (10b) 
visvadarsata- ‘visible to all’. In other words, the gods in 9 “see the sun” and in 10 Agni, 
often homologized to the sun, is something that everyone sees. 


1.44.10, 12: In my opinion, purofita-, though preserving its literal meaning ‘set in front’, 
also often already refers technically to a priestly office, the figure later known as the 
Purohita. Agni is called purohita- both because he is literally ‘set in front’, that is, moved 
to the east to serve as the offering fire (later called the Ahavantya), and because he serves 
as priest. JPB, however, does not believe that the word has developed this technical 
meaning in the RV. See esp. his 2004 “Brahman, Brahman, and Sacrificer,” in Griffiths 
and Houben, eds., Zhe Vedas: Texts, Language & Ritual: Proceedings of the Third 
International Vedic Workshop, Leiden 2002, 325-44. 


1.44.10: As just noted, this verse also shares lexicon with the previous one: 9d X-drs, 
10b X-darsata-. 

“Rich in radiance” is a less clumsy alternative for a literal rendering of the 
bahuvrthi vibha-vasu- ‘whose goods are radiance’. 


1.44.11: Another lexical reminiscence across verses: 10d manusah# ‘descendant of Manu’ 
and llc #manusvat ‘like Manu’. As with the other examples, it is the last word of the 
previous verse that is matched in the next. 


1.44.12: Again, lexical echo, though in this case it’s the next-to-last word of the preceding 
verse: 11d ditaém/ 12b dityam. 

Note the synaesthesia in the second hemistich, with the sounds of the river’s 
waves compared to the visual flashing of fire. The gen. agnéh here is a common noun 
referring to the substance fire, not to the god. Its parallelism with sindhof, also pada- 
initial, helps ground this usage. 


1.44.13-14: The emphasis on hearing in these verses is continued in the next hymn (vss. 
2=3, 9; 1): 
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1.44.13: vahni- is usually ‘conveyor’, but here the gods cannot be conveying Agni, and 
the word seems to be quite loosely connected with the notion of conveyance. My 
‘passengers’ is probably pushing it beyond where it should go. 


1.44.14: The final pada makes a little ring with 2c. 


1.45 Agni 
The theme of “hearing,” found also in the last two verses of 1.44, is further 
explored here, with its complement, the “call” that the gods should hear. 


1.45.1: My understanding of the structure of this verse is quite different from the 
consensus, which takes yéja of 1c as a 2"! sg. imperative, addressed to Agni, governing 
all the accusatives in the verse (“sacrifice to the Vasus ...”). I instead take yajaas 1“ sg. 
subjunctive, governing only the accusatives of the 2™ hemistich, and supply 4 vaha ‘bring 
here’ from 2d to govern those in the 1‘ hemistich. (This is supported by the fact that 
trayastrimsatam ‘three and thirty’ in 2d is a virtual shorthand for lab vasdn ... rudrani 
aditydm utd, the three divisions of the gods, adding up to 33). 

Despite the extra machinery, I think my interpretation better accounts for the 
contrast between the accusatives in ab and cd: the first set names the large generic groups 
of gods expected to attend the sacrifice, brought by Agni. The accusatives in the second 
set do not fit this category; in fact, their most likely referent is Agni himself: svadhvara- 
‘of good ceremony’ is primarily and characteristically applied to Agni, including in the 
previous hymn (1.44.8, a hymn that insistently associates Agni with the adhvara- in 2b, 
3d, 9a; see also 4c of this hymn), and ménujata- ‘born of Manu’ cannot be applied to 
other gods, but is appropriate to Agni; see manusa- ‘descendant of Manu’ in the previous 
hymn (10d) and also used elsewhere of Agni, as well as passages like VII.2.3 ... agnim 
mdadnuna sémiddham“... Agni, kindled by Manu.” It’s true that g/rtapriis- ‘ghee- 
sprinkling’ is not a particularly Agnian epithet, though it could work if a passive 
interpretation of the root noun prus- is allowed (‘ghee-sprinkled’; cf. 1.58.2), and that 
jdna- is somewhat awkward as a designation of Agni (see my uneasy ‘being’). 

Still, the standard interpretation of the verse is more awkward: if the accusatives 
in cd are held to refer to the gods (“the divine race”; see 10a dafvyam jénam), they are 
described by adjectives that ill befit them; if Agni is held to be their referent (as 
supported by the above arguments), then the verse calls upon Agni to sacrifice to himself; 
if the accusatives refer to the human race, then the verse calls upon Agni to sacrifice to 
humans, which is entirely contrary to the Vedic model of sacrifice. By separating the two 
halves of the verse into different clauses and by interpreting y4@ as a 1* singular, I 
account for the different referent types of the two sets of accusatives and avoid having 
Agni sacrifice to himself by providing another agent for the verb in cd. 


1.45.3: On virtpavat see comm. ad X.14.5. This is the only place in the RV where viripa- 
has to be interpr. as a PN. 


1.45.4: méhikeru- is a hapax of unclear meaning. Mayrhofer (EWA s.v. méhikeru- and 
céru-) plausibly suggests a connection with V ci ‘observe, take note’; so also Old. Its 


59 


apparent structural similarity to mafivrata in 3c might invite a complementary semantic 
analysis. 

The etymological figure sukréna Socisa is not rendered so in English because 
“blazing blaze” strikes me as limp. 


1.45.8: Note the phonetic figure in c: brhad bha bibhrato havir, playing with b, bf, and 4, 
rand r. 

Most tr. take brhad bhah ‘lofty light’ as coreferential with tva (=Agni), not as 
object of bibhratah, parallel with havih. This in some ways makes better sense, though 
the word order weakly favors my tr. Old (SBE) also takes the phrase as the obj. of 
bibhratah and adduces a telling parallel, [V.5.1 katha dasemagnéye brhad bhah, where the 
phrase is emphatically not coreferential with Agni. 


1.45.10: I tr. sudanavah as “you of good drops,” rather than “of good gifts,” which is 
always also possible for this ambiguous stem, because of “the Maruts of good drops” 
(martitah sudanavah) who ended the previous hymn (44.14) in the same structural 
position. But as a general descriptor of the gods in this verse it might be better as “of 
good gifts.” 


[1.46-47 JPB] 
1.48 Dawn 
1.48.1: The voc. usah was carelessly omitted in the published tr. 


1.48.2: With most tr./comm. I follow Bloomfield in interpr. visvasuvid- as haplology for 
* visva-vasu-Vid- (for details, see Scar 489-90). This, however, produces a three-member 
cmpd, very rare in the RV. For a somewhat similar cmpd with karmadharaya as 1* 
member, cf. puruvara-pusti- 1.96.4. 

The pada break favors taking bAdri with the verb, as most do (e.g., Ge “geben sie 
sich viele Miihe”’), but semantically it goes better with pada a. Cf. expressions like bAdri 
te vésu (1.81.2, 6, VIII.32.8), bhdri vamam (1.124.12, V1.71.4), and esp. bhir7... 
salibhagam in 9c below. 

On sunfta- as ‘liberality, liberal (gifts)’, see Re’s discussion here (EVP III.17), 
summarizing previous work. 


1.48.3: Most tr. take jira as agentive with an objective genitive (e.g., Ge “die Wagen in 
Bewegung setzend’’), but I think this unlikely because it would be the only such usage of 
Jjira-. (g0-jira- in YX.110.3 is sometimes so interpreted [Ge ‘die Kiihe zutreibend’] but 
need not be.) Although not taking jir@ as transitive leaves rathanam without any clear 
governing word, that seems preferable to claiming a unique value for jira- in this passage. 
That Dawn may be “the lady of the chariots” is also suggested by her hundred chariots in 
gles 

The referent of yéin c and the affiliation of that rel. cl. are disputed. Ge takes the 
rel. pronoun as referring to the r@thanam of b. This has the merit of associating the rel. 
with an adjacent noun in the proper number and gender and keeping the relative clause 
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syntactically confined to the verse in which it appears. However, it affords these chariots 
more agency and significance than I think they deserve. Instead, the rel. cl. of cd seems to 
group more naturally with the identically structured yé clause in 4ab, which also has a 3" 
pl. presential reflexive verb preceded by a loc. pl. and also contains a genitive referrring 
to Dawn. The two clauses also begin with a metrically irregular 11-syllable pada with a 
rest right before the caesura, an irregularity that also speaks for their association. This 
pair of relative clauses is resolved by the main clause in 4cd. Such an enjambed structure 
is characteristic of pragathas. (Re also take the two verses this way.) 

Then there is the question of the meaning of dadhriré. It belongs to the root V dar 
‘hold, support’, and in this (rare) middle usage seems to have reflexive value ‘hold 
oneself’/‘hold oneself fast’, with the possible pregnant sense ‘hold oneself ready’ (so Re, 
WG, Ge n.). I take it as having slightly different meanings in simile and frame (a favored 
poetic strategy of Vedic bards). In the simile it depicts sailors (or some sort of boatsmen) 
standing firm against the rigors of the voyage, whereas in the frame the subjects (who are 
identified in the parallel rel. clause of 4ab as patrons) hold themselves ready to give, an 
action that is also the topic of that parallel rel. clause. In fact, one could almost construe 
(or supply) the danaya of 4b with dadhriré as well as with its own clause. 


1.48.4: This verse is somewhat oddly constructed, especially the distribution of elements 
in cd. The opening of c, étraha tad, seems overburdened with functionless elements, esp. 
the fad, which has no obvious referent. As it turns out, this opening is found elsewhere 
(1.135.8, 154.6), with a likewise referent-less ‘4d. I therefore assume that the ‘4d here 
emphasizes the temporal/logical étra. Then we find two gen. plurals, esam and nfnam, 
separated from each other, but probably ultimately coreferential. I assume that enclitic 
esam serves as the correlative for yé in pada a (though we might expect fésam) and that 
the unusually heavy opening of the pada has bumped it into pseudo-second position after 
the first real word of the clause, Adnvah. But until we understand more about the 
interaction of the placement of these various elements, this is simply an after-the-fact 
description. It should be noted that esam generally does not show the standard 
Wackernagel’s Position behavior (modified 2" position) that we might expect from an 
enclitic, and in particular has a tendency to take final position. The mfnam at the end of 
the verse simply doubles and further specifies esam. I have tr. nama twice, for ease of 
English. 


1.48.6: The first pada depicts the usual effect of Dawn — sending all creatures on their 
daily business. 
odatt. Though this form appears to be a fem. pres. participle to a Class I present 

(also in its other occurrence VHI.69.2), such an analysis is formally troublesome, because 
the feminine stem is weak (-a¢-/), though a strong suffix is expected in Class I (e.g., 
bhévanti-). Moreover, there are no other forms to the putative present *ddaéz, the standard 
present is nasal-infix undtti with transitive value. And ddatr lacks participial sense: it 
simply means ‘wet’. It thus seems best to take it as a non-participial -ant- adjective (as 
Jarant- is often interpreted). It is worth noting that Whitney (Roots) classifies it as a 
primary derivative of the root and gives no Class I present and that Goto makes no 
mention of it in his monograph on Class J; it is likewise undiscussed in Lowe’s 
monograph on RVic participles. 
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As for its meaning here, it is used simultaneously in two senses: the literal one, 
‘wet’, referring to the dew characteristic of early morning, and ‘lubricious’, referring to 
Dawn’s notorious hyperfeminine and sexual qualities, also reflected in 5ab yoseva ... 
prabhunyati “giving delight like a maiden.” 

vajinivant- (also vajini-vasu-). This fairly common adjective is obviously a 
derivative of extremely well-attested vajyin- ‘prize-winning (horse)’, itself a possessive 
adjective formed to vaja- ‘prize’. The usual tr. of vajinivant- are rather attenuated — Gr 
“gabenreich’, Ge (here) “du Reichbelohnende’, Debrunner (AiG II.2. 875) ’gabenreich’ — 
or render it as if it were identical to vaja-vant-; so Re. (here) ‘porteuse des prix de 
victoire’, WG ‘du Rennpreisbesitzende’. By contrast, I feel that both the apparent 
feminine vajinjand the second possessive suffix (- vant in addition to -in-) should be 
noted and I interpret the stem as meaning ‘possessing prize-winning mares’. vajinivant- is 
esp. characteristic of Dawn and other female figures (e.g., Sarasvati), who might be 
expected to have female animals; though vajini-vasu- is almost entirely confined to the 
ASvins, those gods are very closely associated with Dawn. Debrunner (AiG II.2.409) 
instead ascribes the -7- to “Erweiterung durch -7- nach Analogie anderer Worter,” but 
doesn’t in this case suggest what other word(s) might be involved. 


1.48.9: The standard tr. take the injunctive uchatas a modal (Ge “soll ... hinweg 
leuchten”), but since this verb is parallel to a presential perfect nanama (so Kii 278-79, 
pace WG “hat sich ... gebeut”) and a pres. indic. Ammoti, I see no reason to ascribe modal 
value to uchat. 


1.48.10: The publ. tr. “with your lofty chariot ... heed our call” implies that the chariot is 
the instrument of her hearing. This was not the intent: the chariot is simply one of her 
attributes. 


1.48.11: sukftah is multiply ambiguous. Though it literally means ‘doing/performing 
well’ / ‘of good action’, it is ordinarily specialized for performing the sacrifice well and 
refers to the human actors in the ritual. However, it can also on occasion be used of gods 
(e.g., X.63.9). In this passage most tr. take it as a gen. sg. referring to the sacrificer and 
dependent on adhvaran (e.g., Ge “zu den Opfern des Frommen’”’). However, this leaves 4 
vaha without an object. I therefore read sukrtah as acc. pl., and in fact I read it so twice — 
once as obj. of 4 vaha and referring to gods (so also Gr) and once as the goal of 4 vaha 
and referring to the mortal sacrificers. The first reading seems confirmed by the first pada 
of the next verse, 12a, which “repairs” the less clear expression with visvan devani 4 
vaha, using the same verb. The second reading, referring to the sacrificers, allows the yé 
of 11d to have an antecedent of the right grammatical number. It would of course be 
possible to take sukrtah only once, as referring to the gods, assuming the gapping of a 
pronominal antecedent to yé, but this loses the neat equation of gods and sacrificers. 


1.48.14: The relative clause of ab (lit. “which previous seers ...” yé... fsayah purve...) 
has no explicit referent in the main clause, but implicit is the notion that our praises 
should receive the same favorable response from Dawn as theirs did, so there is a 
suppressed gen. pl. ésam or the like. The other passage containing the 3™ pl. mid. pf. 
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Juhiré (VIII.8.6) is constructed almost identically to this one, though in dimeter meter, 
with a similar implicit understanding of the relation between subordinate cl. and main cl. 


1.49 Dawn 

On this hymn and, especially, on its “versified sandhi paradigm” (in JL’s 
felicitous phrase) and the aberrant voc. usar (4c), see Lundquist 2014. The appearance of 
this entirely anomalous form in the final verse of Praskanva’s Dawn ritual series (1.44-49) 
defines this series as a type of ring: usar as an -arlocatival occurred in the first verse of 
the series (1.44.1) in the compound usar-budh- ‘waking at dawn’. 

The hymn itself has a simple ring structure: bhadrébhih in 1a (with which ‘rays’ is 
supplied on the basis of 1.48.13) matches rasmibhih in 4a, rocanatin 1b matches rocaném 
in 4b, while the genitive divah of 1b anticipated in 3d. 


1.49.1: The tr. of arundpsu- as ‘of reddish breath’ is owing to Thieme (Fs. Schubring). See 
EWA s.Vv. psu. 


1.50 Strya 

Although this is the last hymn in the Praskanva group (I.44-50), it does not belong 
directly with the preceding hymns, which are clearly grouped in pairs and belong to the 
Prataranuvaka litany. 


1.50.3: I separate padas a and b and supply a verb of extension with b. Most tr. take 
ddrsram as the main verb of the whole verse. Although my interpretation requires more 
machinery, it takes account of the fact that v/is vanishingly rare with the root V dr 
(though it must be admitted that there’s an example in the nearby Praskanva hymn 
1.46.11), while it is common with roots like V fan ‘stretch’, which also appears regularly 
with rasmi-. Cf. X.129.5 vitato rasmih. However, the standard tr. is certainly possible. ET 
also suggests that since v/is fairly common with V bhray, that might be the verb to 
understand with be: “... his rays flashing widely through the peoples like fires.” Of 
course, ordinarily participles with preverbs are univerbated, but not always. 


1.50.4: I don’t understand Ge’s “piinktlich” for tarénih, which does not seem to reflect 
any of the possible meanings of V ¢ ‘cross over, surpass, etc.’. Here the idea is clearly 
that the Sun crosses the sky. 


1.50.6: The first mention of any divine being but the Sun. The question here is whether 
we have two additional gods or one. The two vocatives pavaka and varuna are in two 
different padas (a, c), and the former is almost exclusively used elsewhere of Agni. 
However, already in the hymn (vs. 1) another standard epithet of Agni, jat¢vedas-, has 
been applied to a different god (Surya), and so it may be that aspects of Agni, an alter ego 
of the Sun in some sense, are being distributed to other gods in this hymn. Moreover, the 
sun is regularly considered Varuna’s eye, but not, I think, Agni’s. Re, however, takes 
pavaka as Agni. 

The other question is the identity of the “bustling one” (bAuranydnt-). The root 
V bhur and its derivatives are sometimes used of Agni and this referent is possible here, 
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but I think it more likely that it refers to the human ritualist, who is active at the dawn 
sacrifice. 


1.50.8—9: I assume that the seven mares of vs. 8 are the same as the sleek daughters 
(sundhytvah ... naptyah) (or granddaughters) of the chariot, but I do not know why the 
rare word napti- is used of them. Thieme (K1Sch: 220), on the basis of sundhyiivah, 
thinks they are wild geese (“...hat sich sieben Wildginse als Tochter des Wagens 
angeschirrt’’), but this seems to introduce an unnecessary complication since sundhyu- 
can be taken in its literal meaning. 


1.50.8: The reassignment of Agni epithets continues in this verse: sociskesa- ‘flame- 
haired’ is otherwise only of Agni. 


1.50.9: stirah. Although most take this as nom. sg. (Gr, Ge, Th, Lii), Re makes a good 
case for it as gen. sg. (followed, it seems, by WG), also adducing V.31.11 siiras cid 
ratham. 


1.50.12: ET comments “1.50.12 is AVS 1.22.4, AVP 1.28.4, the final verse of 4-verse 
compositions for getting rid of jaundice. However, it’s interesting that in both AV 
recensions the first verse refers to the sun, but it’s not the same as RV 1.50.11. The RV 
seems to have a trca which incorporates the verse that appears as 1.50.12 whereas AV 
tacks it on to a different trca. On the other hand, the Ist pl verb forms are jarring 

in RV 1.50.12, but in the AV they harmonise with other Ist pls.” This formal and 
structural argument suggests that the verse was taken over from Atharvan context, a 
possibility that its contents also support. 


1.51 Indra 

This vs. shares a number of details with X.99, an impossibly obscure Indra hymn. 
See the list in the intro. to the comm. Unfortunately, due to the nature of X.99, these 
parallels don’t help much in interpr. this hymn. 


1.51.2: This verse displays a type of “poetic repair’: the first hemistich has a grammatical 
subject that is ordinarily inanimate (utdyah ‘[forms of] help’) with a verb that ought to 
have a personal subject (abA7r... avanvan ‘they attained to / gained’), with an object 
possessing a number of qualities, but unnamed; the third pada solves this slight puzzle by 
giving names to both: the subject is the Rbhus, the object Indra. 

The spatial contrast in b between filling the midpace, but being himself enclosed 
by his own powers (muscle-bound?) is nice. 

javana- occurs only here in the RV, but the -ana-suffix ordinarily makes transitive 
nominals (pace Ge’s “raschhandeln,” Re’s “véloce’’). 


1.51.3: Though the verse starts promisingly, with two identifiable myths (Vala, pada a; 
Atri, pada b -- though the 100-doored [house] is unclear; see X.99.3 for an equally 
obscure occurrence), the second hemistich brings obscurity. As noted in the intro., the 
standard myth about Vimada involves the Asvins bringing him a wife, usually with the 
verb (ni) V vah. Is this the same story, with vésu ‘good thing’ a generic substitution for 
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‘wife’, or is Indra’s relationship with Vimada of a different sort from the Asvins’? As for 
pada d, the action here is completely obscure (see Ge’s somewhat desperate note 
attempting to make this about a rocky nest [Felsennest] of robbers), and what it has to do 
with the Vimada story is equally puzzling. Since nartdyan in d is only a participle, it 
should be attached to the main clause in c rather than relating a separate myth. A final bit 
of obscurity is saséna ‘with grain’, which opens c. The stem sasd- generally shows up in 
enigmatic phrases referring, probably, to the ritual grass and/or the cereal ritual oblations. 


1.51.4: This verse, by contrast, clearly concerns the Vrtra myth and is for the most part 
unchallenging. It is worth noting that its first pada is structured almost exactly like 3a and 
begins and ends identically: tvém ... (a)vior apa. The verse also contains an occurrence 
of vasu (in b), which unfortunately doesn’t shed any light on the mysterious vésu in 3c. In 
fact 4b is the only part of this verse that is somewhat unclear: the danumad vasu (‘drop- 
laden goods’, taking danu to ‘drop’ with Gr and Re, rather than ‘gift’ with Ge [/WG]) is 
of course the water confined in the mountain by Vrtra, which Indra releases. But why 
does Indra hold it fast (4dharayah) in the mountain rather than releasing it as usual? The 
passage is similar to the Indra atmastuti X.49.9 ahém saptd sravato dharayam visa. 
Perhaps he gave the waters, as it were, emotional support — but this doesn’t sound like 
either the Rigveda or Indra. At best we’re left with an attenuated meaning like “help out.” 
Or — a long shot — this is an expression like I.103.7 saséntam ... abodhayo ‘him “you 
‘awakened’ the sleeping serpent,” where abodhayah is meant to evoke its opposite, ‘put 
to sleep’. See intro. to that hymn and Jamison 1982/83. In that case ‘hold fast’ would 
evoke ‘let go’. For a possibly similar passage with Indra “bringing to rest” the waters 
rather than releasing them, see V.32.1 and comm. thereto. However, the formulaic nexus 
between V budh ‘awake’ and V sas/ svap ‘sleep’ is very strong, whereas V dhris not 
regularly paired with, say, forms of V szj ‘release’, and so I advance this possibility only 
very tentatively. ET offers another intriguing suggestion. She cites the well-known Old 
Persian PN Daraya-vahu (corresponding phonologically to Skt. *dhardya- + vasu, and 
wonders “Could the poet be deliberately using, perhaps even punning on, an inherited 
Indo-Iranian collocation of the verb *dAr with object * vasu?” 


1.51.5: Note alliteration: ... pipror ... prarujah plirah, pra ... 


1.51.6: JL cleverly suggests that the verse contains a word play on the PN of Indra’s 
defeated opponent Arbuda: by characterizing him as ‘great’ (mahdnt-), the poet implicitly 
evokes the semantic opposite arbha-, arbhaka-, which resembles the PN phonologically 
and would help regularize the non-Indo-Aryan -b- in arbuda. So, “you trampled down 
Arbuda (the little one), though he was great.” As JL points out, support for this 
interpretation comes from 13a 4dada arbham mahateé ..., kaksivate vrcayam ... “You gave 
little Vrcaya to great Kaksivant. 


1.51.7: The phrasing of pada b is conceptually backwards, strikingly so. Ordinarily Indra 
drinks the soma and is moved to be generous, whereas here his (latent) generosity rouses 
itself in anticipation of the soma. 

visvani carelessly omitted in publ. tr.: “all the bullish strengths.” 


65 


More alliteration: wrscaé Satror 4va vi§vani visnya, with sequences of v with either 
Zor s, followed by Sor s (with a few more v’s and a § thrown in). 


1.51.9: The avrata- ‘having no commandment’ of 8b is transformed into the even less 
savory dpavrata- ‘against/rejecting commandments’ and contrasted with their opposite 
number, the dnuvrata- ‘following commandments’. 

The image of Indra’s transformation into an ant ( vamrd-) presumably concerns his 
ability to pass unnoticed in the enemy camp and then bring the fortifications down from 
within. However, “smashing apart” (v/v Aan) doesn’t seem a likely action for an ant, or 
even a huge nest of ants, so the combined image is somewhat unsettled. 

The identity of the enemy in this hemistich is not clear. The other occurrence of 
the phrase dyam inaksant- (X.45.7) refers to Agni, but that identification seems unlikely 
here. It should also be noted that the other genitive phrase referring to this enemy, 
vrddhasya cid vardhatah “the one who, though already full grown, kept growing,” is 
grammatically problematic because the active present participle vardhant- should be 
transitive, as the rest of this extremely well-attested active inflection is. Gotd (1987: 291) 
notes the problem but has no explanation either. Expected middle * vardhamanasya would 
of course not fit this metrical position, but that is not enough for a Rigvedic poet to 
contravene grammar. However, the active part. more nearly matches the paired ppl. 
phonologically: vrddha... vardha..., and this may have influenced the poet to use the 
active form. 


1.51.10: A nice adjacency figure, armano manoyuyjah. 

Ge (/WG) supplies “with strength” with puiryamanam ‘being filled’, but Re’s 
“with soma” (an alternative allowed by Ge in his n.) seems more likely on the basis of 
other “fill” phrases involving Indra. Esp. apposite is V.34.2, adduced by Ge, where Indra 
fills his belly with soma while Usana offers him a weapon, much as here. Indra’s 
exhilaration in the immediately following verse here (11a) also supports the soma 
interpretation. 


1.51.11: vanki vaikutara is generally taken as characterizing the speed of the two horses, 
and I agree that that is the general idea -- but think this meaning arises indirectly. Ge 
takes it as ‘flying’, Re as ‘rapid’, Hoffmann (Inj. 221) ‘ever faster moving’, WG ‘ever 
faster galloping’, but this basic meaning does not fit the root to which it most likely 
belongs, V vafic ‘move crookedly’, or the other occurrences of vanku-, esp. 1.114.4. I 
think the nuance here is the same one found in the deriv. adj. vékva(n)- ‘billowing’ > 
‘surging’. The non-linear movement of the root is here concretized as a wave motion, 
with the attendant speed and power associated with waves. 

The c pada presents some difficulties of construction, particularly the two 
accusatives yayim and apéh, which do not match in number. Ge and Re supply ‘mounts’ 
(adhi tisthati) from the end of pada b (or perhaps 2 ... “isthasi from 12a) and ‘chariot’ 
with yayim and begin a new clause with n/r. So, “the powerful one (mounted) the 
speeding (chariot); he released the water in a stream.” Alternatively Ge suggests that c is 
a single clause, but that apé/ is not an acc. pl., as is usual, but the rare gen. sg. construed 
with srotasa, so “the powerful one released the speeding (chariot) with the water’s 
stream(speed) [mit des Wassers Strom(schnelle)].” Neither of these fussy solutions is 
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appealing. With regard to the latter, mir apéh [acc.pl.] V srj appears to be formulaic (cf. 
I.103.2, X.124.7, the only other examples of nif V srj that I know of), and so a gen. sg. is 
unlikely; with regard to the former, it seems overly elaborate to supply so much material 
in a pada that can be read as a unity. I follow Old in taking yayim as an epithet of (so 
Old) or, better, an appositive or qualifier to the waters. Since 4p- ‘water(s)’ is in essence a 
plurale tantum, a parallel singular would not be surprising. For yayi7- qualifying waters, 
cf. X.78.7 sindhavo nd yayiyah “coursing like rivers,” adduced by Old (also X.92.5). My 
tr. “for coursing” rather than “as coursing” or the like is a concession to English. 


1.51.12: Another verse with tricky constructions. In the first pada the loc. vrsapanesu goes 
misleadingly easily into English (“you mount the chariot to...” like “the bus to town”). 
Despite my tr. I think it more likely that vrsapanesu is functionally a loc. absolute of the 
type “when bullish drinks (are available)” > “on the occasion of bullish drinks / when 
there are bullish drinks.” 

In pada b most tr. (Gr, Ge, Re, WG) take prabfrta as representing -2h out of 
sandhi — following the Pp., hence a nom. pl. m. past participle — but as Old points out, 
this is very disruptive to the syntax. Better, with Old, to interpret it as a loc. sg. to the -7- 
stem prabhrti- ‘presentation’, a possibility suggested by Pischel (see Old) and mentioned 
by Ge in his n. 

Pada c is standardly taken as preposed to d and the verb is tr. as indicative (e.g., 
Ge “du ... deine Freude hast,” Re “tu prends plaisir’), but cakdénah is undeniably 
subjunctive; yétha + subjunctive regularly builds purpose clauses, which are regularly 
postposed. I therefore take pada c with ab: the purpose of Indra’s mounting of the chariot 
is the pleasure he will receive at the soma sacrifice. 

In d all tr. take s/6kam as ‘fame’, but the noun refers rather to a very perceptible 
noise or call that signals some event. The event is often the sacrifice and the s/6ka-, the 
noise, is often issued by the pressing stones (e.g., I.113.3, 139.10, III.53.10); the noise of 
the s/oka- is loud enough to reach to heaven (e.g., 1.83.6, 190.4). This pada contains this 
same notion of the s/6ka-, the audible signal of the sacrifice, going to heaven, but it 
seems also, oddly, to suggest that Indra follows it there. Perhaps this refers to Indra’s 
departure to heaven at the end of the sacrifice, a common theme. 


1.51.13: Indra’s transformation into a human female is no more surprising than his 
changing into an ant in vs. 9, and is better supported. See Ge’s note, as well as my 1991 
Hyenas, where in a widespread story in Vedic prose Indra is transformed into a female 
hyena. 


1.51.14: The standard tr. take pada b as a nominal sentence (“the praise song is a 
doorpost’”), but the verb of pada a, asrayi ‘has been fixed, propped’, fits b very nicely, as 
Old argues. Ge suggests such an interpretation in his notes, without rendering it in tr. 

The poet Kaksivant mentioned in vs. 13 is associated with the Pajras, who are 
mentioned a number of times in the hymns attributed to Kaksivant. ET points out that 
pada b probably contains a pun on the PN pajra-, which literally means ‘sturdy, 
steadfast’, a meaning which works well with the fixed doorpost. 

I take prayanta in d as a periphrastic future, not a straight agent noun. 
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I.52 Indra 


1.52.1: The verb mahayd can either be a 2™ sg. imperative (so Ge [/WG]) or a 1‘ sg. 
subjunctive (so Re). In favor of the former interpretation is the parallel initial verse of the 
last hymn, 1.51.1. abhi ty4m mesdm ... madata, with imperative (2" pl.); in favor of the 
latter is the other main verb in this verse, 1*' sg. opt. vavrtyam. Either is possible; I 
weakly favor the 1“ ps. subjunctive. 

Since subhd- ‘of good essence’ is adjectival, a noun should be supplied as the 
subject of pada b (pace Ge, who simply tr. “Krafte’’). The likely solution is found in vs. 4 
subhvah sva abhistayah “his own superior powers of good essence,” and I have supplied 
abhistayah here. (So also, it seems, WG.) 

The standard tr. take cd as a single clause, with the acc. “ndram of d identified 
with the r@tham of c. Although this is not impossible, turning the literal chariot of a god 
towards the sacrifice is a common practice in the RV, just as turning the god himself is, 
and an equation of Indra and the chariot is somewhat awkward. I therefore think we have 
two separate clauses, with 4... vavrtyam applicable to both. 

The c pada has, in my interpretation, a non-insistent but appealing syntactic play, 
with the compound /Aavana-sydd- “rushing to the summons” parallel to the simile 4tyam 
na vajam “like a steed (rushing to) the prize” — the suppressed term being a form of the 
root Vsyand and the accusative v4jam matching the first compound member Aavana-. 


1.52.3: A challenging verse, describing Indra in unusual ways and deploying unusual 
words and constructions. 

The first pada contains the difficult but clearly related words dvaro dvarisu, which 
seem also to belong with vfka-dvaras- (II.30.8) ‘having the X of a wolf’. Wackernagel 
(1918 [see details in EWA s.v. dvara-] = K1Sch 325-26) adduces the Avestan root duuar, 
which expresses a daevic way of moving. If vfka-dvaras- means ‘having the 
movement/gait of a wolf’, I tr. the words in this passage as ‘skulking, skulker’, as 
characteristic of a wolf. 

The rest of the first pada consists of vavré idhani. The latter is clearly a locative, 
but the former is taken by the Pp. as vavrdh, nom. sg. of vavra- ‘cave, cavity’ out of 
sandhi, an interpretation followed by the standard tr. and argued for by Old. (Gr, 
however, takes it as a 3™ sg. pf. to Vvr‘cover’, vavré.) The sense is taken to be “a cavity 
at the (soma) udder”; that is, Indra’s mouth, throat, and stomach are an enormous empty 
space to be filled with soma. By contrast I take it as a loc. to the same noun vavrd- and a 
simultaneous reference to the Vrtra myth and the Vala myth, as well as fitting the image 
conjured up by the dvar-words. To start with the last, caves are good places to skulk and 
quite possibly a haunt of wolves. As for the Vrtra myth, Vrtra himself is called a vavra- 
in V.32.8, while Vala is itself a cave and the word vavréis several times used of this 
myth and Indra’s involvement in it (IV.1.13, V.31.3). Thus Indra is “skulking” in the 
vicinity of these mythological enemies in the first part of this verse. The published tr. 
limits the reference of vavré to the Vrtra myth; I would now expand that. 

I then take the adjacent loc. ddhan/as contrastive and construe it with pada b: 
Indra skulks near his enemies (the “cavities”), but at the (soma-)udder he becomes roused 
to elation and display his golden foundation, that is, the riches he will dispense in return 
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for the soma. Indra’s bright budhné- here contrasts with the budhnd- associated with 
Vrtra in vs. 6, where the latter lies on the budhna- “of the dusky realm” (ra@jasah). 

The last part of the last pada, s@ Af péprir andhasafh, is also problematic. It is 
universally interpreted as “he is filled / fills himself with soma,” which makes good 
sense. Unfortunately it does violence to the grammar. First, pdpri- does not otherwise 
mean ‘filling’ (in my opinion, but see, e.g., Grestenberger, JAOS 133.2: 271, though she 
does not give exx.), but either ‘providing’ or ‘delivering’. Furthermore, reduplicated -+ 
nominals are otherwise agentive (AiG II.2.291-93) and regularly take accusatives (see 
esp. VI.50.13 danu paprih ‘supplying gifts’)(see Grestenberger JAOS 133.2). Ge is aware 
of the morphological problem (though not, it seems, the semantic one) and in his n. 
suggests that the form is either reflexive or that jathdram ‘belly’ should be supplied, but 
there is no basis for either of these solutions. Therefore, although I see the attractions of 
“is filled with soma,” I do not see a way to wrest this meaning out of the text. Instead I 
take andhasah as a causal ablative and paéprih in the same fashion as VI.50.13. The clause 
then paraphrases pada b: Indra provides wealth because he becomes exhilarated on soma. 


1.52.4: It is not clear to me why Indra’s superior powers have barhis as their heavenly 
seat, but this does not license the grammatically impossible tr. of Ge and Re, who 
seemingly take sddmabarhisah as modifying indram. 

For avatd- see comm. ad [.38.7 and VIII.79.7. 


1.52.5: svavrsti- is found only here (and 14c below, in the same phrase), and the 
etymological identity of vrsti- is not clear. Easiest (with Gr) would be to take the second 
member as vrs¢/- ‘rain’, but ‘having his own rain’ doesn’t make much sense. Ge (n. to 
14bc) connects it with varsman- ‘height’, varsistha- ‘highest’, vfsan- ‘bull’, tacitly 
positing a root V vrs ‘be high/great’ and tr. ‘Eigengrésse’. One of the difficulties with this 
interpretation is that the word should be a bahuvrthi (so Old) not a karmadharaya, judging 
from parallel formations (cf. sva-yuku, sva-vrkt [pace Gr, Old]). I prefer the 
interpretation that links the word to the IE root *uwerg ‘work’, found in Aves. varaz (and 
of course Engl. work, Grk. épyov)(see EWA s.v. svévrsti-). So, evidently, Re: “son action 
propre,” though Re also takes it as a karmadharaya. Because of the formal parallels, I 
interpret it as a bahuvrthi ‘having his own work’, even though this causes some problems: 
in this clause Indra must be referred to both in accusative, in this compound, and in the 
genitive, in the phrase asya yuidhyatah, which depends on mdade. Nonetheless, as usual I 
don’t feel we can ignore grammar whenever it complicates interpretation. 


1.52.6: durgtbhisvan- clearly belongs with durgrbhi-, but the -svan- is curious. Probably 
best to explain it, with Scar (116) as a Kunstbildung based on sjisvan- and possibly 
matarisvan-. For this reason I’ve translated it as a nickname. 


1.52.7: I take yuijyam as having gerundive force, construed with ée, rather than simply ‘his 
own’ < ‘associated (with himself)’ of other tr. 


1.52.9: Another puzzling verse, and my interpretation is accordingly not at all certain. I 


take the first pada, couched in the neuter, to refer to the sun (n. svar-), the placing of 
which in heaven (as m. séryam) was Indra’s last act in vs. 7. In the 2" pada the subjects 
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of ékrnvata (note the middle, which should have self-beneficial force) make this sun into 
their own means of getting to heaven. As an -ananominal, rohana- (only here) should 
have transitive-causative force. 

However, I think there is more going on here, for in the 2" hemistich Indra is 
identified as the sun (n. svar), while his helpers, the Maruts, are associated with humans, 
the descendents of Manu (zméanusa-), and their activities. If Indra is the sun, then the sun 
of pada a, which the Maruts/gods used to get themselves to heaven in pada b, may well 
be Indra. For this identification note the -(s)candra- reminiscent of Indra’s candra- in 3b, 
and in 6a the glowing heat surrounding Indra and his flaring power seem to depict 
something very like a solar Indra. The Maruts’ aid to Indra in the Vrtra battle (4c, where 
they are called wtdéyah as here) stood them in good stead, enabling them to bridge the 
distance between the human world and heaven by hitching their wagon to a star (=sun, 
=Indra). 

I do not quite understand the bhivasda of b, though it obviously must be considered 
in connection with the same word in the same metrical position in the b pada of the next 
verse. I assume it refers here to the awe- and fear-inspiring aspects of Indra in his 
celestial form. 


1.52.10: I agree with Ge (against Pp, Gr, Old, Re, WG) that loc. vajre should be read for 
Pp. nom. vajrah and that this locative is functionally, but not grammatically, parallel with 
aheh svanat “from the sound of the serpent.” 

With Ge and Old (and back at least to Ludwig), I see no choice but to accent the 
apparent voc. rodasias rodasi. In the publ. tr. it should therefore be marked with an 
asterisk. 


1.52.11: I supply a form of V tan ‘extend’ in the first pada, though with a general 
injunctive sense, not the subjunctive of taténanta in b. The “ten coils” of pada a invite an 
interpretation of increased or increasing space, as do the next verses with their emphasis 
on distance and vast space. 


1.52.13: The 2" sg. act. forms bhuvah and bhah that serve as the main verbs of the first 
two padas respectively are difficult to distinguish. (Note that Hoffmann [Inj. 214-15] 
translates them both as “bist.”) The problem is made more acute by the fact that though 
bhuh is definitely a root aor. injunctive, bhuvah can either be the injunctive (on which see 
comm. ad IV.16.18) or the subjunctive to the root aor., as it is, in fact, in 11d. I have 
made an effort to distinguish them in tr., and given the general preterital cast of this verse 
and the previous one I am reluctant to interpret bhuvaf as subjunctive (“you will become 
the counterpart of earth”), though that interpretation is not beyond possibility. 


I.53 Indra 


1.53.1: Iam puzzled by Ge’s (/WG) interpretation of this pada, which introduces a thief 
with no support from the text (“Noch nie hat ja einer das Kleinod wie (ein Dieb) bei 
Schlafenden gefunden”). As far as I can tell, the proposed purport is that it’s easy for a 
thief to find (and presumably steal) a treasure that belongs to people who are asleep, but 
not so easy for us to do so in this case. WG remark that stealing something from sleepers 
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is a favored theme in later literature. But it is not otherwise met with in the RV, as far as I 
know, and it doesn’t fit the context very well. I think the point is rather simpler: we had 

better get to work presenting our praise to Indra because the lazy and somnolent don’t get 
rewarded — “asleep at the switch” is an English idiom for people who don’t pay attention. 


1.53.2: The slightly slangy tone of the previous verse is continued here, in the repeated 
verb durah ‘break out’ and the cpd. 4kamakarsana- ‘not shorting desires’, as well, 
perhaps, as siksanara- (for which see AiG II.1.316—-17, which classifies it with cmpds of 
the type trasé-dasyu- with verbal 1‘ member governing the 2nd). There is surely more to 
be said about siksanard-; among other things, its accent doesn’t match the trasddasyu- 
type. But at least for now I will avoid the very contentious topic of such cmpds. 
Siksanara- 1s also found in IV.20.8. 


1.53.3: ma... kamam unayih “don’t leave the desire lacking” matches the compound 
akamakarsanah “who does not short their desires” in 2c. 


1.53.6: tani visnya can be either nom. or acc. Most tr. opt for the former, but I do not see 
how “bullish powers” can be the agent of exhilaration in the same way that soma drinks 
are. Surely the point is to rouse Indra’s bullish powers for the fight to come. 

Ge (/WG) take dasa ... sahasrani as “ten thousand,” while Re separates the two 
numbers as I do. The former interpretation is certainly possible, although the distance 
between the words mildly supports taking them separately. The compound numbers in vs. 
9 are adjacent to each other. However, note navatim ... néva ‘99’ in 1.54.6d. 

A little phonological play: barhismate ... barhdyah. 


1.53.7: Note the parallel complex double figures opening padas a and b: yudha yuidham 
and pura ptiram, with instr. and acc. sg. of a root noun in each instance. 

A certain Nami Sap'ya (or Say'ya) is a client of Indra’s in X.48.9 as well as 
VI.20.6. In the latter, Namuci is the joint enemy, as here. Given the patronymic in the 
other two passages, it seems likely that sékh'ya here is a pun on that name. 


1.53.7-8: Indra’s slaying of Karafija and Parnaya for the benefit of / with the help of 
Atithigva also figures in X.48.8, just as Nami Sap'ya is found in the flg. vs. (X.48.9). 


I.54 Indra 


1.54.1: The md prohibitive lacks a verb, and there is nothing nearby to supply. The 
universal solution, “leave, abandon,” does the trick, although it would be nice to have 
some support for it. 

roruvad vana is variously interpreted. I have taken vdand as extent-of-space, 
though construing it as a second object of 4krandayah (WG) would also be possible, save 
for the fact that the same phrase recurs in 5b and WG must construe it with a different 
verb. There seems no reason to supply a separate verb to govern it, as Ge does: “(du 
knackest),” and taking vénd as agreeing with roruvatas Re does (“les arbres (ont) grincé- 
violemment”’) introduces unnecessary grammatical complications. (Is he thinking of this 
as a Variant on neuter pl. + sg. verb?) For an expression similar to my suggested 
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interpretation see vane ... vacasyate “display his eloquence in the wood” in the next 
hymn (55.4). 


1.54.3: The construction of the second hemistich is not entirely clear. Most tr. take 
barhana krtah together (e.g., Re “créé par une pression-violente”’), but this requires 
supplying a verb with the first part of pada d (e.g., Re “(s’est mis)”). I instead think the 
idiom is purdh V kr ‘put in front’ (1.102.9, VII.45.9, X.171.4, of which the first two have 
‘chariot’ as obj. — e.g., VIII.45.9 ra@tham purah ... krnotu). 1 do nottake haribhyam as an 
ablative, because 1) purah+ ABL is only dubiously attested, and 2) setting Indra-as- 
chariot in front of his horses would be literally putting the cart before the horse. I take 
haribhyam as dative, and think the idea is that Indra/the chariot is set out front for the 
horses, that is, for them to be hitched up. 

Ge and Re take vrsabhaéh with ratho hi sah, but this is basically impossible, given 
the position of the Af which overwhelmingly takes 2" position. Nonetheless I agree that 
Indra is being identified with the chariot (not, however, with Ge the chariot(-fighter)); 
WG supply “word” as the referent of sé, but the striking equation of Indra and chariot 
better fits the extravagance of the praise of Indra. 


1.54.5: nf... vrndks1 is here tr. ‘yank down’, whereas in the preceding hymn, 9d, I render 
mf... avrnak as “wrenched down’. The two should have been harmonized in the publ. tr. 
More serious is the question of what object the verb takes here. Most tr. use vana, which, 
admittedly, is the only available accusative, but I am reluctant to follow this 
interpretation for two reasons: 1) As noted above roruvad vand also appears in 1c, which 
suggests that these words belong together and one shouldn’t be extracted to serve as a 
complement for a different verb; 2) I really doubt that there’s an alternate version of the 
Susna story that involves felling trees on his head. In fact Susna himself serves several 
times as the object of (2) V vr (1.101.2 stisnam astisam ny avrnak, also V1.18.8, 26.3). In 
nearby I.51.11 Indra destroys Siisna’s fortified strongholds (drmhitah ... puirah), and ’'m 
inclined to supply them here, with Indra wrenching them down onto the head of their 
hapless defender. Note that Indra also destroys puirah in the next vs. (6d). I would thus 
change the publ. tr. to “as you wrench down (the fortresses) of the snorting Susna onto 
his head.” 

The question in the last pada, kas tva pari, lacks a verb, but it does contain the 
preverb pari, which suggests the solution: pari V vrjis a common idiom meaning ‘evade, 
avoid’, and since the root V vzj supplies the main verb of the earlier part of the verse (5a 
mi... vindksi), there is support for supplying it here, with the pleasing effect that the two 
different preverbs used with it provide two different idioms. 


1.54.6: Support for supplying ‘help’ in pada c (from avitha in a) comes from VIII.50.9 
yatha prava étasam kitvye dhane, with the same root V av ‘help’ and the same situation 
depicted. 


1.54.7: As Ge notes, prati inot/is not otherwise attested, and so its sense here is unclear 
(Ge “der sich an das Gebot hilt,” Re “qui ... va au-devant de l’ordonnance,” WG “der ... 
das Gebot entgegensendet”’). I prefer to read the pratias adverbial ‘in turn’, not as a 
preverb, and /nvatrin its usual transitive sense ‘drive, advance [smtg]’. See 1.55.4. 
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On the apparent fem. danu- ‘drop/gift’ see comm. ad 1.32.9. 


1.54.10: A poetically dense verse with striking images and concomittant difficulties. 

The first problem is the isolated compound dhartina-hvara-, modifying témah 
‘darkness’ in pada a. The compound is generally interpreted as a tatpurusa, with -Avara- 
in verbal sense governing the first member (e.g., Ge "die den Urgrund der Gewasser zu 
Fall brachte"), but the accent is wrong: we would expect final accent of the type puram- 
dara- ‘fortress-smashing’, brahma-kard- ‘formulation-making’. By accent the compound 
should be a bahuvrithi (so WG “deren Wolbung ihr Grund war”). The s-stem /Avaras- 
means ‘snare, tangle’ (from the meaning of the root VAvr ‘go crookedly’). I suggest that 
Avara- has a similar meaning and the whole compound means ‘whose tangles were the 
foundation (of the waters: apam)’. And what would this mean? 

In order to decode it, we must first note the use of dhartina- elsewhere in the 
Savya hymns: 52.2: parvato nd dhartinesu a4cyutah “like a mountain, immovable on its 
foundations” and 56.5-6: vi yat aro dhartinam acyutam ... “when you traversed the 
immovable foundation” and ... divé dhartinam ... prthivyah ... “the foundation of heaven 
and of earth.” Given the connection of dhartina- with dcyuta- and parvata- elsewhere, I 
think we can confidently take the ¢4mah in a and parvatah in b as coreferential (unlike Ge 
[/WG], Re). Remember also that Vrtra is associated with murky darkness (e.g., his lying 
“on the foundation of the dusky realm” in I.52.6). In other words the mountain within 
Vrtra’s belly in pada b is the pure darkness of pada a. Its “tangles” represent the inability 
to see a clear path in the dark and may also represent what happens to vision as it gets 
dark, the blurring and distortion of objects. These tangles provide a foundation, and an 
enclosure, for the waters. If I am correct, it is a powerful image. 

The second hemistich is also problematic. At issue is the meaning of anusthah, 
which Indra smashes. The form must be acc. pl. feminine (though Scar [644] allows the 
possibility of a nom. sg. masc., which would necessarily separate it from the preceding 
visvah). The lexeme nu V sthd straightforwardly means ‘stand by, stand following, stand 
along’ and can be used for helpers who stand by a leader (as indeed in nearby [.52.4); see 
exx. adduced by Scar. Scar then reasonably suggests that anusthdh here refers to 
‘Gefolgsleute’ (sim. WG). But this introduces a set of subordinates and helpers to Vrtra 
that do not otherwise figure in this well-known myth. Ge takes it as “Einsperrer” 
(barriers), which makes sense but is hard to extract from the form. Re’s “les positions- 
successives” is apparently an attempt to render Ge’s translation in a lexically legitimate 
way, but it doesn’t make much sense. My “rows (of palings) ... in succession” is a similar 
attempt, with the palings a complete invention. I do not feel that a satisfying solution has 
yet been reached. 


1.55 Indra 
1.55.1: phonetic figure ... vipapratha, ... prthivi ... prati# 
1.55.1—2: The two stems variman- and vaériman- appear here in successive verses without 


clear differentiation in meaning (though they do appear in different grammatical forms, 
nom. sg. and instr. pl. respectively). 
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1.55.2: The object of the verb prati grbhnat in the frame, which would correspond to the 
rivers in the simile, is not expressed. Ge (/WG) supplies “die Somastréme,” Re “chants.” 
Given the liquid nature of the simile, Ge’s suggestion seems the most likely. 
Unfortunately most of the examples of v/v sri are used of the opening of the divine doors 
in Apri hymns, so there is no formulaic material to aid in determining what to supply. 

The phrase yudhmd 6jasa is repeated in 5b and djasa alone in 6b, both in the same 
metrical position. 


1.55.3: As Ge notes, V bhuj ‘enjoy, derive benefit’ is formulaically associated with 
mountains, however odd that association may be to us. The question is then what does 
Indra enjoy /ike a mountain. Ge takes it to be one of the elements in b, either the 
‘principles’ (neut. pl. dhérman-) or the ‘manliness’ (neut. sg. n7mnd-), and interprets 
masc. sg. fémin pada as attraction from ‘ani or téd respectively. This is not impossible, 
but I prefer to take the object in the frame as soma, which has the correct gender and 
number, appeared in the previous vs. (2c), and is certainly something Indra enjoys 
(although I have found no passages in which soma is explicitly construed with Vv bhu/). 
The message of this first hemistich of vs. 3 — that Indra displays manly power in order to 
enjoy the soma — is essentially the same as that of 2c, where he “acts the bull” to drink 
the soma. 

Re rather trickily interprets the simile / frame construction with one verbal 
expression in the frame (sraj/yasi “tu régnes sur”) and one in the simile (bhujé “comme on 
jouit”), but this completely violates the structure of RVic similes, which always hold the 
verbal notion constant between simile and frame. See Jamison 1982 (IIJ 24). WG supply 
soma, as I do, but also supply the verb ‘drink’ in pada a and separate it syntactically from 
pada b. There seems no reason to do that. 

In c I am very tempted to read *devatati with one accent, the loc. sg. of devatat-, 
rather than the transmitted devatati, that is, devéta+ ati, with the adverbial instr. to devata 
plus the preverb 47. (An asterisk should therefore be inserted in the publ. tr.) The loc. 

* devatati would convey essentially the same meaning as dev4ta, and though pré V cit is 
very common, pré-éti V cit would only occur here. For a parallel construction with pré 
cékite + instr. and loc., see VI.61.13 pra ya mahimna mahinasu cékite “The one who by 
her greatness shines ever more brightly among the great (rivers).” 


1.55.4: What’s going on in this verse is a little baffling, but it seems to concern Indra’s 
participation in the ritual as a (quasi-)priest-poet, speaking along with the other priests 
(namasyubhih)(a) and (b) announcing his own name at that ritual. (That ‘name’ should be 
supplied here is clear from I.57.3, another Savya hymn, with nama indriyém.) Indra’s 
“singing along” with the human priests, as it were, is also found in the passages adduced 
in Ge’s n. to 4a. It is a familiar topic. 

Indra also seems to be homologized to soma in the first pada: the only other 
occurrence of vacasyate is found in a soma hymn (IX.99.6), where soma “displays his 
eloquence” while sitting in the cups (camisu). Our word véna- ‘wood(en)’ is often used 
in the soma mandala for the wooden cup in which soma is put, and a well-attested 
formula combines vane, the bull (there =soma), and noisemaking, as here: [X.7.3 visava 
cakradad vane “the bull has roared down into the wood(en) cup” (cf. [X.74.1, 88.2, 
107.22). This superimposition of soma imagery on Indra contributes to the obscurity of 
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this pada, esp. what “in the wood” means in reference to Indra. Ge (n. 4a) seems to think 
of a sort of summer camp in the woods for rsis and their families, while Re suggests a 
“marche” in the forest. I doubt both scenarios, although I do not have a satisfactory 
solution of my own. If vane ... vacasyate evokes the phrase roruvad vand of the 
immediately preceding hymn (54.1, 5), it can on the one hand refer to Indra’s loud roar 
while doing battle in a natural setting; but in a ritual context it might refer to the 
sacrificial posts or to the wood for the ritual fire, though I am not entirely persuaded by 
either. 

Indra’s benevolent aspect, despite his bullish nature, is emphasized in the second 
hemistich. 


1.55.5: As noted in the intro., this martial verse contrasts with the peaceful preceding one, 
a contrast emphasized by their parallel structure. 

Acdg. to JSK (DGRV I.286) this is one of only two exx. (though I think there are 
more) of cand in non-negative value. I do not understand its use in this vs. For further 
disc. of cand see comm. ad X.49.5 and other discussions referred to there. 

A cute play in nighénighnate, where the preverb 1/ appears to repeat in the middle 
of the word, although the second z/ consists of the root-final 7 of the intensive 
reduplication followed by an liaison. 


1.55.6: This verse cannot be a single clause (as Re, WG seem to take it) because the finite 
verb szjatin d lacks accent, while A/in the first pada should induce accent on the verb. 
But if we separate the last pada from the rest, there is no main verb, just the pres. 
participles vinasdyan and krnvan. Although present participles are rarely predicated (as 
opposed to past participles), there are cases of such predication (pace Lowe 2012), and I 
consider this one of them. In fact I connect the first three pada of this verse with the 
preceding verse, 5cd — with 6abc giving the reasons why the people trust Indra — and the 
present participles in some sense reflect the intensive (that is, iterative-frequentative) 
participle of 5d: he “is doing” rather than “did/does” the actions; they are repetitive and 
ongoing. 


1.55.7: “mind on” is the English idiom and is therefore used here, despite the Skt. dative 
danaya. 

I interpr. ya indra te as an embedded izafe-type relative cl.; see my “Stray 
Remarks on Nominal Relative Clauses in Vedic and Old Iranian” (Fs. Mark Hale). 

kéta- can belong either to gods or to men; here they must be Indra’s since they are 
identified with his sérathi- ‘coachmen, charioteers’. His intentions are presumably to 
come to the sacrifice for praise and soma and, more to the point from our point of view, 
to give to us, as expressed in the first pada. 


1.55.8: The etymological figure in b, 4sa/ham sahah, rendered here with the somewhat 
awkward “undominatable dominance” and belonging to the root V sah ‘vanquish, 
conquer’, is notable in part because the two root syllables sa/h and sah share no surface 
phonemes, since the past participle has undergone several regular phonological processes 
that obscure its relationship to sah. Nonetheless any Vedic speaker would instantly see 
the connection. 
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The simile in c is a little unclear in the absence of real-world knowledge of life in 
Vedic India. WG suggest that, on departure from a temporary stopping place, wells need 
to be covered over to avoid their getting filled in or otherwise damaged; this seems 
reasonable, although I don’t see that this action needs to be restricted to camps that are 
being left. In general it makes sense also in permanent settlements to cover wells to avoid 
their being contaminated. In any case, the simile seems rather more pointed and precise 
than necessary: that Indra has many hidden powers, mental and physical, is a 
commonplace, and the image of wells seems, at least to me, a bit of a distraction. 


I.56 Indra 


1.56.1: A bit of a mess, but very clever, once decoded. 

For the first hemistich two features of interpretation are crucial: 1) I read 
* avatasya ‘of the well’ instead of 4va fasya, a reading already suggested by Gr (s.v. 4va). 
The ‘well’ word appears in the last verse of the preceding hymn (55.8c) and so belongs to 
Savya’s diction. 2) The simile / frame structure of ab involves a disharmony, with the 
verb to be interpreted in two different senses. In the frame, pré ... ud ayamsta, with the 
medial s-aorist to V yam ‘hold’, has a fairly literal meaning: ‘raised forth for himself’. The 
object is the “many dippers” (parvih ... camrisah) of the well (*avatésya). (In the publ. tr. 
“this” should probably be replaced by “the,” since fésyais by my reading no longer 
there.) The word camris- is found only here, but it appears to be related esp. to camrisé- 
(1.100.12), apparently ‘beaker’, and the ‘cup’ words (camasdé-, camii-) specialized for the 
serving of soma. The well is of soma; in X.101.5-7 the preparation of soma is likened to 
raising water from a well. In the simile (pada b) the verb is used reflexively: the horse 
“raises himself up and forward” to (mount) the mare, a pretty good representation of 
equine copulation. The acc. yosam in the simile is not parallel to the acc. purvih ... 
camrisah of the frame: the latter is a direct object, while the former is a goal. The 
excitement of the mounting stallion is implicitly transferred to Indra’s excitement at the 
many drinks of soma in store for him. 

In cI take daksam ... hiranydyam “golden skill” as a descriptor of soma: golden 
because of its color, skill because drinking it gives Indra the ability to do battle. It is a bit 
like calling alcoholic drinks “Dutch courage.” (In the next vs. Indra is, or has become, the 
“lord of skill.”) The verb payayate is a lovely example of a reflexive double I/T (in the 
terminology of my 1983 book): “he causes himself to drink X,” with the appropriate 
middle voice. It is hard to know what (if anything) to supply with mahé. I supply karman- 
‘deed’, whose only appearance in the RV is in the preceding verse (55.3), Ge (/WG) 
“Kraft,” while Re takes mahé as standing for an abstract, “pour (sa) grand(eur).” Any of 
these is possible; none is highly favored over the others. 

In d “ingenious” may not be the happiest tr. of 7bAvas- as applied to an inanimate 
thing. The word refers to craft or skill, and Re’s “habile(ment construit)” may be the 
point. 


1.56.2: On nemannisah see the lengthy treatment by Scar (55-56). I take paérinasah 
somewhat loosely, following Gr, as an adverbial ablative. 

In c Ge takes séhah as a pada-final truncation of instr. séhasd as sometimes 
elsewhere, but this seems unnecessary. In the final verse of the preceding hymn (55.8) 
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Indra took séhas- into his body. It does not seem odd that he would here be identified as 
sdhas- itself. The odd placement of ni may support this analysis: the NP vidathasya ... 
séhah may be structurally parallel to patim daksasya, and the 2"- position ni could mark 
the second NP as a new syntactic unit. 


1.56.3: “Like a mountain peak, ... glints with its thrusting” — the image seems to that of a 
pointed, snow-capped mountain, with the snow shining in the sun and the point appearing 
to thrust into the sky, though of course it doesn’t move. 

Again Ge suggests that pada-final s#vah could be for instr. s#vasa, though he 
doesn’t so tr. — only wistfully remarks that ab could be a single sentence if s¢vah were 
instr. 


1.56.4: arharisvanih is completely unclear; -svdni- is ‘sound, noise’, but the first member 
appears nowhere else and has no etymology. All tr. take it as a cry of triumph, but this 
unanimity reflects a dearth of other choices rather than conviction in its rightness. Ge 
suggests arhari might be onomatopoetic, but it’s hard to see what sound it’s imitating. 
One tack might be to play with MIA possibilities, but juggling the phonology according 
to known MIA sound laws has not so far yielded anything useful. 


1.56.5: Though Gr and Lub take “rdf as the prepositional adverb, standard tr. interpret it 
as the 2" sg. injunctive to ¢irdti, which is surely the correct analysis. There is a surprising 
disagreement among tr. as to what 4cyutam ‘immovable’ should modify. I take it with 
dhartinam on the basis of Savya’s I.52.2 dhartinesv acyutah. | take rajah as obj. of 
4tusthipah, despite the pada boundary, since otherwise this causative aorist is left without 
an expressed object. 


1.56.6: pasya has neither an etymology nor a secure meaning; it occurs only once 
elsewhere (pasyoh IX.102.2). Although the stem is given by Gr as (pasya), pasia, it is 
better taken to a vrki-type -i-stem pas/- (see Old ad loc.; AiG I. Nachtr. p. 126; tentatively 
also EWA s.v. pasana-). By this analysis both forms can be du., and both contexts support 
an interpr. as a twinned body part. In this passage it is used of something belonging to 
Vrtra that gets broken apart, so “jaws” is a contextually attractive translation. Savya’s 
1.52.6 vrtrasya ... nijaghdntha hanvor indra tanyattim “when you, Indra, struck your 
thunder down upon the two jaws of Vrtra” is similar to our v/ vrtrasya ... pasyarujah “you 
broke apart the two pasiof V.” In IX.102.2 the ref. seems to be to the two jaws of the 
soma-press. Despite the similarity of their aberrant phonology, it is hard to connect our 
pasi- with later pasana- ‘stone’, widely distributed also in Middle and New IA. See EWA 
S.V. pasana- and, for the rejection of the connection, Old. 


1.57 Indra 
1.57.1: Unlike the standard tr., I take d to mean not that his generosity is meant to display 
his power, but rather that his generosity has opened up to, that is, has been set in motion 


by his exercise of power. 


1.57.24: A bit of word play in the sequence Aaryata(h) (2c), harito (3d), harya tad (4d). 
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1.57.2: Note the Wackernagel particle Aa positioned between the preverb dnu and the verb 
asat, despite the material preceding it in its clause. 

With Ge I supply a verb of motion in b, because the “like waters to the depths” 
simile regularly appears with one (e.g., V.51.7 aimndm na yanti sindhavah). 


1.57.3: The phrase uso né subhre is quite problematic. In the first place, it is syntactically 
odd to have a voc. in a simile (“X like 0 Dawn”). isa may be vocative by attraction from 
an underlying nominative, as in 1.30.21 asve nd citre arus1“O you, dappled bright and 
ruddy like a(n 0) mare.” Then, for reasons given in the intro., I am certain that the fem. 
voc. subhre in b cannot be addressed to the Sacrificer’s Wife, despite the standard view, 
but that leaves the identity of the addressee baffling. Fem. subAra- is ordinarily used of 
Dawn herself, not someone or something /zke Dawn. However, its other standard referent 
is Sarasvati or another river or rivers (III.33.1-2, VII.95.6, 96.2, V.42.12; waters V.41.12, 
maybe II.11.3; drops IX.63.26), so it is barely possible that the water similes of vss. 1—2 
here evoke an actual river to bring the materials to the sacrifice. Better, but textually 
problematic: perhaps the identity of simile and frame should be reversed, and the phrase 
means “O Dawn, like a lovely (river), assemble ...” (assuming an underlying *disah 
Subhra na...). This would make fine sense in the passage: Dawn comes at the beginning 
of the sacrifice, bringing materials for it, and is compared to a river that picks up material 
from its banks. Although this requires more manipulation of the text than I would like, a 
sequence such as I just reconstructed, with the né@ following two feminine singulars, 
might have seemed anomalous and been restructured to a more conventional order: X n& 
X’. On balance and with due caution, I endorse this solution and would now translate the 
phrase as suggested above. 

As for the object of sém ... 4 bhara, 1 supply ‘everything’, based on visvam in 2a, 
also referring to the sacrificial materials. 

The semantic basis for the simile in d is somewhat obscure. On the one hand, the 
“tawny mares” (/arit-) are often the horses of the sun, so that Indra has been made a light 
(jyotih) like the sun’s horses. On the other hand, Indra’s name and form (dhama ... 
namendriydm) are as suited for fame as horses are for running. 

In d nayase is analyzed (starting with the Pp.) as nd dyase, but this produces a bad 
cadence. I do not see any obstacle to assuming a preverb 4, so nd 4yase ‘for coursing 
hither’, which fixes the cadence. 


1.57.4: The translation “Here we are -- those of yours” reflects the annunciatory 1mé as 
well as the fe ... té vaydm, which identifies the speakers as Indra’s own. 

In c I take céramasi as an independent verb, meaning to ‘carry on’ with life and 
activities, though it is possible that it is an auxiliary verb with the gerund arabhya, as Ge 
takes it. 

On ksoni- as ‘war-cry’, see Thieme (1978[79]: KZ 92: 46), EWA s.v. 


1.57.5: dyatih brhatiis one of the few supposed examples of fem. dyatih (for a listing of 
which see the beginning of Gr’s entry div, dyu, dy6). The gender here and sometimes 
elsewhere is carried by a fem. adj. in -/% and in my view has been adapted from — and 
indeed may still express — a dual fem. referring to the two worlds (rddasi) / Heaven and 
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Earth. Cf. in this case nearby 1.59.5 brhati ... r6dasi. For an example in which the 
placement of the -7adjective appears to mark dyaiih as fem., but the context allows, 
indeed favors, a dual reading, see, e.g., 1.22.13 mahi dyath prthivi ca “the great ones, 
Heaven and Earth.” Such passages allow the occasional extension of fem. gender to 
dyauh in a Heaven-and-Earth context. For fem. deictics with dyatih see comm. ad 
VII.40.4. 

tava smas/is a paraphrase of 4a (1mé) fe ... té vaya 


1.57.6: The “cut” in the first hemistich is ambiguous in English but is a past tense 
rendering pf. cakartitha. I added ‘apart’ despite the absence of v/because unadorned 
English “cut the mountain” sounds odd. The véjrena vajrin opening pada b at least 
provides the desired v-. 

Verbal play, in which two unrelated words mimic an etymological connection: 
parvatam (a) ... parvaséh (b) “mountain ... joint by joint.” The two items are in the same 
metrical position, and each is in a pada that begins with an alliterative pair: “vam tam 
and vaéjrena vajrin. 


1.58 Agni 


1.58.1: Phonetic figure spanning the end of the first hemistich and the second (esp. its 
end): ... vivdasvatalt #Vi...,... havisa vivasattt 

The lexeme n/V tud is generally taken to mean something like ‘spur on’, but that 
tr. fails to render the nz I prefer to take it in the literal sense ‘push down, force down’, 
meaning that, in the English idiom, you can’t keep Agni down. 

I connect pada b with c, rather than with a, as the standard tr. do, because of the 
difference in tense (pres. nf tundate, impf. 4bhavat). This tense mismatch requires the yad 
of b to have the sense “ever since” (Ge[/WG] “‘seitdem,” Re “depuis que”), which does 
not seem to me to be natural to it. By contrast, Agni’s assuming the office of messenger 
in b leads directly to his journey in c. 


1.58.2: In b “sthati can mean, as I take it, “stays (within)” or, with Ge, “stands up (in).” In 
the latter case, the image would be of a forest fire, fed by brush, flaring up. This is 
possible, but in the absence of the preverb did or similar directional indications, I prefer 
the former. 
1.58.3: On krana ‘successfully’, derived from the old fem. instr. sg. of the med. root aor. 
participle of VArin adv. usage, see Old (Fs. Kern [1903] 33-36 = KISch 1111-14 [details 
in EWA s.v. kranda]). 

Since vi/ 4pa+ rnoti/nvati regularly refers to the unclosing of doors and the like 
(e.g., 1.128.6 dvara vy tnvatt, 1X.102.8 mor épa vrajém), the tr. ‘distribute’ (Ge ‘teilt ... 
aus’, WG ‘verteilt’, Re ‘répartit’) seriously manipulates the idiom. I therefore prefer 
‘disclose’ — that is, unclose and reveal to sight. (So also Old SBE.) In this usage the stem 
has clearly assimilated itself to dmoti (Vv vr) + 4pa/ vi‘open’, and one wonders if they 
were felt to belong to different roots by the poets. For further on this stem see Kii 104—5. 
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1.58.4: The voc. riisad-urme ‘o you possessing gleaming waves’ should, strictly speaking, 
not be accented. It may owe its accent to IV.7.9 krsnam te éma rusatah pur6 bhéh “Black 
is your course, (though) you are gleaming; your light is in front,” with a gen. sg. part. 
rusatah following an identical opening. (So tentatively B] RR.) Or perhaps as the first of 
two voc., in post-caesura position, it was felt to begin a new syntagm. 


1.58.5: On pajas- see Re ad loc. (n.; EVP XID) and EWA s.v., with lit. It seems to refer to 
a surface or face, then to shape, area, or dimension in general, often with the sense of 
“full dimension’, esp. in the instr. In the nom./acc. ‘leading edge’ often works better, esp. 
in dynamic contexts. 

On sthatih (in the pair sthatus caratham “the still and the moving”) as neut. sg. to 
the -/ar-stem (< *-f/) see AiG I.23, 301; II.204 and most recently Frotscher 2012. Tichy 
(1995: 71) rejects this explanation, but her alternative (a masc. nom. sg. to a -fu-stem) 
breaks the tight rhetorical structure of this merism by pairing a masculine with a neuter 
(caratham). Thus, whatever phonological problems there may be in assuming an *-7#> - 
ur# change (as opposed to *-rs > -uras in the gen. sg. of -z-stems), I have favored the 
older view. Frotscher’s suggestion that accented final -7 develops to -iirmay help solve 
the problem. In any case the nom./acc. neut form here would also be reinforced by the 
semantically identical genitive sg. phrase sthathus ca ... (Jagatas ca) (1.159.3, 1.31.5). 
MLW has suggested to me that s¢hatiir was reinterpreted as an indeclinable on the basis 
of passages in which it is unclear whether the form was gen. or nom./acc. (He suggests 
II.31.5, where the interpr. is indeed difficult.) Certainly in the merism sthatus caratham 
here and in the nearby Parasara hymns (1.68.1, 70.7, and in altered form in 72.6) sthatur 
could present itself as indeclinable). 


1.58.6: The last halves of the two hemistichs are parallel and complementary, referring to 
humans and gods respectively: b: ... jénebhyal# / d: ... divyaya sanmanet 

In c mitrém is of course ambiguous: it can refer simply to the god of that name (so 
Re), but more likely is at least a pun on the meaning of the common noun ‘ally’. Agni is 
often so called because he serves as go-between between gods and men. 


1.58.7: The “seven tongues” (saptd4 juhvah) are somewhat puzzling, or rather the phrase 
has several possible interpretations. Re takes it as a “pré-bahuvrihi” (probably better 
expressed as “de-composed” bahuvrithi), referring to the priests “having seven offering 
ladles” (juhd- meaning both ‘tongue’ and ‘ladle’); it is, of course, also possible to take the 
ladles as subject without reference to an underlying bahuvrithi (so Old SBE, Ge), since 
inanimate things often have agency in the RV. But the other meaning ‘tongue’ could also 
be meant literally (either in a de-composed bahuvrithi or not): (priests having) seven 
tongues, that is seven voices devoted to praising Agni. See Ge’s n. (also WG). This 
interpretation would make the first pada semantically parallel with the second, where 
‘cantors’ (vaghdtah) is the subject. And I will add another, more distant possibility, but 
one that makes better sense of the ‘seven’ — viz., the seven rivers or streams. The seven 
rivers are credited with giving birth to and nourishing Agni in a mystical passage in 

III. 1.3—6, where they are also identified as seven vanish ‘voices’ (III.1.6d). Seven is a 
number especially characteristic of rivers, and since rivers are often said to be noisy 
(indeed the word nadf- ‘river’ is derived from the root V nad ‘roar), calling the rivers 
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“seven tongues” here would fit semantically (and the long thin shape of rivers works 
visually with ‘tongue’ as well). In the end I don’t think that choosing one of these 
possibilities and eliminating the others is the right strategy; the phrase is meant to be 
multivalent, evoking a number of features of the ritual context. 


1.58.8—9: Vs. 9 is essentially a paraphrase of vs. 8, with several parallel expressions. And 
the final pada of 9 is the Nodhas refrain. 


1.59 Agni Vaisvanara 


1.59.2: On arati- as a spoked wheel, which often serves as the symbol for the ritual fire, 
see Thieme (Unters. 26ff., EWA s.v.). 


1.59.4: The first pada of this verse is metrically disturbed, which, in conjunction with its 
syntactic incompleteness, leads some tr. to consider the text corrupt. I’m afraid I find that 
reasoning too convenient. 

This verse is variously interpreted, with its difficulties in great part arising from 
the fact that there is no finite verb, but it can be decoded by paying attention to the 
functional roles of the nominal complements. What seems to unify the verse is the 
presence of a dative recipient in padas a, cd, and I therefore (with most tr., but not Ge) 
take the verse to be a single sentence, with the datives throughout referring to Agni. The 
objects presented to Agni are songs (girahb), qualified as many (purvih c), and implicitly 
compared to exuberant maidens (yahvih d), based on the fact that gir- ‘song’ is feminine 
in gender. The grammatical subject is Ad¢ain b, with parallel subjects in similes: the two 
world halves (7édasi) in the first pada and “skill” (déksaf) in the second. The manusyah 
in b I read twice: on the one hand, its position directly before n# marks it as the first word 
of the simile, going with dé@ksah, hence “Manu’s/manly skill,” but I believe it should also 
be read with the immediately preceding Adta (“manly/human Hotar”’). In Agni hymns the 
title Hotar is ordinarily specialized as a designation of that god (see, e.g., immediately 
preceding I.58, vss. 1, 3, 6-7), and manusyah here would make it clear that the human 
priest is at issue, with Agni himself the dative recipient. The last question is what verb to 
supply, and in a sense the exact identity of the verb is not terribly important, as long as it 
has approximately the right meaning and the right case frame. With Old (SBE, Noten) I 
supply ‘bring’ (V bhp, which is frequently used with girah and a dative recipient (e.g., 
1.79.10 ... agndye/ bharasva ... girah), but ‘sing, present, give,’ etc., would all work. I do 
not see any reason for, or justification of, supplying a 1‘'-person subject, however, pace 
Old SBE (1* pl.), Ge, Re (1* sg.). 


1.59.5—6: 5d pada here = VII.98.3d, of Indra, and Nodhas uses a similar expression of 
Indra in I.63.7d. Vs. 6 is even more Indraic. As noted in the intro., this part of the hymn is 


designed to associate Indra and his great deeds with Agni. 


1.59.7: The rest of pada a essentially glosses vaisvanarah. 
I take purunitha- as a qualifier, not a personal name, contra most tr. 


1.60 Agni 
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Taking off from my comment below on vs. 5, JL has further articulated the structure of 
this hymn. What follows is mostly verbatim from his comments, with some additions and 
light editing of my own: 

I think this little hymn might have a slightly more elegant structure than has been 
appreciated (I thought of this following JL’s mention ad vs. 5 of the “faint ring”). It 
seems to me that the 5 verses are nicely balanced rings within rings revolving around vs. 
3, the omphalos-like jayamanam... jijananta, harking back to Agni’s double birth in Ic. 
The outer rings would be, as mentioned ad vs. 5, vss. lc rayim iva prasast4m = 5 patim... 
rayinam, pra samsamah. Vss. 2 and 4 contain the same word viksi, note esp. the 
alliterative and partly etymological figure in 2d vispétir viksti vedhah. The hymn has not 
only a ring structure, but also forward momentum provided by the movement from 
the larger social organization of the vés-, in the full expression vispatir viksu (2d), to the 
more intimate setting of the home, emphatically presented in 4c démunda grhapatir déme. 
The momentum can also be tracked in the expressions of lordship involving pati- vispatt- 
(2d) to grhapati- (4c) and finally the solemnly pleonastic rayipatt rayinam (4d). Agni, 
celebrated (V sams) “like wealth” in 1c (ray/m iva), is transformed into the lord of wealth 
in 4d. This final title is repeated in Sa pétim agne rayinam, with his name interposed 
between the two elements, and again the object of V sams. The use of these three -pdti- 
compounds may convey the message that Agni will deploy his wealth in the arenas of 
clan and house. 


1.60.2: divas cit pirvah is standardly taken as temporal “before day(break),” but this case 
form of div/dyu is more often spatial than temporal (note divas cid ... brhatah in the 
immediately preceding hymn, 59.5), and piirva- + ABL. has a spatial sense elsewhere in 
just this ritual context: e.g., X.53.1 nf Af satsad antarah pirvo asmat “for he [=Agni] will 
sit down (as Hotar) close by, in front of us.” Cf. also II.3.3 ménusat purvah. 


1.60.4: Note the extraordinary pile-up of ‘house’ words in this vs.: démund grhaépatir 
déma a. On the relation between the d#m(a)- and grha- designations for ‘house’ and their 
use in the RV, see my 2019 “The Term grhastha and the (Pre)history of the 
Householder,” in Grhastha: The Householder in Ancient Indian Religious Culture, ed. 
Patrick Olivelle (pp. 3-19). 


1.60.5: ab paétim ... rayinam, pra Samsamah picks up |c rayim iva prasastém, forming a 
faint ring. 


1.61 Indra 
For general discussion of the intricate structure of this hymn, see the publ. intro. 
as well as Jamison 2007: 60-68. 


1.61.1: #cisama-, an epithet of Indra, is an impossible word; Ge wisely refuses to tr. it. 
However, it is difficult not to see in it a combination of fc- ‘chant, song’ and samé- ‘like, 
same’, however obscure the morphological details are — and obscure they certainly are. 
The first member cannot, straightforwardly, be a case form of fc- because the case-ending 
should be accented. The length of the -/- might be analogical to the long 7in 
phonologically similar 1/7pin-, rjisin-, but motivating a short -# (in putative *fc7-) is hard 
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enough (Caland compounding form, like stici-?). It is tempting (and some have 
succumbed to the temptation) to connect -sama- with another designation of ritual 
speech, saman-, but the difference in vowel length is probably fatal. Note that in our 
passage the word is adjacent to another old crux, é¢dhrigu-, the controversies about which 
(see KEWA and EWA s.v.) should have been definitely settled by comparison with OAv. 
drigu- ‘poor, needy’ (Narten, YH 238-40). Both fcisama- and aédrigu- are 
disproportionately represented in the VII[th Mandala, the home of much aberrant 
vocabulary. In the end those who elect to tr. fc/sama- take it as a compound of the two 
elements suggested above: Re ‘égal a la strophe’, WG (somewhat peculiarly, though 
starting with the same elements) ‘der im Preislied (immer) als dieselbe Person erscheint 
(?)’; so also the publ. tr. “equal to song’. For further, see EWA s.v. 


1.61.1—2: Here and throughout the hymn, there is a certain amount of phonological and 
lexical chaining (in addition to the repeated fronted demonstratives). Here 2b bharami 
picks up both lc Aarmiand 1d bréhmani, and 2a asmé id u prayah ... pré yamsi playfully 
echoes la asma fd u pré..., with prayah of 1b substituted for the bare preverb pra. 


1.61.2: In addition to the inter-verse echoes just noted, alliteration in 2c ménasa manisa 
and 2d pratndya patye. JL adds 2a praya iva pra yamsl. 

badhe in 2b is universally taken as a dat. infinitive (as it is in I.132.5), but this 
makes semantic difficulties because V badh means ‘thrust, press, oppress’. Ge’s “um (ihn) 
... ZU notigen(?),” Re’s “pour contraindre (le dieu),” and WG’s “um (ihn) ... zu 
iiberhaiufen” thus misrepresent the sense of the verb. The V badh is esp. common with the 
preverbs dpa and v/in the meanings ‘thrust away, thrust apart’, but I here take the pré of 
pada a with both verbs (bhérami and badhe) in pada b. As for morphology, I take badhe 
as a 1“ sg. mid. pres. (the root is always inflected in the middle), rather than as an 
infinitive, which allows the root to maintain its standard sense: I push the hymn toward 
Indra with particular forcefulness. As a finite verb, badhe owes its accent to its initial 
position in the new clause. 

suvrktf- is a bahuvrthi specialized for praise hymns (and occasionally the gods 
who receive them) and is often simply tr. ‘praise(-song)’ (e.g., Ge ‘Preis’ here). I prefer 
to render it literally; - vrkt/ belongs to the root V vzj ‘twist’, and the English idiom “good 
twist” refers to particularly clever turns in a plot or other verbal products. 

Most tr. take c with d, not ab. This is possible, but not necessary. 


1.61.4: As Ge suggests (in n. 3 to his n. to 4ab), the apparent pleonastic doubling of the 
simile particle (ratham né tasta-iva) may instead signal that two images have been 
crossed here: one with a simplex Aimom (“I impel the praise like a chariot’) and the other 
with sém hinomi and the addition of the carpenter as subject (“I, like a carpenter, put 
together praise, like a chariot’). 


1.61.5: juAva has its standard double meaning, ‘tongue’ and ‘offering ladle’, a pun that is 


enabled by the verb sém afije “I anoint”: anointing with the tongue means producing 
praise, while ‘offering ladle’ fits better with the literal meaning of the verb. 
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danatkas- is likewise of double sense, both ‘accustomed to giving’ and 
‘accustomed to gifts’, representing the reciprocal trade in praise and sacrifice given to the 
gods, in return for the gods’ material gifts to us. 


1.61.6: The tvasta here has been prepared for by 4b /és¢a, and both appear in alliterative 
phrases: tésteva tatsinaya and tvasta taksat. 

Another word with a standard double sense: réna-; both senses are possible here, 
also in vs. 9 below. 

The position of yéna in this subordinate clause is anomalous, as we expect at most 
one constituent to precede the yd- form. I have no explanation, but there is much that is 
off-kilter in the deployment of sentence parts in this hymn. 

I’ve tr. the participle tujén as it were a finite verb, because the English otherwise 
dribbles off into unintelligibility. In fact, because of the rel. cl. inc, it’s better to take d as 
a new cl. with tujén as predicated participle (“Gaining mastery, he was thrusting ...””). On 
this stem see comm. ad IX.91.4. 

The unclear kiyedha- is found only here and in vs. 12. See EWA s.v. and Scar’s 
(250-52) discussions of previous attempts at explanation. I favor the suggestion 
registered (and dismissed) by Scar that it consists of the weak stem of A/yant-‘how much, 
how great’ + the root noun dha-, with the development *-pt-dh- > *-adzdh- > *-azdh- > - 
edh-, despite Hoffmann’s dismissal of the posited phonological development (Aufs. 
400)—although I recognize the phonological problems of this solution. Re’s “lui qui 
confére (on ne sait) combien” represents this etymology one way or the other. 


1.61.7: On the introductory gen. asy4 referring to Indra, even though Indra is otherwise in 
the nominative in this verse (as subj. of papivan [b] and of vidhyat[d]), see disc. in intro. 
and in Jamison 2007 noted above. 

The verse concerns Indra’s surreptitious drinking of his father’s soma right after 
birth, an act enabled by his mother (ab), and Indra and Visnu’s vanquishing of the Emusa 
boar (cd), a rarely told tale. For Indra’s mother’s complicity in the soma-drinking, see 
esp. III.48.2—3. In our passage Indra’s father is not directly referred to (only by initial 
mahah ‘of the great [one]’ in b), but the beginning of the next word promises the genitive 
of ‘father’ (1.e., pitir), and only the final consonant of piftim removes that possibility — 
one of the many tricks Nodhas plays on us in this hymn. (Ge ascribes the absence of pittih 
to Worthaplologie, but I think rather that Nodhas is laying a trap.) 

On the basis of other tellings of the Emusa myth, the word to supply with pacatém 
is odandm ‘rice-porridge’; cf. VIII.69.14, 77.6, 10. 

The final pada is quite artfully composed, beginning and ending with alliterative 
phrases: vidhyad varahém and ddrim 4sta. Moreover, the first of these is a variant of the 
very common formula that compresses the Vrtra slaying, d4hann ahim “he/you slew the 
serpent.” Here, with the victim beginning with v-, the poet substitutes a verb beginning 
with v-. 


1.61.8: Although I tr. devépatnih as ‘wives of the gods’, it is grammatically ambiguous, 
since it can also be a bahuvrihi ‘having the gods as husbands’ (with the fem. stem patni- 
substituted for the masc. equivalent pat in this feminine adjective). Although the cmpd 
has apparent bahuvrihi accent, -pati- compds vary in their accent; see, e.g., the tatp. 
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grhapatni- ‘mistress of the house’ (not bv *’having a house as husband/master’). It 
reminds us of dasdpatni- ‘having a Dasa for a husband’ or ‘wife of a Dasa’, applied to the 
waters confined by Vrtra, often identified as a Dasa, most famously in I.32.11 but also 
twice elsewhere of the waters and Vrtra (V.30.5, VIII.96.13). Since the context here is the 
Vrtra battle (ahihatye), the complementary terminology is probably deliberate. 

JL notes that there is complementarity also in the second hemistich: 8c has pari 
Jabhre with Indra as subject and dyavaprthivi as object, while 8d reverses this: nd... pari 
stah with dyavaprthivi as implicit subj. and Indra as implicit object (via his mahimanam). 
This theme and its lexicon are picked up in 9ab: mahitvam / divas prthivyah pary 
antariksat. 


1.61.9: The phrase “reverberant tankard” (svarir dmatrah) is striking, but intelligible in 
Rgvedic context. Indra is compared to a large drinking vessel because of his immense 
capacity and size, also described in 8cd and 9ab; “tankard” hints at his ability to drink 
vast quantities of soma and implicitly promises his generosity because he can contain 
vast quantities of goods. I follow Old in taking all forms of 4matra- as belonging to a 
single stem (pace Gr, Lub, and EWA). As for ‘reverberant’ (svar7-), it echoes svaral, 
which opens the preceding pada; it also suggests the deep sound made when a large 
(empty) vessel is struck and Indra’s own war-cries. (For a possibly similar image, see 
1.100.12.) 


1.61.10: Numerous phonological plays in this verse: a sévasa Susdntam, b vi vrscad 
véjrena vrtram, c ga nd vrana avanir (in this last example note the rhyme of the 1‘ two 
words with the 2" one). 


1.61.11: This verse nicely juxtaposes a well-known deed of Indra’s, when he stops the 
waters to make a ford for his client(s), with the even better known deed of releasing the 
stopped waters in the Vrtra myth, treated in the preceding vs. (10). On the playful 
transition between these two myths here, see Jamison 2007: 113-14 n. 20. The stopping 
of the waters causes mild surprise immediately after a verse concerning their release. 

tvesdsa@is universally taken as belonging to Indra, whereas my published tr. 
ascribes it to the rivers. I would now probably correct this, also to take it as Indra’s: “just 
this one — with his turbulence/glittering,” because of the parallelism between 10a asyéd 
eva Sévasda and 11a asyéd u tvesésa@. But I am still disturbed by the form. Its accent 
suggests that it should be adjectival, not a neuter -s-stem abstract like s#vas-, despite AiG 
II.2.224, which implies that it is nominal despite its accent. It is curious that the expected 
root-accented neut. noun (*/vésas-) is not attested, and this is the only (supposed) 
attestation of the suffix-accented stem. If it is a real adjective, it could modify vajrena in 
pada b, but this not only breaks the parallelism between 10a and 11a just noted, but, more 
seriously, would have to be extracted from one clause and plunked into the next. (Ge in 
his note suggests supplying vaéjrena in pada a.) The a-stem adj. tvesa- is also sometimes 
used of waters, e.g., VI.61.8 tvesdh ... arnavah “glittering/turbulent flood,” which 
accounts for my original connection of tvesdsa with the rivers. 

The distribution of elements in pada b is odd, with the subordinating yédin 
normal 2" position, but sim, ordinarily another 2" position element, just before the verb. 
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isana-kft- is variously interpreted, either with the 1st member in a direct object 
relationship with the 2" __ “Zum Herrscher, machtig machend” (Scar’s tr; sim. also Ge, 
Re, WG) — or in a sort of appositive subject relationship, “‘als Herrscher handelnd” 
(Scar’s tr.; sim. Gr). Because the first member sana- is itself a participial form ‘being 
lord, showing mastery’, I prefer the 2" alternative. Note also that independent isana- is 
used three times of Indra in this hymn (6d, 12b, 15b), and it is more likely that the same 
form in the compound refers to Indra’s masterful ways, not to someone else whom he 
makes masterful. Scar allows both, though somewhat preferring the 2". 

More phonological play: c dastise dasasyan; d turvitaye ... turvanth. 


1.61.12: On this very tricky verse, I simply reproduce (slightly paraphrased) my 
discussion of it in Jamison 2007: 66: The beginning of 12 appears to return us from the 
mythological past to the realm of the current-day poet of vss. 1-5; not only does it start 
with the dative pronoun after a series of verses with the genitive phrase but it continues 
with a standard lexeme for presenting a hymn to a divinity: pra V bhr. asmd fd u pra 
bhara ... Cf. from the same poet also with a dative recipient 1.64.1b. nédhah suvrktim pra 
bhara martidbhyah “O Nodhas, present a well-turned (hymn) to the Maruts.” But the 
phrase in 61.12 quickly goes awry. At the opening of the next pada, where Indra’s name 
has been prominently placed in previous verses (indraya 1d, 4d, 5b, 8b), we find, most 
shockingly, the name of his arch-enemy, vrtraya, immediately followed by the accusative 
object vajram, Indra’s weapon, not the word for hymn we were expecting. The relevant 
parts of the half-verse asmd id u pra bhara..., vrtraya vajram... must mean "Towards just 
this one, towards Vrtra, bear down the mace..." The poet has simply tricked us, having 
laid a trap with conventional phraseology and syntax and with the stylistic patterns 
established earlier in the hymn. He also skillfully exploits the morphological ambiguity 
of the verb form bara: given the pattern set in vss. 1-5 we are primed to interpret Dhara 
as a 1“ sg. subjunctive (cf. indicative bhdram/ in vss 2-3), but as the half verse unfolds, it 
becomes clear that bara must rather be taken as a metrically lengthened 2™ sg. 
imperative. [end of citation] 

In order to let the audience in on the trick, the poet has imported much of verse 6, 
the first mention of the Vrtra conflict in this hymn: 6d reads tujann isanas tujata kiydhah 
“gaining mastery, thrusting with the thrusting (mace), while conferring (who knows) how 
much,” while 12ab echoes this with ... “détujano, ... isanah kiyedhaéh “thrusting, gaining 
mastery, conferring (who knows) how much.” 
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In d isyan echoes isanah of pada b (as well as 1 1c) and anticipates isnandah of 13c. 


1.61.13: On this verse as a species of “poetic repair” of verse 12, see Jamison 2007: 66— 
67. The expected offering of praise to Indra thwarted in 12ab is successfully effected in 
13ab. 


1.61.14: dyava ca bhiima has the appearance of a dual dvandva, interrupted by the ca that 
connects it to the NP with which it’s conjoined, giréyas ca drlhah. But the uninterrupted 
dvandva is actually dyavabhiimi, with a different stem for ‘earth’, and bhiiman- (n.) has 
no dual attested (and its dual should of course not be bhiima, but probably * bhamani). 
See the next hymn for a variant on this usage. It is likely that the lengthened N/A sg. form 
or the N/A pl. form is being used, but why? On this problem, see AiG II.1.152. 
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In the publ. tr., “other” was careless omitted at the end of the first hemistich: it 
should read “against each other.” 

The mention of the poet Nodhas at the very end of the verse has perhaps been 
prepared by several not entirely expected o’s: lipo... j6guvana onim, sady6, only the last 
of which is a normal sandhi o < -as. The poet’s fondness for his own vowel may account 
for the appearance of several relatively rare words: the intensive jégu- and the noun onF. 


1.61.15: I follow Ge’s suggestion (in n. 15a, also followed by WG) that the unexpressed 
subject that is being conceded to Indra is the soma-drink. The parallel he adduces, 
V.29.5, contains the gods, the soma-drink, the concession, and Etasa: 

adha kratva maghavan tuibhyam deva anu visve adaduh somapéyam 

yat suryasya haritah paétantth purah satir upara étase kah 

Then according to your will, o bounteous one, all the gods conceded the 

soma-drinking to you, 

when you put the flying golden mares of the Sun behind, though they were in 

front, in EtaSa(’s presence). 
In the publ. tr. I take esam as a genitival agent, somewhat reluctantly. However, ET 
suggests a much more attractive solution, which rescues the syntax: that esam is 
dependent on asma/“just to this one of them [=gods].” The singularity of Indra would 
then be emphasized by the éka/ that begins the next pada. 

EtaSa is the horse of the Sun and is not, as far as I know, a soma-presser (the 
physical image is a little comical). Against all tr., I therefore do not take suisvim in d as 
coreferential with étasam in c, but rather as a second object with the verb. Nodhas is now 
juggling the mythic past (the aiding of EtaSa) and the desired future (the aiding of the 
soma-presser), as he nears the end of the hymn. I read the participle pasprdhandm twice, 
once with each object, with a different desired goal in the locative for each. I also give 
the verb avattwo simultaneous morphological analyses, fitting its two objects: the first as 
augmented imperfect to the Class I present #vati, the second as perfect subjunctive to the 
pf. ava (cf. apas, apattaken by Hoffmann 1967: 64 n. 102, 101 n. 220, and Kiimmel 
2000: 118 as subjunctives to pf. 4pa Vv Zp ‘attain’). Although such an interpretation might 
be too artificial in some cases, I have no hesitation in assuming Nodhas is capable of this. 

Another phonetic play: d sativasV'ye suisvim 


1.61.16: Aariyojana is unaccented and therefore taken by most as a vocative addressed to 
Indra. I follow Old in emending to an accented form (Aariyojana), modifying bréhmani. 
See in the next hymn bréhma hariyojanaya “formulation for the fallow-bay-yoking.” As 
Old points out, taking it as a vocative with Indra requires either shortening the last vowel 
or allowing a lengthened vocative ending (which is not usual), and possibly also 
shortening the first vowel. 

This verse is extra-hymnic in some ways: its opening breaks the pattern set in the 
previous 15 vss.; it makes a meta-announcement about the contents of the hymn just 
recited; and it ends with the Nodhas refrain. But it also forms a ring with the first verse, 
with the repetition of brahmani, and with the first part of the hymn concerning the 
presentation of praise-hymns, with the reappearance of suvrkt7, which was a signature 
word there (2b, 3d, 4c). 
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1.62 Indra 
Shares much vocabulary with I.61 and sometimes plays off the turns of phrase in 
that hymn. 


1.62.1: Rich with phonetic figures: a savasandya Susdm, b anigusdm girvanase angirasvat 
[note that 4igusdm participates in both: it rhymes with preceding sisdém, but its initial 
matches angirasvat, while girvanase takes up the 2" syllable of angirasvat|; cd rgmiyaya, 
arcama arkdém [this last also a clear etymological figure]. 

Savasanaya Susdm recalls Sévasa Susdéntam of 61.10a in the same metrical 
position, with our phrase referring to Indra, the one in I.61 to Vrtra. 

The Pp. reads stuvaté in c, a reading that is universally followed. But this dative is 
awkward: if it is coreferential with the other datives in the verse, it must refer to Indra, 
and Indra “praising” is an odd concept in a hymn devoted instead to presenting praises fo 
him. Although Indra occasionally joins in the verbal parts of the sacrifice (see above ad 
1.55.4), he does not ordinarily (or ever?) praise others. Nonetheless, this is Re’s solution: 
“(dieu) louangeur.” Schmidt (1968, B+I, 163) suggests a variant of this: “den mit guten 
Liedern (selbst) preisenden,” but self-praise suggests a medial form, not the active we 
have. If the participle does not modify Indra, another person in the dative needs to be 
introduced, despite the unlikelihood of a separate dative referent. This is Ge’s solution: 
“ihn [=Indra], der fiir den Sanger ... zu preisen ist,” construing stuvaté with rgmiyaya. So 
also WG with slightly different tr., though both they and Ge consider the “praising” 
possibility. But the difficulty disappears if, against the Pp., we read instead stuvatah, 
genitive sg. of the participle, as I do. 


1.62.2: This verse is in some ways a double of vs. 1. They both begin with prd, and the 
opening phrases pra manmahe and préd vo mahé rhyme, although the two mahe’s have 
entirely different analyses. (Note also the mahé mahi play in 2a.) The next phrase of 1a, 
Savasandya Susdm, is paralleled in 2b, with the first word identical and séma substituting 
for the second (both stisém and sama referrring to the verbal product offered to Indra). At 
the beginning of the second padas, anigisyam of 2b matches angusdm of 1a. “Like the 
Angirases” (angirasvat) of 1b is picked up by the Angirases themselves digirasah in 2d, 
and the heavy etymology figure involving the root V arc ‘chant’ is reprised by the 
participle a@rcantah in 2d, which opens its pada just as the finite verb 4rcama does in Id. 


1.62.3: I follow Janert (1956, Siane und Bedeutung des Wortes “dhasi” und seiner 
Belegstellen im Rigveda und Awesta) in taking dhasf as ‘wellspring’. 

The post-caesura phrase in c bhinad a4drim vidéd gah contains rhyming verbs 
followed by their objects; the disyllable 4drim contrasts with monosyllable gah, creating 
an almost syncopated effect. The strict parallelism of the two VPs may account for the 
unnecessary accent on bfindt, which functions rhetorically like a fronted verb, just like 
vidat. In fact, as my tr. indicates, I consider the initial subject brhaspatih to be essentially 
extrasentential, a very topicalized topic. The same is true for the repetition of this pada in 
X.68.7. 

The second of the VPs is also a mirror-image of the final phrase in 2d 4 avindan 
(imperfect in 2, versus aorist in 3), and it can be considered a “repair” of the somewhat 
opaque vidat ... dhasim “found the wellspring” that intervenes (3b). 
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1.62.4: The repetitions and lexical and phonological echoes that have served Nodhas well 
in the first three verses increase here, to an almost incantatory level. To point to a few of 
these: a sé sustuibha sé stubhd (again a syncopation, as in 3c); b svaréna ... svar'yo ...3C: 
saranyubhih echoes the s#s of a and the s(vjar’s of b, while finding its own faint echo in 
the final sakra of the pada; d révena is a virtual anagram of svaréna in b, darayo is almost 
a rhyme form of svaryo in b in the same metrical position, and both svar‘yo and darayo 
precede the hemistich-final words ending in -gvazh. 

All other tr. take this verse as a single sentence with 2" ps. subj. However, as I 
have shown (1992: “sa figé’), s# with 2" ps. reference is limited to imperatives and 
should not appear with an injunctive like darayah. I therefore consider the first hemistich 
to continue the 3"¢ ps. reference of vs. 3, with a switch to ore ps. in the second half. This 
type of switch is quite common in the RV. 

In c I do not take saranyu- and phaliga- as personal names, pace Ge et al. The tr. 
‘bolt’ for the latter follows Hiersche (Asp., ‘Riegel, Vershluss’), based on a possible 
connection with parigha- (Up+) ‘iron bar for shutting a door/gate’; see EWA s.v. 
However, as ET points out, a less specific sense such as ‘barrier’ would fit the contexts 
better and would also make fewer assumptions about early technology. 


1.62.5: The instrumentals in b (usésa stiryena gobhih) are not parallel with 4igirobhih in 
a. The Angirases there are the agents of the passively used participle grnandh (and also 
potentially instrumental of accompaniment with the main verb, as Indra’s helpers: “along 
with the A’s you uncovered ...””). The instrumentals in b are the additional elements that 
Indra uncovered. 

andhah is a potential pun, as a homophone meaning both ‘blind darkness’ and 
“soma stalk’. The former is surely the first reading in this treatment of the Vala myth, 
with the cave a black hole, as it were. So Ge, Re, WG. But soma is never far from Indra’s 
mind, and the cosmogonic deeds with which he is credited in the second hemistich are 
often performed under the influence of soma. Schmidt (p. 164) favors ‘(Soma-)Flut’, 
following Bergaigne and Liiders. 


1.62.6: This verse has to be Nodhas’s joke. It is conspicuously placed, as the central verse 
of the hymn and thus a potential omphalos, and it announces Indra’s deed (karma) with 
extraordinary fanfare, including two superlatives (préyaksatamam ... carutamam). But in 
a hymn so far devoted to what zs one of Indra’s greatest deeds, the opening of the Vala 
cave, the poet springs on us instead a deed of utter obscurity involving the swelling of 
four rivers, an act with no other clear mentions in the RV. Ge valiantly seeks parallels, 
but the two passages he adduces (I.104.3—4 and I.174.7) have little or nothing in common 
with our passage and it’s not even clear that there are rivers in the second. Liiders 

( Varuna 335-37) predictably sees these as heavenly rivers — four because they flow 
“nach den vier Himmelsgegenden.” Re also sees them as associated with heaven, while 
Schmidt (8+/ 164) and WG seem to see them as being “under” (something unspecified). 
I have no solution for the affinities of this scrap of mythology, although I tend to agree 
generally with Liiders that the rivers are more likely to be celestial than terrestrial, and I 
would suggest that it may have to do with producing rain. But I still think the point here 
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is that Nodhas has set us up for a grand announcement and then, by bait and switch, given 
us a myth that none of us has ever heard of. 

The ast7in this hemistich may provide another bit of evidence for this view. 
Unaccented as¢i almost always has existential value (“there exists...”) because the 3“ sg. 
pres. copula in equational sentences (““X is Y”’) is regularly (indeed, probably by rule) 
gapped. But an existential sense here doesn’t work (“There exists this most conspicuous 
deed...”’). I suggest that the overt ast/here signals a strong assertion in the face of 
expected opposition (“This zs his most conspicuous deed” — rather like American 
children’s quarrels: “zs too” “is not’). 

The disputed word upahvaré adds to the obscurity of this bit of myth. It is clearly 
a derivative of VAvr ‘go crookedly, deviate’, but the exact sense of this nominal 
derivative is not clear. In this passage Ge takes it as ‘lap’ (Schoss), Re as “fold, crease’ 
(repli), WG as ‘abyss, chasm’ (Abgrund), while Schmidt bypasses any literal rendering 
with “im Felsen.” Liiders considers it the name “fiir den Behalter des himmlischen 
Urquells,” which of course fits his larger picture of the heavenly ocean. I consider the 
word to convey in the first instance a visual image, that of a meander or deviation from 
the straight. In connection with rivers (as also in VIII.96.14) it refers to eddies, the 
circular or oval shapes produced against the current by uneven flow -- or to the “oxbows” 
or “meanders” created in a river’s course by such uneven flow (Google images are quite 
striking). In other geographical contexts it can refer to byways, detours from the straight 
path, and ultimately to remote places, the backeddies, as it were, of the mountains. 


1.62.7: Nodhas continues to deploy his tricks in this verse. He has moved on from the 
obscure four-river reference in the preceding verse, to a more standard domain for Indra 
to display his power: the two world halves. But in the first hemistich Indra is not depicted 
as filling them or propping them apart or any of his usual actions with regard to them, but 
rather as “uncovering” them, using the same lexeme v/V vras was just used in a Vala- 
myth verse (5a vi var, 7a vi vavre). (That lexeme is close to being the signature Vala 
verb, though it is actually more commonly 4pa V vr, with the same sense, but a different 
preverb.) Notice that the two occurrences of viv vr surround the pseudo-omphalos verse 
6, in the usual manner in which concentric lexical rings signal an omphalos. So Nodhas 
thus presents this new mythological theme as if it were the old one, the Vala myth found 
in vss. 2-5, though he is entering different mythological territory. 

He also reuses the V rc lexical theme from vss. 1-2, with arkaéhin b, which is 
apparently qualified by the middle participle st¢4vamanebhih (remember stuvata in 1c). 
This participle is somewhat disturbing; like all middle participles to the root V stu, it is 
used passively here, but unlike all the other passive uses, its subject is not the god praised 
but the praises themselves. It may be that Nodhas want his audience to take notice of 
such an aberrant usage. However, I am tempted to read * stavamanaibhih here — that is, 
nom. sg. stévamanas + pron. ebhih, with rare double application of sandhi: -as + e- > -a+ 
e- > -al-. The participle stévamanas would modify Indra, as would be expected; ebhih 
occurs several times with arkaih (IV.3.15, 10.13) and the passive of V stu also appears 
with this instr. (see passages adduced by Ge in n. 7b, where he suggests a similar, but far 
from identical, reanalysis of the form in the text, calling it “vielleicht Hypallage’’). If the 
emendation is accepted, I would change the tr. to “the irrepressible one being praised by 
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these chants.” The arkaih might also be construed secondarily as it currently is in the tr., 
with vi vavre, as the instrument with which he performed the uncovering. 

ayasya- regularly qualifies Indra; there is no reason to take it as a personal name, 
identifying a distinct second figure here (pace Ge, Re). For further on the stem, see HPS 
(B+I 165-66, 227-28) and comm. ad X.67.1. 

Phonetic figure: sandja sanile taking up the sa’s in vs. 4 and prefiguring the sa’s 
that will be conspicuous in the next few verses. 

The second hemistich contains a clever pun between simile and frame. In the 
frame (pada d) Indra supported, that is, held up, the two world halves in familiar fashion 
(somewhat repairing the less standard uncovering he performed in ab, though cf. 
VIII.96.16). In this task he is compared to the god Bhaga (though it is not an activity that 
I think of as particularly associated with Bhaga). But in the simile bhéga- is used as a 
common noun ‘(good) portion’, which provides support for two consorts (zméne) — the 
point presumably being that a man needs a particularly large portion of property to 
support two wives. I do not follow Hoffmann’s view (1960: 245; KZ 76) that méne here 
is an elliptical dual referring to concubine and lawful wife, and in fact I believe that ména 
in general has a wider sense than he allows. He restricts it to concubines, but the 
derivation from V mi ‘exchange’ suggests a larger application, with the wife as an 
“exchange token” in the economic transaction of matriage. 


1.62.8: From the spatial dual females of vs. 7 Nodhas now moves to the temporal: night 
and dawn, also dual females, whose activities have kept occurring “from of old” (sandad), 
linking them lexically to the two world-halves of 7a who were born of old (sandja). 

In divam pari bhiima we encounter the not-quite-dvandva also met in 61.14; there 
in dyava ca bhima, dyava was definitely dual, but its partner bhdimda was either singular 
(with lengthened final) or plural. Here d/vamis definitely singular, with bhamd either of 
the choices just given, probably singular. 

punarbhi- later (already in the AV) has a specialized legal application as a 
designation for a remarried widow (see Thieme K1.Sch. 445-60 = KZ 78, 1963), but this 
sense does not seem to be in play here or in the other RV passages. 

Though most take akt4 (which only appears here) as the ppl. of V a7 ‘anoint’, 
serving as a poetic designation for ‘night’, I favor a root connection with the ‘night’ 
word, with zero-grade in the root syllable, esp. since akti/- ‘night’ is probably so 
connected (pace EWA s.v.). See EWA s.v. and AiG II.234, though both are skeptical. Of 
course secondary association with V af would be natural. 

JL notes the chiasmic krsnébhir akta-usa risadbhih of c; for a similar chiasmus 
see llc. 

JTK suggests that vdpus- here and in other dawn/night passages refers to bridal 
clothing and suggests a tr. ‘finery’. 


1.62.9: Although the first hemistich is perfectly easy to tr., it is not at all clear what it is 
referring to. First, what is the “partnership” (sakhydm)? Ge thinks it is with the beings 
named in vss. 7-11, while Say thinks rather of the sacrificers. Nothing in the context 
helps to define what type of partnership it is or with whom, and the verb that governs it, 
“supported” (dadhara), seems oddly chosen. The subject of this verb is also not fully 
identified: the larger context of course points to Indra, and sudamsah ‘possessing very 


91 


wondrous power’ was just used in 7c of Indra (where he was likewise the subject of a 
form of V dh, and see démsah applied to his deed in 6b. But who is he the “son” (siini-) 
of? and more to the point, the epithet sé@vasah siinuh “son of strength” is ordinarily 
Agni’s. Here we have the variant sunuh ... sévasa with instr., and sunuh sévasa is used of 
Agni in 1.27.2. On the other hand, savasané is twice use of Indra in the beginning of this 
hymn (la, 2b) and savasavan in 11d, savasanain 13c; cf. also the clear s#vasah siniim 
indram in IV.24.1. I tentatively suggest that there is an attempt to blur the lines between 
Indra and Agni here, and that the partnership or fellowship may be the mutually 
beneficial relationship between gods and men centered on the sacrifice, where Agni 
officiates. But I cannot point to hard evidence for this interpretation. 

The paradox of the cooked milk in the raw cows is a standard one, often trotted 
out as a natural wonder to contemplate. Here it seems to be taken further: there are literal 
milk and literal cows in c, but in d the black and red cows are likely to be the nights and 
dawns (as in 8cd) and the “gleaming white milk” the early light known as the “milk of 
the dawn cows” (see Watkins MoreDawnCows). As far as I can see, this hemistich has no 
integral connection with the first half of the verse, and the shift from 3™ to 2™ person 
underlines this disconnect. 


1.62.10: A nicely balanced alliterative pada sanat saénila avanir avata, with the first phrase 
picking up 7a sandja sdénile. Note also that the first word of b, vrata, echoes avata. On 
avata- see comm. ad 1.38.7 and VII.79.7. 

Again the reference of this verse is somewhat obscure. Are the streams here the 
same as the four rivers in 6cd? or are they the streams released from Vrtra’s 
confinement? (Ge suggests sensibly that Indra gave them the command to wander in 
1.61.12, though it is their own commandments, not Indra’s, that they safeguard here.) The 
identity of the sisters of cd, compared to wives, is even less clear. Are they the same 
streams as ab? or possibly praise-songs (g/rah appear with the same simile, /anayo nd 
patnih in 1.186.7, and in our next vs., 11cd, “inspired thoughts” [manish] are compared 
to eager wives). Again, I think the reference is supposed to be shifting, with the literal 
streams of mythological time replaced by the thoughts and praises of the ritual here-and- 
now, mediated by the feminine gender of the words used of both streams and praises. The 
temporal shift in this part of the hymn, or rather the double temporal vision, is signalled 
by the repeated initial sana¢ ‘from of old’ and related terms (8a, 10a, 11a, 12a, 13a) and 
its contrast with the present tense verbs that prevail in this section. 


1.62.11: sanayu- ‘age-old’ is found only here, and was clearly created to match the other 
pada-initial sana- ‘old’ forms in this section, while matching its nom. pl. sanaytivo with 
vasuyavo, which opens the next pada. JL suggests that part of the motivation for creating 
this particular hapax is to invoke the paradoxical juxtaposition of sana- ‘old’ and yuvan- 
‘youth’. Verse 8 contains the same juxtaposition: sanat ... yuvati “from of old the two 
young girls,” and the theme of old and new runs throughout this hymn, indeed in this 
verse. 

JL also notes the chiasmic paétim na patnir usatir uséntam of c. 


1.62.13: sanayant- is likewise only here. Note its semantic opposite névyam at the end of 
the pada, the same contrast as sanaylivo ... ndvyoin | 1a. 
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Like the last verse of the preceding hymn (1.61.16), this verse is extra-hymnic in 
some ways, but also has connections with the rest of the hymn. The “old” pattern 
continues to open the verse, and the voc. savasana in c forms a ring with the same stem in 
the dative in la. 


I.63 Indra 


1.63.1: The very first hemistich of this hymn presents us with a syntactic problem: 
although the most natural way to read this is with a rel. clause beginning with yo fa and 
continuing through the second pada, the verb there, dah, is unaccented. There are three 
possible ways to handle this. The first, the one I followed in the publ. tr., is to assume that 
dhah got de-accented for some reason. Several possible reasons are available, though 
none of them strong: 1) it lost its accent redactionally from being matched to (properly) 
unaccented dAatin 2b, also at the end of its hemistich; 2) the same idiom ame (...) dhatis 
found in nearby 1.67.3 (unfortunately by a different poet) and this caused the loss of 
accent redactionally; 3) because the 2™ hemistich of the verse in question is also a 
subordinate clause (beginning yad dha), the previous subordinate clause lost its verbal 
accent and became a kind of “honorary” main clause, because the action of cd is based on 
that of the relative clause that precedes it. (This seems to be one possibility that Old 
floats, though he is rather sketchy about it.) Though Ge does not mention the lack of 
accent, he tr. the whole as a rel clause. 

The other two ways to deal with the problem involve having the rel. clause end at 
the end of the first pada. Old also suggested the possibility that the rel. cl. is limited to yo 
ha stismath. Re, Hoffmann (1967: 181), and WG all follow this path, with tr. of the type 
“You are great, Indra, who are (so) because of your stisma.” I rejected that because of its 
awkwardness, although I recognized that it solves the accentless verb problem, since the 
main clause can occupy pada b without problem. A third way, also ending the relative 
clause with the end of the first pada, seems to me to be less clumsy, and that is to make 
all of the first pada the relative clause. Though yah appears to be fairly far into that 
clause, in fact it is not preceded by more than one constituent (plus a vocative, which 
doesn’t count). This produces a tr. “(you) who are great because of your stisma-, you 
placed ....” This actually has a parallel in IV.22.3 yo devah ..., mah6é vajebhir mahédbhié 
ca Susmaih “The god who ... is great by reason of his prizes and his great stisma.” I 
would therefore now change the tr. accordingly, to this third option. 

The next problem in this half verse is the construction of dme V dha. All the 
standard tr. render it more or less as “you put Heaven and Earth in panic/fear.” This 
makes sense of the syntax, but attenuates the meaning of the noun: 4ma- is an attack or 
onslaught, or more abstractly offensive power, whereas ‘panic, fear’ suggests the 
opposite. Therefore, although slightly more machinery is required, I tr. this idiom (found 
also in 1.67.3, [V.17.7) as “put X in the path/way of your onslaught.” 

Notice that here Nodhas manages to deploy a perfectly orthodox de-coupled dual 
dvandva for Heaven and Earth (dyava ... prthivi). See remarks on 1.61.14, 62.8. 

The subject NP(s) of cd are neatly interwoven: with visva ... abhva (neut.) 
chained with girdyas cid ... drlhasah (masc.). 

Hoffmann (p. 181) argues convincingly that nafan should not be interpreted as n@ 
ayan with the Pp., but with the injunctive éan. 
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1.63.2: If my new parsing of the syntax of vs. | is correct, these two verses are 
structurally parallel, with a relative/subordinate clause in a, the main clause in b, and a 
further subordinate clause, esp. dependent on the main clause, in cd. 

Note the phonological trick, where (4) yad dha(ri) opens 2a, apparently matching 
yad dha of 1c (which in turn shows dha for fa, found in the grammatically different rel. 
clause yo hain 1a). The verse ends with more alliteration: d puira(h)... puru- ... purvih. 

The meaning of vivrata-, several times of Indra’s horses, but also with a few other 
referents, isn’t entirely clear, because it depends on which of the many value of vito 
assume. I favor ‘having separate commandments’, that is, acting independently but each 
in obedience to Indra, but it could also mean ‘without commandments’ (which must 
underlie Ge’s “widerspenstige’ [stubborn], followed by Hoffmann [but with ?]). 

The c pada lacks a caesura and in its place has a somewhat bizarre compound, 
voc. aviharyata-kratu-. The second member is clear, and the whole must be a bahuvrihi. 
The first member appears to contain the well-attested adj. haryatd- ‘gladdening’, but this 
presents certain problems: the present Aéryat does not appear with the preverb v/and it is 
difficult to construct an appropriate meaning, esp. one that would harmonize with Ardtu- 
‘resolve’. Possibly, with double negation via a + vé “whose resolve is not undelightful” — 
not a particularly compelling possibility. Nonetheless, this derivation seems the path of 
least resistance and is probably responsible for Ge’s “dessen Rat nicht verschmaht wird” 
and WG’s “... nicht unbeliebt ist” (possibly also Hoffmann’s “... nicht zu unterschatzen 
ist” — it’s hard to tell). But all of these must take the -Aaryafa- in a passive sense, although 
the simplex adjective never has that value. 

I think it’s likely that the compound involves some complex word play, 
scrambling and recombining the (hdr7and vi(vrata) of pada a. Despite the ad hoc 
explanations required, I’m inclined to consider the -viharyata- somehow a derivative of vf 
V Avr ‘deflect, swerve, overturn’, a well-established idiom. (Re’s “dont le pouvoir est 
incontrariable” seems to reflect this.) Two negated nominal derivatives of this lexeme are 
found in the RV: 4vihruta- ‘unswerving’, jpb: ‘not overturned’ (V.66.2, X.170.1) and 
avihvarant- jpb: “not overturning’ (IV.36.2). Unfortunately the morphological details are 
not going to be easy. Accounting for the loss of the vin a putative *avihvaryata- is not so 
difficult: it can be ascribed to dissimilation, in combination with the word play on (hart 
just mentioned. But what about the rest of the word. For the suffix -afa- I can only invoke 
the (small) class of -ata- adjectives with full-grade root syllable of the type darsata- 
‘(lovely) to be seen’, yajatd- ‘worthy of the sacrifice’, and the aforementioned Aaryata- 
‘delightful’. As for the intermediate - y- between root syllable and ending, I again invoke 
the play on (hAdr7, with the -y- representing the sandhi of -7- before the suffix -aéa-. If 
word play is indeed involved here, it’s possible that a second reading of the first member 
could be “not without his fallow bays” and the whole compound means “who has no 
resolve without his fallow bays.” 

I am fully aware of what a house of cards this is and only sketch these scenarios 
because I think Nodhas is capable of such manipulations. I do think it possible, however, 
that the lack of caesura and the problematic compound are connected and that the 
transmitted text is not what Nodhas originally composed. It should be noted that the word 
division yéna viharyatakrato is also a possibility, but this doesn’t help either with the lack 
of caesura or the analysis of the compound. 
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1.63.3: I interpret darsniih as governing the acc. efan, though as a goal not a direct object.. 


1.63.4—7: tvam ha tydd provides the opening of the next four verses. Although tyddis a 
neut. pronoun and in 4a could function as the object of the otherwise object-less codih, in 
the following verses it does not have pronominal function; the expression X ha tyddis a 
way of providing emphasis, particular of the 2™ ps. pronoun (cf., e.g., VII.19.2, 
VIII.96.16—-18). I would now be inclined to tr. the vss. in this sequence with “It was just 
you who ...” rather than the rather recessive “You then, ...” 


1.63.5: This verse contains many small problems of interpretation that hinder putting 
together the whole. [’ll start with the details and turn to the construction of the whole 
thereafter. 

drisanyan is universally taken as intrans., patient-oriented ‘not receiving harm, not 
being harmed’, but in all cases this stem is better taken as ‘not allowing harm’. The finite 
verb risanyati also has this meaning “intends harm, allows harm’. The parallel stem 
arisanya- in 1.29.4 has the same meaning and takes a genitive (4risanya tantinam “not 
allowing harm to our bodies”’), and I construe the gen. mértanam in b with 4risyan: “not 
intending harm to mortals.” 

The next problem is dr/hdsya. Ge takes this as the causer of the harm to Indra 
(gen. agent), while Hoffmann, followed by WG, construe it with djustau, with the gen. pl. 
mdartanam dependent on dr/hasya (KH “bei Missfallen selbst eines Feststehenden unter 
den Sterblichen’”’), but both the Ge and the WG interpretations require that dr/hd- be a 
person. This is unprecedented: this past participle is virtually always used of a place, a 
fortified stronghold. Indra is once (VIII.44.12) called dr/hd-, presumably because he is as 
steadfast as a fortress (in the vein of “a mighty fortress is our god”), but I know of no 
examples with people so called. If at all possible it should have the standard meaning 
here. I think this is possible, by reading the verb v/... varof pada c also with the first 
hemistich and supplying the word dtirah ‘doors’. In fact, the other two passages 
containing the gen. sg. dr/hasya strongly support this solution, as they both contain the 
verb v/v vrand the headnoun difrah: V1.62.11 drlhdsya cid gémato vi vrajésya, diiro 
vartam ... “Open the doors of the cattle pen, even though it is shut fast” and VII.79.4 vi 
drlhasya duro adrer aurnoh “you opened up the doors of the firm-fixed stone.” Note that 
vi... varis rather more appropriate to this hemistich than it is to the pada in which it’s 
found. (Recall the double use of v/V varin I.62.5 and 7.) 

The last word to be accounted for in this hemistich is 4justau. Unlike most tr. I 
take it to be Indra’s displeasure. The object of his displeasure is not expressed, but it is 
easy to supply — presumably Vala, since Indra is opening up his stronghold. His 
displeasure at Vala (or other demonic enemies) is implicitly contrasted with his 
benevolent care not to injure mortals. 

I am less sure about what pada c is conveying. I assume this is a racing image: 
Indra starts the race by opening the barriers at the starting line. Ge and Re take the 
injunctive v/... varas a functional imperative, but this is certainly not necessary. I tr. as a 
past tense, in keeping with its rendering in the first hemistich, but it would be possible to 
take it as a present in c, as Hoffman/WG do. The phrase asmdd 4 “‘(coming) from us” 
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seems a bit heavy simply to express that it’s our horse, so there may be some racing 
terminology embedded here. 

In d ghanéva contains the old instr. ghana. The same phrase is found in I.36.16 
and IX.97.16. 


1.63.6: The gerundive atasdyya- is taken by Ge as belonging to Vat ‘wander’ and tr. “soll 
... erreichbar sein,” while most (Gr, Re (?), AiG II.2.286, Hoffman, WG) take it to mean 
“to be asked for/begged” and derived from the hapax afasi- supposedly ‘beggar’ 
(VII.3.13). But this is entirely circular, with the meaning of each of these two words 
determined on the basis of the other, with an occasional nod towards V at ‘wander’ as 
their possible root (whose relevance Mayrhofer casts doubts on; see EWA s.v. afas7-). I 
instead take it as a negated gerundive to V tams ‘tug, yank, shake’, which forms a similar 
gerundive to its intensive, vitantasayya-. Negated gerundives do not ordinarily take 
accent on the privative (AiG II.1.217), and the derivational opacity of atasaéyya- would 
make it likely to receive the usual -dyya- gerundive accent. Ge also suggests the 
possibility of derivation from V tams in a note. See also disc. ad II.19.4. 


1.63.7: “one after the other” is my attempt to render an “object-distributive” value for the 
intensive dardah. (For this notion see Schaefer 1994: 86-87, though she considers dardar- 
lexicalized and does not attribute this sense to it, pp. 135-36.) 

The use of varg ‘you twisted’ differs in tone in simile and frame. In the frame it is 
distinctly hostile and destructive, but in the simile it simply expresses the ritual action of 
twisting the barhis grass into seats for the visiting gods. 


1.63.8: 4pah in b can certainly be the old nominative plural used as an accusative, as 
occasionally happens in late RV (so Gr and implicitly most tr.), but as I suggested 
elsewhere (1982: 260), it may be the nominative plural it appears to be; this may be an 
example of case disharmony in a simile, exploiting the ambiguities in syntax of the verb 
V pi ‘swell’ that the poets were always happy to capitalize on. In the frame pipayah is 
transitive (“you swell the refreshment”), but in the simile intransitive (“as waters 
[swell]’’). 

I take “mdnam as functioning as a reflexive pronoun (“extend yourself”), while 
most tr. take it as a noun (Ge ‘Lebensgeist’, WG ‘Lebenshauch’). This is the only acc. to 
the truncated stem “#mdn-, and so its usage is hard to determine. The oblique cases 
(dominated by inst. #ména) generally refer to the self (“by yourself, for ourselves’, etc.), 
without a full-blown nominal sense, which accounts for my tr. However, the active form 
of ydémsi gives my pause, and so the standard tr. should be considered (though I am not 
ready to adopt it). “Extend nourishment to us” seems to be formulaic, with an active form 
of V_yam, and so that voice may have prevailed here, despite the reflexive t#manam, cf. 
Iil.1.22 pra yamsi ... iso nah, 1V.32.7 sé no yandfi ... isam. 


1.63.9: I supply ‘hymn’ as subject for #kar7 in the first pada and take brd4hmany uktain b 
as a separate nominal clause. It is of course grammatically possible to take the latter 
phrase as subject of @karv, since neuter plurals famously can take singular verbs. But, 
fame aside, this construction is quite rare in the RV, and in this case there are two 
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different recipients, Indra in a and the horses in b. However, I do not consider the other 
interpretation impossible. 


1.64 Maruts 


1.64.1: Ge argues that apo (apparently the acc. pl. of ‘waters’) should be emended to * apo 
(neut. acc. sg. of ‘work’). His parallels are persuasive, and I previously accepted the 
emendation, suggesting that the accent shift may have been made redactionally, on the 
basis of vs. 6, which contains apo ‘waters’ in its first pada and vidéthesv abhiivah in its 
second, as here. However, the existence of other apds- forms that seem to mean ‘work’, 
not ‘worker’ or ‘waters’, esp. apdés/ III.1.3, 11, give me pause, and I now think it likely 
that, beside apas- ‘having work, worker’, there are a few forms of neut. apés- ‘work’ 
(with the same meaning as the more morphologically orthodox neut. dpas- ‘id.’). This 
stem could owe its accent shift to the analogy of the vastly more common ‘water’ word, 
with root accent in nom. pl. apas but suffix/ending accent in the oblique, esp. acc. pl. 
apés. On the other hand, it would be possible to take apdh here as the acc. pl. of waters 
and tr. “Wise in mind, with dextrous hands I anoint the hymns, like waters standing ready 
at the rites.” And a pun is always possible. By contrast WG accept the reading as given, 
but take it as “Werkmeister,” i.e., to the internally derived adjectival stem apés- 
“possessing work’. This would be appealing save for the fact that the masc. nom. sg. 
should be *apas (i.e., pain this sandhi context), and their interpr. is therefore impossible. 
This morphological problem is not mentioned. 


1.64.4: vy afjate here responds to sém afye in 1d, though here the verb is reflexive and in 
the 1‘ vs. it is transitive but with subject involvement (“I ornament [my own] hymns”). I 
tr. the verbs slightly differently because the ‘anoint’ sense doesn’t work very well in vs. 1, 
esp. with the simile, whereas here the etymological figure with afjibhih ‘unguents’ 
enforces the more literal sense. 

Gr suggests emending mmrksur ‘they rubbed’ to mimiksur ‘they were 
fixed/attached’ (accepted by WG), since this verb V myaks is used elsewhere of spears in 
similar contexts. However, ‘rub’ makes fine sense, and the poet may well be playing with 
a well-known phrase. (This perhaps should give us pause about emending apo to 4po in 
1.) 

Pada d sakém jajfire svadhaya ... “They were born all at once by their own 
power” -- that the Maruts were self-born is asserted in I.168.2; see also V.87.2. 


1.64.5: Very alliterative verse, esp. in 2"¢ half, with pada c duhdnty tdhar divyani dhiitayo 
(cf. also dhtinayo in pada a) and d ... pinvanti pdyasa parijrayah. Cf. also b vatan vidytitas 
(ta)vi(sibhin). 

Most tr. take ddhar divyani together (e.g., Ge “die himmlischen Euter”). Although 
divya- does modify wdhar- elsewhere in similar context (e.g., IX.107.5 duhandé tidhar 
divyéam médhu priyém), the collocation is not grammatically possible here, since #dharis 
definitely singular and divyanris definitely plural. At best one would have to argue that 
short-vowel neut. plurals to 7-stems, which are identical to their neut. sgs., provided some 
sort of model (cf., e.g., 1.173.3 sédma mita “fixed seats’) for interpr. @dharas a plural. 
Old (ZDMG 55.273 n. 1 [=K1Sch 732]) claims that this is a vicarious introduction (“ein 
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vicarirendes Eintretung,” whatever that means) of the sg. ddhar since the plural of ddhar- 
doesn’t exist. (We would expect * ddhani, like ahanito dhar, though Old bizarrely 
produces * ddhfni instead.) I see no reason why * ddhani could not exist and assume its 
non-attestation is an accidental gap. But the issue here is not the singular of ‘udder’, but 
the plural of ‘heavenly’, which the poet could easily have made singular (as in the 
parallels) if he had wanted. The root V du/ can take a double accusative, as in IX.107.5 
just quoted: “milking the heavenly udder of its dear honey”), and this is how I interpret 
divyani here, supplying a form of vésu ‘goods’, which divyd- regularly modifies. In one 
way or another this alternative goes back to Gr and Delbriick AiS.80 and is accepted by 
WG. Again, Nodhas seems to be playfully evoking a familiar phrase but modifying it. 

On parijrayah, supposedly a cmpd with root noun -/77-, lacking the usual -¢- 
extension, see comm. ad V.54.2. 


1.64.6: vidathesv abhiivah, repeated, as noted above, from Id, is ambiguous. It can 
modify the waters of the first pada, as Ge (/WG) take it, or the Maruts (so Re). I have 
tried to maintain the ambiguity. In vs. 1 the phrase qualified the hymns (fem. pl. girah) 
and, if apo of pada c is not emended, those waters as well. 


1.64.8: pisd- in b occurs only here in the RV, so although the meaning assumed by most 
(‘mottled [deer]’ vel sim., beginning with Say) is plausible, it has no other support. The 
plethora of wild animals in this run of verses (7: buffalos, wild elephants, 8: lions, 
snakes) does suggest that this term names animals too. Re by contrast tr. the etymological 
phrase pisa iva supisah as “bien ouvragés comme des oeuvres-peintes,” though he is more 
cautious in his n. Kulikov (JIES: 2009) suggests ‘cheetah’ or ‘leopard’ on the basis of the 
wild animal company it keeps in its AV occurrence (AVS XIX.49.4 = AVP XIV.8.4). 
This is plausible but by no means certain. 


1.64.9: As noted in the intro., rddas7is a pun. In pada a it refers to the two world-halves, 
but in cd the unexpressed subject is feminine and mounts the Maruts’ chariot. This can 
only be Rodasi, the Maruts’ consort (for mounting their chariot, see I.167.5—6), who 
ordinarily is accented rodasi but here must be generated by otherwise homonymous 
rodas7in pada a. 

ahimanyavah should probably be unaccented, in a voc. phrase with surah, but 
since the phrase sévasahimanyavah is exactly repeated from the preceding vs., 8d, where 
it is properly nom., it could hardly have failed to acquire an accent redactionally. 


1.64.10: Properly speaking, the tr. should read “have taken their arrow in their fists,” 
since /sum 1s singular. With dual gabhastyoh the passage is shorthand for “(each) has 
taken his arrow in his two fists.” 


1.64.11: payovrdh- has several possible values. In addition to the ‘milk-strong’ in the 
publ. tr., it would also be possible to take the - vrdh- transitively: “strengthening with their 
milk [=rain]” or “strengthening the milk [=rain]”; either alternative is supported by vss. 
5-6. 

The lexeme sd V han is quite rare and occurs with the verb stem jfghna- only here. 
Since the exact sense of the lexeme is not certain, it is difficult to know how to complete 
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the simile. I have interpreted the verb to mean ‘beat up’; with regard to roads there is a 
nice parallel in the English idiom “pound the pavement.” I assume that 4pathr- refers to 
walkers on a path and supply ‘road’ as the object parallel to the mountains and their feet 
as the instrument of pounding that is parallel to the wheel-rims. ET compares the French 
idiom ‘frayer le chemin’, used of blazing a trail, which may well be the sense meant here. 
Ge takes the verb as ‘aufreissen’ (tear open/up) and supplies ‘stones’ as the object (sim. 
WG). I am a little puzzled as to why his Strassenfahrer would be tearing up stones, but I 
suppose it might be to clear a rugged path. Re: “... arrachent les montagnes, tels des 
frayeurs-de-voie.” I do not know what he means by this. 


1.64.12: The word sani- ‘son’ in the singular takes one aback in a hymn devoted to 
celebrating the very plural Maruts. It clearly refers to the ‘flock’ (gand-) in pada c, but I 
have tr. ‘offspring’ to avoid the misleading “we hymn the son of Rudra...” 


1.64.13: Ge (/WG) construes aprfchyam kratum with 4 kseti, giving the latter the meaning 
‘possess’. But this Class II present means only ‘inhabit, dwell’ (as opposed to Class I 
ksdyati ‘rules over, owns’ to a different [synchronic] root v ks/). Re clearly recognizes the 
problem and tries to reconcile the meaning of the root present with its construal with an 
object, producing the very odd “il habite une force-spirituelle digne-d’étre-recherchée.” It 
seems preferable to me to take 4prchyam kraétum with the previous pada and tr. 2 kseti 
plusyati separately. The two verbs (admittedly without the preverb 2) form a fixed 
expression (1.83.3, V.37.4, VII.32.9). The position of the preverb also does not favor 
construing the preceding accusative with 2 ksetr: we might then expect the preverb to 
begin the clause, though this argument is considerably weakened by the fact that the pada 
would begin *4 a4pfchyam, in sandhi a4pfchyam, and the separate preverb would be 
essentially lost. As for the sense of bAarate ... 4ptchyam kratum, | interpret it as what I 
think Re would call a “legére zeugma.” The first two objects of bharate, vajam and 
dhéné, are both physical objects that the subject carries from one place to another; the 
third proposed object is a mental attitude. The English idiom “carries himself” and the 
English noun “bearing” use ‘carry, bear’ in a similar sense, to refer to a person’s mental 
self-presentation, and the middle voice of bharate would neatly fit such a value. 


1.65 Agni 


1.65.1—2: The first halves of these two vss. contain the elements of the myth of the pursuit 
of the vanished and hidden Agni. In particular lab pasva nd taylim guiha cétantam and 
lab saj6sa dhirah padair anu gman closely resemble X.46.2be pastim nd nastém padair 
dnu gman/ guha catantam ... 


1.65.2—3: These verses contain 3™ pl. act. root aorists dau gman (2b) and dnu ... guh (3b) 
to the associated roots V gam and V ga respectively, with no apparent difference in 
semantics. Here one might almost invoke the much over-used explanation of metrical 
convenience: both of these 3™ plurals are always (gman) or almost always (guh) pada- 
final, with the first “making position” with a preceding light syllable (often anu) and the 
latter not. 
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1.65.3: The second half of this verse is very economically and ingeniously expressed. 
First, the syntactic modes of simile and frame are entirely different. The frame consists of 
a single noun, nominalized from an underlying verb (péristih ‘enclosing’ < pari V as 
“‘enclose’), with the object (Agni, an underlying objective genitive) to be supplied from 
context (“the enclosing [of Agni]’”). The simile contains both subject and object in the 
appropriate cases (nom. dyaiih and [presumably] acc. bhiima) but no verb, which must be 
generated from the noun pdristth (“as heaven [encloses] the earth”), which in turn was 
generated from the underlying verb. Thus, the frame and the simile are in syntactic 
complementary distribution — the former with a verb (or verb substitute) but no overt 
nominal complements, the latter with nominal complements but no overt verb. That the 
verb-y half is expressed nominally and the noun-y half as if it contained a governing verb 
is a further bit of cleverness. This syntactic skew produces case mismatch, with the nom. 
“heaven” of the simile apparently compared to nom. “the enclosing” (paristir dyatir nd), 
and, further, the mismatch between the single (presumed) complement of the frame and 
the two overt complements in the simile gives an impression almost of case disharmony 
of the type treated in Jamison 1982, although in fact the objective gen. “of Agni” that 
must be supplied matches the acc. object bAdima in the simile. 

Or at least it matches bhiima acdg. to the standard renderings (Ge, Re, WG, Lii, 
Varuna p. 590, and the publ. tr.). However, bhima is a neuter and ambiguous as to case, 
and heaven enclosing the earth does not strike me as a standard Vedic image — though it 
slips easily into our round-earth cosmological worldview. Far more commonly in Vedic 
heaven and earth together encompass something else (e.g., X.27.7, under an epithet) or 
fail to (II.16.3, again under an epithet), or they themselves are encompassed (see the 
expressions quoted in Jamison 1998). For a nicely balanced passage in which the two 
appear both as object and subject, see nearby (but attributed to a different poet) I.61.8cd 
pari dyavaprthivi jabhra urvi, nasya té mahimanam pari stah “He held encircled broad 
heaven and earth; they did not encompass his greatness.” I therefore now wonder if 
bhiima should be taken as a nominative parallel to dyauih, with an object to be supplied 
(“‘... as heaven [and] earth [encompass X]”) or even if dyatih ... bhiima should be 
recombined into a dual dvandva (cf. dyéva-bhami, with slightly different 2"! member) 
and taken as an object (“as [X encompasses] heaven [and] earth’’). (Note that the 
disyllabic reading of d'yatih could accommodate a dy4va.) In any case, I believe that the 
poet kept these possibilities open by the ambiguous concision of his wording. 

Yet another aspect of this little expression is its relation to other such expressions 
in this small group of hymns attributed to Parasara Saktya (I.65-73): twice elsewhere in 
this collection Agni is depicted as encompassing something else, with the lexemes pari 
V bhi (1.68.2 pari ... bhiivat, 1.69.2 pari ... babhiitha), while in 1.72.2 something else is 
enclosing Agni, configured as a calf (vatsam), using pari Vas. (I wonder if the somewhat 
pleonastic presence of b/ifvat in our passage is meant to resonate with those pari V bhi 
passages.) Thus, though in our passage Agni is clearly the object of enclosure in the myth 
of his hiding in the waters, he himself can take the role of encloser in this tight-knit 
collection — allowing for the possibility that he might here be supplied as subjective 
genitive with paristih, save for the mythological context. 

All in all, 1.65.3cd packs a lot into its ten syllables and five words, as witnessed 
by the many more words (more than ten times as many) in this entry required to describe 
its syntactic and semantic tricks. 
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1.65.4: The initial sequence in this vs. vérdhantim can, uncontroversially, consist of the 
3™ pl. act. pres. vardhanti and the enclitic pronoun im, as the Pp. and all subsequent 
analyses take it. I wonder, however, if it should not be analyzed like nearby I.67.4 
vidéntim (q.v.; also a Parasara hymn), where I segment the sequence as vidant im, with 
the old secondary ending *-ant preserved because it was misanalyzed as -dnti+ im. In 
1.67.4 there is stronger motivation to accept my reanalysis because vid@- is otherwise 
only an aorist stem and should not have indicative forms with primary endings. Here, of 
course, vérdha- is a present stem and vardhanti would be perfectly at home. Nonetheless, 
the first four vss. of this hymn treat the disappearance of Agni and his concealment in the 
waters and are couched in the past -- note esp. anu guh ‘they followed’ in 3a, the vs. 
paired with this one. I would therefore tentatively emend the published tr. to “the waters 
strengthened the lovely child.” For this and other such passages (esp. 1.65.4 and I.85.11), 
see my 2019 “Hidden in Plain Sight: Some Older Verb Endings in the Rig Veda” in Fs. 
Yazuhiko Yoshida. 

It is unclear with what part of the sentence the instr. panvd should be construed. I 
take it with the verb vardhant(1) (though I do not go as far as Old, who suggests that the 
phrase is equivalent to pandyanti), while Ge (/WG) and Re, in slightly different ways, take 
it with susisvim. The stem is a hapax and there is no obvious way to decide the matter, 
though the passages Re adduces for his instr. of characterization ([X.85.11, 86.31 sisum.. 
panipnatam and WII.1.13 apam gaérbham ... pénistham jatém) may tip the scales in his 
direction. So I might modify the publ. tr. to “The waters strengthen(ed) the lovely child in 
his wonder” or (see below) “... strengthen(ed) the one growing well with/in wonder,” 
though construing it with vardhant(7) still seems to yield more sense. 

The matter is made more difficult by the fact that svs7svi- is also a hapax. It is 
generally taken as an adj. “sch6n wachsend” (ultimately to V sa ‘swell’), and this is 
certainly possible. But because of s7sva, instr. of s7fsu- ‘child’, in 10c, I follow Old (SBE, 
“the fine child”) and Re (“le beau Nouveau-né’”’) in taking it as a noun. 


1.65.5: It is tempting to take the adjectives ranva, prthvi, and sambhi as referring to Agni 
and specifying the term of comparison with the item in the simile (“broad like a place of 
peaceful dwelling,” etc.), and in fact Ge (mostly) and Re (entirely) give in to this 
temptation. However, all three adjectives agree in gender with the noun in the simile 
(fem. in the first two, neut. in the last), and although it would be possible to explain this 
agreement as “attraction” (so Re), a simpler solution is to assume that the adjective 
belongs with the comparandum. (So also WG.) The phrase girir nd bhiijma poses a 
different problem, in that gir7- is masc., and therefore if bhujmd is an adjective, it does 
not modify gir — unlike the otherwise entirely parallel expression in VIII.50.2 
(Valakh.) girir nd bhujma. We should either emend the text (> bhujma, so Gr) to agree 
with that passage (“like a beneficial mountain”) or take it as a nominalized neut. “source 
of benefit,” the solution adopted in the publ. tr. On this characteristic of mountains, see, 
€.0.. 159.5. 


1.65.6—7: The similes continue in these verses, but with less strict parallelism in structure. 
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1.65.6: The construction of sindhur né ksédah is clarified by its occurrences in the next 
hymn, 1.66.10 sindhur na ks6dah pra nicir ainot “Like a river its gush, he has sent forth 
those [=butter offerings?] heading downward.” Hence the “(sending)” supplied here. 


1.65.7: #bhya- is found only here in the RV, though it occurs later. It is a derivative of 
ibha-, which is slightly better attested in the RV and seems to mean ‘(group of) servants, 
retinue’. Tr. of bhyan split dramatically between ‘wealthy’ (Ge “die Reichen,” WG “die 
Begiiterten”) and ‘vassal, servant’ (Re “les vassaux’’), and the Pali cognate 1bbha- is also 
glossed with both, though with the ‘vassal’ sense first and dominant (see the newest ed. 
of the PTS dictionary, 2001 s.v.: “a member of a king’s entourage; a vassal; dependent; 
wealthy”). I will not enter into a reexamination of all the Sanskrit and MIA evidence, but 
in my opinion context here favors ‘vassal, dependent’ rather than ‘wealthy’. See 
Proferes’s disc. of vss. 7—9 (2007: 111-12); although he refuses to tr. Ayan, he argues 
that it refers “to those who are subordinated to the king,” quite possibly the clans — as the 
AV passage he adduces suggests: AV IV.22.7 viso addhi “eat the clans,” addressed to the 
king at his consecration. 


1.65.9: Strictly speaking, given the position of 4, the apsi should go with the frame, not 
the simile: “he hisses in the waters, like ...” This is presumably a reference both to the 
myth of Agni’s hiding in the waters treated earlier in the hymn and to his identification 
with Apam Napat, but the Aamsé- is surely sitting in the waters, too — though the primary 
point of comparison is the hissing noise both make. 

How to construe gen. visam is not clear. I take it loosely as a datival gen. with the 
cétisthah, while Re considers it dependent on a “virtual” vispdatr- (“le plus remarquable ... 
de (ceux qui président aux) tribus”’), and Ge and WG, in slightly different ways, take it as 
dependent on usarbhiid (Ge “der Friihwache der Ansiedelungen”; WG “der von 
Niederlassungen am Morgen wach wird”). Proferes’s rendering is quite awkward, but 
closest to my own in intent: “the clans’ brightest as concerns strategems.” 


1.65.10: The simile in cd is unclear; its purport depends on what meaning is assigned to 
multivalent vibhu-, whose senses include ‘conspicuous’, ‘distinguished’, and ‘wide- 
ranging’, to which Ge adds ‘sich mehrend’, Re ‘abondant’, and WG ‘kraftig’. In Ge’s and 
Re’s readings, the point of the simile would be the size of the herd and its growth through 
the birth of its young. This is certainly possible, and the point of contact with Agni would 
be the growth, that is, the blazing up, of the fire after its kindling. However, I do not see 
‘increase’ as one of the core meanings of v/v bAd and prefer ‘wide-ranging’ here, with 
the simile expressing the grazing behavior of herds and the frame the fire’s tendency to 
spread. See 8b vdana vy asthat “he has spread out through the wood.” The final word of 
10, darébhah ‘far-radiant’, may support this interpretation. I do admit, however, that sisva 
‘with their young’ makes less sense than in the Ge/Re interpretation. 

Note that the opening of the last hemistich of the hymn, pastir né sisva, “unpacks” 
the hymn’s first word pasvd in a type of ring comp., and that this phrase was in a sense 
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anticipated by 4b panva susisvim. 


1.66 Agni 
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1.66.1: The fem. gender of citra is a problem. The standard solution (see, e.g., Gr) is to 
assume that rayi-, which is normally masc., is occasionally fem. (so also, supposedly, in 
nearby I.68.7, though see disc. there). I find this unsatisfactory and explain the gender by 
assuming that c/trd modifies not only rayih but also fem. samdrk and agrees with the 
latter. 

Gr takes sdrah as the nom. sg. of the thematic stem siira-; in this he is apparently 
followed by Re: “(propre a la) vision (des hommes) comme le soleil.” I find this unlikely, 
since samdrs- regularly takes the gen., incl. si#iryasya (1.33.1, X.37.6, X.59.5). I therefore 
take siirahas gen. of svar-, with, apparently, Ge (/WG). 

More problematic is 4yur nd pranah, where the first word should be the neut. noun 
dyus- ‘lifetime’, since Gr’s supposed adjectival stem a4yu- ‘beweglich’ does not exist 
(only the neut. noun 4yu-, also ‘lifetime’). Thus, properly speaking, we should have an 
equational simile “breath like lifetime,” represented in Re’s “souffle-animé comme la vie 
(méme)” and WG “der Atem gleichsam als Leben.” Nonetheless I consider the 
interpretation as an improper compound, as in Ge’s “wie der Lebenshauch,” to make 
more sense. 


1.66.2: Both té@kvan- and bhirni- have received diverse tr., which I will not treat in detail 
here. For V tak as ‘plunge, rush’, etc., see EWA s.v. TAK; here and in takva-vi-I take it to 
refer to a “swooping” bird of prey. As for bhiimi, it belongs to V bhur ‘quiver’, and I tr. it 
here as ‘restless’ to capture the constant circling and diving of birds of prey. How then 
can he ‘cling’ (s/sakt/) to the wood? The image must be of the flames of the fire 
constantly licking and dancing (to use our preferred metaphors in English), but always in 
contact with the wood. My “clings” is a more vivid version of the literal “accompanies, 
keeps company with.” To avoid the appearance of contradiction, the phrase might better 
have been rendered “ever restless, like a swooping (bird), he (yet) clings to the wood.” 

Note that the second syllable of v4n@ somewhat echoes the nd simile markers of 
previous padas. 

The simile of c is syntactically problematic, consisting of a neut. NA sg. payah 
‘milk’ and a fem. nom. sg. dhenth ‘milk-cow’, with the relation between them 
unspecified. Ge simply takes it as a functional compound (“wie die Kuhmilch’’), though 
unlike “life-breath” in Ic, the order of the elements would be wrong; Re takes dheniih as 
if it were gen. (“comme le lait (de) la vache-laitiére”), while Old (SBE) and WG render it 
as two similes (Old “like milk, like a milch-cow”). I have supplied a verb “(yielding),” 
allowing payah to serve as acc. object, on the basis of IV.57.2 dhentir 1va payah... 
dhuksva. None of these solutions is immediately satisfying. One clue might be whether 
the adjectives in d (sticir vibhava ‘blazing/gleaming and ‘far-radiant’) are applicable to 
either the one or the other of the nouns in the simile, but this doesn’t turn out to be very 
helpful. Although both adjectives are regularly used of Agni, they are characteristic of 
neither milk nor cows. One exception is V.1.3 sticir ankte sticibhir gobhir agnith “blazing 
Agni is anointed with blazing cows,” but there the “cows” stand for products of the cow, 
either milk (so the publ. tr.) or, more likely, ghee, so that a metaphorical application to 
either noun is possible. And it may be that the simile in c is to be taken by itself, detached 
from the adjectives in d; see, e.g., 3cd, where the two padas, one a simile, the other not, 
are semantically independent. 
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1.66.3: As Re notes, we might expect suffix-accented jeta with gen. jénanam. WG, 
following Tichy (1995: 343-44), interpret the gen. in datival function (“als Sieger fiir die 
Menschen’) to avoid nominal rection with a root-accented agent noun. But since this 
accentual “rule” is often broken, I see no problem with the standard interpr. as objective 
gen. “conquerer of peoples.” 

On the comparison of Agni to a delightful home, see VI.3.3. 


1.66.5: The two halves of this verse are conceptually more complex than those preceding. 
Most tr. take a and b as implicitly contrastive: Agni’s blaze is undomesticated but he is 
nonetheless intimately familiar -- e.g., Ge “Dessen Flamme schwer heimisch wird, (und 
doch ist er) eingeboren wie die Einsicht.” This is certainly possible. However, although I 
recognize the contrast between durdka- and nitya-, I think the poet is equating the two 
elements in a clever play: Agni’s flame can’t be controlled and “domesticated” anymore 
than a man in the grip of his own will. 

As for the second half, I find it hard to believe that the poet is implying that one’s 
wife is at the disposition of everybody, with the distasteful sexual connotations this 
implies -- as in Re’s “(se mettent) a disposition pour chacun comme I’épouse sur la 
couche.” Rather I think this is the Papageno situation: all it takes for anyone to be happy 
is his own wife in his lap. 


1.66.6: The “horse” generally supplied with svetdh ‘white’ is based on the regular co- 
occurrence of that adj. with 4@s‘va- and other expressions for ‘horse’, including 
metaphorically of Agni (e.g., V.1.4). It of course also harmonizes nicely with the chariot 
of cd. 


1.66.7: In the RV it’s necessary to allow séna- to mean both ‘army’ and ‘weapon’; 
although the latter could make sense here (so Re), an army is more likely to produce an 
onslaught than a single weapon. 


1.66.8: As discussed in the publ. intro., this verse is quite opaque and breaks the pattern of 
Agni-describing similes that has prevailed up to now in this hymn (and the last one). It 
has, not surprisingly, stimulated much discussion and some fanciful interpretations, all 
the details of which I will not rehearse here. The first question that must be addressed is 
what the first word (and the fourth), yaméh, represents here. Is it the PN Yama, naming 
the first man and the king of the dead? or the common noun ‘twin’? or even the common 
noun ‘controller’ (though we might then expect the accent yaéma-)? What one decides 
about this question determines the direction of interpretation of the rest of the verse. Ge 
(/WG) take it as Yama, here identified with Agni; Re and Old (and I) as ‘twin’, with the 
two twins displaying different characteristics. The rhetorical structure of the verse favors 
this interpretation; not only do the first two padas both begin yamdéh, a repetition that 
invites (but does not require) a “the one ... the other ...” reading, but the contrastive 
characterizations found in cd also support it. 

The next problem is the gender discrepancy between jatah (m.) and jdnitvam (n.) 
in what appear to be parallel equational clauses. To solve this Ge (/(WG) simply supply a 
verb with the second, to which jénitvam serves as object: “als Yama (erzeugt er) das 
kiinftiges Geschlecht.” But this would disturb the balanced structure of the verse, and it 
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seems best to allow jdnitvam to be predicated of yamdah, as Old and Re (and I) do. Where 
I differ from these latter is in my interpretation of the two equations. Old and Re take 
both twins to be identified with Agni, with each “twin” representing one aspect of Agni’s 
nature. I think that each twin is identified first with another entity, which is then 
secondarily identified with Agni. Although this might seem over-complex, it allows the 
other parts of the verse to bear more meaning than the exclusive “Agni = one twin, Agni 
= other twin” interpretation admits. As indicated in the publ. intro., I take the verse as 
reflecting the circumstances of the early morning ritual, when the fire is kindled at 
sunrise and the soma is pressed for the first offering. Under that interpretation the twin 
that has (already) been born (jatah) would be the sun, at whose appearance the ceremony 
gets started. The twin that is the substance to be born (yanitvam) would be the soma. The 
two are not only twins of each other, but each is the twin of Agni. Soma and the sun are 
not infrequently identified (see, e.g., IX.66.18 tvém soma stra ésah “you, Soma, are the 
sun”); the identification of Agni and the sun is a commonplace; and Agni can also be 
identified with Soma (see, e.g., the trea [IX.66.19—21), and they frequently share epithets 
(like stici-, discussed above 2d, though in another context). 

I then take the two padas cd as referring to the sun and the soma respectively. The 
sun is “the lover of girls” because he appears with the Dawns. For the same phrase, in the 
acc., referring (most probably) to the sun, see I.152.4. Whereas in IX.86.32 our same 
with which he is mixed. As for the secondary reference to Agni, of these 
characterizations, either group of females (or both) might refer to the offering ladles 
(fem. juAi-) that approach the ritual fire with their oblations or the streams (fem. dhara-) 
of melted butter being offered. See the fem. pl. nicih in 10b. 

Despite the complications of this interpretation, it provides a rich reading of the 
enigmatic verse, which fits well with the two ritually centered verses that end the hymn. 


1.66.9: As indicated in the publ. intro., I consider the last two verses of the hymn to 
reflect the ritual situation. This scenario is supported by the presence of 1‘ and 2"¢ 
pronouns (vayém and vah respectively), with the 2" ps. enclitic indicating, as often, the 
other human participants and observers besides the poet and priests, who are the “we.” 

The crux in this verse is caratha. The first problem with it is the long Zin the 2™ 
syllable, the only instance of such a stem in the transmitted RV beside regularly formed 
caratha- (13x). However, the situation is more complex: 4 of the transmitted caratha- 
forms occur in the ParaSara hymns (1.68.1, 70.3, 7, 72.6), but of these, 3 (68.1, 70.3, 7) 
would be metrically better if read *caratha-. I have no explanation for the variation and 
will not pursue the issue further. More interesting is the grammatical identity of the form 
and the semantic role it plays in the verse. Old (SBE, Noten) and Ge (/WG) take it as a 
nom. pl. ‘wanderers’, neuter if flg. the Pp., though Ge suggests that it might reflect masc. 
carathah. They further interpret it as conjoined with vayaém (Old, Ge) or identified with it 
(WG). However, in the Noten (ad loc., fn. 1) Old allows the possibility that the form 
could be an instr. parallel with vasatya (“mit Gehen und mit Verweilen’’), an idea that Re 
develops, suggesting that the pair are semantically parallel to the contrastive pair yoga / 
kséma (roughly “activity and rest’). Re believes that the instrumentals characterize Agni 
(““(soit) dans (sa) marche, (soit) dans (sa) demeure”’). This is possible, though it would be 
a slightly odd use of the instr. With Re I consider carathd an instr. contrasting with 
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vasatya, but think that the pair is applicable to “us”: we approach Agni with homage with 
both our movable goods, that is, the livestock that provides the butter and milk offerings, 
and our household establishment that supplies the rest. 

The 3" pl. néksante (néksanta in sandhi) does not agree with its 1‘ pl. subject 
vaydm. With Ge I take it as attraction to the immediately preceding simile, 4stam na 
gavanh. It is accented because it begins the pada. 


1.66.10: The fem. pl. nicih has almost too many possible referents -- waters, flames, 
cows, or butter offerings (configured as cows) — all of which have been proposed by one 
or more tr. I favor butter offerings. See also VIII.101.13, also containing nicrand 
showing the same range of possibilities; sim. V.44.4. The cows of c may well be the same 
offerings metaphorically. 

See publ. intro. for the ring compositional final pada. As Re points out, svar 
drsike is a nominalizing extension of the infinitive phrase svar drsé“‘to see the sun,” and 
we need not try to interpret svaras a genitive. 


1.67 Agni 


1.67.1: ‘Demand’ may push V vr ‘choose’ a bit, but the simile suggests a degree of 
coercion. 

Adverbial ajuryém is lit. ‘undecaying, unaging’, but in the developed sense 
‘unfailing’ or, in English idiomatic terms, ‘without fail’. 


1.67.3: On the idiom d4me V dha see disc. ad 1.63.1; this expression must also be 
considered in relation to Parasara’s 4mam V dhain the preceding hymn (1.66.7). Although 
atr. like WG “setzt er die G6tter in Schrecken”’ is easier, I do not think we should lose 
the sense of ‘onslaught’ for ama- by redefining it as ‘panic’ or ‘terror’ in this idiom. Here 
I think the point is that the leaping flames of Agni put even the gods in his way, even 
though he is, for the moment, sitting undetected. The first pada of the hymn (vanesu 
Jayuh “a conquerer amid the wood’’) also implicitly contrasts his martial power with his 
apparently humble station. 


1.67.4: The anomalous 3" pl. vid&nti, to the thematic aorist 4vidat, is the only apparent 
primary indicative form to this stem and should belong to a present. However, I think it 
can be eliminated: rather than following the Pp. vidénti im, we can instead read vidant 
im, an injunctive with secondary ending whose final -¢ was preserved in this ambiguous 
sandhi situation. No alteration of the text is required. The publ. tr. need not be altered 
either, though a preterital interpretation is in fact better: “They found him there when 
they recited mantras...” — since this passage appears to refer to the mythological tale of 
the gods finding Agni hidden in the waters. Cf. 1.72.2 (also a ParaSara product), where the 
immortals did not find him (24 vindan) though they sought him; they are also described 
as dhiyamdha-, as here. For this and other such passages (esp. 1.65.4 and 1.85.11), see my 
2019 “Hidden in Plain Sight: Some Older Verb Endings in the Rig Veda” in Fs. for 
Kazuhiko Yoshida. 
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1.67.5: Tr. of the subj. a/é#h vary between ‘unborn’ (Ge, Re) and ‘goat’ (Old SBE, WG), 
but parallel passages show that it must be the shadowy divinity Aja Ekapad (“One-footed 
Aja’), whatever the aja- signifies in that conjunction. (Old recognizes as much in his n.) 
Cf. esp. AV XIII.1.6 tétra sisriye "j4 ékapad6 ’drmhad dyavaprthivi balena, also RV 
X.65.13 where ékapad ajah is adjacent to divo dharta. In our passage the word pad4- 
appears in the next verse and gestures toward the epithet. 

The pf. dadhdra is ordinarily always presential (Kii 261); Kii cannot decide 
whether the pf. of V stambh is presential or preterital, but at least in this context I think it 
matches dadhdra in value. 


1.67.6: The verse is highly alliterative: ab: priya padani, pasvo ni pahr, d: guhad guhdam 
gah. For the stylistic figure guha guhdm see Hoffmann, KZ 76 (1960) 242-48, esp. 246— 
47 [=Aufs. I.113-19]. Note that guAdzhas a different accentuation from adverbial guiha. 


1.67.7—8: These two verses are syntactically dependent on each other, consisting of three 
relative clauses (7ab, cd, 8ab) and a main clause with coreferential pronoun (8cd). 
However, this structure is complicated by the fact that, though two of the rel. clauses 
have singular rel. pronouns (ya 71, 7c) and the pronoun in the main cl. is likewise 
singular (asmaz/), the intermediate rel. cl. (8ab) has pl. yé, though all seem to be roughly 
coreferential. There is no obvious solution for this jarring inconsistency; Ge simply labels 
it Anakoluthon. However, certain features of the larger context may have encouraged this 
syntactic anomaly. First, the relative/correlative construction is of the indefinite “whoever 
...” type, where number is functionally, though not grammatically, neutralized. That is, it 
doesn’t matter how many (or few) people the definitional relative clauses identify: if 
many people perform the functions, they should all get the reward; if only one does, then 
only he would. Moreover, as Liiders argues (p. 448), vss. 7-8 respond to vss. 3-4. In 
those earlier verses Agni goes into hiding (3d), but the “superior men” (éra/) find him 
after they produce and recite effective speech (4). In vss. 7-8 we seem to have the same 
situation, but in the human realm: he/they who has/have recourse to and do(es) service to 
the truth (7cd, 8ab) and perceive(s) Agni in hiding (7ab) receive(s) acknowledgement 
from Agni himself (8cd). Since in vss. 3-4 the discoverers of Agni, the gods, are plural, it 
may be that the plural crept in here, too. And finally this sequence may anticipate the next 
hymn, where it is emphasized that “all” (in the plural) perform the proper ritual and 
devotional functions, and in particular the almost identical phrase rtém sépantah (68.4c) 
echoes our sta sépantah (67.8b). 


1.67.8: The verb vf... crmtanti lacks an overt object, and several different ones have been 
proposed: Ge (in n.) suggests it’s “the stream of truth” from 7d; Re supplies “(l’énigme)”’; 
and WG read /?a with this verb as well as the participle sépantah (“welche ... die Rtas 
aufknoten, (sie) pflegend’’). Since the other two occurrences of this root (impv. v/... crta 
1.25.21, ppl. vicrtta-) are both construed with pasa- ‘fetter’, that seems the likely object 
here as well. More speculatively, on the basis of VII.59.8 druhéh pasan ‘fetters of deceit’, 
I have supplied that whole phrase here, since ‘deceit’ contrasts nicely with the emphasis 
on st4- ‘truth’. 

The pf. pré vavaca is one of the very few pf. forms to V vac with full reduplication 
(against uvdca, etc.). On the basis of its agreement with Aves. vauuac-, Kii (p. 441) 
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considers this the older type of reduplication, with the newer type spreading from 
Samprasarana roots. 


1.67.9: The second half of the verse is metrically disturbed. As HvN note in their metrical 
commentary, it actually reads better as a Tristubh, as is occasionally the case with 
Dvipada Viraj. 

The syntax of the verse is also problematic. The two uté-s of c are difficult to 
construe, and partly for this reason Gr, Old (SBE [disavowed in Noten]), Re, and Klein 
(DGRV 358) emend pra/aé utd to prajasu (presumably then *prajasité in the Samhita text, 
though it’s not stated). If the original text had read this, it is hard to see why it would 
have become corrupted, given the two other loc. pl. in this verse. I consider the 
problematic uté-s and the problematic prajah connected and suggest that the ufé-s are 
connecting different entities: the first connects the nominatives yah ... uta prajah “who 
[=Agni] and his offspring” (not grammatical in English, of course, but possibly so in Skt; 
consider the common “X and which Y” construction), the second the locatives viriitsu ... 
utd prasisu antéh “in the sprouts and within the fruitful (plants).” Both Agni and his 
offspring grow in both media; note that because of its sandhi position rodhan can be both 
sg. (rodhat) and pl. and thus construed with both suggested subjects. 

Note also that the verse begins v/REL, just like vs. 8, but with entirely different 
referents for the rel. pronoun. This might be another reason why 8ab shifts to the plural, 
to establish the difference between those who serve Agni and Agni himself. 


1.67.10: The exact sense of citté and the syntactic disposition of apam are the two issues 
in this verse. Although cift/- ordinarily means ‘perception, insight’ and most tr. so take it, 
I prefer to make it the abstract to a different, but well-represented, sense of V cit, namely 
‘appears’, hence ‘apparition’. I also, with Old SBE, take apam with dame rather than 
cittih. I find tr. like “la pensée active des eaux” (Re), “der Verstand der Wasser” (WG) 
hard to interpret, indeed even lacking sense. Since much of the hymn has dealt with the 
theme of Agni’s hiding — and since his hiding place was the waters, though this was not 
overtly stated earlier — I think that this verse describes him glowing in the waters (and 
therefore detectible) and also makes reference to him as Apam Napat. 

The sédma of c must be read with both simile and frame. 


1.68—70 Agni 

I consider these three hymns to be thematically and verbally linked, treating the 
Vaisvanara fire and encoding this theme by deploying the two words underlying this 
vrddhi compound, visva- and n¢-. The first, vésva-, dominates 1.68, the second, 7- 1.69, 
and they are juxtaposed in the climactic verses of I.70.9—10. See the introductions to the 
three hymns in the publ. tr., and for a detailed discussion, Jamison, Fs. J. S. Klein (“Inter- 
hymnic Rhetorical Structure in Rgveda I.68-70: 
Paragara Saktya’s Vaisvanara Cycle,” 2016). 


1.68 Agni 

Note that Hoffmann tr. the entire hymn (1967: 141-42) because it contains 10 
injunctives. I agree with Hoffmann’s tr. of these forms as presents, although I do not 
think this requires a Zeitlos-type interpretation. 


108 


1.68.1: For this interpr. of srindén, which lacks overt object, see Narten 1987: 281 (=KISch 
p. 351). 

Rather than taking aktin as a second object with vy umot, I make it an acc. of 
extent of time, as it often is elsewhere (e.g., V.54.4). 

On the metrical shape of caratham see 1.66.9. 


1.68.2: The second half-verse does not work as Dvipada Viraj, since it would have padas 
of 4 and 6 syllables. It has long been suggested (for reff. see Old SBE and HvN comm., 
both ad loc.) that putting devo devanam in the opposite order would fix this problem. 
However, Old argues in the Proleg. (97) that this is unnecessary, that Dvipada Viraj has 
an affinity to Tristubh, and that this line, though 10 syllables, configures itself nearly as a 
Tristubh. See 1.67.9 above. 

The verb pari... bhuvat lacks overt object, and various suggestions have been 
made. I assume that its object is the same as the object of Icd “the still and the moving.” 
Hoffmann (sim. WG) tr. the verb simply as “tiberragt” (stands out), but this interpr. 
ignores the emphasis on “encompassing” in this set of hymn (see disc. ad I.65.3). 

The unaccented gen. pl. esam presents a problem similar to that posed by 4sam in 
vs. 7, though I account for them in different ways. Given its lack of accent, esam should 
be a pronominal, not adjectival, demonstrative, but it appears to be construed with 
visvesam ... devanam “of all these gods.” Because devanam is fairly distant from both 
esam and visvesam and appears to be bound to immediately preceding devah, I would 
now take esam ... visvesam together, separate from devanam and emend the tr. to “When 
alone of all these, the god among the gods, encompasses ...” Though it may be difficult to 
maintain this in the face of vs. 7, as I argue in the forthcoming article cited above, the 
poet is doling out the genitive plurals here and does not want to specify that “these all” 
are the gods until the last minute, since masc. pl. “all” in this hymn otherwise refers to the 
unified worshipers of the Vaisvanara fire. 


1.68.4: The publ. tr. has “All have a share in divinity and its name.” I would now replace 
this with “... your divinity and your name.” As I argue in the art. cit., the “all” literally 
share the name Vaisvanara. 

The contrast between the joint enterprise of those unified by the Vaisvanara fire, 
expressed by bhdjanta visve, and the separate actions of each of the members, expressed 
by évazh, is the theme of this verse as well as vs. 8. 


1.68.5: The logical and syntactic connections between the nominal expressions of ab and 
the clause in cd are not clear. Ge simply pronounces ab elliptical and suggests supplying 
cakruh from cd, while Re supplies “(telles sont/est)” with the two phrases. My 
assumption is that the promptings and vision of truth are the indirect cause of the actions 
in cd by defining the proper tasks that all should perform throughout their lifetimes. 


1.68.7: There is a syntactic problem in cd that is ignored by all tr. as far as I can see, 
though Old treats it briefly (ZDMG 61 [1907]: 829 = K1Sch p. 260; see below): the fem. 
gen. pl. demonstr. 4s4m is unaccented. Oblique forms of the ayém demonstrative are 
unaccented when used pronominally, but accented when used adjectivally. The two 
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accented forms of 484m appear with NPs, purvasam ... svasfnam “previous sisters” 
1.124.9 and visam .. dbhayanam “fearless clans” X.92.14, and unaccented asam (25x) is 
always pronominal (for VII.34.10 and X.75.4 see disc. ad loc.) Yet all interpr. of our 
passage construe 4sam with rayinam (e.g., Ge [/WG] “der Herr dieser Reichtiimer,” Re 
“le maitre de ces richesses’’). This produces another anomaly: ray/- is overwhelmingly 
masculine and should not be modified by a feminine demonstrative. (On supposed fem. 
rayr- in 1.66.1 belonging to this group of hymns, see disc. ad loc. It need not be, and in 
my opinion is not, feminine there either.) Although it introduces some complexity, I 
therefore think that 4sa4m “of these” must stand for a different feminine noun also 
construed with pat. The problem then is what noun? It should already be present in the 
discourse, since unaccented forms of ayém are anaphoric, but there are no obvious 
candidates — indeed, no candidates at all if we limit ourselves to overt feminine plurals in 
the previous verses of this hymn. However, an underlying feminine referent can be 
generated from the context. I see two possibilities. 1) From 4patya- ‘progeny’ in the 
phrase ménor a4patye we can generate the synonym, fem. pra/a- ‘offspring’ — note their 
juxtaposition in I.179.6 prajam dpatyam. The gen. pl. of praja- does not occur in Vedic 
(indeed no gen. pl. to a root noun in -d does; see Macdonell VG), presumably because it 
should be prajém and identical to the acc. sg. (though with possible distracted 2 
syllable). By this interpretation Agni would essentially be praja-pati. 2) More likely, in 
my view: the underlying noun is v/s- ‘clan’. Although no direct reference to clans is made 
in the hymn, as I point out in the publ. intro. and argue in more detail elsewhere (Jamison 
Klein Fs., 2016; see above), the repeated visve ‘all’ triggers a pun with v/s in this set of 
hymns (see esp. I.70.4) and so would be present in the minds of the poet and his 
audience. Agni is regularly called visam pati- and vispati-, sometimes at the same time — 
e.g., 1.13.5 Adtaram vispatim visam, which also contains Adtar-, as also here. The 
mention of Manu might also have triggered the association; cf., e.g., V.4.3 visam kavim 
vispatim manusinam “the poet of the clans, the clanlord of the (clans) of the sons of 
Manu.” If this solution seems too fussy, it is possible to follow Old’s explanation of the 
lack of accentuation (see ref. above): that 48am does not modify rayinam but anticipates it 
(“he is the master of them, of the riches”), while being anaphoric to sg. rayim in 6d. This 
does not eliminate the gender issue, however, and also seems over-tricky. The esam ... 
visvesam ... devanam of vs. 2 makes some problems for my interpretation here, but see 
discussion there. 


1.68.8: This verse has given rise to a number of different interpretations, which cannot be 
discussed in detail here. I interpret it in the framework of Proferes’s treatment of the joint 
clan-fire (see publ. intro.; also Fs. Klein), which must be kindled and tended by members 
of the separate clans working together. This cooperative and reciprocal enterprise is 
expressed by the phrase mithés taniisu “mutually among themselves” (at least in my 
interpretation; it has received varying tr., but with most rendering ¢aniisu as ‘bodies’), by 
sdm janata “they agree, act in unison” to the resonant lexeme sém V jd (see publ. intro. to 
1.68 and esp. 1.68.9), and by the middle voice of ichanta “they seek (from each other).” 
The rétah they seek is, I think, the means of kindling the fire, though I admit that this is 
not a usual sense of that word. Again, as in 4cd, there is a contrast between joint action 
(sdm janata) and each individual’s contribution to it (svair daksath). 
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1.68.9: This verse returns us to vs. 3; the b-padas of both are identical: Arétum jusanta 
“They take pleasure in your/his resolve.” In vs. 3 the subject is “all”; here we can assume 
that the unidentified subject here is “‘all” as well, and, since vs. 8 follows easily on vs. 7, 
we can superimpose “all” as subject there too. In vs. 3 the “all” found this pleasure when 
Agni was born in cd; the parallelism between vs. 3 and vss. 8—9 supports my view that vs. 
8 also concerns the kindling of the fire, and the birth metaphor of 3cd (yanisthah ‘you are 
born’) further supports my suggestion that the rétah ‘seed’ of 8a refers to the means of 
begetting the fire. 


1.68.10: As Hoffmann points out, v/... aurmotis the only augmented form in the hymn 
and is esp. striking because it forms a ring with vy umotin 1d. The use of a clear past 
tense form seems to me to mark the conclusion of the ritual kindling of Agni and the 
attendant distribution of largesse. In other words, like so many final verses it summarizes 
the ritual activity whose general description precedes it. The final half-verse, in which 
Agni decorates the vault with stars, may seem out of place, but it also forms a ring, 
thematic not lexical, with vs. 1, where Agni approaches heaven and performs his tasks 
through the nights: the vault (7ékam) reprises heaven in lab, and the stars are appropriate 
to the nights. 

Strictly speaking, rayah is acc. pl., not gen. sg. (rayah), and a more literal 
translation would follow Ge’s “Er schloss die Reichtiimer, die Tore (dazu), auf,” or — to 
match my tr. of 1cd and accommodate English idiom — “he disclosed riches, opened wide 
(its) doors.” However, Old strenuously argues that it should be interpreted as gen., and 
certainly the idiom rayo dtirah (with the correct accent) is found nearby in Parasara’s 
oeuvre (1.72.8) 

What exactly is meant by Agni’s decorating heaven with stars is unclear. 
However, in a similar passage (IV.7.3) Proferes (p. 27) argues that the stars in the sky 
represent the domestic fires distributed though many households. 


1.69 Agni 
As discussed in the publ. intro. and in the art. cit., this hymn is twinned with I.68. 


1.69.1: The etymological figure swkréh susukvan is not as redundant as it seems, because 
both forms are found in similes with the sun — svar na sukram (11.2.7, 1V.45.2) with the 
adjective and svar né susucita (II.2.10, X.43.9) with the perfect —both are found together 
in X.43.9 svar nd sukrém suSucita. In other words, since the similes "like the lover of 
Dawn" and “like the light of heaven” have the sun as their underlying referent, at least 
one of the V suc forms is, as it were, bound to it formulaically. 


1.69.2: This verse is parallel to its twin in 1.68, with the same verb: #par7 ... babhitha 
[/bhivat 68.2]... ; the emphasis on Agni’s status among the gods (devo devanam 68.2, 
devanam pita 69.2); and an instr. in -tva (mahitva 68.2, krétva 69.2), though to non- 
parallel stems (mahitva-, krdtu-). It is therefore surprising that tr. do not note the 
parallelism of the two verses or necessarily treat them in the same way. In particular, both 
Ge and Old (SBE) take the pdr7... bhiivatin 68.2 as ‘encompass’, but pari... babhitha in 
69.2 as ‘be superior, excel’. (Re tr. both as ‘encompass’ and WG both as ‘excel’.) Given 
the focus on encompassing/surrounding in this set of hymns (see disc. ad 1.65.3 above), I 
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think both lexemes should be tr. the same way, and each requires an object to be 
supplied. In 68.2 I supply “the still and the moving” from the previous verse; here I 
would use the conjoined world-halves, also from the previous verse. 

The poet handles the parallelism between the two verses in almost a syncopated 
fashion. As just noted, each verse contains the idiom pari V bhi, in 69.2 this is contained 
within the first hemistich, whereas the finite form b/ivat opens the second hemistich in 
68.2. But 69.2 has the almost identical form bAdvah in that same position, but not as part 
of the idiom (see also bhiivat1.67.2, 65.3). As Hoffmann argues (e.g., 1967: 236-37), 
bhuvah, bhuvat are formally ambiguous, both injunctive to the thematic aorist and 
subjunctive to the root aorist of V bAd. In the publ. tr. I render bhiivah in 1.69.2 as a 
subjunctive, but now I am inclined to take it as a presential injunctive “you become...” 
parallel to my interpretation of bAivatin 68.2. 


1.69.3: Agni is here identified with “the sweetness of foods” (svadmd pittinam). The root- 
accented stem svadman-, which should be, and elsewhere is, neut. (nom.-acc. svadma in 
Ill. 30.14, 31.11; the other form is an endingless loc. in X.29.6) here shows a long final 
vowel in the nom. sg. The Pp. reads the form as svadma, implying that the Samhita form 
is metrically lengthened (a heavy 2nd syllable being expected in Dvipada Viraj). But, as 
Old points out, it could also be a root-accented masc., beside the expected suffix-accented 
svadman-, with diagnostic masc. forms (-4nam, -anas). The suffix-accented masc. form 
does not have the expected poss. adj. sense we associate with such internal deriv. 
(Paradebeispiel: bra4hman- > brahmén-), but seems to be identical in sense to the root- 
accented form. For the form here I suggest a compromise: I would not posit a root- 
accented masc. svadman- as an item in the Vedic lexicon, but I think it’s possible that our 
svadma shows a nonce lengthening not for metrical purposes but better to match the 
entity with which it’s identified, namely the animate masc. Agni: “Agni is ... the 
sweetness ...” 


1.69.4: I supply mvtrah ‘ally’ on the basis of a number of similar formulaic phrases: jane 
mutro na X.22.1; mitrdm na jane VU1.23.8 (of Agni); mitra iva ... jane I1.4.1 (of Agni). 
This would be via the collocation mutré séva; cf. nearby 1.58.6 mitrém nd sévam divyaya 
janmane “favorable like an ally to the divine race,” also of Agni, with a different word for 
‘people, race’ (cf. also sévam mitraya X.113.5, a diff. permutation). Note also, two 
hymns previously, I.67.1b mdrtesu mitrah, where mdartesu is a reasonable equivalent to 
Jane. 

dhiirya- is a hapax, universally taken to belong to VAvr ‘go crookedly, go astray’; 
although this derivation is not impossible, it leads to some forced tr. (e.g., Ge 
Durchginger [‘bolter’, of horses]). I take it rather as the gerundive to the set root V Af ‘be 


angry’. 


1.69.5: The phrase viso vi taritis variously interpreted. The first issue it raises is whether 
to take the acc. visah as direct object (so Ge, Re, WG) or to construe it with the preverb 
vias acc. of extent of space (Old SBE). Both usages are attested for viv ¢f, but it is worth 
noting that the latter usage is found in ParaSara’s oeuvre using the same form v/ tarit 
(1.73.1), and I adopt it here. In the simile, “traverse the clans” may refer to the year-long 
journey of the horse ultimately sacrificed in the ASvamedha. In the frame it reflects the 
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idea of the Vaisvanara fire spread through all the clans, not limited to a single household 
or small family group. 


1.69.6: The intrusion of the 1‘ sg. speaker through ahve “I have summoned” is 
remarkable. Who is he? Although ordinarily in the RV the default referent of a 1“ ps., 
esp. a 1“ sg., is the poet, I wonder in this instance if it is not the leader of the united 
forces, the Kriegsk6nig, calling the clans and their leaders and best warriors to unite them 
for action. 

My tr. differs syntactically in several ways from most tr., though it agrees with Re 
in both. First, I do not construe instr. nfbhih with sénilah (“of the same nest with the 
men’) but as an independent instr. of accompaniment. This would be the only ex. of 
sdéniJa- with an instr. By specifying “the clans along with their men,” the poet both refers 
to the whole social group and singles out its most conspicuous and important members, 
perhaps the vispatrs. 

Second, I take devatvda as an instr. sg., not acc. pl. neut. with visvani. There are 
several reasons for this. The first verse of the next hymn (1.70.1) contains the same phrase 
visvany asyah, without further specification, and if at all possible the two phrases should 
be rendered in the same way. Moreover, as Re points out, no direct cases of the plural are 
attested in this type of derivative. It’s also the case that Agni is characterized by 
instrumentals in -tvain this group of hymns (mahitva 1.67.9, 68.2; kratva 1.69.2), and his 
divinity is emphasized (1.68.2, 4, 69.2). I am, however, given pause by several passages 
containing devatvdm (sg.) V (nas. 1.151.9 nd devatvém pandyo nanasuh ... and I11.60.2 
téna devatvam rbhavah sém anasa. 


1.69.8: The first hemistich has 11 syllables and is best interpreted as a Tristubh, with 
HvN. 

The verse is otherwise problematic, and my interpretation differs sharply from 
that of others. The crucial point of difference is 4han, which is universally taken as the 2"¢ 
sg. impf. of VAan ‘smite’. This seems to me contextually very unlikely: V Aan is a very 
rare verb with Agni as subject, and when it zs found, it is almost always of Agni’s special 
form as rakso-han- (see IV.3.14, V.2.10, VI.16.29, and with a different object V.4.5). The 
context does not favor a verb of violence, and I find it hard to believe that VAan would be 
attributed to Agni out of the blue, esp. without specifying an object and esp. announcing 
this action as his particular “wondrous power” (démsah). Instead I take it as the loc. sg. of 
dhar ‘day’, in the formula samané ahan “on the same day” (cf. 1.34.3, 186.4), with the 
samané suggested by (or suppressed by) adjacent samanath. (Something like this 
possibility is considered by Old in his n. in SBE and attributed to Aufrecht in Noten.) 

The major argument against this interpr, as far as I can see, is the double ydd, 
which is unusual under any interpretation but passes better with two verbs (yad dhan ... 
yad ... vivéh) than one. I do not have a good solution for this doubling. Either it is 
rhetorical or simply pleonastic, or it marks off nfbhih ... yuktah as a quasi circumstantial 
clause: “This is your wondrous power, that (vad 1) on the (same) day, when (vad 2) 
yoked with the same men, you ...” But I know of no parallels for such a usage. Another 
argument for seeing Van here, made by Old (Noten), comes from X.147.1, which 
contains both 4han and vivér apah (see immed. below), but I do not think that very late 
hymn, dedicated to Indra, should overly influence our interpretation of this passage. 
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With Old (SBE and Noten) I read vivér 4pamsi, against Pp. vivé ra4pamsr, Old’s 
parallels are very persuasive, and this analysis does not require a change in the Samhita 
text. Ge’s tr. appears to follow the Pp. reading, however, as does Re’s, though in his n. he 
accepts Old’s reading. 


1.69.9: The first pada is identical to 1b and thus forms a ring. 

Gr, Ge, Re (apparently), and Lub take usrdf as gen. to usdr-, but since there exists 
a robust stem usrd@- ‘ruddy’, I see no reason not to take it as nom. sg. to that stem, esp. 
since vibhavan- doesn’t otherwise take a gen.: the three passages Ge adduces are not 
compelling. 

As discussed in the publ. intro., I do not follow the standard interpr. of sémynata- 
rupa-, i.e., “having (his) well-known form,” since the idiom sém V jfa has a quite specific 
meaning ‘come to agreement’. The idiom is distinctive enough, and the compound is 
heavy enough, that that idiom is surely meant, esp. because it appears in finite form in 
1.68.8. Instead of being an anodyne description of the fire, this is a meaningful 
characterization of the shared clan-fire as the symbol of, and the product of, the mutual 
and unified ritual activity of the clans. Unfortunately, to render this comprehensibly in 
English requires a heavy and awkward locution. 

The referent of asmaris not entirely apparent. The standard solution, going back 
to Say, is that it is the sacrificer. This is basically correct. However, the lack of accent on 
the pronoun should require that the referent is already present in the discourse. I suggest 
that it is to be found in the 1“ ps. subject of dive “I have summoned” in vs. 6, a subject 
that may be one of the ritual participants or, as suggested above, the Kriegsk6nig. Switch 
between persons is of course extremely common in the RV. 


1.69.10: The phrase duro vy fnvan echoes vi... aurnod dirah, which opens the last verse 
of the preceding hymn (1.68.10) and which itself forms a ring with vy urnot of 1.68.1. 

The “mdna ‘by himself/themselves’ must refer to the priests; since Agni is 
regularly the subject of V vah, as the conveyor of oblations to the gods and of the gods to 
the sacrifice, it is here emphasized that others are conveying /m. 

The last hemistich is identical with the last one of 1.66.10, which itself forms a 
ring with 1.66.1. This set of hymns is very tightly knit together! As argued in the art. cit., 
this verse marks the completion of the fire’s transformation into the Vaisvanara fire. 
Since that fire is identified with the sun, “all cry out on seeing the sun” is a expression of 
the unified group’s first sight of and recognition of the fire that symbolizes their unity — 
which has been presented to them by the priests who carry it and throw open the doors 
for it to be seen in 10ab. 


1.70 Agni 
Again, for detailed discussion of the thematics of this hymn and its relation to the 
two that precede it, see the publ. tr. and the art. cited above. 


1.70.1: It is perhaps appropriate that this last hymn in the Vaisvanara series begins with 


the martial verb vanema “may we vanquish,” since the function of the Vaisvanara fire is 
to unite the clans as a force to oppose its enemies. 
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The Pp. reads manisé, most tr. read manisa(h) (see Old’s disc [Noten]). However, 
I take it as both an instr. sg. -4 and acc. pl. -2h, with the poet, as so often, taking 
advantage of potential ambiguity. This double reading is supported by I.73.9 (also 
ParaSara’s work), which contains the athem. opt. vanuyamd corresponding to them. 
vanéma here and three pairs of instr. + acc.: arvadbhih ... arvato nfbhir nin, virair viran 
vanuyama “Might we vanquish steeds with steeds, men with men, and heroes with 
heroes.” 


1.70.3: sthatam and carétham are pseudo-genitive plurals to this merism much favored by 
ParaSsara. There’s no orthodox way to generate them morphologically; Re’s suggestion 
that sthatam is a compromise between * sthatram and something that looks more like a 
gen. pl. and that caratham simply copied it seems a reasonable proposal, however sketchy 
the details. 


1.70.4: A verse subject to numerous clashing interpretations. To deal with ddrau first — Ge 
cites several passages in which Agni is born from or is the son of a/the stone. I think it 
also likely that it is meant to contrast with duroné; the fire in the house is actual and 
visible, while the fire in the rock is merely latent and not easily acquired. 

Most tr. take the two hemistichs as independent units, which then necessitates 
supplying something (what depends on the tr.) to make ab an actual clause. I prefer to 
take the whole verse as a single clause, with svadhih as the predicate, whose complement 
is asmai (“... is very attentive to him [=Agni]”’). 

This leaves the enigmatic expression visam nd visvo amftah. Most tr. want this to 
refer to Agni; hence their interpretational separation of the two half-verses. I think rather 
that it refers to those who serve Agni, both gods and humans. The two groups are 
expressed in different ways and the connection between them is actualized by a pun on 
vis- ‘clan’ and visva- ‘all’; this pun in turn makes the secret connection with Vaisvanara, 
the clan fire (see Proferes p. 48). In the phrase, visvah can be read both with amftah 
(“every immortal”) and with the gen. pl. visém “every (one) of the clans,” thus providing 
an indissoluble link between the mortal and divine realms. And the md makes clear that 
gods are exactly like men in their devotion to Agni. I am reasonably convinced that this is 
the correct interpretation, but it does trouble me that it is apparently identical to Max 
Miiller’s (as reported by Old, SBE n.), “To him also who dwells in the rock and in the 
house, every immortal like every one among men is well disposed.” 


1.70.5: The interpretation of ksapavant- as ‘earth-protector’, containing a zero-grade form 
of the archaic noun ksém- ‘earth’, goes back at least to the Petersburg dictionary and is 
the overwhelming consensus in Western scholarship (see EWA, s.v. Xsém-). However, a 
connection with the root noun ksdp- ‘night’ has a more ancient pedigree: the Pp. divides 
the word ksapa ‘van, and Say comments Ksapeti ratrinama/ ratriman/ agneyi vai ratrih. 
At the very least we have a potential pun, and this pun is actually realized in this hymn, 
since vs. 7b, two verses later, contains the relatively rare root noun ksap-. Though vs. 5 
has no mention of night and ‘earth-protector’ works fine in that context, the surfacing of 
ksdp- ‘night’ so soon after might make the audience reconsider and produce a secondary 
semantic association for kKsapavan. With a suggestion of Scarlatta (1999: 303), we could 
then analyze ksapavant- as based on a syntagm with original predicative instrumental 
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(ksapa “[he is] with night’), which was then provided with a - vant- possessive suffix. 
Scarlatta (1999: 303) also suggests other ways to incorporate ksdp-‘night’, e.g., by 
haplology from *ksdpa + pa- ‘protecting by night’ (his reconstructed initial accent 
reflects a posited adverbial accent shift from inst. ksapé; see p. 303 and n. 452). The exact 
details matter less than the fact that the Vedic audience could likely see a pun in this 
word, between Xsa- as a combining form of Asdém- ‘earth’ and Ksap- ‘night’. The publ. tr. 
“protector of riches on earth” reflects the standard Western interpr., though with an 
adjustment to incorporate rayimam, I do believe that the pun on ‘night’ was available to 
the audience, however. (See also X.29.1 and Jamison 2015 [Gerow Fs., IJHS 19].) It 
should also be noted, however, that the analysis ‘earth-protector’ for ksapavan is 
reinforced in the next vs. (6ab) by an apparent paraphrase ef@ ... bhama ni pahi “protect 
these worlds.” The poet seems to be even-handedly offering alternative views of 
ksapavan. 

Most tr. take ab as a nominal clause with suppressed dative (asmar or the like), the 
antecdent of the yah of the rel. cl. (“Agni is the protector ... [for him] who...”’). I follow 
the interpr. of Velankar (1993: 41), who takes dasatas the verb of both main and relative 
clauses, accented in the former because it is initial in its pada (and in a A/clause), in the 
latter because it’s in a subordinate clause. This grammatical and semantic reciprocity 
would match that of the (asmar ...) asmat, where the first, suppressed dative refers to the 
worshiper and the second overt one to Agni. The theme of reciprocity is prominent in this 
hymn group. 


1.70.6: mdartan is almost surely an irregular gen. pl., rather than the acc. pl. it appears to 
be; see devafi jénma in the next hymn (1.71.3), with the apparent irreg. gen. pl. devai, 
rather than devanam as here. (Though “knowing the races of the gods and (knowing) the 
mortals” is possible, the tight formulaic connection between gods and men/mortals 
throughout the RV strongly favors the gen. pl.) Whether it is an archaism or is simply 
following the morphologically sketchy lead of sthatém ... caratham in vs. 3 cannot be 
determined. 


1.70.7: The phrase purvih ksapo viripa(h), lit. “many nights of differing form,” is 
convincingly taken by most commentators as an elliptical pl. for “... nights (and 
dawns)...,” since viriipe regularly modifies the dual dvandva néktosasa ‘night and dawn’, 
including in ParaSara’s 1.73.7. (See Old’s lucid presentation in SBE n.) Most tr. take it as 
the nom. pl. subject of vardhan, but, with Ge, I take it as an acc. pl. expressing extent of 
time, supplying a pronominal subj. ‘they’, picking up “the races of gods and men” in the 
previous vs. Either interpr. is possible, and there is little to tip the balance one way or the 
other. Old argues that under the nominative interpr., which he favors, Asapéh should 
probably be accented *ksd@pah (there are no other nom. pl. forms), and the need to 
account for the wrong accent (if such it is) and the fact that almost all occurrences of 
ksapah express extent of time (save for VIII.41.3, where it’s a direct obj.) might favor the 
acc. interpr. 

With essentially all Western commentators starting with Benfey, I read caratham 
for the Pp. ca ratham, producing yet again ParaSara’s beloved, but morphologically 
troubled, merism “the still and the moving.” With most tr. I take it as neut. sg. and a 
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second subject of vardhan (adjusted for number), though Ge interprets it as a gen. 
dependent on the “Keim” he supplies. 

The ppl. pravita- always means ‘impregnated’ (of females) or, as here, 
‘conceived’ (see Scar p. 501); WG’s “den vom Rta gesuchten” seemingly rests on the 
root etymology to V v7‘pursue’, without taking into account the idiom. 


1.70.8—9: See Proferes (pp. 47-49), esp. for the identification of the Vaisvanara fire in 
particular with the sun, and the publ. intro. and the art. cit, esp. for the encoding of the 
Vaisvanara fire by the successive grammatical subjects visve (9cd) and ndérah (10ab). 


1.70.9: Note the vocabulary associated with human kingship: présasti- ‘panegryic, laud’ 
and ba/f ‘tribute’. Since kings receive prasastis rather than bestowing them and since the 
verb dhise is medial (whatever else it is morphologically), the tr. of Old SBE and Ge 
whereby Agni bestows the présasti(e.g., Ge “du legst Wert auf die Kiihe, auf die 
H6lzer”’) seem incorrect to me, esp. with the semantic bleaching of présasti to ‘worth, 
value’ (Old ‘excellence’). Although the phrase is distinctly odd, I think the point of “you 
receive/acquire a laud among cows and firewood” is that both the butter oblations 
represented by the cows and the firewood make noise when in contact with fire, and this 
noise can be interpreted as an audible expression of praise. For another instance of pra 

V Sams in Parasara’s oeuvre, see 1.73.2. 


1.70.9-10: See Proferes (pp. 48-49) on these contrastive verses. Note the complementary 
bharanta/ bharanta beginning 9c and ending 10d respectively. Their relationship and 
their semantic contrast is emphasized by the vi(...)s: bharanta vi(sve)... vi... bharanta. 


1.70.10: Neither of these hemistichs produces two proper Dvipada Viraj padas. The first 
divides into 4/6 and presents as a Tristubh lacking a syllable; the second has 11 syllables 
and is simply a Tristubh, though with an irregular break. 


1.70.11: What referent to supply with the adjectives sadhiih and grdhnih isn’t entirely 
clear. I follow Ge with ‘horse’, because sadhi?- several times modifies horses (see Ge’s 
cited parallels), though Re’s ‘warrior’ is equally plausible contextually. 

As disc. in the art. cit., I do not believe, with Old (SBE, Noten) and others, that 
this verse is a later addition. Rather it is a summary verse of the whole three-hymn 
VaisSvanara sequence, or even of all of ParaSara’s Dvipada Viraj hymns to Agni, and 
describes the Vaisvanara as the ideal warrior and leader for the united clans embarking on 
a joint enterprise. 


1.71 Agni 


1.71.1: The meter of this first verse almost serves as a transition from ParaSara’s Dvipada 
Viraj hymns that precede it to his Tristubh ones beginning here (—I.73), as all four padas 
(as well as 2a) have openings of 5 (as if in Dvipada Viraj) and the first two are syntactic 
units. The hymn then settles down into a pattern of mostly 4-syllable openings. 

The underlying fem. subject of this verse is universally taken to be the fingers of 
the priest producing fire by friction from the kindling sticks. The qualifier séniah can be 
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read with both the simile and the frame: the fingers belong to the same hand as the co- 
wives do to the same household. So Ge, etc. The sexual innuendo fits the friction context 
well, in addition to setting the stage for the incest theme to come. 

The object phrase syavim érusim “the dusky and the ruddy [fem.]” is generally 
taken to refer to night and dawn (although Old [SBE and Noten] wishes to emend the text 
to fem. nom. pls. modifying the sisters, a generally bad idea). The identification with 
night and dawn is certainly supported by II.55.11, adduced by Ge, etc., with the same 
vocabulary. However, it would essentially duplicate the simile of d (“they delighted in 
night and dawn, like cows in dawn’’), a clumsiness that seems uncharacteristic of 
ParaSara, and one also wonders why the fingers would care about night and dawn. I think, 
instead, that this is another of ParaSara’s tricks, using color terms associated with the two 
time periods to pick out another referent entirely, namely the ardni- (fem.) “kindling 
sticks’, which the fingers shou/d care about, since they are manipulating them. The color 
differentiation is a little odd, but I don’t think it’s entirely out of the question. In X.184.3 
the kindling sticks are called ’golden’ (Airanyayi), and one can imagine that as the fire 
begins to catch hold, the upper stick might glow red, while the lower one would be 
wreathed in dark smoke. 


1.71.3: A difficult verse with a discouragingly large number of competing interpretations. 
In outline, though not in detail, I follow Ge’s interpretation: pada a concerns the 
production of poetry and the poetic vision by our side, in contrast to the poetic visions of 
the stranger, our rival, in b. After the stranger’s attempts are gotten rid of, the topic 
returns in cd to our poetic products, which have success. (WG basically follow Ge, while 
Old [SBE] and Re take b as coreferential with cd.) 

The first hemistich, esp. its first pada, is highly alliterative and rhyming: dédhann 
rté4m dhandyann asya dhitim, ad id ary6 didhisvo vibhrtah. The two parallel 3" pl. verbs 
dadhan and dhandyan technically do not match in mood, since dadhan should be a 
subjunctive (the 3™ pl. injunctive to this redupl. pres. should be either *dadhat or dadhun), 
and the subjunctive of the latter verb should be dhandyan, see Hoffmann 1967: 271 n. 13, 
who produces a tr. with subjunctive contrasting with preterite. However, in this context I 
think dadhan was created as a nonce injunctive to match the two an sequences in 
dhandyan. The subjects of these verbs are simultaneously the Angirases and the current 
poet-ritualists; the injunctive conveniently elides the difference between past and present 
action. 

The beginning of b, 4d fd, generally has temporal value (“just after that’) and is so 
tr. in the publ. tr. But ParaSara uses the expression in causal value in 1.67.8 and 1.68.3, 
and a causal value is possible in the next verse (71.4); such an interpretation works better 
here, and I would therefore change the tr. to “because of that ...”” The launching of their 
own poetic vision by the Angirases / our side scatters the visions of the opponents. The 
sentiment, but not most of the vocabulary, echoes that in I.70.1, where the ar7- is also the 
opponent. 

The desid. adj. didhisi- to V dhais based on the middle value of that root 
(‘acquire’); so Heenen p. 165, though I do not subscribe to the additional semantic 
baggage Heenen attaches to the stem. Although this desid. u-adj. comes to be specialized 
in the sense ‘wooer’ (see, e.g., VI.55.5, X.18.8, and comm. ad X.26.6), it can have the 
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simple morphologically additive sense ‘desirous to acquire’, hence “greedy, voracious’. 
With most tr. I assume a pl. of dhit7- as the referent. 

Just as the injunctives of pada a can have either presential or preterital value, the 
lack of verb in b allows the temporal value to be set by the preceding clause, hence 
applicable both to the current ritual situation and its mythological model. The publ. tr. 
might be changed to “are/were dispersed.” There is no agreement on what vibsrtra- 
means here, but viv bir generally means ‘disperse, pull apart, carry away’, and the form 
also needs to be considered in conjunction with vibfrtah in the next vs. 

The “unthirsting” dhiti- belonging to us/the Angirases are implicitly contrasted 
with the voracious ones of the ar/-, as Ge, etc., point out. 

With Gr, Old, Re, I take apésah as a nom. pl. fem.; Ge (/WG) rather as a gen. sg. 
masc. referring to the singer/priest. This is certainly possible and would provide a neat 
contrast to the gen. sg. aryah of b. I would prefer, however, to keep the possible reference 
to the Angirases alive. 

I would prefer not to take devan in d as a truncated (or archaic) gen. pl. construed 
with jdnma (or as a second acc. with vardhdyantth “strengthening the gods, their race”’); 
therefore, despite the pada boundary, in the publ. tr. I take it with 4cha, which frequently 
governs devadn (so, apparently, also Re); cf. esp. I.132.5 (=139.1) devant acha na 
dhitayah, which is our underlying phrase. However, since the apparent gen. pl. devafin 
this phrase devafi jénman- in VI.11.3 and X.64.14 (see also VI.51.2) is harder to explain 
away, I suggest the alternative interpr. “... go to the race of the gods, strengthening (it) 
...” The presence of devaénam jénma in the adjacent hymn (1.70.6) supports that view. For 
further disc. and reff. to sec. lit. see comm. ad X.64.14. 


1.71.4: Another difficult verse, though it is clear that it alludes to the theft of fire by 
Matarisvan in the first hemistich. This theft is expressed through word play: the verse 
begins méthit, which can mean either ‘churn, rub’ (to produce fire) or ‘steal’. In this Agni 
context, esp. given vs. 1, which concerns the churning of fire, ‘churn’ would be the most 
likely reading — and so it is tr. by Ge, Old (SBE), and Proferes (2007: 31). But the name 
Matarisvan ends the pada, and this mythological allusion would tip the balance towards 
‘steal’ (so Re, WG). 

The real problem comes in the middle of that pada: the ppl. vibArtah. This form 
should mean ‘dispersed’ or ‘carried away’, and grammatically it should modify 
matarisva. However, sense would require it instead to qualify fire, the underlying direct 
object in the clause; fire is often carried away and dispersed in various locations. Cf. v7... 
bharanta in the preceding hymn I.70.10 and discussion there, as well as the passages 
adduced by Old SBE, n. to vs. 4. There is no solution that satisfies both sense and syntax. 
Ge suggests it’s a transferred epithet, from Agni to Matarisvan; this seems a description 
of the problem, not a solution. Old suggests simply displacing it rightward to read it with 
the assumed subj. of pada b, namely Agni (“When Matarisvan had produced him by 
attrition, he ..., who was brought to many places, has come to every house”), and WG 
apparently follow. But this kind of extraction from one clause and insertion in another is 
not syntactically possible in my opinion, esp. given that in its clause it is placed between 
the acc. referring to Agni (7m) and the nom. mdatarisva, so that its grammatical affiliation 
is emphasized. Narten reports a clever suggestion of Hoffmann’s, that the v/-is really 
‘bird’, and the form means ‘carried by a bird’ (“Das vedische Verbum math,” n. 38 
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[=K]Sch p. 23 n. 38]), but Matarisvan should no more be carried by a bird than be 
dispersed. In the end the least jarring rendering is Re’s “s’étant transporté ¢a et 1a,” 
presumably referring to Matarisvan’s journey. My “borne away” reflects a similar notion, 
and I also toyed with the possibility that “carried away” may have the same extended 
meaning as the English idiom, namely, “overcome with excitement.” No doubt Parasara 
recognized the trap he was setting, forcing the audience to find a way to interpret vibArtah 
with Matarisvan rather than with the far more natural Agni. 

As noted above, the subject of the next pada must be Agni, established “in every 
house” (cf. V.11.4, X.91.2). Because of the accent on bAdt, the clause must be parallel to 
pada a and is not the main clause, which is introduced by 4d imin c. 

On the second half of the verse see Proferes 2007: 30-31. Agni’s role as 
messenger is of course well known: he travels between gods and men, heaven and earth. 
This regular route may be prefigured here by Matarisvan’s theft in a, for elsewhere it is 
clear that M. stole fire from heaven (e.g., 1.93.6). It is also said that M. bestowed the 
stolen fire on Bhrgu (see nearby 1.60.1), and so the epithet bAfgavana-, whatever its 
morphology, is apposite. What is unfamiliar is the simile, in which Agni serves as 
messenger as if for a more powerful king. According to Proferes, Agni is here “depicted 
... as the symbol of the presence of a leader’s authority within each household.” I’m not 
sure, because Agni’s dutd role involves traveling, not staying put. I am inclined to think 
the simile was generated simply from dutyam and is not meant to apply directly to Agni 
and his relationship to royal power. 


1.71.5: This vivid account of the incestuous attack of Father Heaven on his own daughter 
(elsewhere Dawn) comes as a surprise in this hymn. The connection must be the fact that 
this incest led to the birth of the Angirases, who were the subject of vs. 2 (and possibly 
vs. 3); this birth is mentioned in the other incest verse, vs. 8cd, though without naming 
the Angirases. The other connection is that Agni, unnamed, is the avenger in this verse, 
shooting Heaven as he released his semen into his daughter. Although the avenger is 
usually identified as Rudra on the basis of post-R Vic passages (see Ge n. to vs. 5, Re, 
WG), I have demonstrated (Hyenas, 288-97) that the original avenger was Agni. Note 
that ds/a ‘archer’ is used of Agni in the last verse of the immediately preceding hymn 
(1.71.11). I also take Agni as the subj. of pada b: like a hunter on his prey, he creeps up 
on the pair, having noticed the caresses (prsanyah) Heaven was bestowing on his 
daughter. 

In addition I consider Agni to be the subject of pada a (with most tr.), but the 
action there is harder to explain: how and why does Agni make the sap=semen for 
Heaven if he disapproves of Heaven’s sexual designs on his daughter and in fact punishes 
him for the rape? For one thing, fire is unlikely to produce anything we might consider 
sap; in a naturalistic sense, making résa for heaven would seem to be storing up rain. 
However, our notions of nature and Vedic India’s are often at odds. That the same semen 
(or possibly its delivery agent, the penis) is called ¢vis7- ‘spark, flare’ in pada d and, even 
more telling, is referred to as “blazing semen” (Stici rétafh) in 8b, brings it into fire’s 
conceptual sphere. It may be that the flaring up of fire produces Heaven’s semen. But 
what is Agni’s motivation? I’m afraid this remains mysterious; perhaps it was 
involuntary, produced by the flaring up just suggested. 
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1.71.6: This verse returns us to the ritual here-and-now and is considerably easier to 
interpret than the scraps of mythology in the previous two verses. Still, there are a few 
puzzles. 

The verb vi bhati ‘radiates widely’ is surprising, since its subject must be the 
mortal worshiper, even though Agni (or occasionally Dawn) is ordinarily the subject of 
this common verb. Old (SBE, repeated in Noten) suggests emending it to vi dhati 
‘worships’ (in Old’s tr.). (I sometimes get the feeling that in the Noten Old felt the need 
to stick with emendations he’d suggested in his far more free-wheeling SBE tr., even 
though in his later years he was otherwise very reluctant to emend.) But a metaphorical 
sense of ‘radiate’ works fine in the passage, as Ge points out, citing parallels like VI.5.5, 
also of a mortal worshiper. And this would be an instance like vibArtah in 4 in which the 
most natural referent of a word is not the grammatically supported one. 

Old (SBE and Noten) also proposes to read dat. usatéin b, or rather suggests that 
the underlying form in sandhi was a dat. usatd, since the spellings usatoé anu and usaté anu 
“belong to the inventions of Vedic grammarians” (SBE n. 2 to vs. 6). This is certainly 
possible, but a gen. form usato would reflect what we might call the “proleptic” use of the 
genitive for dative to express indirect object: the reverence was offered to you and so it is 
now yours. This colonization of the dative by the genitive is very common both in Vedic 
and in Classical Sanskrit, and already here it may reflect the weakening of the dative case 
that led to its disappearance in MIA. I certainly see no reason to take the transmitted 
uSato as acc. pl. with dyiin, as Old (Noten) and Ge (n. to 6b) tentatively suggest. 


1.71.7: The second hemistich consists of two contrasting halves: in c the speaker 
complains that his (“our’’) vitality (vayaf), the same vitality that Agni was said to 
increase in 6c, is not to be seen throughout his kinsmen; this leaves Agni as the sole 
figure who will find solicitude (prémati-) for him among the gods. Put thus, the passage 
does not make much sense in English. It relies on the close relationship between 
“solicitude’ and kinship (see esp. I.31.9-10, I.108.1, X.23.7, also adduced by Ge) in the 
RV. The word préamati- denotes the kind of care and concern a father shows for his 
children (or sons) and is regularly associated with, and indeed identified with, the pitar- 
‘father’ (see, e.g., 1.31.9, 10, 14, 16) and secondarily with the kin-group; cf. X.23.7 vidma 
Ai te préamatim deva jamivat “for we know your (fatherly) solicitude, o god, like that of 
kin.” Since in our passage the jam/- has proved disappointing, the poet turns to Agni for 
satisfaction. The question then is what is the relationship between vitality and solicitude, 
which seem conceptually distant. This is less clear, but the connection is also found in the 
pramati-heavy 1.31 already cited; cf. 1.31.10ab tvam agne pramatis tvém pitasi nas, tvém 
vayaskft tava jamdyo vaydm “You, Agni, are (fatherly) solicitude, you a father to us. You 
are creator of vitality; we are your kin.” In the immediately preceding verse (1.31.9) Agni 
is also called tanikrt- ‘body-creator’. The balanced pairing of sanukrt- and vayaskft- in a 
paternal context suggests that in producing children the father creates both the physical 
body and the intangible essence of life that together make up a living being — ‘life-force’ 
might be a reasonable rendering of véyas — and the father’s prémati- seems to be the 
catalyst that brings them together. Moreover, at least on the evidence of our passage, 
vdyas- seems to be something that can be shared by the kin-group, but in this case is not, 
and in such circumstances if one cannot rely on the shared vitality of his relatives, he 
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must look only to his father and his father’s solicitude. For another association of vitality 
and the father in Parasara’s work, see 1.73.1. 

The publ. tr. does not convey this very well. In c I would replace “is not widely 
perceptible” with “is not widely evident” or “does not appear throughout.” I also question 
my supplying an object (vitality) with c/kitvan; I now think this simply characterizes 
Agni as the perceptive one or indicates that he perceives the situation as a whole. The 
same word cikitvan does seem to take an object in 5b, however. 

Against the Pp. I prefer to take vid# as a lengthened 2™ sg. imperative rather than 
subj. vidas, though there are no real implications either way. 


1.71.8: The incest myth treated in vs. 5 returns here with no more clarity. The various 
alternative treatments are too numerous to discuss here, so I will present only my own 
version, some of whose details I have adopted from others. The first hemistich describes 
again Agni as the avenger, loosing his weapon at Heaven in the midst of the latter’s 
sexual encounter with his daughter. In pada a the ¢éjah, the sharp point of the arrow, 
reaches the lord of men (=Agni, in my view), so that he can shoot it. I do not understand 
why his preparation for shooting should be described thus, and in a phrase 4nat+ ACC we 
might expect the acc. to express the target of the arrow. Nonetheless, Heaven is not 
otherwise called nrpati-, and it would be odd to give him this positive epithet in this 
situation. For Agni as an archer whose arrow has a (éjas- see VI.3.5 sd id asteva prati 
dhad asisyaii, chisita téjo ‘yasa nd dharam “He, just like an archer, has aimed (his arrow), 
about to shoot. He has whetted its point like a blade of copper.” I take zséin this pada as 
an infinitive to Vis ‘impel, send’ (others interpret it as ‘to enjoy’); I then supply a form of 
this same verb in the next pada, which otherwise lacks one. 

Note that the product of this incest, the young troop (sa@rdham ... yiivanam), is 
characterized as both ‘faultless’ (anavadydm) and ‘well-intentioned’ (svadhyam), 
asserting their goodness despite the circumstances of their birth. 


1.71.9: As mentioned in the publ. intro., the reason for including this verse, containing the 
Sun and Mitra and Varuna but no mention of Agni, isn’t clear. However, it may be that 
Mitra and Varuna, the guardians of the moral and ethical order, and their all-seeing eye, 
the Sun, who observes all behavior, are brought in as witnesses of the shocking incest of 
the last verse and the appropriate punishment inflicted by Agni. 


1.71.10: Another apparent non sequitur. I have nothing to say about the morphology of 
the famous crux vidith, which occurs also in VII.18.2 in the same phrase with the same 
irregular sandhi (abh/ vidus kavih san). 1 do consider it a nom. sg., not acc. pl. For further 
disc. see comm. at VII.18.2. 


1.72 Agni 

In the published intro., the sentence “and their ritual service to him in vs. 3 allow 
them to acquire their own ritually worthy names and to make their own bodies also 
worthy of ritual service in vs. 4” should be corrected to “vs. 3ab ... vs. 3cd.” 


1.72.1: The lexeme nV kr, literally ‘make/do down’, idiomatically means to surpass one’s 
opponent with regard to some quality by “putting” or “bringing” [them] “down.” Indeed 
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the English idiom “put down” is very close, but I chose not to use it because it doesn’t 
convey quite the right sense with the right case frame. The verb generally takes an acc. of 
the quality in question; the person who is outdone can be either in the acc. (X.49.8), 
hence a double acc., or gen. (1.23.12), and there is some disagreement among tr. about 
which construction we have here, since vedhdsah sasvatah can be either gen. sg. or acc. 
pl. Ge opts for the acc. pl. in the tr., but offers the gen. sg. as alternative in his n.; Old, 
Re, WG choose the sg., as I have done, though for no principled reason. 

The nérya ‘manly powers’ in b contrasts both with kévya in a and amftan/ in d. 
The first contrast would be between, roughly, warrior skills and verbal skills, the second 
between human (though of course n/- can often be used of gods, too) and divine. For the 
latter pairing note that the two acc. pls. are construed with similar verbs: middle 
participles to reduplicated formations, dadhanah and cakrandh. 


1.72.2: After the general proclamation of Agni’s universal powers in vs. 1, the hymn turns 
to the myth of the disappearance and recovery of Agni. 

The immortals’ inability to find Agni “among us” (asmé) is contrasted with the 
success of the mortal who finds him “on the highest track,” presumably in the realm of 
the immortals, in vs. 4. 

The acc. phrase vatsém pari sdntam is ambiguous, since the participle can either 
modify vatsdm (“the calf enclosing ...”) or take vatsém as object (“enclosing the calf”). 
Ge (WG) interpret it as the latter, Old, Re the former. Ge is surely correct: par7 séntam 
elsewhere (IV.1.15, VI.17.5, adduced by Ge) qualifies the rock that is the Vala cave and 
takes “cows” as its object; cf. VI.17.5c ... aédrim pari gah ... santam“... the rock 
enclosing the cows.” Although in the usual myth of the disappearance of Agni, he is 
hidden not in a rock but in the waters, this transference of Vala phraseology is enabled 
here because Agni is called a calf, and cattle were enclosed in the Vala cave. 

There is a slight phonological play in the phrase am/ta 4murah. Also note visve 
amitah “all the immortals,” a variant of visve devah. The use of this phrase is telling 
because in ParaSara’s Vaisvanara series (I.68—70) visve is reserved to evoke “all (men).” 
See discussion esp. in I.68 and in Jamison Klein Fs. 2016. 1.68.8 also contains a pada- 
final 4murah, there referring to men. 

Although the perfect of V.stha without preverb is almost always presential (see Kii 
p. 580), in this mythological narrative it must be preterital (or at least so tr. into English), 
like the injunctive vindan in pada a; perhaps we can think of it as a sort of “honorary” 
injunctive, whose temporal value is determined by context. 

The form céru (so Pp.; Samhita carv) is taken as a locative by Say. (caru caruni 
Sobhane). This unlikely analysis is followed explicitly by Ge and Old (SBE, more 
doubtfully Noten) and implicitly by Re and WG. (Gr. takes it as an adverb.) I take it 
rather as the neut. acc. it appears to be and an alternative locational expression to the 
adjacent loc. padé paramé, supplying nama ‘name’ on the basis of namani in the next 
verse (3c) and the frequency of the collocation caru nama. It’s worth noting that caru 
nama can be hidden or secret (e.g., 11.35.11, IX.96.16), and so it would be appropriate to 
this tale of the hidden Agni. What exactly it would mean to take their stand at his name is 
not clear, perhaps at the place where Agni’s name is invoked in ritual performance. This 
would fit with the following verse. It’s also possible that if Agni’s dear name is what’s at 
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issue, then the padé paramé might be the highest word, as well as or instead of the highest 
track. (See 6ab below.) 


1.72.3: For my interpr. of the purport of this verse in a Tanunaptra context, see publ. intro. 

The identity of the subjects in this verse is disputed: Ge “die Erzvater,” Say the 
Maruts, Re the gods. I consider this vs. a continuation (of sorts) of vs. 2 with visve 
am/itah still the subject. I have no explanation for the “three autumns.” 

The interpretation of the verb form saparyan is quite problematic. It certainly 
appears to be a subjunctive, and contrasts with the 3“ pl. injunctive saparyan that 
ParaSara places in the same pada-final position in I.70.10. But a subjunctive does not sit 
comfortably in the dependent clause whose main clause contains a preterital perfect 
(dadhire) and an augmented imperfect (ést/dayanta). Ge (also Re) compares vardhan in 
1.70.7 (which I take differently) and calls it the subjunctive “bei Zeitangabe” (n. to 
1.70.7ab), whatever that means. He tr. it as a preterite. Hoffmann calls it a “Konjunktiv in 
praterital Sachverhalt” (p. 244). Re “ont honoré et honoreront encore,” attributing what 
seems to me a unique interpretation to the subjunctive. I consider the form a straight 
preterital and have an admittedly quite ad hoc way to account for the apparent 
subjunctive. The present participle to this stem, saparydnt-, is found 7x pada-final as 
nom. sg. masc. saparyan, I suggest that in order to make it clear that the form here is not 
that pres. participle, the final vowel was lengthened, perhaps redactionally. This 
lengthening has no metrical consequences, of course. The lengthening did not happen in 
saparyan in 1.70.10 because it was unaccented and couldn’t be mistaken for a participle. I 
am quite unhappy with this explanation but even more unhappy with the idea of a 
subjunctive in this context. 


1.72.4: I consider rodas7a word play. It is of course a dual, referring to the two world 
halves, but it also evokes rodasi, the consort of the Maruts. Properly speaking she should 
be in the acc. sg., hence a putative rodasim, but that form is not attested. In I.167.4 we 
find rodas7in acc. usage: the singular consort has simply been grammatically assimilated 
to the dual world halves in all her appearances. 

The intensive part. vévidanah could technically belong either to V vid ‘know’ or 
V vid ‘find’, whose middle generally means ‘acquire’, and it is somewhat difficult to 
know which root is supposed to be represented in Ge’s “Gehor finden bei” and Re’s 
“trouvant-accueil prés de.” With Old and Schaeffer (p. 183-85) I take it with ‘find, 
acquire’, though I am somewhat puzzled by what the intensive part is supposed to 
contribute — perhaps the sense of constantly keeping their acquisition close by; this would 
work better for the consort than the two worlds. Schaeffer’s tr. (p. 185) “nachdem sie die 
beiden hohen Rodasi gefunden haben” has no intensive nuance, and she indeed suggests 
that the form does not really belong to the intensive, but is a substitute for the perfect 
participle (* vividanah) on metrical grounds, hence her preterital tr. I find this substitution 
hypothesis unlikely, given that the intensive is quite a marked formation and the accent 
patterns of the two formations are different. 

The Pp. reads rudriya (neut. pl.), not -24 with most tr. As Ge and Old (Noten) 
point out, the Pp. reading is not impossible, but the masc. pl. works better. If the first 
pada makes reference to Rodasi, a nom. pl. referring to the Maruts makes better sense. 
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Tr. differ on the interpretation of nemddhita; | render it as close to my interpr. of 
its other three occurrences, ‘when facing the other side’, used of battle arrays (VI.33.4, 
VII.27.1, X.93.13). That it refers to men and gods being divided (so Ge, WG) seems 
farfetched and ignores the evidence of the other identical occurrences and inserts a 
referent (men and gods) that is simply not there. I do not understand why the accent of 
the first member nemd- differs from that of its simplex (7é72-). 

The last pada echoes 2d, except it is Agni standing on the highest track, not his 
pursuers. 


1.72.5: On this verse as an expression of the Tanunaptra ritual see Proferes 2007: 59. 

The verse begins with a form of the resonant idiom sém V jfa ‘come to an 
agreement, act in harmony” that was so important in ParaSara’s Vaisvanara cycle (see 
1.68.8, 69.9 and disc. there and in Jamison Fs. Klein 2016). Here it expresses the unity 
not of all men, as in the Vaisvanara cycle, but of the gods, even including their wives. Or 
so I interpret it; Ge and Re thinks the group includes both gods and men. This seems 
unlikely to me, in part because pétnivant- only qualifies gods (except for pressed soma 
drinks in VIJI.93.22). As I have discussed elsewhere, I do not think that the Sacrificer’s 
Wife later called pétniwas yet established in the RV; she was only being introduced (and 
this introduction contentious) in the latest strata of the text. 

Most tr. take ririkvamsas tanvah krnvata svah to mean “having abandoned their 
former bodies, they took on their own (new bodies),” but this is somewhat incoherent: 
were their old bodies any less “their own” than the putative new ones? Proferes’s tr. (p. 
59) seems self-contradictory, “Having yielded their bodies, they made [their bodies] their 
own,” but his explanation makes sense of this: they “overcome their atomization by 
relinquishing their ‘bodies’ in the course of a fire rite; they thus make their own (svaA) 
the collectivity of their own individual bodies, which is to say that each individual within 
the group identifies with the ‘bodies’ of all the others.” By taking Arnvata as reciprocal, 
as I do, rather than just reflexive, this sense can be found in the passage directly. 


1.72.6: The Pp. reads unaccented avidan, but accented 4vidan should be extracted from 
the ambiguous sequence padavidan. 

As often with RVic numerology, the identity of the three times seven secret pada 
is not clear. Ge tr. pada# as Worte (sim. Re), which is certainly possible and has parallels 
(see Ge’s disc. in n. to 6ab), but the padé parame that figured significantly earlier in the 
hymn (2d, 4d) should be kept in mind. Moreover, in the next vs. Agni is said to be 
“inwardly knowing the roads (4dhvanah) leading to the gods” (7c), and since the pada 
were found in Agni here, it may be that these pad@ are tracks and identical to the 
adhvanah that he inwardly knows. As I argued in the publ. intro., I think the pad@ are the 
“tracks” of the ritual. 

What am/tam refers to is also unclear; it could be, as Say suggests, Agni, or 
simply “immortality, the immortal principle” (so Re). It unfortunately cannot be the 
body, which is fem. Note the “way towards immortality” (amrtatvaya gatlim) in 9b 
below. 

The phrase sthatfn caratham ca with its number mismatch shows ParaSara’s 
fondness for this merism (1.66.9, 68.1, 70.3, 7) and the grammatical anomaly found in 
most of its occurrences in his oeuvre; see disc. ad locc. Since we would expect * sthatir 
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caratham ca, as in 1.68.1 and I.70.7, I wonder if *sthatiirhas been adjusted to sthatfn to 
match the number of preceding pastin. The meter would not be affected. If sthatfn here is 
secondarily generated in context, the only form really belonging to this stem would be 
sthatur, which has both gen. sg. and nom./acc. readings, the latter of which is of course 
problematic for an stem (see disc. ad 1.58.5). MW’s suggestion (see I.58.5) that sthatir 
has been reinterpr. as indeclinable on the basis of passages where its case form is 
ambiguous makes sense. 


1.72.7: The referent of “for them” in the tr. of b is the “settled peoples” of a. 
On the possible relationship between the 4dhvanah here and the pada of 6b, see 
disc. there. 


1.72.8: The first pada lacks an overt verb, but it is easy to read v/... ajanan from b (with 
most tr.), rather than supplying an entirely different verb as Ge does (“brachten’’). The 
identity of the subject is likewise not given, but, with Ge, it is quite likely the Angirases. 
The qualifier svadhi- ‘very attentive’ is a signature word of Parasara’s (1.67.2, 70.4, 
71.8); the occurrence in 71.8 is applied to the troop, presumably the Angirases, that Agni 
begets in punishing Heaven’s incest. 

The “seven youthful ones of heaven” are the heavenly rivers; note the 
corresponding phrase in the previous hymn, I.71.7 (though in a simile) sravatah sapta 
yahvih “the seven youthful streams,” and for div6 yahvi- 1.1.6, 9, VII.70.3. The position 
of Z@between divah and sapté yahvih does give one pause, however, since postposed 4 
with abl. can mean ‘from’. Perhaps this is a mixed construction: “from heaven they 
discerned the ... maidens of heaven.” I do not know what the seven maidens of heaven 
are doing here. 

The VP “discerned the doors of wealth” (tayo duiro vi... ajanan) 1s a variant of 
“opened the doors (of wealth)” found twice earlier in the ParaSara collection: 1.69.10 vi 
raya aurnod dtirah ... and 1.70.10 dur6 vy fnvan. 


1.72.9: This verse is the most baffling in the hymn, both for its contents and for its 
connection to the rest of the hymn. Ge has a very busy interpretation (followed by WG) 
that involves the Angirases and the Adityas separating themselves from the earth and 
contending to reach heaven. His interpr. rests on scraps of later mythology, and it is very 
difficult for me to see where he finds contending parties in the passage, much less the 
signs that would identify them as Angirases and Adityas. It also requires an unlikely 
reading of viv sthd as ‘separate’, rather than the usual ‘spread out’ (as Re points out). All 
in all, the interpretation requires a superstructure that the verse cannot support, and 
examining the passage without the presuppositions Ge brings to it yields a very different 
picture. Unfortunately, however, the picture isn’t appreciably clearer. 

I think that the verse continues the theme of the original discovery of the hidden 
“tracks” of ritual performance: having discovered them (see 6ab), the subjects of 9ab, the 
gods most likely, perform the required ritual actions, which lead both to offspring and to 
“immortality.” The second hemistich is considerably more difficult, but I tentatively 
suggest that it also depicts a primal sacrifice. The “stretching” of the ritual ground in an 
ordinary sacrifice, that is, the laying out of its boundaries and the positioning of the 
offering fire, is here expressed in cosmic terms: the earth herself spreads out to provide 
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the ritual ground; she does this through the actions of her sons, the ritual participants. 
And she then “suckles the bird.” Most take the bird as Agni, whatever else they do with 
the verse, and the suckling, that is, the tending of the ritual fire with wood and oblations, 
would work fine in this scenario. Re thinks rather the sun, and again the sun as cosmic 
representative of the ritual fire is thinkable. 

I will now treat some of the elements of the verse in more detail. Although 
svapatya- can be substantivized to mean “good descendants,” it is originally and more 
commonly an adjective, and even when a head noun is absent, it can be supplied. In this 
case | interpret the word in the same way as VII.91.3c visvén narah svapatyani cakruh 
“The men have done all (ritual actions) bringing good descendants.” Here the governing 
verb is “mount” (2 ... fasthuh), which I take as metaphorical for ‘embark on’. With the 
journey theme of pada b, the (actions of) the sacrifice can be conceived of as a chariot, as 
so often in the RV. 

The yé of ab is picked up by the “great sons” of cd (mahddbhih ... putrath). These 
can be the offspring produced by the ritual in pada a or, more likely in my opinion, the 
performers of those actions — the gods or, perhaps more narrowly, the Adityas — who are 
responsible for the cosmic sacrifice in which their mother, the earth herself, spreads out 
as the ritual ground. I would slightly alter the publ. tr. to “by means of her sons ... the 
earth ...”” Keep in mind that the gods are the sons of Heaven and Earth (cf. the bahuvrithi 
in the dual devd-putre ‘having the gods as sons’), so Earth is their mother. I am inclined 
against restricting the subject to the Adityas. I think rather that mother Earth is called 
Aditi because Aditi is an archetypal mother, but her sons are all the gods, not just the 
Adityas. The next verse (10b) simply refers to the immortals, in what seems to be a 
continuation of this narrative, and the default subject throughout seems to be the gods in 
general. 

Note that “to suckle the bird” (dhayase véh) is a paradox that would be recognized 
by any reasonably alert observer of nature (as the Vedic people certainly were), in that 
birds aren’t mammals and don’t suckle. The sense of dhédyase can of course be bleached 
to something like Old’s (SBE) “for the refreshment of the bird,” but I prefer to think this 
paradox was meant to be savored, along with the paradox of the sons bringing about the 
action of their mother. 


1.72.10: The first half of the verse may return to the Tanunaptra theme. Although I would 
prefer a middle verb rather than active nf dadhuf, the first pada could depict the joint 
deposit of their shared s77in the ritual fire (cf. the echo of n/hita in 6b), while the second 
pada continues the cosmogonic theme of the previous verse. I confess, however, that the 
very parallel I.73.4c 4dhi dyumndm ni dadhur bhiry asmin gives me pause. Either I need 
to interpret that as also a Tanunaptra passage or delete the reflexive implication here. 
Because of the active verb, I am inclined to change my Tanunaptra interpretation and tr. 
simply “they deposited dear splendor in him,” although since caru- can have a quasi- 
reflexive sense ‘own dear’, it may be possible to interpret the two passages differently. 
As for the second hemistich, the rivers of pada c are most likely the oblations 
poured into the fire. The referent of the fem. pl. nicih ... drusihis less clear, and in fact 
most tr. (Ge, Old SBE, Re, WG) take the two feminines separately, with one nom., the 
other the acc. object of pré ... ajanan. | think rather that the two words belong together as 
subj. and refer again to the oblations. The lexeme pré V jfa does not otherwise take an 
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object, but just means ‘know the way, think ahead’. As underlying referent of the 
feminine adjectives I would supply dhara ‘stream’ vel sim.; ‘downward facing’ certainly 
applies to the oblations, though ‘ruddy’ is more difficult. However, fem. arusz- can be 
used of cows; since the ghee poured into the fire is a product of cows, it can be so 
described, even though ghee is of course not ruddy itself. 


1.73 Agni 


1.73.1: For the complex relationship between ‘vitality’ (véyah) and the father, see disc. ad 
1.71.7. The “wealth acquired from one’s father” also reminds us of I.70.10, where the 
sons divide and carry away the property of their aged father. 

Agni’s traversing of the (sacrificial) seat (sé#dma ... vi tarit) in my opinion refers 
to the removal of what is later called the Ahavaniya fire from the Garhapatya fire at the 
west end of the ritual ground and its ceremonial placement at the east end. See 2d. 


1.73.2: Pada a is more literally “who, like Savitar, possesses realized thoughts,” but I have 
adjusted the English to avoid awkwardness. 

In c most tr. take satydh as the shared term in the simile amdétr nd (Ge “wahr wie 
ein Bildnis”) or as modifying amdétrh in the simile (WG “wie eine verwirklichte 
Erscheinung”’). The latter is impossible because améati- is feminine. The former does not 
convey much sense. The purport of the simile of course depends on the meaning of 
amdati-, which I consider to be more concrete and specific than the usual glosses 
‘appearance, form, picture’. An amdt- can be golden (III.38.8), broad and wide (V.62.5, 
VII.38.2, 45.2); it is associated with lordship (V.69.1 amédtim ksatriyasya), can be 
displayed on a chariot box (1.64.9), and is unloosed or unfurled (V.45.2, VII.45.3). All of 
this suggests that it is a pennant or ensign or other flag-like object. On the basis of its 
association with lordship, I suggest that it can be a royal emblem and that that is the basis 
for the simile here. As discussed ad I.70.9 and in my 2007 Rig Veda between Two 
Worlds, pra V Sams ‘proclaim, laud’ is a lexeme particularly appropriate to kings, and 
here Agni is lauded by many like the royal emblem, which is the symbol of the king. This 
interpretation leaves pada-final satyaéh somewhat stranded, and I read it with the 
following pada. Perhaps it was stationed in the c pada because of satya(manma) in almost 
the same position in the a pada. Alternatively it can simply be another qualifier of Agni in 
b, independent of the simile: “lauded by many like a (royal) emblem, real ...” 

Most tr. give a rather vague and general rendering of the morphologically 
elaborate desiderative gerundive didhisayyah, “desirable to hold/win’. I think it has a 
more technical ritual sense, referring to the installation of the fire (so also in the other 
occurrence of this form in II.4.1). This would reflect the same sense of V dhdas the 
adjective purdhita-, of the fire ‘placed/installed in front/to the east’ and the later ritual 
complex the Agnyadheya ‘establishment of the fire(s)’. If my interpr. of 1d is correct, 
namely that the offering fire has been taken from west to east, then the next step would be 
its installation in the east. 


1.73.3: For the first three padas, cf. III.55.21. 


The construction of this verse is more complex than the two preceding ones and, 
in my opinion, displays some tricky relationships with Parasara’s phraseology elsewhere. 
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To begin with, the first simile as it stands is pleonastic at best: Agni should not be “like a 
god,” since he is a god. Nor should he be “like a god who dwells on earth,” since in fact 
Agni is the only god, or (counting Soma) the primary god, who dwells on earth. I suggest 
tentatively that the opening devo nd is there to match nd raja at the end of the hemistich. 
Even more tentatively I suggest that what is really being compared is prthivim 
visvadhaya(h). Note first that in the preceding hymn (10cd) mother earth spread out “to 
suckle the bird [probably =Agni]” (dhayase véh) and elsewhere earth is called “all- 
nourishing” (1.17.5 prthivim visvadhayasam). | think here that Parasara is covertly 
comparing Agni to the earth with regard to this well-known trait of hers, but does so 
playfully and allusively by stationing acc. prthivim next to nom. visvadhaya(h) (in the 
same metrical position as II.17.5 though in Tristubh not Jagati cadence) and by the 
intertextual associations evoked by his stating that earth suckled Agni in 1.72.9. So the, or 
an, underlying meaning of pada a is “the god who, all-nourishing like the earth, ...,” 
though both the position of the simile marker and the case of ‘earth’ disallow this as a 
surface meaning. (Let me make clear that Iam not suggesting emending the text to 

* orthivi.) 

The two compounds Aita(mitra-) (b) and purah(sd4dah) may make implicit 
reference to the word I suggested is to be associated with didhisayyah in 2d, namely 
puro-hita, as a descriptor of the installed ritual fire. The second, purahsdd-, is essentially a 
synonym of purohita-. 

Although I try to avoid explanations like “attraction,” I am afraid I must follow 
Ge in taking the common term of the similes in c and d as “attracted” to the 
comparandum: purdahsadah to the pl. virah from putative sg. * purdhsad, anavadya to the 
fem. nar7from putative masc. *anavadyah. Although it would be possible to avoid the 
attraction analysis by reading both terms as part of the simile proper (“like heroes 
stationed in front and stationed for protection, like an irreproachable wife pleasing to her 
husband,” so WG), this puts the simile marker one element too far to the right and it also 
submerges the common term. This would be particularly unfortunate in the first simile, 
since there is a play on two slightly different senses of -séd- there. (In 1.65.5 a similar 
gender mismatch is found, explained by Re as attraction, an explanation I rejected. But 
there it does not involve a misplaced simile marker.) 


1.73.4: As noted at 1.72.10 our c is almost identical to pada a there. The publ. tr. treats the 
first as a Tanunaptra passage (“deposited their own s77’) but not this one, and the two 
should probably be brought into harmony. I now favor taking neither one as a Tanunaptra 
expression, but see disc. ad I.72.10. In this case the deposit of ‘heavenly brilliance’ 
(dyummnda-) may be what allows Agni to become the foundation of riches. 


1.73.5: The verb v/... aSyuh should be read with both padas, but, in my opinion, with 
slightly different senses. In pada a prksah is a straight acc. object to the lexeme in the 
meaning ‘reach, attain’; in pada b visvam ayuh may be one too (“attain a whole lifetime’’) 
as most take it, but it may also be an acc. of extent of time (“reach through a whole 
lifetime’). The meaning is almost the same, but it would be like ParaSara to put the 
constructions slightly off-balance, and the compound visvayuh is something of a 
signature word for ParaSara (see the immediately preceding vs. 4d, plus 1.67.6, 10, 68.5) 
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as an adverb expressing extent of time (“lifelong,” etc.). Note the phonetic echoes, pada 
a: vi... asyur, b: vf... ayuh; the first of these distracted sequences also evokes visvayuh. 
Pada c sanéma ... aryO is reminiscent of I.70.la vanéma ... aryo ... 
The phrase bhagdm devésu ... dédhanah is almost a paraphrase of 1.68.4a bhdjanta 
... devatvdam. I would therefore change the publ. tr. “a portion among the gods” to “a 
share in the gods.” 


1.73.6: The referents of the “cows of truth” (ab) and the rivers (cd) are unclear, nor is it 
clear whether they refer to the same thing. But I think they must be evaluated in the 
context of this hymn, in which men (vs. 4), patrons (vs. 5), and gods (vs. 7) all serve Agni 
in one way or another and seek rewards from him; the cows and the rivers then must be 
another set of devotees and aspirants to his favor, esp. since the same phrase sumatim 
bhiksamana(h) “seeking a portion of favor” is used of the rivers (6c) and the worship- 
worthy (gods) (7a). I would tentatively suggest a twofold interpretation: 1) A naturalistic 
one: the swelling cows are the rains, “apportioned by heaven,” with their bellowing the 
thunder and the udders the clouds. The rains both are the (heavenly) rivers and feed the 
(earthly) rivers. Recall the seven heavenly rivers of I.71.7 and 72.8. Thus, the natural 
world pays heed to Agni, along with men and gods. 2) A ritual one: as Ge points out, 
these can be the milk and the water needed for the soma sacrifice, though I confess I 
would prefer ritual substances more associated with Agni. See 1.72.10 where I suggested 
that the rivers were streams of ghee. I do not believe that we need to see a reference to the 
Vala and Vrtra myths here, as Ge suggests. 

I do not think that the rivers flow through the rock, pace Ge, etc., but rather over. 
There are three passages in IX with samdyaand VAVERB OF MOTION, all dealing with 
soma going across the fleece (IX.75.4, 85.5, 97.56; cf. [X.85.5 vy avydyam samdya 
varam arsasi “You rush across the sheep’s fleece all at once.”). So I think the rivers are 
flowing across or over the rock, but it would help tremendously if I had any idea what the 
rock represents. 


1.73.7: The voc. agne was inadvertently omitted from the publ. tr., so “o Agni” should be 
inserted after “in you.” 

The second pada could also mean “they acquired fame in heaven.” The phrase 
should be read with 5d bhagam devésu sravase dadhanah and 10c 4dhi sravo 
devabhaktam dadhanah. The latter passage, especially, suggests that ‘acquire’ is the 
better rendering. 

The accented cakrih in c can be explained, following Klein (DGRV I.176—77), as 
triggered by the “rhetorically complementary nature of padas c and d.” There is no need 
to take the cain c as a subordinator, particularly because subordinating ca introduces 
conditional clauses. Note the contrast between vi(riipe) and sém (dhuh), a common 
rhetorical pairing. 


1.73.9: Note the echo of I.70.1, with optatives to the same (synchronic) root and a likely 
identical case frame. See disc. ad 1.70.1. 

The second hemistich reprises material from earlier in the hymn: “wealth acquired 
from their fathers” is exactly the same phrase, though in a different case, as the simile 
that begins the hymn (I.73.1a); the patrons with their long lives were encountered in 5b. 
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1.73.10: Ge’s interpr. of pada c is persuasive. [1.5.1 sakéma vajino yamam (also III.27.3, 
VIII.24.22) contains the missing horses supplied here. I take sudhiirah as proleptic. 
For pada d cf. 5d and 7b; for devabhakta- cf. dyiibhakta- in 6b. 


1.74 Agni 
Several verses in this hymn are linked in relative cl. / main cl. structures: 1/2, 4/5. 
Vs. 6 may also be connected to 4/5. See disc. below. 


1.74.2: This interpr. of snihitisu rests on a metaphorical use of the original sense of V snih 
‘snow’. On this root as warrior slang, see Hoffmann MSS 18 (1965) = Aufs. 447ff. 


1.74.4: The second pada contains two forms of V v7 ‘pursue’, which by most tr. get 
reduced to one, with the finite ve seemingly playing merely a modal or auxiliary role: 
Ge “du ... die Opferspenden entgegenzunehmen wiinschest”; Re “tu vas pour agréer ses 
oblations”; Old (SBE) “to whose sacrificial food thou eagerly comest for feasting.” The 
doubling is, however, captured by WG: “der du (die Gotter) aufspiirst, damit sie die 
Opfergaben aufspiiren,” resting on observations of Scar (498-99). I am in independent 
agreement with WG on this construction. The root V viregularly takes both gods and 
oblation(s) as object; here the oblations are overt, but the gods are the missing first object 
— the initial goal of Agni’s pursuit, to cause them in turn to pursue the mortal worshiper’s 
oblations as underlying subject of the infinitive vitdye. Cf. 1.77.2 (also a Gotama hymn) 
agnir yad vér martaya devan “When Agni, for the sake of the mortal, pursues the gods,” 
where the gods are surface object of véh and the benefit for the mortal worshiper is 
emphasized. In our own hymn vs. 6 has a full surface realization of the structure 
presumed here, with the gods as subj. of the infinitive and the oblations its object, though 
with a different main verb: 4 ca vahasi tam thd, devan .../ havya ... vitéye “You will 
convey the gods here to pursue the oblations.” 


1.74.5: I recast the acc. to nom. in English, in order to be able to preserve verse structure. 


1.74.6: There is no obvious reason for the accent on the verb vahasi. Ge (/‘WG), Re, Klein 
(1.243-44) take it as triggered by a subordinating ca, as does, somewhat tentatively, Old 
(ZDMG 60: 733 = KI Sch 208). But this verse does not work very well as a conditional 
clause for vs. 7, and in fact Re recognizes this semantic disconnect by ending his tr. of vs. 
6 with suspension dots. If vs. 6 is subordinated to anything, it would be better to connect 
it with vs. 5, repeating the message of vs. 4, which is likewise subordinated to 5. I would 
simply call attention to several passages with this same conjunction of elements with an 
accented verb and no clear motivation for the accent: [1.43.4 4 ca... vahatah, X.110.1 4 
ca Vaha ... We may be dealing with a catchphrase or with spread of the accent 
redactionally from a passage in which it was correct to superficially similar phrases. 

On the vitéye construction, see disc. ad vs. 4. 


1.75 Agni 
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1.75.1—2: Note the play between the two final words of these verses: asani/ sanasi. The 
two verses also contain four superlatives in -fama-, each to a stem ending in -as. 


1.75.34: As noted in the publ. intro., only the first of the questions in vs. 3 is answered in 
vs. 4, though the latter appears to be structured as the replies. 


1.75.5: The three padas contain three 2™ sg. verb forms belonging to V yaj, two pres. 
imperatives yaa (a, b) and a so-called “s7imperative” yéks7(c). Though “s7-1mperatives” 
do often function as imperatives, they are haplologized -s-aorist subjunctives by most 
accounts. I so tr. yakszhere, since the poet could easily have repeated yéa in this context; 
it would have been metrically fine and in fact would have produced a more iambic 
pattern. It is accented because it follows an extrasentential voc. For another s7-1mperative 
that is better rendered as a subjunctive see n/... sats/in 1.76.4 in the next hymn. 


I.76—77: These two Tristubh hymns are out of sequence, in that they both contain five 
verses. The preceding hymn I.75 in Gayatri also contains five verses, and among hymns 
of the same number of verses to the same divinity, those in the longer meter (in this case 
Tristubh) should precede. Curiously, Old does not remark on this. The proper sequencing 
is restored with 1.78, five verses in Gayatri. 


1.76 Agni 


1.76.1: As often, va ‘or’ doesn’t present two balanced choices, but could be paraphrased 
as “or, to put it another way...” That is, it rephrases and varies (often substantially) a 
previous statement or question. 

The first and last padas contain forms of mdnas-, which I have tr. differently. The 
first, in the phrase mdnaso varaya, is idiomatic in English as “heart’s desire,” not “mind’s 
desire/choice/wish.” The expression in the last pada, kéna ... ménasa, might better be 
rendered “in what spirit,” though I’ve chosen to stick closer to the ‘mind’ sense. 

The pf. of Vap can be used presentially (so also Kii, though not with ref. to this 
passage), and that value works best here: the focus in all four clauses is what we can do 
to best serve Agni, not what someone has done in the past. 


1.76.3: The accent on dhdksiis unmotivated. WG label it as antithetical accent, but that is 
only found in sequences that are more tightly bound rhetorically than this one. (If all 
imperatives in sequence received “antithetical accent,” there would be many more of 
them, beginning with nf sida and bhava in 2ab.) 

Ge and Re both assert that the referent of asmazin d, the recipient of the guest 
reception (atithydm), is Agni. This seems perverse to me, though grammatically possible. 
Agni is urged to bring Indra (“the lord of soma’’) to the ritual ground; the guest reception 
is surely for this new arrival and will consist of the usual ritual offerings given to Indra, 
including soma. It is of course true that Agni is regularly called ‘guest’ (ét/thi-), but that 
doesn’t seem relevant here. 

The two hemistichs end with two unusual - van- forms: (abhisasti-)pavan- and 
(su-)davan-. Though parallel in formation, they are in different cases (nom. and dat. 
respectively), which somewhat conceals their morphological match. They are near 
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hapaxes: the first is found only once elsewhere in the RV (VII.11.3) in a similarly 
constructed pada, the latter only here. 


1.76.4: Although the contents of this verse are pretty straightforward, the syntax is 
particularly nasty. 

The major problem comes in the first hemistich, with Auvé, whose identity and 
function are not clear. Or rather what it appears to be is not easily compatible with the 
context. The form /Auvé and its unaccented counterpart are extremely common and 
always 1‘ sg. mid. to VAd/hva ‘call’, with the sense “I call / invoke X.” If we take it in 
this sense and construe it with the nominative of pada a, véhnih ‘conveyor’, there is 
semantic mismatch. The most likely referent of the expression véhnir asa “the conveyor 
by mouth” is Agni, who carries the oblations to the gods in or with his mouth; see Havya 
Juhvana asdéni in the previous hymn (1.75.1) and the next and final verse of this hymn 
where he performs sacrifice juhva “with his tongue.” He should properly be the object of 
huvé. Old and Ge (/WG) interpret the vahnir 4sé instead as the human poet, who brings 
the god(s) to the ritual by mouth, that is, by his hymns. This is a clever idea and does 
allow the 1“ ps. interpretation. The problem then is the accent of Auvé, though it could be 
classified with the problematic accent in 4 ca véhas/in Gotama’s first hymn (1.74.6), 
which shares the opening 4 ca. Re does not want to give up the identification of the 
véhnir asa with Agni (nor do J), and attributes the syntax to anacoluthon: the first pada is 
a nominative expression describing Agni, which breaks off and gives way to an abrupt 
imperative “je (1’)appelle.” The verbal accent remains a problem. I have another equally 
ad hoc solution: that Auvé is an infinitive (built like bhuvéto V bha) and used 
predicatively, as huvadhyai can be. This would solve the problem of accent, but the 
drawback is inventing an otherwise unattested form that is homonymous with the 
extremely well-attested 1‘ sg. mid. 

Note the sequence (va)casa ...asa (a) ca... ca sa(tsi). 

The other syntactic issue in the verse is the predicated vocative phrase in d: bodhi 
prayantar janitar vastinam. My tr. fails to render the predication; others (e.g., Ge) fail to 
render the voc. There is no good way to do this in English (or German). Note that 
vasunam 1s accented, although oblique cases that are part of voc. phrases often are not 
(type siino sahasah “o son of strength”). 


1.76.5: The comp. satyatara is, predictably, rendered as “truer / more truthful” by most, 
but I think it rather refers to the comparative “reality” of Agni, who is a physical presence 
at the ritual, against the notional presence of the other gods. Hence my “most truly 
present,” which should be corrected to “more truly present (than the other gods).” Re’s 
“plus réel (que tout autre)” is close. See also nearby 1.79.1. 


1.77 Agni 
1.77.1: All tr. take the Arndt/in d as if it were 4 ArmmOtias in 2b, with the meaning “attract 
the gods hither.” But the 7 V Aridiom in vs. 2 is medial, and there is no Zhere. I prefer to 


take Arnotias a dummy verb, standing for ydjat, extracted from yajisthah ‘best 
sacrificer’. Hence “does so,” that is “sacrifices.” This also helps account for the /d. 
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1.77.2: On the basis of VI.49.6 I most likely want to rethink my interpr. of tém... 2 
kArnudhvam from “attract him here” to “make him your own.” See comm. VI.49.6. 
Among other things, since “him” is Agni and Agni as ritual fire is already here, we need 
not attract him here. 

The injunc. véA (vérin sandhi) is by most analyses a 3rd sg. to the root pres. to 
V vi ‘pursue’, despite the -s ending. The same form with the same 3rd ps. value is found 
in II.5.3 and IV.7.7; see comm. ad locc. I would now be inclined to alter the tr. to “when 
Agni ... pursues,” to avoid the appearance of an aoristic interpr. 

The verse contains yet another example in Gotama’s collection of anomalously 
accented verbs, here bddhatiin the sequence sé ca bédhati. Cf. 4 ca vahasi (1.74.6), 4 ca 
huvé (1.76.4), as well as dhdksi (1.76.3). Although it would be desirable to have a uniform 
treatment of these verbs, esp. those following X ca, a unitary account does not come to 
mind, and I have explained them in separate ways. Here I suggest that we read the adverb 
sdca at the beginning of d and group it with c (“... pursued the gods altogether”). 
Lubotsky gives only two examples of lengthened cd, this one and III.57.5, out of over a 
thousand occurrences of ca, so, as Old (Noten) points out, the form is suspect. Old also 
considers but rejects a reading sdca, though without giving reasons (beyond “kaum 
wahrscheinlich”). If séca@ goes with the preceding pada, bddhat/ begins a new clause and 
its accent is correct. Note that in the previous hemistich (2ab), yah ..., A6ta tém a... 4 
krnudhvam, the second pada begins with a nom. Ao¢a that likewise belongs to the 
previous pada, and a new clause begins with the second word f4m, whose clause-initial 
status is emphasized by following Jw. 


1.77.3: Note the verbal play in ... n¢ bhi 4dbhut(asya) ... 


1.77.4: There are a number of interconnected difficulties in this verse, mostly focused on 
what is happening in cd and the relation of this hemistich with the first one. I take ... ca 
yé maghaévanah ... as the second part of an “X and which Y” construction with maf in 
pada a in Wackernagel’s Position: “... for us and (for those) who, our benefactors ...” Old 
(SBE), Re, and WG (if I am reading this last correctly) also consider “us” and our 
benefactors to be the conjoined terms, though with differences in detail. Ge, however, 
takes the benefactors as conjoined with Agni, and they should also V v7our hymns and 
thought along with Agni. The frequency with which maghdvanah (and also sirdyah 
‘patrons’) are conjoined with forms of the 1“ pl. favors the non-Ge interpr. 

Another issue is the identity of the verb sséyanta in d. Ge seems to take it with the 
fairly well-established stem iséyati ‘prospers, derives benefit’ (“‘... soll giinstig 
aufnehmen’’), similarly Re (“jouissent”) and WG (“sich ... erquicken”). With Old (SBE) I 
take it as meaning ‘send, propel’ and ultimately a deverbal formation from isnati, via 
*7jsayat, of the type grbhnat, grbhayat, grbhayati. 

The final problem is the form ¢éna. Ge (/WG) and Re take it as an instr. of 
accompaniment “along with their offspring/descendents.” This is not impossible, but this 
meaning is ordinarily found in the collocation tanva (and ca (e.g., V1.49.13). By itself 
téna occurs several times with gird (e.g., 1.38.13, II.2.1) “with song at length,” and I take 
it that way here as well, semantically construable with mdénma ‘prayers’ at the end of the 
hemistich. 
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1.78 Agni 

See the publ. intro. for the structure of this rather dull hymn. Not only is the third 
and final pada identical in the first four (of five) verses, but in these same verses the 
opening of the first pada is also rigidly structured: abhi tva (vs. 1), tam u tva (vss. 2-4). 
The remainder of the first pada of these verses consists of two variant pairs: g6tama gira 
(vs. 1), gotamo gira (vs. 2); vajasatamam (vs. 3), vrtrahantamam. It is thus only the 
second pada of each verse that contains fully independent material. The ¢va in the various 
a-padas has a slightly different syntactic status in this seemingly rigid schema. In vs. 1 it 
serves as the goal of the verb in pada c, with doubling of the preverb abf/(a, c). 
(Alternatively one can supply a verb in ab and an object in c, as Ge (/WG) do, but this 
seems uneconomical.) In the following two verses it is governed by a verb in pada b (2 
duvasyati, 3 havamahe), leaving nonumah in c without an expressed object. In vs. 4 it is 
again the goal of the verb in c, with an apparent embedded relative clause in b. 


1.78.4: The use of the epithet vrtrahdn-, esp. in the superlative, for Agni is of course 
striking since this is overwhelmingly an Indra descriptor. The name agn/- hasn’t yet 
figured in the hymn, but /étavedah in vs. 1 clearly announces him as the recipient of this 
praise. 

As noted above, the second pada is technically an embedded relative (assuming 
that nonumah in c governs tva in a). 


1.78.5: As noted in the publ. intro., this final verse breaks the pattern of the rest of the 
hymn, although it maintains the refrain. The aorist 4vocama “we have spoken” marks this 
as a typical summary verse, referring to the activity in the rest of the hymn. 


1.79 Agni 
See the publ. intro. for the structure of this hymn (or rather the four hymns 
collected here) and for an analysis of the first three verses. 


1.79.1: As Ge notes, the identifications of Agni with sun (a), lightning (b), and fire (cd) 
are Ludwig’s. 

Most comm. take réjasah as a subjective genitive with visaré (most clearly in Ge’s 
“wenn der Raum sich weitet,” referring to morning in his view). I take it rather to refer to 
the light of the sun’s rays (his golden hair) spreading through the midspace at dawn. 

The third pada refers to the blazing up of the ritual fire at dawn. The fourth pada 
consists only of a simile, couched entirely in the feminine plural. The referent of these 
feminine adjectives and the point of comparison with Agni are both unclear. Ge supplies 
Frauen; Re suggests waters; Old (SBE) waters or dawns. The dawns seem most likely (so 
also WG), since a sg. dawn already appears in c and dawns make sense in this ritual 
context. Dawns are called apdsas ‘busy’ in 1.92.3, also a Gotama hymn, and Usas is 
yaSasvatiin X.11.3. If the feminines are the dawns, the point of comparison may be 
Sucibhrajah ‘having bright blazing’, since the dawns are also bright. If instead it is one of 
the adjectives in pada d (‘glorious’ yaésasvatih, ‘busy’ apasylivah, or ‘actually present’ 
satyah), we must assume that an original masc. sg. adj. has been attracted into the fem. pl. 
in the simile — not a problematic assumption. 
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1.79.2: Again, the interpretation of the image in pada a depends on what the referent is. 
Most (Ge, Re, WG) take suparna(h) as referring to Agni’s flames as birds. These flames 
transform themselves (2 ... aminanta) into storm clouds. As indicated in the publ. intro., I 
instead think this verse develops the image of Agni as lightning found in 1b. The 
suparnah are then the lightning flashes. This entails a somewhat bold interpretation of the 
verb (though I would say no bolder than ‘transform themselves’, for which no parallels 
are cited), from ‘change, exchange, alternate’ to the physical image ‘zigzag’, from 
‘change/alternate back and forth’. The middle of V m7is several times used of night and 
dawn swapping their colors back and forth (1.96.5, 113.2), which can be conceived of as 
an alternating pattern like zigzags. Against the flickering light of the lightning there 
appears the black bull, that is, the thunder cloud, in b. 

The nonce perfect nonava, backformed to the intensive (see the repeated nonumah 
of the immed. preceding hymn I.78), I take as presential, with Narten (1981 “Vedisch 
lelaya,” p. 2 with nn. 7, 8, = K1Sch. p. 234), against most comm., although no harm 
would come of taking it as a preterite. 

The pada-final tag yddimdm is curious. It cannot be part of what precedes, since 
nonava is unaccented. The same phrase is found at IV.5.11, where I tr. “if it is here.” I 
interpret it in the same fashion here, but in addition assume an enjambement with the 
following pada. Others keep it within its half verse (which I would prefer), but in their 
interpretation the phrase seems like mere filler (e.g., Ge’s “wenn dies (so ist)”’). 

The smiling females of c must be the lightning flashes (so also Ge, Re); cf. V.52.6 
vidyutah ... jajjhatir iva “lightning flashes like giggling (girls).” Old (SBE): rain showers, 
WG (tentatively): dawns. The “he,” subject of agatis the black bull of b, the 
thundercloud as roaring fire. 

For the semantic connection between these parts of the thunderstorm and the 
aspects of fire see the publ. intro. 


1.79.3: I take ab as a parallel and paraphrase of 2c, with Agni/the thunder cloud leading 
(ndyan) the lightning flashes, while himself swollen with rain. Others supply different 
objects, and a radical (and in my view misguided) view of the passage makes ndéyan a 3" 
pl. finite verb with Agni as its object — quite awkward because he is in the nominative in 
pada a (pivanah). Those who hold that view resolve the syntactic problem in ad hoc 
ways, by emendation ( *p/yanam Old [SBE], subsequently rejected in Noten) or by taking 
rtasya payasa piyanah as a parenthetical (Re). 

It is unclear whether périjma is meant as an epithet of Varuna or a separate entity. 
Arguments can be made either way: in VII.40.6 the adjective qualifies wind and is 
associated with rain, and having Wind (Vata) involved in this thunderstorm context 
would be understandable. On the other hand, a fourth god would break up the unity of the 
standard Aditya triad. The same pada is found in X.93.4, but in the context of a longer list 
of gods. 

Ge, Re take the “skin” as that of the earth, but I think it is rather the clouds in the 
lower atmosphere. So, more or less, Old (SBE) and WG. Cf. nearby 1.62.5 (attributed to a 
Gautama) divo raja uparam astabhayah “you propped up the nearer realm of heaven.” 
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1.79.5: The irregular sandhi of vasus kavih may be based on that in nearby vidtis kavih in 
1.71.10, though the hymns are attributed to different poets. On this sandhi phenomenon in 
general, see comm. ad VII.18.2. 


1.79.6: I take the point of the double u/# construction (probably, with Klein DGRV 359, a 
nonce based on ca ... ca) to be the contrast of the two time periods: at night Agni must 
burn against the demons by himself (tana), but when Dawn comes, her light helps him 
out. 


1.79.7: Since this is the first verse of a hymn in Gayatri (vss. 7-9), I take gayatrasya as a 
reference to a composition in that meter, rather than just a song. 

On the basis of X.4.1 vandyo no havesu, | construe the loc. in c with the 
gerundive. 


1.79.9: I supply bhara from 8a; giving the matching verse openings, @ no, and the same 
object réyim, this seems the correct choice (so also Ge, Re, WG). It would also be 
possible to make réyim here the object of dhehi (so Old [SBE]). There are no 
consequences either way. 


1.79.10: The middle voice of the impv. bAdrasva is correlated with the self-addressed of 
the poet. See Jamison 2007: 104; 2009 [Skjaervo Fs.], esp. p. 70, and VII.88.1. 


1.79.11: The unusual post-verbal, pada-final sh is a nice match for the initial yah that it 
picks up. 


I.80 Indra 


1.80.1: Old takes sasa(h) to V Sa ‘sharpen’ rather than V sas ‘order’ (as does Re, judging 
from his portmanteau and barely comprehensible tr. “as-chassé-comme-en-aiguisant’’), 
but there seems no advantage in this. Neither root is found elsewhere with n/h, but a 
literal additive tr. of nih V sas works well here. And V s@ does not have a reduplicated 
form of this shape, whereas V sas has a pf. sasasa (etc.), to which this can be a (plupf.) 
injunctive. So Kii (521), as well as Gr, etc. The m/f found in vss. 2 and 4 (also 10), also of 
the expulsion of Vrtra, may account for the use of this preverb here: it seems to be a 
signature word of this hymn. 


1.80.3: As noted in the publ. intro., this verse represents a quoted example of the 
“cheering on” alluded to in the refrain. 


1.80.4: Ge suggests that the waters are “accompanied by the Maruts” (martitvatih) 
because the waters here are storm-rains. Although in a Marut context this would seem 
reasonable, in this Vrtra-smashing context the waters should not be rain but the rivers 
confined by Vrtra, and this interpretation is in fact possible here. Note that Sarasvati, the 
river par excellence, is called both martitvat (11.30.8) and martitsakha (V11.96.2); this 
association must be a mediated one: the river is accompanied by or the companion of the 
Maruts because their storm-rains swell the rivers. 
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1.80.5—6: I don’t see any real difference between 4va jighnate (5) and ni jighnate (6) that 
could account for difference in case frame: acc. in 5, loc. in 6. 


1.80.7: In c I supply a preterital form of the redupl. jighnate of the last two verses 
(*a4jighnathah, though no forms with sec. endings exist to the stem), because the main 
clause verb is the suppletive aorist to VAan, avadhih. 


1.80.8: On pl. véjrasah see publ. intro. 


1.80.9: With Re I take the numbers to refer to the people producing the songs, rather than 
the songs or song-types themselves (as in the interpretation of Ge [/WG]). The problem is 
that vimsatih is undeniably nominative, so the tr. “zu zwanzig” (and parallel “zu 
tausend”’) (Ge, [/WG]) misrepresents the grammar. 


1.80.12: Ge tr. vépasa as “durch seinen Wortschwall,” with the verbal (“Wort-“) 
component presumably on the basis of vipra- ‘inspired poet’. But near-adjacent vépete in 
11b, which refers only to physical trembling with no verbal component, is surely the 
word against which to interpret it. 

Augmented 4yata is one of the few clear occurrences of a thematic med. pres. to 
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1.80.13: The expression in ab is striking, with Indra presiding over a fight between Vrtra 
and his (=Indra’s) missile, but such is the usage of yodhdyati, as opposed to yiuidhyati 
‘attacks’ (see Jamison 1983: 151) 


1.80.14: The phrase yat stha j4gac ca is curiously formed, though the meaning is clear. 
Because the verb rejate is unaccented, the yéd cannot mark a “real” subordinate clause. I 
wonder if it does not involve the imposition of an “X and which Y” construction on an 
indivisible merism. In other words, with an “X and which Y” we might expect *stha yac 
ca Jagat “the still and what is moving”; cf. X.88.4 (also adduced by Ge) stha jégad yad 
with a similarly pleonastic and apparently misplaced ydd. But stha jégatis a fixed 
expression and nothing can be inserted into it. 

Note the repetition of cit t@va manydve from 11a, again with a verb of trembling 
(vépete 11b, vevijyate 14d) and an instr. of fear (bhivasa 11b, bhiya 14d). 


1.80.15: nd... kah must be read as a negative indefinite (“no one’’) despite the absence of 
an indefinitizing particle like cit. 


1.80.16: Although the first hemistich begins with a rel. pron. (yam) and the second with a 
form of s#/tam (ftasmin), this is not a rel. cl. / main cl. structure, as the difference in 
gender between yam and tésmin shows. The latter has Indra as referent, and the former, 
which modifies dhiyam ‘poetic vision’ in b, is loosely picked up by bréhman/ ... uktha 
“sacred formulations and hymns” in the main clause. In fact, I think the referent slippage 
is deliberate, with bréhman/ being the culminating product in our day of the age-old dA7 
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of ab, attributed to legendary priest-poets. Recall that this verse is in ring-compositional 
relationship with vs. 1, where a brahmdén- creates poetry in the new style. 


I.81 Indra 
1.81.2: see vs. 6 below. 


1.81.3: Note the alliteration in b: dhrsnave dhiyate dhana, a phrase that also contains an 
example of neut. pl. with sg. verb (dhivate dhana). 


1.81.6: This verse paraphrases and expands vs. 2. The nominal expression in 2b 4s/ bhai 
paradadif is turned into the verb paradadati in 6b; siksasi in 2d is echoed by s7ksatu in 6c; 
the phrase bhiri te vésu is repeated verbatim (2e, 6d); and the dative beneficiaries in 2 
(ya4jamanaya 2d, suvaté 2e) are replaced by dastise (6b) and, more tellingly, asmabhyam 
(6c). The source of the wealth that Indra distributes is also made clear: it belonged to the 


stranger and is presumably plunder. 


1.81.7: Most tr. render ab in the 3™ ps., but there is no 3“ ps. verb here, and the phrase is 
surrounded by 2" ps. constructions (féva 6e, 2"! ps. impv. grbhaya 7c). Nothing forbids 
an underlying ¢vam in ab. 

Ge supplies “us” with szsifv, but, although this collocation does occur, I don’t feel 
it’s necessary in this context. 


1.81.9: On antaér V khyd see disc. ad V.30.9. I suggest there that ‘detect’ is a semantic 
development of ‘look within’, but also that a diff. tr., “distinguish between’ might be a 
worthwhile alternative: Indra would be distinguishing between the possessions of the 
unworthy, which he should bring to us, and those of the deserving. 


1.82 Indra 
1.82.1: arthdyase owes its accent to éd. 


1.82.2: Most tr. take the two verbs 4ksann 4mimadanta as parallel (e.g., Ge “Sie haben ja 
geschmaust, gezecht’), but the position of the A/after the second verb strongly suggests 
that the second verb belongs to a separate clause that provides the causal grounds for 
another clause. My translation reflects this: “for they have brought themselves to 
exhilaration” explains what “they have eaten” actually refers to: the consumption of soma 
or soma plus food-offerings. Then in b, as a consequence of their having received 
nourishment from us, they repay us with goods. 

Most tr. take priya(h) in b as nom. pl. masc. referring to the Maruts; this requires 
supplying an object for adhiisata (e.g., Re “des biens”). I take it rather as an acc. pl. fem., 
implicitly referring to a fem. noun like “sah ‘refreshments’; cf. X.134.3 4va tya brhatir 
isah ... dhinuhi “shake down these lofty refreshments,” with the same VP. 

With Old, etc., vipra must be a fem. instr. sg. modifying mati. 
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1.82.3: The exact sense of the hapax purndvandhura- ‘having a full chariot box’ is not 
entirely clear. Ge suggests that it is full either because Indra has drunk so much or 
because he is taking Opfergabe home with him; Re goes for the latter: “plein (de biens).” 
This seems unlikely, since Indra is supposed to bring goods to distribute to us, not take 
them away with him like party favors. Moreover the vandhura- appears to be the place 
where the charioteer stands (cf. the cmpd vandhuresthé-, as well as 1.139.4, III.14.3), not 
a container for cargo. Although a jocular interpretation like Ge’s is possible, I wonder if a 
“full chariot box” is simply one that has the driver in it; in other words, Indra has 
mounted the chariot and is ready to go. In any case, purnd- here has to be read in the 
context of the same word in the next verse. 


1.82.4: I am puzzled by the reference here. The referent of cd, the one who makes sure 
Indra’s cup is full, should be the sacrificer, but the sacrificer should not be mounting 
Indra’s chariot. We might entertain the possibility that Indra is actually the referent (and 
is looking out for his own interests by making sure the cup is full), but, though switch 
between persons is very common in the RV, referring to the same referent in both 2"? and 
3™ persons in the same clause does not happen, as far as I know — and there’s a voc. indra 
in the 3" ps. ydh ... cfketati clause. 


1.82.6: With dadhisé we can supply either ‘reins’ or (as sometimes elsewhere with V dha 
and a loc. of ‘hand’) the vajra- (cf., e.g., VI.45.18 dhisva vajram gabhastyoh). The 
presence of voc. vajrinin d might support the latter interpr. 

The Pp. reads amadah in d. This causes interpretational difficulties: Indra was 
ordered to leave the ritual ground and drive off to his wife in the immediately preceding 
verse; he is still here in this verse, so how can he have already become exhilarated in the 
company of his wife? Re must have recognized the problem, given his tr. “tu t’es 
(toujours) enivré avec ta femme,” but this doesn’t work very well. However, nothing 
prevents us from reading pétnya madah, with an injunctive, not an augmented form. It is 
true that injunctive forms are quite rare to this stem, but this does not seem to me a 
decisive argument. (I now see that WG also take it as an injunctive, independently.) 


1.83 Indra 


1.83.1: Most tr. take vicetas- as ‘perceptive’ vel sim. (Ge “die verstandigen (?) 
Gewiasser,” Re “les eaux discernantes’’), but in this context it makes more sense to _ use 
the intransitive sense of the root V cit ‘be perceptible, appear’ rather than the I/T 
‘perceive’; hence, with véZ ‘widely perceptible, conspicuous’. The point of the simile is 
surely that the goods with which Indra supplies the worshiper are abundant enough to be 
easily visible, like the sparkling waters filling a river. Note the case disharmony: logically 
the waters are compared not to Indra, but to the goods he bestows. 


1.83.2: This verse presents a number of small problems of interpretation, and it helps first 
to determine what the verse is about in general. It seems to involve the gods’ ritual 
approach to the place of the soma-pressing. They are compared to the goddess waters in 
pada a because waters are brought at the soma-pressing to mix with the pressed soma (cf. 
IX.69.4, e.g.). The identity of “the one who seeks the gods” (devayu-) in c is not entirely 
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clear, but my assumption is that it is soma. I also assume that the acc. in d does not refer 
to the soma, but rather to the priest-poet, though it is not impossible that the two 
accusatives have the same referent, most likely in that case the priest-poet. 

In b (with Ge [/WG]) I take the shared term of the simile to be vitatam ‘extended, 
extensive’. Both Ge and WG supply “Opfer” in the frame, but I would suggest that it is, 
more specifically, the soma-filter, which is elsewhere so qualified. Cf. [X.83.2 tapos 
pavitram vitatam divas padé, where the filter has cosmic dimensions, as it would here. 

In d brahmapri- is universally taken as ‘loving the formulation’, and this interpr. 
would match that of well-attested brahma-dvis- ‘hating the formulation’. However, both 
here and in its other occurrence in I.152.6 I take it instead as ‘pleasing [someone] with 
the formulation’ with the transitive value of act. prinati, etc. In this passage it makes more 
sense that the gods would delight in someone attempting to please them, rather than 
someone who is himself deriving pleasure from something else. The passage in I.152.6 
invites a similar interpr. See also yajfa-prt- in X.122.6 and comm. thereon. 


1.83.3: With Ge (/WG) I take the two as the Hotar and Adhvaryu priests, with pada a 
appropriate to the former and b to the latter. Although it is something of a surprise to find 
the charged word muthuna, which is usually used of a sexual pairing, applied to two 
males, it is presumably because the two priests have complementary duties. I do not think 
that it refers to the sacrificer and his wife, contra Old (flg. Benfey). As I have argued at 
length elsewhere (Jamison 2011, 2016 [2007 UTexas Vedic conf.], and 2018 [2006 
World Skt. Conf. Edinburgh]), I consider the ritual Patni to be a ritual role introduced 
only in the late RV and very controversial at that time, and I doubt that she would be so 
casually alluded to here. 


1.83.4: Assuming a thematic stem d/gira- here is unavoidable, next to the far more 
common s-stem d/giras-. 

In order to give adits usual temporal reading (“just after that’’), I follow Old in 
assuming that pada b provides the grounds for the Angirases’ acquisition of life-force. 

The standard tr. (Ge, Re, WG) take prathamdm ... vayah as a syntagm (“first 
youth,” vel sim.), whereas I take prathamdm as an adverb. Their evidence is VII.97.1 
prathamdm vayas ca, but there the position of ca favors separation of prathamdm and 
vayah. See comm. ad loc. 

Ge and Re supply a verb in d, but this seems unnecessary; the accusatives here 
can simply expand on bAdjanam in c. 


1.83.5: This verse seems to jumble together a lot of primal mythology that does not seem 
to be connected (or, rather, whose connection eludes me). As noted in the publ. intro., 
vss. 4-5 describe the first institution of the sacrifice and touch on a number of the 
primordial players. It is esp. noteworthy (but I don’t quite know what to do with it) that 
vs. 4 contains the Angirases and vs. 5 Atharvan, reminding us of the old designation for 
the Atharva Veda, atharvangirasah (see, e.g., Bloomfield, Intro. to Hymns of the 
Atharvarveda [SBE 42, 1897]). 

The form ‘ave is a pseudo-perfect to V tan; at this period we would expect *fatne 
(which we in fact get at X.130.2). The light root-syllable is metrically guaranteed. Kii 
(210) points out that it is formed as if to a root V a, and such a root morpheme could have 
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been extracted from the passive fayate. I would add that, as with many aberrant forms, the 
context invites this form: note the immediately following word, opening the next pada, 
tatah (recall also vitatam in 2b). 

Note the chaining of ajani(b) ... aat(c) ... jatém (d), with the middle term 
belonging to a different root (Vay) from the first and last (V jan). 


1.83.6: The relation between the three subordinate clauses (abc) and the main clause is 
irregular in that ¢ésyain d does not pick up a relative pronominal referent. I take it as 
referring to the sacrificer who has been regularly present in the hymn (the present-time 
vss. 1-3). Ge and Re may well be right that the kari- ‘bard’ of c, which is identified with 
the pressing stone, is its logical referent. 


1.84 Indra 
See the publ. intro. for the structure of this composite hymn. 


1.84.1: Unlike the standard tr., WG take réjah ‘Raum’ with the frame, not the simile: “... 
soll dich (und) den Raum erfiillen, wie die Sonne ...” I assume this is because the simile 
particle nd, which usually follows the first word of a simile, here follows the second 
word, by most interpretations (rajah siiryo na rasmibhih). This does not seem to me 
sufficient reason to split apart this cosmological image. I attribute the position of nto the 
particularly close association of siirya- and rasmibhih, which are frequently adjacent (cf. 
esp. the identical simile but without a third term ... sitiryo né rasmibhih in V1I1.43.32, 
IX.41.5). 


1.84.2: Note the chiasmic structure of cd: |/simam (GEN.) ca stutih (ACC.)] pa [yajiam 
(ACC.) ca manusanam (GEN.)]. This could have been sketched in tr. by “up to the seers’ 
praises and the sacrifice of the sons of Manu.” 


1.84.7—9: Bloomfield (RR, ad 1.7.8) suggests that each of these three verses reads like a 
brahmodya, with the last two words (the four-syllable tag indro anga, which he considers 
to be prose “quite out of the metre’) serving as the answer. This analysis words best for 
vs. 7, but his separation of the two-word tag from the rest of the verse is clearly correct 


for all three verses -- though I do not think we need to consider indro angd “simple 
prose.” 


1.84.7: I take ‘ndro afigd as the main clause corresponding to the rel. cl. introduced by 
yah. 


1.84.8: The hapax Xsiimpa- is universally rendered by modern tr. as ‘mushroom’, though 
there is no unanimity in earlier interpretations (cf., e.g., Gr: Staude [perennial plant]). 
There is some etymological support for ‘mushroom’ from modern languages (see EWA 
s.v.), and ‘mushroom’ works well in the simile, since kicking many varieties of 
mushroom demolishes them, whereas a perennial plant is generally a sturdier entity. I 
might go so far as to suggest specifically a puffball, since kicking puffballs releases a 
satisfying cloud of dust (easily viewed on various YouTube videos), and puffballs do 
appear to be found in the appropriate geographical area. 
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1.84.9: A broken construction. The subject of the 3" ps. verb in c (patyate) must be Indra, 
though he is represented by 2 ps. tvdin the apparent rel. cl. of ab. (The parallel in 
Ill.36.4b ugram savah patyate dhrsnv ojah, where Indra is undeniably the subject, makes 
it clear that the mortal soma-presser of our ab cannot be the subject of patyate.) The ya- 
clause of ab thus has no direct grammatical connection with what ought to be its main 
clause in c, and I therefore take yas cid as the functional equivalent of the indefinite kas 
cid. 


1.84.10-12: See publ. intro. for the structure of this trca and its relation to I.80. The 
subjects of all three verses are feminine (gauryah, yah ... sayavarth 10; ta(h) ... prsnayah, 
... dhenévah 11; ta(h) 12; vasvih 10-12), but, in my opinion, the hidden referent of all 
three verses is the Maruts. See also comm. on vs. 16. 


1.84.10: Ge (followed by Re, WG) takes the feminine plurals as referring to the milk 
streams, mixing with the soma, here called honey. This of course accords well with the 
feminine gender, and I agree that this is the first layer of reference. But both the refrain, 
echoing the refrain of I.80, which has the Maruts as one set of subjects, and sayavarih 
‘fellow travellers, driving along with’ point to the Maruts as a second layer. The adj. 
sayavan- is used 3x (out of 6) with the instr. pl. of deva-, once (X.113.2) quite clearly of 
the Maruts along with Indra. Moreover, the root V.subh (here in the dat. sobhdse) is 
characteristic Marut vocabulary. Why would the hyper-masculine Maruts be referred to 
with feminines? I think the point is to conflate two of the sources of Indra’s mastery: the 
soma-milk mixture animatized as cows, which enhances his physical strength, and the 
Maruts, who provide verbal encouragement and moral support. 

I construe instr. vésna with sayavarih rather than with mddanti as most tr. do. The 
latter is of course possible. 


1.84.11: This verse contains another clue that the Maruts are the underlying referent. The 
fem. subjects are identified as prsnayah ‘dappled’, but prsni- is also the name of the 
Maruts’ mother. They would be called Prsnis here, just as they are regularly called 
Rudras, after their father Rudra. 

Note the phonetic figure prsanaylivah ... prsnayah. 


1.84.13: The use of the bones of Dadhyafic as a vajra-substitute is a particularly puzzling 
part of this puzzling version of the Dadhyafic myth. The appearance of this motif in the 
JB and MBh versions (see Ge n. on vss. 13—15) seems to me an after-the-fact 
rationalization of the verse here. 


1.84.14: The syntax of this verse is somewhat unclear. I take ab as a rel. clause with the 
pres. part. ichén functioning as the main verb and an unusual, indeed disturbing, position 
of the rel. pron. yé4d (we might expect *ichén ydd dsvasya ...), which is then picked up by 
tad in the main clause of c. Most other tr. take ichdn as part of the main clause and the 
yad as the marker of an embedded rel. cl.: roughly “seeking the head of the horse, which 
was set away in the mountains, he found it...” But not only would I prefer not to allow 
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embedded relatives in the RV, but the position of yéd makes this interpretation difficult, 
too (expect *ichdénn asvasya Sirah ydad ...?). 


1.84.15: I confess myself to be entirely baffled by this verse, though the grammar is 
straightforward. Ge’s reconstruction of the mythology (n. to vs. 15) is not entirely 
compelling, nor is that found in WG. 


1.84.16: The consensus of modern tr. is that the objects that the subject is struggling to 
yoke are the priests (see esp. Ge), but I find this unlikely. The violent adjectival 
descriptors seem uncharacteristic for priests, but quite suitable for the Maruts, to whom 
the poet of this hymn (now drawing to a close) will dedicate the next four hymns. Note 
esp. that both simivant- and mayobhi- are used of the Maruts, once in the same hymn 
(VII.20.3 and 24 respectively; for mayobha- see also 1.166.3, V.58.2). I therefore take 
the Maruts as referents of the acc. pls. and also suggest that this verse is the pivot for the 
Marut reference found also (in my interpretation) in vss. 10—12. In that trca the Maruts 
are referred to in the guise of clearly feminine bovine figures; here the cattle (4A) are the 
first acc. object we encounter. Because go- has fluctuating gender, this form can of 
course be feminine (as the bovines were in 10-12), but the immediate following 
adjectives establish it decisively as masculine. If both 10—12 and this verse refer to the 
Maruts, this verse returns them to their proper grammatical gender. Liiders ( Varuna 
II.455) also thinks the Maruts are the referents. 

rtasya can be construed with either dhurfor gah, and tr. divide on which they 
choose. I attach it to the chariot pole in part because stasya is often construed with a place 
(e.g., frequent rtésya yonr-), but the other is not impossible: cf. 1.73.6 rtasya ... dhendvah. 


1.84.17: Contra the interpretation of /bha- as ‘elephant’ in Vedic (so Ge), see EWA s.v. 


1.84.18: yajataris, as far as I can tell, the only RVic examples of a medial 3“ sg. 
subjunctive in -¢a/, the form that takes over beginning with the AV, spreading from the 1“ 
sg. As such it may be a sign that at least this part of this last hymn in the Indra group is 
late. 

Pada c presents a problem that has been glossed over by most modern tr.: the 
active of 4V vah should take an acc. of what is being conveyed, but it is distinctly odd to 
say that the gods are bringing the oblation here. Ge (Re, WG) avoid the difficulty by 
interpreting the verb as intrans. ‘fahren’ (/‘arriver-en-char’), a usage associated with the 
middle, with A6ma an acc. of goal. Old, however, disapproves of this makeshift (as do I), 
setting out the arguments very clearly. Though he agrees that “der Gedanke befremdet,” 
he sticks to the expected syntax (as do I) and cites a number of passages in which gods do 
bring oblations. The closest is V.41.7 in which Night and Dawn bring the sacrifice to the 
mortal (V.41.7d 4 ha vahato martyaya yajnam). | suggest that the role-switch in this verse 
(gods bring the oblation, rather than coming to our oblation to take it away) is also found 
in the next verse, where the god praises the mortal. 


1.84.19: As in the last verse the usual ritual roles of god and mortal are reversed, with 
Indra producing a praSasti of a mortal. I do not understand why, but, unlike 18c, there is 
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no way to wriggle out of the undeniable purport of this verb phrase — thus supporting the 
“gods convey the oblation” interpretation of 18c. 

tvam ang reprises the tag of vss. 7-9, indro angda, with of course the same 
referent. 

I follow Ge (/WG) in taking vs. 20 as the quoted vacah of pada d, though it would 
be equally possible to interpret vécaf as referring to what precedes, indeed even to the 
whole of the hymn. 


1.84.20: It is tempting to take dabhan as related to or contextually assimilated to dabhra- 
‘paltry, few’ in the meaning ‘come up short’, though the asmén would be more difficult 
to construe. 


1.85 Maruts 
On the concatenative repetition in this hymn, see publ. intro. 


1.85.1: Because of the frequent association of the root V Su(m)bh with verbs of motion, 
esp. V yd ‘drive’ (cf., e.g., nearby 1.88.2 subhé kam yanti and cmpds subham-ya(van-)), I 
interpret pra ... simbhante more dynamically than most tr. (e.g., Ge “Die sich wie Frauen 
schon machen...”), esp. given yaman in the same clause. 

The connection of the relative clause in pada a with its presumed main clause in d 
is interrupted by the A/clause in c. Ge convincingly suggests that the Afclause gives an 
explanation or exemplification of the “wondrous power” attributed to them in the last 
word of b, sudamsasah, and he is followed by most tr. including me. 

This clause contains a periphrastic causative cakriré vrdhé with a medial perfect 
as its base (see Zehnder, Das pertphrastische Kausativ im Vedischen, pp. 23, 50-51). 
Although there is no doubt that the construction is a periphrasis, the reason for its use is 
unclear. As Zehnder points out (pp. 23, 51), the imperfect of the well-attested 
morphological causative occurs with just this object in VIII.12.7 yat ... rodasi dvardhayat. 
The context here, which contains two present indicatives (stimbhante a, médanti d), does 
not call for a perfect. I suspect (but cannot demonstrate) that the use of this periphrasis 
with the perfect has something to do with the middle voice of cakriré, which is also 
apparently unmotivated in the periphrastic construction, and that there is an underlying 
pun -- on rodasi, the consort of the Maruts -- namely “the Maruts made the two 
worlds/*Rodasi their own” (rédas7 ... cakriré), which would require a medial form. Since, 
as I demonstrated long ago (“Voice Fluctuation in the Rig Veda: Medial 3rd Plural -anta 
in Active Paradigms” J//21 [1979]), 3" pl. medial secondary forms in -anta to -dya- 
formations are almost universally interpretable as re-marked actives in -an, using 
* avardhayanta here would not allow the proposed double reading, with a true medial 
value in the pun. A different pun is also possibly latent here, involving a reflexive reading 
of the middle: “they made themselves grow strong” (cakriré vrdhé). This interpretation 
would feed naturally into the beginning of verse 2: f@ uksitasah “once grown,” and 7a té 

‘vardhanta svatavaso mahitvana “Those self-powerful ones strengthened themselves in 
their greatness” would echo this reflexive interpretation. In both of these suggested puns, 
one of the words in the pada has to be ignored ( vrdhé in the first, ro6das7in the second), 
but the suggestive if partial phraseology in both cases would resonate with the audience. 
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It is also worth noting (though I don’t quite know what to do with this fact) that of 
the fifteen occurrences of cakriré / cakrire in the RV, four of them are found in this hymn 
(vss. 2, 7, 10 in addition to this one), a strikingly large percentage. And that the three 
finite verbs in vs. 2 are all medial 3" pl. with strong subject involvement: pada a 
mahimanam asata “obtained (their own) greatness,” b cakrire sédah “made (their own) 
seat,” and c 4dhi sriyo dadhire “put on (their own) splendours.” 


1.85.2: On the verbs in this verse, see final comments on vs. 1. 


1.85.3: The pf. dadhire of b is not in harmony with the three pres. forms, subhdyante a, 
badhante b, rivate c; in particular, the tenses of the subordinate-main clause dyad in ab 
clash: “when they beautify themselves ..., they have put on ...” (The tr. avoids the clash 
by using simply ‘put’, ambiguous between present and past in English, but the Sanskrit is 
not so amenable.) It is difficult to wring a stative/resulative meaning (“they have put on 
and now have on ...”) out of dadhire, esp. given the identical form in preterital use in 2d. 
It may be best to assume that dadhire here just echoes the form in 2d, though it might be 
worth noting that the 3" pl. mid. present indicative to the redupl. pres., dédhate, which 
we might expect here, is quite rare. However, there is another possible solution to this 
clash. The pres. subhdyante in the yad clause in pada a appears before vowel-initial 
anyjibhih in the cadence, with, as is usual, the final -e scanning short in hiatus (that is, 
probably as *-a’). It is possible that the underlying form of the verb was actually the 
injunctive *subhdyanta and that the primary ending -ante was substituted editorially to 
prevent the redactional contraction that might have resulted (*subhdyantanjibhih). This 
would allow a past-time reading of the first hemistich, “When they beautified themselves 
..., they put on ...” 


1.85.4: This verse contains no main clause, just two different subordinate clauses 
introduced by yé(ab) and yéd (cd) respectively, with the first couched in the 3™ ps., the 
second in the 2™ ps. Although such switches of person in the middle of a verse are far 
from rare in the RV (see in fact vs. 5), in this case it seems best to consider the first half 
of this verse a pendant to vs. 3 (also in the 3“ ps.) and the second half an anticipation of 
vs. 5 (also in the 2™ ps.), esp. since 5a is an abbreviated duplicate of 4cd. 

The adj. manojtivah ‘mind-swift’ could equally well be a nom. pl. masc. 
modifying the Maruts or an acc. pl. fem. modifying prsatth. Most tr. opt for the latter, I 
think correctly on thematic grounds, but grammatically and semantically either is 
possible. Gr and Macd (Vedic Reader) take it as a nominative; certainly its position right 
before marutah in pada a, with pfsatih appearing only in the middle of the second pada, 
suggests that the initial audience interpretation would be as a modifier of the Maruts. 


1.85.4—5: Verse 5 is an intrusive Tristubh in this Jagatt hymn. (The final verse is also in 
Tristubh, but meter change is more usual in concluding verses.) The transition between 
the meters is cleverly managed here (as Old already pointed out): the final word of 4d (in 
Jagatt) and 5a (in Tristubh) is 4vugdhvam. The ending has the distracted reading -dh" vam 
in 4d, but is simply -dhvam in 5a. The reason for the change in meter is unclear to me. 
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1.85.5: As noted ad vs. 4, the person changes from 2™ to 3™ in the middle of this verse. 
But this is not the only disruption: the main clause of 5cd begins with uta, which has 
nothing to conjoin. Klein (DGRV I: 451) is puzzled and suggests, somewhat desperately, 
that the utd “focuses on and emphasizes the second action of the Maruts.” This seems to 
open the usage of ut# unacceptably wide. It is possible instead to see it as an example of 
“inverse uta,” conjoining the actions of the two clauses of cd, with the parallel verbs v 
syanti and vy undanti (so also explicitly Macd, Reader). Or it may be signaling the 
resumption of 3™ ps. discourse after the 2"! ps. intrusions of 4cd—Sab. 

The inundation of the skin in pada 4 presumably refers to the wetting of hides in 
the tanning process (so Ge). 


1.85.6: In vs. 1 the Maruts were themselves called séptayah ‘spans’, but here that image is 
“repaired” by separating the Maruts from the spans of draught animals that bring them 
here. 

The two raghu- cmpds. pick up ramhdyantah in 5b. 

The phrase wri vah sadas krt4m could technically be in apposition to barhih and 
hence accusative -- “Sit on the barhis, the broad seat made for you” -- but none of the 
standard tr. so render it. The position of the vaf favors, but does not impose, this nominal 
sentence interpretation. For another reason supporting a separation into two clauses see 
comm. ad [.85.7. 

The seat made for the Maruts on the ritual ground is here contrasted with the one 
they made for themselves in heaven in 2b (divi... adhi cakrire sadah), which event is 
then repeated in the next verse, 7b uri cakrire sédah, though there the seat is in/on/above 
the “vault” (nakam). 


1.85.7: I tr. avardhanta as reflexive, rather than (with most tr.) intransitive “grew strong’, 
in part because svdtavas- suggests that their power comes by their own efforts and in part 
because of its resonance with one interpretation of lc, for which see above. 

On pada b see comments ad 6c and the similar phrase in 2b. The accent of the 
apparent main verb ¢asd/ih is surprising. Macd (Reader) invokes the principle that the 
first of two antithetical verbs is accented, but this seems a feeble explanation of this 
particular situation. Ordinarily such antithetical verbs are adjacent to each other and the 
semantic antithesis is clearer: “they mounted” and “they made” do not seem particularly 
antithetical. I see two possible explanations: either the 4... tasthiih clause should be taken 
as an unmarked subordinate clause (“[when] they mounted the vault, they made ...”) or 
the “antithetical” explanation is correct, but the verb to which it is antithetical is not the 
following cakrire. Instead it is found in 6c, whose two clauses are in patterned contrast to 
7b: 

6c sidata barhir urti vah sédas krtém 

Te a nakam tasthir uri cakrire sédah 
The second part of both padas contains uri sédah v kr, the first parts contain the preverb 
4, main verbs built to the semantically oppositional roots V sad ‘sit’ (sidata) and V stha 
‘stand’ (tasthih), and an acc. of goal, again oppositional, in that the barhih of 6c is on the 
earthly ritual ground and the n@kam is in heaven. | therefore think it likely that the accent 
on fasthiih is meant to signal the contrastive relationship between the two padas. 
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The Pp. analyses dhévad as ha avat, and most tr. follow this interpretation, as 
containing an imperfect of Vav ‘help’ (Ge “Als Visnu dem ... Bullen ... beistand...”; Re 
“eut aidé”; Macd “helped’’). (An injunctive 4vat would also be possible.) However, we 
are likely dealing with a double, or even a triple, word play here, for dhavatcan also 
simply be the 3“ sg. injunctive belonging to the root (or rather roots) V dhav ‘rinse’ and 
‘run’. This is recognized by WG, who translate with the second, “Als Visnu zu dem vom 
Rausch bewegten Stier léuft...,” but in the notes also raise the possibility of ‘rinse’, 
referring to Goto (Prasensklasse p. 186 n. 333), who in turn refers to Pirart (JZ/27 [1984] 
102ff.). 

I think that the two primary readings are “rinsed” and “aided” and that the acc. 
object visanam madacyutam has different referents depending on the interpretation of the 
verb, namely soma and Indra respectively. This ambiguity is made possible by the fact 
that vfsan- ‘bull’ is very commonly used of both Indra and soma. The modifying cmpd. 
madacyut- also has two different interpretations, enabled by the functional ambiguity of 
root noun compounds like this. Root noun second members regularly have transitive 
force, governing their first members, hence here “arousing exhilaration.” And in fact this 
compound is common in this sense, modifying soma (IX.12.3, etc.). But passive value of 
the root noun with an instrumental or other oblique sense of the 1‘ member is also 
possible, hence here “roused by the exhilarating drink / roused to exhilaration.” For 
general disc. see Scarlatta pp. 128-29. In this second sense Indra would be the obvious 
referent, as he is elsewhere (e.g., 1.51.2). 

While ‘rinse’ may strike the casual reader as an odd choice of words, in fact 
rinsing is one of the standard steps in the preparation of soma. For Visnu’s participation 
in this process, see VI.17.1lcd pusa visnus trini s4ramsi dhavan, vrtrahénam maditam 
amsum asmai “Pusan, Visnu (and the others) rinse the exhilarating Vrtra-smashing plant, 
three lakes (full), for him [=Indra].” In the ‘aided’ interpretation, Indra is the referent of 
the accusative and the allusion is to Visnu’s help given to him in various exploits 
including the Vrtra-smashing. In the “ran to” reading, which strikes me as the least 
interesting, presumably Indra is also the referent of the accusative, though WG don’t 
make this exactly clear. 


1.85.9: The array of tenses in this verse requires comment. The subordinate—main clause 
dyad of ab/c contains an imperfect 4vartayat in the ydd clause and a present dhatté (dhatta 
in sandhi) in the main clause. Pada d, which describes actions that necessarily follow the 
one in pada c, then has two imperfects (d4han and aubyat). I consider the imperfect / 
present combination in the first sentence to be a makeshift attempt to convey anteriority 
in a language without a semantic pluperfect. That is, there is no structural means in 
Rigvedic Sanskrit to convey past anterior action (“when he had X-ed, he Y-ed”’) via a 
finite verb (though see recent work by IH with a contrary opinion), since the “pluperfect” 
is simply the past tense to presential perfects. In later Sanskrit the gerund serves as a non- 
finite way to express the value (“having X-ed, he Y-ed”’), but the gerund barely exists in 
the RV. In the RV the perfect participle does serve this function, in contrast to finite 
forms of the perfect system. Here the relative tense values are conveyed by the imperfect 
followed by the present, since the imperfect does express action prior to that of the 
present tense. The imperfects in pada d then re-establish the past-time context. I therefore 
tr. the imperfect and present of abc with the English pluperfect and preterite. 
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On nary 4pamsi see disc. ad VUI.96.19. 


1.85.11: Old suggests a clever, but ultimately unsatisfactory, reading in pada a: rather 
than (éya dis@ with the Pp., he divides ta(y) adisa, with the instr. of adis- and the older 
sandhi form of ¢é ‘they’. This would make the end of the pada more parallel to 10a ... f@ 
Ojasa. He thinks that the Maruts performed the action in 10a with brute force, but that in 
11a “durch klugen Anschlag.” Although I am drawn to this idea because of the persistent 
parallelisms in this hymn, I cannot accept it in the end. For one thing adis- does not occur 
in the instr., and it generally means ‘aim, intention’, which does not fit here. Old’s 
proposed reading also involves altering the accent from dis@ to adisa, so that it is not 
merely a matter of redividing the Samhita text. There is also the serious question of why 
tai would be preserved in one prevocalic environment but not in another, in adjacent vss. 

The sequence 4 gachantim in c appears to contain the 3" pl. pres. gachanti+ im, 
this is certainly the default interpretation. However, as with vidéntim in 1.67.4 and 
vardhantim in 1.65.4, I now think it should be analyzed as gachant + im, an injunctive 
with the inherited *-ant ending preserved because it was early misanalyzed the primary 
ending fused with the enclitic pronoun im. Vs. 11 relates how the Maruts brought rain to 
“thirsting Gotama”; the first two padas contain preterities (pf. nunudre, impf. asifican, 
note also vs. 10, devoted to the same theme, with 3 pfs. nunudre, bibhiduh, cakrire), 
while pada d has the functionally ambiguous injunc. tarpayanta. Only present gachanti 
intrudes. The publ. tr. moves from past to present in vs. 11 (allowing for a presential 
reading of tarpayanta): “They pushed the well aslant in this way. They poured out the 
wellspring for the thirsting Gotama. / They come hither to him with help -- they of bright 
radiance. They satisfy the desire of the inspired poet through their own essential 
qualities.” But the narrative sequence would flow better with “they came ... they 
satisfied,” and I would emend the published translation accordingly. For this and other 
such passages (esp. 1.65.4 and 1.85.11), see my 2019 “Hidden in Plain Sight: Some Older 
Verb Endings in the Rig Veda” in Fs.. Kazuhiko Yoshida. 


1.86 Maruts 
On the structure of this hymn and its syntactic patterns, see publ. intro. 


1.86.1: I do not understand the function of Avhere, which is doubly unusual in occurring 
both in a relative clause and in the initial clause of a hymn. Hettrich (Hypotaxe, p. 181) 
also finds it puzzling. Finding A/in the opening pada of a hymn is not unprecedented (cf., 
e.g., [V.1.1, VI.1.1, VI.2.1), but the relative clause is a further complication. 

The abl. divah is construed by Ge and Re with the voc. vimahasah (Ge “ihr 
ausgezeichneten (Mannen) des Himmels’’), but we might expect divdh to lose its accent 
in the vocative phrase, like divo narah (11.36.2, V.54.10) and divo duhitar (IV.51.10, etc.). 
It is better taken with V pa ‘protect’, which is elsewhere found with the ablative (e.g., 
X.158.1 sdiryo no divas patu), indicating the location of the protector and hence the 
direction from which the protection comes. So also WG. 


1.86.2—3: As discussed in the publ. intro., the syntax of these two verses is to be 


interpreted in the template provided by vs. 1, namely a relative clause (or clauses) 
expressing the beneficiary of the Maruts’ favor with the genitive yésya and a main clause 


149 


assigning a reward to him. The full structure is seen in lab (rel. cl. with yasya) / 1c main 
clause with coreferential sé. Verses 2 and 3ab serve as the relative clauses to the main 
clause of 3c, also beginning sé However, the relative pronoun is suppressed until 3a and 
the structure of parallel relative clauses is only conveyed by the repeated va ‘or’ (2a, 2b, 
3a). Indeed, though 2b contains a genitive of the human beneficiary ( viprasya), 2a lacks 
even that: we must infer a ydasya to limit the yajfaih, as well as a verb to construe with 
that instrumental. I would diagram the structure as follows, with what is to be supplied in 
parentheses: 


template, vs. 1: 
yasya ... pathd (2™ ps. pl. verb) (lab) / sd 
for whom ... you Maruts perform benevolent action (lc) _/ he is (rewarded) 


complex variation, vss. 2-3 
(yasya) yajfiaih va (2™ ps. verb) (2a) 
or by (whose) sacrifices (you were attracted?) 


(ydsya) Viprasya va ... srnuta (2bc) 
or of (which) poet ... you heard 


ula va yasya vajinah ... ataksata (3ab) / sd 
or of which prize-seeker ... you fashioned / he is (rewarded) 


This interpretation differs significantly from that of other tr. In particular, vs. 2 is 
generally taken as an independent sentence that does not parallel the yasya structures of 
vss. | and 3 and that has srnufa as the verb of a main clause, not of a subordinate clause, 
as I take it. (By that account smmutd@ is accented because it follows the extra-clausal 
vocative that opens the pada.) Although my interpretation requires several elements to be 
supplied, esp. in vs. 2, most other tr. also supply a verb with 2ab, and they fail to capture 
the structural parallelism that allows the ellipses to be filled in a principled fashion. 


1.86.2: My interpretation requires matindm to be construed with Aévam “the call of the 
thoughts”; for this expression see, e.g., VI.69.4 Advana matinam. 


1.86.3: As noted in the publ. intro., I take the vayi- here to be the patron, for whom the 
Maruts create a worthy poet. 

I take ganfa as a periphrastic future. VII.32.10 gémat sé gomati vrajé is entirely 
parallel, save for having a subjunctive (gémaft) in place of the agent noun here, which 
suggests a future sense for the latter. 


1.86.4—5: As indicated in the publ. intro., the genitive of the human worshiper 1s 
continued in these verses, though with the demonstrative, not relative pronoun. 


1.86.5: The condensed expression of the earlier part of the hymn continues here, and there 


is no consensus on how to construe pada c, which has no overtly signaled connection 
with the rest of the verse. For example, Ge takes it as a simile, marked by cid, with its 
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comparandum in pada b (roughly, “who dominates the peoples like the flowing 
nourishments the sun’’). But even if cid could mark similes (and I don’t think it can), the 
simile doesn’t make sense. I will not rehash here the various possibilities floated by other 
interpretations. My own generally follows Renou’s in supplying asyd from 1a as the 
oblique predicate of a possessive nominal sentence: “(his) are ...” It would also be 
possible to take the perfect participle sasrtisih as the predicate: so WG “Sogar zur Sonne 
sind (seine) Nahrungen gelaufen (erreicht),” but the exact value of such a predicated 
perfect participle eludes me. 


1.86.6: There is an abrupt shift from the unidentified 3" sg. worshiper rewarded for his 
work who dominated vss. 1—5 to the 1“ ps. plural, but the rhetorical structure invites the 
audience to identify the “us” of vs. 6 with the 3™ sg. of the earlier verse. The dadasima 
“we have done pious work’, combined with the causal A/‘for’, seems to offer a summary 
of the activities of the previous verses. The repetition of the pl. carsani- in 5b and 6c also 
supports this identification: he who “dominated” the carsan/- in 5b can be the same as the 
“we” who accomplished what we have done with the help of the carsani- in 6c. This 
lexical chaining should have been signaled in the translation, where instead the two 
words are rendered differently: “bordered domains” (5b), “separate peoples” (6c). I 
would now use “separate peoples” also for 5b. 


1.86.7: The 3™ sg. protagonist and the syntactic structure of vss. 1—5 return here, but with 
the syntax reversed: sd... yasya. 


1.86.8: I take the va here as inverse, connecting the two double gen. phrases sasamandsya 
... svédasyaand kamasya vénatah, though it appears after the first word of the first gen. 
phrase (Sasamandsya va ... svédasya ...). Klein (DGRV II: 205) also thinks an inverse 
reading is possible (though he doesn’t use the term), but he also suggests vahere might 
be equivalent to vas This seems unnecessary, and the inverse interpretation gets some 
support from the inversion of the syntax in vs. 7. 

Note the chiastic structure of the two genitive phrases: in the first the personal 
participle sasamanasya depends on the material svédasya, while the likewise personal 
participle vénatah depends on kamasya. 


1.86.9: The first two padas show a nice syntactic conversion: the 2" member s#vas- of the 
voc. bahuvrihi satya-savas- ‘having real strength’ (unaccented, but would be satyd- 
Savas-) is implicitly extracted from the compound and represented by /#, object of avis 
Karta. 

The third pada has a striking phonetic figure vidhyata vidyuta, which was already 
anticipated by pada-initial vida in 8c. 


1.86.10: Another phonetic figure in a: giihata guhyam, whose -ata also echoes vidhyata. 


In the publ. tr. guhyam would have been better rendered as “to be concealed” than 
“concealable,” since the concealment is not merely possible but desirable. 


1.87 Maruts 
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1.87.1: Ge tr. usra(h) as “Sternbilder (?)” because he considers the interpretation with 
dawns as “kein naturwahres Bild.” But at early dawn stars are still visible. 


1.87.2: On upahvard- see disc. ad 1.62.6. 


1.87.4: As noted in the publ. intro., in contradistinction to all standard tr. I take the gandh 
of d to refer to the poet Gautama, whose patronymic is Rahiigana, and consider the 2™ sg. 
reference of the 2" hemistich as Gautama’s self-address. The other tr. assume that the 
flock of Maruts is being addressed. 

All standard tr. also take pada d as a single clause (e.g., Ge “darum ist die 
bullenhafte Schar ein Gonner dieser Dichtung”’). But this interpretation fails to account 
for the medial position of 4tha, which is otherwise almost invariably initial. (Klein, 
DGRVII: 70-71, notes the anomalous position here but follows the standard tr.) I take 
4tha as clause initial, proclaiming Gotama’s identification with the Marut flock on the 
basis of the shared qualities stated previously. 


1.87.5: See the publ. intro. for discussion of the contents of this verse. 

It may not be too farfetched to note, in connection with pada d, where the Maruts 
acquire “their names worthy of worship” (némani yajniyani), that in 1d they were 
explicitly unidentified and undifferentiated (ké cid“whoever they are”). The acquisition 
of these names follows their “reaching” (4sata) Indra, presumably to render him moral 
support in the Vrtra battle with their chants (7k-) (pada c). In other treatments of the 
aftermath of this battle they successfully negotiate with Indra for a share in the soma 
sacrifice (see I.165, etc.), and the expression “acquired names worthy of worship / 
sacrificial names” may be a way of expressing this incorporation of them into the 
dedicands of the soma sacrifice. Note that in VI.48.21 the Maruts assume J/ndra’s 
sacrificial name (dadhire nama yajfitvam), also in connection with the Vrtra battle. 


1.87.6: It is odd that the Maruts, just called ¢kvan- themselves (5c), here join themselves 
with ‘kvabhih. Ge suggests either that they have an “Anhingerschaft” of singers or have 
gone among singers themselves; Re that it’s an instrumental of identification (“en tant 
que chantres”). Gr invents, for this passage alone, a meaning ‘Glanz, Strahl’ for fkvan-. 
Given the identification of the human poet with the Maruts in the same capacity in vss. 
4—5, the singers of 6b may be human singers, although the other instrumental attributes in 
this verse do not fit this picture. Ge points out that in the first verse of the next hymn, 
I.88.1b, the Maruts’ chariots are svarké# ‘equipped with lovely chants’, and so the fkva- 
here might refer to their chariots, which are conspicuously absent from the list in padas 
a—c. This is the explanation I currently prefer. 

The word ssmin- is glossed by Gr as ‘eilend, stiirmend’ (followed by WG), while 
Ge and Re take it as ‘possessing arrows’, deriving apparently from a suggestion of 
Bloomfield (see EWA s.v.), a suggestion emphatically rejected by Mayrhofer (loc. cit.). 
Certainly a derivation from /su- ‘arrow’ is, to say the least, not without problems. But in 
two of its other three occurrences, /smin- is found in a weapons context as it is here, and 
the derivation therefore seems worth attempting. Starting from isu-, the -7m- possessive 
would be *svin-. It is possible that the normal distribution of - vant- and -mant- 
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possessives, with -mant- regularly built to stems in -u- (pasu-mdnt-, etc.), as opposed to - 
vant-, would make *isvin- beside /su- appear anomalous, and it was “corrected” to 
ismin-. Note the regularly formed /sumant- (2x). 


1.88 Maruts 


1.88.3 As indicated in the publ. tr., I take the so-far-unnamed poets (who appear as the 
Gotamas in the next verse) as the subject of Arnavante. They are erecting their thoughts 
like trees for the Maruts to chop down with the axes in pada a. By contrast, most tr. take 
the Maruts as subject of Arnavante (so explicitly Re, implicitly WG; Ge hesitates between 
the Maruts and the poets). 

The simile in pada b causes some minor grammatical problems. The Pp reads 
medha, but if this word belongs to medha- (fem.) ‘wise thought’, we should rather read 
medhah (so Ge, Gr.). This is of course possible in this sandhi context, but pada-final 
urdhva is not amenable to such an analysis: it must be neuter plural and therefore can’t 
modify a fem. medhah. Gr sets up a neut. medhda- ‘Schaft’ for just this passage, 
presumably to deal with the apparent gender disharmony. But it is simpler to assume that 
urdhva- has been attracted into the neuter by the véndain the simile (so Old). 

The epithet tuvidyumnda- is otherwise only used of gods, save for [X.98.1, where 
it modifies the wealth brought by Soma. The only other plural form (V.87.7) modifies the 
Maruts, but the standard tr. assume that it here qualifies the priests, because the Maruts 
appear in the dative in pada c and should therefore not be the subjects of the verb in the 
same clause. The difficulty disappears if we read c with b, rather than d. I then take the 
Maruts to be the subject in d, with the epithet appropriate to them, and also take the 
middle dhanayante as intransitive with an acc. of goal, rather than transitive “set the 
(pressing) stone in motion” with other tr. 


1.88.4: For the imagery here, see the publ. intro. 

The sequence péry 4 va 4gur with doubled preverb is curious. Ge provides 
numerous parallels in his n. 4a, but none like this, with the two preverbs separated only 
by an enclitic pronoun and contained within a preverb (par1) — verb sequence. I have no 
explanation for this, though I would note that of the 8 occurrences of supposed aguh / 
aguh, 7 are pada-final and are univerbated with the preverb 4, as 4guh. 

The hapax varkar'yd4m is of course very obscure. Ge simply takes it as an 
unanalyzable name of the “Sangeskunst” of the Gotamas. However, it is clearly a 
compound and the compound members are easily identified: var- ‘water’ and Vv kr ‘make’, 
and so it should be susceptible to meaningful analysis. As indicated in the publ. intro. I 
believe that it has the same underlying referent as anubhartr7in 6a, namely the musical 
instrument, in my view the vina, and that the poet was playing with the paradox that the 
instrument is grammatically feminine but in some forms looks remarkably like male 
genitalia. I therefore follow Gr’s gloss ‘Wasser ... schaffend’ and assume that it refers to 
the penis. The problem is what kind of formation it is, and how to get an agentive-like 
meaning out of karyd-. First, note that the formation does not have gerundive accent and 
is therefore not a conventional gerundive despite the vrddhi in the root and the shape of 
the suffix. Formally it is most likely a verbal abstract ‘water-making, 
Wasserbeschaffung’, as Old takes it (so also AiG II.2.832 following Old). However, 
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because it was a feminine abstract, I think that it was secondarily available to be 
identified with the underlying feminine referent, the vina, and animatized as a quasi- 
agent. 

Note the phonological play between varkar- (b) and arkair(c). 


1.88.5: All standard tr. take nd as negating the verb aceti. It seems unlikely to me that an 
annunciatory aorist would be negated (“this very thing has not just been seen’’), and its 
clause-internal position, not immediately preceding the verb, also seems unusual for such 
an interpretation. I take it instead as negating only the following word yojanam and 
expressing the surprise that what has just appeared is very close, not (even) a trek away. 

I thus take yojana- as a measure of distance, as it generally is, rather than as 
“Gespann,” with most tr. Rather than yoyanam I take the referent of etét tyat to be the 
formulation (Sréhma) that the Gotamas made in the previous verse. This formulation, also 
referred to as a dhi- ‘insight’ in 4b, providentially appears at the same moment as the 
Maruts approach. In what sense does the formulation “appear’’? I interpret this verb to 
mean that the poem that Gotama created in private (sasvar 5b) is now being performed in 
public (i.e., at the ritual welcoming the Maruts). This interpretation also entails supplying 
the verb “made” in 5b (echoing Arnvantah in 4c), rather than “saw” (with most tr., 
anticipating pasyan 5c). 

My last departure from the standard tr. in this verse is in taking the acc. pl. 
masculines in cd, Afranyacakran, 4yodamstran ... varahin as comprising two separate but 
conjoined NPs without overt conjunction (as so often), rather than one single NP, since I 
find “golden-wheeled boars” an unlikely entity even in the RVic universe of discourse. 
With ‘golden-wheeled’ in c it is natural to supply ‘chariots’; the ““copper-tusked boars” in 
d can easily be an extravagant characterization of the Maruts. 


1.88.6: For detailed disc. of this verse, see my 1981 article, “A Vedic sexual pun: 
astobhayat, anubhartri, and RV 1.88.6,” Acta Ortentalia 42 (1981[82]) 55-63. The gist of 
the article is the interpretation of anubhartri, a feminine agent noun built to dau V bhr, a 
euphemistic idiom that refers to sexual penetration -- e.g., in the cosmic incest myth 
(X.61.5). The paradox of creating a feminine agent noun from this idiom is the trick of 
the verse and echoes the use of varkarya- in vs. 4 -- both, in my view, referring to the 
vina, a feminine noun but a musical instrument with a characteristically phallic shape. 
The hapax causative 4stobhayat ‘cause to sound’ (beside the simplex stobhat in b) has as 
its implicit subject the (male) player of the instrument and taps into the (probably 
universal) notion of a man playing a woman like an instrument in sexual encounters, with 
the added fun of the gender reversal in anubhartr. The instrument both sounds (prat 
stobhati, b) and is caused to sound (4stobhayat, c), a reasonable dual view of what a 
musical instrument does. I take vitha 4sam, with its unidentified fem. gen. pl., as referring 
to all women, who, in male fantasy anyway, all “want it” -- conveyed by my somewhat 
loose tr. “the way women like it.” Other tr. supply ‘songs’ or ‘chants’ with 4sam, for 
which there is no particular support. 


1.89 All Gods 
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1.89.1: The subjunctive of Vas plus infinitival vrdhé, lit. “will be for the 
increasing/strengthening of...,” i.e., “will be (ready/available/amenable) to 
increase/strengthen” is found also in 5c: le vrdhé asan, 5c asad vrdhe. 

On 4prayu- see comm. ad V.80.3. 


1.89.2: A form of devd- is stationed at the beginning of every pada, the first three being 
the gen. pl. devanam -- an effect difficult to capture in English without awkwardness. 


1.89.4: Ge (/WG) take the repeated ‘éd’s of a-c (but not the one in d) as referring to the 
mayobhi ... bhesajém “the remedy that is joy itself’ and supply verbs in pada bc to 
support this object. Re by contrast takes the repeated tad as adverbial, ‘ainsi’. This is 
more or less what I arrived at, though ascribing somewhat more meaning to the 
adverbially used neuter pronoun. I assume it refers to the call embodied in the nivid- of 
3a (though nivid- itself is fem.), which call is finally the suppressed object of (ad ... 
Srnutam “listen to this” in d. 


1.89.6: The rigid parallel structure of the four padas is resolved by the final word of the 
verse dadhatu, which verb must be supplied for the first three padas. This rigid structure, 
svastt nah GOD EPITHET, also allows the metrical irregularity of the first two padas to be 
kept under strict control. Under HvN’s interpretation each of those two padas has a rest 
after the s“vast/ nah opening, with the GOD EPITHET phrase taking the rest of the line. Old 
suggests reading trisyllabic ind'ra, as often, as well as péisd, with distracted a The former 
seems more likely than the latter, but because of the parallelism of a and b in HvN’s 
reading, I prefer theirs. 


1.89.7: The identify of the mdnavah in c is not clear. I take it as a continuation of the 
description of the Maruts, though it is the case that mdnu- and its derivatives do not 
otherwise characterize the Maruts. Ge (/WG) suggests that it refers to men who have 
become gods or been assimilated to the gods, like the Rbhus, while Re thinks c belongs 
with d and refers to the All Gods, though this explanation runs into the same problem as 
the Marut identification. 


1.89.9: The publ. tr. takes Zyuh as obj. of ririsata, but it may be better to take nafas the 
obj. of that verb and construe 4yuh with the inf. gantoh. Cf. Krick’s rendering (316): 
“Schadigt (t6tet) uns nicht mittendrinnen, bevor wir die volle Lebensdauer erreicht 
haben.” I would differ from Krick in taking géntoh as a gen. dependent on madhya “Do 
not harm us in the middle of our going through our lifetime.” For madhya + gen. inf., cf. 
madhya kartoh 1115.4, 11.38.4. 


1.89.10: Pada b is a textbook example of gender attraction of the pronoun in equational 
clauses. Since the referent of the pronoun is feminine Aditi, we might expect *sa pita *sa@ 


putrah, but the gender of the predicated noun is transferred to the pronoun. 


1.90 All Gods 
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1.90.2: On the small class of -4na-nominals to -u-stems (with guna of the suffixal vowel), 
mostly personal names, see AiG II.2.275. 


1.90.4: It is unclear from Ge’s ‘aussuchen’ (/WG’s ‘auswihlen’) whether they attribute vf 
... cyantu to V ci ‘pile’ or V ci ‘observe’, since the proposed meaning would require 
metaphorical stretching for either root. With Gr (and, judging from his ‘dégager’, also 
Re), I take it to the ‘pile’ root, with the literal sense being “pile [obstructions, detritus, 
etc.] apart or away’, thus ‘clear’, of paths. This idiom is found several times elsewhere of 
paths: IV.37.7, [V.55.4, VI.53.4 (passages collected also by Ge ad IV.55.4). 


1.90.6: Supplying ‘blow’ as the verb of pada a not only conforms to universal good sense, 
but is suppored by vs. 4a of the previous hymn (1.89) vatah ... vatu. 


1.91 Soma 


1.91.1: The multiple possible meanings of the root(s) Vc/t and the unclear morphological 
identity of (pra) crkitah make the interpretation of the first pada somewhat difficult. I 
follow Thieme’s solution (Plusq.), adopted also by Kii (176-77), that it is underlyingly a 
medial injunctive to the perfect stem (that is, an unaugmented pluperfect), patterning with 
pf. crkité, etc. But the underspecification of this posited *cikita caused it to be re-marked 
with an active ending (like root presents of the type aduha-d). It should not be a 
subjunctive, despite its thematic appearance, because of the zero-grade root syllable, and, 
pace WG, it should not be a trans./caus. reduplicated aorist because of the light 
reduplicating syllable (expect *c7kitas) -- although I do have to admit that acrkitatin 
VII.80.2 does seem to function like a redupl. aorist. WG supply pantham, from b, as 
object in a, but this seems unnecessary. On a potential ring made by prd crkitah here and 
pra crkitsa in the last pada of the hymn (23d), see publ. intro. 

The other question in pada a is whose inspired thought is at issue. I assume that it 
is ours (that is, the poets’), in that the priests and poets create the ritual that makes soma 
manifest. 


1.91.2: This verse is structured by a series of etymological figures involving a nom. sg. 
modifying soma and an instr. pl. specifying his qualities -- a: Aratubhih sukratuh, b: 
déksath sudéksah, c: visa vrsatvébhih, d: dyumnébhir dyumni. It is not a subtle device, 
but effective. On the first hemistich see further ad vs. 14. 


1.91.3: Soma is here identified with the three principal Adityas. This vs. is identical to 
IX.88.8, though the two publ. tr. differ in pada b. I would now alter the tr. here to “yours 
is his lofty, deep domain, o Soma.” See disc. ad IX.88.8. 

The (pseudo-)gerundive daksayya- has attracted a number of different renderings 
-- in this passage alone, Ge “zu Gunst geneigt,” Re “qu’on doit-servir-efficacement,” WG 
“als Zufriedenzustellender.” I prefer to tie it more closely with déksa- ‘skill’, as “whose 
skill is to be sought,” despite the awkwardness of the English gloss. In this passage Soma 
was just credited with skill (2b) and will later dispense it (7c; cf. also 14c), and in both 
1.129.2 and VII.97.8 the ability of Indra and Brhaspati to bring about good things is 
emphasized. JPB in VII.1.2 prefers “to be skillfully tended,” quite close to Re’s rendering 
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above. This latter tr. would work for Agni (II.4.3, VI.1.2), who requires ritual tending, 
but less well for Indra, Brhaspati, and (here) Aryaman. 


1.91.4: The perennially difficult dhaman-, found also in 3b, is a bit difficult to interpret 
here as well. In both 3b and 4ab the dhaman- appear to be concrete and locatable in 
space, for which the tr. “domain(s)’ fits well (cf. also WG “Statten’”’). But then in cd Soma 
is urged to accept our oblations with them, which seems difficult to do with a place and 
edges closer to Ge’s “Formen,” a nebulous and all-purpose rendering that I try to avoid 
with this word. Re’s “structures” doesn’t help either. I must assume that “accept with all 
your (domains)” is a compressed way of saying “wherever you are, accept.” The same 
problem is found, to some extent, in vs. 19. 


1.91.6: A good example of subordinating ca. 

On the use of vénaspdati- ‘lord of the forest’ for soma, see comm. ad IX.12.7. This 
usage is found only here and in IX.12.7. Because our phrase priydstotro vanaspdatih is 
almost identical to [X.12.7 nityastotro vanaspdatih, 1 am now inclined to translate the 
bahuvr. ‘who has praise as his own’, not ‘to whom praise is dear’. 


1.91.7: As Ge and Re both point out, the dat. yiine ‘youth’ in b suggests that the parallel 
mahéin a refers specifically to an adult. 


1.91.10: I take the pf. part. jujusanah as expressing an action anterior to that of the main 
verb, impv. upagahi. If this is correct, the verse is constructed chiastically, with imém 
yajnam construed with upaégahi, while the call that precedes Soma’s arrival at the 
sacrifice is nested in between (dém vdco, jujusanah). However, the simpler interpr., with 
both acc. construed with the part. (“delighting in this sacrifice, this speech, come ...”’) is 
also possible — though perhaps pragmatically less likely. Coming to the sacrifice may be 
a consequence of having enjoyed the speech inviting the god to it. 


1.91.11—12: The two alliterative root noun compounds vacovid- (11b) and vasuvid- (12b) 
nonetheless contain the two synchronically separate roots, ‘know’ and ‘find’. 


1.91.14: Although it is tempting to take daksa- as adjectival here (so Ge, WG), I am 
somewhat dubious that this stem can be an adjective, and in any case the emphasis on the 
skill associated with Soma in this hymn (vss. 2b, 3d, 7c) suggests a nominal reading here. 
Although the pairing of an abstract quality (skill) with an animate being (poet) might 
seem awkward, I see it as a variant reprise of 2ab, where krdtu- (‘intention’) and déksa- 
were paired; as discussed ad I.2.7-9, Ardtu- and daksa- are two of the three qualities 
required to bring an action about and are regularly associated. Here kavi- stands in for 
kraétu-. This substitution is enabled by the syntagm “the poet’s Ardétu-, as in the cmpd. 
kavi-kratu-. (Re’s interpr. is similar; see his n.) 


1.91.19: Here again, as in vs. 4, the dhamani of Soma are recipients of the oblation; Ge’s 


Formen again works more smoothly, but I still consider these to be the locales listed in 
4ab, each of which can be a site of sacrifice. 
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Note the disharmony in number between the neut. pl. subj. (¢@ visva) and the sg. 
pred. nom. (par/bhih) and verb (ast). This could be an example of the inherited 
construction of neuter pl. with a singular verb, but I think it’s more likely just a 
constructio ad sensum, with “all these” summarizing the plural subjects of the rel. cl. as if 
in a mass. English “all this” can be similarly used, after a listing of discrete entities. The 
Sanskrit has just been more punctilious about maintaining number agreement. 

Ge, Re, WG all supply ‘lifetime’ as the implicit object of pratdranah, rather than 
my ‘us’; they are most likely correct, given how common the idiom dyus- pra V tris. I 
might change the publ. tr. to “lengthening (our lifetime).” 


1.91.20: Ge (/WG) takes the final phrase of d yo dédasad asmai as expressing the indirect 
object with dadatiin b (“gives [to him,] who ...”), rather than as a qualification of virdm 
(or even of pitr-, as Re almost seems to). I think this is correct, but it is mildly disturbing 
that there is no overt expression of the datival recipient in the main clause; we would 
expect (asmai (see Ge’s n. 20d). It may have been gapped because of the asmmaz/in the rel. 
clause. Note that asma/ cannot be a part of the main clause and refer to the indirect 
object, the man who does pious service, because it is unaccented; it must be part of the 
rel. cl. and refer to Soma. 


1.91.21: This verse plays a minor syntactic trick. It consists of a string of acc. sg. masc. 
qualifiers; since the previous vs. also consists largely of an acc. sg. masc. NP headed by 
virdm, the audience would be likely to assume that the new series of grammatically 
matching adjectives are also qualifiers of virdm, esp. since this type of syntactic 
dependence between verses is not uncommon in the RV. It is only when we arrive at the 
middle of the final pada that we encounter ‘vam and discover that the accusatives of this 
verse refer to Soma, not to the hero he gives us in 22. 

Ge accounts for the curious hapax bharesu-ja- ‘born at raids’ by the fact that soma 
is especially offered before battle. This is probably correct, though the semantics could be 
tighter. Scar essentially accepts this explanation and cites II.51.8 (of soma) jatam ... 
mahé bhdraya, though he explores some other possibilities as well. 


1.91.23: In the phrase devéna ... manasa we again confront a noun (devd-) that seems to 
be used adjectivally (see vs. 14 above). I have half given in to this temptation, with 
“god(like).” 

The verb 4 fanatin c poses some difficulties in interpretation. Surprisingly, none 
of the standard tr. who discuss the phrase notes that the same lexeme (4 V fan) appears in 
the previous verse (22c) in the same metrical position and in a common, almost clichéd 
usage. I think that 4 fanathere is a slangy expression, deliberately contrasting with the 
high-style cosmic-description usage of 4 tatantha in 22. J take the subject to be the wealth 
(or share of wealth) of b, rather than the mdnas- of a, as Ge (/WG) take it, nor would I 
follow Re in taking it as an impersonal construction. 

It is not entirely clear who the “both” are in d: Ge singers and patrons, Re men 
and gods. 

Ge supplies ‘path’ with pré cikitsa (“sei ... der Pfadfinder’’) on the basis of 
IV.47.20. This is possible, and might even be supported by the pantham in vs. 1, since pré 
cikitsa seems to form a slight ring with pré cikitah in 1a. However, the verb does not need 
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an object, in my opinion; the desiderative here can express a general intention to be 
alertly perceptive. 


1.92 Dawn 
As indicated in the publ. intro., vss. 1-4 and 5-8 appear to be parallel hymns, the 
first with multiple Dawns, the second with just one. 


1.92.1: In pada a my tr. differs slightly from the standard ones. I suggest that the dawns 
have transformed themselves into a beacon, while in the standard interpr. they have 
created/manufactured a beacon for themselves. 

In b following Proferes 2003 (JAOS 123, pp. 330-31), I suggest, on the basis of 
the fuller expression in the parallel verse Sc, that their “beam” is being anointed like the 
sacrificial post (svaru-) at a ritual. 

In c the poet exploits the syntactic ambiguity of the middle participle niskrnvand-. 
In the frame he takes it as a reflexive, “presenting themselves,” but in the simile it is 
transitive “presenting arms.” The middle voice is still justified, however, because the 
weapons belong to the subjects of the participle. 


1.92.3: The standard tr. are in agreement that 4rcanti only means “they sing” here and that 
the meaning ‘shine’ for this verb stem is dubious. This judgment seems short-sighted and 
unresponsive to the poetics of this hymn, and even if ‘shine’ is not the normal sense of 
arca-, the nominal derivatives like arci(s)- ‘ray, flame’ (see arcis- in 5a) would allow a 
‘shine’ sense under the proper circumstances. And these are the proper circumstances. 
This verse-initial verb, following on two verses describing the color, brightness, and 
beams of the dawns, would most naturally be interpreted with a ‘shine’ sense. The simile 
that follows, involving women at work, would then cause the audience to rethink this 
assumption, producing the interpretation ‘sing’, with the women singing work songs at 
their labors. But ‘sing’ makes little sense for the frame of the passage: do dawns ‘sing’? 
While ‘shine’ makes little sense for the simile: do working women ‘shine’? As in Ic the 
poet uses the ambiguity of the verbal pivot to craft two incompatible but verbally 
impeccable pictures, but this time he relies not on syntactic ambiguity as in lc but 
synonymity -- a pun on the verbal root underlying the verb form. The pun may be even 
cleverer than so far presented. Although the primary sense of 4rcanti for the dawns 
should be ‘shine’, it is possible that there is a secondary sense ‘sing’, in that birds begin 
to sing at dawn [note that the activity of birds at dawn is already metaphorically referred 
to by ud apaptan in 2b], and the ritual recitation also begins at that time. Similarly, 
although ‘sing’ should be the primary sense for the women in the simile, they may also 
be said to shine if they are glistening with sweat from their labors. (Recall the old 
expression “men sweat, but women ‘glow.’”) It should be noted that Ludwig thought the 
verb was “doppelsinnig” (see Ge n. 3a). 

In terms of the publ. tr. (and other standard tr.), the simile particle nis late, since 
the simile is assumed to start with narih. However, it is possible that narih characterizes 
the Dawns, and the simile consists only of apdso né vistibhih. In that case, the chanting 
workers could be men: an alt. tr. “The ladies chant [/shine] like workers at their labors.” 
The nom. pl. adj. apésah serves for either masc. or fem. 
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Pace Gr and Lub, dha should be taken not as the particle, but as short neut. pl. to 
dhar/ ahan- ‘day’, with visva; cf. the well-attested expression 4ha visva. For another 
short-vowel pl. dha see X.89.13. 


1.92.4: barjaha- in b is a hapax, but related to dual baryahyé in AV X1.8.14 in a list of 
body parts, found between the ribs and the sides. Whitney/Lanman tr. ‘nipples’ there. The 
consensus tr. ‘udder’ seems reasonable, esp. on the assumption that usra ‘ruddy’ 
designates a cow. However, the purport of the simile is a little unclear. Since cows don’t 
wear clothes, their udders are not covered to begin with and uncovering is unnecessary. 
Ge suggests that the simile is proleptic: Dawn’s breast becomes as visible as a cow’s full 
udder, but this interpretation requires that the verb (‘uncovers’) that should mediate 
between frame and simile has been semantically elided. 

The simile in d is similarly “off,” since cows don’t have the capacity to open their 
own pens. Macdonell (Hymns from the Rigveda, 1922) tr. “as when cows break from 
their stalls,” which makes more sense, but again misrepresents the pivotal verb. 

The apparently wrong sandhi avar t¢mah is, as has long been known, an ex. of 
degemination in context: avarrepresents the older 3™ sg. root aor. *@vart. See Old, Prol. 
424 n. 1, AiG 1.304—5, 336. 


1.92.5: As noted before, vs. 5 seems to match vs. 1 and begin a new hymn parallel to vss. 
1-4, but adapted for a single dawn, not the multiples in vs. 1. The return of the words 
bhani- ‘beam’ and V afj ‘anoint’ (1b) is particularly salient, as also V sri (2d), V arc (3a), 
and pésas- (4a). 

The poet produces yet another complication of simile structure in cd. The 
Daughter of Heaven in d is clearly the subject of the clause, but the simile occupying c 
has a participle in the masc. nom. sg., afjén, which cannot modify the grammatical 
subject. We must here supply a masculine ritual officiant, who is propping up and 
anointing the sacrificial post, as Dawn props up and anoints her beam. (Note that bhanum 
served as object of both verbs in the earlier parts of the hymn: 1b bhaniim afyate, 2d 
bhanim ... asisrayuh.) The two distinct objects in simile and frame are mediated by the 
word pésas-, which is appropriate to both. Dawn has just donned her own pésamsi in 4a, 
but pésas- can also be used of ritual paraphernalia -- e.g., the pressing stones, which are 
called adhvarasya pésah at VII.42.1. 


1.92.6: vaylina krnoti reprises dkran ... vaylinani in 2c. 

chandah is somewhat problematic. Gr takes it as a masc. nom. sg. to a them. adj. 
chanda-, with the developed sense “der Gefallende, Schmeichler oder Buhle,” and this 
tack is followed by the standard tr. (incl. the publ. one). But the only other supposed 
occurrence of this stem, in VIII.7.36, I took in the publ. tr. to the much better established 
s-stem neut. chdndas- ‘metrical vs.’. However, I have since reconsidered that interpr., 
primarily because the s-stem has decidedly late distrib. (see disc. ad V.52.12 and 
VIII.7.36), and I am more sympathetic to the standard solution, both there and here. It 
does not help this interpr. here that Dawn is being compared to a masc. being, esp. since 
smiling is almost always a feminine action, so I am not completely convinced that the 
standard solution is correct. See also disc. of chandahin V1.11.3. 
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saumanasaydjigah yields a bad cadence: —— — x. This could be fixed by emending 
to unaug. *jigah (saumanasaya *jigah). I’m inclined to do that, though it should be noted 
that there are no other injunctive forms to this stem. 

Redupl. (a)jjgah must be a transitive redupl. aor. beside jarayati ‘causes to 


awaken’. Cf. I.113.4-6: usa ajigar bhiivanani visva. | supply ‘us’ as obj. here, on the basis 
of the 1* pl. subj. in pada a. 


1.92.7: Note the etymological, though no longer semantic, relationship between 
sunttanam (a) and nrvatah (c). 


1.92.7—8: Contra Gr, 4sva-budhya- cannot mean ‘durch Rosse bemerkenswerth’ with a 
gerundive to V budh, among other things because of the bahuvrihi accent. Rather it 
belongs with 4sva-budhna- ‘having a foundation of horses’, by way of *-budfnya-, an 
analysis that goes back to Aufrecht. All 3 occurrences of this stem (I.92.7—8, 121.14) 
qualify wealth or prizes. On the related hapax 4sva-budhna- see comm. ad X.8.3. 


1.92.8: ‘Forelock’ for pravarga- may seem slightly flippant, but I wanted to capture the 
‘twist’ sense of prdé V vzj, in contrast to the anodyne ‘having slaves at the front’ found in 
the other tr. 

The final brhaéntam of d obviously refers back to the rayim so carefully detailed in 
ab, but is separated from that phrase by a considerable amount of material, including a 
rel. cl. Rather than making it a long-delayed part of that NP, in the publ. tr. I took it as a 
pseudo-goal with vibhasi, with vaja-prasuta giving grounds for that goal. CL suggests 
taking it directly with v4ja-prasuta, hence perhaps “propelled with prizes to lofty 
(wealth).” It’s appealing to take vaja- here almost as an instr. of accompaniment: 
“propelled to lofty (wealth) along with prizes,” but I think this is probably too radical a 
construal of the cmpd. 


1.92.8-9: vibhasi (8c) and vi bhati (9b) should have been rendered with the same English 
verb, either “radiate” or “shine.” I would now change the publ. tr., to ‘radiate’ in both 
cases. 


1.92.9: Unfortunately it is not possible to render the three fronted forms of visva- (padas 
a, c, d) in non-awkward English. 

céksuh in b can be either nom. or acc. Most tr. take it as the latter, with Dawn 
facing either the eye(s) of, presumably, humans (so Ge [/WG], Re) or the eye of the sun 
(so Macdonell [Hymns from the Rigveda], Maurer). The latter is unlikely on pragmatic 
grounds: although the eye of the sun is a standard trope in the RV (see in fact 11d), the 
sun rises after dawn, and Dawn surely wouldn’t be looking behind her, to the east. The 
former is certainly possible, but I prefer to take céksuf as nominative, referring to Dawn 
as an eye, since she has just been said to oversee (abhicaksya) all creatures. 

I’m not entirely sure what pada d refers to, but perhaps it means that by dawning 
she has stimulated ritual speech and therefore “finds” it. 


1.92.10: Note that the final word of the vs. ayii is a near rhyme to (man)ayoh ending vs. 
2. 
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Although vg- (also II.12.5) is ordinarily tr. ‘stake’ vel sim. (see Schindler, Rt 
Noun s.v., with lit.), in fact if it is the root noun to V vij ‘be agitated’, Gr’s ‘fliichtig’, of 
the dice, seems more apt. Recall, for the constant movement of the dice, the first vs. of 
the gambler’s hymn, X.34.1: pravepah ... pravateja irine varvrtanah “The quivering (nuts) 
..., the ones born in a windy place, constantly whirling in the gaming hollow ...” So 
perhaps ‘agitated ones’ here. 


1.92.12: This last verse of the trimeter portion of the hymn plays more tricks with simile 
structure. In pada a prathana functions like niskrnvana in 1c; that is, it has both reflexive 
and transitive values. In the frame it is reflexive (“spreading herself”), in my view, 
though Ge, Re, Macd., Maurer all supply “rays” as the object, on no contextual grounds. 
(However, Ge does allow for the reflexive possibility in his notes 12a, 1c.) In the simile 
pastn is the object; the assumed subject might be ““cowherd” or the like (so tentatively 
Re). But the simile is quite appropriate to Dawn for two reasons: first, it is often said that 
livestock go out to pasture at dawn and return to the fold at night; second, the rays of 
Dawn are often referred to as cows (see in fact vs. 2 above), and though I don’t think the 
stem past- is so used, it inhabits the same semantic space as the more usual terms that 
participate in this metaphor. 

The second simile, sindhur nd ksddah in b, is taken by Ge, Re, Macd., Maurer 
with the verb of b, vy asvait. Because this verb ‘whitened’ is intransitive, this requires 
either taking Ksddah adverbially (Re “comme le fleuve (en son) remous”) or construing 
sindhuh ... ksodah as a loose compound (Ge “wie die Stromflot”). Although either is 
possible, the syntactic difficulties disappear if the simile falls within the verbal domain of 
prathana, “like a river spreading its surge.” Given this poet’s particular delight in 
manipulating similes, it is entirely in character to end this section of the hymn with a 
triple play. 

WG interpret the similes more or less as I do. 

Pada c is structurally parallel with 11c, using the same verb m7 ‘diminish, 
belittle’, though here in the negative (11c praminati, 12c a4minati), both playing off 
aminanda in 10c. The relationship between 11c and 12c is particularly close, with the 
human and the divine playing off each other: 11c praminati manusya yugani, 12c a4minati 
daivyam vratani. 


1.92.13—15: This trca to Usas is unified by two verse-initial vocc. uisah (13, 14) anda 
verse-final voc. usaf at the end of 15. 


1.92.14: The tr. “rich in ... / richly...” implies that there is an etymological connection 
between gomati, 4svavati and revat, which of course there is not. But “possessing cows 


and horses” seems too flat. 


1.92.15: The A/+ imperative followed by 4tha + imperative is the same structure as 1.10.3; 
see the commentary thereon. 


1.92.16: V_yais the usual verb that governs vartis- (1.34.4, I.116.18, etc. etc.), and I supply 
a form of it here. 
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The publ. tr. implies that sémanasa is a vocative, but, by its accent, it’s a 
nominative and would better be tr. “‘as like-minded ones.” 


1.92.17: Gautama’s penchant for clever exploitation of syntactic possibilties returns in 
this verse, after a series of unremarkable Usnih verses (13-16). The verb in b, cakrathuh, 
by my interpretation takes two different types of predicates and exhibits slightly different 
root meanings: in pada a “make your call to heaven,” that is, make the call reach heaven; 
in b “make, 1.e., create, light.” I am in agreement with the standard tr. of pada b, but 
diverge from them in a, where Ge (/WG) supply a separate verb (“erhebt”’) to govern 
Slékam and interpret 4 divah temporally (“zu dieser Stunde des Tages”), not spatially. 
Although 4 divéhis sometimes used temporally (e.g., in the expression “ir 4 divah), I 
take the @here in the meaning “all the way to” (Gr’s “Praep. mit folgendem AbIl. ... bis 
an, bis hin (réumlich)”). This usage of 4 was prepared for in the immediately preceding 
vs., 16a asméad 4 “all the way to us” (though in opposite order). For a closely parallel 
expression, in a Dawn hymn, cf. III.61.4 antad [i.e., 4 antad| divah ... 4 prthivyah “all the 
way to the end of heaven and of earth.” For the s/dka- reaching heaven, cf. 1.83.6, 190.4, 
and for s/ékam as object of V kr, IV.53.3. 


1.93 Agni and Soma 


1.93.1: The expression in d bhavatam ... mdéyah echoes the compound in the final verse of 
the immediately preceding hymn mahobhiiva (1.92.18) -- both dual, though applying to 
different divine pairs, the ASvins (I.92.18) and Agni and Soma (here). It is possible that 
this final hymn of the Gautama sequence, with its unique dedication to Agni and Soma 
(see publ. intro.), was attached just here because of the duplication of phraseology. This 
connection would be clearer in the publ. tr. if they were tr. in the same way. I would 
therefore change “become refreshment” to “become joy” in this verse. 


1.93.3: On the case frame of Vdas here, see comm. ad VI.16.31. 


1.93.4: As noted in the publ. intro., Brsaya, with his very non-Indo-Aryan name, and the 
destruction of his offspring are found elsewhere only in VI.61.3, a hymn devoted to 
Sarasvati. The theft of the provender (avasd-) from the niggard (panr-) is also found in 
that hymn, in vs. 1. The connection between the two hymns to different gods, found in 
different parts of the Samhita, is not clear to me, but the strong similarity of the passages 
at least suggests that Brsaya is a panr-. 


1.93.5: Pada b contains an inverse vayav indras ca construction: agnis ca soma. 


1.93.7: The three imperatives in b, vitdm hdryatam ... jusétham, all belong to roots that 
ordinarily take accusatives, yet all must be construed with the fronted gen. havisah 
prasthitasya in pada a. I don’t quite understand the case syntax, but assume that these 
three verbs have been lumped together generically as verbs of consumption and 
enjoyment, for which gen. complements are often possible. 

In c bhutém can be either imperative or injunctive and is taken as injunctive in the 
published translation (as also by Ge and Re). However, since the immediately preceding 
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hymn (1.92.15) contains the clausal diptych Af+ imperative, followed by 4tha+ 
imperative, exactly matching the structure here, I now think it would be better to interpret 
bhitém as impv. here as well: “Become providers ..., then establish ...” (So WG.) An 
imperative interpretation also works better with the three abrupt imperatives that precede 
in b. For further disc. see comm. ad VII.99.3. 


1.93.8: saparyatin b echoes saparydt/in 2b, but displays the more usual case frame: acc. 
(god) + instr. (means of service). The instance in 2b takes acc. (means of service) + dat. 
(god), which is only otherwise found at X.37.1. The occurrence in this verse thus 
functions as a species of poetic repair. 


1.93.9: The purport of the final pada isn’t clear to me, but it may indirectly comment on 
the unusual nature of the joint dedication of the hymn to these two gods. 


1.93.10: dagati echoes dasat in 3b. 


1.93.10-11: 2"¢ du. didayatam (10c) and jujosatam (11b) are somewhat problematic 
forms. They belong to redupl. thematic stems; other forms to these stems are subjunctives 
to the perfect. However, they have secondary endings, and the act. 2™ and 3 du. 
subjunctive endings should be primary. Lub identifies them as impvs. (Gr also 
Jujosatam); Kii (35) treats them as “hybrids” -- morphologically belonging to the 
subjunctive but functioning as imperatives. They differ from some other secondarily 
thematized pf. impvs. in having full grade of the root syllable, like the subjunctive 
(versus zero-graade in pipyatam V pi, V vavrdhasva V vrdh, etc. -- but cf. piprayasva V pri). 
In the publ. tr. they are treated as subjunctives (“you will shine,” “you will enjoy”), but 
they would might be better rendered as imperatives. For further disc. of such forms, see 
my 2018 “The Vedic Perfect Imperative and the Status of Modal Forms to Tense-Aspect 
Stems” in Fs. Lubotsky. 


1.94 Agni 


1.94.1: BR corrected sém mahema to sém ahema ‘we would bind together’ to V maf, an 
emendation accepted by Gr, Ge, Old (tentatively), KEWA I.153. Although I also 
accepted it in Jamison 1983: 87, I now follow Goto (1987: 243; accepted in EWA s.v.) in 
seeing it as a form of V mah ‘bring about’, etymologically separate from V mah ‘magnify’. 
Although I do not like multiplying entities, Goto’s etymological connections look 
reasonable; an interpretation with “make great’ is difficult; and a thematic pres. or aor. 
stem aha- to V nah does not exist and the zero-grade (<* nf) that would have to underlie it 
is not otherwise found to V nah. 


1.94.2: yaésmai V yaj presents the classic parasmaipada configuration: “sacrifice for 
someone else,” but 2ydjase is resolutely middle. I do not have a good explanation for this 
beyond the fact that the functional distinction between act. y4jati and mid. yéjate is not 
well developed in the RV, esp. with preverb 4, and also that Agni, the subject, is 
essentially sacrificing to himself in any case. 
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Although act. sédhati can be transitive (and WG so tr. it), it also has 
intransitive/absolute uses (cf. the same tag in VI.70.3). Moreover, in this hymn sadhdyat 
(3a, 4c) serves as the transitive counterpart; the poet seems to have constructed an -atz /- 
dyati Grundverb/Kaus. relationship. 


1.94.3: A choppy series of clauses, five in the first three padas, with only the last 
dependent in any way on another. 


1.94.5: gopa(h) in pada a can be either sg. or pl. All the standard tr. take it as the former, 
referring to Agni, but this makes grammatical difficulties. Ge interprets the following 
asya as a word-haplology for *asy *asyd, thereby getting the 2™ sg. copula but 
gratuitously accenting the pronoun. Old reads *asy for asya and suggests accenting 

* cdranti. Re takes visém gopa(h) as a 3" sg. expression (“Agni est ...”) and seems to 
leave the following text alone. But all such tr. must introduce an accent on whatever word 
they think follows the short initial clause, since, as it stands, two unaccented words, asya 
caranti, would open that clause. These difficulties can be avoided by interpreting gopah 
as plural, subject of carantiand coreferential with jantévah. Pl. gopa- is elsewhere used of 
Agni’s sidekicks, presumably his flames, in VI.8.7. Though it is true that this same 
expression visam gopa(h) is found two hymns later (1.96.4) as an undoubted singular 
referring to Agni, the grammatical complications resulting from taking it as a singular 
here outweigh that argument for me. 

Most tr. take the two-footed and four-footed as appositional to janta@vah and 
therefore as those who roam by night. This is contrary to the usual RVic vision of the 
creatures settling down at night. Agni’s flames make more sense as the roamers, evoking 
the flickering firelight that provides nightly illumination. The flames are called 
“herdsmen” because people and animals gather around the fire then, like a flock. This 
interpretation does raise the question of how to construe the nom. case of that expression 
dvipac ca yad uté catuspat. | take it as a definitional relative clause expanding on visém 
(so also Old). The ca ... ut#is a mix of two “both ... and” constructions: X ca Y ca and 
uta X utd Y, with the first half of the conjoined NP fronted around the subordinating yéd. 
This construction is very similar to 9b duré va yé anti va ké cid, complete with the 
fronted first element. 

The etymological relationship between citrah and praketéh in c is not easily 
rendered in English. 


1.94.7: On ta/it- see comm. ad II.23.9. Here we might substitute “hard by.” 


1.94.10: All standard tr. take b vrsabhasyeva te raévah as the main cl. to the yad cl. 
beginning in a, while I take it as a part of that yadcl. There is no way to tell, since the 
second cl. lacks a verb whose accent or lack thereof would settle the matter. There are 
also no semantic implications; I weakly prefer mine because of the fairly emphatic 4d 
‘then, just after that’ beginning the second hemistich. 

All tr. take vaninah as ‘trees’ (lit. “possessing wood’). This is doubtless the 
primary sense here, since this sequence of vss. describes a forest fire, but ‘winners’ is 
also possible, since the metaphorical context is that of a chariot race; see esp. 10a, IIc. 
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1.94.11: I supply ‘makes’ on the basis of 9c sugdm krdhi, though strictly speaking “that is 
an easy way” is perfectly acceptable. 

tavaka-, the vrddhi derivative of the genitive of the 2™ ps. pronoun, enlarged with 
-ka-, 18 a striking form, though exactly what special effect it is aiming at is unclear. For 
the use of -ka- in pronominal derivatives, see Jamison 2009 (IIJ 52). As discussed there, 
the -ka- tends to signal a lower register or slangy tone. 


1.94.12: Most tr. take Mitra and Varuna as the objects of dhayase: approx. “Agni is for 
the suckling of Mitra and Varuna.” But Agni is the one more likely in need of suckling 
(that is, feeding the fire); cf., e.g., II.5.7. In particular, in the next hymn, 1.95.1, Agni is 
the object of the transitive/causative dhapayete. I therefore take the gen. mutrasya 
varunasya as dependent on Aé/ah in b, parallel to marutam. héla(s)- is characteristic of 
Varuna (cf. 1.24.14, VII.84.2; in VII.62.4 Mitra is included). 

avayatam is the problem in the second pada. Most tr. take it as a 3 sg. imperative 
(e.g., Re “qu’il exorcise”), but if so, it must be a m2/ddle root pres. imperative, and there 
are no middle forms to this root V ya(as opposed to V yd ‘implore’). There is also the 
problem that the form should not be accented on the stem but on the preverb (*4va yatam, 
see Ge n. 12b). Lub appears to take it as a gen. pl. of the act. part. to the root pres., but in 
the absence of a tr. it is hard to know how he would interpret it in context. Best to follow 
Old (who follows BR) in emending to *avayata, the nom. sg. agent noun. Re is tempted 
by this reading, save for the fact that with the acc. complement Aé/ah we should expect 
the accent 4vayata. However, the “rule” about the case of complements to agent nouns is 
broken so often that this objection is not cogent. The final -7 could have been acquired 
from the following martitam (so Old), and since V ya ‘drive’ is a characteristic Marut verb 
and a genuine example of the gen. pl. part. yata@m is used of the Maruts in the refrain 
V.55.1—9, it may have been rhetorically natural to transform the agent noun into this 
participle. 


1.94.13: Both a and b turn on interpreting one word as both an appellative and a proper 
name: mitrah in a, vaésuh in b, though they occupy different places in the parallel 
structures. 


1.94.15—16: The meter here changes to Tristubh, and the intra-hymnic refrain is dropped. 
The 2"! hemistich of vs. 16 contains the first example in the Samhita of the Kutsa refrain. 


1.94.15: Contra standard tr., I do not take anagastvam as the obj. of dédasah, since V das 
seldom takes an object that is not a god, and when it does, it is a ritual offering. Instead I 
take it as belonging to a parallel nominal clause, still in the domain of yasmai. 

The final phrase that is the ostensible main clause, fé syama “might we be they,” 
violates number agreement: pl. ¢é cannot properly pick up sg. yaésmar. This is a variant of 
a common tag and feels tacked on. 


1.94.16: Because swith 2" ps. reference is restricted by rule to imperatives (see Jamison 
1992 [HS 105]), ab must be a single clause, pace Ge. 


1.95 Agni 
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1.95.1: Ge suggests that the sun is referred to in c, Agni in d. But it seems more likely that 
Agni is the referent of both (or at least the first referent: since Agni = Sun is a common 
identification, there may be secondary association), and the point is simply that fire looks 
different in the daylight from at night. 


1.95.3: The riddles in this verse have given rise to much more speculation than can be 
covered here. In the first hemistich the major question is whether the three births of pada 
a (“ini jana) are matched by three birth locations in b or only two. That there are three 
locatives (samudré ... divi... apsu) might support the first view; that there are only two 
ékam’s the second. Despite their polarized positions in the pada, I believe that samudré ... 
apsu refer to one place of birth, div/to another. X.45.3, where samudré ... apsiis one 
place of kindling (pada a), divah ... idhana second (b), and a third is referred to in cd, 
supports the two-locale view. This then allows the third birth to be the ritual kindling 
described in the first vss. of the hymn, while very tentatively we might identify the birth 
in waters as that of Apam Napat and that in heaven as that of the sun. The three births can 
also refer to the three ritual fires, and that notion is taken up obliquely in the second half 
of the verse, in my opinion. 

The second hemistich describes the carrying of the kindled fire to the east end of 
the ritual ground, to become the Ahavaniya fire (not so called in the RV, but clearly 
referred to often in the text). This pacing out of the ritual ground also establishes the 
other ordered elements in the ritual, hence the VPs of pada d. Gr and Old both read 
* pradisam for pra disam, as also in IV.29.3. Iam not certain that that change is necessary 
here, though interrupting the puirvam 4énu ... disam phrase with the preverb is somewhat 
disturbing (though note that prd immediately follows the caesura). 


1.95.4: As indicated in the publ. intro., this vs. describes the kindling of the fire in 
typically enigmatic fashion, with multiple referents possible for each entity. (See the 
various tr. and comm. for disc.) It also contains in pada b a version of the beloved 
paradox in which the child gives birth to his parents, though in this particular case [am 
uncertain what exactly is meant. The janayata in 4b picks up the janayanta in 2a, but with 
the subject and object reversed: in 2a the ten (fingers) begat the infant (fire); here the calf 
(fire) begets his mothers. Note that, while janayanta in 2a is a standard, formal -anta 
replacement (see my “Voice fluctuation in the Rig Veda: Medial 3rd plural -anfa in active 
paradigms,” ///21 ([1979] 146-69), janayata here seems to be a real middle: the mothers 
Agni begets are his own. For further disc., see comm. on the near-identical expression in 
IX.95.1.On the basis of the echoing of 2a, I assume that the mothers here are the fingers, 
though waters are also a popular suggestion -- one that does not fit the ritual context, in 
my opinion. The hard-working women in c are probably also the fingers, though kindling 
sticks are also possible, esp. on the basis of 5b. 

svadha(-van)- is a signature word of this part of the hymn: Ic, 4b, 4d. 


1.95.5: The hymn began with unnamed dual feminines attending to the young fire; this 
verse also contains unnamed dual feminines in the same role. But the identities of the two 
pairs are different: Night and Dawn in 1, the world-halves in 5cd, 6a. 

Note the word play of pratici ... prati, with slightly different meanings. 
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1.95.5—6: The middle caus. (préti) josayete in 5d, 6a literally means “they two cause (him) 
to take pleasure (in themselves),” but this tr. seems too heavy, esp. in adjacent padas. 


1.95.6: The position of simile-marking nd is aberrant, preceding the simile’s noun méne 
and following the verb. Since the full simile is bhadré ... n@ méne, it seems that this 
syntagm was distracted in some fashion, with the verb placed in its middle. On méne see 
1.62.7. 

The etymological figure in c, d#ksanam daksapatth “skill-lord of skills,” then 
participates in a phonological figure with semantically distinct daksinatah “from the right 
(/south)” in d. 


1.95.7: I take the first half-verse as a description of fire both sending its flames upwards 
and stretching out horizontally. Most tr. interpret ya¢ate in b as transitive (e.g., Ge “er 
eifert beide Heeresreihen an’’), but the medial forms of this pres. stem are intransitive or 
reflexive. I instead take ubhé sicau as an acc. of extent and assume that it refers to the 
seams between the two world-halves found in vss. 5—6. With these two halves, heaven 
and earth, meeting at the horizon, as it were, the seams between them would stretch 
horizontally. 

The “new clothes” he leaves for his mothers in d are probably the ashes that fall 
on the kindling wood as he burns it. 


1.95.8: The first three padas of this verse sounds very somian: the cows [=milk] and the 
waters of b are the standard ritual substances mixed with soma in the [Xth Mandala; the 
beginning of a, tvesém rijpdm krnute, is also found in a soma hymn, [X.71.8; and V mzj 
“wipe, groom’ in c is a signature soma verb. This may be an example of the covert 
equation of the two ritual gods, Agni and Soma. Pada a is easily interpreted in an Agni 
context; b makes more difficulties: the cows can here be the ghee poured into the fire 
(which could cause the creation of an “even higher” form in a), but the waters would 
obviously have a diminishing effect on the fire if it actually “mingles” with them. Ge (n. 
8b) suggests that the vedi is being sprinkled with water, but that’s not what the text says. 
I think better to assume that this is an incompletely adapted somian description. 

The final piece of pada a, uttaram ydat, 1s an izafe-like relative and embedded in 
the larger sentence, which continues in pada b. On the type see my forthcoming “Stray 
Remarks on Nominal Relative Clauses in Vedic and Old Iranian.” 

Pada c has caused interpretational difficulties, in particular because of the 
apparent equation of the poet (kavif) and the insight (dif), both nominative and both 
apparent subjects of marmrjyate. Ge takes them as conjoined nouns with suppressed 
conjunction, “the poet (and) his thought,” which are both tending to the Unterlage of 
Agni. This is not a bad solution, but it assumes that the kavi- is the human poet. Since 
Agni was identified as a “great poet” (mahan kavih) in 4d, it’s desirable to maintain this 
identification if at all possible. Another solution is to take dhih as a separate nominal 
clause, as Re does (“il est la Vision-poétique”’). He takes the referent of both kavih and 
dhih to be Agni. WG seem to take dhih as the object of the verb, though without 
comment. This is presumably inspired by the fact that acc. pl. dhiyah does elsewhere 
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serve as object to marmrjyate (1X.47.4). However, making dhih into an acc. pl. is 
grammatically difficult (though, I suppose, not impossible). 

My solution involves reading the intensive marmyjyate simultaneously in two 
syntactically different ways, both of which are paralleled elsewhere in the RV. The stem 
marmuyyate is one of the new-style -yéfe intensives, which have medial inflection and 
passive accent even if they have active semantics and pattern with active stems in their 
averbo. See, for example, [X.47.4 just cited. (On this type and its origin, see Jamison 
1983 [MSS 42: 41—73].) Thus, the poet can be stroking the budhndm in this transitive 
interpretation, like the many active forms of this root including the act. athem. intensive 
mdrmyy-. But several instances of medial marmrjyd- have the passive value the 
morphology implies (e.g., [X.62.13 marmrjyémana ayubhih, of soma), and I take dhih as 
the subject of the verb read this time as a passive. This syntactic pun might be clearer in 
the publ. tr. if the same word had been used for both readings; better might be “... keeps 
stroking ... 1s being stroked,” though ‘groom’ is actually better with the insight as subject. 

On the syntax and sense of d, see comm. ad X.11.8. 


1.95.9: Ge (/(WG) assume that pada a treats the Paryagnikarana or the ritual act of circling 
around an object with a firebrand, but jrévah ‘expanse, expansion’ seems to me rather to 
depict the horizontal spread of the fire out from its original kindling place. 


1.95.10: In pada a srotah can be either nominative, as appositive to the underlying subject 
Agni, or accusative, an object parallel to gatiim urmim. | chose the second alternative, 
contra Ge / Re, but either is possible and the meaning is virtually identical. 


1.95.11: revatin b may be either adverbial (as I’ve taken it) or the object, with supplied 
noun, of vi bhahi (so, e.g., Ge “Nun strahle ... reiches (Gut) aus”). Again either is 
possible and the effect is essentially the same. 


1.96 Agni 

The first verses of this hymn connect Agni with the semi-divine ancestors and 
culture heroes of the Arya: Ayu, Manu, Vivasvant (vs. 2), Bharata (vs. 3), Matarisvan 
(vs. 4). 


1.96.1: Most tr. interpret mtrdm ... sadhan as “they conclude an alliance” (so Re; Ge 
“Freundschaft’), but since mtrd- is so often a descriptor of Agni as the go-between 
between gods and men, I assume that Agni is the referent here as well. So also Old SBE. 


1.96.2: This verse attributes primal creative power to Agni first in the ritual realm (ab), 
then in the cosmic realm (c). Ge (/WG) supply a different verb in c (“bescheint’”), 
presumably because Agni is not usually credited with cosmogonic powers. But there is no 
contextual support for a new verb here, and in parallel clauses containing only one verb 
the default interpretation is to supply the same verb with the second clause. Given how 
much generative power is ascribed to the Vedic sacrifice, it is not surprising that Agni’s 
ability to engender Manu’s people, that is, those who sacrifice like Manu, can then be 
extended to his ability to beget the major cosmic features -- esp. as in this enterprise he is 
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partially identified with the sun. Note that in 4c he is explicitly named as “the begetter of 
the two worlds” (janité rédasyoh) as well as “the finder of the sun” (svarvid). 


1.96.3: On the Bharata fire as “the focus of worship of multiple arya clans,” see Proferes 
2007: 37. 

Though srpra- receives various tr., it must be related to sarpis- ‘melted butter’. 
See EWA s.v. sarpis-; it has nothing to do with V srp ‘creep’. Its semantic range seems to 
cover ‘buttery, glossy, sleek’ 


1.96.4: Contrary to the standard tr., I take pada a as containing a separate predication: in 
his capacity as Matarisvan he ensures prosperity, while as Sun-finder he finds the way. 


1.96.7: The full integration of the refrain into the syntactic structure of the verse is 
signalled by the shift from nominative reference to Agni to accusative, clear first in ksam 
in b, since sédanam in a is neuter and could be in either case -- the common use of a 
morphologically ambiguous form as pivot. 


1.96.8: With the refrain having finally been integrated into the verse in 7, it is abruptly 
dropped and its final and most salient word, dravinoda- explodes in vs. 8. 

Though sénara- is a hapax, “having superior men’ seems a fairly safe bet, esp. 
given semantically parallel vir¢vant- in the next pada. We might of course prefer * sanara- 
given the init. laryngeal of the ‘man’ word, but in a nonce creation the phonological 
history of the 2"’ member would no longer be available. 


1.97 Agni 

The grammatically incomplete refrain of this hymn (dpa nah sosucad aghém 
“blazing away the bad for us”’) is introduced first as the first pada of this hymn and then 
repeated as Ic. In that verse, the refrain’s participial construction is integrated into the 
verse structure, modifying the subject of the main verb susugdhi in b. This integration is 
not found again until vs. 6 and continues thereafter till the end of the hymn (vss. 7—8). 
However, the semantic distance between the verse proper and the refrain narrows as the 
hymn progresses. In vss. 2-3 there is no explicit mention of Agni, but in vss. 4-5 he 
appears, as enclitic pronoun + voc. (fe agne) in 4 and gen. (agnéh) in 5, though neither is 
in the appropriate case to match the refrain. 


1.97.1: It does not seem worthwhile to try to replicate the difference between the two 
reduplicated forms, the intensive participle (sosucad) and the perfect imperative 
(susugdhi) in tr. — Re’s tr. of the inten. part., “écartant-par-ton-éclat-puissant,” is a 
cautionary example of why. WG’s “immer wieder wegflammend” is somewhat less 
clunky but still gets wearisome in repetition. 


1.97.3—5: These three middle verses, before the refrain becomes reintegrated into the 
verse, begin identically: prd ya, though the sense of yaédin 3-4 differs from that in 5. 


1.97.3: The referent of bhandistha esam “the most fortunate one of these” is not clear. 
However, since he is conjoined with “our patrons” and patrons are often conjoined with 
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“us” (as in the next verse), referring to the poet-performers (explicitly II.2.12 stotarah ... 
surayas ca), it is likely a singer or poet, perhaps even this very poet, referring to himself 
in the 3“ ps. 


1.98 Agni 


1.98.2: As noted in the publ. intro., I take this verse as an allusion to the well-known story 
of Agni’s disappearance and the gods’ search for him (treated in detail in X.51—53). (So 
also Old SBE.) However, this mythic allusion must be mediated by reference to the here- 
and-now, given the hope for Agni’s protection expressed in the final pada. This 
mediation is perhaps signaled by pada b, where Agni’s hiding place is identified. Instead 
of the waters, where Agni takes refuge in the myth, he has entered “all plants” ( visva 
Osadhih). Agni’s hidden presence in plants, the quality that allows him to be born from 
them, is a standard trope in hymns treating the kindling of the ritual fire and is in fact 
alluded to at the end of a nearby Kutsa hymn, I.95.10d antar névasu carati prastisu “he 
roams within the new, fruitful (plants).” 


1.99 Agni 

The only single-verse hymn in the RV, it closes Kutsa’s Agni cycle. Though 
attributed to KaSyapa Marica by the Anukramani, it shows clear connections with other 
parts of Kutsa’s Agni hymns, for which see publ. intro. 
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Comm. I.100-191 
1.100 Indra 


I.100.2: In c, the presumed main clause to the relative clauses of ab, I have supplied a 
verb of motion (“should come”), but it might be better, with Ge and Re, simply to take c 
as the anticipatory qualifier of the subject (éndraf) of the refrain in d. 

The svébhih of c is positioned between two other masc. pl. instr. and could 
perhaps be taken with both, though I have tr. it only with évaih because svébhir évaih 
appears to be a fixed expression: I.62.8, VIII.8.13, VIIU.97.3, X.67.11. 


I.100.3: Pada a with its simile is interpreted variously, with the differences primarily 
dependent on the construal of the participle diighanah. On the basis of I1.31.10 pdyah 
pratnasya rétaso dtighanah “milking out the milk of their age-old semen,” I take the 
participle to be transitive and supply as object acc. péyah, on which gen. rétasah is 
dependent. Since these are the only two occurrences of the stem diighana- (as opposed to 
dtihana-, etc.) and they share the word réfas-, it seems best to interpret them in the same 
way. Ge, however, though adducing HI.31.10, takes duighanah as passive, “wie die 
gemolkenen (Stréme) des Himmelssamens” (sim. Re). Both Ge and Re also take divah as 
dependent on rétasah, while I take it as parallel to yésya, both dependent on panthasah. 
The parallel expression in vs. 2 yasya ... stiryasyeva yamah “whose course, like that of 
the sun...” favors my interpr. of d/vah, though the passages adduced by Ge. (V.17.3, 
IX.74.1) do show that divah can also qualify rétas-. 

Determining the syntactic structure here requires figuring out what image in being 
depicted. We can begin with the gender paradox that figures prominently in any 
interpretation: the milk(ing) and the semen. I do not think this can be separated from 
Indra’s “male powers” (pauimsyebhif) in c, and therefore think, contra most other 
interpr., that it is Indra’s “paths” that are producing the semen-as-milk. Most interpr. 
avoid this difficult image by taking dughanah entirely as part of the simile (the milked- 
out [streams]), with the property shared by the frame (Indra’s paths) and the simile only 
the anodyne verb yénti ‘go’. I freely admit that the image produced by my interpr. is, to 
say the least, not straightforward, but it can be made intelligible and it produces a richer 
semantics than the alternatives. In vss. 2 and 3 the trajectory of Indra’s journeys is 
depicted as cosmic: his “course” (yamah) in 2 is like that of the sun, his “paths” 
(pathasaf) like those of heaven in 3. (See also his ‘routes’ in 4c.) I therefore see these 
journeys as visually inscribed in the sky, almost like contrails (however anachronistic that 
image is for the Vedic period). The cosmic equivalent of these paths of Indras are likely 
the clouds, which produce rain. Now the refrain of this hymn emphasizes Indra’s 
connection with the Maruts, and the Maruts are, among other things, the gods associated 
with the thunderstorm and the monsoon and are closely associated with the production of 
rain. So, Indra’s journey across the sky with the Maruts can also be seen as producing 
rain, figuratively called semen because of the Indra’s intensely male character. His 
“paths” on this journey are compared to the clouds, whose visual “paths” as they move 
across the sky are deeply familiar and which are the quintessential producers of rain. 


1.100.4: In b sais one of the (fairly few) examples of the nominative of the pres. part. to 
V as that is not concessive (expect “although being ...”). The phrase sakhibhih sakha sén 
is, as Ge points out (n. 4b), structurally identical to 1.76.5 kavibhih kavih san, where the 
san also lacks concessive force. 


1.100.4—5: The pattern of instrumentals set in vs. 4 -- “X with the X-es,” that is, “X 
among the X-es” -- appears to continue in 5a and c, but the instrumentals there are used 
differently. 


I.100.5: The participial phrase sravasyani tirvan has a close parallel in VIII.74.10c yasya 
Srévamsi tirvatha. | translate the latter as “whose claims to fame you bring to triumph.” 
Given the similarities I would change the tr. here to “along with the nest-mates bringing 
to triumph (deeds) worthy of fame.” 


1.100.6: The general opinion is that samadana- is simply an extension of samdd- ‘battle’; 
Mayrhofer (EWA s.v. samdad-) suggests that it’s a blend of samdd- and samdrana- ‘clash, 
battle’. I consider it rather a blend (with suffixal extension) of saméd- and mdda- 
‘exhilaration, elation’, hence ‘battle-elation’ or, in Re’s felicitous tr. ‘l’ivresse-du- 
combat’. In a nicely balanced expression, just as Indra reduces the battle-fury of the 
enemy (manyu-mih) he raises the battle-elation of those fighting with him. This notion is 
continued in the next verse, where in pada a the Maruts cause Indra to enjoy the battle. 

Ge and Re tr. sanat as a modal here (but not the repeated examples in vs. 18). The 
form of course cannot be a subjunctive, given the augmented thematic forms that belong 
to this paradigm (4sanat, etc.), and though injunctives can sometimes be modal, there is 
no contextual reason for such an interpretation. 


1.100.7: The abstract wt7- ‘help’ is here personified, representing the Maruts. Cf. 1.52.9 
where the identification of wtévah and martitah is explicit. 

kartna- is found only here in the RV; neither here nor in its very few other 
occurrences in early Vedic (AV 1x, TS 1x) does it exhibit any semantic kinship with later 
karuna- ‘pitiful’, kKaruna ‘pity’, though Mayrhofer (EWA s.v.) makes a valiant effort to 
connect the meanings. 


I.100.8: The apparent 3™ pl. med. verb apsanta is difficult. Ge simply refuses to translate. 
Old suggests a connection with V sap but without conviction. Re and WG (though both 
without disc.) must take it as a desiderative to V 4p ‘reach, obtain’ (“... cherchent a 
gagner,” “... wollen ... erreichen’”’). But, though the standard desid. to this root, ipsati, is 
not attested until the AV, the lack of reduplication and the short root vowel make the 
stem apsa- an unlikely desid. (This analysis is also rejected by Ge in n. 8a.) I tentatively 
suggest that it belongs to the putative root V bhas ‘breathe’, which Thieme (Gramm. Kat. 
539) suggests underlies the various compounds in -psu-, as well as Grk. puyn (see EWA 
s.vv. psu- and bhas*) and that it means ‘inspire’. It would then be the imperfect of a root 
pres. (or possibly a root aor.). Though we might expect a weak form of the middle 
ending, *apsata, this may well be an -anta replacement for act. -an of the type identified 
and described in Jamison 1979 (IIJ 21). Old rejects a derivation from V bhas, but 
presumably referring to the other Vbhas ‘bite’. 


1.100.9: The standard tr., also Old and Tichy (1995: 42), take sémgrbhita as the nom. sg. 
of an agentive -/ar- stem, parallel to sénitain pada c, a form that should have full-grade in 
the root syllable, *sémgrabhita. I see no reason to reject the past participle it appears to 
be, in order to assume a wrongly formed alternative. Although RVic poets often make use 
of morphological parallelism, it is not a compositional requirement; in fact, they often 
take pleasure in expressing semantically parallel notions in morphologically dissimilar 
garb (see a nice example in 6a above, not to mention instr. savyéna, loc. daksiné in this 
same hemistich). The verb yamati of pada a can easily be read with b as well, and 
sdmgrbhita also modifies the neut. pl. Artani with no grammatical difficulty. 


I.100.10: On grama- as ‘horde, roving band’ see comm. ad X.27.19. 


1.100.11: The verb saméjati lacks an overt object; the standard tr. supply ‘booty’. This 

lexeme sometimes takes an acc. expressing the prize one wins (e.g., cows in 1.33.3), but 

other times the enemy one defeats (e.g., VII.32.7), and I see no way to decide here. 
Note how (sam)éja(t) echoes ja(mibhir) ... 4ja(mibhir). 


1.100.12: On a variant of pada b, see comm. ad X.69.7 

The hapax camrisda- is taken by the standard tr. as a personal name. This tactic 
may be safe, but it ignores the word’s similarity to several others, particularly the hapax 
camris- in 1.56.1, a word usually rendered as ‘ladle’. Old, ad 1.56.1, makes the offhand 
suggestion that our camrisd- is related to camara- ‘yak’, a word not attested until the 
grhya sutras. Although ‘yak’ might work in our passage, the gap in attestation and the 
morphological differences make this connection quite shaky. More promising are several 
words found in the RV for soma cup/beaker: camasa- and camil-, as well as the root cam 
‘sip, slurp’ (see Goto 1987: 136). camrisd (and camris-) may be secondarily built to a 
*cam-ra- derived from this root (for the suffixes -isa- and -/s- see AiG II.2.462—63 and 
364-67 respectively) and thus derivationally parallel to cam-d- and cam-asa-. | therefore 
take camrisa- as belonging to the same semantic sphere as camasdé- and camii- and as the 
designation of a large cup or beaker. The problem that then arises is why Indra would be 
compared to such a thing; this aberrant simile may be responsible for the resistance to 
connecting camuisd- with the other cam- words. But this is only an apparent problem. The 
point of comparison is Indra’s vastness (s#vasa), the capaciousness with which he 
encompasses the peoples and natural features of the world (see also 14ab). An exactly 
parallel image is found in I.61.9, where Indra is called “‘a reverberant tankard” (svarir 
admatrah). 


1.100.13: Most tr. take a and b as separate clauses, to avoid direct comparison of the mace 
( vajrah) with the bellowing (ravathah), but I consider this another example of the 
condensed and deliberately off-balance syntax of this hymn: the mace that roars is 
compared directly to the similar sound emanating from heaven; in other words, the verb 
krandati in the frame is transformed into the noun ravathah in the simile. 


I.100.14: Having described the vastness of Indra’s power throughout the hymn, the poet 
now implicitly attributes the same vastness to his own hymn (uwkthdm) by juxtaposing it 


with Indra’s manam ‘measure’, which encompasses the two worlds. With Old I take 
manam ukthém as “coordinated and asyndetic.” 


1.100.17: The first hemistich appears to contain a pun on the patronymic of the poets 
named in cd, varsagirah -- with visne in a, corresponding to the 1‘ compound member, 
and (abhi) grnantiin b, to the root V gf ‘sing, greet’ found in the 2". The pun supports the 
derivation of varsagira- from * vrsa4-gir- ‘having a bullish song’ (so Gr) rather than from 
* varsa-gir- ‘welcoming the rain’, as suggested by Scar (112) and endorsed by Mayrhofer 
(Personnamen, 82-83). The semantics of the proposed bull-compound seem superior to 
the proposed rain-compound, and the pun provides further evidence in its favor. 


I.101 Indra 


1.101.1: Supply pirah with fem. Arsndgarbhah in b. So, explicitly, Old, but standard tr. 
follow. 


1.101.2: The adj. astisa- almost always occurs with stisna- (6 of its 7 occurrences: II.14.5, 
19.6; [V.16.2; VI.20.4, 31.3, and here) and is a textbook example of a phonological 
figure. It is generally taken as a derivative of Vas‘ ‘eat’, meaning ‘gefrissig’ (standard tr., 
as well as Gr, AiG II.2.491, EWA s.v. as) -- hence my ‘insatiable’, which is meant to 
produce a similar phonetic figure. I do wonder, though, if it’s not a derivative of V svas 
“snort, pant’, which would make it also an etymological figure with stisna-, used 
proleptically to mean “(wrenched him down) (to become) breathless.” The phrase is 
almost always the object of a verb of violence, as here, and the proleptic adjective fits 
these contexts. For similar accent on a negated -a-stem compound, cf. aksdra- 
‘imperishable’, a/dra- ‘unaging’, adabha- ‘undeceptive’. Vs. 5c has a similar proleptic 
phrase, désyanir 4dharan “(brought) the Dasyus low.” 


1.101.3: Pada a lacks a verb. Tr. supply variously: Ge “sich fiigen,” Re “ont assigné,” WG 
“folgen.” I supply a form of V vrdh ‘strengthen, increase’ on the basis of formulaically 
similar VIUI.15.8 téva dyaur indra patimsyam, prthivi vardhati sravah, and other passages 
where palimsyam is obj. of V vrdh (1.155.3, VIII.6.31). 


1.101.4: For the putative root Var ‘recognize’ (< ‘recognize as an Arya’?), see comments 
ad VIII.16.6 as well as Old (Noten) on this vs. 


I.101.6: The nonce form jigyubhih to a supposed stem jigyu-is surely an attempt at an 
instr. pl. of the pf. part., which is well attested (jigivan, jigytis-), but whose instr. pl. 
ought to be the monstrous* j7g/vadbhrh or (improperly using the prevocalic weak stem) 
* eyurbhih or * jigyubhih. 


I.101.7: For the ring that connects this last Jagati vs. with vs. 1, see publ. intro. 
For the buried pun involving prthu jrayah and the referent of ydsa, Rodasi, see 
comm. ad I.168.7. 


1.101.8: Ge and Re take madayase only with b and supply the copula with a. The strict 
parallelism of the two clauses favors taking the verb of b with both, as I do, but the 
question may be whether Indra can reach exhilaration in heaven or can only do so at a 
human soma offering. 


1.101.10: The referent of the dual dhéne “two streams” is not clear to me. Ge takes it as 
‘lips’ (< ‘the sucking ones’; see ad I.2.3), but in no other passage is ‘lips’ a possibility 
(though this doesn’t stop Ge). Bloomfield (JAOS 46) suggests it is an elliptical dual, for 
prayers and libations, expressed by dhénah and dhéarah respectively in III.1.9, but this 
relies on an outdated interpretation of dhéna- (see comm. ad 1.2.3). H.-P. Schmidt (Fs. 
Nyberg) also considers it an elliptical dual, but is himself somewhat elliptical about what 
the ellipsis would be -- it seems that he considers it both literal (streams of milk) and 
figurative (streams of song). But RVic poets elsewhere do not resort to the dual to 
express a literal/metaphorical split. Re takes it as two streams of soma (without 
identifying which these would be), and WG as two milk-streams (again unidentified). I 
am inclined to assume that it has been attracted into the dual from the more regular pl. 
dhénah by the immediately preceding szpre ‘two lips’, given the strict parallelism in 
syntax and phonology in the two clauses in this pada: vi syasva Sipre vi srjasva dhéne, 
although the existence of another dual dhéne in V.30.9 in an obscure context, may 
weaken this attraction hypothesis. 


1.102 Indra 


I.102.1: As indicated in the publ. intro., I interpret the first half-verse very differently 
from the standard tr. The three major deviations from the ordinary interpretations are the 
following: 1) I take ¢e in pada a as referring to the poet, who is also the subj. of the 1* ps. 
verb pra bhare. This is the most radical of the departures and requires the most special 
pleading. 2) Rather than the loc. sg. of neut. sfotra- ‘praise song’ (a loc. not found 
elsewhere in the RV), I take stotré as the dat. sg. of the agent noun sfotar- “praiser’, 
coreferential with fe in a. This dat. is very common in the RV. 3) I take the first two 
words of b (asyd stotré) with the main cl. in a, starting the rel. cl. with dhisdna. This 
accords better with the placement patterns of ya- subordinators, which ordinarily do not 
follow more than one constituent. 

As for the first departure, as I have pointed out elsewhere (see comm. on I.70.10), 
the 2™ sg. middle forms of the impv. (pra) bharasval bharasva (1.79.10, VII.88.1) are 
specialized for the self-address of the poet. Here, with the middle pré bhare | think the 
poet is speaking in the 1* ps. but addressing himself in the 2". I do have to admit that pré 
V bhr+ DAT. otherwise has the divinity in the dative and so the fe in 2" position in the 
verse would immediately be interpreted as referring to Indra -- and, I have to argue, only 
as the verse unfolded would the referent be reinterpreted as the poet. Despite the 
complications of my interpretation, it solves the difficulties that arise from the standard 
interpr. First, that interpr. must take the mahdh as coreferential with fe (e.g., Re “a toi (qui 
es) grand”), but this makes the whole phrase genitival, and, as noted, the pra V bhr 
construction takes a dative (of the many exx., cf. 1.143.1 pra... dhitim agnaye, ... bhare). 
Then a referent must be supplied for the asy# opening pada b; most supply “the singer.” 
(Under my interpretation, the genitives mahdh ... asyd are construed together and refer to 


Indra, while ¢e ... stotréis the datival phrase.) And the problems I already mentioned, that 
stotré is otherwise only the dative of the agent noun and that yé4d comes too late to govern 
the whole b pada, also remain in the standard tr. 

But what does it mean, in my interpretation, when the poet says “/ present to you 
this thought,” with both “TI” and “you” referring to himself. As I suggest in the publ. 
intro., the poet is announcing that he has finished composing the hymn, which can now 
be recited to the god at the ritual performance, also by himself (the poet). A slightly 
attenuated alternative would be to take fe as referring to a different member of the larger 
group of ritual performers, who is charged with reciting the hymn that “TI” have just 
composed. 


1.102.2: The phrase dyavaksama prthiviis striking because prthivi ‘earth’ either doubles 
the less common ‘earth’ word ksama in the du. dvandva or else serves as the epithet (‘the 
broad’) it historically was. Indeed because prthiv7is grammatically ambiguous (sg. or 
du.), it could modify both heaven and earth, or it could stand as a second elliptical du. 
referring to both. The same phrase is found in II.8.8 and, with -bAdm/erather than ksama, 
in X.65.4. 

I believe that there is a closer connection between the two halves of the verse than 
the standard tr. seem to. In my opinion the sun and moon roam alternately in order to 
provide constant illumination, so that we can see Indra’s “wondrous form lovely to see” 
(darsataém vapuh) and therefore put trust in him, that is, in his existence. Remember that a 
constant source of worried speculation in the RV is whether Indra exists or not -- a worry 
that is regularly alleviated by his epiphany on our ritual ground. Here the mere sight of 
his form will allay our worries and allow us to trust that he exists. Ge attributes the 
actions of cd just to the fact that Indra is the creator of sun and moon, while Re has us 
looking at the sky. 


1.102.3: Re takes c with d as a single clause, but I follow Ge (/WG) in supplying ‘help’ 
from ab as the verb of c. Passages like I.176.5 aau ... pravah... vajinam support this latter 
interpr. 


1.102.5: hévamana(h) is one of the uncommon, but not vanishingly rare examples of a 
pres. part. functioning as the main verb of a clause. See also 103.4 below. 

Given the fronted full pronoun asmékam in c and its contrast with the various 
peoples in ab, more emphasis should have been placed on “our” in the publ. tr. 


1.102.6: I tr. amita- as ‘matchless’ rather than ‘immeasurable’ because of its etym. 
connection with pratimana- ‘match’ (6c, 8a), amatra- ‘matchless’ (7c). 

The Pp. reads akalpdéh in c, and following this reading has led to very “free” (so 
Old) tr. of the word and interpr. of the syntax (e.g., Ge “Durch seine Starke macht Indra 
ein Gegengewicht unmoglich”; Re is even freer), where “(macht) unmdglich” for akalpd- 
seems distinctly odd and the syntactic relation between it and pratimanam is loose at best. 
The difficulties disappear if we instead read loc. akalpé. As Old points out, by accent the 
word should be a bahuvrthi. The one example of kd/pa- in the RV seems to refer to 
arrangements, ritual or martial (IX.9.7: ava kalpesu nah pumas, témamsi soma yodhya 
“help us in our arrangements, 0 male; the shades of darkness must be fought”), and a 


bahuvrthi “without arrangement/order” modifying an underlying ‘battle’-word (perhaps 
khaja- ‘tumult’ extracted from immediately preceding khajamkarah) makes perfect sense 
in context. 

This leaves an equational sentence indrah ... pratimanam Gjasa “by his strength 
Indra is the match,” and we need only supply the specification of what he is the match 
for. I sc. ‘all’ on the basis of I.12.9c, also describing Indra: yo visvasya pratimanam 
babhiva. However, esp. in conjunction with 8ab, it might instead be the earth, or heaven 
and earth. Cf. 1.52.13 (also of Indra) tvaém bhuvah pratimanam prthivyah (also 12); 
X.111.5 indro divah pratimanam prthivyah. 


1.102.7: As in 2b we find an original epithet of the earth, mahi ‘the great one’, which 
comes to be used as a straight designation of it, doubling a word that may also refer to the 
earth, dhiséna. This combination also occurs elsewhere (III.31.13, X.96.10); the former 
passage is an esp. close parallel to this one, in that mahi... dhiséna sets Indra on the 
attack. With Kii (224: “Dich ... hat die Dhisana entflammt’’) I therefore take “tvise here 
as transitive, though in its other occurrences it is not. For another passage in which the 
earth aids Indra in his heroic deeds, see 1V.16.7b pravat te vajram prthivi ... 


I.102.8: Contra most tr., I prefer to take ab as separate clauses, rather than as anticipating 
bhivanam in c. 

The difference between “71visti-dhatu- and tri-dhatu- (used of bhiima in IV.42.4) is 
not clear to me. The stem “7vist/- on its own (IV.6.4, 15.2) qualifies Agni’s ritual actions 
as performed “with triple toil” (V vis ‘be active, labor’), but that sense doesn’t work here. 
As far as I can see, it’s a way of indicating that the divisions each have three divisions of 
their own, but the semantic pathway to this value is unclear. 


I.102.9: The standard tr. take upamanyu- as a PN. Mayrhofer (Personenname) voices 
skepticism, however, and I see no reason not to take it as an adjective qualifying the bard 
(karu-). Though manyu- ‘battle fury’ can be a negative quality, it often is not so viewed 
(esp. when it belongs to the gods), and the passionate energy it implies would be a good 
trait for a poet. 

The impv. Avnotu in d should be read (with the standard tr.) with both c and d, 
with slightly different values: in c it has a straight “make X Y” sense, while in d it 
participates in the idiom purdh V kr ‘make (i.e., put) in front’. 


I.102.10: On the sense of nd@ dhéna rurodhitha, see comm. ad X.42.9. 

In b the singular loc. 474 appears to be modified by two loc. plurals arbhesu and 
mahatsu (so Old, Ge, Re); cf. 1.81.1 mahdatsu ajisitém arbhe with a different imbalance of 
number. WG take the plurals separate from the singular (“im Wettkampf um kleine 
(Dinge) und um grosse’”’) (see their note). This is possible but unnecessary. 


1.103 Indra 


I.103.1: On the interpr. of this verse, see publ. intro. Although my interpr. generally 
follows Ge et al., I take the first two padas as referring disjunctively to the two locations 


of Indra’s power (not just to the heavenly one), an idea that is more straightforwardly 
expressed in c, which I consider grammatically connected to ab. 

For the notion in d of a keti- linking heaven and earth, see III.55.2 and VII.9.1. 
Despite its position I take va as marking the following Keti- as a simile. 


I.103.2: The presence of the shadowy Rauhina here (otherwise only II.12.12) is an 
intrusion in this Vrtra-oriented verse. The verb that governs him, v/v bhid ‘split apart’, 
returns in the next verse with ‘strongholds” as its object. The distraction of verb and 
preverb with object in the middle (4bhinad rauhindm vi) 1s almost iconic for the splitting 
apart. For a potentially similar ex. see V.30.7. 


I.103.3: The iconic splitting of verb and preverb in 2c is complemented here in b by the 
polarized positioning of the NP “Dasa strongholds,” the object of vibhind4n, at the 
beginning and end of the pada: #puirah ... dasif#, while the preverb+verb are univerbated 
in the participle (as against 2c). 

Ge (/WG) take sraddadhana ojaf as transitive-reflexive, “trusting in his own 
power,” but as Old argues, sréd Vv dha, a signature word of this set of hymns, expresses 
the trust that people have in Indra, and the medial participle should therefore be taken as 
a passive (so also Re). For the other occurrences of sréd V dha that support this interpr., 
see vs. 5 in this hymn (structurally paired with 3; see publ. intro.), as well as I.102.2, 
104.6-7. 


1.103.4: The syntax and purport of this verse are somewhat murky, and my interpretation 
differs from the various other standard ones (though it is closest to Re). I will only 
present mine here, without cataloguing the differences from the others. First, I take téd 
ucuse as a separate clause, with a new clause beginning in the middle of pada a with 
manusema yugani, which I take as an acc. of extent of time, as it is several times 
elsewhere (e.g., II.2.2). 

The rest of the verse concerns the epithets or “names” Indra has and, in part, how 
he acquires them: maghdvan- ‘bounteous’ in b, vajrin- ‘mace-bearer’ in c, and saniih 
(saévasah) ‘son (of strength)’ in d. Note that the names are all in the nom., though 
appositional to acc. nama. For a parallel see, e.g., X.28.12. On Indra’s acquisition of a 
sequence of names, see also VIII.80. I take c as containing the predication of the main 
clause, with the pres. part. upaprayan functioning as the main verb (see I.102.5 above). 

The referent of ‘4d in the first clause is unclear. Though it may be nama, as most 
tr. think, I’m inclined to take it as an internal reference to the hymn that the poet is 
presenting to him. 

In d the expected epithet “son of strength” is truncated, lacking the s#vasah, but 
the phonologically and derivationally parallel srévase that immediately follows sanuh 
would evoke it. 

On this verse as an omphalos, see publ. intr. 


1.103.7: For the “deep-structure pun” in pada b, see the publ. intro. and Jamison 1982/83 
and 2007: 110-12. That the action in this clause is not to be taken literally is, I think, 
signalled by the /va in the main clause in pada a, which introduces the heroic deed 
(viryam) supposedly depicted in b. My “as it were” renders the /va. 


In c Ge takes the wives (pétnih) as the wives of the gods, but in this Vrtra context 
it makes more sense to take them as the (fem.) waters whom Indra had just released. 
Recall that in the great Indra-Vrtra hymn I.32 (as well as in V.30.5, VIII.97.18), the 
waters are called dasdépatnih (vs. 11), “whose husband was a dasa” (that is, Vrtra). This 
might be clearer if the publ. tr. read “His wives.” 

The interpretation of the final part of this pada, véyas ca, is disputed. Ge (/(WG) 
and Re take it as an acc. of vdyas- conjoined with ¢va (“dir ... und deiner Kraft’). 
However, already Say considered it the nom. pl. of v/- ‘bird’, which is equally possible 
grammatically, and I have adopted this interpr. (Old seems tacitly to accept this 
interpretation, by citing X.80.5, which also contains birds.) Say’s suggested referent is 
the Maruts, which makes good sense. The two groups on site at the Vrtra battle and able 
to give encouragement and praise to Indra then were the waters and the Maruts, who, in 
many accounts of the myth, provided Indra with moral and tactical support. 


1.103.8: kt/yava- ‘bringing bad harvest’ is ordinarily an epithet of Susna, and I so take it 
here even though it is separated from stisnam by another PN. I ascribe this position to the 
fact that Avivava- always appears after the caesura. However, in the next hymn (104.3) 
Kuyava seems to be an independent personage, or rather there is no overt mention of 
Susna -- so perhaps he should be accorded an independent existence here as well (with 
the standard tr.). 


1.104 Indra 


I.104.1: As noted in the publ. intro., s”van6 narva in b contains a triple pun, since the 
participle s”vandh can be read in three different ways: 1) as nom. sg. to the adj. svand- 
‘sounding’ (V svan ‘sound’)(so Old, Re, WG); 2) as athem. med. part. to V si ‘impel’, 
used passively (so Ge); 3) as athem. med. part. to V su ‘press’, also used passively 
(mentioned by Ge in n. 1b). In this last case the simile would compare Indra seating 
himself on the ritual ground to soma placed at the soma press. The diction in the rest of 
this hemistich is quite similar to that found in soma hymns. Cf., e.g., [X.70.7 4 yonim 
sémah stikrtam ni sidati, with yoni-, a form of V kr characterizing it, and the verb n/V sad. 
In the publ. tr. only the first of these is given, because including a set of bracketed 
alternatives -- "[/ like a steed having been impelled [/ like (soma) the steed being 
pressed]" -- seemed disruptive and distracting. 

Pada b contains the word vayah, which raises the same question as in 103.7: is 
this the plural to w/- ‘bird’ or the neuter sg. s-stem vdyas- ‘vitality, vigor’? Neither of 
them is an entirely natural object to vimuicya ‘having released’ in this context. Ge (/WG) 
opt for the latter, Old and Re for the birds. In the publ. tr. I treat it as a pun, but I am not 
certain what either phrase would represent. 

In d véhivasah is of course a comparative, but, again, so rendering it would be 
awkward. 


I.104.2: Unlike the standard tr. I take the two acc. plurals in b, fan ... ¢dhvanah, 
separately, with the first referring to the ‘men’ (n4rah) of pada a. One might object that 
since they “have come” (gu/) to him in that pada, he has no need to go to them in the 
next, but, at least in English, “go to for help” is tantamount to “ask for help” and need not 


involve any actual travel on the part of the men. And in any case he would need to join 
them at the place of battle. 1.71.9, which contains the phrase 4dhvanah sadhd éti without 
(an, may support me. 

For the pf. opt. jagamyat, see Jamison 2009 (East and West), as exhaustively 
demonstrated there, the pf. opt. has no special “perfect” value and here means simply 
“should go.” 

The publ. tr. reflects the emendation of scamnan to *Samnan, suggested by Gr and 
argued for in Jamison 1983: 103 n. 62. I am now less certain about this emendation than I 
was then, being more sympathetic to Old’s questioning how this corruption could have 
arisen. On the other hand, the Aves. gerundive scqdfa- (V.13.40), adduced by Ge as a 
cognate to a supposed root V scam, provides no support for a separate etymon of this 
shape, since it is, with Insler, better attributed to the root *skand ‘break’, well attested in 
Avestan and elsewhere in Iranian. For details see Jamison 1983 loc. cit. 


1.104.3: For my general interpr. of this verse see publ. intro. I will not discuss the various 
other interpretations in detail here or repeat what I said in the intro. I w7//point out that 
most tr. take the subject of both a and b to be the Sipha river in 4, but this assumes that a 
and b are essentially repetitions of each other, which would constitute an unartful 
duplication in a very artful hymn. Since padas cd contain dual feminines, it makes more 
sense to take ab as an implicit “the one ... the other” construction, with the two subjects 
the same as the duals in cd. One problem with this interpr. is that the verb 4va ... bharate 
in pada a lacks an overt object; I suggest in the intro. that it might be defilement or 
pollution that is also removed ritually by the avabArthd bath at the end of the classic 
Vedic sacrifice. 

In d we find a periphrastic passive construction: faéé ... syatam “may the two be 
smashed.” Though this periphrasis is somewhat unusual, even a stray thought of what the 
3" du. middle opt. of the passive of Vhan would be (*Aanyeyatam) may explain the 
substitution. According to Macdonell (VG), such forms are not attested in Vedic. 


1.104.4: Likewise consult the publ. intro. for my interpr. of this verse. 

In b pra ... tirate, whose regular object is @yus- ‘lifetime’ (which I supply here), 
plays off the name Ayu in the previous pada. With Old and WGI supply ‘dawns’ with 
purvabhih, on the basis of V.48.2, adduced by Old. 

I supply Sarasvatt in c, because the only other occurrence of virdpatni(V1.49.7) 
refers to Sarasvatt. 


1.104.5: Again, consult the publ. intro. As noted there, I think the unidentified female in b 
is Dawn, who leads the Arya forces across the river(s) and against the Dasyu. The other 
standard tr. take her rather as Sarama, Indra’s canine sidekick, on the fragile basis of 
III.31.6: the only point of contact between the two passages being the rather generic 
Janati gat “recognizing, she went.” I see no reason to introduce Sarama here; Dawn has 
been anticipated by the apparent reference to the dawns in 4b (puirvabhih), and the 
revealing (ddars7 -- a standard item of Usas vocabulary) of the Dasyu’s 
streambed/strategy could easily happen at dawn. 

In d nissapin- is a hapax, but ‘without care, careless’ (V sap ‘serve, care for’) 
makes sense. 


1,104.7: The srad V dha lexeme is repeated here from the immediately preceding pada (6d; 
cf. also I.103.3, 5). Curiously the announced “trust” seems to be undercut by manye “I 
think.” The phrase fe asma/ expressing the recipient of the trust requires some comment. 
Ge seems to take fe as a dative, parallel to mahatd indriyaya in 6d, and asmai adverbially 
(“dafiir’”’). But 6d also contains a fe, which must be the genitive limiting the dat. phrase, 
and such an interpretation fits better here, with fe dependent on asmaz. What is the 
referent of asmaz, whose referent should already be present in the discourse because of 
the lack of accent on asma/? The easiest interpretation is that it simply picks up indriyaya 
of 6d (so Re), but again, as in 3ab, this would seem an unartful duplication. Although my 
interpr. requires taking into account a longer stretch of discourse, it avoids the repetitive 
scenario. In I.103.1 Indra is credited with sndriy# in two locations, heaven and earth, and 
I think the dual nature of this indriyaé- is what is at issue here: the heavenly one in 6d, the 
one right here (hence the near-deictic asmai) in 7a. So although asmaz picks up the 
indriyaya of 6d, it also refers to a different aspect of this referent. 

Hoffmann (1967: 53, followed by WG) tentatively suggests taking cd as a single 
clause. This avoids the need to supply a verb in a, but the “unprepared womb” 
(Hoffmann’s “an unbereiteter Statte’”’) of c does not seem to have much to do 
semantically with d. 

The object phrase vaya asutim in d, in conjunction with the dat. part. 
kstidhyadbhyah ‘hungering’, invites an interpretation of the pair as “food and drink” (Ge 
“starkende Speise und Trank”; Hoffmann just “Speise und Trank”; WG “Nahrung und 
Trank”’). But the abstract nature of véyas- should be respected, and I also doubt that asutf 
is just any drink, rather than referring to the soma pressing. As for what it all means -- I 
would suggest that cd be interpreted in the context of the rest of the hymn, particularly 
the outer framework depicting Indra’s aid to the Arya in conflict. They are here asking 
him not to drop them into battle without proper means (“into an unprepared womb’); the 
d pada then expresses what they need: vital energy, that is, the physical and mental vigor 
required for combat, and the soma pressing, that is, the ritual means to attract Indra and 
secure his aid. Vs. 9 then issues the invitation to the soma drinking. 


1.104.8: This verse details various possible bad outcomes if they do not manage to secure 
his aid. As indicated in the publ. intro., I take the “eggs” (anda) and “cups” (patra) as 
slangy references to male and female genitalia, or in the latter case perhaps better 
‘wombs’. I tr. -7anusani loosely ‘contents’, but if the “cups” are wombs, then “progeny, 
offspring, brood’ would work. 


1.105 All Gods 

For the structure and meaning of the hymn as a whole see the publ. intro. as well 
as Jamison 2007: 82-85. In what follows here I will comment only on the details of 
particular verses. 

In discussing previous interpretations of the hymn, I misrepresented Bloomfield, 
who seems to have meant his interpretation of the old poet out of a job only for X.33, 
which contains our vs. 8 distributed across two vss. (X.33.2, 3). 


I.105.1: The waters in which the moon finds itself are probably, with Lii (577-78), the 
heavenly ones, though I generally resist Liiders’s celestial floods. The waters here may be 
the same as the heavenly waters in vs. 11, as Lii suggests. 

Most tr. take suparndh in b as referring to the moon (candrdmah) in a, but in fact 
when suparnd- refers to a single heavenly body (see vs. 11), it is always the sun. In 
keeping with the depiction of cosmic and earthly order at the beginning of the hymn, the 
regular alternation of the journeys of sun and moon opens the verse. 

Most tr. take vidyutah as referring not to the lightning flashes the word usually 
denotes, but to stars -- a departure that is simply incomprehensible to me. The point of 
this verse seems fairly clear: three different sources of light in heaven are mentioned: 
moon, sun, and lightning. The alternation and the courses of sun and moon are 
predictable and regular, but that of the lightning is not -- as “they do not find your track” 
announces. 

As stated in the publ. intro., I think the refrain is calling on Heaven and Earth to 
bear witness to the poet’s musings. The double genitive (or dat.-gen.) me asya, with 
accented demonstrative, contrasts with fe asmar in the last hymn (by the same poet), 
1.104.7a. In that passage I take unaccented asmai as picking up a referent already in the 
discourse, ndriya- in 6d (in accord with the usual distribution of the accented and 
unaccented oblique forms of the demonstrative). Here I take it as referring to a referent 
not yet in the discourse, the poet’s speech, again in accord with the usual distribution. Ge 
(/WG) oddly tr. as if it were a loc. (“in solcher Lage” / “in dieser Lage’; sim. Scar). Re 
takes it as coreferential with me- “moi tel (que je suis).” Old (ZDMG 61.826 
[K1Sch.257]) is closest to my interpr. For a somewhat similar expression see II.32.1ab, 
also X.10.5 in the Yama/Yami hymn, in which Yama asserts that Heaven and Earth know 
“this” about them: véda nav asya prthivi uta dyath. 

Note the juxtaposed contrastive verbs: vindanti(d) to V vid ‘find’, vittdém (e, 
refrain) to V vid‘know’. 


1.105.2: Although pada a lacks a verb, the parallel VUI.79.5 arthino yanti céd artham 
suggests a form of ‘go’. 

The rest of the verse depicts sex between a married couple, a particularly 
important activity in maintaining earthly order and continuity. The mutual action, 
expressed by the middle dual ‘jate, probably refers to the expressing of semen, as in d, 
although the sexual juices of both husband and wife might be meant. In d either the 
husband or the wife may be the subject of due, depending in part on which root the 
gerund paridaya is assigned to: V da ‘give’ (with pari ‘deliver, surrender’) or Vda ‘bind’. I 
favor a pun. 


1.105.3: The first half-verse expresses fears about cosmic order, the second about earthly 
order as maintained by the sacrifice. The verb in b, 4va padi, also picks up the 
sex/procreation theme of 2cd, in that 4va V padis an idiom specialized for miscarriage 
(Jamison, Hyenas, 203-4). 


I.105.4—6: The questions that the poet asks Agni (in my view, vs. 4) and the gods (vss. 5— 
6) are reminiscent of the questions the poet (/Zarathustra) regularly directs to Ahura 


Mazda in the Gathas, esp. Y 44, all of whose vss. except the last (20) begin “This I ask 
you — tell me straight, o Ahura.” 


1.105.4: Most tr. take avamdm as modifying yajidm, but I take it as referring to the 
addressee, namely Agni (more clearly identified by his messenger role in b, dutah), in the 
usual double acc. construction with Vprch. For Agni as avamd- see IV.1.5 sé tvém no 
agne ’vamo bhavoti. The poet asks Agni about the fate of the sacrifice/hymn (the “truth,” 
rtam) when it has been offered: where does it go and does anyone get and keep it (in 
heaven). He wants Agni to answer, because Agni, as the messenger, has access to both 
worlds. 


1.105.5: Just as Agni was located in his realm, as the nearest one, in vs. 4, here the gods’ 
location is given before they are asked their questions. The poet now worries about what 
happens to his “truth” once it disappears from his sight and enters the realm of the gods -- 
is his “truth” theirs? Where did the offering he dispatched to them end up? The opening 
of the vs., ami yé, anticipates the omphalos in vss. 9-10. 

The first pada lacks a syllable. Old suggests reading deva(h) as a trisyllable, but 
particularly since the identical voc. is disyllabic in 3a and nom./voc. pl. thematic endings 
(-4s) are not normally (/ever?) so resolved, I am not convinced. Rather I think that the 
metrical disturbance here may deliberately call attention to the opening ami yé and thus 
prepare for the omphalos verses that also begin that way. If the poet had wanted a 
trisyllabic voc. here he could easily have used the extended devasah. 

Note the number discrepancy in “7s ... rocané. Though it is possible to separate 
the two words (so WG) “in the luminous realm, in the three (worlds),” this seems unnec., 
esp. in light of expressions like I.102.8 trini rocana, V.69.1 tT rocana. Better to assume a 
truncated rocané(su). | wonder if this truncation is also meant to complicate the 
audience’s processing of this vs., as preparation for the omphalos vs. 


1.105.6: The formation of the reasonably well-attested adj. dharnas/- is unclear; AiG 
II.237 classifies it as having the almost unparalleled suffix -as/-, and if it is formed to 

V dhr, as seems likely, the intrusive -- is another problem (though cf. RV hapax dharn/-). 
The -- could perhaps be gotten from an extreme reduction of the -mman-stem(s) dharmén- 
/ dhaérman-, but the rest is hard to generate. 

The function of the word in its pada is also unclear, as there is no obvious neut. 
for it to modify. (This adj. is otherwise always masc. and generally modifies soma, which 
does not help here.) I take the two syntactically parallel padas a and b as each incomplete, 
to be completed by the other. In other words, I supply neut. caksanam from b in a, and the 
neut. adj. dharnas/from a in b. 

The publ. tr. fails to tr. vain a, so modify the tr. to “Is your (vision) of truth 
steadfast?” This helps solve one of the small puzzles of the verse: given Varuna in b and 
Aryaman in c, we might expect Mitra in a -- but instead we have “you,” as in 5c, 
referring to the gods in general. As for the larger meaning of the questions, it may be that 
the poet is asking whether st@is always the same (= purvydm stam of 4c and praind ... 
ahutih of 5d) or whether the gods change the rules on us. 


I.105.7: I take the force of pura + PRES as past progressive / habitual: “was always 
speaking, used to speak.” 

Since the verse contrasts the previous behavior of the speaker (a good ritualist, a 
hard-working poet) with his current mentally unhinged state, I take t4m mda as “this 
(same) me” -- -- identifying the new careworn me with the old unfazed me. However, the 
nearly rhyming 8a (see below) may have had something to do with the tam here. 

Note that adh'yah occupies the same metrical position as dadh'yah in 6d. 


I.105.8: This vs. breaks the pankti meter by substituting a 12-syllable pada for 8 inc. 
(The vs. is also found distributed across two vss. in X.33.2, 3.) This metrical disturbance 
may set up the omphalos vss. that immediately follow. 

Pada a is almost a rhyme form with 7c t4m ma viyanti adhiyah/ 8a sém ma 
tapanti abhitah, and 8c vi adanti madhiyah cleverly picks up viyanti adhiyah of 7c ina 
different metrical form (post-caesura trimeter, instead of dimeter). 

Unlike the standard tr., I take the ribs (pérsavah) as a second simile, not marked 
with a simile particle (unless also covered by the preceding /va) because in the hymn in 
general the poet seems to express a “higher” distress than a backache -- instead a 
questioning of his previous mode of existence and his religious beliefs. That prstyamayi 
‘having a stitch in his side’ in 18d is also in a simile gives further support to the simile 
interpr. here. 


1.105.9—-10: As noted in the publ. intro., these verses are the omphalos and are marked, as 
often, by responsion and numerology. They seem to express the poet’s vision of his 
connection with his distant ancestor Trita Aptya and also his vision of (somewhat 
unclear) cosmic phenomena. 


1.105.9: Various referents have been suggested for the seven reins. I tentatively take them 
as the seven seers (note the phonological echo between rasmdyah and fsayah), which 
would allow a connection to be established both with the poetic tradition and, if the seven 
seers are already equated with the stars in the Big Dipper (in the Great Bear) as they are 
later, with that astronomical structure. That the next verse also presents what appears to 
be an astronomical image supports this interpr. Moreover the phrase (étra me nabhir atata 
“to there my umbilical cord is stretched” recalls the idiom “tie navel to navel” (sém/ 4 
V da), which asserts a family connection between the earthly poet and divine or semi- 
divine figures and elements in heaven. See comm. ad [.139.1. 

The verb ‘rasps’ (rebhati) may convey the sound of old man’s voice, as would be 
appropriate for an ancestor. 


1.105.10: I have no idea what the exact referent of the “five oxen” is, but given their 
stationing in the middle of heaven and their apparent retrograde motion, it seems that an 
astronomical body (a constellation?) is referred to. Ge (/WG) take nf vavrtuh as “sind ... 
verschwunden,” but n/V vrt ordinarily means ‘turn back / home’, of bovines, and given 
that the subject is oxen, albeit metaphorical ones, this idiom works fine in the passage. It 
also works nicely as a characterization of the 2™ vs. of the omphalos, on which the poem 
turns, leading back to the step-by-step verses that brought us to the center, but in reverse 
conceptual order. It is possible that fasthiih should be tr. “stand still / are standing still” 


rather than just “stand” — a frequent usage of V sthd without preverb (see, e.g., the negated 
atisthant- ‘not standing still’ of the waters in 1.32.10). This moment of stasis would 
precede the about-face to the return journey. 

Ge eliminates the metaphor by rendering uksdnah directly as “Sterne” (see his n. 
10a) and in his n. 10 simply asserts that the vs. depicts the ending of the night. This 
oversimplifies the image and blurs the structural position this vs. occupies in the 
architecture of the hymn. 


1.105.11: 1am completely baffled about what this verse actually describes, although an 
astronomical reference is very likely. The many clashing interpretations of the verse do 
not inspire confidence in any of them. I will simply point out that we seem invited to 
identify the suparnah here with the uksénah of 10a on the basis of the repetition of the 
phrase médhye (...) divah and the semantic match between ‘fasthuh “they stand” (10b) 
and 4sate “they sit” (11a), though the sg. suparndh in vs. | should also be recalled. The 
waters here are likely to be the same as those in vs. 1; see above. 


1.105.12—15: This set of verses forms a small internal ring: 12 and 15 contain 1té4m and 
nadvyam/ névyah (though not to the same stem: névya- in 12, the comparative ndvyas- in 
15, both neut. sg.), while 13—14 contain the responsive saft6 (...) manusvad 4, devan ... 
vidustarah. 


1.105.12-13: Each vs. contains a form of ukth'ya-, which probably should have been tr. 
identically. However, note that the two nouns they modify are quite different: in 12a 
ukthya- refers to something spoken, probably a hymn; in 13a it refers to friendship, which 
should be celebrated. 


1.105.12: The supravacandm in b recalls pravacyam in 10c. 
Note the contrast of rt@m and satyam. 


1.105.13—14: I do not know why 13cd and 14ab are virtually identical, save for switch in 
person (Agni in 2" ps. in 13, 3"! in 14). Perhaps it shows that the poet/sacrificer can now 
make the ritual happen. The yaks of the 13d is a praisa of sorts, and then the poet 
somewhat triumphantly reports that his command worked. Agni, the god on earth and the 
messenger to the gods in heaven whom the poet questioned in vs. 4 has (re-?)established 
the ritual links between earth and heaven. 


1,105.13: The pada-final 4p’yam recalls the likewise pada-final patronymic 4pfyah in 9c. 


1.105.16: Contains echoes of a number of previous vss. First, the asau yah opening recalls 
the ami yé openings of the two omphalos vss. (9-10), as well as the the ami yé of Sa, 
which anticipates the omphalos. 

The “Adityan path” (with one of the very rare instances of ddityé used 
adjectivally), which is not to be overstepped (24 ... atikrdme), recalls exactly 6cd ... 
aryamnéh ... patha, ati kramema “Along the path of Aryaman might we pass beyond 
[/step over] ...” The path theme is also found in I 1c and later in 18b. 


The pravacyam of b repeats the proclamation theme that has also been prominent 
in the hymn: pravacyam in 10c (an omphalos vs.), supravacanam (12b). 


1.105.17: This verse, which provides Ge (and the Sanskrit tradition from which he got it) 
with his “Trita im Brunnen” interpretation, does not seem to me to fit into the rest of the 
hymn, though Trita is found in 9cd in a context much more in harmony with the rest. In 
the next hymn, I.106.6, it’s Kutsa the poet who find himself in the same plight and calls 
upon Indra for help. The situation fits I.106 much better than I.105, and I wonder if it has 
been adapted from I.106. 


1.105.18: On the destabilizing effect of this verse on the structure of the hymn, see publ. 
intro. 
The pada-final position of A/in b is quite curious. 


1.106 All Gods 
1.106.3: supravacana-, here used of gods, is found also in the preceding hymn, I.105.12. 


I.106.4: The singular part. vajéyan in pada a clashes with the 1* plural verb imahe in b. 
With Ge (/WG) we can supply a 1* singular verb (“bitte ich”) in the first pada, but the 
discordance could be ascribed simply to the loose structure of this hymn. 


1.106.5: Ge (/WG) take the Ist member of médnurhita- as functionally a dative (“fiir Manu 
bestimmt.” Although this fits smoothly into the passage, I think it likely that the standard 
agentive reading of 1‘' members of ppl. compounds should stand here. Ge cites I.114.2 as 
parallel -- yac chém ca yos ca mdnur ayejé -- but that passage states that it was Manu who 
won the luck and lifetime by sacrifice. In other words he was the agent, as he would be 
here in this compound. 


1.107 All Gods 


1.107.1: I take 2... vavrtyatas transitive, with va as object, contra all standard tr. An 
intransitive tr. is tempting (and see VII.59.4), but this stem is overwhelming transitive 
elsewhere. 

In the phrase amhdh ... varivo-vittara the abl. amhdh depends on the first member 
of the cmpd. For a nearly synonmyous expression see IJ.26.4 and comm. thereon. 


1.108 Indra and Agni 


1.108.1: The image of the chariot looking upon the creatures is a slightly odd one. 
Elsewhere (VII.61.1, X.85.18) almost identical padas are used of the sun, and it may be 
that Indra and Agni’s chariot here is identified with the sun, though such an identification 
would be unusual for these gods. Bl (RR) thinks rather that the poet “has borrowed and 
applied with a rather frenzied metaphor” the image of VII.61.1. It is worth quoting his 
characteristically acerbic comment on the image: “The students of the Rig-Veda are 


steeped in the experience of its bold, often grotesque figures of speech, so that even a 
chariot that looks down from heaven excites no unusual emotion.” 


1.108.3: The signature word of this vs. is sadhryafic-/ sadhricind- ‘joint(ly), conjoined’, 
which occurs prominently in the first three padas. The final pada is dense with 
phonological and etymological play: vésnah ... vrsana vrsetham. 

Ge (explicitly) and Re / Klein (DGRV I.373) / WG (all implicitly) take vrtrahana 
in b as a predicate vocative (so, “you two, conjoined, are Vrtra-smashers”’). I would 
prefer this interpretation, but think that the lack of accent should be taken seriously. 
Moreover, given the repetition of sadhryanc-/ sadhricind- just noted, it may be that the 
conjunction of Indra and Agni is what is being highlighted, not their Vrtra-smashing. 


1.108.3—4: As noted in the publ. intro., vs. 3 attributes Indra’s characteristic deed (Vrtra- 
smashing) to both gods, while vs. 4 attributes Agni’s characteristic ritual behavior to 
both. 


I.108.4: Ge (/WG) construes the instr. phrase of pada c with anajanda of pada a (thus, 
“being anointed with soma”). Since pada b intervenes, depicting two further ritual 
actions, I consider the syntactic connection of a and c unlikely, although I am 
sympathetic to the desire to find something to construe the instr. &vraih somath 
parisiktebhih with. I take that phrase rather as a loose circumstantial instrumental, almost 
equivalent to a loc. absolute. 

Another reason not to take this instr. with “being anointed’ is that soma is an 
unlikely anointing medium for Agni, since it is more likely to quench the fire than to 
make it blaze up. An unexpressed ‘ghee’ is the likely medium in a. 

This argument leads indirectly to an issue that all comm. (Ge, Old, Re, WG, Kii 
[p. 577]) raise: the actions of the first 3 padas should be performed for the two gods, not 
by them. Much energy is expended in these comments in trying to make the gods into 
recipients, with the unexpressed agents being priests (e.g., Old’s quotation of Benfey’s tr. 
of pada b “fiir welche der Opferloffel und das Barhis ausgebreitet ist” [my italics]). This 
energy seems to me misplaced and the grammatical interpretation over-fussy. One of 
Agni’s standard roles is that of priest, and the actions ascribed to him (and Indra) here fall 
squarely within this role. Since Indra is identified with Agni, he is just along for the ride, 
as it were -- just as Agni was in the preceding vs. as Vrtra-smasher. Though it may seem 
a bit strange to have the gods already present on the ritual ground, performing the 
preliminaries to the sacrifice in abc, but, in pada d, driving to the sacrifice, this merely 
switches the viewpoint to Indra’s perspective: he always drives to the sacrifice; Agni 1s 
always already there. Since the two gods are identified here, we see the characteristic 
actions of each separately, but ascribed simultaneously to both. 


1.108.5: I read cakrathuh of a also with b, though in a different sense. Ideally for this 
sense (‘assumed, made your own’) the verb of b would have been med. cakrathe. 

The referents of tébhih in d are syntactically the neut. ya(ni) phrases in abc, but it 
doesn’t make much sense to “drink with” those particular referents. It would be possible 
to tr. tébhih more heavily as “because of these” or the like, but I think the answer is 
simpler: rhetorical patterning trumps semantics. The poet is leading up to the loosely 


attached refrain of vss. 6-12, whose last pada is identical to 5d but with dha rather than 
tébhih, the tébhih here serves as a transition between the earlier verses, where the d pada 
is integrated into the verse and the refrain-marked verses to come. It is grammatically 
connected to but semantically estranged from the first three padas of 5. 


1.108.6: See the publ. intro. for the place of this vs. in the structure of the hymn. 

The “choosing” of pada a reinforces the priestly roles of Agni (and Indra) in the 
preceding vs., since the sacrificer’s choosing of the priests is one of the first actions of the 
sacrifice -- particularly common is choosing Agni as Hotar. 

The lexeme v/v Ava means ‘vie in invoking’, generally referring to our 
competition with other sacrificers in attempting to bring the gods, esp. Indra, to our 
sacrifice. This is precisely the sense that it has here, in my view. With W. E. Hale (Asuras 
84-85), I take d4suraih as referring to other human ‘lords’, in competition with us for the 
attention of the gods. Given the almost complete absence from the RV of the Asuras as a 
semi-divine group hostile to the Devas (for which see 
Hale passim, also Jamison [2016 = Staal Ged.]), and given the standard use of viV Ava for 
competition between mortals, I cannot follow the near-universal assumption that the later 
Asuras are present in this passage. The competitors that the poet is thinking of may well 
be the brahmin and king in 7b and the various named groups in 8ab. 

The phrasing of pada c is unusual, and the interpretation depends crucially on 
one’s interpretation of sraddha. As I have discussed elsewhere (1996: 176-84), I take this 
resonant term to mean ‘trust’, particularly the trust between the parties involved in a 
hospitality relationship (of which the sacrifice is a most important and fraught subtype). 
Here the trust (sraddhadm) of the 1“ ps. speaker that his choosing will bear fruit and his 
competitive invocation will be successful comes true (satyam) and serves as a concretized 
goal of the gods’ journey that demonstrates that the trust was not misplaced. satyd- is 
almost a proleptic adjective here. Most of the standard tr. approximate this interpr; Re’s is 
closest to mine. 

The Asin the refrain fragment 4 Af yatém (through vs. 12) is difficult to account 
for under its usual functional headings. I have tentatively taken it as emphatic (a cop-out, 
I realize) and tr. it as “yes!” Iam not convinced by Hettrich’s treatment (Hypotaxe 376, 
379-80) ascribing its use to a conditional structure. 


I.108.8: For the named peoples in ab as the sacrificers with whom the poet is competing 
in vs. 6, see comments on that vs. 

The two-pada refrain of the rest of the hymn has finally taken shape here, out of 
partial phrases found earlier. Note also that the beginning of the c pada (4¢a/) and that of 
the d pada (4tha) are phonologically very close. 


1.108.9—10: I do not see the purpose of two almost identical vss., but with the relative 
positions of the various earths reversed. Re calls it a “renversement formulaire, d’un type 
exceptionel” (EVP XIV.122). 


1.108.11: The locations in pada a are appropriate to both gods, but those in b are distinctly 
odd, esp. for Indra. An almost identical pada is found also in 1.91.4, of the domains of 
soma, where all three terms are fitting, and in 1.59.3 of the locations of goods over which 


Agni presides. A similar listing but without the mountains is found in HI.22.2 of Agni 
(vad Osadhisv apsv a ...), which again is apt for Agni. One has the feeling that the poet is 
trying to multiply the “wherever you are” verses and is not too scrupulous about his 
sources. 


1.109 Indra and Agni 


I.109.1: The kinship theme of the first hemistich is continued in pada c, with pramati- 
“solicitude’, since this abstract noun is regularly identified with the father -- e.g., 1.31.10 
tvam agne prématis tvém pitasi nah. See further disc. ad 1.71.7. 


I.109.1—2: These two vss. are parallel in structure, with an initial Afclause with a 1“ sg. 
augmented verb of perception (“see’, ‘hear’), with kinship terms in the second pada, and 
in the last pada a 1*' sg. verb of production (‘fashion’, ‘beget’) with a verbal product as 
obj. (‘thought’, ‘praise’). 


I.109.2: The standard word for son-in-law is simply jamatar-; the vi- is presumably a 
disparaging prefix (see Ge’s n. 2a), here rendered by “no-count.” sya/é- is found only 
here in the RV, but is reasonably well attested in later texts and has good MIA 
correspondents. 


I.109.3: The context of this verse is clearly the soma sacrifice, but there is no general 
agreement on the identity (/-ties) of the participants. I am inclined to see the pl. bulls as 
the pressing stones, which are then renumbered as dual in the last pada. Pressing stones 
are called bulls, are yoked, have reins, and are plural in pressing-stone hymns (for all 
these, see, e.g., X.94, esp. vss. 6-8). But it is also possible that the bulls here are the 
priests guiding the stones. I find highly unlikely Old’s view that the two stones in d are 
Indra and Agni. 


I.109.4: In the ritual actions depicted in pada d, apsi most naturally goes with 4 dhavatam 
and maédhuna with priktam. Old insists that this must be the interpr., and all standard tr. 
follow him one way or the other. However, both the word order and, more importantly, 
the accent on priktém make that impossible, if we take the text seriously. The poet must 
have meant the ritual reversal. 


I.109.5: The first hemistich echoes 2ab, with a 1* sg. past tense of V sru, a dual 
pronominal obj. referring to Indra and Agni, of which a compared adjective (comparative 
/ superlative) is predicated. See also Watkins 1995: 187. 

In d I read with Old (and the standard tr.) pracarsany, see also Thieme (KISch 
252). This requires no change to the Samhita text, but only to the Pp., which analyses the 
sequence as two words. The next pada begins pra carsanibhyah, which definitely consists 
of two words, which could easily have led to the Pp. separation. 


1.109.7: I do not entirely understand the purport of the second half-verse. Ge compares 
VII.76.4, which shows some similarities and which refers to the forefathers finding the 
light of the dawn cows in the Vala cave. Much closer by is vs. 12 of the last hymn 


(1.108), in which Indra and Agni are urged to become exhilarated at sun rise in the middle 
of heaven. One way or another this must be a reference to the dawn sacrifice. 


1.110 Rbhus 


1.110.1: As Ge points out, the mention of the All Gods ( visvadevya-) marks the ritual 
reference as the Third Pressing, which is dedicated to the All Gods and in which the 
Rbhus have their share. This suggests that the repeated stretching in pada a need not refer 
only to the periodic nature of Vedic sacrifice over the ritual year, but also perhaps to the 
repeated rites of the Soma pressing day. Since the theme of the “left-over” is prominent 
in the Third Pressing (see Jamison 1996: 129-32), “being stretched out again” fits this 
context. 


I.110.2: As indicated in the publ. intro., the wandering Rbhus seem here to be compared 
to the poet and his ilk, tramp craftsmen in search of skilled work -- as Ge already 
suggests. (For more on itinerant priests and poets, esp. the Prataritvan, see Jamison 1996: 
184-89.) This transposition of divinities into a milieu conceived as human may account 
for the use of das‘vdms-, a stem ordinarily used of mortal worshipers, for Savitar — with 
the god Savitar standing in for a pious man to whom the itinerant poets might offer their 
services. For more on divine dasvaéms-, see comm. ad X.104.6. 

In pada b 4pakah is universally interpreted as ‘westward’, derived from 4pdaiic-, 
contrasted with immediately following praficah ‘facing eastward’. So, e.g., Ge “Als ihr ... 
westwiarts, ostwarts weiter zoget.” Although the direction words frequently co-occur, one 
might expect the stem formations here to be parallel, that is, using a form of d4pa/ic- rather 
than a derivative. Cf., e.g., prag 4pag tidak (11.53.11, VUI.4.1=VII.65.1). Moreover, the 
Rbhus’ journey seems to be purposeful and directed, given the two pré forms (... pra ... 
attana ... praficah) and the fact that they reach a goal. I take 4paka- instead as a privative 
form of paka- ‘callow, simple(ton)’, hence ‘not simple; clever, shrewd’; cf. émiira- ‘not 
stupid, no fool’ to murda- ‘stupid’. 

The tone of the locution méma ké cid apayah is somewhat hard to read; it is 
reminiscent of V.52.12 té me ké cin nd tayadvah. The effect seems to be approximative -- 
“some kind of X,” “more or less like X” -- and slightly slangy. The referent of the mama 
is the 1* ps. speaker of vs. 1, contra Re, who takes the phrase as the direct speech of (one 
of?) the Rbhus. 


1.110.3: asuvat ‘impelled’ is of course a pun on Savitar, its subject. 

The final pada is parallel to 2a: ... pra yad ichanta aitana/... yac chravaydnta 
aftana, each with a pres. part. combined with the main verb a/tana. What exactly is 
happening in 3d is unclear, since Agohya is a shadowy figure in Rbhu mythology. In 
Rbhu hymns they sleep in his house (1.161.11, IV.33.7); the most similar passage to ours 
is I.161.13, where the Rbhus after their sleep ask him 4gohya ké 1dém no abiibudhat“O 
Agohya, who has awakened us here/now?” In our passage the mirror-image action seems 
to be depicted -- they’re making him heed, that is, waking him up. I do not know what to 
do with this observation, however. 


1.110.4: I do not understand why the Rbhus are called vaghdt- here, since this term is 
ordinarily used of ritual officiants (see comm. ad 1.3.5) and the Rbhus only indirectly 
participate in ritual. Ge tr. “die fahrende (?) Sanger,” but he provides no support for the 
itinerant part of the tr. 

As Ge points out, siira-caksas- is characteristic of gods; in 1.89.7 it is used almost 
as a definition of such. So it may well here be an ancillary indication that the Rbhus 
achieved divine status. 


1.110.5: upastuta in the Samhita text is universally taken, flg. the Pp., as the nom. pl. of 
the past part., upastutah. I take it rather as the loc. sg. of upastuti- ‘praise-invocation’. It 
doesn’t make sense to me that, after having been praised, they would be “crying in want” 
and seeking (further?) fame, whereas if they lack praise at the praise invocation, their 
seeking fame is understandable. Loc. sg. -@ to -+stems is found only interior in the pada 
as here, but almost always before consonants. However, AiG III.152 counts 9 
occurrences before -u-/-d-, as here. 

Ge and Re take upamdm as the obj. of nadhamanah, but that stem is never 
transitive (as Re admits), and it appears in the preceding hymn (I.109.3) in clear 
intransitive usage. I take the adj. with srévah in d. It would also be possible to take it as 
an adverb: “in utmost need.” WG construe it with the cup in b; this seems the least likely 
possibility, since the miraculous deed of the Rbhus is depicted only in the first hemistich, 
quite separately their quest for fame in the second. 


I.110.6: The conceptual basis for the common trope of “pouring prayers” is made clear 
here by the simile “like ghee with a ladle.” 

Because of its lack of accent asya cannot modify pith and it should have a 
referent already present in the discourse. The referent is generally taken as the cup of vs. 
5 and its father as Tvastar. I do not have anything better to offer. 

Ge’s tr. of c seems very loose and somewhat puzzling: “... die die Piinktlichkeit 
seines Vaters erreichten ...”” He seems to be taking faranitva as neut. pl. rather than instr. 
sg. (like faranitvéna in 4a) and imposing a meaning “erreichten” on sasciré that stretches 
the semantics of that stem. Re makes a good case for the instr. interpretation, and supplies 
an acc. ““(l’exemple)” that allows the usual ‘follow’ sense for the verb. My tr. is similar. 

vaja- in d is a low-key pun on the name of one of the Rbhus. 


1.110.7: In my interpr. the individuation of the Rbhus continues in ab, though not with 
their usual names. 

Note the switch in number between the opening of 6d rbhévo vajam (pl. — sg.) and 
that of 7b rbhiir vajebhih (sg. — pl.). 

In b the instr. pls. vayebhir vasubhih are ordinarily taken as proper names and 
instr. of accompaniment. I instead take them as defining the quality for which the Rbhu 
gets designated ‘good one’ and ‘giver’. My tr. also assumes a chiastic structure in 
vajebhir vasubhih vasur dadih, with the first instr. construed with the last nom. sg. and 
the middle two terms belonging together. 

The analysis of prtsuti- is debated (see, e.g., Re EVP XIII.108; AiG II.2.640 
§473a/A.; III.73, §29b; II.1 Nachtr. 67). On the one hand, it appears to be a compound 
consisting of the root noun pff- and a primary -¢i-stem, probably to V sd ‘impel’ (with 


shortening, like s¢-suti to the other root V si ‘give birth’). On the other, since the root 
noun p/t- is only attested in the loc. pl. prtsi (though the root is also found in the 
derivatives pftana-, etc.), prtsuti- appears to be a secondary -f/- stem anomalously built to 
a case form. This seems to be the current standard view. However, it seems entirely 
possible to me that we are dealing with a haplology of *prtsu-suti- (or -suti-), and my tr. 
reflects this analysis. 


1.110.9: Again the standard tr. take vajebhih as a proper name. 
1.111 Rbhus 


I.111.1: vidmanapasah is formally odd, though clear in meaning. Given the independent 
instr. vidmdanda in the preceding hymn (I.110.6), we might expect a phrase *vidmdna 
*apasah “working with know-how,” with the internally derived apdés- ‘laboring’ to neut. 
dpas- ‘labor’. But though the sandhi would support this interpr., the accents are wrong on 
both words. For Wackernagel’s somewhat confused treatment of the cmpd., see comm. 
ad 1.31.1. The correct analysis is, in my view, vidmana-dpas-, a bahuvrthi built to the 
neut. s-stem dpas- ‘labor’, work’, with the instr. to vidmdn- as 1‘ member. The gna 
member receives the accent, somewhat unusually for a bahuvrihi, like some other cmpds. 
with -as-stems as 2"' member. 

Ge refuses to tr. visanvast, which seems just peevish, given the far more difficult 
words he’s willing to tr. 


I.111.3: On V mah ‘bring to pass’, see comm. ad 1.94.1. 


1.111.5: Ge takes bhdraya as a (quasi-)infinitive with satim as obj. (“dass wir den Gewinn 
davontragen’”’), but the other exx. of dat. bhdraya do not show such verbal usage. 


1.112 ASvins 

On the structure of the hymn, see the publ. intro. The challenging verses are the 
first four. I will not comment on the many obscure mythic fragments that constitute the 
ASvins’ various rescues, nor attempt to etymologize the many personal names. 


1.112.1: parvacitti- is variously interpreted and much discussed: see the long notes of Ge 
and Re ad loc., as well as Old, KISch 1152-56 (=NG 1916). The stem always occurs in 
the dat. and displays (quasi-)infinitival usage. Although it would be possible to take it as 
“(for me/us) to think first (of them)” and in the first pada of a hymn this would be easily 
interpretable as a ritual reference, I consider it to have the opposite value: “(for them) to 
think first (of me/us).” Kutsa repeatedly calls on Heaven and Earth to be witness to his 
speech in the refrain of 1.105: vittdém me asyé rodasi. Cf. also X.35.1 mahi dyavaprthivi 
cetatam 4pah “Let great Heaven and Earth take cognizance of (our) work.” For further on 
purvacittaye see comm. ad IX.99.5. 

The stem /st/- is a perennial problem, since it can belong to several different roots: 
V is ‘desire, seek’, Vis ‘send, impel’, or V yaj ‘sacrifice’. Ge (n. 1b) takes it here to an 
intransitive zs ‘rasch, gern willig kommen, eilen’, though his tr. ‘sich beeilen’ might seem 
to connect it with a reflexive sense of “send, impel’. By isolating zstéye from the acc. 


gharmédm, he then needs to supply another verb to govern that acc., namely “(zu 
kochen).” Old (KISch 282-84 [=ZDMG 62 (1908)]), however, gives good reasons to 
connect our isfdye with ‘seek’, though his interpr. of this pada differs somewhat from 
mine. So also Re (see his n.). WG opt for ‘send’. 


I.112.2: This verse is very dense and has been subject(ed) to a variety of interpretations, 
the details of which can’t be laid out here. The first hemistich depicts gifts or some other 
desirable things mounting the chariot of the ASvins to be given. The gifts are qualified as 
subharah ‘easy to carry (away?)’ and ‘inexhaustible’ (asascatah); the latter word 
generally qualifies “streams’, objects that are not ordinarily capable of mounting 
anything. This already odd image (of gifts [implicitly compared to streams] performing 
the mounting) is made odder by the simile in b, which compares the chariot to something 
eloquent ( vacasdm) for thinking (méntave). It is of course not unusual for a verbal 
product (a hymn vel sim.) to be compared to a chariot, but the semantic distance 
traversed in this hemistich is quite far. This outré simile referring to the chariot may 
anticipate 4c below. 

I wonder if the hapax thematic vacasd- (in acc. vacasém) is wrongly accented for 
* vacasam, which could be an internally derived possessive adj. to the neut. s-stem vacas- 
‘speech’. Although this putative *vacds- ‘having speech, eloquent’ would likewise be a 
hapax, it would belong to a standard derivational type. BR (and Monier-Williams) take 
just this word as a derivative of V vafic ‘move waveringly’, which certainly would better 
fit a chariot. But the following the following mdntave strongly favors a derivative of 
V vac, given the common conjunction of thought and speech. 

The final phrase of c, kérman istéye echoes that of 1b yaman istéye, and the two 
forms of stéye should therefore be interpreted in the same way. I take dhiyah ‘insights’ 
as the object of the seeking and supply “(us)” as the subject of the infinitive. Others tr., 
with different interpretations of sstdve, have taken different routes. 


I.112.3: The phrase divyasya prasasane can be read in (at least) two different ways: either 
the ASvins are “77a command” of the divine (that is, they command the divine) or “atthe 
command” of the divine (that is, the divine gives them the command). I follow Ge in 
taking it as the latter; he cleverly suggests that this shows the ASvins in their proper 
position between gods and men -- in other words, they are middle management. 


I.112.4: As discussed in the publ. intro., this verse seems to display extended double 
reference between three gods associated with the morning pressing and the Asvins’ 
chariot, an association produced by shared epithets, though I must admit that there are 
many loose ends in this interpretation. See also Re’s n. 

In pada a parijman- ‘earth-encircler’ is a standard epithet of their chariot (1.20.3, 
IV.45.1, X.39.1, X.41.1, [V.3.6)(and, in the dual, of the Asvins themselves: 1.46.14, 
X.106.3). In a verse in an ASvin hymn in which this is the first real word, it is hard to 
imagine that an audience would not first think of their chariot. However, the term also 
qualifies the Wind (e.g., VIH.40.6, II.38.2), and the rest of pada a, ténayasya majména, fits 
a divinity better than a chariot. 

In its other three occurrences dvimatar- ‘having two mothers’ refers to Agni, as 
produced by the two kindling sticks. It is somewhat difficult to see how this word could 


refer to the chariot, unless the Asvins are configured as two mothers. On the other hand 
the phrase dhursu tardnayah, like our tars taranih, is found in an ASsvin hymn (VII.6.78) 
qualifying their horses in a verse also containing their chariot. (Cf. also ¢ardni- twice in 
another Asvin hymn [IV.45.5, 7], but used of a priest, probably Agni.) Note also that 
tursti not only plays on the dharsi in the passage just cited, but also phonologically 
matches the d@ si of this hymn’s refrain. On the adj. cardni- see III.11.3; here I would 
slightly alter the tr. to “advancing in his advancing,” though that doesn’t help very much. 

In c vicaksand- ‘wide-gazing’ is otherwise esp. found as an epithet of Soma, 
though occasionally of other gods. As a qualifier of a chariot, it could mean 
‘conspicuous’ (< “widely seen’). What it would mean for either Soma or the chariot to be 
‘of triple thought’ (@77mdntu-) is not clear to me. The word is a hapax, but it should be 
interpreted along with the mdntave of 2b, where the word is connected with an image 
(however attenuated) of a chariot. It’s worth keeping in mind that the ASvins’ chariot is 
characterized as having three of everything in I.34.2, 9, 12, and its three wheels are 
mentioned elsewhere. As for a potential connection with Soma, the ‘three’ of course 
suggests the three soma pressings, though exactly what the -mdntu- would have to do 
with them isn’t clear to me. Perhaps more likely is the three types of ritual speech 
deployed in the soma sacrifice. 

Note that there is an implicit numerical ordering of the subjects of the three padas: 
(paryjman = 1), dvimatar-, trimantu-. 

In sum, although the vocabulary of this verse has tantalizing resonances with 
other passages and although I am fairly certain there is a pervasive double meaning, I do 
not feel I (or anyone else) has entirely “cracked” this verse. The tack taken by Ge (/WG) 
of simply taking Parijman, Dvimatar, and Trimantu as PNs is the easy way out but does 
not advance the interpretation. 


1.112.5: In “rasping Rebha” (rebha-) I have incorporated the gloss into the name. The 
word occurs in the next hymn (I.113.17) in its lexical meaning. 


1.112.6: On arana- see comm. on VII.70.8. 


1.112.9: The adjs. médhumantam asascatam might better be tr. proleptically: “you revived 
the river (so that it was) honied and inexhaustible.” Ge (/WG) simply supply a verb in 
pada a: “(machtet).” 

Note the phonetic echo in srutéryam naéryam. 


1.112.10: atharvi- as ‘den Weg verfolgend’ from Hoffmann (see EWA 1.805 and Scar 
496-97). Ge’s “pfeilschnelle (?)” is distinctly odd, and I don’t know the basis for his 
interpr. 


1.112.11: Kaksivant is the next poet in the collection after Kutsa. He’s explicitly 
identified as an AuSija in I.18.1 and by implication in I.119.9, 122.4—5. What the 
merchant ( vanfj-) is doing here I have no idea — unless it’s just the echo of the unusual 
suffix -z/-. 


I.112.15: On the lexeme medial v/v pd ‘extract by drinking, separate fluids by drinking’ 
see disc. ad VI.22.4. Why this lexeme is used here of an ant (or someone so called) isn’t 
clear. Perhaps it reflects a folk belief or observation about the eating/drinking habits of 
ants. Popular Science Monthly (of May 1877) reports that “Some species—such, for 
instance, as the small brown garden ant—ascend bushes in search of aphides. The ant then 
taps the aphis gently with her antennz, and the aphis emits a drop of sweet fluid, which 
the ant drinks.” This could possibly be considered extraction. And a more recent article 
(Smithsonian.com, Aug. 16, 2012) has photographs of transparent Indian ants whose 
abdomens change color depending on the color of what they drink. The photographs of 
the ants’ mouth parts attempting to penetrate drops of colored water could also be viewed 
as extraction. 


1.112.16: Though some of the occurrences of sayi- have been reinterpreted as meaning 
‘orphan’ (see comm. ad IV.18.12), given the density of PNs in this set of vss. and the lack 
of particular “fit” of ‘orphan’, I would keep the PN here, and probably likewise in the 
other Asvin catalogue hymns [.116.22, 117.20, 118.8, 119.6. 

Syumarsmi in the publ. tr. is a typo for Syumarasmi. 


I.112.17: Note the phonological play in patharva jétharasya. Because of its accent, Ge 
(/WG) take jathara- as an adjectival deriv. of jathdra- ‘belly’, hence ‘paunchy’ 
(supposedly of his wagon). But I think it likely that its accent simply follows its 
phonological twin pétharva, which immediately precedes (see also Old). The only 
possible indication of the independent existence of jéthara- is jathala- in 1.182.6. 


1.112.18: The problem of the sg. voc. afgirah is treated by Old. 

The verb miranyathah is also problematic; in fact Ge declines to tr. it. Re suggests 
that it might be a corruption of *ni(r)-rinithah to nir V 77 ‘let flow, let escape’, but the 
corruption involved would have to be fairly massive and would be unmotivated. Old sees 
it as a denom. to a form derived from V ran ‘take pleasure’. WG tr. “ihr ... innerlich 
Freude habt,” following Gotd 1987: 258 n. 582, who accepts Gr’s connection with V ran 
‘take pleasure’, though he attributes the accentuation not to a passive stem ranyd- (as Gr 
does, despite the active ending) but to a shift from the standard pres. stem rénya- by 
association with denominatives like furanyd- (or perhaps to its being a denominative 
itself). This analysis is accepted by Kulikov (Vedic -ya-presents, pp. 605-5), with further 
discussion. Although a connection with V ran makes more sense than Re’s suggestion, it 
does not make much sense in context -- or rather, although the tr. is harmless and not 
jarring, it has nothing to do with the Vala myth treated in the following pada. It is also the 
case that V ran does not otherwise occur with nfand forms of this root are also almost 
always construed with a source from which the pleasure is derived. By contrast, my tr. 
follows a suggestion of Brereton’s that it is haplologized from *nirayana-yaé- ‘seek/find a 
way out’. Despite the further machinery required, this interpr. makes more sense in the 
Vala myth context. 


I.112.19: The original desid. stem séksa- to V Sak ‘be able’ has become essentially 
independent of its root and is extraordinarily well attested. In my view it means ‘do one’s 
best / exert oneself? by way of a more literal ‘seek to show one’s ability’. It is 


overwhelmingly construed with a dative of the lucky recipient; cf. a passage chosen 
almost a random: VI.28.2 indro yajvane prnaté ca siksati “Indra does his best for the man 
who sacrifices and delivers in full.” There is no other case complement with the simplex 
forms. Here, however, we encounter 4 Siksa- (a ... 4siksatam) with an acc. (arunih). Ge tr. 
“die ROtlichen zu gewinnen (?) suchen”; Pirart (Nasatya I.150 “vous avez procuré les 
Aruni [?] ...,” without registering the desid. morphology. (Re [EVP XVI.11] suggests 
rather “gratifier qq’un (de dons),” without further support; for a different interpr. see 
Klein [DGRV I.193] “ye tried to master(?) the ruddy ones.”) My tr., “did your best to 
obtain,” is similar to Ge’s. I think that 4 with siksa- functions in the same way as in the 
idioms 4 V yaj ‘obtain [i.e., (bring) here] by sacrifice’, 4 V pa ‘obtain [i.e., (bring) here] by 
purifying’. There is another disguised ex. of 4 siksa- in X.48.2 (q.v.). The preverb dpa 
also triggers an acc. complement with s/ksa-; see 1.173.10, HI.52.6, [X.19.6, X.42.2, 
X.95.17. 

Gr assigns sudevyam to a them. stem sudevya- ‘Schar der guten Gotter’, and Ge 
tr. it as “Géttergunst.” However, in his (bottom of the page) n. | he offers the alternative 
“die Sudevi heimfiihret,” and others have followed the PN interpr.: see Re (EVP 
XVI11), Klein (DGRV II.193), Macd./Keith (Ved. Index s.v. Su-das), somewhat 
dubiously Remmer (Frauennamen, p. 95) — rejected by Pirart (Les Nasatyas I, ad loc.). 
There are two stumbling blocks to this interpr.: 1) the vrkFinflectional form to the 
eponymous devi- stem; 2) the same form found in X.35.4, where this interpr. isn’t 
possible (but see comm. at that passage). As for 1), AiG II.179 cites a few vrkFforms to 
devinouns, and Remmer cites as parallel the vrktname yami-. Given the syntactic and 
lexical parallelism between padas a and c in this vs., with the verb V va, an acc. obj. 
(clearly fem. in pada a), and the dative of a male PN, and given the “wife-bringing” 
theme of pada a, I favor the personal name interpr. despite the morphological issue. 


I.112.20: The problem in these obscure fragments of tales is to decide which of the words 
are PNs and which are adjs. In c Ge takes the three fem. acc. as separate names, but I 
prefer to take omiyavatim and subharam as proleptic adjectives, since both stems are 
found earlier in the hymn in full lexical usage (omyavantam 7b, subhara(h) 2a). Sim. Scar 
(p. 639), Remmer (Frauennamen, p. 85). 


1.112.21: Pada c presents a major disruption of the pattern that has monotonously 
structured this hymn since vs. 5; this disruption may signal the approaching end of the 
hymn. Unlike every c-pada in the hymn (starting indeed with vs. 1) save for the 
immediately preceding one, the pada doesn’t begin with yabAih (11c doesn’t actually 
begin with yabhih, but it is found within the pada). Moreover the verb bharathah is not 
accented and therefore cannot be in even a notional relative clause, despite the yéd that 
immediately follows it. Curiously, most interpr. ignore or explain away these deviations. 
Ge. tr. as a “wenn” clause and considers yéd “Attraktion fiir yabAih” (attraction to what 
he doesn’t say). Old ascribes yéd for yabhih to metrical needs and wishes to accent 
bharathah, because switching to a main clause is “recht unwahrscheinlich.” Since the poet 
clearly had no problem maintaining his template in verse after verse, I find it impossible 
to believe that the departures from this structure here are not deliberate -- a kind of 
putting on the brakes before the end, just as the full template took awhile to take shape at 
the beginning of the hymn. More recent tr. reflect the verse’s structure better: WG make c 


a parenthetical clause (though, oddly, repeating the “attraction” explan. in the n.); Scar (p. 
444) also treats the clause as parenthetical. 

The formally ambiguous sarédbhyah is taken by Ge (/WG) as dative, but given 
real-world knowledge -- bees produce honey and don’t need it brought to them -- it surely 
makes better sense as an ablative (so also Lii., Scar.), in what looks almost like an izafe 
construction: yat sarddbhyah. 


1.112.24: To avoid vegetative confusion, ‘fruitful’ would be better tr. as ‘profitable’ 
(dpnasvatim). See 4pnah in the next hymn (I.113.9d). 

Ge tr. adyuityé as “wo nicht der Wiirfel entscheidet”; this is certainly possible, but 
I think it more likely refers to a situation dire enough that we don’t want to take chances. 


1.113 Dawn 


1.113.1: Ge suggests, probably correctly, that b concerns Agni. 

Though most tr., explicitly or implicitly, take Night as subj. of c as well as d, it 
makes more sense to me for Dawn and Night to be contrastive subjects of the final two 
padas, with Dawn going forth as Night cedes her place. The balanced contrast is brought 
out strongly in the next two vss. 


1.113.4: Ge and Re take citra as the subj. of v/... avah, not of 4ceti, but the phonological 
and etymological figure 4ceti citra and the position of the preverb v/in tmesis (surely 
initial in its syntagm) make this unlikely. 


1.113.5: The form abhogdya (thus in sandhi) has been much discussed. With Old I take it 
as aloc. abhogdye to the same stem (whatever its source) as 4bhogdyam in a previous 
Kutsa hymn, [.110.2. I do not think it is a dative, either in infinitival use or as a dat. obj. 
parallel to rayé of the infinitival sstéye. 


1.113.6: Ge takes artham iva as a real simile, containing a pun on 4rtha- (though he does 
not call attention to it): “um (an sein Geschaft) wie nach einem Reiseziel zu gehen,” with 
artha- ‘business’ in the frame and ‘goal’ in the simile. This is clever and may well be 
right. In my publ. tr. I take /vaas a sort of indefinitizer: “whatever his goal.” WG by 
contrast seem to take it as a definitizer: “um just zum Ziel zu gehen,” which seems an odd 
use of /va. 

The standard tr. construe c with d and the phrase visadrsa jivita as object of 
abhipracdkse (e.g., Re “Afins qu’ils considérent les (modes d’) existence divers, 1’ Aurore 
a éveillé toutes les créatures”). Iam skeptical of the syntax, because the d-pada is a 
refrain. Although in some refrain hymns, the refrain is sometimes integrated into the 
verse as a whole, this refrain does not seem to work that way. Moreover, the sense 
conveyed seems contrary to what preceded it: the creatures in 5—6ab seems single- 
mindedly intent on their own particular goals, not open to contemplating different 
“lifestyles.” I therefore take c as an independent clause, summarizing 5—6ab: different 
people have different aims. This requires taking neut. j/vitd as ‘living beings’, rather than 
“modes of living’. I would prefer that it was not neut., but cf. neut. bAuvanani (in the 


refrain and often elsewhere) ‘creatures’. j7vita- is found only once elsewhere in the RV in 
IV.54.2, where it seems to mean ‘lives’. 


I.113.7-13: These verses have a surprising density of forms of v/v vas ‘dawn forth’ (7b, 
d, 8c, 9b, 10b [2x], 11b, 12d, 13a, b, c), whereas vss. 1-6 lack any such forms -- though 
there’s a teasing echo in 4b v/... avah ‘She opened, uncovered’, belonging, however, to 
V vr. See also comments on vs. 14. 


I.113.10: As noted in the publ. intro., this is the most challenging verse of the hymn. 

Note the phonetic figure kiyati(y) 4 yat samdya bhavati, which may help account 
for the unusual lengthening in A/yatr (for expected Afyati, which is the Pp. reading). The 
only other occurrence of this loc. (I1.30.1) is also followed by 4, though the figure stops 
there. See AiG III.256 for various alternative explanations of the long 2. 

The crucial term for the interpr. of the verse is the instr. adverbial samdya, which 
is universally taken as ‘in the middle’ in its various occurrences, presumably from 
something like “with the same (on both sides).” But this doesn’t really make sense here: 
since today’s Dawn is precisely in the middle between the former ones and the ones to 
come, at what point she will be there is mofa question we need to ask. A different interpr. 
of the word arises from examining all the occurrences in context. Every passage crucially 
contains the preverb/particle v/(save for VII.66.15, where visvam takes its place): 


1.56.6 Vi vrtrasya samdya pasyarujah 
1.73.6 vi sindhavah samdya sasrur adrim 
1.113.10 ktyaty a yat samdya bhavati ya vyusur yas ca niindm vyuchan 


1.163.3 as/ sumena samdya viprktah 
1.166.9 akso vas cakra samaya vi vavrte 


VII.66.15 Sirsnah-sirsno jagatas tasthlisas pétim samaya visvam a rajah 
IX.75.4 romany avya samdya vi dhavati 
IX.85.5 Vy avydyam samaya varam arsasi 


Since v/‘apart’ and sém ‘together’ are oppositional preverbs that frequently work 
formulaically with each other, samdya seems to partake more in the semantics of sam 
than of samd- ‘same’ and to mean ‘altogether’, ‘all at once’, or ‘together with’. I take it in 
the last meaning here: the question being asked is when the current Dawn will be 
(re)joined with her sister Dawns, both preceding and following her. 


1.113.11: With Gr (et al.) I take praticéksya as the gerundive; cf. I.124.8. 


I.113.12: Pada b contains complex phonetic echoes: sumnavari sinfta irdyanti, with 
repeated su/ias well as mirror-image 4r7/ iré mediated by F the min each word and the 
final 7of the first and third could be added. 

In c the phrase bibhrati devavitim is somewhat puzzling; devavit- generally refers 
to humans’ ‘pursuit of the gods’, that is, the fervent invitation to the gods to partake of 
our sacrifice. It should not, therefore, be something that Dawn “brings,” as she brings 
prizes, for example. I therefore take the fem. part. b/bArat7in its birth sense: she bears / 
brings to birth our pursuit of the gods by waking us up to initiate this pursuit. Cf. a 
similar birth context in 19d. 


I.113.13: Note that in this verse a single Dawn subsumes the various temporal dawns of 
the surrounding vss. 


I.113.14: This verse plays on the lexeme v/V vas that dominated vss. 7-13. The verse 
begins with the preverb v7 setting up the expectation that a form of V vas will follow. But 
instead the pada ends with adyaut, a near synonym. The next pada does end with avah, 
which matches (vy) 4vah of 13b but belongs instead to the root V vr ‘(un)cover’. The verb 
is here construed with pada-initial ¢pa, but the dominant preverb vis implied by the 
immediate preceding word (de)vi (devy avah). Cf. also remarks on 4b v/... avah ‘She 
opened, uncovered’ above. 


1.113.15: Another in the series of v/SHINE verbs is found ind vy asvait, whose v/is 
reinforced by the pada-initial viin vibhatinam. 

Note also the chiastic phonetic figure in b: cftrém kettim krnute cekitanda;, the 
distribution of 7and wu vowels is also chiastic, but skips the verb. This is also a triple 
etymological figure, of course (minus Aynute). 


I.113.17: Ge and Re take the singer, the subject of ab, as the human singer, which in turn 
requires them to interpret the mid. part. st¢vanah, which is overwhelmingly passive in 
value, as having active meaning. I (and independently WG) take the referent in ab to be 
Agni (so already, tentatively, Old). This not only allows stévanah to be interpreted in its 
usual fashion, but also fits the rest of the lexicon. Agni is regularly called vafni- in his 
standard role as conveyor of the oblation, and he is also called ‘hoarse-voiced’ because 
he crackles (cf. 1.127.10, VI.3.6, VI.11.3). 


1.113.18: My interpr. of the 2" hemistich differs in several respects from the standard. In 
d I take asvada(h) ‘giving horses’ as acc. pl. fem. with the dawns (so also Re, Scar), not 
nom. sg. masc. with the soma-presser. Although the latter is possible (and asvada- is 
elsewhere used of mortal patrons), it seems here to belong with the characterizations of 
the dawns in pada a: gomatih ... sérvavira(h). Note that Dawn is addressed as asva-suinte 
‘liberal with horses’ in V.79.1—10. 

More radical is my interpr. of pada c, which is much discussed (see elaborate 
notes of Old, Ge, and Re; also Scar 66-67, somewhat differently 202, 617). Most take the 
simile vayor iva to refer to the surging up of gifts as swiftly as the wind; in other words 
the unexpressed common quality is the speed with which the gifts come. I think rather 
that the hapax udark4- refers to the ‘raising’ of the litany that accompanies the 
distribution of the daksinas at the Morning Pressing. (Cf. udfc- RV 2x “when the chant is 
raised.”) And this litany is compared to the one accompanying the first offering of the 
Morning Pressing to Vayu. Note that personified sinjta is closely associated with Vayu 
in the two nearby Vayu hymns I.134.1 and I.135.7. That it is not the physical aspect of 
wind that is at issue is suggested by the use of vayi- not vata-, as Re points out. 


1.114 Rudra 
By RVic standards this hymn is almost laughably simple and elementary, very 
different from Kutsa’s usual products. 


There is much repetition and chaining of vocabulary in this hymn: ksayédvira- is 
prominent at the beg. (1-3, + 10), with vira- reprised in 3 and 8. See also sam 1, 2; 
asyama 2-3; sumat’3,4,9+ sumnayan 3, sumnd9, 10; ni hvayamahe 4-5 [havamahe 8]; 
ndmasa 2,5 + némah 11; tvésam 4-5; kapardin- 1,5; mrd#2, 6, 10 + mrdayatama 9; toka- 
tanaya- 6, 8; havih3, havismant- 8; rasva 6, 9; pitar martitam 6, 9; vrnimahe 4, 9; aré 4, 
10; sérma V yam 5, 10). The first 5 vss. are also marked by 1* pl. verbs. 


1.114.2: The weak pf. form (4) vejéis anomalous in two regards: it does not agree with the 
standard weak pf. 7- and it produces a bad cadence here. The form is found twice 
elsewhere in the RV: ayeyéin X.63.7 where Manu is also the subj. and the form is in the 
same (bad) metrical slot — the two passages seem to be connected — and VI.36.2 with the 
preverbs dnu pré and in an acceptable metrical slot. The weak pf. stem 71s not found 
with preceding preverb. The forms are disc. at length by Kii (391-92) with ample citation 
of previous lit. Schindler considers 7 the older form, to the laryngeal-initial root 

(PIE* Hiag) with reduplication * Hi-A7-, in contrast to “/a-initial roots, which redupl. *sa- 
IC. For Schindler the yej forms are metrically driven replacements and serve to avoid the 
coalescence of the vowel of the preverb + 7, esp. in the cadence. (Neither he nor Kit 
seems to recognize that the yej forms produce bad cadences, a problem that undercuts the 
arguments that both of them use to explain their appearance in this context.) Kti by 
contrast questions Schindler’s posited distinction in redupl. between initial laryngeal 
roots *H7aC and glide-initial *7aC since the development of super-weak forms of the 
type dcuirto V vac happens to roots without initial laryngeals, only glides. Kii argues that 
whether or not the root had a preceding initial laryngeal the redupl. to a *(H)/uaC root 
was originally always *(A)/ua-. The u/-type redupl. developed by analogy to * (H)ai/uC- 
roots. Therefore 71s an inner-Vedic development, not an archaism per Schindler. Yet — 
even though he thinks ye7 shows the older reduplication pattern — he still allows the 
possibility that it’s a new formation nonetheless. Kii’s disc. is ultimately indecisive. 

As for the metrical problem, Ludwig and Arnold want to emend to *ayajé, of 
somewhat dubious morphological provenance. I very tentatively suggest another 
possibility, that in this preverb-verb combination the underlying form was *4 (H)1(A)17j-a1, 
with the /-reduplication becoming a glide between @ and the redupl. syllable, which was 
then originally short: *ayié. The drawback to this explanation (or one of them) is that 
there is no obvious source for the -e/ that was substituted at some point in the redaction. 


1.114.3: Note the cognate acc. in juhavama ... hévih. 


1.114.4: vanku- is variously interpreted and etymologized; see EWA s.v. In this passage 
Ge takes it as ‘den fliegenden’ with ?, Re sim. (‘volant’ without ?); WG refuse to tr., but 
mention the common gloss ‘krumm7’ in their n. Assuming (with most) that it belongs to 
V vafic ‘go crookedly, meander’, I take it here as ‘meandering’ > ‘wandering’, 
characterizing an itinerant poet. See 4 carain the previous vs. (3c), which suggests such 
wandering. For a different specialization of the root meaning, see I.51.11. 


1.114.5: Note the rhyming figure sérma varma chardir. 


1.114.6: With Klein (DGRV I.190) I take cain c as conjoining the two impvs. in 
polarized position in the hemistich: #rasva ca... mrla# in an X ca ... Y construction. 


1.114.7: “wee little one” reflects the suffixation of the (sometimes) diminutive -kd@- to 
arbha-, which already means ‘small’. 


1.114.8: The bahuvrihi drista-vira- ‘possessing heroes who cannot be harmed’ in 3d is 
echoed by viran ma... vadhih“Don’t smite our heroes,” with the cmpd evoked by sirisah 
‘don’t harm’, which ends the preceding pada. I suggest that the pattern of pada-init. ma 
found through all of vs. 7 and the Ist half of 8 is broken here so that ririsah/ viran can be 
juxtaposed. 

The final pada of the vs. also recalls vs. 3, in a somewhat sly way: 3d ends 
Juhavama te havih “We will pour you an oblation,” with an etymological figure as noted 
above. Compare 8d Aavismantah ... tva havamahe, also with a form of Aavis- and a Ist pl. 
verb, which, despite its superficial similarity to juhavama, belongs to the separate root 
V ha, hva ‘call’, which has been amply represented in the hymn by the alternative pres. 
stem Avayamahe (Ab, 5b). 

The adv. sédam ‘always’ is almost always followed by id, which seems to add no 
special nuance. 


1.114.10: The standard tr. supply ‘weapon’ with goghndm ... purusaghndm, and this is 
certainly possible. I supply ‘anger’ (/é/as-) because of the similarity of this clause (aré fe 
goghnadm uta pirusaghnadm to 4c aré asmad daivyam hélo asyatu. 

On neut. dvibaérhah see comm. ad VII.24.2; for the phenomenon in general comm. 
ad I1.31.5. 


1.115 Surya 
For a more confident interpr. of the enigmatic verses 4—5 than is found in the 
publ. tr., see comments on those vss. below. 


1.115.2: The image of men stretching their yokes across may refer in part, as Ge suggests, 
to the beginning of the ““Tagewerk des Landmanns.” But as most interpr. mention, it 
surely also (or, in my opinion, primarily) is a reference to the beginning of the morning 
sacrifice: the root V tan ‘stretch’ is regularly used of the sacrifice (probably because of the 
“stretching out” of the sacrificial ground by carrying the offering fire to the east). That 
the men are characterized as “seeking the gods” (devaydntah) supports a sacrificial 
interpr. 


1.115.3: For étagva- see comm. on VIII.70.7. 


1.115.4-5: As indicated in the publ. intro., although at the time I was not certain what 
these verses depict, I was (and remain) skeptical of the notion that the two hemistichs 
refer to the so-called day-sun and night-sun respectively, as Ge (/WG in part) and Re take 
it. Among other things, I find it unlikely that the unequivocal proclamation of the Sun’s 
supremacy that begins this verse (/ét siryasya devatvam tan mahitvém “This is the Sun’s 
divinity, this his greatness”) would pertain to what these scholars see in 4d: the rather 


ignominious bundling up of the Sun in Night’s garment to sneak him back across the sky 
to rise again the next day. I now feel I have a much clearer understanding of what is 
going on in these verses -- I think I have cracked their code -- and it all refers to the rising 
sun. I will lay it out below. 


1.115.4: Pada b fairly clearly refers to Night interrupting her weaving of darkness and 
gathering up her work when the Sun hitches up his horses for his morning journey. I take 
Night to be the subject of sém jabhara, not the Sun (as do Ge, Re, Maurer), based on the 
similarity to II.38.4 puinah sém avyad vitatam vayantt, madhya kartor ny adhac chakma 
dhirah “Once again the weaver has wrapped up what was stretched out; in the middle of 
his work the mindful (worker) has set down his craft,” where the weaver is the one who 
wraps up his own work. 

I would now likely connect c with b, rather than only with d: “in the middle of 
(her) work (Night) has gathered together what was stretched out, when he (=Sun) has 
yoked his tawny horses from their seat.” This would more clearly explain what the 
divinity and greatness of the Sun consist of and sketch a cause-and-effect relationship 
between the sun’s beginning his journey and Night’s breaking off her work. 

This leaves pada d. As noted above, Ge and Re think Night covers the sun with 
her dark garment and turns him into the night sun (see Ge’s n.: “Die Nacht hiillt jetzt den 
Surya in ihr Gewand, d. h. in Dunkel; sie macht die Tages- zur Nachtsonne.”) However, 
the actual wording of the Sanskrit text doesn’t work particularly well in this night-sun 
scenario: stretching the garment for him is not the same as wrapping him in it. Still, on 
the surface it works even less well in my scenario in which only the day-sun is depicted 
in this verse. Others take this pada as I do, as continuing the depiction of sunrise, but 
have not produced convincing ways to make the Sanskrit work that way. Maurer tr. “then 
upon herself Night spreads her garment,” with the comment (p. 174) “she puts the 
garment she has woven upon herself, thus removing it from the world and allowing the 
light of the sun to take its place.” This would solve the problem, but “herself” must 
render simésmazi, which must be masc. (or neut)., not fem. (though see Ge’s suggested 
way out of this difficulty in his n. 5 to his n. 4d: that s7mésmaz stands for a reflexive like 
atmén- and is therefore masc.). WG also believe that this verse concerns only the 
morning sun. See disc. in the notes, though I am puzzled by how the disc. and the tr. 
relate. Their interpr. of d seems to me to fall short. 

In my view Night’s stretching her garment for him is in part a gesture of 
submission: she recognizes the sun’s ascendancy (both literally and conceptually) and 
removes her black garment and spreads it out for him to pass over, to indicate that she 
yields to his superior power. (Fortunately she doesn’t have Clytemnestra tendencies.) But 
this image also depicts a real-world phenomenon, that of the sun rising through morning 
mist or dark clouds clustering at the horizon. These can be seen as the remnants of the 
darkness of Night, the garment she has discarded at the place on the edge of the visible 
world where the sun first emerges. The pada begins with 4d ‘just after that’ -- namely, 
just after he has yoked his horses from their seat, the beginning of his journey -- 
suggesting that this is the first moment of sunrise. 


1.115.5: This verse (esp. cd) works better in the day-sun / night-sun model than vs. 4, but 
I am still skeptical about that interpr. and can provide one that allows the verse to confine 


itself to sunrise. I am especially dubious about the version of the day-sun / night-sun 
model promulgated by Ge (/WG), Re -- that the two surfaces of the sun are Mitra (bright) 
and Varuna (dark) respectively -- since this interpretation is likely anachronistic, as it 
rests on a later Vedic conception of the two deities. Freed from that model, I take the 
genitives mutrasya varunasya of pada a as dependent not on rupém in b with most tr., but 
with abhicdkse, following Maurer’s rendering of the syntax, hence my “for Mitra and 
Varuna to see.” This interpr. may be syntactically problematic, as we would expect a 
dative subject -- and do find a dative subject with this infinitive, even several times in 
Kutsa’s oeuvre (1.102.2 asmé stryacandramasabhicdkse “for us to see the sun and moon”; 
1.113.6 dabhram pasyadbhya urviya vicékse “for (even) those who see (only) a little to 
gaze out widely”). The case discrepancy troubles me, but I must assume that, given that 
infinitives are verbal nouns, nominal rection prevailed here. It might better be translated 
“for the sight /seeing of M+V.” 

This interpretation fits the verse better conceptually and makes a nice thematic 
ring with 1b, which contains the common trope of the sun as the eye of Mitra and 
Varuna, using the word céksuf, derivationally related to (abhi-)cakse. The expression in 
our vs. is ambiguous; it could be turning the notion of sight on its head -- M+V are seeing 
the sun, not seeing by means of him -- or, more likely, intends the same idea as “the eye 
of M+V” in 1b, “so that M+V can see (the world).” 

The position of anydd ... anyadin cd requires that they be definite and in a “the 
one ... the other” relationship (so all tr.). The gleaming surface of c fits well into my 
scenario -- it is another image of the bright eye of M+V depicted in ab. I think it is called 
ananta- ‘unbounded’ to represent the fact that it is not possible (certainly not advisable) to 
look at the bright sun in the sky and see its outline, its edge. But the complementary black 
surface of pada d seems, on first thought, to impose the night-sun image. However, it is 
easily interpretable within the framework provided by the other troublesome d-pada, 4d. 
As I just argued, the garment that Night stretches for the sun in 4d is her discarded black 
raiment that lingers at the horizon as mist and clouds. When the sun rises through clouds, 
it can seem almost dark, certainly in comparison to an unclouded sun, and its outline is 
clearly visible, as opposed to the anantd- surface of the bright sun in pada c. At such an 
occluded sunrise, individual bright rays can shoot out of the clouds. In our passage these 
would be the Aarftah ‘tawny horses’ that are jointly bringing him (sém bharanti), the same 
haritah he hitched up in 4c before beginning his journey through the mists of 4d. 


Thus we can construct a consistent and convincingly naturalistic interpr. of these 
two verses as referring only to sunrise, without the dubious baggage of the “night-sun.” 
The second of the two verses, which is the last real verse of the hymn, also forms a ring 
with vs. 1: not only is the sun identified as the eye/sight of Mitra and Varuna (1b, 5a), but 
the “brilliant face” (citrém ... dnikam) of 1a is reprised by the “gleaming surface” (rvisat 
... pajah) of 5c. 


[I.116—20 JPB] 
J.121 Indra or the All Gods 


This is a very problematic hymn, and both the publ. tr. and this comm. are 
tentative and tenuous on many points. There are some quirks that reappear throughout the 


hymn: a remarkable no. of pada-final gdh (2b, 2d, 7b, 9a) — is this some sort of hidden 
encoding? It’s also part of a pattern of favoring pada-final monosyllables (vram 2c, rat 
3a, dytin 3b, 7c, dyam 3d, vah 4d, nfn 12a, 13a, dat 12c — and, flg. Hoffmann, dah 10d). 
Also a fondness for pari and pra, the former esp. in opaque contexts. 


I.121.1: Ge ((WG) take pada a as a separate clause and consider patram ‘cup, vessel’ a 
metaphorical designation of Indra (“Ist er wohl das rechte Gefass fiir solch gottergebene 
Manner?’’). With Old I consider this to be an anachronistic application of the much later 
sense of ‘cup, bowl’ to mean ‘appropriate recipient’. (It is true that Indra is referred to as 
a ‘tankard’ [1.61.9] and a ‘beaker’ [I.100.12] elsewhere, but in those cases it is his 
capacious size that is at issue.) Old and Re both avoid the Indra = cup interpretation by 
supplying a verb (different verbs in each case). I see no reason to supply a verb, since 
patram can be an acc. goal with turanyaén (see X.61.11 for another acc. of goal with the 
same stem), a possibility also allowed by Old. 

Although in the publ. tr. I took nfnas gen. pl., flg. Old, Ge, etc. (see in general 
AiG HI.211-12), I now believe that all or almost all instances of this form are actually the 
acc. pl. they appear to be. In this case I would emend the tr. to “hastening to the men, to 
the cup of those seeking the gods.” Note the acc. pl. afnin vs. 12 in similar context. See 
comm. ad I.146.4, X.29.4. 


1.121.2: Ge and Re take nédro as the nom. sg. of a thematic form of the ‘man’ stem, a nom. 
sg. that is otherwise not found in the RV (save possibly in svarnara-) and only very 
sparingly in the rest of Vedic (see AiG II.212). I follow Gr, Old, and WG in taking it as 
a gen. sg. of the athematic ‘man’ stem, even though the other two occurrences registered 
by Gr are better taken as nom. pl. It replaces expected *nur (cf. Aves. naras). It is parallel 
here to gof, and this gen. expression characterizes the type of dré@vina- that Indra is 
providing as a prize. Since drévina- is a derivative of Vdru ‘run’, it really is ‘moveable 
wealth’, and both cattle and men would qualify. The pair néro goh is echoed by the more 
conventional expression caétuspade ... dvipade in 3d, which also contains the qualifier 
ndryaya. 

The opening rbAuir vajaya contains the names of two of the three Rbhus, though 
the words are not so used here. 

As indicated in the publ. intro., the second hemistich is much discussed, and I will 
not treat other interpretations in detail. It depicts a buffalo (mahisd-) gazing after (and 
probably longing after) three females, or, in my interpr., one female in three different 
shapes. These shapes are three standard female roles, arranged chronologically: 
marriageable girl (according to my interpr. of vra- as ‘chooser’; see comm. VIII.2.6), 
wife/consort (ména- < ‘exchange token’; see comm. I.62.7), and mother. The ma/isd- is 
Indra, as often; this word also evokes the term for the chief wife of a king, méhis7-, thus 
indirectly adding another female role. I identify the female referent of all three as Dawn. 
Kaksivant calls Dawn “begetter of cows” (gévam janitri) in nearby 1.124.5, like our 
mataéram gO6h, and also compares her to a vra- in I.124.8. Since Dawn is always depicted 
in motion, “gaze after (a retreating figure)” is an appropriate verb. (Cf. IV.18.3 where 
Indra anu V caks his mother who is going away: parayatim matéram anv acasta.) If the 
referent is Dawn, then the horse whose consort she is is probably the sun. For Dawn and 
the horse = sun, see VII.77.3. 


The term svaja- ‘self-created’ has two applications in the passage. On the one 
hand, it characterizes the vra- particularly. Since she is a ‘chooser’, the female 
protagonist of a svayamvara (self-choice) marriage, she is ‘self-created’ because she is 
not being given to someone by someone else, but is doing it herself. If marriage is the 
equivalent of upanayana and second birth for women, then she’s her own parent. On the 
other hand, it can characterize all the role transformations she undergoes in cd, loosely 
“(re)creating herself as ...” For further on vra- and this passage in general, see Jamison 
2003 (Fs. H.-P. Schmidt) pp. 45-47, also X.111.3. 


I.121.3: In the publ. tr. this verse is couched in the English future because I took two of 
the three verbs in the verse (néksat and tastémbhabt) as subjunctives and the third (‘éksad) 
as an injunctive but a rhyme form to néksat, each of them beginning a hemistich. I 
considered the verse a continuation of the prospective questions in vs. 1. about Indra’s 
coming to the sacrifice. I have now accepted the view of Narten (Sig.Aor. 160; see also 
Hoffmann Injunk. 144) that néksatis instead an injunctive to the thematic stem of the 
enlarged root V naks. This then seems to strand tastémbhat as a lone subjunctive in this 
sequence; Kii (575) labels it a subjunctive in preterital context. However, the passage 
may originally have had the indic. pf. *tastambha, and tasthambhat may have picked up a 
final dental from the initial of the following word: tastémbhad dyan# to match preceding 
naksat and taéksat. Since dyam begins with a cluster, the meter is unaffected by a reading 
* tastambha dyam. The cadence is terrible (four heavy syllables), but the only thing that 
would improve it is reading */astabha(d), with a zero-grade root syllable appropriate 
neither to the indicative nor to the subjunctive. On this and similar forms see my “False 
Segmentations and Resegmentations in the Rigveda: Gemination and Degemination,” to 
appear in a forthcoming Fs. 

Revising my understanding of the morphology requires revising the translation as 
well. I would now take the whole verse in the past: “The surpassing king came through 
the days to the age-old call of the clans of the Angirases for the ruddy (cows). He 
fashioned the mace, his team-mate; he propped up heaven for the sake of the two-footed 
and four-footed belonging to men.” The verse then provides a reassuring model in the 
past for Indra’s hoped-for activity in the present. Note that néksat picks up the aor. anat 
(approximately) from lc and fastaémbha(t) the aor. stambhit of 2a. 

Ge takes arunih as nom. sg. fem., appositive to raf, which must then be fem. and 
mean ‘queen’ (“die Morgenréte, die KOnigin”’). Both of these are grammatically possible: 
rat must be fem. in V.46.8; arunih must be nom. sg. in IV.1.16, 14.3. But this leaves the 
apparent masc. nom. sg. adj. ‘urdzh without a head. I therefore take arunih as acc. pl., 
loosely construed with Aévam. See Old. The ruddy ones are presumably the cows 
imprisoned in the Vala cave, who reappear (with a different color term, usriya-) in vs. 4. 


1,121.4: Unlike the standard tr. I take c with ab rather than with d. I also take the subject 
of that pada, the referent of “7kakub ‘three-humped’, as the herd, not Indra with most tr. 
The problem is the verb, m/vartat. On the surface it is the only active form to the quite 
well-attested them. pres. vartate. It could be taken as an oppositional transitive active 
built (however temporarily) to the intransitive middle. Since nV vrt generally means 
“turn back’ (of bovines), it could mean ‘(make) turn back’, with Indra as subject (called 
trikakub). The problem is that this doesn’t make a lot of sense in context. He has just 


released them (or so I take ab); why then at their “forward surge” (prasérge) would he 
make them reverse direction? What I think the pada depicts is the cows milling around in 
cow-like fashion and beginning to move, but something stops or confuses them, turning 
them back (pada c), and Indra has to step in and show them the way out (padas ab, d). A 
(partial) solution to this difficulty was seen by Hoffmann (Aufs. I, 590), who identifies 
several forms as belonging to an intransitive root aorist to V vrt, to which this would be 
the subjunctive, rather than belonging to the them. pres. stem. Since the forms are 
intransitive, this solves my valency problem, but the subjunctive causes some difficulties. 
Hoffman takes pada c as a purpose clause “Damit er beim Losrennen (der Kiihe) als 
Spitzentier zuriickkehre,” but why, again, would Indra turn back? To make it fit my 
scenario, with the herd as subject, I need to read it as a past prospective. Indra got them 
on the way to truth when they were going to / would have turned back. I would slightly 
amend my tr. to “when the three-humped (herd) was going to turn back in its forward 
surge.” 

There is another possible conceptual solution, also utilizing Hoffmann’s 
intransitive root aorist subjunctive. As already noted, nV vit means ‘turn back’ of 
bovines -- see the extraordinary concentration of this lexeme in X.19, a hymn urging the 
cows to return. If we assume that once the cows trapped in the Vala cave are released, 
they will return home (which would be expressed by nV vrf), then nivartatis compatible 
with prasdarge: “so that the three-humped (herd) will return (home) in its forward surge” — 
a possible alternative tr. 

In d I take dpa ... vah in two slightly different senses with two different objects: 
‘uncover’ with drihah ‘deceits’ and ‘unclose’ (= ‘open’) with durah ‘doors’ (note the 
phonological similarity of the two objects). Unlike many tr. I therefore do not take driihah 
as gen. dependent on diiral, J also consider manusasya as a gen. of benefit rather than 
construing it with drihah (for both, cf. Re’s “les portes du Mal humain”). 


1.121.5: Under this elaborate disguise, the verse is simply about soma and Indra’s 
possession of it. The parents are, acdg. to most, Heaven and Earth. The second hemistich 
is also found in X.61.11, which is painfully obscure. See disc. there. 

One of the things glossed over in the publ. tr. is the difference in number between 
the dual parents of ab, who brought the soma to Indra, and the unidentified plural subjects 
who acquired it through sacrifice in pada c. In X.61.11, also in the context of the Vala 
myth, I identify those plural sacrificers as the Navagvas, who are named in the previous 
vs. (X.61.10). Here I suggest the Angirases, even more likely actors in a Vala context, 
who are mentioned in vss. | and 3, with their sacrificial activity prominent in vs. 1. 

For other shared phraseology between the two vss., esp. stici ... réknah, see 
comm. ad X.61.11. 


I.121.6: Another verse about soma. 

Note the position of din the simile, where it is placed after the two-word 
DET+NOUN phrase (asyé usésaf) rather than after the first word. I do not know if this 
placement is by rule; it might be worth looking for other examples with this 
configuration. In fact, see I.129.1g with 7mam vacam nda. 

The syntax is somewhat clotted in the 2"¢ hemistich. With Ge I take yébhih as 
standing for * ydd ebhih vel sim., since there is no masc. pl. referent in the main clause. 


Ge (/WG) and Re construe the instr. without further verbal support (Ge “mit Hilfe der 
ihren Schweiss opfernden (Priester)”’). I supply ‘being impelled’ to account for the instr.; 
such expressions are relatively common in soma hymns; cf. [X.30.2 = 107.26 indur 
hiyandh sottbhih, etc. For sweat as an oblation, see Jamison 2015 (“Avestan xsuuid-: A 
Relic of Indo-Iranian Ritual Vocabulary,” BAI 25). 

The sifcdn of d causes some conceptual problems. Active forms of this very 
common stem are transitive (‘pour x’), but if the subject remains the drop (induh), a 
passive ‘being poured’ would seem to make more sense. However, this attribution of 
agency to the drop -- to pour himself, as it were -- fits with the general tendency to 
animatize soma and attribute exceptional powers to him. 

WG take saranda as a nom. sg. fem., an abstract “Langlebigkeit,” conceived of as a 
goddess, as opposed to its standard interpr. as a neut. pl. adj. modifying dhama and 
essentially identical to differently accented jarand- ‘old’ (Ge, Re, though not Gr). For WG 
this goddess is the one who pours with the spoon and reaches the seat. This is clever but 
runs into difficulties. First, forms to Vr generally convey a negative sense of ‘age’ -- not 
‘long life’. And it interferes with a standard soma trope, of the pressed soma going to / 
reaching his “domains,” which is straightforwardly present here as long as mdu/h remains 
the subject. And as far as I know, there is no other evidence for this goddess. 


I.121.7: Another very obscure verse with multiple competing interpretations. I will only 
discuss my own. As indicated in the publ. intro. I think the larger point of the verse is that 
Indra’s presence alone is sufficient for an effective sacrifice, even if the standard ritual 
trappings (like the wood for the fire) are absent. This rests in part on very different 
interpr. of the individual lexical items from. the standard ones, esp. in pada a. 

To start there, the hapax vanddhiti- is interpr. by Ge (/WG), Scar (57), going back 
to Say, as an axe, the Holzmacherin, in part because of the phonological play with a 
standard word for ‘axe’ svadhit-. I follow Gr (Old, Re, Schmidt B+I 147) in taking it 
rather as the pile of wood for the kindling of the ritual fire, formed like vasu-dhiti- 
“treasure chamber, depository of goods’; cf. also mutra-dhitr- in the adjacent hymn 
(1.120.9). The verb in this clause, apasyd4t, is universally considered a subjunctive to a 
denom. stem apas-ya- ‘be active’ (a stem that would appear only here, though there are 
related nominal forms); I interpret it rather as the optative of 4pa V as ‘be’ (hence apa- 
syat) ‘be away, be distant’. True, this lexeme is not common -- I have found only one 
other RVic example (X.83.5) -- but it would be easy to create, with additive semantics, 
and semantically parallel dpa v bhi is better established. 

There is no agreement on the sense of pada b or even its syntactic status: because 
it lacks an overt verb, it is not clear whether it continues the subordinate clause of pada a 
or functions as the main clause. (With Ge et al., I assume it is the main clause, since 
otherwise the verse consists only of subordinate clauses.) It is generally assumed that a 
finite verb should be supplied with parv, I supply the inoffensive ‘go’. My interpr. of the 
pada is, on the other hand, rather bold -- there seems no other choice with padas like 
these. I take the cowpens (10dhand gofh) as a reference to the ritual ground or to the 
vessels containing the milk to be mixed with soma or perhaps to places where animals are 
kept for sacrifice. The “sun” that goes around them is either Agni performing the 
paryagnikarana, the circling around ritual objects or sacrificial animals (the latter might 


make more sense with cowpens), or Soma circling through the purifying filter. Both Agni 
and Soma are frequently identified with the sun. 

But the mediating image for pada b is the radiant Indra of pada c. When Jndra 
(such is my identification of the subj. of the 2" sg. prabhdsi) shines forth, there is no need 
of wood for the fire (pada a). He can stand in for the ritual fire and/or the gleaming soma 
and bring the sacrifice to a successful conclusion by himself, as it were. 

My identification of Indra as the subj. of c makes him unavailable to be the 
referent of the datives in d, as Ge, Re take them. In my view, the poet Kaksivant is a 
better candidate (see WG, who suggest “Sippenfiihrer,” so at least not a god). For one 
thing, if the curious hapax cmpd 4narvis- contains the (pseudo-)loc. dnar- to anas- ‘cart’, 
it seems unlikely that this would qualify anyone directly associated with Indra -- the cart 
is not a watrior’s vehicle -- while on the other hand the Pajras, Kaksivant’s clan (cf., e.g., 
1.116.7, 117.6), are anasvant- ‘possessing carts / wagons’ (or, more accurately, compared 
to people who are dnasvant-) in 1.126.5. Although urda- was used of Indra in 3b and 
would here be applied to Kaksivant, this poet would surely not mind getting a little 
reflected divine glory. Note, in passing, the phonetic echo in dnarvise pas" vise. 


I.121.8: The major puzzle in this verse is the grammatical identity of its first word, aséa. 
Ge takes as the agent noun to V as‘attain’, which is not otherwise attested (and for which 
we should expect full grade *nastar-), while Old, Re, Scar (602), WG take it as ‘eight’ 
(which of course requires some clever manoeuvering with its head noun, dual Adri). I 
follow Say, Gr in taking it as the ppl. to V(n)as. 

On 4dah see comm. ad II.12.4. 

On the sense of vatépya- see comm. ad IX.93.5. The scansion of this stem is 
unclear: HvN give it as vatapyam, that is, presumably, vaatapyam, Arnold (p. 294) 
vaatépyam (with short first vowel), but Old vata4pyam. Ad IX.93.5 he also suggests 
vatapiyam (which wouldn’t work here), pronouncing the scansion favored by HvN the 
least likely. Gr also goes for -piya-. 


1.121.9-13: Hoffmann (Inj. 191 and n. 157) transl. and comments on these mythological 
verses. 


1.121.9: The puzzle in this verse is what is happening to the cow (gf) -- which depends 
on what case the word is in and on the interpretation of the VP préti vartayah ... 
asmanam. If the VP is taken as hostile (“turn the stone against X”’), go/ is difficult to fit 
in, since as a gen.-abl. it can’t easily be a target. See the standard tr., plus Hoffmann (Inj. 
191), for various attempts to wrestle with this possibility. However, the VP can instead 
mean “roll the stone back,” with gof an ablative “from the cow” and the action depicted a 
friendly and helpful one. I consider this to be a variant of the Vala myth, referring to the 
opening of the cave. The problem is that the Vala myth does not ordinarily intersect with 
the Susna story, which occupies the 2"! hemistich, but, as indicated in the publ. intro., the 
two myths are woven together in this part of the hymn. See also X.61.13 where the same 
intertwining seems to occur. 

The publ. tr. omits the dat. Avitsaya. It should read “when ... vanquishing Susna 
for Kutsa, you kept encircling him [=Susna] ...” 


Another problem is the present tense pariyas/ of d, in a hymn otherwise couched 
in the mythological past. In conjunction with ananta- ‘endless’, I suggest that the present 
is used here to express a past continuative ‘kept Xing’. 


I.121.10: The sequence of tense/mood in this verse is somewhat puzzling, with an impv. 
in the first hemistich (asya, pada b) followed by a 2" sg. impf. (4-adar, so Pp.) or 
injunctive (a-dar, so Hoffmann, Inj. 191). This discrepancy must be why Ge puts the first 
hemistich in quotation marks, though he doesn’t explain who is speaking. 

In my opinion the first hemistich concerns the Vala myth: the word phaliga- ‘bolt’ 
is associated with the Vala myth in two of its three other occurrences (1.62.4, IV.50.5), 
once of the Vrtra myth (VIII.32.25), never of Susna. However, if this is the Vala myth it 
is somewhat puzzling why the sun is entering the dark, since the Vala myth is usually set 
at dawn. Perhaps this refers to a version in which the sun is also trapped in the Vala cave. 

I supply ‘fold’ in the temporal abl. expression in pada a, since I would expect an 
acc. of goal, and pathas- ‘fold’ is common with dpi Vi (1.162.2, 11.3.9, II.8.9, VII.47.3). 
On the other hand, perhaps the abl.(/gen.) ¢émasahis simply by attraction to the abl. 
infinitive 4piteh. 

As noted earlier, dah is analyzed by Hoffmann as an injunctive in mythological 
context. Note also that it probably belongs to V dr ‘tear’, not V da, despite ddo to the latter 
root in 8a. However, it could technically be underlyingly identical to ado, and that pada 
also contains a divdah. In that case it would mean “you took ...” 


1.121.11: Hoffmann (191 n. 157) insists that anu ... madatam must be an impv. This 
interpr. is of course possible, but I do not see its necessity. He also interprets s7svapah as 
a subjunctive. This is also possible, esp. because the other two forms to this redupIl. aor. 
are athematic (s/svap). However, again it is not necessary, since redupl. aorists are 
overwhelmingly thematic, and old athematic ones get thematized (cf. augmented 
adidharat beside didhar). 

I have no idea why it’s worth mentioning that Heaven and Earth have no wheels, 
a seemingly obvious fact, unless to contrast them with EtaSa and the Sun’s wheel in 13b. 

In d the easiest thing to do with acc. varahum ‘boar’ is to take it as an appositive 
to vrtrém (much earlier in the hemistich). But the problem, of course, is that Vrtra isn’t a 
boar but a cobra (/serpent). Indra’s boar opponent is Emusa, and that may be the referent. 
(See I.61.6—7, where the Vrtra and Emusa myths are told in two successive verses.) 
However, given that the Susna myth is related here in the two preceding verses (9-10), I 
think that Susna may be the referent. He does, after all, snort (e.g., 1.54.5 svasandsya ... 
Suisnasya). 


I.121.12: Pada a contains two ambiguous forms: yan, which can be either acc. pl. masc. 
of the rel. pronoun or pres. act. part., nom. sg. masc., to the root pres. of V_ya ‘drive’; 
4vah, which can be either the 2" sg. injunc. act. of the them. pres. to Vav ‘help’ or the 
acc. sg. neut. of #vas- ‘aid, help’. If we take yan as a rel. pron., there is the problem that 
there is no referent for it in the main clause (save for the Wind’s horses, which are not 
likely). Despite the majority of tr., I therefore take it as the participle, with the 
consequence that 4va/ is a noun, serving as acc. of goal, rather than a finite verb. (Its 
accent would be a problem in a non-relative clause.) As it turns out, there are no 


injunctives to the thematic present of this root: we find either augm. avah (etc.) or subj. 
dvah (etc.); this is an additional, if weak, argument for not taking it as a finite verb. 

The adj. mandinam ‘exhilarating’ in c seems semantically far enough from its 
apparent referent, vajrém in d, that Ge supplies a verb “(trink)” to produce a new clause 
and allow mandinam to qualify the expected soma (see the same adj. in 8c). This is 
unnecessary. USana Kavya’s major job is to give Indra the mace (see also V.34.2) and for 
Indra to reach exhilaration in his company (1.51.11). In our passage it seems as if these 
are conflated, and the vajra itself is what provides the exhilaration (= the energy to kill 
Vrtra bez. Susna). 


1.121.13: I take nfn as a gen. pl. (see 1a) in beneficial sense. 

For néydm see comm. on VIII.2.28 and Jamison 2013 (“RV sé hinaydm (VI1.48.2) 
with a Return Visit to nayam and nana,” Hock Fs.). 

In c rathyah could simply mean ‘charioteers’, a parallel gift to the prizes ( vajan). 
So WG. 


1.121.15: The root affiliation of sé#m ... varantais disputed. Most take it as belonging to 
V vr ‘choose’ (Ge, Re [apparently, see below], WG); I follow Gr and Lub in assigning it 
to V vr ‘cover’. Although it is difficult to judge, there are more clear root aor. subjunctive 
middle forms to ‘cover’ than to ‘choose’ (though cf. I.140.13 where varanta does belong 
to ‘choose’ and takes /sam as object). Moreover, sdém does not appear to be found with 
‘choose’, but is at least marginally attested with ‘cover’ (cf. VIHI.17.7 and X.16.7). 

The other question about this verb is what is its subject. Ge takes /sa/ as the acc. 
pl. obj. and supplies the singers or rich patrons as subj. (sim. WG): “Sie bitten sich alle 
Geniisse (als Lohn) aus.” Inserting a 3™ ps. subject is a bit awkward in a verse in which 
the human petitioners are otherwise in the 1“ ps. (a asmat, c nah, d syama). Re takes fsah 
as the subject, in one of his finer sleights of hand: “‘Puissent les jouissances-rituelles 
affluer (-comme-par-choix!),” where the supposed root verb appears only in the 
parenthesis and the Sanskrit justification for “affluer’” is entirely unclear. I take “sah as 
the subject, with ‘us’ supplied as object: “completely cover (us)” expresses the 
abundance of refreshments Indra will provide. 


1.122 All Gods 


1.122.1: On pantam see Old’s lengthy n. ad loc. The stem pant(a)-, generally read with 
distracted root syllable, occurs 8x in the RV. As Old demonstrates, there are most likely 
two different stems involved: a them. noun pdanta- ‘drink’ and the act. part. of the root 
aor. of V pa ‘drink’. The noun is the more common (6x), while the part. is most likely 
found only in vs. 4 of this same hymn (du. panéa) and as nom. pl. in [X.98.8 (q.v.). This 
distribution of forms is found in Lub, with the part. listed under V pa (‘drink’) and the 
nom. stem paénta- separate. 

The construction of the second hemistich is much discussed, including the 
function of the instrumentals. See esp. Old and Re. 

In this context “the lord (4sura-) of heaven” is most likely Rudra (see also Hale, 
Asuras, 75), who is also the gapped object of the verb asvosv: his heroes are his sons, the 
Maruts mentioned in d. 


On isudhyd and the related verb, see comm. ad I.128.6 and my 2020 “Vedic 
isudhya- and Old Avestan ssud-, 1stiidiia-: The Aim of Praise” (Fs. Lamberterie). In light 
of my reconsideration of the word family of isudhyda- in that article, I now interpr. this vs. 
somewhat differently from the publ. tr. Instead of taking rddasyo/h as the target of the 
aiming expressed by isudhyd (“as if aiming at the two world-halves”), I now take isudhya 
as an independent instrumental adverb of manner, with a dependent “praise” understood: 
““’.. as 1f by the aiming (of an arrow of praise).” The simile particle /va, which here, 
unusually, does not mark an explicit simile, draws attention to the underlying metaphor 
of the aiming of praise. This image is especially appropriate for Rudra, a god of course 
famous as an archer, and the Maruts, who are depicted in 1.64.10 4stara isum dadhire 
gabhastyoh as “archers taking arrows in their fists.” As for rodasyoh, I take it as semi- 
parallel to divah in c, with the two locations positioned at the beginning and end of the 
hemistich. Just as Rudra is the “lord of heaven” (divah ... dsurasya), the Maruts are 
associated with the midspace defined by the two world-halves, not to mention their 
association with their consort Rodasi -- so this is also a pun. I would now tr. the 
hemistich as “I have praised (him) along with the heroes of the lord of heaven; (I have 
praised) the Maruts of the two world-halves as if by the aiming (of an arrow of praise).” 


I.122.2: The root affiliation of vyiita-is disputed. WG (flg. Rau) take it to V va ‘weave’ 
and tr. ‘geflochten’; so also Gr. and (ultimately) Re (though he vacillates in his n.). Most 
other tr. to viv _yu ‘separate’. My ‘cast-off’ comes via ‘separate, i.e., set aside, get rid of’. 
Re’s “serti (d’étoiles)” (sertir =‘to set’, of jewels) does not seem to have much to do with 
‘weave’, but supplying “with stars” (st7bhih) as a play on starih is clever enough to make 
his interpr. appealing, though I do not in the end accept it. A bejeweled Night does not fit 
well with her being s¢ar7- ‘barren’: the contrast is as usual between dazzlingly beautiful 
Dawn and dreary dark Night. Cf. the black garment Night spreads at the horizon for the 
Sun in 1.115.4. Night does get her chance at ornaments in the one hymn addressed to her, 
X.127. 


1.122.3: The 2"¢ member of the cmpd vasarha is taken by Gr and Re as -Aan-, hence 
‘striking at dawn’, but a connection with V Ad ‘change position, move’ makes more sense 
(so Ge [/WG], tentatively Scar 700). Wind does regularly rise at dawn, but it is hard to 
conceive that it smites then. This probably requires us to take the underlying form as - 
has, contra the Pp. The 1‘ member vasar- is only attested here, as a variant to the 
(likewise secondary) locatival usar. See Lundquist 2014 (25"" UCLA IE Conf., 
Proceedings). The somewhat better attested vanar- ‘in the wood’, also found as 1st cmpd 
member, may have provided the model for the shape of vasar-. 

Ge (/WG) construe apém with vfsanvan as “der Fuhrmann [coachman, teamster] 
der Gewisser,” while I follow Re in tentatively supplying ‘child’ with gen. apam on the 
basis of the next verse, which contains népatam apam. Note that elsewhere in the hymn 
(12b / 13a) an incomplete expression (dasatayasya) is repaired by the fuller form 
(dasatayasya dhaséh). | don’t see how ‘possessing bulls’ would develop to “coachman’. 
In any case, neither of the alternatives makes much sense as a designation of the wind; I 
do not know why he would be a coachman of the waters, but I also don’t understand why 
he’d be the child of the waters -- perhaps because of the association of wind with rain or 
because wind blowing over open water is very perceptible? (For another interpr., see 


Keydana, Inf., 315 n. 126 “der Besitzer der Wasserhengste [water-stallions],” which 
seems to split the difference between the ‘bull[s]/male[s]’ of the nom. and the fem. waters 
in a way not exactly sanctioned by grammar.) 

The curious dual dvandva indraparvata ‘Indra and Mountain’ is found 3x in the 
RV (1.132.6, III.53.1 as well as here), always in the voc. I interpret the ‘mountain’ as a 
reference to Indra’s vajra-. For other passages with the vajra- as ‘mountain’, see VI.22.6 
and VII.104.19, as well as Re, EVP XVI.117 (ad VII.104.19). 


1.122.4: The first hemistich is structured like vs. 2, with a nom. subject of a purpose 
infinitive. 

The root V svitis a Dawn word (see 1.92.12, 113.15, 124.11, the last in a nearby 
Kaksivant hymn); I wonder if svetana- is feminine because it’s evoking Dawn as the 
brightener. 

Despite their similarity, with most tr. I take pantam in 1a and pana here as 
belonging to separate stems, the first to panta- ‘drink’, the second to the act. part. to the 
root aor. of V pa ‘drink’ (see disc. above ad v. 1). Immediately preceding vydnta can be 
the clue to its participial identity; for the sequence see I.153.4 (of Mitra and Varuna) 
vitém patdm payasa ... 

The second hemistich with pra vah ... krnudhvam echoes lab pré vah ... 
bharadhvam, though in vs. | the verb is further distanced from the clause opening. 

raspina- is a hopeless hapax, surely related to the likewise hopeless hapax raspira- 
in V.43.14, a passage that also contains a mother (mmdattis padé) and ayoh, though not in 
the same configuration or meaning as here. Ge (/WG) wisely fail to tr. Re: “fougueux’ 
(fiery, ardent), or, in his notes, ‘bouillant’ (boiling), though without serious 
argumentation. (For other possibilities see KEWA s.v.; AiG III.215.) Although it is 
foolhardy even to sketch derivational possibilites, I will toss out several, with no 
conviction. My tentative tr. ‘abundant’(?) depends on a possible deformation of 
reasonably well-attested virapsin- ‘id.’ (beside virapsa- ‘abundance’) (derived in turn 
from vira-p(a)su-, in a well-known and generally accepted etym.). The initial v7, 
perceived as a preverb, could be lopped off, and the unusual internal cluster -ps- 
metathesized and normalized to -sp-, whose order of segments and sibilant type are both 
more phonologically natural. The apparent vrddhi might be like that of mahina- though 
they are differently accented. To account for raspird- we must assume that raspind- was 
analyzed as containing a -nd-suffix, for which -rd@- was substituted for no discernible 
reason. Another even less good possibility, which partly goes back to Bollensen (ZDMG 
22; see KEWA s.v., AiG III.215), starts from the fact that in context both raspind- and 
raspira- could use an extra syllable. The first member could be analyzed as a y-less 
genitive *rads to rayé / ray- ‘wealth’, compounded with a form of V pi ‘swell’. (Note that 
rayds regularly shows -s sandhi in syntagms before p: esp. rayds posam, but cf. also rayas 
purdhi.) However, our current understanding of the historical morphology of the ‘wealth’ 
word makes it well-nigh impossible to get such a -y-less form (since rayds < *raH1-as) 
without a series of arbitrarily constructed analogies. Thus, the second possibility is 
essentially ruled out, and, insofar as I think it’s worth even thinking about an etymology 
here, I favor the deformation from virapsin-. 

I do not know what role Ayu is playing here, as is often the case with this figure. 


1,122.5: Again the first hemistich has a predicated infinitive, like 2ab, 4ab. In fact the 
structure is identical to that in 4: ausij6 huvadhya# (4b, 5a). But otherwise the verse is 
difficult to comprehend (as Ge says in n. 5, “Voll dunkler Beziehungen”), and tr. differ 
considerably. I will not treat them in detail. 

The object(s) of Auvadhyai should first be sorted out: the two acc. ruvanyiim and 
sdmsam. Are the two coreferential and what is/are their referent(s)? ruvanyu- is a hapax 
but clearly derived from the denom. (/deverb.?) stem ruvanya- (also a hapax) and 
ultimate from the root Vu ‘bellow, roar’. Ge (/WG) takes ruvanytim as a qualifier of 
Sémsam, which he treats as a PN (“den lauten Samsa”), perhaps standing for Narasamsa. 
This is not impossible, but given the mysterious aydf in 4d and ausijah in both 4b and 5a, 
I am reminded the phrase usijah sémsam ayoh (IV.6.11, V.3.4). In both passages we 
(SWJ and JPB respectively) take saémsam ayoh “the laud of Ayu” as a designation of 
Agni; in both we take the form usijah as the nom. pl. designation of a type of priest, who 
do homage to Agni under this name. Note also that II.31.6 contains sémsam usijam, with 
the Ayus featuring in the next verse (II.31.7b) as makers of hymns. I therefore think that 
Sdmsam in this verse should be combined with the mysterious 4yd/ at the end of the 
previous verse into a putative underlying phrase * sémsam ayoh, referring to Agni, 
modified by ruvanyum. Incomplete phrases straddling verse divisions are found in vss. 3— 
4 and 12-13 (though in those instances the complete phrase appears in the 2" vs.); see 
comm. above on vs. 3. I would thus change the text of the publ. tr. to “It is for 
(Kaksivant), son of USij, to call the bellower, the ‘Laud (of Ayu)’ [=Agni], for you.” 
Agni can be characterized as ‘bellowing, roaring’ because of the crackling of his flames. 
The “you” are the priests (etc.) on whose behalf Kaksivant is acting. Agni was ritually 
presented in the previous hemistich (4c) under a different epithet, and his “mothers” (the 
kindling sticks) in 4d. A “roaring” Agni would come into being following the kindling 
about to take place in 4d. An invocation to Agni’s comrades ends this verse (5d). The 
context thus favors Agni. 

The next problem is ghdseva. Ge (/WG) takes this as the fem. PN Ghosa, the 
erstwhile spinster, found in a nearby Kaksivant hymn (1.117.7) where the Asvins 
bestowed a husband on her, as well as in the famous sequence of hymns X.39-41 
attributed to her (with the patronymic Kaksivati) and her son. Despite the close 
connection of Kaksivant with this Ghosa, I doubt that she figures in the strictly liturgical 
context here, and those who think she does must assume that Arjuna is the name of her 
acquired husband, for which there is no evidence. | take the form rather as the old instr. 
ghosa to the masc. common noun ghosa- ‘shout, cry’, though I admit the simile seems a 
bit flat. Re’s grammatical interpr. is the same as mine; his tr. “semblable 4 une rumeur 
(de guerre)” is less flat, but even less supported. 

ndmsé occurs twice in the RV, here and in 12b in this hymn, both times preceded 
by a genitive. There seems no reason not to take it, with Gr etc., as the loc. sg. to a stem 
ndmsa- ‘at/on the attainment’ construed with the gen. As for ajunasya, lit. ‘silver(y)’, I 
suggest that it refers to soma; cf. sjisin- ‘possessing the silvery drink [=soma]’ (so 
Thieme), with the Caland form j7- to this same etymon. Unfortunately arjuna- doesn’t 
elsewhere characterize soma. Nonetheless, the fact that the other occurrence of némse 
(12b) takes a genitive that also probably refers to soma 
gives 
some support to this interpr. 


The initial pr@in c, echoing those in la and 4c, suggests that this hemistich has a 
structure parallel to those two. Hence my “(put him) forward”; other tr. supply other 
material to complete the clause. The meter of this pada is deficient, lacking three 
syllables. Various restorations have been suggested (see Old, Prol. 113 n. 1 [=Engl. tr. 
133 n. 3]; HVN metrical notes ad loc.). Old (Prol.) suggests an impv. like arcata or gayata, 
noting the structural similarity to 4c, but in the Noten he suggests that the metrical 
irregularity of Kaksivant’s I.120 might indicate that the text here is correctly transmitted 
and that the meter must be taken as is. It is certainly difficult to see how a trisyllabic verb 
form would have simply got dropped here. 

I do not understand how Pusan comes to be named in this august divine company, 
and I wonder if the abbreviated meter of this pada has something to do with the dedicand: 
the only hymns addressed solely to Pusan in the RV, VI.53-58, consist entirely of 
dimeter hymns save for the last. The 8-syllable pada here might signal his more humble 
stature. 

vasutati- is another word that occurs in the RV only here and in vs. 12 of this 
same hymn. Its formation is of course transparent, but its meaning is less so. Most take it 
as a true abstract to vasu- ‘good(s)’, but with a slight twist to ‘generosity’ (Freigebigkeit). 
But the lexeme 4cha V vac seems to be a technical ritual term for ‘invite’ (cf. dchokti- and 
the later priestly title acchavaka-) with gods as the object. Gr suggests the meaning 
‘Schaar der Guten, d.h. der Gotter’ for the occurrence in vs. 12 (but not this one), which I 
have adopted for both instances. It would be equiv. to devatati- ‘assemblage/conclave of 
gods’. The pada would then refer to the group of divinities that Agni regularly conveys to 
the sacrifice. 


1.122.6: This last verse before the danastuti is free of the manifold difficulties that clot the 
first five verses of the hymn, but it is not devoid of Kaksivant’s poetic flourishes. Note 
first the play on V sru ‘hear’, which reaches a climax in pada c: srotu nah sroturatih 
susrotuh, What is particularly clever here is that though the pada contains three forms 
srotu, the first is completely different from the second two: it is the 3™ sg. act. root aor. 
impv., while the other two belong to the nominal stem srotu- and are 1*' and 2" 
compound members respectively. The pada has only 10 syllables, with a likely rest after 
Srotu nah, which would call attention to the phonological identity / morphological 
difference. 

The phrase visvatah sim occurs 5x in the RV; I have discussed this formula at 
length elsewhere (“Rigvedic visvatah sim, or why syntax needs poetics”, Mir Curad, Fs. 
C. Watkins [edd. J. Jasanoff, H.C. Melchert, and L. Oliver], 1998, pp. 291-300). The two 
occurrences in Kaksivant’s oeuvre (I.116.20 and here) ring changes on the basic formula 
in his usual deft and unexpected ways. I will not reproduce the entire discussion, but 
summarize the main points. Four of the five passages (all but this one) concern the theme 
“surrounding,” marked by pér7 + VERB. In three of these (all but the two Kaksivant 
examples) the object is the two worlds / heaven and earth. In I.116.20 it is the subject (the 
ASvins), not the object, that is dual. In other words, Kaksivant has transformed the 
underlying formula by transferring the abstract grammatical category DUAL from one of 
the arguments of the verb to the other. 

This analysis of I.116.20 is necessary to understand the more attenuated -- and 
more radical -- instantiation of the formula found in our verse here. As in I.116.20 the 


DUAL that is inherent in the formula surfaces on the subject, here Mitra and Varuna, but 
the “surrounding” motif is not present, except in visvatah ‘on all sides’ itself, which 
seems to have no semantic connection with the rest of its clause. Why is it here? Because 
it is crossed with a different formula through surface phonological similarity. Consider 
the word sédane in the same pada, which has connections with another RVic formula. 
The phrase “in the seat of Vivasvant” occurs five times in the RV (1.53.1, HI.34.7, 
1.51.3, X.12.7, X.75.1), twice as pada-final sédane vivasvatal# (1.53.1, X.75.1). This 
provides an almost perfect phonological scrambling of our pada ending. (In fact, 
according to Oldenberg [Noten, ad loc.], Ludwig suggested emending wsvdtah to 
vivasvatah [no accent given].) 

sadane vivas vatal#t 

sddane visvatah sint 
Thus our phrase may have been employed in order to evoke the other formula, which is a 
kenning for “der Opferplatz," so Geldner ad 1.53.1. Thus Kaksivant deftly marries the 
grammatical deep structure (the dual) of the visvatah sim formula with the surface 
phonology of sdédane vivasvatah in a way that allows the semantics of both to be alluded 
to. (Perhaps an appreciation of the formulaic manipulations involved here would have led 
Bloomfield (RR) to reconsider his assessment of this verse with its “hysterical repetition 
of the root Sru” as “secondary clap-trap.”’) 

I do not understand why the Sindhu is esp. gifted with hearing. 


1,122.7: The transition between the All God portion of the hymn and the danastuti is 
eased by verbal repetition: Mitra and Varuna, who were the last gods invoked (6ab), are 
again called on here, though in opposite order and not in a dvandva but in individual 
vocatives (varuna mitra versus 6a mitravaruna). Independent ratih picks up the 2" cmpd 
member in srotu-ratih (6c) and the PN srutdratha- (7c) also echoes srotu-ratih. 

Accented stuséI take as a (quasi-)infinitive with passive value, though unaccented 
stuse is generally Ist sg. with “active” value. 

The locc. pajré/ srutérathe priyatathe mark these men as givers, which makes 
some trouble, since Kaksivant’s family seems to be called Pajra (quite possibly in the 
next verse and in I.126.4—5) and Kaksivant himself pajriya- (1.116.7, 117.6, 120.5). 
Nonetheless, grammar can’t be gainsaid, and they must be patrons here. See Ge’s n. 7bc 
for attempts to reconcile the discrepancies. 


I.122.7-8: The passively used 3“ sg. stusé (7a), stuse (8a) contrast in function with the 
great majority of stusé/ stuse forms, which are Ist sg. and “active” in sense (“I [will] 
praise”). This rare usage may be mediated through the perception of the accented forms 
as infinitives; see disc. ad X.22.1. 


1.122.8: See Old on this vs. I follow him in taking cd as a single rel. cl. hanging off Nahus 
in b, rather than a rel. cl. / main cl. structure. The uncertainty about the relationships of 
the various named patrons makes any interpr. tentative. See publ. intro. 


I.122.9: This cautionary example of what happens to men who cheat the gods of proper 
offerings is clearly meant to warn stingy patrons. 


Note the echo between the openings of b #apo and d #4pa, which are entirely 
distinct grammatically. As for the latter, as Kii also notes, various forms of the perfect of 
V ap have presential value. 


1.122.10: Ge refuses to tr. démsujuita-. Re “ayant été mi (comme) par miracle,” clearly 
connecting it with démsas- “wondrous power’, etc.; my tr. makes the same connection. 
The stem damsu- is probably also found in démsu-patm- (IV.19.7), though this is 
disputed. WG tr. démsujita- “als Heimkehrer,” with the 1st member the loc. pl. of dém- 
‘house’ -- so, more literally, ‘in die Hauser eilend’. This is clever, and the two 
independent uses of démsu, both nearby (1.134.4, 141.4), do seem to be that loc. pl. 
However, juita- means ‘sped, spurred on’ and the fairly numerous compds in which it 
occurs have a 1*' member that provides impetus (cf., e.g., vata-jiita- ‘wind-sped’); ‘sped 
into the house’ sounds more like an act of cowardice or retreat than of triumph. 

balhasrtvain c is even more problematic (though Ge does tr. it: “geht er ya] 
festes Ganges”). Independent s/tvan- means ‘running, streaming’; ba/ha- means ‘thick, 
squeezed’, to Vbamh. Although it would of course be possible to attenuate that meaning 
to ‘firm, powerful’, I think that Kaksivant, by using this unusual compound, and esp. the 
unusual 1“ member, had something more precise in mind than a firm stride -- esp. ina 
danastuti, where slang is most at home. I have therefore used the Engl. idiom ‘pumped 
up’ (approximating the “squeezed, dense’ sense of the Skt.), which is defined by an 
online dict. (http://www.thefreedictionary.com) as “tense with excitement and enthusiasm 
as from a rush of adrenaline,” with the following example: "we were really pumped up 
for the race." 


1.122.11: The dual part. gmdnta of pada a does not match the pl. impv. sro¢ta of b nor the 
pl. voc. ra7anah in the same pada. Drawing the distinction did not seem worth it in the 
publ. tr. -- which would have to be something like “as you two go ..., (do all of you) hear 
... The number discrepancy is generally (see, e.g., Old, Ge)—and in my opinion 
correctly—interpreted as first a reference to Mitra and Varuna and then to the Adityas as a 
group. M+V were prominent earlier (vss. 6-7, 9; see also 15c, the final vs.) and in fact in 
vs. 7 ushered in the danastuti. The plural phrase in b is used precisely of the three 
principal Adityas, including explicitly M+V, in X.93.5: té gha rajano amitasya manda, 
aryama mitr6 varunah ... In my opinion there is no reason either to emend the text (as Gr 
does) or to take gménta (with Lowe, Part. 185 + n. 30) as a “pseudo-absolutive.” 

This parallel also shows that Scar’s clever idea (171, followed by WG) to 
construe am/ftasya with the verb srota cannot be correct. 

In c Old takes the hapaxes nabhoju- and nirava- in full lexical value, rather than as 
PN, and, at least acdg. to Mayr. (PN, svv.), this remains a live possibility. However, in 
the danastuti context names are more likely, though they can be speaking names. That - 
ju- echoes -juta- in 10a and -rava- echoes ruvanyl- in 5a (assuming an analysis mi-rava- 
with Old, rather than nir-ava- with Gr) is presumably no accident: puns on personal 
names are a standard RVic poetic device. 


1.122.12: My interpr. differs from most (though it is closest to Old’s). There are two 
major reasons for the different interpr. in pada a: 1) most take dhama as part of the rel. 
cl., but this is impossible because the verb is unaccented; 2) most take sardham as a 


reference to the Marut troop. This is, of course, its standard use, but in this hymn it 
should first be interpreted in conjunction with sérdhastara- ‘more forceful’ in 10b, where 
it qualifies an unnamed patron. Here we want to establish our patron (sar7-) as such a 
force. In my interpr. the rel. cl. is a nominal cl. consisting only of yasya suréh, in which 

* vaydm (or *smés/i/) can be supplied (from the 1“ pl. inherent in dhama), as an 
expression of possession: “of which patron (we) [are],” i.e., “who is (our) patron.” Cf. the 
type VIII.92.32 tvam asmakam tava smasi “you are ours; we are yours.” 

The speakers in b are the poet(s) and priest(s). The gen. dasastayasya ‘tenfold’ 
must be interpreted in light of the fuller expression dasastayasya dhaséh in 13a “tenfold 
gush,” probably a kenning for soma, though there is no agreement on its sense. The fact 
that the fuller expression serves as a complement of the verb mdandamahe, a standard 
soma verb, in 13a supports this identification. The ‘tenfold’ characterization is not clear; 
Old plausibly suggests that it refers to the number of servings to be divided among that 
number of priests. 

Ge (/WG) and possibly Re take cd as a resumption of the direct speech of pada a. 
This is not impossible, but the 3“ persons of c and d have no clear referents in a. 

I take dyumnaniin c as a fronted object of sanvantu in d, more or less following 
Old. This technically makes yésu ... rarén appear to be an embedded rel. cl., which ’m 
afraid I will just have to live with. 

As indicated in the comm. to vs. 5, I take vasiitati- here as a reference to the 
collectivity of good ones, namely gods. I then take the pl. visve opening the next pada as 
referring also to the gods. In this Visve Devah hymn, the poet cleverly makes reference to 
them here in this off-kilter expression, with devah suppressed and anticipated by the sg. 
vasutat-. (The full expression is found in 3d.) My only reservation about this interpr. is 
that in a danastuti it should be mortals who are doing the winning, and certainly the 
phrase prabhrthésu vajam “the victory prize in the forays” fits a mortal context better. I 
might then modify my tr. to remove the bracketed “[=gods]” and leave the identity of the 
subject open. It may in fact be that the two objects dyumnani and vajam will be won by 
gods and mortals respectively, and visve refers to both, hence “let all (the gods) win the 
brilliant things in which the assemblage of good ones takes pleasure, and let all (the 
mortals) win the victory prize at the forays.” 


1,122.13: On the phrasal repair of 12b désatayasya by dasastayasya dhaséh see comm. 
vss. 3, 5, and 12. 

The “twice five” in pada b may be the fingers, as I suggest (almost the default 
identification in a RVic ritual context), or the number of priests, indirectly conveyed by 
the tenfold soma of 12b and 13a. Ge (/WG) takes the “twice five” as directly 
characterizing anna: the twice five foods. 

Ge (/WG) and Re take istasvah and istérasmih as PNs of patrons. (Actually Re 
omits the first, presumably inadvertently.) I also take them as referring to patrons but 
with full lexical value: the one who has “desirable horses” and “desirable reins” [latter 
probably a stand-in for “chariots”] to offer. That “those showing mastery” (isandésah) are 
patrons is strongly suggested by I.141.3, where that participle modifies sardyah ‘patrons’. 
The Samhita text férusa is analyzed by the Pp. as térusah, which could be a gen. with 
isanasah (so Gr, Re, WG) or nom. pl. (so Ge). Old suggests that it could also be read as 
dat. ‘éruse, against the Pp., which is how I take it. I then interpr. nfm as referring not to 


the singers (so Ge et al.) but to still other patrons with whom they are competing to 
provide the best recompense to the singers. 


1.122.14: As is recognized by all, the flood (arnaf) is the herd of gift cows, whose 
constant turbulent motion must have suggested the metaphor. Accentless manigrivam Old 
considers a “monstrosity” due to faulty transmission. It must be a bahuvrihi like 
immediately preceding Aifranyakarnam, and I now wonder if the phrase Afranyakarnam 
manigrivam actually represents a dvandva consisting of two bahuvrihis (‘possessing 
golden ears and ornamented necks’), which could account for the single accent. The 
geminate m across the compound boundary (-karnam mami-) might have been 
redactionally introduced from *-karna-manz-). The first members of the two compounds 
Airanya- and mani- are the constituents of the phrase Afranyena manina in 1.33.8, on 
which see my extensive discussion in “A Golden Amulet in Vedic and Avestan” (2018, 
Ged. H. P. Schmidt). Against my interpr. of the forms as one cmpd is the fact that cmpds 
of more than two members are vanishingly rare in the RV. 

Pada b is repeated verbatim from 3d, but because it has an object (the flood) it has 
a slightly different sense from there. 

The reason for the doubled Zin c is not clear to me. 

cakantu is taken, plausibly, as haplologized from *cakanantu. See, most recently, 
Kii (131). 


1.122.15: In the publ. tr., there should be a comma after “victorious.” 
What verb to supply in ab seems up to the interpreter. 
I do not understand the image in syiima-gabhasti- ‘with hands as its guiding rope’. 


1.123 Dawn 

After the almost impenetrable last two hymns, the Dawn series comes as a 
welcome relief, though it does not lack puzzles or Kaksivant’s characteristic flourishes. 
Note also the prevalence of amreditas and similar expressions (erhd4m-grham, divé-dive, 
Sa§vat, and 4gram-agram all in vs. 4; then ékarka in 8 at long remove, bhadram-bhadram 
in 13). 


1.123.1: Against the Pp (and standard tr.) I read dat. déksinayai rather than gen. -ayah. If 
it’s a gen., it has to be construed with réthah “the chariot of the priestly gift.” The 
identification of the chariot and the daksina in 5d supports neither of these interpr. 


I.123.2: The vs. begins and ends with pirva- (parva ... purva(hitau)), a very tight species 
of ring composition. 

punarbhi- here seems to lack its later technical sense (a remarried widow) and 
have only its literal meaning “come into being again’. 


I.123.4: The hapax ahand@ is difficult. Gr connects it with (dhar/) ahan- ‘day’. Ge tr. 
‘unverwiistliche’ (indestructible); he does not comment, but judging from the tr. I assume 
he takes it from a negated derivative of V han ‘smite’. Old tentatively suggests a 
connection with Va ‘say’, though he doesn’t gloss the result (for perhaps obvious 
reasons). Re ‘lascive’ with caution, connecting it possibly with ahands- ‘swollen, lusty’ 


(usually of soma). WG refuse to tr. but suggest in the n. an adverbial derivation of the 
particle dha ‘certainly’. My tr. rests on the possibility that it represents * mdhana, with the 
initial m lost after the final m of the preceding word: grh4m-grham ahana ... This would 
make for better meter; otherwise there are four consecutive light syllables, spanning the 
(early) caesura, and in addition Arnold (194) deems x — ~ ~ an “occasional” (that is, 
relatively rare) pattern of the trimeter opening. But what would such * mahand represent? 
I suggest that it should be grouped with the trisyllabic form mah ‘na (IV.2.1, X.6.7 
[possibly; see comm. ad loc.]); this appears to be a variant of mahinda, the longer version 
of the instr. sg. to mahimdn-, whose shorter version is the very common disyllabic 
mahna. The medial -a- here would result from matching the second vowel of mahdnt-, 
mahda-, mahds-/ mahas-, as well as the combining form maha-. Or it might actually reflect 
a different syllabification of the inherited instr. *magH-mn-aH as * magH-mn-aH, with 
the suffixal m7 vocalized between two consonants, rather than the preceding laryngeal. 


1.123.5: The final phrase da@ksiaya rathena with two instr. identifies the daksina and the 
chariot, unlike either of the proposed readings in la (see comm. there). Gr, followed 
(perhaps surprisingly) by Old, suggests reading * daksinaya(h) here, with the gen. 
supposedly found in la. Old ascribes the change to attraction to the instr. r@thena. The 
proposed emendation would do no violence to the meter (and would in fact produce a 
somewhat more common break), but since the text is easily comprehensible as 
transmitted, I see no reason to emend. 


1.123.7: The du. pariksitoh is universally taken (Ge [/WG], Re, Old, Scar [p. 96]) as 
referring to Heaven and Earth (e.g., Ge “das Dunkel der beiden umgebenden (Welten)”’). 
In favor of this interpr. is the fact that the two other occurrences of the form do refer to 
H+E (III.7.1, X.65.8). However, I prefer to take it as referring to the pair already in the 
discourse, Night and Dawn. The cycling and circling movements of these two are 
highlighted in 7ab (and note paér7 yanti in 8d of the pl. Dawns). I also do not understand 
what “the darkness of H+E” would refer to, whereas Dawn’s role in hiding the darkness 
of night is well known. There is also a weak syntactic argument in favor of my interpr. 
Definite anyd- forms ordinarily take 2" position (see Jamison 1997, Fs. Beekes); note the 
position of the two anydd in pada a, each after the fronted preverb in its clause. (The 
anyah in 11d belongs to the “(all) the other” construction, which is positioned 
differently.) If pariksitoh is loosely connected with what follows, anya here follows the 
first real word of the clause témah, otherwise it appears late. 


1.123.8: I take pa7 yantr in two different senses, one with each pada of the hemistich: in c 
the verb describes the literal circuit of the thirty days whereas in d it is used in the 
metaphorical sense ‘encompass’, hence ‘achieve’. The two padas also contrast the series 
of dawns needed to add up to the thirty-day cycle (c) with what each one of them 
accomplishes in a single day (d). 


1.123.9: I think n@in c does double duty: first and primarily as the negative with munati, 
but also as a simile marker following yosda. The rest of the simile (2skrt4m acaranti) 
follows in the next pada. For yosa explicitly in a similar simile see VI.75.4 té acdranti 
sdmaneva yosa “The two ..., like a maiden faring forth to (festive) gatherings.” 


1.123.10: On V sad see comm. ad X.120.5. 


1.123.11: In the publ. tr. “auspicious one” sounds like a vocative, which it is not. Perhaps 
better “as the/an auspicious one.” 


1.123.12: Likewise “easy to invoke,” which is not a voc. either. Better “as one easy to 
invoke.” 


1.124 Dawn 


1.124.2—3: aminati (2a) and na... minati (3d)(cf. also né minati1.123.9) receive different 
tr. here both because they have different objects and because 4munat7is contrastively 
paired with praminati (2b). 


1.124.4: My interpr. follows that of Thieme (KZ 79 [1965] -- KISch 214-27), cited also in 
the publ. intro.; for doubts, esp. about the interpr. of pada b, see Scar 272-73. 


1.124.5: The hapax aptyda- is connected by Gr, Old, and, tentatively, EWA (s.v. anapta-) 
with ‘water’. Ge leaves it untr.; WG as ‘dussere’ without comment. I follow Re’s 
tentative suggestion ‘inaccessible au vol’ (to V pad), with perhaps more enthusiasm than 
he shows for it. 


1.124.7: On the female figures here, see publ. intro. 

The first simile (in pada a), abhratéva pumsé eti pratici “Like a brotherless (girl) 
she goes right up to men” (publ. tr.), I take as expressing wanton behavior on the part of a 
girl who lacks a brother to protect her and/or to identify potential husbands for her and 
who therefore must seek opportunities herself. However, it is often interpreted as a 
reference to the institution of the putrika ‘appointed daughter’, the daughter of a sonless 
father whose offspring will serve as descendants of her father, not her husband’s father 
and who is therefore a poor marital prospect. See for example P.V. Kane, “Vedic Basis of 
Hindu Law,” JBBAS 26 [1922] 57-82, at 58-60, who sees it as a forerunner of the 
provisions in VDS XVII.16 concerning the putrika. (See also YDS 1.52—53 on not 
marrying a brotherless girl.) (Ludo Rocher several times cites Kane’s treatment; see 
Studies in Hindu Law and Dharmasastra, 47, 64.) Kane’s tr. reflects this interpr.: “As a 
(woman) without a brother comes back to (her) male (relations).” This view does not 
seem sufficiently supported. 

As for b, though most interpr. (see recently Scar [463], WG) see only a male 
figure in the simile in b (a charioteer seeking prizes), I find it unlikely that the middle 
simile of three, the two outer of which depict striking female types, would compare Dawn 
only to a male. As indicated in the publ. intro., I think it is a double entendre, with not 
only the prize-seeking male competitor on his chariot seat but also a prostitute displaying 
herself on a platform or stage for money (or whatever counted for money in that period). 

The root noun cmpd gartarih- ‘mounting a seat’ has garta- as first member. It is 
therefore tempting to interpr. the 2nd member as 4riéh-, belonging to the lexeme 4 Vruh 
“mount, climb on’ (as in the cmpd. ariii- X.44.6). Scar (463-64) rejects this interpr. on 


the grounds that rt. noun cmpds with direct object noun as 1st member do not also 
contain preverbs, a statement with which I am in agreement; see my disc. in “Vedic 
isudhya-... (Lamberterie Fs., 2020: 486) on the gapping of prét/in such a cmpd. (See now 
my forthcoming “Limits on Root-noun Compounds in Indo-Iranian.) Scar attributes the 
long @to the effect of the root-initial laryngeal, as in upartih-, etc. This is certainly 
possible, but I wonder if, in what must have been a nonce formation, the lexeme 4 V ruh 
didn’t play a part. On puru-nissidh-, see comm. ad 1.10.5; on karmanistha- and 
purunistha- see comm. ad X.80.1 and VIII.2.9 respectively; on visva-abhi- X.50.1. The 
only true exception (and even it may not be) is ya/fia-niskrt- X.66.8; see comm. ad loc. 


1.124.7-8: suvasa(h) in 7c is neatly echoed by svasa opening 8a. 


1.124.8: As indicated in the publ. intro., I believe that this verse continues the series of 
female portraits, this time with two vignettes of the svayamvara (‘self-choice’) marriage. 

On the basis of I.113.1, Ge suggests persuasively that the subj. of pada a is Night 
and her older sister is Dawn. Nonetheless, I take the subj. of b to be Dawn, who is going 
away from Night. The crucial word in b is praticaksya/a (latter Pp.), which can be either a 
gerund (-4) or a gerundive (-4). Most (though not Old) take it as the latter, as I do, but 
with the sense “to be seen again” (e.g., Ge “die man wiedersehen soll”’), that is, as one 
who will return. But this is not the standard meaning of préti V caks, which simply means 
“gaze upon’. Here I think “to be gazed upon” represents the display motif of the 
svayamvara marriage: before the girl exercises her choice among the assembled suitors, 
she enters the arena (vel sim.) and is announced and displayed for all to see (for disc. see 
esp. Jamison 1999 [Penelope] and for this passage in general Jamison 2003 [Fs. H.-P. 
Schmidt], pp. 42-44). 

The choosing maidens (vrah) of the same marriage type are the topic of pada d. 


I.124.12: The “one being at home” (ama saént-) may contrast implicitly with the “Early- 
coming” one (prataritvan-) who forms the subject of the 1* half of the next hymn (1.125). 
In that hymn the Prataritvan engages in dialogue with a person who is probably a 
householder, that is, in the words of our verse, one being at home. 

This vs. is identical to V1.64.6; for further comm. see there. 


1.125 (The Early-coming one) Svayana’s Danastuti 
For a sustained treatment of the “early-coming one” (prataritvan-) see Jamison, 
Sac.Wife 184-89. 


1.125.2: The first three padas of this verse are in the standard high Rigvedic register and 
present the unsurprising themes of prosperity and reciprocity, but the fourth pada 
violently wrenches the verse in an unexpected direction. The placidly happy relationship 
between host and guest depicted in vss. 1 and 2abc takes a sinister and coercive turn, but 
what precisely that turn consists of is partly obscured by the fact that pada d contains two 
hapaxes (muksija- and pdadi-) and a very rare lexeme (td V sa/si, otherwise only AV 
VI.112.2—3). What is clear is that the host derives great benefit from the visit of the early- 
coming one /fhe forces him to stay -- “ties him up” in fact. 


A simile adds precision to this picture, or it would if we understood it: 
mukstjayeva pédim “(binds you up) like a padi with a muksija-.” Ge tr. “wie den Vogel in 
der Schlinge,” which certainly yields sense though it is essentially contextually inspired 
guesswork. (In content it is reminiscent of the clearer HI.45.1 “Let no one hold you 
down, as men using snares do a bird.”) I have tried pushing it further, though with no 
confidence in the correctness of my speculations. 

I treated muksija- elsewhere (Ged. Cowgill, 1987, pp. 89-91). I suggested there 
that the word is a deformation of muskd- ‘testicle’ and that Kaksivant is making a play on 
his own name (which may itself mean ‘having a crotch’), esp. the -Xs7, with this 
deformation -- as he does elsewhere in his oeuvre. Taking this further, the -74a- may be the 
root noun to V jan’, a root noun very common as a 2™ compound member (see the 
numerous exx. in Scar. 132-53). Those compounds are invariably accented on the -/a-; I 
would attribute the accent here to the poet’s play on his name kaksivant-. But what would 
this baroque confection muksija- mean? If it literally means ‘originating from/at the 
testicles’, it could refer to a loin cloth, a strip of cloth that covers the genitals -- a thong -- 
and as a long strip of material it could be used to bind or tie up an animal. 

My interpr. of pédi- rests on even less evidence. I suggest, very tentatively, that it 
comes from a MIA form *prar-, related to the Iranian forms borrowed into Greek as 
mMapdaAtc, etc., as well as to Skt. prdaku-. In earlier lit. this word was said to mean 
‘leopard, panther, tiger’ only in lexical texts, while its earlier occurrences mean ‘spotted 
snake’; see EWA, KEWA s.v. Mayrhofer attributes the later lexical meaning to 
borrowing from Iranian. But it clearly refers to a large wild feline in AVP II.18.1, since it 
is parallel to simha-‘lion’ and vyaghra- ‘tiger’; see Zehnder, Atharvaveda-Paippalada, 
Buch 2, p. 59. In keeping with the racy tone in these two hymns, it could also be a pun on 
V prd fart’ (though this root is not attested in Vedic [see EWA s.v. pardl, its 
representation in the younger language and in Iranian, incl. Avestan, suggests that it was 
known to Vedic speakers), and the desire to make the pun would have led K. to use an 
otherwise obscure word for wild animal here. Given the discrepancy in morphology (no 
forms of the shape *pra/- are attested in any relevant language) and the chronological 
gap, this gossamer hypothesis probably should be discarded -- but there is nothing 
stronger to take its place (and it gave me the opportunity to use the English word ‘pard’). 


1.125.3: istéh putram “the son of my seeking” picks up the immediately preceding part. 
ichan ‘seeking’ to the same root and means essentially the product of my successful 
search. 

Indra is the likely recipient of the soma in c and the strengthening in d, but the 
epithet Asayddvira- (8x) is never applied to Indra, rather usually to Rudra (5x). But Rudra 
is highly unlikely to be the target here. 


1.125.4: The two conjoined phrases 7andm ca yaksydmanam ca(b) and prndntam ca 
papurim ca (c) have the same referent, and their syntactic parallelism invites a completely 
parallel interpretation of their verbal semantics. But the pairs are not morphologically 
parallel: the first phrase consists of a perfect part. and a future part., the second of a 
present part. and a reduplicated -7-stem adj. In the publ. tr. I render pépur7- as preterital 
(“who ... has granted”), but following Grestenberger (JAOS 113.2 [2013]) I now see such 
forms as imperfectives, often with habitual or iterative sense; unfortunately in this 


context the conjoined phrase then seems almost pleonastic, though perhaps “the one who 
grants and keeps granting” would work. 

I would also slightly alter the tr. of the phrase in b to “the one who has sacrificed 
and will sacrifice,” to make the parallelism of the two phrases in be clearer and also to 
rule out a reading in which the two participles in b have different referents. 


1.125.6: The daksina (priestly gift, more literally gift-cow) theme comes to the fore here. 
I supply ‘bounties’ (radhamsy) with citra ‘bright’ on the basis of the cmpd citra- 
radhas- and the numerous occurrences of the phrase citra- radhas-. 


1.125.7: I do not entirely understand pada c, which must contrast with d. I assume the 
referents of tésam are the generouss patrons of ab, who are distinguished from the 
aprnantam ‘non-granter’ of d. This non-granter is to be entirely engulfed (abh/ sdém Vv i) by 
SOkah. The stem s6ka- and the various forms of the root to which it belongs (Vv suc) 
otherwise refers to blazing flames in the RV, but in later Skt. it has come to mean ‘pain, 
affliction’. I think that both senses are present here, hence my portmanteau tr. “flames of 
pain.” The flames in this pada may help in interpreting the previous one. One of the uses 
of paridhf- ‘enclosure’ is for the “enclosing sticks” placed around the Ahavaniya fire 
(already X.90.15 and common in ritual lit.). If the non-giver is being surrounded by 
flames in d, the givers in c deserve a different and benign enclosure (anydh ... partdhih ... 
kas cid), not the paridh- that ordinarily surrounds the fire. Its nature remains unspecified: 
both the initial position of anyd- and the final k4@s cid mark the referent as indefinite. 


1.126 Kaksivant’s Danastuti 


1.126.1: Negated 4manda- ‘not feeble’ contains the adj. manda- ‘stupid, lazy’, which is 
otherwise not attested until the Up. and epic. The audience’s first interpr. of dmandan 
would be as a form of V ma(n)d ‘exhilarate’, though obviously manda- ‘stupid’ must have 
existed in everyday speech to allow it to be used here. As with s6ka- in the last verse of 
the preceding hymn (I.125.7), Kaksivant is availing himself of words/meanings 
belonging to a different register to spice up the discourse. The prominent placing of 
dmandan as the initial word of the hymn calls further attention to this stylistic departure. 


I.126.2: The root V nadh ‘(cry/be) in distress’ is often used of people in dire straits (see, 
e.g., in Kaksivant’s I.118.10); here the king’s distress comes not from danger but from 
want of fame. There may be a touch of humor in this overdramatization of his plight, 
though see I.110.5 where the Rbhus cry out in want at an invocation, likewise seeking 
fame (srdva ichamanah, exactly as in our 1d). 

On 4dam see comm. ad II.12.4. 

The patron—poet reciprocal bargain is managed with striking economy here: the 
king seeks fame in 1d, the poet receives many goods in 2abc, and the desired fame is 
dispatched to heaven in 2d. 


1.126.3: The temporal expression ab/ipitvé 4hnam is universally taken as a reference to 
evening. In the RV daksinas are distributed at the morning sacrifice (hence their 
association with Dawn), though in classical Srauta ritual the time has changed to the 


midday rite. Perhaps Kaksivant knows an alternative practice, or he’s slyly indicating that 
the largesse was so enormous that it took all day to distribute. I favor the latter. 


1.126.5: Having employed a no-nonsense style in listing the gifts he acquired in vss. 2—4 
(for a similar detour into straightforwardness, see the expression of his desires in 
I.121.14-15), Kaksivant returns to his tricks in the last vss. of this hymn. 

Since I discuss this verse at length in Jamison 2003 (Fs. H.-P. Schmidt) pp. 47— 
51, I will not repeat the details here. The first hemistich is reasonably intelligible and 
continues the listing of gifts. It’s notable that the amount that Kaksivant managed to 
acquire “for you” (vaf) is a small fraction of his own haul. One question is who the “‘you’ 
are: I take them as the Pajras, his kin, who cleaned up with him in 4d and are mentioned 
again in 5d, though in the 3™ ps. 

As I point out in the Schmidt Fs., the elaborate simile in cd seems typed as a 
wedding scene by the telling words dnasvant- ‘possessing carts’ and vra- ‘female 
chooser’. The cart (dnas-) is the wedding vehicle par excellence and hardly appears in the 
RV except in conjunction with females, particularly in marriage context, and, as I argue 
in that art., vra- is the designation for a girl exercising her choice at a svayamvara 
marriage. The image presented in the simile is of well-connected young men traveling to 
svayamvaras in hopes of acquiring a bride (that is, being chosen by a bride) of acceptable 
family and clan. I therefore take the vrah phrase as acc. pl., not nom. with most interpr. 
and take the simile as beginning with subéndhavah. 


2 


1.126.6: On the meaning ‘smell’ for the intensive jénigahe see Lubotsky (JAOS 117 
[1997]: 562-63 [rev. of Schaeffer, Intensiv]); Griffiths and Lubotsky (JAOS 119 [1999]: 
480-81). The word kastk@- is found only here. If it refers to a mongoose (or perhaps the 
related civet cat), the naturalistic description makes sense, as Lubotsky (JAOS 117) 
argues: squeezed on the back, mongooses release a musky odor. (This is characteristic of 
both sexes at least of civet cats, though Lubotsky seems to think it is only true of males 
mongooses.) As I have argued elsewhere (Ged. Cowgill, 1987, p. 89), this hapax may 
appear in this passage because Kaksivant is making another play on his own name (see 
above, comm. I.125.2). 

The second hemistich appears to be a fairly graphic depiction of sexual 
intercourse and, like other such passages, is difficult to interpret because of the obscurity 
of the vocabulary and the slangy style. The difficulties here reside primarily in the hapax 
yaduri and the near hapax yasu-. The rest -- dédati mahyam ... bhojya sata -- is relatively 
straightforward: “She gives me 100 ...” I differ from the standard tr. in taking bhojya not 
as acc. pl. neut. ‘pleasures’, but as a fem. sg. gerundive. Although we would expect the 
accentuation * bhdjya, the suffixal accent here may be a redactional change to follow 
bhojya in nearby 1.128.5 after our passage was no longer understood. I take this 
gerundive as belonging to both roots Vbhuj ‘enjoy’ and ‘bend, coil’: the woman in 
question is to be coiled around (in sex) and thus to be enjoyed. 

As for yasu- this word appears a few other times in compounds: budbudayasu- 
(X.155.4), where it seems to refer to ejaculations (as insubstantial as) bubbles; fem. 
suyasutara (X.86.6), where Indrani boasts about herself -- I tr. “gives better sex” -- and 


—47 


ayasu- (AV VIII.6.15) as an epithet of hideous minor demons tormenting pregnant 


women, where Whitney plausibly but tentatively tr. ‘impotent’. I take it to mean 
something like ‘ejaculation’, which I’ve rendered as ‘spurts’ to avoid a clinical tone. 

yadurf- appears to belong to the marginal root V yad ‘unite’ (see EWA s.v. YAD); 
I render the nominal here by ‘fusing’. 

As often, I think the presence of these rare words serves more than one purpose — 
in this case to produce an encoded pun on the root V yabh ‘fuck’. Note the repetition of 
ya s, starting with ya in b, but taking off in cd: ... (@mah)ya ya(duri) ya(stinam bhojiya ... 
This repetition of the initial of the root might have the same effect as the English 
expression “the f-word,” and it also gives the impression of a stutterer saying “ya... ya... 
ya...” while the bf eludes him -- until he reaches bA(o/jya) and finally achieves the whole 
word. 


1.126.7: This is presumably the speech of the woman whose charms were described in vs. 
6. I have tr. it with what I consider appropriate vulgarity. 

In pada a upopa ‘nearer’ and para ‘away’ might seem to be preverbs that would 
cancel each other out, but here their conjunction perhaps invites the interpr. that she’s 
asking for ever more intimate contact (upopa) with parts that are usually off limits (péra). 

Ge (/WG) take dabhrani manyathah to mean “think that (my hair) is meager” vel 
sim., with the hair borrowed from the second hemistich. I think rather that dabhra@- V man 
means ‘belittle, think little of’, but that dabhrani should also be read as the object of that 
compound verb. This latter dabhraniI take as a euphemism for her private parts (‘little 
things’), in the way that priya ‘dear things’ is used by Indrani in X.86.5 to refer to the 
same. (The contexts -- explicit female boasting about sex -- are similar, not to mention 
rare.) I thus take dabhran/ twice. 

Although it is clear why a ewe, even a little ewe (avika), would be a fine example 
of a hairy female, I have no idea why Gandhariewes would be especially hairy. Cold 
climate, one assumes. 


I.127—139 Hymns of Paruchepa Daivodasi 

This sequence of hymns, composed primarily in Atyasti meter, is one of my 
favorite collections in the RV. The elaborate meter showcases the patterned repetitions, 
echoes, and variations that are one of the specialties of Rigvedic poets. The meter is 
configured as 12 12 8/8 8/ 12 8, generally with exact repetition, rhyme, or some kind of 
controlled variation between pada b + c and f + g. This series is the only sustained set of 
Atyasti hymns in the RV; to Paruchepa’s son (/descendant) Ananata Paruchepi is 
attributed the short Soma hymn IX.111. 


1.127 Agni 


I.127.1: The patterned connections of the 8-syllable padas to their preceding padas are 
detailed in the publ. intro. to this hymn group. 


1.127.2: Although “earth-encircling heaven” fits easily into our modern cosmology, I 
don’t know what is meant by this in a Vedic cosmological context. This problem clearly 
troubles both Ge and Re, who both supply the sun to do the circling, with heaven as the 
object (Re: “Lui qui circule autour (de l’aire) comme (le soleil autour du) ciel’’). 


Although I understand the impetus, these interpr. introduce too much extra machinery 
into a simple two-word simile. 

Agni was compared to a vipra- in Ic and then addressed as one in 2b. In 2c we 
invoke Agni with our own vipra-s, with viprebhih occuping the same position as vipram 
in lc. This type of implicit identification between Agni and his mortal worshipers is also 
found in 2a, where we sacrificers (v4jamanah) invoke him as best sacrificer (yajistham). 

2f is a relative clause that lacks a verb; the verb ([pra-]4vanti vel sim.) can be 
supplied from the verb in the 8-syllable tag (2g), which contains the impv. pravantu with 
the same subj. (visah ‘clans’). The g-pada also adds an infinitival dat. to this verbal 
complex, indicating what the clans help Indra to do. Constructing the verb in 2f from the 
one in 2g is not a matter of simple gapping, because imperatives cannot appear in relative 
clauses. Ge supplies a different verb in f (huldigen) from that in g (ermutigen), but this 
ignores the patterned interplay characteristic of the 8-syllable padas with what precedes 
them. 


1,127.3: This verse is richly studded with problems. One of the lesser ones is the referent 
and grammatical identity of puri in the first pada. Gr classifies it with singular 
(presumably NA neut.) forms; Ge. takes it as an adv. ‘gar sehr’; WG as instr. sg. (?) with 
Ojasa (“mit ohnehin viel ... K6rperkraft”). On the basis of the sequence (3d) viii cid, (4a) 
drlhéa cid, (4f) sthira cid (also with 6jasa), all containing neuters, most plural, I take puri 
as the neut. pl. it appears to be (so also Re: “qui brille en maint endroit”). Each instance 
of cid ‘even’ in this sequence emphasizes the formidable targets Agni is exercising his 
will upon. Unfortunately this value of cidis not so much in evidence in our phrase puri 
cid ... didyanah because ‘shining’ (at least as expressed with the root V df) is not 
ordinarily a forceful or hostile act. I have therefore (reluctantly) not rendered the cid here, 
though I feel I have missed something, since the phrasal parallelism is otherwise so clear. 
Perhaps didyanah has something of the sense of similar forms of V suc ‘blaze (against)’: 
so “shining (against) even the many with his radiant might.” 

Pada b and its tag-pada c contains a Slesa, whose correct interpretation goes back 
at least to Benfey (see Ge’s n. 3c). As indicated in the publ. intro. to I.127—1 n39, 
druhamtardah has two possible analyses: druham-tara- ‘overcoming deceit’ or dru-hantara- 
‘better at striking wood’. The first is appropriate to the first instance of the word, but in c 
the presence of parasiih ‘ax’ forces the ‘wood’ interpr. 

The verb of de, sriivat, is the problem in that clause. Wh (Roots) takes it as a 
(zero-grade) 1‘ class pres. to V sru ‘flow’, but V sru has no such zero-gr. formations (and 
there’s the problem of the initial sibliant of course). Gr puts it with a root V sru ‘zerinnen, 
zergehen’ (separate from V sru ‘hear’), but the formations he assigns to said “root” are a 
hodgepodge (and see Old on the likely nonexistence of the root). Re (flg. Cardona, see 
Re’s n.) takes it to V sru ‘hear’, but this requires supplying the verb of destruction (by his 
interpr. ‘fall’ [tomber]) required by the context, with the perception verb that is actually 
found in the passage superfluous: “‘on les entend (tomber) ...” (The same root assignment 
seems to underlie the WG tr., though with a different overall interpr., which I confess I 
don’t understand.) Even if the semantics worked better, there are no such stems to V sru 
‘hear’. Ge attributes it to Vf ‘crush’, which is reasonable on both semantic and textual 
grounds; see esp. the parallel he cites X.89.6 srnati vilu rujati sthirani, with very similar 
phraseology. Unfortunately I can see no way to get a stem sriiva- from sf Old 


questioningly suggests a connection with V ru ‘break’, but needless to say the initial ¢ 
can’t simply be omitted. I dare to suggest yet another root: V sriv ‘abort’. Although some 
forms of this root (caus. srevayet [KS], RVic part. srevéyant-, aor. asravit [JB]; pres. 
stivyati [AB]) have an initial dental sibilant, others have the palatal: AV srivayami, MS 
Stivayeyuh, stevuka-. (On the forms, see Narten [Sig.Aor.] 282-83. Jamison [aya-] 145.) 
Such phonetic fluctuation is not surprising in a root that presumably was at least partially 
tabooed and was also probably more at home in a lower register, with, perhaps, the MIA 
neutralization of sibliants. Although a stem sri/va- or sriiva- is not otherwise found to this 
root, the spotty attestation to this root in general makes its isolation unsurprising. The 
stem would probably be a zero-grade thematic injunctive (aor. or pres.?), though a root 
subjunctive can’t be ruled out (though less likely in context). The loss of the 7/ 7 would 
follow the same pattern as Vdiv/ d(y)a, V siv/ s(y)i, via **sRi uH > *sRuH. I do not 
understand the accent, however. As for ‘abortion’ in this context of destruction, see, inter 
alia, the use of the caus. part. srevayant- in VII.18.8, the Battle of the Ten Kings; possibly 
also 4va V sru in nearby 1.129.6. 

The final two padas (fg) of this verse also present their share of difficulties. We 
can begin with the final word of each pada, nayate in the Samhita text. The Pp. (followed 
by HvN) analyses this as nd ayate, but this produces a very bad cadence: we should 
expect a heavy syllable as the first syllable of the verb. This is easily remedied, without 
emending the Samhita text, by 4yate (i.e., prev. 2+ ayate). This analysis was also 
tentatively suggested by Gotd (1“'cl., 92 n. 10). 

Most tr. (and Old) take the point of yamate nayate to be that though Agni is 
victorious, he doesn’t go further: he stays in his hearth. See, e.g., Re “(Bien que) 
triomphant, il tient (les rénes), il ne va pas (plus loin).” But the preverb n/h ‘forth’ (with 
V sah only here and in the root noun nissah-) seems to presuppose motion (hence my 
“going forth to conquer’), and certainly most treatments of Agni victorious depict him 
laying waste to his surroundings, as in the immediately preceding two padas and in the 
following verse (4). The notion that Agni is suddenly showing self-restraint here seems 
contrary to the message of the context. I therefore take yamate as meaning not ‘hold 
himself back’, but ‘hold/keep his place’ (against counterattack) and dyate (/ayate) as a 
quasi-passive ‘be moved’. Medial forms of V/are rare enough that a consistent meaning 
to such a stem is hard to determine, and though some forms of 4yafe probably belong to a 
thematized stem (so Goto, 92ff.), the parallelism with the root aor. subj. yamate here 
strongly suggests that our form is also a subjunctive (to the root pres. éf7) and thus further 
separated from the thematic indicative forms. I therefore think that the somewhat 
idiosyncratic meaning I have attributed to the form is plausible, esp. as a negated 
semantic twin to yamate. 

The final problem in the verse is the cmpd. instr. sg. dhanvasaha. This is almost 
universally (Gr, Old, Ge, Re, Scar 603) interpreted as ‘conquering with a bow’ 
(dhaénvan-), which interpr. generally requires an additional personage to be supplied, 
generally Rudra. Goto (1*' cl., 92, n. 10) seems to favor this interpr., but also suggests the 
possibility that the first member is dhénvan- ‘Land’: “auf dem das Land ersiegenden 
[Weg],” with the whole pada meaning that Agni will not go further and burn the land. 
WG have adopted this latter interpr. (though the ‘bow’ interpr. is referred to in the n.): 
“Auf dem trockenen Land ersiegenden (Weg) eilt er nicht hierher.” I also am convinced 
that dhénvan- ‘wasteland’ is the correct interpr. of the 1** member. Given that the ‘tree’ 


theme is prominent in this verse and a ‘bow’ theme lacking, a reference to another 
landscape feature fits the context better. There is the problem that cmpds with -séh- are 
ordinarily adjectives modifying animates (see the numerous exx. in Scar.), and my tr. 
assumes an abstract sense or at the very least an instr. manner adverb (“in/with his 
wasteland-conquering [manner]”). Despite this slight difficulty, this solution seems more 
economical than inserting Rudra into a context that has no other allusion to him. 


1.127.3-4: In the publ. tr. dasa in 3a and 4f should have been tr. the same, rather than 
‘might’ and ‘strength’ respectively. 


I.127.4: I generate the subject “(the pious man),” i.e., dasvan, from its verb dasti. 


1.127.5: After the respite of vs. 4, this verse returns to puns and word plays in full force. 
The syntax of this verse is complicated enough without unintended ambiguity in the 
English. In the pub. tr. “This fortifying power of his might we acquire ...” “might” is a 
modal verb (“might we acquire’’), not an abstract noun (*“‘his might’). 

In my opinion the hapax d/vatarat in bc is a Slesa somewhat like druhamtarah in 
3be, again utilizing the echo pada (c) to instantiate a 2" value for a word found in both 
padas. Most take the word as a nonce substantivization of the adverb divaby the addition 
of the comparative suffix found also in the preceding sudarsatarah ‘more beautiful’ (see 
AiG II.2.608; Re n. ad loc.). I agree that this is one reading, but I also think that -tara- can 
be a thematic nominal to V # ‘cross over’ (cf. téra- etc.), and that the whole compound 
can mean ‘traversing [the sky] by day’ as a descriptor of the sun. For a similarly formed 
rhyme word, also referring to the sun, cf. divakara- ‘day-maker’ (AV+). 

The hapax 4prayuse in c also poses difficulties. On the one hand, it is very similar 
to d4prayu- (3x) ‘unremitting, not faltering’, which most deriv from pré V yu; Old and Re 
opt for this analysis (Re “a (? homme qui veille) infatigable”’). However, I am persuaded 
by Ge’s pointing out (n. 5) the unity of theme provided by 4prayuse (c) ... dyuh (d) ... 
ajdrah (fg), if 4prayuse contains the ‘lifetime’ word. However, I do not think either Ge’s 
“ohne zu altern” or WG’s “zum Nichtverschwinden der Lebenskraft” is the correct 
analysis. Rather I think the word evokes the common idiom dyuh pra V tf ‘lengthen 
lifetime’ and refers to a man whose lifetime has not yetbeen lengthened. Note that the 
V tf part of the idiom can be pulled out of d/vatara- (a 3™ sense for this compound). Agni 
is called visvayu- ‘providing/affording all lifetimes’ in the next hymn (I.128.8) and is 
also regularly asked to lengthen (pré V ir) our lifespan (e.g., 1.94.16, VIII.44.30). I now 
also believe that 4prayu- also contains the ‘lifetime’ word (the less well-attested ayu- 
beside ayus-); see comm. ad V.80.3. 

In the next pada Agni’s own lifespan (that is, his immortality, more explicit in fg) 
is a model for our own: it provides a handhold (grabhanavat) or, as we would say, “a leg 
up” for the man hoping to have his lifespan extended. 

I don’t quite understand bhaktém abhaktam va. It is probably an implicitly 
temporal expression: the help that has already been apportioned and the rest that has not 
yet been apportioned (but will be, we hope). 


I.127.6: The verse has an extra pada (h), which serves as the tag-pada to g. Given the 
difficulties in the verse, the extra pada just provides more occasion for bewilderment. 


The hapax is¢dni- in the paired padas bc has been variously interpreted. Gr takes it 
to (n)is + V stan ‘thunder’ (‘thunder’ explicitly rejected by Old). Ge does not comment but 
his tr. ‘sich ausbreitend’ suggests a derivation from V fan ‘stretch’; his tr. is echoed by Re 
(‘s’étendant’), though in his n. he suggests that the first element is the zero-grade root 
noun to V yaj ‘sacrifice’, encouraged by Old. The currently prevailing interpr. is probably 
Hoffmann’s (reported in KEWA, EWA) ‘spreading nourishment’, found in WG. This is 
certainly possible; however, I favor V stan ‘thunder’, despite Old’s disapproval, but with 
the preverb vi The Samhita text reads ... urvarasvisténir (b) / artanasvistanihi(c), but 
both loc. plurals require metrical distraction: urvaras” visténir (etc.). The Pp. reads 
urvarasu/ istanth (etc.), but nothing prevents reading urvaérasu/ vistanih from the 
distracted -s(u)vi- sequence. Although vi V stan is not found until very late, it would not 
be a difficult idiom to create, esp. given the widespread v/V dyut ‘flash forth as lightning’ 
in the same pragmatic sphere. The thunder would thematically continue the noise of the 
first pada and the association with the Maruts, storm gods. 

Pada c contains a 2" hapax, artanasu, which both Ge and WG refuse to tr. (though 
see WG n. for a different suggestion) and Old, having offered a few suggestions, refuses 
to analyze. Re tr. “les terres steriles” but without comment (though the tr. probably stems 
from Gr’s ‘iibel, 6de, Misernten bringend’). My own suggestion is quite speculative, but 
in this situation there seems no other choice. The pada is a syllable short; HvN in fact 
divide up the first vowel, reading 4 értanasu, but a stem 4rtana- does us no more good 
than artana-. I suggest supplying the syllable mirto open the pada (and the word, hence 
* nirartanasu); this nircan be generated from the final syllable of the preceding pada 
(istaén)uir, or rather we can imagine a haplology: isténir, *nirartanasu. This posited stem 
*nirdrtana- would belong to nir Vr, most prominent in the well-attested nirti- ‘chaos, 
disorder, dissolution’. The loc. pl. pairing in bc would then contrast the productive 
(apnasvant-) fields/meadows with their negative counterpart, disorderly and useless. 

Note the alliteration in d: 4dad dhavyany adadir, followed by 4dha beginning f 
(as well as 4d beginning 5d). 

As Ge points out (n. 6d), 4dat can be the impf. to Vad ‘eat’ as well as belonging to 
4 V da ‘take’ (on which see comm. ad II.12.4), though he doesn’t incorporate this pun into 
his tr. Agni as the eater of oblations is of course a common trope. 

harsato hrsivatah in f is a nice etymological figure, though in the context of this 
hymn barely deserving mention. 

Most tr. take the ndérah of h as ordinary, human men, but I think it refers rather to 
the Maruts. subhé (and stibh- in general) is one of their signature words; cf., e.g., 1.88.2 
subhé kam yanti and, with narah referring to them, V.52.8 ... té subhé narah. The mention 
of the Maruts here would form a ring with their appearance in pada a. 


1.127.7: Most take A7std- in pada as a PN, a further specification of the Bhrgus, and this is 
a tempting way to avoid dealing with the word. However, it is more difficult to take it as 
a PN in its only other appearance in the RV (and indeed anywhere) at VI.67.10. I 
therefore follow the interpr. going back at least to Say, ‘praiser’. EWA has a reasonably 
plausible scenario for getting it as a hypersanskritization of a MIA form of *kirtha-, 
beside Azrti- ‘praise’, etc. 


I take mathnaéntah in c as a pun on V math ‘steal’ (referring to the Bhrgus’ theft of 
fire; see Narten, K]Sch. 23-24) and ‘churn, rub’, a common word for the production of 
the fire on the ritual ground. 

The identity of the “dear coverings” is not clear. Ge suggest, for example, that 
they are what keep Agni within the kindling sticks, WG that they are everything a fire 
burning in a field would incorporate in itself. Since Agni is identified as the holder 
(dharni-) of goods in e, I wonder if the coverings are the enclosure itself -- though what 
this means physically I’m not sure. 

On the isolated precative vanisista see Narten (SigAor. 236-37), who points out 
that its object is also a hapax and considers it an “Augenblicksbildung des Dichters.” The 
“wise one” (médhira-) is probably Agni himself, as often, and the med. form of the verb 
would support this identification. 


1.127.8: This verse begins straightforwardly enough but its syntax deteriorates (or gets 
more convoluted) towards the end. 

The three-member cmpd. satydégirvahas- in c is implicitly analyzed by Ge as 
satydgir-vahas- (“ihn den wahrhafte Reden anziehen”; sim. WG), but, on the one hand, 
gitvahas- is an established bahuvrthi (8x; “whose vehicle is songs” -- that is, the god 
[Indra] who is conveyed to the sacrifice by the songs dedicated to him) and, on the other, 
satyd- never modifies gir- as far as I can tell. Old (SBE) tr. “who truly art carried by 
prayers as by a vehicle,” with the correct internal structure, in my opinion. My “trusty” 
for satyd- may be pushing the term a bit, but the idea is that the song-vehicle is real and 
so a trustworthy conveyance. 

The ca in f is generally rendered ‘also’, and it is one of only three examples (out 
of approx. 1100) of ca to which Klein (DGRV I.212-13) attributes that value. None of the 
examples is strong, and all can be interpreted with functional values more commonly 
found with ca. In this case I think ami ca visve amftasah is conjoined with a gapped 
vayam ‘we’, as in exx. like VII.88.3 4 yad ruhava varunas ca névam “When [I] and 
Varuna boarded the boat ...,” though with pl. rather than sg. 1‘ ps. gapping. The 1* ps. pl. 
is found in the opening verb of the verse havamahe, and although some padas intervene, 
that main verb still has domain over the whole verse (save for the last pada), with ef a rel. 
cl. attached to that main clause. True, the verb in this rel. clause must also be supplied. I 
suggest a medial form of vV dha, meaning ‘acquire’; see in fact dhimahi in this meaning in 
5a -- all that is needed is an accent. For the identical VP véyas- + med. Vdhd in this same 
hymn cycle, cf. 1.136.2 @tha dadhate ... véyah “then they two [=Mitra and Varuna] 
acquire vigor,” and for a 1“ pl. in this collocation (including the instr.) see II.23.10 tvaya 
vayam uttamdm dhimahe vayah “Through you might we acquire the utmost vigor.” In 
nearby I.141.13 (though not a Paruchepa hymn) am ca is overtly conjoined with vaydm, 
as I suggest is covertly the case here: ami ca yé maghévano vayém ca “those who are our 
patrons and we (ourselves) ...” 

As for pada g, which also lacks a verb, my publ. tr. assumes an active imperatival 
form of the same root V dha, addressed to Agni. Agni quite regularly participates in such 
collocations; in this case the verb might well be the imperativally used root aor. 
injunctive dhah or else the redupl. pres. impv. dhef. This short pada blends two 
constructions: “set oblations among LOC” and “establish vigor for DAT,” both with Vv dha. 
For the first, with Agni as subject, see, e.g., V.14.1 Aavya devésu no dadhat, for the 


second, likewise with Agni as subject, see, e.g., I.4.9 smdét suribhyo grnaté tad vayo dhah 
“establish this vigor for the singer along with his patrons.” Since in our passage the 
recipients of the vaéyas- have already been identified in the previous pada ([us] and all the 
immortals), the dative recipient with the second construction need not be specified. A 
more literal tr. of my understanding of this pada might then be “(place) the oblations 
among the gods and (establish) vigor,” but this seemed too clotted for the publ. tr. 

The trick of this tag-pada then is that the final 4 véyah is twice the object of an 
unexpressed form of the root V dha, but with two different valences. Unusually for tag- 
padas, g is not syntactically parallel to f. 


1.127.9: The hapax splv. séhantama- does not require the positing (with Gr) of an 
otherwise unattested m-stem saéhan-. A nonce derivation from the pres. part. séhant- (with 
simplification of the cluster s#han(t)-tama-, with AiG II.2.597, etc.) is certainly possible, 
and the full grade with nasal might have been constructed as a partial match for its 
parallels susmintama- and dyumnintama-. 


1.127.9-10: The ends of both a-padas are variants of each other: 9a ... séhasa sd4hantamah, 
10a ... séhasa sahasvate, each following a metrical rest. 


1.127.10: The first three padas are an esp. nice example of the syntactic complementarity 
between the tag-pada c and what precedes. The subject and the verb are withheld until c 
(stomah and babhitu respectively), with the preverb determining the verbal lexeme (pr) 
and the possessive pronoun limiting the praise (va/) found in the first pada -- and the 
recipient agndye the only thing held in common between ab and c. Thus neither ab nor c 
is complete in itself: their elements need to be intermingled to produce the full sense. The 
name of the recipient is also held until the end of the two-pada opening, though prepared 
for by a series of datives. 

Schaeffer (Inten. 114) argues persuasively that the intens. joguve is 
“Jokaldistributiv” with the loc. phrase visvasu ksdsu “in all lands.” 


1.127.11: The latter part of this verse shows a nice phonological pattern, with the initial 
words in the pada being c maho, d mahi, f mahi, but g mathir. The first three all belong of 
course to the mah (‘great’) family, but the last is a verb form whose apparent near match 
with the two preceding mdfi belies its independent grammatical identity. 

There is probably also a phonological impetus for the use of sécanas- instead of 
the much more common sa/0sas- in b: sécanas better matches sucetiina. 

In de most tr. (including me) take mdf... nas krdhi, samcakse ... as an infinitive 
phrase, “make us regard (something) great.” Keydana (Infin. 342) allows this possibility, 
but also raises the possibility of an adjunct usage: “make something great for us, for 
seeing.” Although I recognize that the latter is not excluded, I think the infinitive reading 
is the more likely -- on the basis of the other dative phrase in e, bhujé asyar. The final 
position of asyarhere is odd, and in fact the use of it at all is odd, given that an unadorned 
bhujé ends 8b and its tag-pada 8c. I think that we have a demonstrative adj. with bhujéin 
this verse in order to anchor bfujé as a noun and to distinguish it from the immediately 
preceding dative, also built to a root noun, but in infinitival function. In other words, the 
asyai serves to polarize the grammatical functions of two identically formed nominals. 


In méathihI see the same pun on the two roots V math as was found in 7c. Here the 
plundering sense is appropriate to the simile ugro nd sévasa “like a mighty (warrior) with 
vast power,” while the churn sense is attached to Agni as fire the substance. Although the 
ritual fire is churned (passively), we can imagine Agni using the same means that 
produced him (churning) to produce something for us. (So, more or less, Ge.) Narten 
(KISch 24; followed apparently by WG) feels that mdthih here can only have the ‘rob’ 
sense, because only fire can be the obj. of the ‘churn’ sense, but this opinion displays, at 
least in my view, the often deficient poetic and imaginative sense of the Erlangen school. 


1.128 Agni 


1.128.1: The phrase mdnuso dhdrimansis variously rendered. Re takes it as an infinitive 
(“pour étre porté par 1’ Homme”’); Gr and Old (SBE) interpret it in an abstract or ethical 
fashion (“nach altem Brauch”; “in Manu’s firm law”; sim. Brereton in his survey of 
dhérman-). Hoffmann (Inj. 121, fld by WG) as ‘hands’. But given the emphasis in the 
verse on the activity on the ritual ground (bc) and indeed the fire’s placement on said 
ground (fg), Ge’s “im (Feuer)behalter des Manu” seems the most likely interpr. -- 
rendered by me as “the foundation of Manu,” making reference to the fact that Manu was 
the first sacrificer and so every subsequent ritual ground can be ascribed to him. See 7a 
manuse viyane ‘in the ritual enclosure belonging to Manu’ for another association 
between Manu and a physical location on the ritual ground. 

As usual the line between human priests and Agni as priest is blurred in be. Agni 
is regularly identified as an us7- (1.60.4, etc.) but us7ah in the plural are humans. 

“In the footprint of refreshment” (1/4s padé) is a standard kenning for the ritual 
ground or, more narrowly, the place where oblations are offered; a similar expression is 
found in Old Avestan, at Y. 50.8. 


I.128.2: My interpr. of 4pi V vat roughly follows Tichy’s (Die Spr. 26 [1980]: 3-5, esp. n. 
8 [= K]Sch 108—10]) ‘mit etw. (Akk.) bekannt, vertaut sein’ (contra Thieme’s Fs. 
Weller)—though perhaps with a bit more oomph. 

I construe rtésya patha in b with yajfasédham in a, flg. Lii (Var. 463) -- contra 
most interpr., who take it as roughly parallel to the other instr. expressions in b. It is true 
that there is some distance between the two expressions I put together, and Ge also cites 
two parallels where rta@sya patha is adjacent to némasa. However, in both those instances 
the two instrumentals are better taken with different parts of the verse, and since Lii’s 
interpr. yields richer sense, I maintain it here. 


I.128.3: The standard tr. (as well as Scar. 110-11) take -g/r- in muhurgir to V gf ‘sing’, 
rather than, with Gr, to V g7 ‘swallow’. This is certainly possible, though “‘plétzlich, 
augenblichlich willkommen geheissen’ (?)” (Scar 110; sim. WG) does not have much to 
do with what proceeds or follows in the verse. I prefer to keep Gr’s ‘auf einmal 
verschlingend’. The expression completes the description of Agni’s journey in the 
preceding pada. The speed of his journey around the world, completed in a single day, is 
conveyed by the image of “swallowing up” the route instantly -- similar expressions are 
found in English. EWA (s.vv. GAR“, GAR”) is uncertain of the root affiliation. 


> it4 


1.128.4: The part. siydnt- in d is generally tr. “shooting arrows’ (though cf. Re’s “qui 
cherche la jouissance-rituelle”; sim. Old SBE [but not Noten]), but shooting arrows 
seems out of place in this context, even with Ge’s suggestion (n. 4d) that the priest is 
compared to a shooter because his words are arrows. Although I maintain the connection 
with ‘arrow’, I think it means simply ‘go (straight) like an arrow’, readily translatable 
into the English idiom ‘straight-arrow’, namely a person of utmost rectitude. 

On yatah V jan see comm. ad III.10.6. Here it could also be rendered “as soon as.” 

On the interpretational difficulties of -sr7- cmpds see comm. ad III.26.5. 1am now 
open to a transitive interpr. such cmpds with ritual items as first members and suggest as 
alt. here “bringing the ghee to perfection.” 


1.128.5: A complex vs., esp. in its earlier parts, with a variety of tr. I will treat only my 
own. But first a few textual adjustments. In b I read (with most interpr., going back to 
Ludwig; see Old and Ge’s n. 5b) agné révena rather than Pp. agnér avena. Note also that 
the sandhi between b and c has been wrongly resolved by HvN into bhojiye/ a... rather 
than bhojiya/ 1... (here Pp. is correct). And the first word of c has the wrong sibilant in 
the HvN text: it’s correctly isiraya, not iSiraya. 

Also in b I take the simile as consisting only of mariitam nd rather than including 
bhojya. This genitive modifies r#vena and is parallel to agné(r). The roaring of Agni is 
being compared to the roaring of the Maruts, personifications of the thunderstorm. This 
syntactic distribution is found in Old SBE, but subsequent tr. have not followed him. 

I take the bhojyd as nominative and the subject of an intrans./passive use of med. 
prficate, a usage found elsewhere. However, it is not impossible that this med. form is 
transitive -- cf. 2... prcimahiin the next hymn (1.129.7) -- in which case I would supply 
‘priests’ as subj.: “(The priests) infuse the (offering-)foods into his forces.” 

In pada a I take ¢évisisu ‘forces’ as a reference to Agni’s flames. Although ‘évisi- 
ordinarily belong to Indra, see, e.g., HI.3.5, 26.4 for tévisibhih in conjunction with Agni. 

I tentatively take Indra as the referent for s/r@ya in c, as he is addressed as /sira in 
the first vs. of the next hymn (I.129.1) and is several times the referent of this stem 
elsewhere. But I do not insist on this identification. 

The ca in de is problematic, and this problem is connected with the question of the 
affiliation of vasiinam. Ge (fld. by Klein, DGRV 1.234) takes ca as a clausal conjunction 
and supplies a 2™ verb “(beschenkt)” in d, parallel to #vatiin c. This requires that 
vasunam be construed with majmdna (“mit einer Fille von Giitern”). But majmdnd does 
not take a genitive of specification but only of possession and in any case its contexts 
favor ‘might’ over ‘abundance’. Several times it appears parallel with Aratva (including 
nearby I.141.6, 143.2) in the collocation “with resolve and with might,” as it would here, 
though at some remove (see Ardtvain pada a). Forms of vasu- regularly occur with forms 
of Vda ‘give’, however, and so the most natural collocation here would be danam ... 
vasunam “the giving of goods.” But what, then, to do with the ca? I think the clue is to be 
found in X.50.7 vdastinam ca vasunas ca davdne “for the giving of goods and of good”; in 
other words, I think the vasiinam ca in our passage is a truncated formula, with vasunas 
ca gapped. But the omitted sg. va@su- is immediately inserted in the first pada of the next 
verse (6a) and the number-neutralized stem occurs three times in vs. 8: vasudhitim (8a), 
vasuyavah (8f, g). Note also that a different form of vésu appears to be gapped in 6ab. 
The poet slyly sets the vésu- agenda in S5de by introducing it with an off-balance 


expression that requires repair. For a similarly problematic ca involving (in my opinion) 
gapping, see the previous hymn, I.127.8 and disc. there. 

The phrase sémsad aghat corresponds to the well-attested bahuvrthi aghésamsa- 
“possessing evil speech’, found in the next hymn (1.129.6). 


1.128.6: With Ge, Re, and Old I supply an acc. pl. vasii(n1) as obj. of dadhe, on the basis 
of IX.18.4 vésini hastayor dadhé (cf. also X.54.5). The gapping of a form of vasu- here, 
accepted by most, corresponds nicely to the gapping of the same stem I suggest for the 
previous vs. Thieme (Unters.), fld. by WG, instead take dadhe as passive: the fire “is 
taken in the hand” (of the priest, so Th). This seems pragmatically unlikely: although 
firebrands are ritually carried about under certain circumstances, picking up the entire 
ritual fire (as vihayah and aratih seem to imply) would be risky and painful. Moreover, 
the rest of the verse depicts the good things that Agni does for people, and taking goods 
in his hand fits this context. 

The rarely attested verbal stem isudhyda-, here in the part. ssudhyaté, has a 
counterpart in Old Avestan, sadiiamah7 3x in the Yasna Haptanhaiti, which exists 
alongside a noun ssud-. The form is carefully discussed by Narten (YH 159-61), who 
accepts Humbach’s etymology (Gathas 1959, II, ad Y 31.14; repeated 2™ ed. 1991): isud- 
is a compound of /s- ‘nourishment’ and the zero-grade of *V vadh ‘lead’, to which root 
noun compound a denom. is built meaning ‘strengthen’. (For a rehearsal of the history of 
this scholarship, see Scar 63.) Iam not convinced. I prefer to see it (couched in Vedic 
terms for the moment) as a compound of fsu- ‘arrow’ and V dha ‘place’. That lexeme is 
specialized in the meaning ‘aim’ and is a well-attested metaphor for the “aiming” of a 
praise-hymn towards the divine recipient; cf. [X.69.1 isur nd dhanvan prati dhiyate matih 
“Like an arrow on a bow, my thought is aimed.” (For the affinity of ésu- and Vv dha cf. also 
1.64.10 astara isum dadhire gébhastayoh “The archers have taken their arrows in their 
fists” and the cmpd. ssu-dh/- ‘quiver’.) Such an analysis works also for the Avestan 
forms, since Avestan has both the ‘arrow’ word and the verb, and I see no reason why it 
could not be reconstructed for Indo-Iranian. An ‘arrow’ derivation works extremely well 
in our passage because isudhyaté echoes isiyaté (‘going straight like an arrow’) in vs. 4, 
likewise ending the d-pada, likewise a denominative participial dat. of benefit. For 
extensive and updated disc. see my 2020 “Vedic isudhya- and Old Avestan isud-, 
istidia-. The Aim of Praise” (Fs. Lamberterie). 

The 2" person of pf. dhise is puzzling in a verse, and a hymn, in which the god is 
otherwise entirely referred to in the 3™ ps. (see the surrounding verbs in this vs.: dadhe 
(a), sigrathat (bc), rvati (fg) -- with pada f esp. entirely parallel to de with 2™ ps. dhise). 
I think it must be a transposition of the phrase found in VIII.19.1 devatra havydm Ghire 
“They have carried the oblation among the gods.” The expected 3™ sg. pf. dhe would not 
fit the meter here. 

Though padas f and g share both a subject (Agni) and a verb (vi) mmvati they seem 
semantically somewhat at odds. This semantic disparity is, however, ameliorated by the 
fact that their objects, v4aram and dvdara respectively, are phonologically very close, which 
similarity was already pointed out by Re. 


1.128.7: jénya- is of unclear formation (see EWA s.v.), and opinion is generally split 
between a derivation from V jan ‘be born’ (e.g., Gr ‘edel’) and Vi ‘win’ (e.g., WG 


“siegreich’), with EWA tentatively opting for the latter. In contrast, I find that a meaning 
‘noble’ vel sim. better fits most passages and consider it a pseudo-gerundive to V jan, 
built to the zero-grade formant /a- (cf. in this hymn jayata la, d4jayata 4f, g), with the 
semantic development ‘(worthy) to be born, noble, thoroughbred’; its use with inanimate 
vasu (e.g., the cmpd. jenya-vasu- ‘having noble goods’) is simply an extension 
comparable to English “noble metals” (vs. base metals). 


1.129 Indra 

This hymn is particularly studded with indefinite expressions: pftanasu kasu cid 
2a, 4d, kam cid 3b, kayasya cid 5a; later in the hymn rétham kam cid 10d, anyam ... kam 
cid 10f. 


I.129.1: Padas de show two different constructions with v kr ‘make’. On the one hand, 
abhistaye karah is a periphrastic caus. “make to prevail,” with abhistaye parallel to the 
infinitival medhdsataye ‘to gain wisdom’ in 1a; on the other hand, kdrah ... vajinamis a 
predicate adj. construction “make (it=chariot) a prize-winner.” Separating the two 
constructions is the embedded tag vasas ca “if you wish,” with subordinating ca (see 
Klein DGRV I.250). Though subordinate clauses are almost never embedded, this 
functions as a parenthetical like later manye ‘methinks’ and it also intervenes between 
two clauses. 

Most tr. supply the chariot as subj. of f, but this makes difficulties with the acc. of 
g, since, by the conventions of Atyasti meter, f and g should form a syntactic unity. I 
assume instead that s#here refers to Indra in the 2" ps. and an imperative should be 
supplied to make a classic “sa figé” construction (see Jamison 1992); note that the next 
vs. begins with a stripped-down version of the same construction: sé srudhi “Listen!” As 
to what imperative to supply, I generate it out of the participial voc. ftujana ‘o thruster’ 
to the root V fu. Alternatively, it could be generated from the verb found in be prda(...) 
ndyasi, hence “lead forth.” 

In g the word order of imam vacam né makes difficulties. If imam vacam is a 
simile, then we might expect the order *imém né vacam. However, note 1.121.6 asya 
usaso nd discussed above, also with deictic + noun followed by the simile marker, so it 
may be that the placement is by rule (though this requires more investigation). Note also 
that in 5b of this hymn the 4 follows a clear two-word simile (without deictic), similarly, 
if ’'m correct, 8g and 5g (cf. also 130.2, 9). Another factor that may have helped 
determine the placement of néhere is that f ends (tatuja)na vedhasam and g nd vedhdsam, 
so the displacment of the simile particle would facilitate the echo pattern. Alternatively 
we might separate imam and vacam and take the former as part of the frame “(thrust 
forward) this one like speech.” If “this one” refers to the chariot, we must then assume 
gender attraction from */mém. WG’s tr. reflects a separation analysis, but with imam also 
representing vacamz: “... dieses (Wort) wie das Wort der Vertrauenswiirdigen.” 


1.129.2: The exact semantic relationship between the noun déksa- ‘skill’ and the related 
(pseudo-)gerundive daksayya- is unclear and may be somewhat fluid. Here ‘besought, 
approached for skill’ seems to fit the context better than ‘to be skillfully served’ vel sim. 
(e.g., Re’s “(apte) a étre servi-efficacement’’). See disc. 1.91.3. 


The cmpd bhdra-hat-, here tr. as ‘battle cry’, actually contains part of the quoted 
cry as its first member: “the cry ‘carry (the day)’.” That is, I interpr. bAdra- as derived 
from the impv. bAdra with omitted object. For the analytic version of this expression see 
V.29.8 ... visve ahvanta deva, bhéram indraya yad ahim jaghana “all the gods called 
Dhara’ to Indra when he smashed the serpent.” 

Padas de show nicely balanced alliteration, Saraih s“vah sanita ... viprair vajam, 
with responsion between yaéh/ yo, -aih/-air, and the final -/ta/ -uta. 

The verb sradhanta and nearby inf. wréadhyai (I.134.2) are the only two forms 
showing the formant iradh. I connect them with V rdh (/radh) ‘succeed, bring to success’, 
though the morphological details escape me. 

In g the simile marker nis superficially positioned as in 1g, after the first two 
words of the pada, but in this case the placement is correct, since the simile only begins 
with the second word, détyam. 


1.129.3: What “swell the bullish skin” means isn’t clear. Ge suggests that it refers to Indra 
giving in abundance. I interpr. it in conjunction with the phrase in the next hymn, 1.130.8, 
manave ... tvacam krsnam arandhayat “he made the black skin [=barbarians] subject to 
Manu.” If “black skin” is characteristic of our enemies, I suggest that the successfully 
swollen “bullish skin” refers to us, primed for battle. 

My “(in that)” introducing c follows Ge: some sort of subordination is required to 
account for the verbal accent on parivindksi, since otherwise * pari vrnaksi would be 
expected. 

The placement of utd ‘and’ in d is peculiar, since it precedes a series of 
concatenated datives lasting through pada g. See Klein DGRV I.357-58, though he can 
only describe, not explain, this effect. 


1.129.4: Both abc and de are constructed pleonastically. In a(bc) the phrase usmasistaye 
(1.e., usmasi Istaye) “we wish to seek” is semantically but not etymologically pleonastic 
(roots V vag and V is respectively), while in cd atayvé, ‘va (i.e., utdye, 4va) “help to help” is 
both. When in fg we encounter the etymological figure stérate strn0s!1(... strn0si), we 
expect another pleonasm, but here of course the etymologically related words do not 
duplicate each other functionally because they have different subjects, though they do 
essentially mean the same thing: “(he) will (not) lay (you) low (whom) you lay low.” 

Because of this structural pattern in the verse, I do not follow Ge’s (and others’) 
attempts to mitigate the pleonasm of abc (e.g., Ge “Wir wiinschen, dass ... Indra ... gern 
komme’’). 

The va/in a is difficult to render in tr. I take it as the usual offhand address to the 
patrons on whose behalf we, the ritual officiants, perform all our actions. Because of the 
awkwardness I omitted it in the publ. tr., esp. since the benefit to 1st ps. “us” is so heavily 
emphasized by fronted full genitive asmakam (also in d). These fronted pronouns were 
also impossible to render in that position without violence to the English. 

The positioning of yém in fg is worth a brief note. In f it appears immediately 
after the first word of its clause, st7m0si, a standard position. This happens also to be the 
last word of its clause. In the tag pada g stmmdsi yam takes the same position as in f, but 
since more material has been added at the front, the y4ém is now out of position. 


1.129.5: | borrow séatru- ‘rival’ from 4fg to construe with the indefinite kéyvasya cid, cf. 
VI.25.15 ... vantisah ... abhimatim kayasya cid “the arrogance of every zealot.” 

The phrase téjisthabhir aranibhih “with piercingly hot kindling sticks” appears in 
Paruchepa’s I.127.4, which suggests that this phrase must constitute the simile and the nd 
is displaced to the right as in 1g. (WG try to avoid this difficulty by construing 
téjisthabhih first with atibhih, but the nearby parallel makes that unlikely.) 

The relation between d and e is not clear. Ge makes e part of the yathd clause, but 
pura seems to call for a past tense and manyase is a present. Moreover, as Old points out, 
yatha pura is a common self-contained tag. The problem, though, is that ményase is 
accented. Old suggests that it is accented because the clause is by its nature a Nebensatz. 
The publ. tr. should probably have signaled this by “(in that)” vel sim. 

What is going on in f is unclear, since, as Ge points out, Piru is depicted in a 
positive light in other nearby Paruchepa passages (1.130.7, 131.4). He suggests supplying 
énamsi with visvam, flg. Say, thus “carry away all (the guilts) from Piru.” But this won’t 
work with g (as it should in the Atyasti template), because the guilt would be coming to 
us. Perhaps the poet is urging Indra to redistribute the goods of the patron (Piru) to us. 

This verse is one of the very few places in the Atyasti series in which the strict 
verbal repetition at the end of fg is breached (see also the next vs.). Here véfnih should 
be final in the pada, but has been displaced by no dcha. I have no real explanation for 
this, save for the fact that when no dcha are adjacent they go last (1.165.3, III.35.1, 
IV.34.10), but this hardly seems a sufficient reason. 

The g pada is a syllable too short. I suggest that the simile particle nd@ has been 
haplologized in the sequence asa vahnir*né no acha. The descriptor asa véhar- (X.115.3) 
or more usually véhni- asa (1.76.4, VI.11.2, VI.19.9) ‘conveyor by mouth’ is otherwise 
used of Agni, which makes ritual sense; here, without the simile particle, it would have to 
be applied to Indra, which does not (hence Ge’s diluted “Wortfihrer’’). If I am correct, 
this is another example of a displaced nd@ simile marker; of course in this case a4s@ vahnih 
would be a quasi-compound ‘conveyor-by-mouth’. 


1.129.6: The vs. begins a little oddly with a solemn proclamation to a drop (indave), but 
in my opinion this is actually indirectly evoking the word-play, esp. common in Mandala 
IX, between indu- ‘drop’ and indra-, the more natural addressee here. The transition 
between drop and Indra is effected by the beginning of the next pada, Advyo nd. I take 
havya- as a pun; though the occurrences of this stem are overwhelmingly associated with 
the root V Ad, Ava ‘invoke’, hence ‘to be invoked’, it could technically also be built to the 
root Vu ‘pour’, hence ‘to be poured’ (see the differently accented but identically formed 
havya- ‘oblation’). I read Aévyah with both meanings here, with ‘to be invoked’ in the 
simile and referring to Indra and ‘to be poured’ directly referring to the drop. Both Indra 
and the drop stimulate the verbal skills of the poet. I see no reason to assume that the 
referent is Bhaga, pace Ge, Re (and tentatively Old). The raksohan- ‘demon-smasher’ in c 
may be, as often, soma, but is more likely Indra, given Aanta papdsya raksdsah and 
raksohdnam, both of Indra, in vs. 11. 

The repeated final verb réjati (bc) is nicely echoed in e by (vadhai)r ajeta. 

The cmpd. agha-samsa- finds its analytical parallel in 1.128.5 sa@msad aghat. 

The lexeme 4va V sru, lit. ‘flow down’, appears only here (fg) in the RV; I suggest 
that it may idiomatically mean “be miscarried, aborted’, and the Asudrém ‘speck’ in g is 


the embryo/fetus. For abortion in a hostile context in this group of hymns, see I.127.3, at 
least acdg. to my interpretation; the phonological similarity of the two verbs (in I.127.3 
and here) supports this interpr. 

Like the last verse, this one, quite unusually, disrupts the strict final repetition of 
the fg padas, with 4va sravet opening f, but distracted to 4va ... sravetin g. I again have 
no explanation for this. 


1.129.7: The pun on Advya- in 6b is continued by the same double meaning in Adtra-, a 
stem that by most accounts does belong both to VAd and V Au. (The standard tr. only 
render it by ‘oblation’ here, however.) 

The fem. citént#, which looks like a participle to a 6" cl. pres. or (so Wh Rts.) a 
root aor., is formally isolated and requires metrical distraction. Gr suggests (on no 
particular basis) emending to *cetdyantya, but how would such a corruption arise? WG’s 
*citdyantya 1s more plausible but perhaps unnecessary. Lowe (Participles 289) takes it as 
a Caland adjective beside citra-, but this also seems unnecessary. 

The part. séntam in c at first seems pleonastic; it does not have its regular 
concessive value. But it was most likely included here in order to indicate which noun the 
adj. ranvém modifies. By itself ranvém could qualify either rayim or surviryam in b, but 
sdéntam identifies it as a masc. and therefore belonging to rayim, since suviryam is neut. 
(WG’s use of suviryam as an adj. with rayim in be is contrary to the usage of this stem 
elsewhere.) 


I.129.8: With the repeated pré-pra1 supply a form of the copula for the idiom prd V as ‘be 
preeminent’. 

Note the common use of instr. pl. adj. (here svéyasobhih) with (apparent) sg. 
pada-final a7 This interpr. seems preferable to WG, who supply “gods” with the pl. adj. 
and take wffseparately. 

As in 4a this clause contains both a full 1‘ pl. pronoun (asmé) and the enclitic 2" 
pl. vah. As there, I think the 2" ps. referent is the patrons, in addition to the 1“ ps. ritual 
officiants, but, once again, a tr. “be preeminent among us for you” seems clumsy, and I 
did not render the va/ in the publ. tr. 

I take the fem. subject of d-g to be personified durmati-, with Ge. Others, going 
back to Say, take it to be the jarn/- of g (see Ge n. 8d), but I think that belongs to a simile. 

The opening of d, svayém sé echoes that of 6d svaydm so. 

Ge refuses to tr. vaksati and feels that it cannot belong either to V vas or to V vaks. 
I take it with V vaks/ uks ‘grow’, as a malformed nonce subjunctive to iksa-/ uksa- (or 
preferably a derivationally prior, unattested root formation). 

In g I take né@as both the simile marker and the negative. (This is rather like the 
haplology of *nd@ noI posited for 5g.) “Like a firebrand ... she will not...” If I am correct 
this is yet another example of the nd simile marker displaced to the right. 


I.129.9-10: Note identical openings to these two vss: tvém na indra raya ..., with the final 
word of the padas showing very close phonological patterning: périnasa/ tartisasa. 


1.129.9: On the basis of my reeval. of anehds- (ad X.61.12), I would now change the tr. in 
b from “faultless path” to “flawless path,” describing physical rather than moral 
perfection. 


1.129.10: The standard tr. construe e with fg, such that rétham of e is the referent of 
anyam in f. But this seriously violates the structure of Atyasti, where de always constitute 
a unit. Moreover, “another chariot than us” would be a strange expression; we expect the 
anyam to refer to an animate opponent in such a construction, esp. if it is “intending 
harm” (ziriksantam). | therefore generate a verbal form ‘help’ from the agent noun voc. 
4vitar that ends d: Vav+ rétham is found elsewhere (1.102.3, 112.12, etc.). 


1.129.11: I do not understand the participle sén in c. It does not have concessive force, nor 
does it serve (like sdéntam7c) to anchor an unclear gender assignment. It may convey 
something like “since you are a god / in your capacity as god,” though this hardly seems 
necessary to express of Indra, whose divinity isn’t in question here. 


I.130 Indra 


1.130.1: After my reconsideration of naydm (see disc. ad VIII.2.28), I would delete “to 
the landing site” from the publ. tr. 

In c the simile marker /va seems to be displaced to the right, like nd several times 
in [1.129 (1b, 5b, 5g, 8g). Such placement seems to be characteristic of Paruchepa. 


1.130.2: aha visveha in g (repeated in 9g) appears to show the same displaced simile 
particle found elsewhere in the Paruchepa hymns; see disc. ad I.129.1. 


1.130.3: Nice phonetic figure in d vrajdm vajri (ga)vam iva. Note esp. the floating rin 
vrajam vajri and the syncopated 7X...) vala. 


1.130.4: In f the standard tr. take vaninah as an acc. pl., the object of nf vrscas7in the 
frame, parallel to acc. vrksdém in the simile. But after all the build-up earlier in the verse 
towards the smashing of Vrtra, I find it hard to believe that Indra is just cutting down 
trees here, and the doubling of ‘tree’ in vrksém vaninah seems flat (“like a carpenter a 
tree, you cut down wooden things [=trees]’’). Instead I take vaninaf as gen. sg. referring 
collectively to a forest (the thing that has wood) and supply Vrtra / the serpent as object 
in the frame. Both vrtram and d4him are found elsewhere as obj. of vrsca- (though, I 
admit, not with nf but usually with v/. 


1.130.5: For vftha in this context see II.15.3. 
For itd utih see comm. ad VIII.99.7. 


I.130.6: Padas be show one of the only alterations of syntax and conceptual structure 
between ab and its tag-pada c in the Atyasti corpus. The Ayus fashioned speech for you 
(fe) in ab, but fashioned you (tvam) in c. The rest of the verse is then applicable to both 
speech and you. 


One of the rare scramblings of the ends of the fg padas, which are ordinarily 
identical. Here the last two words get flipped: f sataye dhdana/ g dhanani sataye. For other 
such instances (though not so neatly structured) see I.129.5, 6. The flip in g here allows it 
to match the opening of 7g visva dhdnant ... 


1.130.7: Note in pada a ... puro ... purdve# and see [.131.4. 


1.130.8: Following Ge, I read ¢atrsandém in both simile and frame. In the simile it is the 
dried material that feeds the fire; in the frame the thirsty or greedy. 

The PN arsasandm in g neatly matches tatrsandm in the same position in f. On the 
formation see comm. ad X.99.7. I would now suggest a tr. “Harmer” for the straight PN. 


1.130.9: As indicated in the publ. intro., this verse, which treats Indra’s theft of the sun’s 
wheel and his visit to USana Kavya, is quite opaque. The first pada straightforwardly 
announces the mythical deed at issue, but things disintegrate after that. 

The next two padas (bc) introduce a theft of speech and a figure identified as 
aruna- (‘ruddy’) that are not elsewhere associated with the myth. However, since the verb 
musdaya- ‘steal’ and the temporal expression prapitvé are found in other accounts of the 
myth (1.175.4, [V.30.4, VI.31.3 and I'V.16.12, VI.31.3 respectively), these padas must 
contain at least some covert reference to the myth. However, I treat them as parenthetical 
because padas de seem to follow directly from a, and the present tense musayati does not 
fit well with the injunctive pré vrhat of a and the plupf. d4agan in e. 

Padas de depict Indra’s journey to USana’s dwelling, an incident associated 
elsewhere with the wheel-theft narrative. First, note that initial 7sand(h) in c is echoed by 
init. usénd in d. I have treated the peculiar morphology of uséna at length (Jamison 2007 
Fs. Jasanoff) and concluded that the stem is essentially uninflected and that it is therefore 
possible to take usanazhere, with Ge, as an acc. of goal (or as gen. with a gapped ‘house’), 
however odd such interpr. may seem at first. Esp. in later Skt. USana is seldom found 
without his patronymic Aavyd-, and in the RV even when the patronymic is absent there 
is often an indirect reference to it. Here that is found in the voc. kave, addressed to Indra, 
which ends pada e; #usdna and kave# thus occupy polarized positions in this two-pada 
unit. 

I have even less idea of what fg really mean than the rest of the verse. The 
repeated word furvaénih usually means “surpassing, victorious’ -- see nearby [.128.3 -- but 
this sense does not fit this passage well, esp. with the acc. sumndani. I have therefore taken 
turvani- as expressing a simple motion sense, but have no confidence in the correctness 
of this interpr. (and in fact fairly strong confidence in its error). 


1.131 Indra 

The hymn contains a concentration of intensive forms: énamnata la, karikrat 3f, 
carkiran 5a, sanisnata 5fg. This parade of intensives may express the prolonged and 
continuous struggle of the Arya to subdue their rivals and gain territory with the 
constantly sought help of Indra. 


1.131.1: A form of ‘dra- is positioned at the beginnning of all structurally significant 
padas (a, b, d, f) in Atyasti. 


The intens. 4namnata in my opinion expresses habitual action. Schaeffer suggests 
that it is a “Hin- und Her-” or “Auf- und Ab-” motion, but I don’t see the dignified and 
stately Heaven and Earth bobbing up and down. 


1.131.2: Padas de contain what we would call a mixed metaphor: “we would place you at 
our chariot-pole like a boat.” In a RVic context this does not seem a solecism, but simply 
an example of the usual piling of image upon image. 

I am uncertain of the value of the part. cit¢yantah in f. In keeping with the zero- 
grade root syllable it should mean ‘appear’ or ‘perceive’, but the case frame makes these 
interpr. hard to impose. In the publ. tr. I take it as a double I/T (in the term used in my 
1983 book) ‘make (Indra) take notice’, that is, ‘cause to perceive’, but I am disturbed by 
the mismatch of the formal and the functional: in this meaning it should be full-grade 
cetdya- and there is no easy way to explain a redactional change to zero-grade. (Ge, Re tr. 
‘auszeichnen’, ‘distinguent’ respectively, but this doesn’t conform to any standard 
meaning of citdya- or cetadya-. WG take it as an intrans., “wir glanzenden Nachkommen 
des Ayu,” which respects the formal shape but leaves the rest of the pada without a 
syntactic skeleton.) Since it has the same value that I ascribe to Kséyatin the next hymn 
(1.132.5), it may be that citayant- here adapted the sense of fksdya-, since they both have 
apparent zero-grade stems. 

Another problem with this final sequence is the function and position of din f. It 
should mark indram as the compared term in a simile (“... like Indra’), but since Indra 
should be the target of sacrifice and praise, deflecting him to the simile is unlikely and 
leaves us without a corresponding term in the frame. I am loosely taking n@as having 
domain over the whole pada, which implicitly compares us (the subject of dhimafi in e) 
with the Ayus, though this is not how simile marking generally works -- and will also not 
work if “we” are identical to the Ayus rather than compared to them. The mention of the 
Ayus in the preceding hymn, I.130.6, and in I.139.3 (also Paruchepa) allows but does not 
require this identification. In sum, the interpr. of fg is quite uncertain. 


I.131.3: Although the general semantic range of the root-noun cmpd n/hs/jah in be is 
fairly clear -- it refers to the releasing of the cows enclosed in the cowpen -- its 
grammatical identity is not. It can be either a transitive nom. pl., as I take it in the publ. tr. 
(so also tentatively Old and, it seems, Re, Narten [SigAor. 266—67]), or a gen. or abl. 
infinitive (so Scar, WG). In a sense it scarcely matters. 

I follow Narten (Sig.Aor. 266-67) in taking séksanta(h) [-ah so Pp., not -e] to 
V sah ‘conquer, be victorious’ rather than V sac ‘accompany’ (so Gr; Ge’s and Re’s tr. do 
not easily reflect either root). WG take it as a type of desiderative with -s-formant, but 
also to Vsah. Support for this root affiliation comes from sasahandh in the next verse, 
likewise opening the c-pada. 

Note the paired opposition of the two verbs v/V tams ‘yank (apart /) back and 
forth’ and sam V ah ‘shove together’, with complementary subj./obj. pairs: people (yank) 
Indra / Indra (shoves) people. The point is that the opposing forces fight over having 
Indra on their side, each trying to pull him to its side, while Indra sets the two sides to 
fighting by pushing them together. 

Again I take the intens. avis karikrat as expressing habitual or continuous action: 
Indra is always showing off his mace. 


1.131.4: Note the word play across the pada boundary of a-b: purévah, ptiro. The same 
play is found in I.130.7a ... pliro ... purdve#, though not so neatly juxtaposed. 

In d 44m is somewhat curiously positioned; it may have been displaced to allow 
the verb sésas to take initial position in order to echo sasahandh, which opens the 
previous pada. 


1.131.5: I take karém V kr in d as an expression from gambling: lit. “to do (the decisive) 
deed,” “to make ‘game’,” that is, “to win.” See karém V hvain V.29.8. 


1.131.6: I take the final juséta hfof pada a as a parenthetical remark, contrary to the 
standard tr. The rest of the verse (as well as the preceding verse) addresses Indra in the 
2™ ps.; moreover, the position of A/is most easily explained if juséta opens the clause, 
and a gen. complement with V jus, as suggested by Gr, would be (almost?) unprecedented. 
The standard tr. (Ge, Re, WG) take asyd usdsah as a temporal expression “‘on/during this 
dawn here,” but supposed exx. of this usage elsewhere are not convincing. The 
collocation in fg ... asyé vedhasah ... srudhi ... is structurally identical to asya usdsah ... 
bodhi, a parallelism that supports my interpr. 

If, as I believe, asya usdsah is to be construed with bodhiin b, the first term in b, 
arkasya, can serve as transition, since this word means both ‘chant’ and ‘ray’; as ‘ray’ it 
would group with usdsafh, as ‘chant’ with Aavisah ‘oblation’, linking the coming of dawn 
with the dawn sacrifice. 


1.131.7: The standard tr. take the yo no aghaydati clause as the only obj. of jahfin d 
(“smash [him] who wishes us ill’’). This may be correct, but I have opted for the “(X and) 
which Y” construction. 


1.132 Indra 


1.132.1: In the publ. tr. I treat the first member of the three-member cmpd /ndratvotah as 
if it were a voc., since the lit. “aided by you, Indra” seems clumsy. 

The verb ddhi voca could also be a 1“ sg. subj., but with most tr. I take it as 2™ sg. 
impv.; “I am a less likely advocate for the presser than Indra is. 

With Ge I consider vicayema bhare krtam (f) a gambling expression; for another 
such expression see the previous hymn, [.131.5d. 


1.132.2: Padas abc consist entirely of four locative expressions (with their genitives); this 
heavily signposted syntactic pattern allows (/forces) the first word of d, ahan(n) to be 
interpreted as the loc. sg. of dhar ‘day’ rather than the 2/3" sg. root impf. of V Aan, 
which otherwise would be strongly favored in an Indra context. (Note that the identical 
opening, 4hann indro, is found at IV.28.3, with the verb.) The locatives in Id, f also 
reinforce the loc. reading, esp. asmin a4hani (1d). I don’t know exactly what to call this 
poetic trick -- it is aggressively a non-pun. 

apra- in a is a hapax, and there is no consensus on its meaning or derivation; see 
EWA s.v. I am inclined to follow Ge (etc.)’s connection with 4pr7- (a noun that doesn’t 
occur in the RV, though the verbal syntagm does) with a meaning ‘propitiator’ vel sim. 


This fits its dependence on vakmani ‘at the speech’ and may also thematically echo 4dhi 
voca ‘advocate, speak on behalf of’ in le. It could indeed refer to the reciter of Apri 
hymns. The other leading etymological candidate is 4 V pr ‘fill’ (so WG; see Old), but 
“the filler” seems to have less connection with speaking than “the propitiator.” 

The way the reflexive adj. svasmin works in bc is a little tricky: “of X, at his very 
own anointing.” 

On the basis of I.134.2 I follow Ge in taking Arandsya as passive and referring to 
the soma. Thus in be we find the anointing (4fyas1) of the two primary ritual substances, 
fire (b) and soma (c). Alternatively, if it seems desirable to keep the referent the same in 
the two padas, one can follow Re, WG in taking Arand- as “active,” referring to Agni. 

The use of ‘head’ (siras7/sirsdén-) to refer to an individual person is not, as far as I 
know, otherwise found in the RV, though the semantic dev. is obvious and precedented in 
English. 


1.132.3: A very opaque verse, which has received multiple interpretations. I will discuss 
only my own, very tentative, one here. 

I take pada a as the announcement to Indra of the “pleasurable offering” (prdvah) 
currently set out for him at this sacrifice (asmin yajfé 1f); see nearby I.134.1, 135.4 for 
similar usage of prdyas-. This glittering offering reminds the poet of a previous one 
(pratnatha). | take the next two padas (bc) as describing this previous one; the relative 
locative yasmin yajné is a temporal expression that picks up the temporal pratnatha. 

The crux in be is the pair varam(b), var(c). Since the former is an obj. of 
aékrnvata and the latter a (possible) subj. of 4sz, an analysis as a masc. (or at least 
gendered) root noun suggests itself, but such a noun has at best a precarious existence 
(see Schindler WurNom s.v.). Nonetheless, I think it must be posited here; the other 
solutions, which include taking the two forms to two separate stems (see, e.g., Gr, Lub) 
or decomposing them into va+ a... (Hoffmann apud Schindler, WG), do too much 
violence to the patterns of Atyasti meter. With Ge and Re in their separate ways 
(“Schirmer(?)” “protecteur”) I take the form to V vr ‘cover’ and tr. ‘shield’ (as in X.93.3). 
In b this noun in the acc. is in apposition to unexpressed fvd ‘you’, i.e., Indra -- which is 
the first obj. to a double acc. VArconstruction ‘make X into Y’. (For Indra as a home, see 
5fg. For kséya- in a metaphorical sense, see the next hymn, I.133.7a.) In the tag-pada the 
construction has been switched from acc. to nom., and the 2" sg. ref. is now overt (as/ 
‘you are’). A nom. varconforms to this case switch; however, since kséya- is masc., we 
should expect *ksdyah here. I explain the anomaly by the pressures of Atyasti, which 
requires strict identity between the finals of b and c; ks#yam is simply repeated from b or 
made an honorary neut. for the occasion. It is possible to avoid this problem by assuming 
that var- has verbal rection (so implicitly Ge “der Schirmer(?) des Hauses”; see also 
Schindler WurNom), but this introduces further complications, and I prefer the double 
acc. interpr. anyway. 

If bc refers to a time in the distant past when Indra was made into our protector, d 
may then call for the restatement of this fact at the current ritual (depicted in pada a by 
my interpr.) The expression nd ittha te purvatha ca pravacyam “Now in the current way 
and in the earlier one it is to be proclaimed of you” in 4a supports my interpr of the larger 
stucture of this verse, namely that it concerns the conceptual intersection of the current 
ritual and the previous one and that what has been said before needs to be restated at the 


current sacrifice. Note also that, though the form of V vac, voceh in this case, now has the 
preverb vf the sequence vocer adha, with the adv. 4dha, echoes a4dhi vocain le. 

In e I take rasmibhih as a temporal expression “with the rays (of the sun),” 
identifying the time as dawn, as is very common. The standard tr. take it as an instr. of 
the means of seeing; this is not impossible, but seems less idiomatic. See further ad 
1.135.3. 

I don’t quite know what to do with dnu in f, but given the other difficulties in the 
verse, this is a minor problem. 


1.132.5: For sksdyat see Jamison 1983: 123. It has the same double I/T value I also 
ascribe to citdyanta(h) in 1.131.2f. 

In de I take badhe as an infinitive with tésmai [=Indra] as subj. and ayuh prajavat 
as obj. This requires V badh to have a positive value (‘thrust [s.th. good] towards [s.o.]’), 
rather than the usual negative ‘thrust away, repel’, but see I.61.2 for a similar positive 
sense. 


1.132.6: The dual dvandva indra-parvata ‘Indra and Mountain’ raises the question of the 
identity of ‘Mountain’; as in II.53.1 I think it is a designation of Indra’s mace (vara). 
That the mace shows up in the instr. in the same pada as the dual verb that has Indra and 
Parvata as implicit subj. (c vajrena ... hatam) does not, I think, rule out this interpr.: as 
“Mountain” the mace is animatized; in the instrumental it is an inanimate instrument. 

The ¢ém of pada a is an anticipatory placeholder for t4m-tam id in b, c. 

Re and WG take chantsat (V chand) in d as meaning ‘appear’: “there will appear a 
gahanam for him ...” -- that is, ‘come into view, take shape’. But though ‘appear’ in 
modern European lgs. can cover that sense, the ‘appear’ sense of V chand is generally 
‘have the appearance of, look like’. Ge’s interpr. is more complex: he takes the vajra- to 
be the underlying subject, which to the fugitive will look like a géhanam. This interpr. 
represents the sense of V chand better, but at the cost of producing something close to 
nonsense, at least as I tried to understand it. I instead use the developed sense “be 
pleasing’ of V chand: the point is that once Indra and Parvata start smiting him, even 
falling into an abyss will be preferable. 


1.133 Indra 


1.133.1: The popular, Atharvan-like character of the first hymn of this composite (see 
publ. intro.) (vss. 1-5) is partly signalled by the two /-forms in this verse: abhiviégya and 
vailasthana-. Both forms are found only in this hymn. The first belongs to the putative 
root V vlag, confined to this hymn (this gerund Ic, 2a; nominal ab/ivianiga- 4b); the 
second, in the variants vailasthanaka- and mahavailastha-, appears also in 3c, d. Neither 
has an agreed-upon etymology. For V viag EWA suggests a connection with V vj ‘twist’. 
I see it rather as an /-form of V vraj ‘proceed, advance upon’, which in several of its (few) 
occurrences also appears with abAz The nasal in abAivianga- might be a problem, but 
roots ending in -/are prone to secondary nasals (V raj, rafj ‘color’, V saj, safj ‘hang’, 
probably V svaj, svafij ‘embrace’). 

As for vaila(-sthana-), it also has been subjected to multiple etymologies (see disc. 
WG ad loc.). I take it as an /-form of vrddhied vird- ‘hero’; the vrddhied r-form is found 


in vaira(-deya-) (V.61.8) ‘(payment) of wergeld’. The ‘place of vaira7/vaila’ would be 
‘the place of heroes or heroism’, i.e., the battlefield. 

Note the juxtaposition across pada-boundary of rténa ‘with truth’ and drithah 
‘deceits’. I take anindrah as implicitly contrastive with mahif: though the lies may be 
great, they lack Indra and therefore lack ultimate power. 


1.133.2: vatirin- (/mahaévaturin-) in cd is an impossible hapax, and the wisest course 
(taken by Ge, WG) is not to tr. it. (Re tries out éperonné ‘spurred on’, with no indication 
of where he got it.) Unwisely I tender both a tr. (‘overcoming obstacles’) and an 
etymology, though more in a spirit of adventure than with any confidence that they are 
correct. I start with the idiom vrtré- V tf ‘overcome obstacle(s)’, found, e.g., in the fairly 
well-attested neut. noun vrtratiirya- and adj. vrtratir-. A hypothetical Middle Indic form 
to an underlying * vrtratt/ur- would be *vatta-ti/ur- (since dentals following original *r 
often undergo retroflexion: see von Hiniiber, Mittelindisch” 165). This could then 
undergo haplology to * vatti/ur- and then simplification of the cluster (though we might 
expect * vati/ur-) to the form to which an -i7-suffix was affixed. This is more machinery 
than should be deployed to explain a hapax, but the explanation falls (loosely) within the 
realm of possibility -- and a MIA source would fit with the other words in the hymn 
belonging to a lower or aberrant register. Still it would probably be more sensible to 
follow Kuiper (see EWA s.v.) in taking it as a non-Indo-Aryan word. 

Even leaving aside vaturin-, the verse doen’t make a lot of sense: what does it 
mean for Indra to cut off heads with his foof? 


1.133.3: In an unpubl. paper Arlo Griffiths argues that armaka@- means ‘mudflat’. 

Note the -ka- forms, vailasthanaka- and armaka- (2x) -- pleonastic -ka- often 
being a sign of colloquial register (see Jamison, -ka-). Since diminutivization (or 
diminishment/belittling) is one of the apparent nuances of the -Aa-suffix, it is somewhat 
amusing that we find “diminutivized” vai/asthanaké beside mahévailasthe. 


1.133.4: I have tr. the fem. gen. pl. rel. yasam as ‘when’, to make the structure of subord. 
cl. (ab) — main cl. (cd) work better. However it is possible (and perhaps preferable) to 
take the y4sam cl. as simply continuing vs. 3: “Smash down the troop of those witches ... 
of which (witches) you scattered afar thrice fifty.” 4cd would then be an independent 
sentence. 

Who the subject of cd is depends on what the verb manayati means. Ge takes the 
subj. as a generic, or at least unidentified, “er”: “das merkt er sich fein von dir.” Re thinks 
the subj. is one of the witches, but like Ge he takes manaya- to mean something like ‘pay 
attention, note, understand’. The verb is an obvious denom. to manda-, which is interpr. by 
some as ‘Andacht’ (prayer, reverence) (see EWA s.v. MAM), with the verb then 
meaning ‘andichtig sein’ (be reverent towards)(so WG here, again with a generic subject, 
“man’’). But since I interpret mand as ‘zeal’, for me the verb means ‘display zeal’, with 
the implicit subj. Indra’s deed, represented by the neut. pronouns ¢ét(c) and takdt (d). 

Pronominal -ka-forms, like ak, are an extreme sign of colloquial register -- or 
rather of the poets overtly signalling their conscious deployment of this register. 


1.133.5: This last verse of the colloquially bloodthirsty first hymn of the composite pulls 
out all the stops with striking interlocking phonetic figures in ab: #pisaniga ... #pi§acim ... 
and (piséig)abhrstin ambhrnan# ... (s)é4m mynat 

The latter sequence helps explain why we have another impossible hapax: 
ambhindé-; as often, difficult words appear in contexts that play on their phonological 
shape. Again, wisdom would suggest leaving it untr. or at least tr. with a vague 
contextually generated term like ‘monstrous’, but I have had the temerity to suggest 
another very shaky etymology. I suggest that this is a colloquial deriv. of the lexeme dnu 
V bhr, a euphemistic idiom that refers to sexual assault and penetration -- e.g., in the 
cosmic incest myth (X.61.5). See comm. ad 1.88.6 and Jamison 1981 (“A Vedic sexual 
pun: astobhayat, anubhartri, and RV 1.88.6,” Acta Orrentalia 42 [1981] 55-63). The initial 
am would represent an apocopated form of the preverb dnu, a change that fits the register 
in the rest of the hymn. My ‘ballsy’ is an attempt to capture the slangy irreverence. Since 
Pisacas are later associated with sexual misconduct towards women -- at least on the 
basis of the Paisaca “marriage” (e.g., MDS III.34), which involves taking advantage of a 
maiden who is asleep, intoxicated, or disordered -- a sexual interpr. of the adjective 
qualifying the Pisaci here would be entirely fitting. The same idiom, with an even more 
MIA cast, may be found in AirAr ambhana- ‘Bauch der Laute’ (belly of the lute); as 
discussed in my 1981 paper, the vina bears some resemblance to male genitalia and jokes 
about its shape are still current in South Asia. 


1.133.6: Although the adverb avar ‘downward’ occurs only here, beside more common 
avds, it is probably not the result of secondary alteration of avdas-, since it has an Old 
Aves. correspondent auuard (Y. 29.11). 

The accent on dadrhi must be owing to its juxtaposition with immediately 
following srudhi. 

dpurusaghna- is universally taken as ‘not smashing men’, and this is certainly 
possible. However, since the focus of this composite hymn is on Indra’s destruction of 
various demonic beings, I think an interpr. ‘smashing non-men’ fits better. The context 
remains violent, so remarking on Indra’s forebearance towards men would break the 
martial mood. 


1.134 Vayu 
1.134.1: For makhda- as ‘bounty’, see disc. ad 1.19.8. 


1.134.2: vayav indavo somewhat echoes the double voc. construction vayav indras ca, 
several exx. of which are found in the next hymn. 


1.134.3: In f pra caksaya rodasi vasayosasah, rodas7is most naturally the obj. of pra 
caksaya and usaésah of vasaya, but this seems to leave unaccented vasaya opening its 
clause. The solution is easily found: in the tag-pada g the same sequence vasayosdasah is 
preceded in its clause by srévase. Whether we attribute lack of accent in f to redactional 
erasure (so Old) or assume that vasaya was originally unaccented because of its repetition 
in the tag-pada does not matter much. 


1.134.4-6: Fronted forms of the 2"! sg. pronoun begin most of the metrically significant 
sections in this sequence of vss. (4a, d, 5a, d, 6a). 


1.134.4: I take damsu here and in I.141.4 as the loc. pl. of the root noun dan ‘house’ (so 
also WG) rather than as adv. ‘wondrously’ (Gr, Re). Ge refuses to tr. 

As with rasmibhih in 1.132.5 I take rasmisu here as a temporal expr., contrary to 
the standard tr. The extended phrases in I.135.3, 137.2 support this view. 

On vakséna- ‘belly’ as a pl. tantum, see comm. ad X.27.16. 


1.134.5: Note the plethora of -an-forms in abc: turanyavah, isananta, bhurvani (2x). 

In b 1sananta bhurvani is echoed by isanta bhurvani in the tag-pada c. WG take 
isananta and isanta to two different verbs (“treiben” and “‘wiinschen” respectively), but as 
Re remarks, the formal variation is insignificant in Atyasti (see duAre, duhrate in 6fg 
below), and it would be far more disruptive to this structure to change the verb root in the 
echo. This twinning of /sananta and isanta here makes it likely that the former has only 
minimal connections to the other forms belonging to a stem /sana-, otherwise confined to 
the Indra hymns of IV. See comm. ad IV.16.9. 

I take bAurvani as an adverbial complement to the verb (“set themselves 
aquiver’)(sim. Old and Re, AiG II.2.900), and therefore in c I am reluctant to construe 
apam with bhurvani as Ge (and differently WG) do. My solution, which is admittedly ad 
hoc, is to supply a simile containing * a@rmdyah (cf., e.g., [X.95.3 apam ivéd irmayas 
térturanah for soma drinks [as here] compared to waves of water constantly in motion). 
On the interpr. of some scholars of bhurvan/as a loc. infinitive, see Keydana (Inf. 190— 
91), who rightly rejects it. 

In its two occurrences (I.151.5, X.91.2) takva-vF ‘(in) swooping pursuit’ refers to 
a bird of prey. In this passage most tr. take ¢tsarin- ‘stealthy one’ as a hunter in pursuit of 
game; this may be correct and is reflected in the publ. tr. However, it’s possible that the 
stealthy one is the bird of prey, becoming weary as he circles in the air (“in his swooping 
pursuit” fakvaviye). It might seem odd for the bird to “reverently invoke” Indra, but this 
is hardly beyond the range of RVic discourse. 

The verb pas/in fg is universally taken as belonging to V pa ‘protect’, and this is 
morphologically the easier interpretation: it would be a straightforward root present. 
However, context favors a connection with V pa ‘drink’. As Old points out, dhérmand is 
used in IX.25.2, 63.22 to refer to Vayu’s right to the first drink of soma, and the next 
verse here, 6abc, spells out this entitlement in almost over-literal detail; it can be 
considered a species of poetic repair, making it clear that pas7 here belongs to ‘drink’. 
(See also I.135.1de.) Moreover, “protect from every creature” seems an odd expression, 
since “creatures” are generally positively viewed or at least neutral. The problem with 
‘drink’ of course is that this root makes a root aorist, not a root present. But at least one 
other form with primary endings is universally taken to the ‘drink’ root: pant7in I1.11.14, 
which in fact describes the same situation as here, Vayu’s first drink of soma: pra 
vayavah panty 4granitim “The Winds drink the first offering.” These two primary forms 
may be nonce presents or subjunctives (in which case the tr. here should be “you will 
drink ...”), or pas/here could be a nonce -s/ imperative. 

I take the two abl. in fg in different senses: visvasmad bhiivanat as a temporal 
expression, but asuryatas causal. 


1.134.6: For abc as a “repair” of pas7in 5fg, see disc. there. 

Most supply barhis as the obj. of the perf. part. vavarjlisinam, and this is quite 
possibly correct. By contrast I take it in the metaphorical sense “twist s.o. towards 
oneself,” that is, attract to the sacrifice -- though we might prefer a medial form in that 
sense. And the mention of barhis at the beginning of the next hymn (1.135.1a) may 
support that standard view. As Kii points out (461 and n. 873), there’s no obvious 
explanation for the full-grade stem (expect * vavrjus-). 


1.135 Vayu 


1.135.1—3: The fronted forms of tvém (etc.) found in I.134.4—6 continue here, though not 
as densely: 1d, 2a, d, 3d. 


1.135.1: Unaccented niyutvate in be appears to be a voc. to an otherwise unattested -/- 
stem miyutvati-, whose formation would be morphologically peculiar (a secondary -/-stem 
built to a -vant-stem?!). It must be a nonce manipulation of the standard -vant stem 
myutvant-. As Re points out, vocatives in -pate may have had some influence in 
producing this rhyme form. Since Vayu is almost the only referent of n/yiitvant., it 1s 
highly unlikely that the form represents a dative to the - vant-stem that lost its accent for 
some reason. 


1.135.2: On vaha vayo niyuto yahy asmayuh see disc. ad VII.90.1. 


1.135.3: As indicated in the publ. intro., this hymn is divided into trcas and each trca was 
probably originally a single hymn. This then is the final verse of 1—3, and it exhibits very 
heavy ring-composition: 3b ... pa yahi vitdye reprises la upa no yahi vitdye almost 
exactly, and 3ab ... niyiidbhih satinibhih ... sahasrinibhih ... echoes |be sahdsrena niyuta 
... Satinibhih. Note also 3d tavaydm bhagah ..., which is identical to the beginning of 2d. 

As discussed ad I.134.3, the expression here, sérasmih siirye saca “accompanying 
the reins [=rays] when the sun (rises)” seems to me a fuller version of the temporal 
expression rasmisu (/rasmibhih) “at/with the reins=rays.” See also 1.137.2e sakam 
suryasya rasmibhih “simultaneous with the reins=rays of the sun.” 


1.135.4—6: As indicated in the publ. intro., this trea is constructed in parallel to 1-3, but 
addressed to the two gods Vayu and Indra rather than Vayu alone. I will not call attention 
to the pervasively parallel phraseology: a simple skimming of the two sets of verses will 
amply demonstrate it. 


1.135.4: The vayav indras ca construction here unfolds over two padas. 


I.135.7: Here the vayav indras ca construction is stretched from a to c, and in f the 
sequence indras ca yathah (lit. “and Indra, you two drive”) presupposes a 2nd ps. sg. to 
produce the conjoined subject. This latter construction further attenuates the vayav indrag 
ca construction. 

Note the little figure sasato ... sasvato. 


1.135.8: As indicated in the publ. intro., I have no idea what the figtree represents here. 
Some of the verse seems anagrammatic for vayit: the repeated jayavo (bc) and yavo (d). 
The accent on sivafe in d must result from juxtaposition with pacyate. 


1.135.9: The references here are also murky, but I am inclined to see the plural referents 
as both Maruts and soma drinks. In favor of the Maruts: 1) they are called bahv-ojas -in 
VIII.20.6; 2) they are sometimes called uksan- (e.g., V.52.3); 3) the non-waning cows of 
8ef are also found in the Marut hymn V.55.5 né@ vo dasra upa dasyanti dhenavah, 4) they 
fly (e.g. V.59.7), and they’re associated with the shaking of mountains and the flowing of 
rivers (flying in the river could be rain); 5) approaching the figtree in 8b might be like 
V.54.12, where they “shake the gleaming berry (pippa/am)” -- the pippala is supposed to 
be a fig. 

nadfis one of the rare loc. sg.s to a vrki-fem.; see saras7in VII.103.2, gaur7in 
IX.12.3, and AiG III.170. I would now consider these forms endingless locatives (rather 
than the result of contraction of the stem vowel with a loc. sg. ending -/ on the basis of 
TY’s disc. of this type; see comm. ad VII.103.2. 


1.136 Mitra and Varuna 


1.136.2: In the publ. tr. I blindly followed Ge and Re in supplying jyotise ‘light’ with 
urave in a. Although this makes fine sense, neither scholar cites parallel passages. It is 
certainly true that jyotis- is qualified by urti- elsewhere (e.g., I.117.21, 11.27.14, VI.3.1) 
and that jyotismant- is found twice in the next vs. (1.136.3), but I think I would now be 
inclined to be more circumspect about what urdve refers to. 


I.136.3: fg is somewhat hard to construe, in that there are three gods and two occurrences 
of yatay4j-janah ‘setting the peoples in order’. Moreover, Varuna and Aryaman are 
directly adjacent to that epithet, but it is Mitra whose stable characteristic it is (cf., e.g., 
IL.59.1 mitro janan yatayati ...). Mine is only one of the ways to handle the 3-into-2 
problem. 


1.136.4: The punctuation in the publ. tr. may not make it sufficiently clear that it is Soma 
“who gives shares in the drinking places.” On avapana- see comm. ad VII.98.2 and 
X.43.2. 


1.136.6: As noted in the publ. intro. there is abundant evidence of ring composition 
between this verse, the real final verse of the hymn, and vs. 1: la brhén ndmo/ 6a 
namo ... brhaté, \bc mrldyadbhyam / 6c sumrlikaya, \e upastuta/ 6d tipa stuhi. Cf. also 
2d dyuksém/ 6e dyuksém, and 2c bhdgasya/ 6e bhégam. 


1.137 Mitra and Varuna 
I.137.1-2: 4 yatam is parenthetical and in 2™ position, breaking up syntactic constituents 


(susumda ... 4dribhih and imé ... indavah respectively), in the initial padas of both these 
verses. 


1.137.2: For the temporal expression in e, see disc. ad I.135.3. 
1.138 Pusan 


1.138.2: Note Agnvé gnévo in b. 

The rather surprising appearance of the camel in c is best explained as Ge does: 
the simile is incomplete and should read “as a camel (does) its load.” Still the camel adds 
a specificity that seems out of keeping with the context. 


1.138.3: The syntax of this verse is quite contorted. 

The hapax sdér7is problematic. Flg. Old, I think it must be interpr. in the context of 
the idiom vajam V sr ‘run for the prize’; cf. the root noun cmpd. vaja-sft- and passages 
like 1.62.16 s6mo vajam ivasarat. But what sort of form is sér7? Gr takes it as an -in- 
stem, which would be the simplest solution save for the accent, which should fall on the 
suffix (*sari). AiG II.2.328 explicitly rejects this analysis, suggesting instead (p. 407, flg. 
a brief mention by Old, in turn inspired by Ludwig) that, with following bhava, it is an 
early example of a cv/construction. But again, we should expect suffixal accent (see 
Whitney, Gr. $1093), and moreover the cv/ construction is at best embryonic at this 
period (akhkhalrkrtya V11.103.3 being the only fairly certain example in the RV, though 
see my disc. of susémi abhivan in X.28.12). Taking it as a rathitype masc. confronts the 
same issue with accent. Since an analysis as an -77-stem encounters only the accentual 
problem, not the chronological one of the cv/ construction, and since -zn-stems are 
considerably better attested than rathi- masculines, an -in-stem analysis with unexplained 
accent retraction seems the best among the poor choices. As for my tr., since “be a runner 
after” seemed clumsy, I have substituted “be a contender.” 


1.139 All Gods 
1.139.1—2: For the sense of these vss., see publ. intro. 


I.139.1: The pass. aor. samdayi is taken by Gr (etc.) to V da ‘tie’, surely correctly. But 
there are several other occurrences of this lexeme sém Vda that also appear to express the 
same idiom, but, with different morphological realizations, are generally assigned to V da 
‘give’ (though see, e.g., Kii 244). The idiom, in its fullest expression, is sém V da nabhim 
[ACC] nabha(u) [LOC] ‘tie navel to navel’, that is, to assert a family connection (often 
between gods or semidivine figures like seers and us humans). In the passive the first 
navel is of course in the nom. — a nom. that is gapped in this passage. Another ex. of the 
idiom is found in IV.44.5, also passive, this time with the loc. gapped (or substituted for 
by a prn.): sém yad dadé nabhih pirvya vam “because (our) ancient umbilical tie is 
attached to you (or, to your [navel]),” of the Asvins. Instead of sém the preverb can be z 
see IX.10.8 with the fullest form of the idiom, containing both case forms of ‘navel’: 
nabha nabhim na a dade “he has bound his navel to our navel.” Also [X.79.4 divi te 
nabha paramo ya adadé “It was in heaven, to its navel, that your highest (navel) was 
bound.” (This last tr. is different from the publ. one; see comm. ad IX.79.4 for the 
alteration and the difficulties in the passage.) Another ex. of the idiom is probably found 


in the noun samdad/- in [X.99.7, though the telltale navel is absent. See disc. there. The 
other occurrence of samdadr- in II.39.7 even more attenuated, but still expresses the sense 
of attachment. A variant of the idiom, 4 V tan nébhim LOC is found in I.105.9; see comm. 
there. 


1.139.2: With Ge (etc.) I supply ‘throne’ with Airanydyam in e on the basis of V.62.8. 
1.139.3: The part. asravdyanta(h) is best taken as predicated, substituting for a main verb. 
The standard tr. supply a finite verb (“‘invite” vel sim.), but this seems unnecessary. 

This form also participates in a fine example of case disharmony in a simile (in 
the sense of Jamison 1982): sravdya-/sravaya- can mean both “cause to be heard” and 
“cause to hear.” In the simile (pada b) it takes s/okam as obj. and means “cause to be 
heard”; in the frame (pada a) it takes yuvam and means “cause to hear,” while in the tag- 
pada (c) it likewise takes yuvdm but also a 2" acc. havyd, with the meaning “cause X to 
hear (about) Y.” With Ge I supply “of the pressing stone” with s/6kam on the basis of 10e 
Slokam adreh. 

Unlike the standard tr. I supply “chariot” as the obj. of anusésata and take rajah as 
an acc. of extent. 


I.139.7: On the difficulties of interpr. of this verse, see publ. intro. 

In f Ge and Re take aryamd as subject of duhre and are then at pains to assemble 
enough other personnel to count, at least conceptually, as a plural with pl. verb duhre. 
(Cf. Re “Aryaman (ainsi que) I’ officiant (et autres) I’ ont traite-a-fond.”) But not only 
does this not work grammatically but it does not make sense: since the gods gave the cow 
to the Angirases (de), surely they are the ones who have milked her dry. Although major 
syntactic breaks in the middle of padas are rare, in this case we must take sg. aryamd as 
starting a new sentence (so also WG). Note that pada a also seems to have a syntactic 
break after srmuhi, though it is less jarring because the subject of the next clause remains 
the same. 

As for the sense, I am quite baffled. The Angirases seem to have mistreated the 
cow, or at least gotten everything they can out of her. But Aryaman also has knowledge, 
and perhaps use, of her. I suggest very tentatively that since Aryaman is associated with 
the householder’s fire and with hospitality rites, this may be an early and oblique 
reference to a division between what will later be known as Srauta rites and grhya rites. 
But I have no confidence in this. 


1.139.8: On asmdd abhisee comm. ad V.33.3. 

The standard tr. supply ‘word’ (vécah Ge n. 8a) as the neut. sg. subject with yad 
... citram ... in de, but a singular form of patimsya- in ab is more easily supplied from 
context, and deeds can easily “resound” by semantic transference. 

I interpr. the structure of d—g differently from the standard interpr., which take tad 
as the antecedent both of the y4d clause in de (ydd ... ghdsat ...) and the one in f, yac ca 
dustaram, echoed by g. By this interpr. the two yad clauses are overtly conjoined (ydd ... 
yac ca) around the main clause referent (¢éd), with the 2nd embedded in the main cl. 
before the verb didhrta in the echo pada. Klein explicitly accounts for this disruption of 
structure by asserting that the yéc ca clause “has been postposed in pada c because its 


required repetition in d provides a coherent punahpadam” [he must mean f and g 
respectively]. This seems like a bit of a cop out to me — it wouldn’t be “required” to be 
repeated if it hadn’t ended up in that position in the first place, for other reasons. Contrary 
to this analysis, I take f(g) as containing an “X and which Y” (fad ... yaéc ca) construction 
of the familiar type, with two different referents. The X is also further specified by the 
preposed rel. cl. in de (vad vah ... dmartyam), but the yéd clause in de and the one in f 
(echoed by g) are entirely unconnected and have different referents. The placement of the 
yac caclause and the ca seem to me strong evidence for my interpretation. 

As for the referent of yac ca dustaram (fg), I supply dyumndm also from context 
(b dyumnani); cf. also 1.37.10 dyumnaém dadhisva dustaram. 


1.139.10: The praisa quoted at the beginning of this verse, matching the one opening the 
hymn, situates this verse in the ritual here and now, and such a context gives clues for the 
solution of some of the difficulties. Because the context is the soma sacrifice (the 
praiigaSastra is part of the morning soma pressing; see also the pressing stone in e), I 
follow Ge in taking vaninah as the gen. sg. of ‘wooden’ (rather than as the nom. pl. of a 
putative vanin- ‘winning’, with Re). The ‘wooden’ is the wooden cup and by extension 
its contents: soma. This interpr. in turn makes it unnec. to take vanta as a haplology of 3™ 
pl. * vananta (see Old). The bulls of b are likewise interpretable in a ritual context as the 
soma drinks. 

Pada f contains an incomprehensible hapax ararindani, which, as so often, may 
have been stimulated by the phonological context: 4dharayadararindani. Given the 
construction of the tag-pada g it should refer to something compatible with sédmani 
‘seats’. My ‘fittings’ is only a placeholder, loosely implying a connection with Vr ‘fit 
together’ (also in ard- ‘wheel-spoke’, etc.) and inspired by the (presumably entirely 
accidental) echo of dpapioxw. What -ind- would be under this analysis is utterly unclear. 


1.140 Agni 


1.140.1: The referent of dhas7- ordinarily ‘wellspring’ (see comm. [.62.3), which is 
identified here as Agni’s yoni- ‘womb’, is unclear. In VIII.43.7, 29 and III.7.3 (also 
perhaps III.7.1) the dhas/- is the plants (=firewood) to be “eaten,” i.e., burned, by the fire, 
hence the source (‘wellspring’) of the fire’s growth. Since whatever it is here can be 
carried (pra bhara), firewood makes sense, and this interpr. is supported by the fact that 
the plants that Agni burns are an important theme in this hymn (vss. 2ab, 6-8). Though in 
1.122.13, a passage adduced by WG, I render dhasF as ‘gush’ (developing a different 
aspect of ‘wellspring, fountain’; cf. also VI.67.6), that sense does not work well here 
because it must be identified with the yon- and capable of being carried. 


I.140.2: I take “vit as a qualifier of annam ‘food’ (so also Re, Old [SBE], Say, WG); 
however, I am not sure what tripartition of food is meant. Ge in his n. (2a) suggests 
wood, ghee, and soma (more or less flg. Say), but because the next pada concerns only 
the plant food that Agni has eaten and that regenerates in a year, I am reluctant to divide 
the focus. It is also possible to take a7vrtas an adverb, as Ge does (“... eilt dreifaltig ...”), 
but this merely transfers the problem. 


In the second hemistich “the one / the other” are easier to identify. Pada c 
concerns the ritual fire, while d treats the wildfire, each represented by a characteristic 
animal: in c the “thoroughbred bull” (jényo visa), which, despite its power, is a 
domesticated beast, while the (wild) elephant ( varanah) of d rampages in the forest. 

I don’t understand the position of # 7(m) and sim generally occupy Wackernagel’s 
position. In this case it may mark jagdhdm as a notional relative clause, as in my tr. “what 
was eaten,” though the following word puinah unfortunately must be construed with the 
main verb vavrdhe. 

In c the initial position of anydsya violates my rule (1997, Fs. Beekes) for definite 
anya- placement, but anyéna in d is correctly positioned. 


I.140.3: The middle voice of farete, fairly rare for forms of Vé, is responsible for my 
“move athwart each other,” against a more standard “hasten towards” or the like. It is 
also a reasonable representation of the movement of the kindling sticks rubbing against 
each other. 

On the sense of Vdhvams see comm. ad IV.19.7; on the intrans. value of 
dhvasdya- see my -éya-Formations pp. 54-55. On the supposed transitive sense of the 
form in X.73.6 see comm. ad loc. 

Both saécya and ktipaya- are hapaxes, though the likely root affiliation of the 
former with V sac ‘accompany, attend upon’ makes its interpr. easier. With AiG II.2.793, 
798, I take it to be a gerundive to this root. As for kuipaya-, I find it hard to separate it 
from the root V kup ‘quiver, quake’, despite the unclarity of its formation (suffix? 
accent?), and find the alternative analysis as ku-paya(s ?)- (most recently, tentatively WG) 
unlikely. 

vardhanam pith “the increaser of his father” is one of the RVic poet’s beloved 
paradoxes. The priest generates the ritual fire and is therefore its father, but the well- 
tended fire in turn produces prosperity and increase for the ritual officiants. 


1.140.4: The thrust of this vs. is a pile-up of adjectives describing Agni’s flame-horses, 
set within a frame consisting of the verb upa yujyante “they are harnessed,” postponed 
until the final pada, and a dative of benefit occurring in the first: ménave manavasyate. 

madnavasyaté is found only here, and both its sense and its formation are unclear. 
It is generally rendered as if it were a denominative (Ge ‘dem Menschenfreundlichen’, Re 
‘agissant en homme’), but this would assume a - yd-formation built to a vrddhi-derivative 
pseudo-s-stem *manavas- (beside manava-, loosely like mdnus- beside mdnu-). I instead 
interpret it as a (pseudo-)future participle in -sydnt- built to the common vrddhi deriv. 
madnava-. The future suffix reinforces the sense of the vrddhi deriv. ‘descending from 
Manu’ by emphasizing the fact that (some of) these descendants are still to come. (If such 
a derivation seems too radical, it could be mediated by a denom. *mdanava-ya- + -syant-, 
which underwent haplology.) 

asamana- means lit. something like ‘not together, not gathered’; ‘breaking ranks’ 
seems a dynamic tr. of the underlying concept (Re ‘allant en sens divers’). (See also 
VII.5.3.) It thus forms a semantic pair with mumuksvah ‘seeking to break free’ in a. I do 
not follow Ge (/WG) in their derivation from the extended meaning of sdémana- as 
‘battle’, hence (Ge) ‘ohne Kampf’. 

Note the phonetic figure opening the vs.: mumuksvo manave manavasyate. 


I.140.5: The vs. contains three “intensive” participles: kérikratah, mérmrsat, and naénadat. 
All three, in my opinion, express repetitive or repeated action. In particular kérikratah, in 
my tr. ‘making and remaking’, nicely reflects the constantly changing shape of the smoke 
rising from the raging flames. 

I take mahim ‘great’ (fem.) separately from avanim and referring to the earth; by 
this interpr. the whole earth serves as Agni’s course (‘stream bed’). 


1.140.6—8: This trio of verses treats the union (by burning) of the hyper-masculine 
Agni/fire and the plants (feminine). This must be the “der erotische Grundton”’ of the 
hymn that Ge mentions in his intro. This sexual union leads to the death of the plants (8b) 
and their regrowth and transformation into a different form (7cd, 8). Or so is my interpr.; 
acdg. to some, the flames are sometimes the referents, rather than the plants. This 
proposed split reference seems to me to break the thematic unity of the verses and the 
climax in 8 of the death and renewed life of the females who unite with Agni. 


1.140.6: The concentration of intensives continues in this verse: némnate (a), roéruvat (b), 
davidhava (d). 

The ‘bending’ of pada a of course describes the flickering motion of the flames. 

Because of the theme mentioned ad vss. 6-8, of the bodily transformation of the 
plants by burning, I take tanvas in c as referring to the bodies of the plants, not, with most 
tr., that of Agni. 

I don’t entirely understand the position of cain c. Klein (DGRYV 1.222—23, 259- 
60) suggests that it has been bumped by the participle opening the clause and pada. It is 
certainly the case that ca could not immediately follow that first word without metrical 
distress: five-syllable ojayamanah entirely fills the opening, and since the caesura cannot 
precede an enclitic, placing ca after the participle would result in an opening of 6. 


1.140.7: The idiom punar V vrdh ‘grow again’ recurs from 2b, again referring to the plants 
immolated by the fire (at least in my opinion; others take the subject to be the flames). 
Here their regeneration is linked with their contact or merger with divinity. 

The final pada is variously interpreted. I take the plants still to be the subject and 
the form “different from their parents” refers to their burned residue as ash and cinders, 
as opposed to the branches and leaves that were fed to the fire. But if prtrof is taken as a 
loc., the referent may be different; some take it as referring to Heaven and Earth (Say, 
Old [SBE], WG). 


1.140.8: Again there is a difference of opinion as to referent. With Old (SBE) I take the 
plants once again as the subjects of pada a (so, partly, WG), contra Say, Ge, Re, Kii 
(419), who interpret them as flames. 


I.140.9: The hapax tuvigrd- in b is generally interpr. as having a thematized form of V gf 
‘swallow’ as 2™ member, hence ‘powerfully swallowing’ vel sim. But to a set root we 
should probably expect *-gira- (like -ti7-: -tira-; (-) tir-: tiira-). I follow instead a 
suggestion of Insler’s, that it represents a haplologized *tuvi-vigra- ‘powerfully spirited’. 
See comm. ad IJ.21.2 on the related hapax suvigrr-. 


With most, I take syénras the fem. of the color term Syeté-, rather than, with Ge, 
as the fem. of syend- ‘falcon’ (Adlerweibchen). Among other things, we would probably 
expect the fem. of ‘falcon’ to have vrkF inflection, like vrk7- itself and simhi- ‘lioness’ to 
simhda- ‘lion’; it should therefore have suffixal accent, and in this sandhi context the nom. 
sg. should have come out as * syenih. Moreover there is no obvious role for a female 
falcon in context. The white trail of ash here contrasts nicely with the black furrows 
(krsnasita-) the fire creates in 4b. 


1.140.10: I read pada b with cd, contrary to the standard tr., which take it as independent. 
I might now, however, replace the tr. of @dha as ‘then’ with ‘and’ or the like. 

The first word of c, avas‘ya, is generally taken as the gerund to 4va Vas lit. ‘throw 
down’. I am dubious about this interpr., since that lexeme is not found elsewhere in the 
RV or, acdg. to Monier Williams, anywhere else in Sanskrit. I therefore derive it rather 
from 4va V sa/ si ‘let loose, unhitch’, despite the formal difficulties. The idiom is used 
regularly for letting loose horses, to which Agni’s flames are compared here, and see 
X.61.20, where Agni is the subject of 4va syati, a verse that contains vocabulary that 
resonates here: dvivartant- and sisu-. The problem is that we should expect avasaya with 
full-grade root and root accent (cf. 1,104.1) or possibly *avas‘ya (this zero-gr. form is 
recorded in Whitney’s Roots). I can only explain the accented long vowel in avas‘ya as 
arising from confusion produced by augmented forms (cf. d@vasuh ‘they unhitched’ 
1.179.2). 

I take the sfsumatih ‘(females) possessing young’ to be Agni’s flames; they have 
young because flames beget more flames as they spread. 

I take d as a paradox: the fire is in constant circling motion (parijérbhuranah), but 
still produces a protective encirclement like armor. 


1.140.11: Most take the expression in b to mean “‘let it be dearer to you than a dear 
thought’; this seems to me nonsensical or at least rhetorically weak. I suggest that there is 
a pun on priyd-, which can mean both ‘dear’ and ‘own’. Here the poet suggests that his 
composed thought will be dearer to Agni than anything the god himself might produce. 


1.140.12: See publ. intro. for speculation on the “foot” of the boat. 
Ge suggests persuasively that “chariot and house” are used metaphorically for 
(times of) war and peace. 


1.140.13: The problem in this verse is to determine which padas go together. Ge and Re 
construe ab and cd together, but this leads to a gender problem: the subj. of cd should be 
fem. pl. arunyah in d, but c contains a nom. pl. masc. part. yantah. (Old [SBE] suggests 
that this form is corrupt because of the metrical problems in the pada; he treats these at 
length in Noten, but does not seem to favor emendation of the participle.) The problem is 
not entirely solved by taking c with (a)b, as Old (SBE) and I do, but it becomes 
somewhat attenuated by the variety of possible subjects: Agni (m.), Heaven and Earth 
(dyava-ksama, dual dvandva, whose gender is listed by Gr. as fem., but there are no 
diagnostic passages), the rivers (sindhu-, sometimes fem., sometimes masc. [see common 
acc. pl. sindhiin)) -- with masc. prevailing either because masc. is the default in such 
gender clashes or because sindhavah is the closest subject to ydntah. WG also take d with 


the nominatives of b, by somehow taking arunyah as a temporal expression “bei den 
(Morgen)roten,” but one would expect a loc. for this meaning (as opposed to the extent of 
time in the temporal dirghaha “through the long days” of c). 


1.141 Agni 
See published intro. for discussion of enjambement and other special effects in 
this hymn. 


1.141.1: On yato jéni see comm. ad III.10.6; the phrase could also be rendered here “as 
soon as he was born.” 

Most tr. take the subj. of pa Avarate to be the same as that of sédhate, namely the 
thought (matih), and therefore must take the subord. cl. as concessive (more or less “even 
if / although it moves crookedly, it goes straight ...””). However, I take Agni as the subj. 
of upa hvarate, which expresses the usual crooked motion of fire, and the 77 in this 
clause as standing for matih, the subj. of the main clause and the goal of wpa Avarate. (im 
and sim almost always have real accusative reference; see Jamison 2002, Fs. Cardona, 
and “min 3a and 3c below.) The verbs do of course contrast -- the zigzaging motion of 
the fire as opposed to the straight path of the poetic thought -- but this is the result of the 
different natures of their two subjects, which are acting in tandem for the success of the 
sacrifice. That Avard-is used of Agni in 7b supports taking him as subj. of Avdrate here. 
However, see comment in I.142.4 below. 

Most tr. take the streams of truth (7t@syva dhéna(h)) as acc. pl. and the object of 
anayanta, and supply various subjects: e.g., Ge “wise ones” (dhirah), largely on the basis 
of V.45.10, which has dhirah as subj. of anayanta. Since that passage in a Visve Devah 
hymn has no other points of contact with ours, I see no reason to supply an otherwise 
unrepresented subject here and to bump the possible surface subj., fem. pl. dhénah, into 
the acc. I would adduce rather I.148.3 (also Dirghatamas), where Agni is the obj. of pra 
... nayanta, as I think he is here. It is true that I.146.4 has dhirasah ... kavéyah “clever 
poets,” who guide (nayanti) Agni’s step (padam), which would give a nearer parallel for 
the dhirah supplied here by Ge (who oddly doesn’t cite this nearby passage), but the 
phrase “streams of truth,” that is, true poetic formulations, seems to me just another way 
to refer to “clever poets” and actually supports taking the fem. pl. expression as the subj. 
and Agni as obj. 


I.141.2: This verse concerns the three forms of Agni, with “form” expressed by neut. 
vaépuh in a, which should be supplied with dvitiyam in b and w¢rtiyam in c. (Contra Ge 
[/WG], who take vépufas an adjective and the ordinals as adverbs. Since vépuse is 
clearly nominal in 1a, an adjectival usage in the following vs. would be surprising, esp. as 
there are, in my opinion, no certain exx. of adjectival vapus-.) 

In aI take prkséh as the gen. sg. of prks-, rather than the nom. sg. of prks4- (so 
Gr, Old [SBE], Ge, WG) or acc. pl. of prks- (so Re). It is a descriptive or qualifying gen.: 
the “wondrous form of nourishment.” It is not entirely clear what this phrase refers to, but 
I would suggest that it is the plants, which are often said to contain the fire in embryonic 
form (thus wondrously). In this form he is “abounding in food” both because the plants 
feed the fire and because plants supply nourishment to the living world. Such a qualifying 
gen. is also found in vwrsabhasya in c acdg. to my interpr. (but not those of others). The 


root noun prks- is probably found also in prksudh- in vs. 4 below, qualifying plants 
( virtidhah), which supports my interpr. here. 

The second wondrous form is the fire in the waters, which has come to be 
identified with Apam Napat. The “sevenfold-kindly (saptésivasu) mothers” must be the 
seven streams. The compound is oddly formed, and Gr, inter alia, suggests reading *saptéd 
* sivasu, an unnecessary emendation, particularly if we maintain the compound reading of 
dasapramatim in d (see immed. below). 

The third form of fire, presented in cd, appears to be the ritual fire produced by 
the kindling sticks wielded by the fingers, which are characterized, as so often, as “young 
women” (ydsanah). The cmpd. dasapramatim ‘having ten(fold) forethought’ suffers from 
the same formational oddity as saptasivasu and has been even more eagerly emended to 
*dasa *prdmatim (see, e.g., Old, Noten, who keeps saptésivasu as a cmpd but supports 
emending the other to two words). The dé4sa, liberated from the compound, would qualify 
the fingers, as often. However, in my opinion we must either keep both compounds or 
neither, and since the cmpds are the more difficult readings and Dirghatamas 1s a tricky 
poet, I see no reason to emend. 

Note that janayanta in b rhymes with anayanta in 1d in the same metrical position. 


1.141.3: This verse describes several mystical and, probably, mythical productions of fire, 
couched in the present (clear pres. mathayati in d, which suggests that the injunc. Ardnta 
in b has the same temporal value). I do not completely understand either of the scenarios, 
esp. fire’s hiding in the mixing vessel in cd. 

Ge’s suggestion that the first hemistich deals with Agni in the waters is supported 
by the parallel passages he adduces, and so it may continue the theme of 2b. 

In d mathayati is entirely ambiguous between ‘churns, rubs’ (Old [SBE] 
“produces ... by attrition’, Ge ‘ausreibt’) and ‘steals’ (Re, WG), and both are appropriate: 
‘churns’ would continue the theme of fire-production, but ‘steals’ would refer to 
Matarisvan’s theft of fire from heaven. No doubt both are meant, and there is both a 
mythical and a ritual application of the passage. Cf. 1.148.1 méthit ... matarisva. 


1.141.4: This vs. concerns the production of fire by the friction of the two kindling sticks. 

His “highest father” (pittih paramat) is probably Heaven (Dyaus Pitar), as most 
take it; it also contrasts with the “depth” (budhnat) that is his source in 3a. The pada-final 
partis probably not to be construed with the verb (pra) nivate, though pdér7is common 
with V ni, but, as often, governs the abl. (pittih param4d), despite the intercalation of the 
verb between the abl. phrase and this postposition. 

The hapax prksudh- in b is variously explained. E.g., Old (Noten) suggests that it 
is modeled on the immediately following viriidh- and also surtdh-. In the published tr. I 
followed Humbach’s explanation (Gathas [1*' ed. 1958] I.28; accepted by Narten, YH p. 
161), which takes -udh as a zero-grade root noun belonging to widespread PIE *V uedh 
‘convey’, otherwise unattested in Indo-Aryan. But I now no longer believe that 
Praise” [Fs. Lamberterie]), and I would now follow Old’s suggestion. Note the 
progression and phonetic play in the pada: 4 prksudho viridho démsu rohati. | would 
also slightly change the published tr. from “nourishment-bringing” to “nourishing.” 


On damsu see I.134.4. As noted there, I take it as a loc. pl. to the root noun dén+ 
‘house’ (so Old [SBE], tentatively Ge, WG), rather than as an adverbial deriv. of Vdams 
‘be wondrous’ (Gr, Re). Here it presumably refers to the domestic fire established in the 
house(s); since words for ‘house’ in the plural often refer to only a single domestic 
establishment (presumably because it is made up of several buildings), “in the house” 
rather than the publ. “in the houses” is also possible. 

Pada c contains a curiously doubled yéd in a single clause (ubha yad asya jantisam 
yad invatah), which has attracted little attention. Old (SBE) notes it but makes no attempt 
to explain it, and otherwise the standard tr. (including mine) do not reflect or mention it. 
The exception is WG, who take the pada as a kind of stuttering set of false starts: “Wenn 
die beiden seine Geburt -- wenn (sie tiberhaupt) -- antreiben.” This seems to be the only 
way to represent what the text has, since it is impossible to manufacture a separate clause 
dependent on the second ydd. But since both clauses in the WG rendering share subject, 
object, and verb, and the adverbial addition “iiberhaupt” reflects nothing in the SKt., it 
may be just as well to pass over the doubling in silence, assuming that the second yad 
comes from the occasional tendency for the relatively pronoun to immediately precede a 
pada-final verb. Cf., e.g., for this verb stem, I.55.4d ksémena dhénam maghava yad invati 
(also V.28.2c, VHI.13.32c ... yam invasi). 

Pada d contains an augmented impf. abhavat, which contrasts with the presents 
niyate (a), rohati (b), and invatah (c), esp. since it begins 4d /d“‘just after that,” which 
suggests that the past tense action of d should follow the actions of the earlier part of the 
verse. Most tr. (Old [SBE], Ge, Re, WG) take c and d together, separate from ab, which 
produces a jarring sequence of tense: “when they spur on ..., then he became ...” I 
connect c rather with ab and indeed with vs. 3 and start a new syntactic sequence with 4d, 
which is continued by the preterital expressions ad /d + 4visatin 5a, vi vavrdhe in 5b, and 
éruhat in 5c. Although this is not a complete solution, in that the ad sd “just after that” of 
Ad and 5a begs for a sequentially prior preterite, it keeps the disharmonious sequence of 
tenses from inhabiting the same sentence. This division is also compatible with the 
syntactic enjambement characteristic of the hymn. 


1.141.5: The mothers (zmatfh) of pada a contrast with the father (pith) of 4a. 

The standard tr. take vi vavrdhe in b as the verb of a rel. cl. begun by yasu in a. 
The problem is that vavrdhe is not accented. Ge suggests that it lacks accent because the 
rel. pronoun is in a different pada, but this separation does not pose problems elsewhere 
(cf., simply within this hymn, 3ab nir yad ..., ... krdnta, 3cd yad..., ... mathayati, 6cd ... 
yad ..., ... véti); Old is in favor of emending to wivavrdhé. Taking the text as given, I 
construe the rel. clause with yasu as a nominal locational clause; similarly (but 
independently) WG with a different distribution of elements. It is true that there are 
several ydsu V vrdh passages; cf. esp. IL.13.1 ... apah ... 4visad yasu vardhate “he [=Indra] 
entered the waters, within whom he grows strong” (cf. V.44.1), but I think we must take 
the lack of verbal accent more seriously than these few phraseological parallels. 

Again, contrary to most, I attach c to ab and take d separately, on the basis of the 
distribution of verb tenses. 


I.141.6: Another instance of 4d /d, which seems, in this hymn, to mark the progress of the 
ritual. 


With bhégam iva paprcanasah in b compare bhégam ... paprcas/in 11b. The 
difference of voice is significant: in 6b the mortal officiants “(en)gorge themselves 
(med.) with/on good fortune” while in 11 Agni engorges (i.e., swells)(act.) good fortune 
for us.” The similarity of these striking expressions makes it unlikely that bhégam in 6b is 
primarily the goal/object of sjate, as Ge, Re, WG take it. 

The phrase mdértam sémsam may be a de-compounded version of nérasdémsa- with 
lexical substitution. Note that nérasémsa- is found in the next hymn, the Apri hymn 
1.142.3. See also devanam samsam in 11d of this hymn. The double object of véti -- 
devan and mdartam Sémsam -- is a zeugma of sorts, made possible by the fact that V vrcan 
take both animate and inanimate objects. 


I.141.7: I take this entire verse as dependent on vs. 6. It is full of rare and unclear words, 
but the pile-up of descriptors of the violently moving fire is exhilarating. 

In b Avard- (to V Avar ‘move crookedly, twist’; cf. Avarate in 1c) is taken by Ge 
and Re as ‘bird’, but I am persuaded by Roth’s suggestion, enshrined in Gr (and see Old 
[Noten]), that the referent is a snake -- the creature of “twisting/serpentine motion.” The 
quality held in common between the /Avard and fire is vékva-, derived from the root 
V vafic ‘undulate, curl, meander’, and the image is that of fire winding its way through the 
dried-up plants that serve as its fuel. From this tr. it is clear that I take jarand as jaranah, 
with the Pp., and as an acc. pl. fem. ‘old (things = plants’). Gr. identifies it as an instr. sg., 
and this interpr. is followed by others (most recently by WG), but the sandhi situation, 
with -@ before a- essentially excludes it (though see Old [Noten] who finds it barely 
possible). 

The sense of d4nakrta- is likewise unclear, though its formation is transparent. The 
tr. of Old (SBE “whom it is not possible to drive to a place”; sim. Noten), Ge (“ohne 
Antrieb”’), Re (“sans y avoir été poussé’’) seem to reflect a sense of the common idiom 4 
V kr ‘bring here’ extended to ‘push/force (here)’, with the ‘here’ elided. However, in his 
n. 7b, Ge adduces PB XXIII.13.4.5, which concerns wild animals that are anakrta-. 
Caland tr. ‘unfostered’, but I see another possible extension of ‘brought here’, namely 
‘kept here’ > ‘confined’, with its negative then ‘unconfined’. This certainly fits the PB 
passage and also matches Say’s gloss anivaritah (Ge’s tr. “‘ungehemmt’). 

The second hemistich is entirely couched in the gen., save for the loc. paétman 
‘flight’ off which all those genitives hang. I construe pétman with d4nakrtah in b. 
Although ‘flight’ may seem to support the ‘bird’ interpr. of Avard- in b, note that Avard- is 
in a simile syntactically independent of the rest of the sentence; moreover, Dirghatamas 
hardly feels constrained to confine himself to one image at a time. 

daksusah is a pseudo-perfect-participle, like the pseudo-desiderative-adjective 
déksu- (11.4.4) to Vdah ‘burn’. Both are hapaxes. 

On -jamhas- see comm. ad VI.12.2 and VI.3.5. 

vyadhvan- can contain either v/‘without’ or v/‘through, wide(ly)’ (so also Old 
[SBE], Re). I have opted for the latter, but others (Ge ‘wegelosen Flug’, WG 
“Wegelosen’) for the former. Either would work, though the phrase raja 4 seems to me to 
express extent of space and to favor my interpr. 


I.141.8: What quality of a chariot is expressed by the ppl. yatd- to V ya ‘drive’ is unclear. 
Because of the phrase “made by dexterous (men),” which seems to refer to the chariot as 


object rather than to its current situation, I suggest that it’s a particular type of chariot, 
perhaps one made for long journeys. But it is also possible that it refers to the current 
situation, in which case it could mean “like a driven chariot” (i.e., one that is speeding). 

Pada c is full of difficulties, esp. the unaccented daksi and the semantically 
anomalous surdyah ‘patrons’. There is also the question whether the pada is syntactically 
independent or forms a clause with d. With Ge (but contra most other interpr.) I take cd 
together. Otherwise pada c would be a nominal clause of some sort, but the introductory 
ad (recalling ad id of Sa, 6a) seems to call for a dynamic verb. As for the “black patrons” 
I take this to be, as it were, a two-part phrase: “black” first refers to the plumes of smoke, 
picking up Arsndjamhas- ‘having black plumage’ in 7c; the clouds of smoke surrounding 
the fire are then implicitly likened to the sacrificial patrons who would gather around the 
ritual fire. 

What then to do with daks/? Two main solutions are found in the lit.: it is a 2™ sg. 
impv. (or s/-imperative) to V dah ‘burn’ as it is in II.1.10 (Re), or it is a voc. of a nominal 
stem of unclear formation likewise built to Vda (Old, WG). Ge refuses to tr. and AiG 
II.1.408 floats both possibilities. The first (impv.) has the merit of matching an actual 
existing form, but otherwise has little to recommend it. In particular, if it forms a 
parenthetical independent clause it should be accented. The second (voc.) does not create 
syntactic problems but leaves the question of the morphology unresolved. I do not favor 
either of them, because either one requires 2™ ps. reference, which I think would violate 
the structure of the hymn. As noted in the publ. intro., the first 8 verses are couched 
entirely in the 3“ person describing the fire and entirely lack the word agn/-; both the 2" 
ps. and agn/- are forcefully introduced at the beginning of vs. 9 (tvaya hy agne), and this 
2"! ps. address prevails in the next three vss. (9-11). I find it difficult to believe that the 
wily Dirghatamas would spoil his schematic division by introducing a muddled 2™ 
person in vs. 8. Moreover, the asyain 8c surely has Agni as its referent, which should 
probably preclude a 2" ps. reference to him in the same pada. Unfortunately I do not 
have an acceptable solution to daksi, however. With the others I take it as an unclearly 
formed nominal derivative of V dah, butas the 1‘ member of a tatpurusa with sdr/-, hence 
‘the patron(s) of the burning one’, but this is a solution of desperation and carries no 
conviction. 

The grammar of d is scarcely less contorted than that of c. The verb isafe belongs 
to a clear thematic stem and should therefore of course be 3™ sg., but the apparent 
subject, vayah, is ordinarily a nom. pl. ‘birds’ to the stem vi-. To make the grammar 
work, it needs to be interpreted as a neut. s-stem collective in the nom. sg. (‘bird flesh, 
poultry’; cf. Re’s ‘la gent-ailée’), a formation that is found later (already AV) but not 
otherwise in the RV. Moreover, if pada c is to be construed with d, its pl. subj. Arsnasah 
... Surayah also clashes in number with the verb ssafe. My somewhat uneasy solution to 
this is to assume that vayah here has been reinterpreted as a singular collective and, as the 
noun closest to the verb, has determined the number of the verb. But since véyah refers to 
the collectivity of birds, the pl. Arsnasah ... sirdyah can match it in sense and therefore 
function as subj. of fsafe as well. (Another possible solution is to assume that Zsafe has 
been assimilated to the athematic formations of similar shape, rte, irate and, esp., the 
near rhyme iste, isate, with 3™ plural in -ate. This does not seem impossible to me, esp. 
since their 1“ sgs. in -e would coincide.) 


The publ. tr. reflects a double reading of initial strasya ‘of a champion’ with 
partial emendation to *séryasya/ siirah ‘of the sun’ in its 2"4 reading. In my view, the 
juxtaposition across pada boundary of suréyah and stirasya was designed to bring to mind 
a third term, the sun, sharing its initial with sardyah, its gen. case with stirasya, and its - 
ar- with both. Though the patrons might shrink from the attack of a champion, birds are 
more likely to shrink from the flaring of the sun, either retreating from its heat or 
avoiding flying too high and therefore too near it. This double reading helps unify the 
two-part NP of c, the black (plumes) = patrons, and takes us back to the flight of the bird 
Agni in 7cd. 


1.141.9: After the extravagances of the last few vss., this vs. brings us back to earth and 
opens the last section of the hymn, addressing Agni and praising his benefits. 

The morphological and phraseological parallelism of vibAuh (c) and paribhith (d) 
are difficult to convey in tr. On the basis of the visvatha ‘everywhere’ with the former 
and the passages containing visva (...) paribha- (1.91.19, 11.24.11, I1.3.10), I have 
supplied ‘everything’ with the latter (so also Ge, WG; sim. Old [SBE]). 

As in 1.37.9 I construe dnu with preceding sim “following them.” 


1.141.10: dhimafrin d is probably has a slight double meaning: we want to acquire Agni 
like good fortune, but in the technical ritual sense we want to install / establish him. For 
the technical sense see dédhanah in 13b. 

There is also a pun on bhdga-, both ‘good fortune’ and the name of the god, a pun 
continued in the next vs. 


1.141.11: Ge (also Kii 306) takes pada a separately from b and supplies ‘give’, but this 
seems entirely unnecessary. 

For bhégam V pre, see comments ad 6b. bhaga- also participates in a nexus with 
the previous verse: in 10d it appears in a simile, but here it has been promoted to the 
“real” object to which other entities are compared. In the first hemistich the common 
noun usage of the stem is dominant, but in the 2" it is the god Bhaga. 

Contrary to Ge (/WG/Kii) but with Old (SBE) and Re, I take démiinasam as an 
adj. with rayim rather than as an independent nominal referring to the master of the house 
(Ge ‘Hausgebieter’). 

Note devanam sémsam here matching martam sémsam in 6d. As there, the object 
of the verb yamati here involves a zeugma, of animates (the races of gods and men) and 
the inanimate laud of the gods. 

The last clausal tag in d, rté@ 4 ca sukratuh could simply be taken as a nominal 
sentence with copula to be supplied (“and he is of good resolve in truth” vel sim.). 
However, I supply a passive form of V yam (presumably ppl. yatéh) corresponding to the 
act. subj. yémati of c. Cf., for rt# 4, V1.7.1 rta@ 4 jatam “born in truth” and, for yatd- + LOC, 
VII.92.7 visvasu girsv a4yatam “held in place amidst all your hymns” (also V.44.9). I 
recognize that this extra material may be unnecessary, however. On the other hand, see 
comm. on I.144.3 for possible support. 


1.141.12: The acc. goals ind, vamdm suvita4m vasyah, may be a triplet (with vamam and 
suvitdm separate; so Ge, Re, WG); it is not easy to tell and has little effect on sense. 


The hapax splv. nésatama-, to the unattested a-stem *nésa-, is generally taken as 
agentive (‘best leader[s]’; e.g., Ge “mit den besten Fiihren”’), but I see no reason for this. 
The expression seems parallel to [1.23.4 sunitibhir nayasi "you guide with good 
guidance," X.63.13 néyatha sunitibhih, where agentive readings are out. (Note that in 
both passages the abstract is in the plural, as here.) Moreover, since Agni is doing the 
leading, he would not need additional leaders (though WG suggest that they are the 
horses in pada a). In any case note the ring with anayanta in 1d. 


1.141.13: The arkash of pada a can refer both to the chants of the ritual participants and to 
Agni’s flames, though only the first sense is registered by most tr. In the second sense the 
instr. is not an agentive/instrumental phrase with passive 4s¢avi, but an instr. of 
accompaniment/description. 

The “further forward” (pratardm) of b presumably refers to the installation of the 
new Ahavaniya fire, carried towards the east. The dédhanah of this pada forms a ring 
with dhayi of la. 

In cd the mixed 3™ and 1*' ps. pl. subject ami ca yé maghdvano vayém ca “both 
those who are our bounteous (patrons) and we (ourselves)” takes a 3™ pl. verb, nis 
fatanyuh. I take nih with the frame (“extend outward”) and 4¢7 with the simile (“extend 
beyond”). 


1.142 Apri 


1.142.4: méatih ... vacyate “the thought is twisting its way” gives potential support to the 
interpretation of upa Avarate in the previous hymn I.141.1 as having matih as its subj. 
(contrary to my view), but the other considerations raised ad loc. weigh more strongly for 
me. As for vacydte, the “passive” accentuation of this apparently intrans. verb of motion 
is treated at length by Kulikov (-ya-presents, pp. 218-23), who acknowledges the 
standard functional interpr. of this pres. but attempts (rather too ingeniously in my view) 
to take it as originally passive (“is being directed towards you” in his tr.). Since V vafic 
seems to me to express precisely nom-direct(ed) action, this interpr. does not capture the 
sense. I do not have a good explanation of the suffix accent, beyond noting that there are 
other non-passive medial -yd- formations, most notably mriyate ‘dies’, that have failed to 
retract the accent. 


1.142.5: Ge (/WG) treat this verse as containing an anacoluthon, with the p/ura/ pres. part. 
stmanasah modifying the 1“ singular pres. vrijé “(We) strewing ..., I twist ...” This 
seems unnecessary to me. I take the participle as predicated in a main clause, with the 
vimyé clause parallel: “They ... are strewing the ritual grass; I twist (the grass) ...” 
Although predicated present participles are much rarer than their past participle 
equivalents, they are not non-existent: the commentary so far as identified a fair number 
of examples that can be so interpr. and whose alternative interpretations are forced. 


1.142.7: The part. bhandamane is the only verbal form of this root outside a small group 
of passages in III. Our passage is clearly based on III.4.6, also an Apri hymn. Our 4 
bhéndamane upake, néktosasa supésasa has been expanded into two dimeter padas from 
the Trustubh in III.4.6 4 bhandamane usasa upake. 


Ge takes the two duals yahv7... matara as signalling two different relationships 
between Night+Dawn and truth, depending on chronology — both mothers and daughters 
(supposedly yahvi). This interpr. doesn’t pass for the repetition of the pada in X.59.8, 
where it refers to Heaven and Earth (see comm. ad loc.), though Ge deploys the same tr., 
and it seems too tricky here. 


I.142.10: On turipa-, whose sense is fairly clear but whose etymology is not, see EWA 
s.v. It is found only in Apri hymns, this one and III.4.8=VII.2.9. 

purti varam is emended by most to the bahuvrthi puruvaram ‘having many choice 
things’, but there seems no reason not to accept the text as given. (The odd Pp. reading va 
dram can be ignored.) 


1.143 Agni 


1.143.1: I now find ‘seasonal, at its season’ a somewhat misleading tr. for rtviva- ina 
ritual context and would substitute ‘at the proper time’ here; see comm. ad HI.29.10, 
X.28.5. 


1.143.2, 4: The two examples of majméanda (2c, 4b), both characterizing Agni (in my 
opinion), should have been rendered in the same way in the publ. tr., rather than as by 
“might” and “greatness” respectively. 


1.143.3: The bahuvrihi bhatvaksasah in c is generally taken as a gen. sg., modifying Agni, 
who is amply represented by genitives in b and in the two forms of asydin a. I prefer to 
take it as anom. pl. modifying the beams (bhanévah) that remain the subject of the 
sentence. However, either interpr. is possible. 

The rest of pada c presents other difficulties: it contains two apparent 
nominatives, sg. aktih and pl. sindhavah, both apparently part of the same simile. 
Moreover the prep./prev. dt/has nothing to govern or construe with. Old allows an 
emendation to acc. pl. *aktiin, producing the prep. phrase 4¢i * aktiin “across the nights,” 
which produces good sense. Ge refines this by suggesting that there is really a word 
haplology from *4ty akttim aktur, with aktur and sindhavah forming what he calls 
elsewhere a loose karmadharaya, tr. “gleich dem Farbenspiel der Fliisse” (sim. Re 
“comme la surface-ointe (des) fleuves”). Since both also render the haplologized * aktuim 
/aktin as ‘night(s)’, they are also silently assuming a pun on akti-, both ‘night’ and a 
derivative of V afj ‘anoint, adorn’. My interpr. also assumes a haplology of *aktiin (or 
aktum), in order to account for the 4a, which several times appears with an acc. of a word 
for ‘night’ (VL4.5 ... aty ety akttn, cf. also aty aknibhih with instr. 1.36.16; with acc. pl. 
ksapah V1.26.3, X.77.2). For akttih, however, I suggest very tentatively that we are 
dealing with a gen. sg. to a (pseudo-)-(ar-stem to the ‘night’ word (see Nomen in idg. 
Lex. 505 for a few apparent r-stem forms elsewhere) -- hence, “the rivers of the night.” If 
this morphological suggestion seems too radical, the “loose karmadharaya” interpr. of 
two nominatives might produce the same effect. In any case, the expression is 
reminiscent of the curious phrase aktir apam “the ‘night’ of the waters” in II.30.1. 


1.143.5: sena- can mean either ‘weapon’ or ‘army’. Despite the publ. tr. (and most other 
tr.), ‘weapon’ might work better with asénih ‘missile’ than ‘army’. 


1.143.6: The verb avaratin b is morphologically problematic. Given the context, its root 
affiliation is surely to V vr ‘choose’ rather than to V vr ‘obstruct, hinder’ (despite nearby 
varaya [5a] belonging to the latter). But forms to V vr ‘choose’ are overwhelmingly 
medial -- save for a tiny collection of forms resembling this one, with the preverb 4, full- 
grade of the root, an apparent thematic vowel (which is more likely the subjunctive 
marker), and act. endings: avarah VIIL.13.21, 19.30. In the publ. tr. I render both as “you 
(will) choose,” but it is possible that “you (will) grant” would be better. The answer 
depends on what gave rise to these active forms. By one scenario we might view them as 
contrastive actives generated to the middle, specifically the middle root aorist found in a 
few forms like (4...) a777/(IV.55.5). In that case the complementary reciprocal active 
sense to medial ‘chose’ would be ‘grant’. However, there is another possible pathway to 
the act. forms, suggested by Dirghatamas’s own usage. In I.140.13 the final VP is ssam 
varam ... varanta, which I tr. “they will choose refreshment as their boon (for us?).” 
varanta is a well-formed 3" pl. med. subj. to the root aorist; however, because of its -anta 
ending it could have been interpr. as an -anta replacment to an active form (* varan) of the 
same meaning (for -anta replacements see Jamison 1979 [IIJ 21]). On this interpr., further 
act. forms could have been generated to this supposed act. stem. Although this 
explanation might work best for the form in this hymn (as opposed to those in VIII) 
because it is also a Dirghatamas product, the problem is that our form here pretty clearly 
means ‘grant’ not ‘choose’, as the scenario would suggest. (Unless of course varanta in 
1.140.13 actually does mean ‘grant’, which is not impossible.) In short, these forms are 
morphologically puzzling and their meaning(s) not entirely clear. 


1.143.8: With most interpr., I take unaccented isfe at the end of c, also found at the end of 
its pada in VI.8.7, as a voc. to a -#-stem, built to Vis ‘seek’. Although such a form and 
usage would be unusual, Ge’s suggestion, that it is truncated from */stébhih (Ge ‘lieben’), 
seems less likely. See Old’s scathing criticism of the same emendation ad VI.8.7 in 
ZDMG 55.296 (=KISch. 755). 


1.144 Agni 


1.144.3: This verse contains a number of elements reminiscent of I.140 and 1.141. E.g., 
Agni’s wondrous form ( vapuf) is found also in 141.1, 2; the repeated transverse 
movement of the kindling sticks, expressed by the intensive part. vitaritrata here, echoes 
tarete in 140.3; and bhdga- reprises the numerous exx. of that stem in 141 (6b, 10d, 11b). 
The opening of c, 4d im, reminds us of the ritual-ordering expression 4d fdin 140 (4d, 5a, 
6a; cf. simply @din 8c). The im in our pada c is functionless; that is, there is no possible 
acc. role it can fill in its clause, and it may have been substituted for */d because of the 
2"! position im opening the next two verses (4a yéd im, 5a tém im). 

I differ from the standard tr. in my interpr. of the rest of cd. The others divide the 
two clauses at the pada boundary, with sém asméd a belonging with the rest of c. This 
would of course be the default syntactic division. However, this assumes that sé is 
construed with Aévyah ‘to be invoked’. But V Adis not otherwise combined with sém, and 


moreover preverbs should be univerbated with gerundives (e.g., vihdvya- II.18.7). To my 
mind, the material beginning with sém asmdéd 4 belongs with d, and the sam that opens it 
is repeated right before the verb in d (sé#m ayamsta). This repetition indicates a 
complicated structure, and, in my opinion, the whole also bears a complicated 
relationship to 141.11. The repeated sém signals two different uses of the verb sam 
ayamsta. The first is transitive, with ‘reins’ as object (v6/Aur né rasmin“... (as if) holding 
firm the reins of a draught-horse”’), and it matches the similar expression in 141.11 
rasmimr iva yO yémati“who will hold [them] fast like reins,” though with a different 
voice, tense stem, and mood of V yam. The voice difference is crucial, because act. yémati 
in 141.11 can only be transitive, whereas med. ayamsta admits both transitive (as in the 
simile here) and passive interpretations; for the latter, see nearby 1.136.2 pantha rtasya 
sdm ayamsta rasmibhih. And that is what I think is found in the frame of this passage: 
Agni, who is compared to a chariot-driver actively holding the reins in the simile, is in 
turn held by us in the frame, with a rare but not unprecedented abl. agent asmdd 4 with 
the passive sense of ayamsta. In other words, this is another example of case disharmony 
in similes of the type discussed in my 1982 article (IJ 24). Taking ayamsta as passive in 
the frame also avoids the problem of the lack of second object parallel to ‘reins’, which 
the various tr. struggle with and mostly deal with by supplying ‘reins’ a second time. 

Now recall that in 141.11 I wanted to see a similar passive value in the final tag 
rtd 4 ca sukrétuh “and (who himself), of good resolve, (is held fast) in truth.” To achieve 
this, I had to supply (that is, invent) a passive form of V yam, namely the ppl. yatah to 
contrast with act. transitive yémati. But in 144.3, because of the dual value of ayamsta, 
both transitive and passive, it is not necessary to supply anything, but simply to read the 
verb twice, once each with each occurrence of sam. I therefore think that 144.3 reinforces 
my interpr. of 141.11 and that, in turn, 141.11 supports my double reading of 144.3. 

Note that Old in SBE follows the syntactic division at pada boundary in our 3cd, 
but in the Noten explicitly changes his view, taking asmdd 4 with what follows as I do. I 
cannot follow his interpr. thereof, however: “Agni lenkt die Fahrt zu uns hin.” 


1.144.3—-4: The pair sévayasa ‘of the same vigor’ in these two verses have been variously 
identified: Say, Old (SBE, by implication), Hotar and Adhvaryu; Ge, Re, the two arms of 
the fire churner. I think it rather to be the two kindling sticks. As noted above, the dual 
participle in vitéritrata 3b here reminds us of the dual verb ¢arete in I.140.3, whose subj. 
is, by consensus, the two kindling sticks. In that same passage they are described as 
saksita ‘sharing the same abode’, which matches samané yond ... sémokasa“in the same 
womb ... sharing the same dwelling” in our 4b. 


1.144.4: The phrase diva nd néktam is universally taken as “by night as by day” (that is, 
“always,” as Say points out), with a very extended sense of the simile marker 74. I take 
né rather as the homonymous negative: “by day, not by night.” This would reflect the 
simple fact that the ritual fire is kindled only in the morning and draw attention to the 
oddity of this practice, since in everyday terms fire is more needed and desired at night, 
for light and warmth. The position of né allows either interpr.: it is in expected 2" 
position for a simile, but in my interpr. it immediately precedes the word it negates, 
which is standard when nd is not a sentential negation, but negates a single word in a 
clause. 


I render the verb in this clause as preterital, in keeping with the Pp. reading yuiva 
ajam. However, to match the presential saparydtah of pada a and the generality of the 
statement about his birth it would be possible to read (without emending the Samhita 
text) yliva jani, with an injunctive, which could have presential/timeless sense: “he is 
born ...” 


1.144.5: vris- is a hapax, but the generally accepted meaning ‘finger’ seems well 
supported by context. Though suggested etymological connections do not enforce this 
sense, they do allow it. See EWA II.597 and lit. referred to there. 

In 5d I have followed the Pp. and tr. augmented adhita, however, as in 4c the 
sequence névadhita could be read néva dhita with injunc., which would have 
presential/timeless value to match the presents Ainvanti (a), havamahe (b), and rnvati (c). 
Although no other unaug. dfita forms occur, there is no reason it should not exist. 


I.144.6: Opinion is divided over whether the two females of cd are Heaven and Earth or 
Night and Dawn. On the one hand, the heavenly and earthly realms of ab seem to favor 
the former pair; on the other, Heaven and Earth are not easily movable and would find it 
difficult to come physically to the ritual ground. (On this issue see Jamison, Staal Mem. 
Vol., 2016].) Night and Dawn might make better sense, in that the kindling of the ritual 
fire occurs at their temporal intersection and so they might appear to be both present at 
that moment. For such a sentiment see I.146.3. vékvar7 ‘surging, undulating’ is also a 
more likely epithet of Night and Dawn (with their changing light) than of Heaven and 
Earth. Remember Agni’s beams churning “like the rivers of the night” in the immed. 
preceding hymn I.143.3. 


1.145 Agni 


1,145.1: I take the two occurrences of iyvate in b as passives to V ya ‘implore, beseech’ 
(with putative underlying accent Zyéfe)(so also WG), not to iyate ‘speeds’ as most do. 
This echoes tém prchata “ask him!” that opens the verse and the two forms of V prch 
opening vs. 2. 

As recognized by all, s@ nv ... is difficult. Since a feminine subject is pretty much 
excluded, I interpr. s@as sé 4 (already floated as a poss. by Old [Noten]). In this clause, 
repeating immediately preceding fyate, Zand ni/add locational and temporal specificity. 
(The publ. tr. might make this clearer with “he is here and now implored.”’) 

Although I think the primary sense of istéyah is ‘wishes’ (nicely contrasting with 
prasisah ‘commands’), the secondary sense ‘offerings’ (to V ya/) can also be present. 
Although that sense is rare and usually associated with root-accented jsu-, puns often 
ignore accent, and moreover, since root-accent is secondary in this class and spreading in 
Vedic (see Lundquist, -t#-stems), it is likely that there existed an old (*)zst/- ‘offering’ 
that underwent accent retraction in the course of time. 


1.145.2: In b yad can be the neut. sg. acc. object of 4grabhit (so most tr.), rather than a 
subordinating ‘since’ as I take it. Either is possible, and there is little appreciable 
difference between them. If it is an acc. obj., we must supply a dummy obj. to prchatiin 


the main clause: “he does not ask about (that) which he has grasped ...” As in English 
(“... ask about what he has grasped ...”) this dummy obj. can be easily gapped. 

In d Ge, Re, WG take the subj. to be an unidentified other man (Re “(tout 
homme)”’), not Agni, as Old and I do. The question in part rides on asyé. Those favoring 
a change of subject may have done so in part because they wished to avoid having asya 
be coreferential with the subject. However, this is a non-issue: there are abundant exx. of 
such coreferential constructions; a reflexive pronominal/adjective isn’t required. On the 
other hand, they may be correct in this passage, in that b opens with an overt reflexive 
expression svéna ... manasa “with his own mind” marking Agni as subj. of the verb in 
that clause, and so asyd might be used contrastively, to mark the referent of the pronoun 
and the subject of sacate as different. On balance, though, I consider Agni still to be the 
subject, in part because the focus is so relentlessly on him otherwise. 

I would, however, change the “resolve” of the publ. tr. to something more in 
keeping with the rest of the verse, perhaps “intellect, mental force.” 


1.145.3: The identity of the ‘mares’ (4rvatih) is unclear; it should simply be a ritually 
related entity of fem. gender used in the plural, which leaves the field pretty wide open 
(hymns, prayers, ghee streams, etc.). It is unlikely to be the ladles (juAvaf) though they 
are feminine and plural, because the tém ... tém construction invites two different 
subjects, like the tésmun ... tésmin constr. in Ic. 

Apropos of -praisa in c, Ge (fld by WG) claims that this does not refer to the 
technical ritual sense of praisa- found in the later ritual. I would disagree. The word 
clearly is meant to mean something different from prasis-, also ‘command’ (though to a 
different root entirely), in 1c, and this verse (3) is quite ritual-centric. See further at 
1.180.6 


1.145.4: As indicated in the publ. intro., this vs. seems meant to illustrate the secret 
knowledge that we are begging Agni to impart. It clearly concerns (some of) Agni’s 
actions at the ritual in conjunction with other being(s), but, in the usual fashion of such 
RVic riddling descriptions, the identity of the referents is left blank and the verbs are not 
sufficiently precise to define the actions. The publ. tr. gives some tentative 
identifications, and others are suggested by other tr.; I will not go further here. 


1.145.5: As noted in the publ. intro. this vs. forms a ring with vs. | (so already Ge n. 5cd). 
Note also that vy abravid vayuina ... “he has declared the (ritual) patterns ...” recalls 
vayuna navadhita “he has established the new (ritual) patterns” in the preceding hymn 
(1.144.5). 

The im of pada has no function, that is, no possible accusative reading. See 7m in 
1.144.3 (though that had a possible explanation). 

Because of the position of A/in d, contra the standard tr. I do not think that agnir 
vidvan should be construed with this last part of the verse (rtacid dhi satyah), despite the 
pada break that seems to put them together. Rather the A/clause explains why Agni is 
knowledgeable and can provide the answers requested so forcefully at the beginning of 
the hymn. 


1.146 Agni 


1.146.1: The “three” and “seven” have received various identifications; mostly likely for 
the “three” in my opinion are the three sacrificial fires, for the “seven” perhaps the priests 
or, as a generic number, his flames. 

Most (explicitly Old [SBE], Re) take Agni’s two parents to be Heaven and Earth, 
and certainly some cosmic resonance may be secondarily meant. But the repeated focus 
on the fire-churning sticks in the birth of Agni in Dirghatamas’s oeuvre (see reff. in publ. 
intro.) and the fact that the expression p/tror upasthe is used elsewhere of Agni’s 
birthplace in the kindling sticks (most clearly III.5.8, VI.7.5) make it likely that they are 
meant here as well. If so, this provides a solution for the two gen. sg. in c, cérato 
dhruvasya. Instead of supplying yet more cosmic entities here (e.g., Old “and of whatever 
moves or is firm”’), I take the two gen. singulars as specifying the two entities making up 
the pair in the dual gen. pitroh “of the two parents [lit. fathers]” in b, with one kindling 
stick held firm and the other moving across it to produce friction. I take the asya inc as 
referring to Agni; because it is unaccented, it should be used pronominally not 
adjectivally (despite WG “... dieses Gehenden’”’), and it should refer to something already 
in the discourse (as Agni is). 


1.146.2: This verse seems to transition from narrow reference to the growth of the kindled 
fire at the kindling sticks to an enlarged frame involving Heaven and Earth. I take the 
dual ene in pada a as referring still to the kindling sticks of vs. 1, but as Agni stands up in 
b, he reaches further -- putting his feet down on the back “of the broad one” (urvyah), a 
clear reference to ‘earth’, and licking the udder, presumably of heaven -- thus filling the 
intermediate space between them. 


1.146.3: This verse has another unidentified dual as subject, here almost surely Night and 
Dawn (cf. also I.144.6), although a simultaneous reference to the kindling sticks cannot 
(and should not) be excluded. 

The contrastive samcdranti/ vi caratah is hard to capture in tr. 


1.146.4: Pada c is universally taken as a reference to Agni’s flight, his hiding himself in 
the waters, and the gods’ discovery and recovery of him there. I find this unlikely, but I 
do not have a better idea. 

nfn at the end of d is problematic. Ge takes it as a truncated gen. pl., hence “the 
sun of men,” but I would prefer to avoid such grammatical inventions. Say takes it as a 
dat. (nin nrbhyah), and Old (SBE and ZDMG 55: 286-88 [=KISch 745—47]), with a 
delicate adjustment of that interpr., states that nfn can “stand for” different cases, in this 
instance the dative, though it is an acc. pl. in form. This interpr. makes it functionally 
parallel to ebhyah, hence Old’s (SBE) “He the Sun became visible to them, to the men.” I 
would prefer to keep it functionally the acc. pl. it appears to be formally, and I therefore 
construe it as a goal with sdiryah “the sun towards men.” The syntax of my interpr. is 
pretty dubious, however. The same phrase, siryo nfn, is found in III.14.4, where it is also 
possible to wring out an acc. pl. interpr. 


1.147 Agni 


1.147.1: All other tr. take dadasiih as preterital (e.g., Ge “... haben ... aufgewartet’’), but 
Kii (243) interprets this pf. stem as having presential meaning with an implication of past 
action (“prasentische Bedeutung mit Implikation einer vergangen Handlung”), and I take 
both this verb and injunc. ranéyanta in d as presential, establishing the ritual situation as 
so often in Dirghatamas’s hymns. The present moment continues in vs. 2. 


1.147.2: Ge (/WG) and Re take tanvam in d as a reflexive pronoun and tr. “I extol myself” 
(e.g., Re “(étant) ton laudateur, (c’est en fait) moi-méme (que) je loue.””) Although I 
accept this as a secondary reading, I think the primary sense of fanvam must be ‘body’ 
here, namely the body of Agni. Such is Say’s interpr., followed by Old (SBE). The 
expression seems just a variant of V.28.4 dene vande tava srivam“O Agni, I extol your 
glory”; moreover, fanvamis found in a number of Agni passages referring to ritual 
procedures done on/to the body of the fire (e.g., III.18.4, VI.11.2, VII.8.5). 


1.147.3: In this vs. (which is also repeated as IV.4.13, where it is transparently secondary; 
see comm. there) the masc. pl. rel. yé seems to have a referent in the main cl. expressed 
by a form of the s#/tém prn., as would be expected: acc. tan sukrtah “those of good 
(ritual) action.” The publ. tr. reflects this apparently transparent relative / antecedent 
relationship: Agni’s protectors are themselves protected by Agni. However, the problem 
is that the sukftah would normally be the sacrificers, not Agni’s protectors (payavah), 
who should be helping Agni to protect the sukrtah. Hence the move by Ge and Re to 
supply a parenthetical “with them” in the main cl.: “your protectors who guarded ..., 
(with them) he guarded those of good action.” The instr. pl. payiibhih is elsewhere used 
in constr. with an impv. ‘protect!’ addressed to Agni (1.31.12, 95.9, 143.8). In contrast to 
Ge and Re, Old (Noten) argues for interpreting the syntax as it stands, and the renderings 
of WG and Kii (412) also do not supply an instr. in the main clause. I am of two minds; 
on the one hand, a rendering with supplied instr. seems to reflect the usual RVic situation 
better, but, on the other, syntactically the yé ... 4@n construction is unimpeachable and the 
poet may have been aiming to express something slightly out of the ordinary. In the end 
I'll let the publ. tr. stand, but with some question. 

The juxtaposition of impf. araksan in the rel. cl. and rardksa in the main cl. is 
striking and begs for some functional differentiation. Kti (412) tr. “schiitzten” and 
“geschiitzt hat ’respectively but doesn’t otherwise discuss. The action of the rel. cl. took 
place in the (semi-)mythological past while the main cl. may refer to the ritual near-past 
with present relevance. 


1.147.5: On the curious and isolated form dhayih see my disc. in Jamison 1999 (dheyam, 
Ged. Schindler, 174-75), contra Hoffmann (Injunk., 63-64), who takes it as reformed 
from a passive aor. (*dhay7). In brief, I take it instead as a 3™ sg. act. precative that has 
been “precativized” from a 2™ sg. root aor. opt *dhayas. (For details consult the original 
article.) Although the standard tr. (Ge, Re, KH [Injunk. 63] take the form as 2" sg., in my 
view makis only has 3rd ps. ref. (see comm. ad X.11.9). 


1.148 Agni 


1,148.1: As in 1.141.3 the homonymous roots V math ‘steal’ and ‘churn’ probably both 
contribute to this passage, with the former in mythological, the latter in ritual context. 

The identity of the second member of the hapax cmpd. visvapsu- here and in the 
apparently related visvapsu- (3x) is disputed. The explanation now current (accepted by 
Mayrhofer, EWA s.v. psu- and reflected in WG’s tr.) is Thieme’s derivation (Gram. Kat. 
539) from V bhas ‘breathe’, hence ‘ganz aus Atemhauch bestehend’. However, this sense 
does not fit the passages very well, and for these compounds I therefore prefer Re’s 
derivation from vasu- (EVP 3.29, 12.107—8), despite Thieme’s criticisms and the 
phonological difficulties. Dirghatamas seems to play with this word: note the scrambling 
in pada d vapuse, and in his 1.162.22 visvaptisam ‘all prospering’ seems another variant. 
Somewhat more tenuous, note that the companion qualifier here, visvadevyam twice 
elsewhere appears with pusdn-, once also in [.162., vs. 3 (also X..92.13). 


1.148.2: Kii (239), WG take manma as the subj. of dadabhanta (Ki: “Den Spender 
werden wirklich nicht schadigen die Gedichte”). This avoids having to invent an 
unidentified set of beings inimical to Agni, but raises the question of why anyone would 
think that mdnma, which are generally benign and positively related to the ritual, would 
harm Agni. (See, e.g., the manma in I.151.6—8, also a Dirghatamas hymn.) I don’t think 
it’s a question of “sticks and stones may break my bones, but words will never hurt me” - 
- avery non-Vedic sentiment. 


1.148.4: The expression in pada a, “dissolve with his fangs,” sounds odd, but since Agni’s 
fangs are surely his flames, the image is less contorted than it first seems. 


1.148.5: Contra the Pp., Gr, and all standard tr., I read resané and take it as a cognate 
instr. with reséyant, rather than reading resanah and interpreting it as a nom. pl. The 
instr. possibility was suggested by Re in a note, though he follows the standard interpr. in 
his tr. There is no crucial difference between the two interpretations, however. 


1.149 Agni 


1.149.2: As noted in the publ. intro., the name Agni does not appear in this hymn, and in 
the earlier verses there is some ambiguity as to who the referent is. E.g, in Ic the stones 
(ddrayah) might suggest Soma. In this vs. also there seems to be dual reference to Agni 
and Soma, esp. in the compound jivapitasargah (already unusual for having three 
members, a rarity in the RV). The middle term -pita- can belong either to V pa ‘drink’ or 
V pya ‘swell’. In the former case the cmpd means ‘whose surge is drunk by living beings’ 
vel sim. and should refer to Soma (and most emphatically not to Agni, if ‘drink’ means 
what it usually does -- though “to ‘drink’ smoke” is an idiom in certain languages); in the 
latter “whose surge is swelled by living beings’ and should refer to Agni, whose flames 
are fanned by the priests (though Soma would also be possible). Most interpr. (Gr, Old 
[SBE], Ge, WG) opt only for the ‘drunk’ interpr. without fully explaining how the word 
can qualify Agni. Old (Noten) has second thoughts and suggests instead ‘swell’, which 
Re also goes for. I think the poet intended the ambiguity. 

Pada c, however, might seem to tip the referential scales towards Agni: fire can 
easily be envisioned as running forward (with its spreading flames) while not moving 


from its original place of kindling. This is not an appropriate image for soma, which is 
always on the run after its pressing -- flowing towards the milk it will be mixed with and 
towards the cups from which it will be drunk. But the “remain fixed” interpr. depends on 
Sisrita having a root affiliation with V s7 ‘prop, fix’. So, inter alia, Gr and Kii (528), who 
takes it as a pf. mid. opt. to Vsr7(as do I and WG). However, other interpr. assign it to 
V st7 ‘mix, etc.’ (Old [SBE] ‘has ripened’, Ge ‘gemischt(?) wird’) or an unprecedented 
verbal form beside root noun sr7, hence V sr7‘étre beau’ (Re ‘resplendit’). Narten (Ved. 
Srinat ...,” 281 = K\Sch 351) is uncertain which root to assign it to, though her tentative 
tr. (“angelehnt bleiben diirfte”) reflects a V sr/ affiliation. In any case, if sisrita could 
belong to sr7‘mix, prepare’, it could easily apply to Soma (“was mixed/prepared in his 
womb”’), since Soma is regularly the object of forms built to this root. The poet may well 
have meant this ambiguity, which my publ. tr. does not reflect. I would therefore 
tentatively emend the tr. to “would still remain fixed [/was prepared] in his womb.” 
Note the phonetic figure sasranah SiSrita, with redupl. + r-cluster involving two 
different sibilants, plus a.. @matched by 7... 7 


1.149.3: naérminim in pada a is a hapax. Ge and Re take it as a place name qualifying 
puram ‘stronghold’: Ge “die Burg Narmini.” This is of course a safe choice, but the fact 
that the pada lacks a syllable and that each of the other padas contains a simile marked by 
né invite a reading nd 4rminim “the/an 4rmini- like a stronghold.” This possibility was 
already noted by Old (SBE). I suggested that it is derived from arma(ka)- ‘flatland’ (see 
also Gr s.v. narmin-); the same deriv. must underlie WG “der wie auf eine verddete 
Palisade leuchtete,” with the meaning ‘ruined place’ attributed by some to arma(ka)-. If 
such a derivation is accepted, a few questions arise. First, -77-stems are always accented 
on that suffix, as are the -i-stems that serve as their feminines (cf. garbhini- ‘pregnant’). 
Hence we should expect né@ *arminim. This might be easily solved by assuming the 
second accent was lost when narminim was re-interpreted as a single word. The second 
question is why we need a feminine in the first place. There are several possibilities: 1) 
*armini refers to something inherently feminine; 2) it has been “attracted” into the fem. 
by fem. puir- in the simile; 3) puiram na *arminim is to be interpr. as a single unit (with 
WG) “illuminated as if (illuminating) an armin- stronghold.” If *armin- does mean 
‘having flatland, low-lying’ or the like, the third possibility is not likely, because of the 
discrepancy in meanings (strongholds/fortresses presumably generally have commanding 
sites) -- though other proposed senses of the word might be more compatible with 
‘stronghold’. 

Although problems remain with narminim, like many hapaxes it participates in 
phonetic play: note b narva, read na arva and 2a naram né r-. 


1.149.5: The annunciatory aydm sé hota “here he is, the Hotar ...” opening the verse is a 
typical final-verse signal of the epiphany of a god. Because Agni is on the ritual ground 
already, he doesn’t usually have an epiphany, but this phrase may indicate here the first 
sight of the kindled fire. The effect is particularly noticeable here because vs. 5 repeats 
some of the key portions of vs. 4: (4 ... dvijdnma ..., visva ... /hota ...55 ... hota... 
dvijanma, visva). 


1.150 Agni 


1.150.1: On “the great goad” as the sun, see comm. ad VI.6.6. 


1.150.2: This vs. is constructed in opposition to vs. 1. In vs. 1 the poet declares himself 
under the protection (sarané) of Agni (gen.) as if under that of the sun (gen.); vs. 2 
contains a number of genitives qualifying a negatively perceived person, who is therefore 
implicitly contrasted with the genitives of vs. 1. To support this balanced structure I 
supply “from the protection” (* saranad) for the genitives to depend on (sim. WG) and a 
verb of motion with the preverb of separation v/that opens the verse (hence “(I go) away 
(from ...)”). There are, of course, other ways to supply the supporting structure. 

anindsya ‘of the one lacking force’ in pada a recalls ind indsya of 1.149.1b. 


1.150.3: As Ge (/(WG) suggest, the exaggeratedly successful mortal in ab is probably 
meant to be the speaker himself. I have therefore supplied voce from la. The lack of a 
verb in our ab keeps the description from being typed as 3 ps.; even the s#can have 1“ 
ps. ref. (see Jamison “sa figé”’). 


1.151 Mitra and Varuna 
The publ. intro. gives a conspectus of the hymn, esp. the difficult first 5 vss. 


1.151.1: For the ritual application of the various portions of this vs. see publ. intro. Most 
tr. take gosu and also perhaps aps as the desired objects of battle (e.g., Ge “(im Kampf) 
um die Rinder’’), but these seem to me to refer rather to the accoutrements of the soma 
sacrifice. The cows and the waters reappear in ritual context (at least in my view) in 4d 
and 5b respectively. 

The standard tr. also supply a verb with pada d, but this seems unnecessary. 


1.151.3: As noted in the publ. intro., I consider the birth described here to be that of Agni 
(as throughout the rest of Dirghatamas’s corpus and esp. in vs. | of this hymn), not of 
Mitra and Varuna (with the standard tr.). I construe the Wackernagel-positioned vam with 
daksase in b. This daksas- is then the referent of 77 in c. 

I also take c as subordinated to d (with Re), not ab (with the others). That both c 
and d have 2™ du. pres. verbs (bhérathah ... vithah) is suggestive, and the present in c 
does not work very well with the mythological past in ab. 


1.151.4: The voc. asura with short final probably stands for the expected dual asura (so 
read in the Pp. and accepted by the standard tr. and AiG II.53), though it is barely 
possible that only Varuna (or Mitra) is addressed. The numerous duals (/tavanau, 
ghosathah, yuvam, yuryathe) make this unlikely. 

I consider the déksam in c to be Mitra and Varuna’s (like the d@ksas- of vs. 3) and 
take div brhatéh as an abl. of source: V yuj+ abl. ‘yoke from’ is a fairly common idiom. 
Re takes apaéh in d as ‘labor’ (“l’oeuvre (sacrée)”), but the accent is wrong 
(though see below). Both Old and Ge opt for ‘waters’ (though Ge. suggests the possibility 
of ‘work’ in his n. 4cd). I also think “waters” is the correct interpr.: as indicated in comm. 

to vs. 1, the waters here make a pair with the cows of 5b, both as ritual substances. 


However, on the likelihood of a secondary neut. apds- ‘labor’, see comm. ad 1.64.1, so 
this interpr. is not excluded, as a pun or an alternative. 


I.151.5: The standard tr. take mah7in pada a as a loc sg. (Ge ‘auf Erden’). Since loc. sg. -7 
is extremely rare, I prefer to take it as the du. nom./acc. it appears to be, referring to the 
two world halves (see rédas7in 1c) in an unmarked simile. 

In b the root noun fjah is grammaticaly ambiguous; with Gr, Ge, WG, Schindler 
(RtNoun) I take it as nom. pl., against Re (gen. sg.). (Old considers both nom. and acc. 
pl., without deciding.) The image, in my view, is of a herd of cows milling around in 
confusion on the ritual ground, but not raising dust as a real herd would do -- because, 
after all, the “cows” are really milk. 

In cd, following Re’s interpr., I see reference to the times of the three soma 
pressings. With Re I tr. upardtati as zenith, referring to the sun’s position at the Midday 
Pressing; 4 nimnicah is an abl. with 4 “until its setting,” referring to the Third (or 
evening) Pressing. Unlike Re I do not take usésah as ‘a l’aurore’ (as if a loc. sg.), but 
rather as an acc. of extent of time, “through the dawns,” though an abl. sg. with the 
preceding 4 (Ge “(bis) zum Morgen’’) might be possible -- in any case, a ref. to the 
Morning Pressing. 

On fakvavi- see also 1.134.5. The stem occurs also in X.91.2, which is perhaps the 
passage in which the ‘bird’ sense is the clearest. Although ‘swoopingly/swiftly pursuing’ 
need not have a bird as its referent, and in our passage here the standard tr. take it as 
simply a pursuer (presumably human; e.g., Ge [/WG] Verfolger), I am inclined to take it 
as a bird of prey rather than simply a hunter, because sakté (and other V tak forms) seem 
to be used esp. of birds and beasts considered to be like them; see comm. ad IX.32.4. In 
our passage the point of comparison between the cows in the frame and the fakvavi has 
to be the crying out (svdranti), which fits the sharp squawking of birds of prey, but not 
the general behavior of human hunters. 


1.151.6: Pada-final gatiim arcathah seems to echo likewise pada-final gatiim arcata in 2c, 
but in fact, at least according to me and the other standard tr., the similarity is misleading. 
In our passage gattim is surely the object of du. pres. arcathah, but in 2c gatim is better 
taken as the object of the preceding verb vidatam, and 4rcata in sandhi before uta, which 
opens the next pada, is better taken as having the underlying form 4rcate (so Pp.), the dat. 
sg. act. participle, rather than du. injunc. arcatah, which is technically possible. This 
teasing but false superimposibility seems the opposite of “poetic repair” -- “poetic 
breakage” perhaps? 


1.151.7: vitho adhvarém exactly matches vitho adhvardm in 3d (save for the accent). 
Here, unlike the false identity in vs. 6 just discussed, the phrases have identical sense and 
reference. 

In b the nominatives kavih and Adta seem each appropriate to one part of the rest 
of the pada: the poet to manmasadhanah and the Hotar-priest to yajati. Re’s tr., with his 
trademark verbosity, makes this division of labor explicit. 


1.151.8: I take b with c, rather than with a as do the standard tr., since the NP “the yoking 
of mind,” whatever it may precisely mean, harmonizes better with the thought, songs, and 


mind of the rest of the verse than with the more physical manifestation of the sacrifice in 
pada a. As for the meaning of the phrase, I assume that it is part of the larger conceptual 
complex likening the sacrifice and its various elements to a chariot and its associated 
elements. The yoking or harnessing of mind refers to embarking on concentrated and 
deliberate mental effort for the sake of the sacrifice. Cf. Mitra and Varuna’s yoking of 
their skill in 4cd. 

“Yoking of mind” actually contains the pl. prdvuktisu, but the pl. form is probably 
the result of a mechanical metrical adjustment: mdnaso ndé pra4yukti (short-vowel instr.) is 
found at pada end in X.30.1 in a Tristubh cadence, and this phrase was converted into a 
Jagati cadence here by the addition of -su. The other two occurrences of the stem 
prayukt- are likewise pada-final in Tristubh and end in - f(A). One of these, ... né 
prayuktih, is found two hymns after this one, in I.153.2, where I (so also Re) take the 
phrase as abbreviated from *mdnaso nd prayuktr-, as here. 


1.151.9: The voc. nara in b was carelessly omitted in the publ. tr. Insert “‘o superior 
men.”3 

In c the phrase dyavo ‘habhih is rendered “the days with their daytimes” by all 
standard tr. However, although there are undeniable instances of pl. dyavah meaning 
‘days’ (e.g., VI.24.7, 38.4) and dhabhih is suggestive, I prefer ‘heavens’, which is the 
more common meaning of nom. dyavah. 1.130.10 ahobhir iva dyath, with the nom. sg., 
where ‘heaven’ is the only possible interpr., supports ‘heavens’ here. The context of our 
passage gives no help either way: dyavah is conjoined with sindhavah ‘rivers’, which 
would not seem to form a natural class either with ‘heavens’ or with ‘days’ (though see 
Klein, DGRV 2.144 for other exx. of ‘heaven’ conjoined with waters of some sort), and 
the statements “the heavens have not attained your divinity” and “the days have not 
attained your divinity” are almost equally puzzling -- though I'd give the edge of sense of 
the former. 


1.152 Mitra and Varuna 


1.152.1: Ge (/WG) take the “garments of fat” to be rain, though WG consider a reference 
to a libation also possible. Given the ritual focus of the previous and following hymns, 
and esp. 1.151.8a yuvam yajfiath prathamda gobhir afyate “They anoint you first with 
sacrifices and with cows,” I take the garments of fat to be the oblations offered to them. 

Pada b is likewise unclear, in part because the sense of méantu- is not entirely 
understood: see comm. ad [X.73.6. Assuming ‘counsels’ is a reasonable rendering, I 
think the point is that M+V provide us with an unending stream of good advice. 


1.152.2: On the basis of acittam brahma in 5c, I tentatively supply bréhma as the referent 
of etadhere, which is the object of viciketat, and of tad in 3b, the object of ciketa. The 
web of neut. sg. + V cit is tight in these vss.; note also that our brahma is touted as the 
ultimate weapon in the last hemistich of the hymn (7c). Padas a and b in this verse are 
implicitly contrastive, so the referent of et¢d should be something that harmonizes with 
méntra-, but it cannot be mantra- itself, because that word is masc. Neut. brahman- fills 
the bill. 


The gen. pl. esam could be dependent on tvéh ‘many a one’ (so Ge [/WG]), rather 
than on eté@d (Old, Re, me). In either case the referent is not clear. If it limits etéd, as I 
think (based partly on tad vam 3b; so Old), then it may refer to the gods, esp. Mitra and 
Varuna, or to mortal poets inspired by the gods, in contrast to the hapless ‘scorners of the 
gods’ (devanidah) in d. If it is dependent on tvah I assume it refers to the general run of 
clueless mortals. As argued in the publ. intro., I take ab to mean that, whether or not it is 
comprehensible to ordinary people, speech properly pronounced by poets comes true. 

Whether the four-edged and three-edged weapons have precise referents is not 
clear. Old and Ge [/WG] state that céturasi1- is used of the vajra- in IV.22.2; this is 
actually conjecture and probably false. The bahuvrthi céturasri- is used without a head 
noun in [V.22.2a, as the object of the part. asyan ‘hurling’ (or ‘shooting’). The next verse 
contains a form of vajra- (3c), but the context is not a direct restatement of 2a; in other 
words, the two words need not have anything to do with each other. Closer to the 
occurrence of cdturasri- in 2a is 4sman- ‘stone’ in 1d (i.e., the pada immediately before). 
Since stones can be hurled (cf. [172.2 aré 4sma yam dsyatha), and this is not a standard 
characteristic of a vara (though see I.130.4, as well as Slaje’s recent assertion [Vajra: Zur 
Schleuderwatfe im Rigveda, 2022] that the vayrais a slingshot, specifically the projectile 
launched thereby), if cé@turasri- has any clear referent in IV.22.2, it is probably the stone, 
not the mace. It is perhaps worth noting that [V.22.1c contains a string of words referring 
to ritual speech: bréhma st6mam ... uktha, which suggests at least an indirect connection 
between ritual speech and the four-edged weapon, as here. This leaves the three-edged 
weapon. Does it have a precise reference (say, a trident associated with non-divinities) or 
is the poet simply expressing the truism that higher numbers beat lower ones and four 
edges is better than three? 


1.152.3: See the publ. intro. for my view of the structure of this verse. I do not believe 
that the four padas need to fit into a consistent cosmological scheme, as other tr. seem to, 
and in particular I do not think that cd refers to the morning sun or the like. 

The accent on p/partiin d probably results from its being in an antithetical 
construction with 2/ tart, though antithetical accent generally arises when the verbs are 
directly adjacent. 


1.152.4: The description of the Sun’s garments in c uses two technical weaving terms, one 
of very limited distribution. v/v tan describes the stretching out of a piece of (unfinished) 
cloth on the loom for weaving; the very rare root V prajj refers to the ‘abbrechen’, 
‘abschliessen’ of the finished garment (EWA s.v. PRAJJ, flg. Hoffmann, Fs. Knobloch = 
Aufs. 813ff.; Rau, Weben, 18), that is, presumably, the removal from the loom and 
tidying up of the completed fabric. The garments (or fabrics) that the Sun is wearing here 
are therefore not completed. Ge renders 4navaprgna very loosely, as ‘endless’ (“ohne 
Ende’’) and further interprets the garment without end as time (die Zeit); WG’s tr. is 
scarcely more precise (“nicht abgeschlossen”) and in their n. they follow Ge’s time 
interpretation. But it is hardly likely that such an outré form to a root confined to 
technical usage (and found in the RV only here) would be used for such a simple concept, 
which could easily have been expressed by ananta-. Re’s “denués de franges” (without 
fringe) at least reflects the textile associations of the word (which Ge’s and WG’s do not), 
but otherwise seems somewhat bizarre. The poet must have something very particular in 


mind: the Sun’s garment is unfinished, still stretched on the loom. But what visual image 
corresponds to this bit of weaving lore? I am not certain but suggest that the sun is rising 
through mist (the garments, or, better, fabric) stretched along the horizon, and the ragged 
edges of this mist look like the unfinished edges of fabric still on a loom. For a similar 
image see I.115.4 and my comm. thereon. 

This interpretation helps explain the first half of the verse, in which we see the 
Sun when he is going forth (pada a: praydntam) but not when he is settling down near (b: 
upanipadyamanam) -- near to the maidens presumably (a: kaninam), who are, also 
presumably, the Dawns. I think we need to read these participles in reverse chronological 
order. The settling down near the maidens happens before the visible rising of the sun, 
the going forth. The Sun is nestled cozily (and erotically) with the maidens below or at 
the horizon, and the ragged fabric provides a welcome veil of modesty over their 
activities. 


1.152.5: The first hemistich is taken universally as a reference to the Sun, and my publ. tr. 
follows this understanding. However, this identification may not be very strong: 
although, as Ge says, the Sun is sometimes imagined as a horse, sometimes as a chariot, it 
can scarcely be thought to whinny (kdénikradab) -- this detail must simply be attached 
because of the horse image -- and the ‘high’ or ‘arched’ back (ardhvdsanu-) may be 
appropriate to the path of the sun across the sky but does not fit the round shape of the 
actual heavenly body. Nonetheless, I don’t have a better idea. 

In the publ. tr. the rendering of acittam in c should be “(Though it) cannot be 
comprehended ...” not “(Though it cannot be) comprehended ...,” since the negation is 
plainly there. This should be corrected also in the first line of the intro. I do not 
understand the unusual accent (rather than expected *4citta-). AiG II.1.226 cites a few 
other examples (e.g., amfta-) but gives no explanation. 

In the publ. tr. “their ordinance” does not sufficiently make clear that it’s the 
ordinance of Mitra and Varuna (as in 4d mitrésya varunasya dhama), not that of the 
youths. 


1.152.6: The son of Mamata is, of course, Dirghatamas, our poet. 

In my view, the verse is describing the feeding of the fire with streams of ghee, 
the milk-cows (dhendvah) of pada a; the “same udder” (sésmin tdhan) is the fire place. 
Ge (/WG) see the cows instead as the rains and give a more cosmic spin to the whole 
verse. But pada c esp. supports a ritual interpr., as does the instr. ‘by mouth’ (4s2) in d, so 
characteristic of the ritual Agni. 

For my transitive interpr. of brahma-pri- ‘pleasing x with the formulation’ (contra 
‘loving the formulation’ or ‘friend of the formulation’ of all others, including Scar [338]), 
see comm. on I.83.2. In that passage the transitive value is strongly favored by context; 
here, given Agni’s usual middle-man role as both sacrificer and sacrificed to, it is less 
clear. I could accept ‘loving the formulation, pleased by the formulation’ here. 

In d the literal sense of 4-dit- ‘boundless(ness)’ works well with the main verb 
urusyet ‘he should make broad space’. What, if anything, the goddess Aditi is doing here 
is unclear to me. Ge suggests that the sense vacillates between the goddess and the 
abstract noun, with the goddess the obj. of avivasan ‘seeking to win’ and the abstraction 
of urusyet. This seems reasonable: because Agni’s mouth is the conduit of the oblations 


to the gods, “seeking to win” the goddess “with his mouth” would mean attracting her to 
the sacrifice to consume the oblation by means of his mouth (/flames), while the abstract 
sense of the word expresses our own wish for boundlessness or freedom. I would now 
emend the publ. tr. accordingly to “Seeking to attract Aditi with his mouth, he should 
make broad space for boundlessness.” 

Note that Aditi is identified with a milk-cow in I.153.3 below, a hymn with many 
verbal and ritual ties to I.151—52. There Aditi the cow herself swells (pipaya dhenir 
dditih), while the cows in this passage cause Agni to swell (pipayan). 

For a quite different interpr. of the vs., see JPB’s Rgvedic Adityas, pp. 200-1. 


1.152.7: The first hemistich, inviting Mitra and Varuna to come here and partake of our 
oblation, seems like a fuller and more straightforward version of 6d asavivasann aditim 
just discussed, with the 1* ps. poet substituting for Agni as the enticer of the gods. 

In cd the two fronted asmakam have somewhat different uses, which are not 
sufficiently reflected in the published tr. In c the formulation (bréhma) is one produced 
by us -- ‘ours’ in that sense. But in d we should be the recipients of the heavenly rain; we 
do not produce it. Ge ((WG) and Re convey the difference more clearly. I would slightly 
emend the publ. tr. of d to “for us should be ...,” supplying a copula with its optative 
value borrowed from precative sahyah in c. 


1.153 Mitra and Varuna 
This brief hymn reprises a number of the ritual tropes found in the preceding two 
hymns, I.151—52. 


1.153.1: In the second hemistich the clause beginning 4dha yad raises some 
syntactic/interpretational issues. The standard interpr. (also incl. Klein DGRV I.127) 
assume that yad stands here for yéb/ih, rendering the clause, in Klein’s tr., “and (with) 
what(ever) they bear among us for you with their (poetic) thoughts, (just) as the 
Adhvaryu’s (do).” Besides arbitrarily modifying the relative marker, this interpr. also 
requires supplying a 3™ pl. subj. for bhdranti different from adhvarydvah. I prefer to keep 
yad as a subordinating conjunction and read n@ as having domain over the whole clause, 
not just adhvarydvah. Although I am unhappy with this stretching of the function of n4, 
the other alternations seem to me more radical. For a similar use of nd (in my interpr.), 
see [.131.2fg and comment thereon. What Adhvaryus bear to a god is soma (II.14.1 
adhvaryavo bharaténdraya somam, cf. 1.135.3). 

I do however now note that bhéranti with unidentified subject is found in [.151.7, 
where they bring songs (gira/) along with thought (smdénmana) to the gods. Given the 
verbal connections among these three hymns (I.151—53), I may need to rethink the 
interpr. here along the lines of the standard tr: “They bring you (songs) along with 
insights (dhitibhih), as Adhvaryus (do soma).” 


1.153.2: As discussed ad I.151.8, I take nd@ préyuktth (-irin sandhi) as short for mdnaso na 
prayukt-, as in that passage and X.30.1. I would in fact now go further and suggest that 
the nom. sg. prayuktrr here is a redactional change for préyukt, the short-vowel instr. 
found at VI.11.1, X.30.1, and I would change the publ. tr. to “as if *with the yoking up 
(of mind).” The form would have been changed to match the two other nom. sg.s to -f#- 


stems in this hemistich, prastutir and suvrktih (both given in their sandhi forms), and it 
would also avoid hiatus over the pada boundary. 

As for dhama, | take it, as I do in I.152.4d, as an accusative of respect: 
“following/with regard to the ordinance.” 

This verse has another reminiscence of the preceding Mitra and Varuna hymns in 
pada c: the Hotar here anoints (anékt/) Mitra and Varuna as an unidentified plural set of 
ritual officiants do in I.151.8 (vuvam ... afijate), the same verse containing the yoking of 
mind. 


1.153.3: As noted ad I.152.6, that verse contains both milk-cows (dhenévah) and Aditi, 
though not identified with each other as here. In that verse the cows cause swelling, 
rather than swelling themselves. Nevertheless, I see thematic connections between the 
passages. 4dit- ‘boundlessness’ (with one reading of the word in I.152.6d) perhaps 
qualifies the swelling milk-cow here: she swells without limit for the good sacrificer. 
Again, an emended tr. might read *“*The milk-cow swells as boundlessness for ...” 

All the standard tr. take r/aya as an adj. qualifying the jéna- (e.g., Ge “fiir die 
rechtwandelnden Mann”), but adjectival uses of std- are rare to non-existent and the 
conjunction of an abstraction and an animate being is not rare. Cf. in one of the 
associated hymns, I.151.3 yad im rtaya bhdratho yad arvate, where the double yéd shows 
that two entities are in question (“for truth and for the steed”). Again, in I.151.6a 4 vam 
rtaya kesinir anusata, where the dat. stéya is universally interpr. as the abstract r12-. 

The standard tr. take d as a continuation of c, whose referent is still the man who 
gives offerings who was first met in b. Since this man is clearly human, it seems 
awkward to compare him to a human Hotar (mdanuso nd hota). 1 take d separately, with 
the initial s#signaling here a new, nominal clause, whose referent is Agni. The simile 
then makes sense, because Agni, though a god, regularly plays the role of Hotar at the 
sacrifice (and could in fact be the Hotar in 2c). Agni is elsewhere qualified as ratahavya- 
(1.31.13, IV.7.7.), as are other gods (V.43.6, VII.35.1, VII.69.6), so this epithet does not 
require a human referent. 


1.153.4: The med. 3" pl. pipayanta here echoes act. 3" pl. pipayan in I.152.6b and both 
are transitive: the form in our vs. is simply an -anta replacement/Vvariant of the usual type. 
Both have cows as (partial) subjects (dhendvah and gavah respectively), but in I.152.6 the 
cows are, in my view, the streams of ghee swelling the fire, while here the cows and 
waters are the usual additions to the soma drink. Agni is not absent, however, at least in 
my view: the lord of the house in c is probably Agni, and his position as ‘foremost’ 
(purvyah) refers to his placement to the east as the Ahavaniya fire. 

In d the naked vit#m can be fleshed out by comparison with I.151.3 vitho 
adhvaram, despite Ge’s “Bekommet Lust” and Re’s “Gotitez”; WG’s “Verfolgt!” at least 
reproduces the same verb they use for vithah in 1.151.3. 


1.154 Visnu 
1.154.1: The hymn begins with an almost exact echo of the famous opening pada of the 


Indra hymn 1.32 indrasya nu viryani pra vocam. In place of indrasya we have visnoh and 
the missing syllable is made up by inserting the fairly functionless particle kam after nu. 


1.154.2: The covert identification with Indra continues in pada b, which is identical to 
X.180.2a, where Indra is the referent. 


1.154.6: bhdrisriga- is tr. by all as ‘many-horned’, but this doesn’t make a lot of sense: 
each cow should have only two horns, unless Visnu and Indra’s dwelling is a place of 
fantasy creatures. I have therefore rendered it ‘ample-horned’, meaning that the horns are 
quite sizeable. ‘Many-horned’ would be possible if the reference is to the whole herd of 
cattle: each cow has two horns, but the collectivity has many. I still prefer ‘ample’. 


1.155 Visnu and Indra 


1.155.1: 2" pl. vah is one of those vague oblique references to the ritual personnel, here 
something like “on your own behalf.” Because such a throw-away Sanskrit word requires 
such a heavy English tr., I omitted it in the publ. tr. 

pantam here belongs to the nominal stem panta- ‘drink’; see comm. ad I.122.1. 

As Ge points out, loc. sénuni and instr. arvata show case disharmony between 
frame and simile, in this case presumably because instr. 4rvata is idiomatic. This is one of 
the few instances in the RV referring to horseback riding. 


I.155.2: The Pp. interprets sutapa as sutapah, hence a nom. sg., and this interpr. is 
accepted by Re and WG. However, Ge argues persuasively for du. sutapa, and I follow 
him. The others must invent a mysterious soma-drinker who gives wide space and 
freedom to Visnu and Indra; as indicated in the publ. intro. I assume that the clash 
(samdranam) in pada a is what opens up the space. 

The stem urusya-, the verb ending both b and d, must be read in two different 
senses (as recognized by all tr.); ‘go wide’ is a useful English idiom for an arrow or other 
missile missing its target. 


1.155.3: As noted in the publ. intro., the sense of these enigmatic paradoxes is not clear, 
as so often when family relationships and implied incest are in question. The females 
who “strengthen his great masculine nature” are left unidentified, but in some sense this 
scarcely matters: the point is that feminine beings strengthen his masculine nature and 
shortly thereafter there’s semen in play. The dual matdra can (and probably does) stand 
for the two parents and is so tr. by all; however, it is more piquant for the two mothers to 
enjoy the semen presumably of their son, and the mother word contrasts with the father in 
c. For other contextually appropriate use of the dual parental designations, see 
Dirghatamas’s [.159.2-3. 

In c it might be better if “names” were in parentheses: although nama in d can be 
either sg. or pl. (and is the former in conjunction with flg. 4tiyam), it can’t be dual, as the 
pair of adj. @varam param “lower and higher” might require. 


1.155.4: With Ge (/WG) I take the pronominal amredita ‘4d-tad as emphatic rather than 
distributive, despite the identical pada in X.23.5, where I opt for a distributive sense 
because of context. 


1.155.6: vyati- from * vi-yati- (Vv yam), flg. Re. 

Re takes vimimanah in d as reflexive ‘se mesurant’, and Ge’s ‘sich richtend’ is 
close. Since med. forms of (vi) V md are regularly transitive (cf. vimamé réjamsz in the 
previous hymn, I.154.1b, sim. I.154.3cd), I would supply an object here. In the publ. tr. I 
tentatively suggest “the realms,” as in 154.1, but given the contents of this verse I would 
now supply “the year.” 


1.156 Visnu 


1,156.3: The Pp. reads vidéhere, the 2" pl. act. pf., though vidé or indeed vidéh would be 
equally possible in this sandhi situation. Old says we’re not obliged to read vide, and the 
standard tr. follow the Pp. The cross-pada sandhi -a r- suggested by the Pp is impeccable. 
As Dieter Gunkel points out to me (pe 11/5/15) “’underlying’ /-e r-/, /-a r-/, and /-as r-/ 
are all transmitted as <-a r-> in the samhita text. Where the hemistich boundary 
intervenes, as here, they are also metrically identical, and therefore identical in the 
restored text. I gathered examples of /-a r-/ at hemistich boundary from the first four 
books and found these: 1.15.12ab, 1.68.4ab, 1.116.23b, 1.152.3cd, 2.35.8ab, 3.14.” 
Nonetheless, against the Pp. I opt for the 3™ sg. mid. vidé which is common in this 
phrase (yatha vide). 

The standard tr. interpr. pipartana in fairly generic ways: Ge “ihn heget,” Re 
“comblez (le de louanges)” (taking it to Vp ‘fill’), WG “den ... fordert.” In the context of 
the birth motif found in pada c as well as in 2c, I take the verb as more precise and 
idiomatic: the usual ‘carry (to the far shore)’ narrowed to ‘carry to term’ of birth. The 
same sense is found in VI.48.5 (a passage adduced by Ge) garbham rtésya piprati of 
Agni’s birth. 

nama in c is ambiguous as to number (sg. or pl.), but is taken by all standard tr., I 
think correctly, as plural. Given that Visnu is being identified with a number of gods in 
this hymn, he has multiple names, and this middle verse gives the clue to this trick of the 
hymn. 


1.156.4: The publ. tr. “does ... follows” should be corrected to “follow.” 

I don’t know why Varuna, the Asvins, and the Maruts -- gods that don’t usually 
interact -- appear together as followers of Visnu’s Aratu-. Syntactically it is mildly 
interesting that a singular nom. (vdrunaf) and a dual nom. (asvina) together form the 
subject of a plural verb (sacanta). By simple addition this is what we would expect, but 
verb agreement often is governed by more local rules. 

I do not understand the second hemistich either. Part of the problem is the cmpd. 
ahar-vid- ‘knowing (or finding) the days’. I interpret it in light of the last verse of the 
previous hymn, I.155.6, concerning Visnu’s apparent control over the days of the year. 
Since Visnu is several times in this hymn (including in this vs.) called védhas- ‘ritual 
expert’ (2a, 4b, 5c), the reference may be rather to knowing the ritual day, as in 1.2.2. But 
others see pada d as depicting the Vala myth, and WG interpr. aharvid- in this Vala 
context: “das Tageslicht zu finden.” 


1,156.5: The lexeme 4V viunusually takes a dat. inf. with dat. subj. as complement 
(sacathaya ... indraya), at least by my interpr. Despite the superficial similarity to X.6.2 
(4 yo vivaya sakhya sakhibhyah), the two passages have very different syntax. 


[1.157—58 JPB] 


1.159-60 
On the structural near identity of these two hymns see the publ. intro. to 1.160. 


1.159 Heaven and Earth 

Alliteration is especially prominent in this hymn: e.g., 2ab ... manye ... mano, 
mimatur maht, 3a stindvah s"4pasah sudamsaso; 3d putrasya pathah padam, 4c névyam- 
navyam tantum ... tanvate. 


1.159.1: pra V bhias is found only here (though cf. dpa-pra V bhas in I1.55.1 and anu pré 
V bhas in 1X.29.1) and the meaning of v bAds in all its manifestations is notoriously 
slippery. My tr. here is somewhat illegitimate: I generally tr. the lexemes in III.55.1 as 
‘tend to’, ‘attend upon’; my ‘tender’ here (a verb that has nothing to do synchronically 
with ‘(at)tend’) is a pun on the English. Nonetheless, something like it seems called for 
here: busy oneself with something to present and bring it forward. 


1.159.3: The identity of these sons as the gods is clear from devaputre in 1c: ‘the two 
[=Heaven and Earth] having the gods as sons’. 

The referent of the son in d is disputed. Say (followed by WG) takes it as the sun, 
on the basis of I.160.1; Ge as “jedes lebende Geschépf’; Re as the human son. I suggest 
rather that it is Agni. In 2 of the other 3 occurrences of ddvayavin- it modifies Aotar- 
(1.2.15, VII.56.18), and in at least one (III.2.15) it’s clearly Agni. It’s also the case that 
Agni is frequently associated with pada-. The hemistich may convey that Heaven and 
Earth protect the general world of reality (c) and the specific world of the ritual (d). I 
think it esp. unlikely that it is the Sun here, because of the complementary relationship 
between I.159 and I.160, with the latter being the realm of the Sun. See publ. intro. to 
1.160. 


1.159.5: As Ge notes (n. 5ab), the first hemistich is reminscent of the Gayatri mantra 
(III.62.10), with our pada a tad (radho adya) savitir varenyam an expanded version of 
IIl.62.10a at savitiir varenyam and our b devasya ... manamahe perhaps meant as a 
partial paraphrase of III.62.10b ... devasya dhimafhi, with a misanalysis of dhimahi as 
belonging to Vdhi ‘think’, rather than being the root aor. med. opt. of V dha ‘place’ — 
hence the subj. manamahe ‘we will think about’. This may provide significant evidence 
of the status and interpr. of the Gayatri mantra at this early period. 


1.160 Heaven and Earth 
1.160.1: It is striking that the Sun, by most interpr., is called a poet (Kav). 


The fem. stem d/iséna- is a perennial problem, with a distressing number of 
interpr. and no agreement on etym. (see EWA s.v.). I take it, in part flg. Pinault, as “Holy 


Place,” referring esp. both to the Earth and to the ritual ground. Support for this comes, in 
the first instance, from two sources. On the one hand, a surprising proportion of the 
attestations of this stem are dual (d/iséne) (7, as opposed to 21 sg. and 3 pl.), as here, and 
a number of these are clearly associated with Heaven and Earth, also as here. See also 
V1.8.3, 50.3, 70.3; X.44.8. Such usage is reminiscent of the use of pregnant du. prthivi for 
(Heaven and) Earth, as well as of fem. du. rodasz. In the sg. dhiséna- is sometimes 
qualified by mahr, a regular modifier of Earth (1.102.7, 1.31.13, X.96.10). That the 
dhisana is also conceived of as a goddess follows from the divinity of the Earth. That a 
word used of Earth would also be applied to the ritual ground is, of course, not surprising, 
since the ritual ground is conceptually the concentrated essence of the Earth. In some 
passages the ritual paraphernalia are located “in the lap of the Dhisana” (1.109.3, 
X.17.12) or she herself performs ritual activities (e.g., 1102.1, 109.4; I1V.34.1; X.30.6). 
The use of the word in other passages is more attenuated, but the balance of the evidence 
favors this interpr. 


I.160.2: Old suggests emending sudhfstame ‘boldest’ to *sudfstame ‘loveliest to see’, but 
this not only seems unnecessary but weakens the striking image. The girls, dressed in 
their best by their father, presumably to attract potential husbands, seem to be on public 
display -- a very bold move for previously sheltered damsels. 


I.160.3: Note the alliteration in ab ... putrah pif’roh pavitravan, punati ... 

The standard tr. take sukrém paéyah as two entities, “semen (and) milk,” against 
my “blazing milk.” I do not know of any passages in the RV where sukra- must mean 
“semen’; it is overwhelmingly adjectival, and I prefer to render it so here. The “blazing 
milk” that the Sun milks is presumbly sunlight. I take the asya here as referring to the Sun 
and thus coreferential with the subject of the sentence. As discussed ad I.145.2, overt 
reflexive forms are not required in this syntactic situation. By contrast Ge thinks asya 
refers to Heaven and Earth (/the cow and the bull), but conceived of as a single person 
and hence represented by a singular pronoun. Re takes asya as referring only to the bull. 


I.160.4: Ge and, apparently, Re (but not WG) take anrce not to V re ‘chant, praise’, but to 
a different root ‘hold’ (with sam ‘hold together’). (See also Old’s disc., though he 
ultimately opts for ‘praise’.) But as Kti says (106), such recourse to “eine sonst 
unbekannte Wurzel” is not helpful. Though Ge claims that in context ‘chant, praise’ is 
excluded, in the context of the whole verse it works fine, as Old points out. That the first 
verbal form in the next verse is grnané ‘being sung’ (though modifying Heaven and 
Earth, not the Sun) supports this interpr., esp. since anrce and grnane are near anagrams. 


[1.161 JPB] 
I.162 Praise of a horse (ASvastuti) 
1.162.1: Although the collection of gods serving as witnesses in ab seems somewhat 


random, the same set recurs in V.41.2, as Ge points out. The reason for their association 
there is no clearer than here. 


Pada d, pravaksyamah (vidathé) viryani, is a variant on the famous opening of 
1.32, the great Indra hymn, indrasya nu viryani préavocam. The gen. indrasya of 1.32.1 is 
matched by the long gen. phrase in our c: (vad) vajino devajatasya sapteh “of the prize- 
winning, god-born race-horse.” For another variant on this phrase in Dirghatamas’s 
oeuvre, see I.154.1. It is striking here that viryani ‘heroic/manly’ deeds are attributed to a 
horse; the establishment of “personhood” for the horse, discussed in the publ. intro., 
begins here in the very first verse. 


1.162.2: It may not be clear in the publ. tr. that it is the horse that is bedecked 
(pravrtasya), not the goat. 

vis varupa- modifying the goat in c is taken by most as a bland color term (Ge/WG 
‘allfarbig’, Doniger “dappled’), but, esp. because in the next vs. (3b) the goat is called 
visvadevya-, | think the qualifier is meant to convey more meaning: perhaps to indicate 
that the goat stands for all the other animals (which, as disc. in the publ. intro., are 
literally tied up for sacrifice in the later versions of the ASvamedha), hence my 
“representing all forms.” 


1.162.3: It is appropriate that the goat, if it “represents all forms” (see disc. of the 
previous vs.), should belong to all the gods. That it should also be “Ptisan’s portion” 
(pusno bhagah, 3b and 4c) probably follows from the fact that Piisan “has goats for 
horses” (ajasva-: 5x, always of Piisan) and is generally associated with goats. 

As for Tvastar’s involvement, Ge (sim. WG) simply says that Tvastar is the 
creator esp. of animals, but I think there is a tighter connection. Tvastar is a required 
presence in the Apri hymns, the litanies that accompany the animal sacrifice. The verse 
devoted to him in each hymn occurs immediately before the “Lord of the Forest,” namely 
the stake to which the sacrificial animal is tied, releases the animal for sacrifice. Just 
before that, Tvastar both produces life (e.g., II.3.9, II.4.9-VII.2.9) and assists at the 
sacrifice (V.5.9), escorting the sacrificial animal to the gods (X.70.9) or at least pointing 
the way (11.3.9). Most strikingly Tvastar is once called visvariipa- (1.13.10) and several 
samanaeé “Because preeminent 7vastar anointed all the beasts (with) their forms”; 
X.110.9 rupair 4pimsad bhiivanani visva “he adorned all the creatures with their forms.” 
In our verse Tvastar stimulates/quickens the goat immediately before its sacrifice and 
indeed /forits sacrifice, and that goat has just been characterized as vwisvaripa-. Thus 
Tvastar’s constant appearance in the Apri hymns shows that this god has a defined role in 
the animal sacrifice, and that role, somewhat paradoxically, involves both giving life and 
setting the stage for taking it away by sacrifice. This is less of a paradox in the conceptual 
context of the animal sacrifice: as noted in the publ. intro., a good deal of this hymn is 
devoted to reconstituting the sacrificed horse and endowing it with life-breath. Tvastar 
thus has a role in both, and we see it here first in connection with the goat that represents 
all creatures. Tvastar recurs in vs. 19 below. 


1.162.5: The list of priests contains the hapax 4vaya(h), whose derivation and meaning are 
unclear. For suggestions and disc. see, e.g., Old, Ge, Re. I tentatively favor a connection 
with 4va V ya ‘propitiate, expiate’, but the form presents grave difficulties for that 
analysis. For one thing, we should expect a root-noun cmpd. (*)avaya- with short initial 


vowel and accent on the root -- and in fact we get just that form in I.173.12. See detailed 
disc. by Scar (404-7, with our form treated in n. 565). However, it can be pointed out that 
this lexeme is mutilated elsewhere -- e.g., in nearby I.165.15 (but Agastya, not 
Dirghatamas), where vayam is better read ‘ vayam (i.e., avayam), which sandhi form its 
position after tanvé would allow. Thus, the connection with 4va V yd reflected in the publ. 
tr. is quite insecure, and it may be best to follow Old in accepting the traditional analysis 
as 4-vayas-, rendering it ‘whose life force is (right) here’. This avoids the formal 
difficulties, but I don’t see what kind of priest this would be. 

There is a mild disconnect between the two hemistichs: the first half is a list 
entirely in the nominative, but the second contains a 2™ pl. impv. 4 prnadhvam, whose 
2™4 ps. subjects should be the nominatives of ab. 


1.162.6: The list of personnel involved in the sacrifice here includes some apparently 
marginal and humble roles, perhaps to implicate the largest possible group in the 
potential blood-guilt of the sacrifice. 

I render the w/o in d with ‘also’; this is also Klein’s tr., though his disc. of the 
passage seems to seek a straight conjunctive role (DGRV 1.44849). See the same 
expression in 12d. 


1.162.7: I analyse pragat as pra-dgat, rather than Pp. pré agat-- in other words with an 
accented verb, which is in a non overtly marked subordinate clause, with adhaysin the 
main clause. I then supply the same verb again in b. This may seem over-tricky, but it 
avoids taking smét ... maénma as a parenthesis and ties together the two ritual actions, the 
procession of the horse and the production of the poem. 


1,162.8: The exact referents of these pieces of horse tackle are not clear. 
Pada d contains a nice ex. of a neut. pl. subj. with sg. verb. 


1.162.10: As disc. ad [I.29.8, suffix-accented sukrté- has been substantivized to ‘good 
(ritual) work, good deed’, but it is hard to incorporate that understanding here. I assume 
that sukrta V krhas an idiomatic sense here. 


I.162.12: I do not believe that bhiksa- has yet developed the later ubiquitous sense ‘alms’ 
and tr. it here with full desiderative sense, contra Ge (/‘WG) “ein Fleischalmosen.” 

Wack (AiG II.1.31) claims that the gen. d@rvatah depends on the 1st member of the 
cmpd. mamsa-bhiksa-, as is not uncommon. Although this analysis is likely, I don’t think 
it’s excluded that 4rvatah depends on the whole cmpd. 


1.162.14: The -ana-suffix on the nominals in pada a marks them as transitive / causative 
in sense; I take these neut. singulars as referring to the tack that produce the various 
movements of the horse. 


1.162.15: On abhi vikta see comm. ad X.27.1. 


1.162.16: The placement of 4rvantam amid the pieces of tackle associated with him seems 
strange at first, but in fact it can be seen as iconic: these various items fo/d him, and so 


he’s surrounded by them. It’s also clever that the various things are in the neuter, and so 
it is not till the verb appears (4 yamayanti at the very end of the vs.) that it becomes clear 
that they are the subjects of the verb and therefore nominative, while 4rvantam is clearly 
accusative. 

The second hemistich is metrically quite disturbed; I will not attempt a fix, but see 
Old, Arnold, and metrical comm. of HvN, all ad loc. 


1.162.17: The first hemistich is one of the few places in the RV that depicts horses being 
ridden (see also I.155.1, 163.2 -- though for an alternative for the latter see comm. ad loc. 
-- 163.9): both sadé lit. ‘in the seat’, here tr. ‘in riding’, and the mention of goading with 
a heel require a rider physically on a horse. 

I follow the general interpr. of st#krta- as containing a syllable si used to urge on 
horses, hence my “come on, come on.” Although Google tells me that “chirrup” and 
“tchick” are so used (in English, or whatever we might call it), I judged that such a tr. 
would simply sow confusion. 

The three disfavored ways of goading a horse -- heel, whip, and excessive si- 
making -- are not parallel, or rather heel and whip go together and siis something else, 
and they are therefore summed up with useful vagueness by sérva (a “all these” in d. The 
vagueness is also useful because none of the three is a particular suitable object for 
sudayanu ‘| make sweet’, even in its most attenuated sense (Ge “... mache ich ... wieder 
gut’). 

The neut. pl. /@in the simile in c is more mysterious. A#vis- ‘oblation’ is a 
standard obj. of siidéya-, but it is coopted here by the gen. Aévisah. I have nonetheless 
supplied ‘oblations’ as the referent of ‘2. Ge supplies “die Fehler” on grounds of 
contextual sense only. He also cites Mah. as explaining /@ as “nur Fiillwort” -- an 
explanation I’d like to be able to use more often! 


1.162.18: The preverb sém ‘together’ in sém eti may seem an odd choice in a verse 
concerning cutting the horse apart. However, it sets up a contrastive pairing with v/ sasta 
‘cut apart / carve up’ at the end of the 2" hemistich, and it also anticipates (or promises) 
the rejoining of the parts of the horse that ends the hymn. 

As it turns out, horses have 36 ribs, not 34. Max Miiller noted this in 1875 and got 
a potential explanation from T. H. Huxley -- that it may be that they’re cutting the rib 
cartilage and they don’t cut the last two ribs in order to keep the carcass together: 
[http://en.wikisource.org/wiki/Popular_Science_Monthly/Volume_7/June_1875/A_Curio 
us_Question_of_Horses’_Ribs] 


1.162.19: In d I didn’t tr. pindanam as a partitive gen. because the English got too fussy. 
Ge thinks that the pinda- are rice balls, but this seems anachronistically to reflect later 
ritual use of the word. 


I.162.20: The caus. redupl. aor. 4 tisthipat is tr. by most as ‘cause enduring pain’ vel sim., 
which is far from the lit. meaning of the lexeme. The caus. to 4 V sthd sometimes means 
‘make stand still’, and I think that sense is in play here. The horse is about to go on a 
journey (apiydntam ‘going along’ in pada a; more fully described in 21b), but various 
mishaps can keep that journey from happening and make the horse stop. 


1.162.21: This vs. contains one of two strengthened forms of the root noun yij-, viz. du. 
yurya, on which see comm. ad X.102.9. The corresponding unstrengthened form yijja is 
found in II.24.12. Its position in the vs. favors a heavy root syllable: Adar7 te yuiija. Acdg. 
to Arnold (188), the fourth syllable of an opening of 5 is overwhelmingly heavy. 


I.163 Praise of a horse (ASvastuti) 
Krick translates and comments extensively on this hymn (307-11), though with a 
particular point of view. 


1.163.1: The tr. of piirisa- as ‘fertile ground’ is an adaptation of Krick’s (Feuergrundung, 
101 n. 253). The basic meaning is “fullness, fulfillment’, but it can indicate fruitful, loose 
rich earth, bottom land, as well as overflowing fullness. ‘Fertile ground’ provides a nice 
semantic bridge between the abstract sense and the younger meaning ‘dung’. 

I follow Re in taking pada c as containing two de-composed bahuvrihis at least 
functionally. Though Re generally overuses this explanation, in this case we have almost 
documentary proof, in that 9a contains both a real bahuvrthi and a decomposed 
expression like this one in parallel: Airanyasrigo ‘yo asya pada “having golden horns, his 
feet copper.” In our pada c the expressions are technically nominal sentences with 
possessive value, with the possessive pronoun fe to be supplied from pada d: “(your) 
wings (those) of a falcon, (your) forelegs (those) of an antelope.” But these are 
tantamount to bahuvrihis and go more smoothly into English that way. 


1.163.2: I do not pretend to understand the myth or myths here; for an attempt see Krick 
307 and nn. 794-95. I would point out, however, that stylistically this vs. is reminiscent 
of the famous vs. in the wedding hymn about the previous bridegrooms of the bride in 
question. In both, four separate beings act, each segregated in a single pada, and it has 
some of the same vocabulary (note prathamah, gandharvéh, and tritéh/trtiyah both 
‘third’): X.85.40 sémah prathamo vivide, gandharvo vivida tttarah/ trtiyo agnis te patis, 
turiyas te manusyajah “Soma acquired (you) first; the Gandharva acquired (you) next. / 
Agni was your third husband. The fourth was human-born.” I do not know what, if 
anything, to do with these similarities. 

Krick supplies a chariot for the horse to be yoked to in pada a and for Indra to 
mount in b, but see 9d, where Indra clearly mounts the horse. 

Note ayunak with an unambiguously lengthened augment. For other possible such 
cases (and non-cases) with V yuj, see my comm. ad X.35.6 and Old’s comm. ad V.17.1. 


1.163.3: Again, I do not understand the mythology here. It is worth noting, though, that in 
vs. 2 the various divinities acted on the horse (or such is the likely object, though 
unexpressed), whereas here the horse (addressed in the voc.) is identified with the (same) 
divinities. He is here identified with Yama (a) and Trita (b), while in 2a he was given by 
Yama and yoked by Trita. The third identification is with Aditya (3a), most likely the 
sun. Of the three remaining characters in vs. 2 (Indra, Gandharva, and the sun), the last is 
the most likely, and of course Aditya is a later name for the sun. 

On the meaning of samdyd see comm. ad I.113.10. The abrupt separation from 
Soma is another puzzling feature, but I suggest that we have here the generally later 


identification of Soma with the Moon, found already in the wedding hymn already cited 
(X.85.1—5), which would make sense (well, some sense) if the horse is being identified 
with the Sun. Krick (308 and n. 797) very different: “Du bist mit Soma zur Halfte 
durchgemischt,” which depends on her view concerning the relationship between soma 
and the horse. But, inter alia, her tr. depends on what I consider a wrong interpr. of 
samdaya. 

From context alone the “three (kinship) bonds in heaven” could be identified with 
the trio in ab: Yama, Aditya, and Trita. The Sun of course is associated with heaven, and 
Yama’s realm of the dead is also placed in heaven (see the funeral hymn X.14.8). What 
Trita’s connection with heaven might be is less clear -- Trita is a shadowy figure in the 
RV — but consider I.105.9, where the poet’s umbilical tie is stretched apparently to 
heaven and Trita Aptya vouches for the kinship relationship. 


1.163.5—7: Note the apasyam ‘I saw’ in all three verses (Sc, 6c, 7a): the poet bears witness 
to his sight of various mystical visions of the horse. 


1.163.5: As in I.162.14 I take the -ana-nominals here (avamarjana- and nidhana-) as 
having trans./caus. value. 


I.163.6: As indicated in the publ. intro. to both I.162 and I.163, I take atman- in these 
hymns as referring to the lifebreath of the horse, as opposed to his sacrificed body; see 
1.162.20-—21. Although 4tman- can mean ‘self’ in the RV and sometimes perhaps even 
‘body’, the contrast between the horse’s 4tman- and his tani- (see I.162.20ab) seems to 
exclude those meanings here, pace Ge’s “dein eigenes Selbst” and WG’s “Rumpf.” 


1.163.7: There are multiple conflicting interpretations of the personnel and import of this 
verse; I will not add another. 

Pada d raises several questions: 1) is 6sadhih to be construed with grésisthah (so, 
e.g., Ge, Doniger, and me) or with ajigah, 2) who is the referent of grasisthah, and 3) 
what person is ajigah. I take the plants with the splv. (“foremost devourer of plants”). 
(For acc. rection with -zstha- forms, cf., e.g., VI.37.5 vrtrdm hénisthah.) Within the R Vic 
domain of discourse, the greatest devourer of plants is likely fire/Agni, the answer, 
therefore, to 2). With that identification in place, I take ajfgah as 3" sg. For an opposite 
interpr. on all 3 counts, cf. Krick’s “... dann wahrlich hast du, der Gefrassigste, die 
Pflanzen erweckt (verschlungen?).” Acdg. to her the subject is the horse=sun, addressed 
in the 2™ ps. She takes the verb as suggesting a 2ndary pun on V gf ‘swallow’, and 
considers the larger sense to be that the rising sun (in spring) awakes the plant world to 
new life, and is at the same time their “Fresser.” This builds a lot of superstructure into 
the vs. In my opinion, the pada simply expresses the conceit that the kindling of the ritual 
fire causes the sun to rise; assuming, with Krick et al, that “you” is the horse=sun, it can 
be the object of ajigah, with Agni as the subj. 


1.163.8: The preverb 4nu is insistently repeated in this verse: twice each in a and b, once 
each in c and d. The first hemistich lacks a verb, but this can easily be supplied from yuh 
(Vi‘go’) in c; d then varies this pattern with a different verb mamire (V ma ‘measure’) to 
be supplied with anu. 


1.163.9: On the syntax of pada a, see comm. on Ic. 

Against the Pp (and all standard tr., as well as Krick) I take the sandhi form é¢vara 
as standing for loc. sg. 4vare, not nom. sg. dvarah. Although 4vara- is a pronominal 
adjective, and several instances of 4vare are nom. pl., there are also several that are 
undeniably loc. sg. (II.9.3, 24.11). Taking it as a nom. sg. requires attributing lesser 
powers to Indra, which strikes me as pragmatically unlikely (cf., e.g., Old “geringer (an 
Schnelle) war Indra’). My interpretation identifies the horse/sun-bird with Indra and 
situates him in a lower realm (the midspace, presumably). 


1.163.10: This difficult vs. has been subject to numerous interpretations. Mine is guided 
by Thieme’s (Gs Nyberg = K1 Schr (II) 829-30), who sees this as a description of the V- 
shaped formation of geese in flight (of which Google Images supplies many pictures, 
including bar-headed geese flying to/from their wintering grounds in India). The “nose” 
is the lead goose and therefore a particularly crucial figure, the si#ra- ‘champion, hero’ of 
the cmpd. stiranas- ‘having a hero as a nose’ (an analysis that goes back to Bloomfield, 
RR 150; BI’s other analyses there are less compelling). s//tka-madhayama- has a hapax as 
first member; if Th’s interpr. (‘hollow space’) and etymological connection (with sira- 
“vein’) are accepted, the cmpd. means ‘having a hollow space in the middle’, which 
accurately describes the V-formation. The other problematic bahuvrithi is irmanta-. Th. 
takes immd- as ‘foreleg, thigh’, not imd- ‘quiet, at rest’. The ‘foreleg’ sense is found in 
the AV (X.10.21), and Aves. ar(a)ma- ‘arm’ appears to be cognate (so EWA s.v.). The 
sense of the cmpd, ‘having (fore)legs as its edges’, must reflect the fact that, looked at 
straight on, the V-formation (roughly an isoceles triangle) can look like a stick-figure 
human from the waist down, with the legs being the two equal sides, meeting at the tip, 
which is equivalent to the waist. 

The verb in d, dksisuh, is generally taken as an isolated -s/s-aor. to V nas ‘attain’ 
(so Gr, Narten 160; Wh Roots puts it under V aks as -is-aor., but takes Vaks as a 
secondary root form from V as). This is certainly possible, but I prefer to analyze it as an 
isolated (and nonce) -sis-aor. to Vaj ‘drive’, which would then take a cognate acc. 4jmam, 
hence ‘have driven their drive’. 


1.163.11: I take carantias aux. with jérbhurana(h), but it could be an independent verb: 
“they wander (while) flickering” (e.g., Ge “... bewegen sie sich auf und ab hiipfend”’). 


1.163.13: The relative expression paramdm yat sadhéstham 1s an izafe-type construction 
and therefore can be embedded in the main cl. (see my forthcoming “Stray Remarks on 
Nominal Relative Clauses in Vedic and Old Iranian”). However, it is not a well-formed 
one, since we should expect *sadhastham yat paramdm. But the syntactic parameters of 
this construction obviously loosened with time. 

I take juistatamo hias a parenthetical explanatory clause, which would account for 
the unusual position of the Az 


[1.164—65 JPB] 


[I.165 Indra and Maruts (misc. comments by SJ to JPB tr.) 


This hymn is full of somewhat “off” forms, some of them unique to the hymn -- 
yujmahe (5c), ugra- (6c, 10c), cvavam (10d) -- a few confined to this hymn and one or a 
few other passages -- vadhim (8a), karisya (9d). It is not clear to me whether these are the 
result of faulty transmission or of the poet’s manipulation of form, though I incline 
towards the latter explanation, given Agastya’s characteristic self-conscious artfulness. In 
either case the clustering of these anomalies in a single hymn makes it unlikely in each 
individual case that they belong to the systematic grammar of Vedic or reflect deep 
archaisms or old sound changes, as has been suggested for several of them. For further 
remarks see the individual discussions below. 

The trajectory of the hymn might be seen as the battle of the lexicon: words pass 
back and forth between the two speaking parties, with twists in their usage and with terms 
that seem to belong to one of the parties appropriated by, or devalued by, the other. 
Among the most important words are éka- ‘alone, only’ and the multiple forms of VAr 
‘do’. Note esp. the extraordinary concentration of V Arin the middle of the hymn: 7a 
cakartha, 7c kmavama, 8d cakara, 9c karisya krnuht, 10b krnévar, 11b cakré, including 
two of the rarest pf. forms, 1‘ sg. cakara and 2™ pl. cakra. 


I.165.1: I'd be inclined to take samanyd not as an adv. (‘altogether’) as in the publ. tr., but 
as a fem. instr. sg. forming part of the phrase kaya subha, hence “with what 
joint/common beauty?” -- with the sense “what’s their joint insignia? how shall I 
recognize them?” Note that samand- is differently formed from the two preceding 
phonologically similar adjectives sévayasah sénilah, which do match each other. Note 
also following sdém m... The adj. samand- returns in 7b in a charged context. 

JPB’s tr. cleverly reads éfasah twice, once as the nom. pl. ‘antelopes’, once as the 
nom. pl. of the ppl. 4-/ta- ‘come here’. 

In d stismam may be adverbial as JPB takes it (‘explosively’), but it may be a real 
obj. of arcanti (“chant their explosive power’’). I’m inclined to follow the latter course, 
because stisma- must be a real noun in 4b. But in this case I interpr. it as an Inhaltsakk., 
further specifying the chant (*“‘chant their chant” > “chant their explosive force”) not the 
object of their praise as Ge, for example, does: “preisen den Kampfmut” (sim. WG). 


1,165.2: I’m not certain that the 2™ hemistich is an embedded quotation, pace JPB. 


1.165.4: The act. forms /yarti, etc., are usually transitive, but Old cites a few passages 
with the intrans. value that must also be present here. 

Although various tr. (e.g., WG) take ukthé as acc. pl. and supply subjects for the 
pl. verbs 4 sasate and prati haryanti(men and gods respectively, WG), taking it as nom. 
pl. not only avoids the need to cast around for unexpressed subjects but also captures 
Indra’s extreme egotism: even the hymns long for him, or so he thinks. 


1.165.5: yujmahe is a famous crux: though it should belong to the well-attested root aor. 
(seen presumably in part. yujanah in pada a), it has a primary ending and therefore looks 
like a pres. formation. It has received a plethora of explanations. Ge calls it a non- 
reduplicated perfect (“Perf. ohne Redupl.”); Whitney (Rts.) simply allows for a root pres. 
for a few forms, incl. this one, in addition to the standard root aor. Probably the currently 
prevailing interpr. is Hoffmann’s (MSS 2 [1952/1957]: 130-31 =Aufs. II: 366), that it 


shows dissimilatory loss of the first nasal from *yu/jmahe belonging to the nasal-infix 
pres. Although this explanation has a plausible foundation (as opposed to Ge’s motiveless 
non-redupl. pf.), the coexistence of yujmahe with yujand- in the same verse, and the 
general trickiness of Agastya’s poetry, incline me to a nonce, contextual explanation. The 
oddly placed nu ‘now’ (though see 9a) immediately following the verb form and ending 
the pada seems Agastya’s signal that he’s twisted and tweaked the aorist to his own ends 
-- a temporary present. Thanks to JL for assembling the relevant lit. and for illuminating 
disc. 


I.165.5—6: Indra seizes the Maruts’ assertion of independent power (svadha- 5d) by 
taxing them with the absence of (their exercise of) that power (6a) at a crucial moment. 
Another skirmish in the battle of the lexicon. 


1.165.6: I do not understand the length in Zgra- here and 10c. Lubotsky (2000 [“Vedic 
root vr ...,” Zndoarisch, Iranisch und die Indogermanistik]: 320 n. 16) attributes it to 
compensatory lengthening from *A/uHgrds, after laryngeal metathesis from */Ai Hugras, 
but I find the proposed metathesis counterintuitive (despite the other exx. he adduces); 
one would rather expect the laryngeal to remain where it is as a hiatus-filler. Moreover, 
assuming that this remained as a synchronic rule in the RV is quite hard to accept. 

Indra adroitly manipulates the wording here to contrast his own solitary state with 
the Maruts’ collectivity: ... mam ékam samédhatta“... me alone together you...” 


1.165.7: In vs. 5 the Maruts spoke literally of yoking their teams to bring them for the 
journey, but in this vs. the same root V yujis used metaphorically, in the gerundive 
yuijya-, to indicate the Maruts’ powers that were available to be yoked/deployed by Indra, 
though he didn’t. Note also the adj. samand- ‘common, joint’ (repeated from 1b) referring 
to the powers shared by the Maruts, in contrast to Indra’s constant lone state. 

The interpretational question in this vs. is whose kratu- do the Maruts plan to 
follow. Acdg. to the JPB tr., it is Indra’s, but the tr. can’t stand exactly as given for 
syntactic reasons. Because marutah is unaccented, either Ardtva has to belong to the yad 
clause or marutah has to belong to the main cl. But the publ. tr. assigns marutah to the 
dependent cl. and Aratva to the main cl: “we shall do many things in accordance with 
your purpose, o most powerful Indra, when we, o fellow Maruts, shall wish it.” 
Following the two syntactically licensed alternatives above, we must rather tr. either “We 
shall do many things, o most powerful Indra, when, o Maruts, we shall wish it in 
accordance with our/your will.” Or “We shall do many things, o most powerful Indra, in 
accordance with your/our will, o Maruts, when we shall wish it.” Aratvd is perfectly 
placed for maximum ambiguity, between Indra and the Maruts. Taking it with the main 
cl. (the 2" alternative tr. just given) favors an interpr. of Jndra’s will; taking it with the 
subord. cl. (the 1‘ alternative) favors the Maruts’ will. That, I think, is the correct interpr. 
The Maruts contrast Indra’s actions, which were performed with the Maruts’ standing by 
on the scene, with their own prospective actions, which will depend on their own 
intention, not Indra’s design or timetable. 

The dueling vocatives in d, #adra and marutah, are notable, esp. because they 
encase the word Araétva whose crucial ambiguity we have just discussed. Since we must 
assume that the 1*'-ps. speaker is a Marut or Maruts, the pl. vocative to the group is of 


course striking -- though well within the limits of poetic self-address we find elsewhere in 
the text (see disc. in my "Poetic Self-Reference in the Rig Veda and the Persona of 
Zarathustra,” Fs. Skjaervo, 2009). In this case I imagine a “spokes-Marut” who takes the 
lead in addressing Indra but also turns to his own group for a chorus of affirmation (of the 
type, “right, guys?!”’). 


1,165.8: Injunctive 1“ sg. védhim belongs to the root aor. stem of this set root, whose 
well-attested 2"¢ and 3" sg. are (4)vadhis, (4) vadhit. The 1* sg. should be * vadham, 
which is nowhere attested. The -7 has simply been imported from the 2"/3™ sg.; védhim 
is attested once elsewhere in the RV, in the late hymn X.28.7. 

The juxtaposition of maruta indriyéna recalls the immediately preceding (7d) 
indra ... marutah. 

Pada-final visvascandrah produces an irregular cadence of four heavy syllables; 
three of the remaining four occurrences of the stem occur in the same position (though 
once in dimeter vs.) and have the same effect. As is often remarked, the cmpd. would be 
metrically regular if the 2" member were the related -candra, hence *visvacandrah with 
the light 2"¢ syllable appropriate to a Tristubh cadence. The same problem afflicts the 
other cmpds of -scandra- (asva-, sva-, hari- and puru-, su-), which either show up in 
metrically indifferent positions or positions in which a light 2"? syllable would be favored 
(besides Tristubh cadence, also right after an opening of 4, where a break ~ - - is 
distinctly bad). There are no forms where the meter is improved by reading -Scandra-. 
Although the obvious solution is simply to read *-candra-, 1am puzzled as to how the - 
Scandra- forms won out. The duplicate pair scandra-/ candrda- are for the most part in 
complementary distribution, with candré- an independent adj. and 1** cmpd member and 
Scandra- 2" cmpd member (after vowel); scandrd- appears 3x uncompounded, but in 
these cases it is in a sequence that functions like a quasi-cmpd (puru scandram IlI.31.15, 
prthi scandrém IV .2.13, and possibly 4dhi scandram V1IL.65.11). So visva-scandra- has 
the expected alternant, though in almost all cases a metrically unfavorable one. Must we 
reckon with a replacement of the originally correct -scandra- by *-candra-, yielding a 
metrically usable form, and then redactional restoration of the -scandra-? This hypothesis 
seems over-complex, but I don’t have a better one. In any case the poet seems to be 
toying with the form: the next pada (8d) contains the offending sequence sc, though split 
across a word boundary (apés cakara), and in 12c a candra- compd., candra-varna(h) 
occupies the same pada-final slot. Its initial also participates in the sc sequence: marutas 
candra-, so that the first member is effectively * scandra-. 


I.165.9: The form karisya is problematic for several reasons. Despite its sandhi position 
before 4, it seems best to assume it represents 2™ sg. karisyds out of sandhi, even though 
karisyah would be the proper sandhi form in this context. (The Pp. simply reads karisya 
like the Samhita text, but the standard tr. and comm [e.g., Old, going back to BR] take it 
as 2" se.) Moreover, this form must be a subjunctive to the future stem, an unusual 
morphological combination at best (but see Whitney, Gr. §938). Reading the transmitted 
karisy4won’t help: that would simply be a 1*' sg. subj. to the future, or perhaps a 2™ sg. 
imperative to the future, neither of which is any better morphologically. The other long- 
shot possibility is to assume it’s an unusual gerundive formation in -isyd- in the neut. 


nom.-acc. pl., yielding “what things are to be done ...” (so Say.). AiG II.2.368 mentions 
this possibility but prefers the subjunctive interpr. 


1.165.10: In most tr. the rel. cl. of pada b seems loosely construed with the main clause of 
pada a, with the ya@ referring to an unexpressed acc. of respect in the main cl.: “Let my 
force be far-reaching with regard to (those things), which I will do ...” However, the 
vertical parallelism of 9d, 10b, and 10d suggests a different syntactic arrangement 

9d yam [kari]sya krnuht ... 

10b sya nti [dadhr/svan krndévav ... 

10d yan 
Not only do these padas match phonologically as in the display above, but 9d and 10d 
show the same syntactic structure: a preposed rel. cl. introduced by an acc. pl. referring to 
deeds and a verb governing it referring to the doing of the deeds (yani *karisyah, yani 
cyavam), followed by a main clause where the doer of the rel. clause is also subject: 
krnuhi, isé. | suggest 10b should be interpr. in the same general pattern. Indra says 
“Which (deeds) (I am) bold (to do), I will do.” In other words, pada b contains two 
clauses, not one, and is independent of the preceding pada. 

The 1“ sg. cyavam is the only non-causative active form to this root. Hoffmann 
(Injunk. 247-48) takes it as a subjunctive, an ersatz for the unenlarged 1“ sg. subj. ending 
-a. | agree that the form has been tampered with, but would suggest that what really 
underlies the form may be medial subjunctive 1“ sg. *cyavai, which should have yielded 
*cyava in this sandhi position. The -77 serves as a pleonastic hiatus filler (perhaps 
originally -77). An alternative that would work better phonologically is to assume a 1“ sg. 
indicative *cyave, not a subjunctive. This would yield *cyava in sandhi, to which the -m7 
could be added without adjusting the vowel length. Since the verb in the main cl., ise, is 
likewise present indicative (as opposed to impv. ArnuAfin 9d and subjunctive Arnévai in 
10b), an indicative in the subord. cl. would match. 


1.165.11: The final pada of this vs. brings the vocabulary into reciprocal alignment and 
thus signals that harmony has been restored: sékhye sékhayas tanvé taniibhih. 


1.165.12: The med. part. dédhanah is generally tr. ‘receiving’, as the middle voice of 

V dhd often is, and interpr. to mean that the Maruts also get fame as part of Indra’s 
reflected glory (see prati ... rocamana(h) in a). But in this charged context of tributes 
given and received, I think it likely that it is ambiguous. Indra is both graciously yielding 
the Maruts some glory, but he is also reminding them that they have just produced praise 
for him (vs. 11) and will presumably continue to do so. In this second sense it could be tr. 
“setting out praise (for me)” with the middle voice reflecting the mutually intertwined 
relationship between Indra and the Maruts. 

With most interpr. I take 4nedyah as a nom. sg. m. implicitly modifying an 
unexpressed gandh ‘troop’, a construcio ad sensum with the pl. dédhanah. I would like to 
find some way to ally it with nédiyas- ‘nearer’, as a neut. sg. modifying srdvah, but this 
seems beyond the realm of possibility. 

The samcdksya of the Samhita text is read samcaksya by the Pp. and taken as a 
gerund, an interpr. followed by Old inter alia. The meaning would be “having looked 
upon (me)” vel sim. Gr (fld. by Ge [WG], etc., incl. the publ. tr.) takes it as a gerundive, 


whose pausal form would be samcaksyah. Both forms are possible. I do not have a strong 
feeling either way. 

On -S candra- see disc. ad 8c. 

Note the pada-final naindm, reminiscent of iin 5c and 9a. 


1.165.13: The reciprocal lexical harmony of sékhin ... sakhayah recalls that found in 11d 
sakhye sakhayah, but there is a small mystery: the voc. pl. sakhayah surely refers to the 
Maruts, but who are the p/ura/ expressed by sékhin? We would expect a singular 
referring to Indra. It seems unlikely to be the priests plus/minus Indra because the speaker 
is a singular (note me in d, the sg. inter. prn. k#/ in the rhetorical question in pada a, and 
the sg. poet in vs. 14). I take that speaker to be Agastya (contra the publ. tr., which 
identifies him as the narrator). Perhaps a pl. maiestatis for Indra? 

If nd@veda(h) belongs to the s-stem ndvedas-, it should be nom. m. singular here, in 
disagreement with the plural subj. of bAuta. Gr’s solution is to set up a them. stem 
ndaveda- for just this passage, which would allow a plural interpr. To avoid this ad hoc 
multiplication of stems, we can assume the same type of constructio ad sensum invoked 
for 4nedyah in the immed. preceding vs. (12b)(so Old), with the sg. referring collectively 
to the Marut troop. Cf. also the parallel passage IV.23.4 devo bhuvan néveda ma rtanam, 
with a legitimate singular; the post-caesura portions of the padas are identical. On the 
origin of névedas- from a false segmentation of -tana védas- see Schindler, Fs. Knobloch, 
1985. 


1.165.14: The first hemistich of this vs. is quite problematic; see Old’s long disc. The 
problems lie in the verbs (or apparent verbs). The pf. cakréin b only makes sense in this 
context if it is construed with the preverb Zin pada a: 4 V kr ‘make (to come) here, bring 
here’. By contrast, the verbal stem duvasyé is never otherwise construed with 4, even 
though it appears to be here. Moreover, the recipient of the friendship offered by the verb 
duvasyd- is always in the accusative, not the apparent dat. duvdse here. (Note also that the 
suffix-accented duvds- appears only here and in nearby I.168.3. It seems to show the 
regular possessive sense of s-stem adjectives built to s-stem neuters by accent shift: hence 
duvas- ‘friendship’ > duvas- ‘possessing friendship, friend’.) The best solution seems to 
me Roth’s suggested emendation of duvasyad to * duvasyd, instr. of an abstract in -ya, an 
emendation endorsed by Old. Hence I would alter the publ. tr. to “When/Since the 
wisdom of the son of Mana has brought us here with friendship, like a bard to a friend” 
vel sim. The emendation only requires de-gemination of the -d d- and has no effect on the 
meter; the addition of a -d might have been encouraged by the repetitive phonological 
pattern in a (which I will represent with false word division): yadduvas ya(d)duvas(e). 
Note also the dental geminate in vartta in c, where the double -¢t- may have been restored 
etymologically (since Rét and R¢ generally fall together). Although there is no nominal 
stem *duvasya-, there is the variant duvoya-, showing external sandhi (see AiG I.343), 
also appearing as in instr. (V.36.6, perhaps not coincidentally in an Indra hymn in a vs. 
addressed to the Maruts). 


1.165.15: As noted in the publ. intro., the tr. assumes underlying avayam (‘ vayam in 
sandhi) ‘propitiation’. This does not require emendation to the Samhita text, since the 
word appears after vowel-final fanvé.] 


1.166 Maruts 


1.166.1: It may not be sufficiently clear in the publ. tr. that “the beacon of the bull” refers 
to the Maruts themselves. They are presumably Indra’s “beacon” because they are 
regularly his comrades and they are of glittering appearance -- a little bit like Rudolph the 
Red-nosed Reindeer. 

The pair “kindling” and “battle” in cd may not seem to form a natural class, but 
they probably represent two aspects of the Maruts’ naturalistic identity as the 
thunderstorm: the lightning may be the kindling and the thunder the clash of battle. 

Note the phonological echoes in aidhéva..., yudhéva...; similarly tuvisvano... 
tavisam. 


I.166.3: The simile A/ta iva is compared by Ge and Re with a similar expression in 
IV.57.1, with the meaning “good (friends)” (Ge “wie gute (Freunde)”’) or, more 
technically, “like contracted (allies)” (see the bahuvrthi /Aité-mitra-). This doesn’t mean 
much in the context here. WG are somewhat skeptical, but simply tr. literally “wie die 
Hingesetzten” without explaining what that might mean here. Both the Ge/Re and the 
WG tr. assume a ppl. to Vdhd ‘set, establish’. I take it rather to V Ai ‘impel’ (as does Gr) 
and assume that the underlying subject is horses and that the image is of horses led out to 
piss before contests. See esp. 1.64.6 (also a Marut hymn) étyam nd mihé vi nayanti 
vajinam “They lead (their horse) out to piss like a prize-seeking steed” (also cf. 1.34.13, 
IX.74.4). This image fits well with the sprinkling here. 


1.166.5: I previously (1983: 61) took nadayanta as intransitive “they roared and made the 
mountains stir ...”, but I now accept a transitive value. 


1.166.6: aristagramah is a bahuvrihi, but the tr. “having an invulnerable band’ seemed too 
heavy. 

On krivis- see comm. to 1.30.1, where I suggest a relationship with Aravis- ‘raw, 
bloody flesh’ as a re-formed -/stem to the underlying root Ara < *kruH. A number of 
other interpr. have been made. 

I supply “(a path)” as obj. of rédati because words for “path, way’ are frequently 
obj. of this verb (e.g., VII.87.1 rédat pathah, also I1.30.2, V.10.1, V.80.3, VI.30.3, 
VII.47.4, VII.60.4, X.75.2). 

In my reading the structure of pada d is quite complex and intricate, unlike the 
standard view. Both Ge and Re supply ‘waters’ as the obj. of /maé/in the frame (see also 
Old), since waters are several times elsewhere the obj. of Vz (WG take pasvah as obj. of 
both simile and frame.) I prefer to find the object nearer at hand, namely trees, based on 
vanaspati(h) in the previous vs. (5c). In another passage trees liquefy at the Maruts’ 
assault: V.58.6 ... ninaté vanani, and a transitive version of this phrase is found with Agni 
as subj. at V.41.10 nfrinati vana (cf. 1.127.4). 

As for the simile, Ge takes barhana as fem. nom. sg. with sudhita (“wie der 
beharrliche Eifer ...”), but barhana, which is fairly well attested, is otherwise only an 
instr. sg. used adverbially (so rendered by both Re and WG). Like Re and WG I take 
didytit (fem.) of c as the referent of sudhita ‘well-placed’, but didyut- in a slightly 


different sense: not as a thrown missile but as a sharp-pointed object used as a goad. The 
verb sinat is held constant between simile and frame, but again it has different senses in 
the two structures: in the simile it does not mean ‘liquefy, dissolve, 1.e., destroy’, but 
‘make to flow, i.e., to cause to move’, a more appropriate meaning with pasvah 
‘livestock’ as object. 


1.166.7: The rendering of a/atrnd- as ‘restless’ follows the suggestion of Hoffmann’s 
(‘unruhig’) registered in KEWA III.807 and EWA s.v., derived from V rd ‘be at rest’. The 
word is found elsewhere only in III.30.10, of Vala. In neither passage does ‘unquiet, 
restless’ fit the context terribly well, but in neither is it excluded. Kuiper (Aryans, 84-85, 
in part restating his 1955 Fs. Kirfel views) objects to Hoffmann’s explanation and 
suggests instead the meaning ‘irresistible’ for our passage and ‘not offering resistance’ 
for III.30.10. (On a side note, these two meanings, reflecting passive ‘not (to be) resisted’ 
and active ‘not resisting’ senses respectively, do not seem to me derivationally 
compatible and should not be found in a single word.) He considers it to be a substrate 
borrowing and thinks it’s not realistic to expect it to have an etymology. Kuiper has some 
good points: as was just noted, the meaning produced by the Hoffmann etymology is not 
a perfect fit contextually and the morphology is somewhat dubious. However, I do not 
see confidently proposing two incompatible meanings for a single word (with the one 
suggested for this passage not particularly compelling in context) while forswearing any 
attempt at etymology. Better to leave it untranslated in that case. 

Padas c and d are in reverse logical order. The contents of the chant that the 
Maruts chant (c) must be the deeds of Indra, which they are said to know (d); the 
knowledge logically precedes the verbal expression of it. 


I.166.8: As pointed out, e.g., by Ge, sémsatin d must stand for *aghéd sémsat “from evil 
utterance,” borrowing the aghat of pada a (and cf. the bahuvrthi aghasamsa- ‘of evil 
speech’, referring to the utterer thereof). It may well be (with Ge, etc.) that samsat should 
likewise be supplied in a, but “guard from evil,” without the addition of “utterance,” is 
also perfectly acceptable. 


I.166.9: Ge and Re make /avisan/ part of the frame, not the simile. This actually does not 
alter the sense very much, since they still read muthasprdhya with tavisani in an “as if” 
construction. Given the structure of the hemistich and the need for something for 
mithasprdhya to modify, I prefer to take it with the simile. My only reservation about 
putting favisan/ in the simile is that the Maruts’ ¢avisani are mentioned in 1d. 

More crucial is the grammatical identity and function of mithasprdhya (so Pp.). 
Old follows BR in taking this not as a gerundive but as a gerund, but, strikingly, neither 
suggests a tr. for it. Since a simile consisting of a gerund would be highly unusual 
(unprecedented, I think, though I haven’t checked the entire RV), a neut. pl. gerundive 
agreeing with favisani makes more grammatical sense. But what meaning is being 
conveyed? I think the point is that there are so many good things on the chariot that one 
can’t single out just one: like opposing forces (¢avisén/) they contend with each other as 
rivals to be the best and most desirable. The sentiment is similar to VII.26.4 muthasttra 
utéyo yasya purvih “whose many forms of help compete for the lead,” meaning that they 
are all eager to be the most helpful. 


The loc. sg. prapathesu is taken by all standard tr. as “on (your) journeys” (vel 
sim.), agreeing with the endpoint of Gr’s def. ‘in die Ferne fiihrender Weg, Reise in die 
Ferne, Reise’, which seems to me to follow a slippery path indeed. I interpr. the stem 
prapatha- (4x) rather as lit. ‘the path forward’, but figuratively as ‘vanguard’. The -7n- 
stem superlative prapathintama-, found nearby at I.173.7, then means “most in the 
vanguard’ (/ ‘most forward on the path’), used of Indra there and VI.31.5 (the 3" 
occurrence, at VHI.1.30, is a PN). Although the difference between ‘journey’ and 
‘vanguard’ is not crucial in our passage here, the two non-PN occurrences of 
prapathintama- both refer to Indra, with I.173.7 specifically to Indra as warrior, and ‘most 
in the vanguard’ works much better than Re’s “toi qui (vas) les grands chemins par 
excellence” or WG’s “der am meisten auf dem Weg bist.” Ge’s “der am meisten auf der 
Kriegsfahrt” seems to recognize this. For prépathesu here I'd be inclined to emend my 
publ. tr. to “on the paths forward,” because of the plural. 

What is going on in d depends on the interpr. of samdya, for which see comm. ad 
I.113.10. Most take it to mean ‘in the middle’ vel sim.; this certainly produces an 
acceptable image, since the axle is between the two wheels. But as discussed ad I.113.10, 
the totality of passages containing samdya suggest a meaning ‘altogether, all at once, at 
the same time’, and in all these passages it contrasts with a form of v/(as here). The 
image I see here is somewhat more complex than the standard one, namely that through 
the action of the axle the wheels, though separate, turn at the same time. This is close to 
the kind of paradox much loved by RVic poets. This interpr. requires medial vavrte to be 
transitive (rather than intransitive-reflexive, pace most tr. and also Kii 464), but the self- 
involved nature of the action (the axle is turning its own wheels, as it were) makes this 
unproblematic. Potentially more troubling is that by this interpr. cakra should be dual 
acc., and the stem cakré- is neuter, whose dual should be (and several times is) cakré. 
However, in at least one passage, VIII.5.29, we have a clear masculine dual: ubhd cakra 
Airanyaya “both your wheels are golden” (note the ‘both’ ubha), which would match the 
form here. Alternatively, we could take cakré as neut. plural, assuming four wheels -- and 
though this would technically require two axles, “the axle” as a mechanical marvel could 
stand for both. (Rather like saying “the internal-combustion engine powers most of the 
cars on the highway,” even though every car has its own.) 


1.166.10: The adj. rabhasa- ordinarily characterizes action (‘violent, frenzied’), but here 
must have a visual aspect. So also II.31.12. Such synaesthesia is not uncommon in the 
RV. 

In d all standard tr. supply ‘they’ [=Maruts] as subject of (vy anu) dhire, with 
Stiyah as object (e.g., Ge “... haben sie ihre Herrlichkeiten entfaltet”). This amounts to a 
change of person, for these same tr. identify the many good things of a-c as ‘yours’ 
[=Maruts], following similar statements in vs. 9 with va (a, cd). Though there are no 
overt 2™ ps. pronouns in vs. 10, the voc. marutah in pada shows that 2" ps. reference 
continues in this verse. Rather than changing person in d, I see another ex. of case 
disharmony between frame and simile, which is facilitated by the middle voice of dhire. 
The simile vayo nd paksan “like birds their wings” uses the middle in transitive but self- 
involved sense, but, in my reading, in the frame d/ire is intransitive, with sriyah as 
subject. I must admit, however, that the person switches to 3" in vs. 11, so that a switch 
here in the last pada of 10 is not impossible. I prefer my interpr., with constant 2 ps. in 


vs. 10, both because -- all things being equal -- it’s best to keep verses self-contained and, 
more important, because Agastya likes doing tricky things with similes. 


1.166.11: I have not rendered the yéin b because in this verb-less string of nominal 
qualifiers it is difficult to decide where the relative clause ends and the main clause 
begins. (Both Re and WG take d as the main cl.; Ge seems to take it as cd, insofar as I 
can interpret his punctuation.) Alternatively, the whole vs. could be a relative clause 
hanging off vs. 10, or more specifically 10d. This structure would support the change of 
person in 10d seen by most tr., as opposed to my interpr., for which see immed. above. 


1.166.12: This vs. has ties to earlier parts of the hymn. The opening ¢éd vah ... 
mahitvandm “this is your greatness” echoes lab ¢4n nui vocama ... mahitvdm. There it 
was their previous (puirvam) greatness; this vs. presumably brings this greatness into the 
present time. 

Pada b seems a paraphrase of 7a anavabhraradhasah ‘whose gifts are not 
withdrawn’. 

The connection between the main clause and the relative clause in cd is somewhat 
loose: as a correlative to the rel. cl. jénaya yésmai “for whatever person” we would 
expect (am, not tad, which must refer to the gift, not the recipient of it. 


1.166.13: I take cd as a concrete example of the statement in ab, that the Maruts’ 
connection with the older generation arises from their favoring its “laud” (s#msam -- note 
that this positively viewed samsa- contrasts with the evil samsa- of 8d). Manu is of course 
a member of the older generation, and because of his “insight” (aya dhiya) the Maruts 
favor him and show themselves to him with all their wondrous qualities. 


1.166.14: The relations among the clauses in this vs. might be problematic, primarily 
because of an apparent gender mismatch: parinas- ‘abundance’, which in the instr. 
parinasa goes with the rel. yéna in the rel. clause occupying ab, would be the most likely 
referent of both ydd in the parallel rel. clause of c and ¢édin the main clause of d. And in 
fact that is how I (and the other standard tr.) take it. However, périnas- is said to be 
masculine and yéd/tdd are of course neuter -- an obstacle that Old for his part considers 
too large to be overcome. However, the noun is most likely neuter. This is what we’d 
expect of a stem built with suffix -nas-, and the only diagnostic form for a masc. is acc. 
sg. parinasam in II1.24.5. Otherwise the forms are singular obliques, esp. in the 
collocation raya parinasa “with wealth in profusion” (4x), and hence ambiguous as to 
gender. The masc. acc. sg. is most probably a nonce form created to match its usual 
formulaic partner, masc. rayi-, in the phrase rayim virdvantam parinasam. See AiG 
II.2.738 and EWA s.v. Substantially the same argument is made by Lubotsky (“Avestan 
x'aranah-: The Etymology and Concept, 1998, 483). 

abhistim in d is analyzed by the Pp. as abA/ istim, as might be expected. Since 
(vanishingly rare) root-accented isti- is derived from V yaj and means ‘sacrifice’, the 
standard tr. exert a good deal of effort to introduce this sacrifice into their interpretation, 
somewhat embarassingly in a pada that already contains ebhir yajiébhih “with these 
sacrifices.” Cf. Re’s rather overblown “puissé-je l’ obtenir grace aux sacrifices que voici, 
pour (que vous soyez présents a mon) oblation” (the “l’ ” in “l’obtenir” is the parinas-). I 
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take it rather to is¢/- ‘desire’, in a phrase ab/j *istim “to my desire, to my liking’. Either 
the annealed sandhi form *abhistim lost its 2" accent redactionally, or the accent 
retraction that was ultimately to affect all -t-stems (see Lundquist, -t7-stems) was already 
spreading to this stem, producing the occasional /sw- ‘desire’. 


1.166.15: This signature verse of Agastya’s Indra/Marut hymns appears in [.165.15, 
166.15, 167.11, and 168.10, but not in all of his Tristubh hymns even to Indra. The tr. of 
1.165.15 (JPB) differs somewhat from the others (SWJ). JPB interprets manyda- as a 
patronymic to a PN mdana-, while I take it as an adj. ‘respectful’ derived from mana- 
‘respect’. It is possible that both are meant. 

Both tr. follow Old in reading ‘ vayam ‘propitiation’ (SWJ) / ‘reconciliation’ 
(JPB) for vayam. This requires no emendation to the Samhita text, only to the Pp. My tr. 
should, however, have an asterisk before ‘propitiation’ in all three cases. 


1.167 Maruts 


1.167.2: What noun to supply with jyésthebiih ... brhaddivaih is an open question. Ge 
confesses to uncertainty in his n. 2b, but implicitly supplies “help(s)” from pada a in his 
tr. However, the disjunctive va ‘or’ would seem to exclude this solution, unless it’s 
signaling a contrast between the Maruts’ “help(s)” and those stemming from heaven, 
which seems unlikely. Klein (DGRV I.157) suggest “riches” (a suggestion that goes 
back to Say), in part on the basis of rayim... jvéstham in VIII.46.19; see also [V.29.5 
brhaddivasya rayah, adduced by Ge. The fact that “help(s)” and “riches” both appear in 
vs. 1 (a and c) supports this view. 

My tr. of cd differs from the standard ones and follows Jamison 1983: 84. I take 
dhandyanta as transitive, a straightforward ex. of -anta replacement (see Jamison 1979). 
This involves taking n/ylitah as accusative, not nominative, pl. and paramah as modifying 
the unexpressed Maruts, subjects of the verb. The standard tr. “when their 
furthest/highest teams are running ...” is certainly acceptable, however. 


1.167.3—7: Hoffmann (Injunk., 194-97) translates and comments on these verses. 


1.167.3: For the punning and diametrically opposed, negative and positive, readings of 
this vs. mediated by sabhavati, see the publ. intro. Rodast is depiced both as fit for the 
sabha (gaming hall) like a young woman who goes there in secret [=whore], but also fit 
for the sabha (assembly) like speech to be publicly uttered there (cf. the sabhéyo viprah 
“the inspired poet appropriate to the sabha” in II.24.13). For the association between the 
sabha and licentious sexual activity, see Falk (Bruderschaft, 90-92). 

Ge (/Hoffmann, WG) take upara ... rstih as the lower part of the spear and 
consider the shared characteristic between simile and frame to be Afranyanirnik ‘garbed 
in gold’, presumably referring to the decorated hilt or handle of the spear. But I take 
Upara as meaning ‘nearer, very close’ (so approx. Re) and the point of comparison is how 
close Rodast is to the Maruts (“to whom she has been joined, positioned well”: mimydksa 
yésu sudhita) -- as close as their spear, which is attached to their shoulders: cf. 1.64.4 
dmsesv esam ni miumrksur rst4yah “On their shoulders spears have rubbed.” (The verbs 
muimyadksa and mimrksuh belong to different roots, but echo each other phonetically.) 


The standard tr. take mdnusah as gen. sg., dependent on yosa, whereas I see it as 
acc. pl. Either is of course grammatically possible. 

Hoffmann (194-95, fld. by WG) sees sém vak as a new, separate clause (“Dabei 
ist die Vac.”). Although I don’t entirely understand the position and function of sdm, I do 
not think making these last two words into an abrupt appendage works well. 


1.167.4: The polarized positive/negative treatment of Rodasi continues in the first half of 
this vs., in my interpr. With Hoffmann (/WG) I take pada a as separate from b and supply 
a verb of motion with péra ‘away’. In b, in my interpr. only, the fem. instr. sa@dharanya 
‘common’ refers both to the fact that Rodasi is held by them in common and that this 
type of relationship leaves her open to the charge that she is no better than a whore. (As 
noted in the publ. intro., even Draupadi in the Mahabharata sometimes receives this insult 
because she is the common wife of all the Pandavas.) 

The 2"! hemistich puns on the name Rodasi (once again, this is only my interpr; 
others see it very differently), providing us with a grammatical problem. The form found 
in the text, rodasi, should by accent be the name of the Maruts’ consort, but as a singular 
-7-stem, it should be nominative, a grammatical identity that does not fit the context well. 
Old takes it as an instr. Ge suggests that the word here is flexionslos, which conveniently 
allows him to construe it as an acc. with 4pa nudanta (so also Re, without comment on 
the morphology). Hoffmann (fld. by WG) suggests it’s an elliptical dual, standing for 
Rodasi and Vac. I instead think it is a grammatical compromise that enables a pun -- a 
compromise between dual *rddasi, the standard word for the two world halves (so 
accented) and sg. *rodasim, the acc. sg. of the personal name. In other words, the rodasi 
we have in the text is a formal compromise: the right form for the dual worlds but the 
wrong accent; the right accent for the singular woman but the wrong case form. This is 
where the pun comes in, depending on a further implied pun on the nd that opens the line. 
On the one hand it is the negative, to be read with the personal name: “did not push 
Rodasi away” (so most tr.); on the other hand it is the simile marker, to be read with the 
two worlds: “as they did push apart the two world halves.” This refers to the cosmogonic 
deed, generally attributed to Indra, of separating the two world halves to create living 
space between them. The dis of course in the wrong position for the simile marker, but I 
think Agastya relies on his audience to actualize his plays on words with hints like this. 
The full version of this very condensed expression would be né *rodasi(m) [/rédasi\ né 
“not Rodasi like the two world halves. 

In the next pada both Rodasi and the two world halves are then the objects of a 
(quasi-)infinitival vrdham (again, my interpr. differs from others’). Cf. the similar 
expression in I.85.1c rodasi hi mantitas cakriré vrdhé “the Maruts made the two world 
halves grow strong,” with a clear dative infinitive in periphrastic causative usage. The 
only other ex. of acc. vfdham in III.16.2 also has infinitival value and even has the 
Maruts as subj. 


1.167.5: This vs. depicts a svayamvara (self-choice) marriage likened to the mythological 
prototype of the svayamvara, that of Surya. The identification of the two female figures is 
underlined by the echo between asur‘ya ‘her ladyship’ (pada a, referring to Rodasi) and 4 
sur'ya (opening pada c, naming Surya). 


JOsat is most likely an aor. subjunctive (see comm. ad X.105.8, 158.2). As the first 
word of the verse, it introduces the “choice” theme. I take j6sad ydd as a type of 
politeness formula “if X will be pleased to ...,” archaic English “an it please ...” Note that 
dat. sacédhyai ‘to accompany’ is complementary to dat. sakhyaya ‘for companionship’ in 
Ad and of course etymologically related. The complementarity extends to the implied 
subjects: in 4d the Maruts are taking steps to produce companionship; in 5a it is Rodast 
who decides to accompany them. 

The bahuvrithi arménas- usually means ‘manly minded’ and so it is interpr. here 
by most (Ge [/Hoffmann/WG] ‘mannhaftgesinnt’; Re ‘l’4me virile’). But though she does 
display a fair amount of gumption, I find this an odd characterization of the very feminine 
Rodasi. In this context I take it rather as ‘having her mind on (the) men’ (that is, the 
Maruts, who are regularly called nr-). See visamanas- in 7c. 

Pada c presents the crucial moment in the RV svayamvara, the bride’s mounting 
the chariot of the groom (see Jamison 2001, Fs. Parpola). On a possible preterital tr. of 2 
... gat see comm. on the next vs. 


1.167.6: The decisive moment of mounting is repeated immediately in this verse, in the 
causative 4sthapayanta. The -anta form can be simply an -anta replacement of act. -an of 
the usual type (Jamison 1979), but it might also be semantically justified: “They cause(d) 
her to mount (their own chariot).” 

As Hoffmann points out, asthapayanta need not be read as impf. 4 asthapayanta 
with the Pp., but can be an injunctive 2 sthapayanta. The publ. tr. has preterital “caused ... 
to mount.,” and I still think that is correct, though a general present could provide an easy 
transition to the here-and-now of the ritual found in cd. My reason for preferring the 
preterital reading has to do with my view of the structure of the middle section of the 
hymn: vss. 3-6ab treat the mythological relationship between Rodasi and the Maruts, 
while 6cd—7 bring Rodasi and the Maruts into the ritual present. I see vidéthesu in 6b as 
the pivot: on the one hand it echoes vidathya in 3d and provides ring-compositional 
closure to the mythological section of the hymn; on the other hand it looks forward to the 
ritual present 6cd. Since the chariot mounting of 6a is part of the mythological past, a 
preterital (or timeless) tr. fits it better. (It might also be better to tr. the injunc. 4... gatin 
5c in the same preterital fashion.) 

In the publ. tr. I take subhé with the preceding pada: “mount for beauty,” since 
Subh- is very commonly used in Marut hymns to refer to their journey (cf., e.g., 1.88.2 
subhé kam yanti ...). However, the juxtaposition of the first two words in III.26.4 subhé 
sémmislah prsatir ayuksata is suggestive of a connection here between subhé and 
nimislam (though in the publ. tr. of Il.26.4 subhéis not construed with sémmuslah but 
with ayuksata). Still I remain inclined towards my “mount for beauty,” because I think 
nimislam refers to Rodasi’s intimate connection with the Maruts, which was emphasized 
at the very beginning of the mythological section, 3a mimydksa yésu ..., hence my 
“commingling (with them).” 

As was just noted, I take 6ab as the end of the little Rodast myth and 6cd as the 
beginning of the section treating the current ritual. I therefore (contra the standard tr.) 
take cd as dependent on 7, not on 6ab. 


1.167.7: For my tr. of vésamanas- see disc. of nrménas- in 5b. 


Ge suggests that the greatness of the Maruts (pada b) is demonstrated by the fact 
that Rodasi happily brings along their other lovers without jealousy. This seems like an 
interpretational male fantasy to me (though I realize that our poet is also male and 
therefore likely prone to the same fantasy). I have a much soberer and less entertaining 
interpr. based in ritual. In the plural, /dn/- is regularly used of the wives of the gods, esp. 
in regard to their attendance at certain rituals. They are ordinarily brought by Tvastar, but 
here Rodasi, one of their own, as it were, seems to stand in as their chaperon and 
cicerone. In the Rtugraha offerings (the “sequential cups”), in which a fixed order of gods 
receives oblations, the offering to the Maruts is followed immediately by one to Tvastar 
along with the wives of the gods; see I.15.2—3, I1.36.2—3 (II.36.3d tvastar devébhir 
Jambhih sumadganah). Thus, given the temporal proximity of the oblations made to them 
at this ritual, one might expect to find both the Maruts and the wives of the gods together 
on the ritual ground. 

I do not understand the force of cyd in d, and in fact I think it’s been automatically 
imported from the passages containing sthira cid where the adj. is a neut. pl. and the point 
is that our hero (whoever it happens to be) has destroyed various items “even though they 
are firm/hard” (1.127.4, [V.7.10, VIII.20.1). In other words, I do not think it has a 
function here. 


I.167.8: Because the verb in pada a, panti, is plural, not dual, at least one additional 
subject is needed in addition to du. mstravéruna. The obvious one to supply is their 
partner Aryaman, who appears in the next pada. 

In d Old, Ge, Re, and WG identify dativarah ‘wish-granting’ as the mortal 
sacrificer, although, as they all acknowledge, the other two occurrences of this stem 
modify the Maruts (II.51.9, V.58.2) and therefore the Maruts should be presumed to be 
the default referent here as well. I see no reason to contravene this expectation. In V.58.2 
the adjective is singular, modifying gand- ‘flock’, a regular cover term for the Maruts, 
and I have supplied gand- here as well. I also consider d to be an unsignaled dependent 
clause “(when),” indicating the circumstances under which the unstirrable things stir (c), 
viz. when the Maruts get strong. The verb would have accent in any case because it is 
initial in its pada. I do not, however, understand the 7m in d, which has no referent, since 
vavrdhé is intransitive (pace Gr). Taking the Maruts as the subj. of vavrdhé also fits 
nicely with 9, which treats the “swelling strength” (s#vas-) of the Maruts. 

On the famous cmpd type of dati-vara- see comm. ad V.58.2. 


1.167.10: rbhuksa in d may refer to the Maruts collectively, as I’ve taken it, or to Indra, 
already mentioned in ab. Re suggests both possibilities, though he goes for Indra in his tr. 
(as do Ge, WG). It is true that singular rbhuksah generally refers to Indra, while it is 
plural rbhuksénah that qualifies the Maruts (VII.7.9, 12, etc.). As in 8d I’m taking 
interpreting the singular as collective referring to the Marut flock. If the referent is taken 
as Indra, the tr. should be altered to “the Rbhu-master of the superior men,” which seems 
a bit awkward. 


1.167.11: See comm. ad IJ.166.15. 


1.168 Maruts 


I.168.1: Ge takes b as parenthetical. Although I agree that the 1“ sg. subject of cd is also 
the subj. of pada a, I think it less awkward to take pada a as a nominal sentence, given the 
sheer amount of material that intervenes between it and the verb in d, vavrtyam. 

tuturvani- is a hapax, but it can hardly be anything but a pleonastically redupl. 
form of turvdnr- (8x)(though it should be admitted that this latter stem is used only of 
gods). The redupl. form is sometimes credited with a desiderative sense (“zu erlangen 
strebend’ versus turvdni- ‘siegreich’, etc.: Gr; “zu gewinnen strebend’ versus fturvanr- 
‘iiberwaltigend’: AiG II.2.906, reproduced in EWA s.v. TURV; ‘cherche 4 l’emporter’: 
Re), but I see no contextual or morphological justification for this. WG’s 
iterative/repetitive “immer wieder tiberwaltigend” is probably closer to the mark, and it 
would fit with the repetitive ritual actions indicated by the amreditas yajia-yajia and 
dhiyam-dhiyam. | would be inclined to emend the publ. tr. to “(am I) ever victorious” or 
“continually victorious.” I do not understand Ge’s ‘zuvorkommend’. 

The position of win b is somewhat surprising. Klein (DGRV II.10 n. 16) groups it 
with a set of passages in which u appears as the penultimate word (or “word”’) in its pada 
after -2 and classifies it here as “expletive,” whatever that is meant to convey. Closest in 
configuration is VII.68.4 ... devaya u adrif#. 

The standard (and I think correct) interpr. of devaya(h) here is that it is fem. pl., 
agreeing with the implicit plurality of the (sg.) 4mredita dhiyam-dhiyam -- an interesting 
syntactic constructio ad sensum. 


I.168.2: For the image in pada a see the publ. intro. 

The point of the simile in the final pada is somewhat obscure. The frame -- “to be 
extolled by the mouth” (4sé ... vandyasah) -- is unimpeachable, referring to the poet’s 
oral praise, but why would gods be compared to cows and/or oxen for this quality? Surely 
the Maruts are inherently more praiseworthy than cows! Ge suggests that it’s like the 
praise of bovines at work (like the horses in 1.27.1, though this passage does not seem 
similar); WG tr. “(sie sind) die Kiihe mit dem Mund, wie die zu lobenden Jungstiere” and 
suggest that such cows are esp. sichtlich. This interpr. loses the connection with the 
poet’s praise “by mouth” and, at least to me, doesn’t make much sense as a way to refer 
to particularly visible cows. I suggest that there’s an imperfect pun here on vandya-, 
which is phonologically close to béndhya- ‘to be bound’ (not found in the RV or, acdg. to 
Wh Rts, till epic, but easy enough to generate, and the stem occurs in the name of the 
anubandhya cow, a fixture in Srauta ritual, already in the BY V Samhitas). The simile 
would then pivot on the verbal pun, not on the visual image, with “by mouth” used in two 
different senses with vaéndya- and *bandhya-. In the latter case, it evokes a halter, the 
assemblage of straps that go behind the animal’s ears, across the jaws, and around the 
muzzle, to enable it to be led. The “bound” image adds another layer of meaning to the 
verse, suggesting under the surface that we can exert control over the Maruts, bind them 
to us, by praising them. 

One small issue is whether gavah ... uksénahis a single compound NP or two 
different entities. Ge suggests the possibility of the former in his n. 2d, though his tr. does 
not reflect it. The position of the simile particle would be slightly better if this were the 
case, though my tr. doesn’t reflect it either, mostly because “bovine oxen” doesn’t work 
well in English -- or probably in Sanskrit. 


1.168.3: The first hemistich has a nice chaining of similes, as Ge persuasively shows. The 
Maruts are compared to soma drinks -- not, probably, for any quality proper to physical 
soma, but because, like friends, soma drinks are thought to “sit in the heart” (cf., e.g., 
1.179.5 ... s6mam ... hrtsu pitém ... and other passages adduced by Ge in n. 3ab). So the 
Maruts are “like soma drinks” only because soma drinks are themselves “like friends”; 
the first simile is mediated by the second. Within the first simile is embedded another 
metaphor describing the soma drinks “whose stalks are satiated” (aptamsavah), referring 
to the originally dry stalks which swell when soaked in water (preparatory to pressing 
them). The result is a very dense set of nested imagery. 

In c Kii (418) takes the rambhinias a person with a crutch and WG as an old man 
with a cane or staff. Although VIII.45.20 ... tva rambham nd jivrayo, rarabhmé ... “Like 
elderly ones a staff, we have grasped onto you” shows that rambhdm can have such a 
meaning, the feminine rambhini7 requires a feminine referent in the simile, and I.167.3 in 
the preceding hymn, with Rodasi cozying up to the Maruts like their spear (upara na 
rstih), supplies the thematic parallel. That the spear is found in the two following vss. (4d, 
5a) in this hymn also supports supplying it here. 

krti- is a hapax, but it is generally agreed that it means ‘dagger, knife’, derived 
from V krt ‘cut’. 


1.168.4: I supply ‘horses’ as subj. of a and obj. of b. Ge (/WG) take codata in b as 
intransitive/absolute/reflexive [it is somewhat difficult to tell from the tr.] ‘treibt selbst ... 
an’, but this verb otherwise takes an obj., and if it were reflexive we might expect middle 
voice. Re supplies the same obj. as I do. 

I interpr. “mn in its full lexical sense ‘with breath’, as sometimes elsewhere (see 
also 5b). The “breath” of the Maruts would of course be the storm winds. However, it is 
certainly possible that it simply means ‘by yourselves’, as in the standard interpr. I then 
take kdsaya as an implied simile matching tménda, since the whip is not usually associated 
with the Maruts, but with the Asvins. However, in 1.37.3 héva srnva esam, kasa hastesu 
..., the Maruts do have a whip, so an alternative tr. could be “spur them on with your own 
breath as whip” or “spur them on by yourselves with a whip.” The use of tmana with a 
clearly marked simile in 5b may lend support to my interpr. of A#saya as an unmarked 
simile here. 

The qualifier “dustless” (arénavah), in combination with codata ‘spur on’ (b) and 
acucyavuh ‘have made stir’ (c), evokes the common notion that dust gets stirred up by 
violent activity (see, e.g., 1.56.4=IV.17.13, IV.42.5). It is thus a paradox: although the 
Maruts set many things in motion, they themselves remain unaffected by this movement 
and therefore dustless. 


1.168.5: Another vs. displaying Agastya’s tricky manipulation of double readings. 

The standard tr. (but cf. Scar. 127) take vah as the obj. of réjati (“who sets you 
atremble?”’), but this seems semantically unlikely to me. The Maruts are always the 
initiators and causers of violent motion, as is esp. emphasized in these vss. (4-6); no one 
external to them is likely to have the power to make them tremble. (This seems to be 
implicitly recognized in Re’s supplied modal: “qui (donc pourrait) vous faire trembler au 
dedans ...?”) I instead construe va with antar (“among you”). The question “who among 


you?” is a variant on the occasional rhetorical attempt to differentiate among the Maruts. 
Ge (/WG) and Re take the an¢aras the locus of the Maruts’ trembling (“within”; see Re’s 
tr. cited above). Rather than taking va/as the obj. of the verb, I supply dr/hani ‘fixed 
places’ from 4d as obj. of réyatt, dhénva, extracted from the cmpd. dhanvacytitah in c 
would be equally possible. Scar’s (127) tr. is similar to mine, but he takes réyati as 
absolute (“Wer aus eurer Mitte ... bewirkt ... das Beben ...””). This is also possible. Scar 
also takes tmdnaas “durch seinen Hauch” as I do, contra the standard reflexive interpr. 

The simile shows (or implies) a different syntactic configuration from the frame, 
as Ge also points out (n. 5b), reflected also in Re’s tr. Although the frame has a transitive 
verb réjati (possibly, with Scar, in absolute usage), the simile assumes an intransitive 
form of the same verb stem; cf., e.g., III.31.3 agnir jajfie juhva réjamanah “Agni was born 
quivering with his tongue,” with the tongue as here. I read an¢ar also with the simile (so 
also Ge), governing Adnva, interpreted as dual (du. also Old, Ge, Re; WG take as instr. 
sg., which is morphologically more satisfying but produces an image that makes no sense 
to me). 

The third pada continues Agastya’s crafty syntactic slippage between simile and 
frame. I take the gen. pl. /s4m as parallel to the 1‘ cmpd member dhanva- in dhanva-cytit- 
“stirring the wastelands, stirrer of the wastelands’. The simile would then be an analytic 
(i.e., de-compounded) *isém cyut- ‘stirrer of refreshments’ parallel to the synthetic rt. 
noun cmpd. dhanva-cyuit-. ‘Refreshments’ here probably refer to rain. For the root Vcyu 
in this sense, see V.53.6 divah kdsam acucyavuh “The [=Maruts] have stirred the bucket 
Varuna as lords of rain). This analysis allows the loc. yamani (like more common yaman) 
to refer as usual to the Maruts’ journey. Ge (/WG) and Scar take yamani as part of the 
simile, resulting in a very unlikely image: Ge “wie bei der Ankunft der Speisen,” with the 
shaking produced by the Maruts compared to that produced by a herd of cattle or by the 
wagons bringing in the harvest! (Re’s rendering is close to mine.) 

The point of the last pada is probably that the Maruts set many in motion, just as 
the Sun (or in this case, his stand-in, the Sun’s horse) sends people to their tasks on his 
daily appearance. The common property between simile and frame is purupraisa-. 
Although in I.145.3 praysa- in this cmpd seems to have the technical sense ‘ritual 
command’ common in later Vedic, I do not see that sense here, since neither the Maruts 
nor EtaSa issues such commands. Re unaccountably takes the second member as passive: 
“vous qui étes multiplement incités.” 


1.168.6: Ge (/WG) take c with ab, with d independent, while Re configures the vs. as I do. 
There are no implications either way. 

The publ. tr. doesn’t render the 4 ‘here’ with the verb in the rel. cl. 2yaya. The 
point is that they have arrived here despite the vastness of the space in which they were 
driving, but “in which you have driven here” doesn’t work in English. 

The frame and the simile in c do not agree in number: sg. sémAitam, pl. vithura- 
iva. The number difference has a semantic function; the entity that the Maruts are stirring 
is solid and a unity, hence hard to move, but they make it shake as if it were comprised of 
a number of small unconnected pieces that are easily set in motion. Although vithurd- is a 
deriv. of V vyath and does not contain the preverb v¢ its initial syllable plays off the sam 


in sémfitam, in the common contrastive pairing sém ‘together’: v/‘apart’. The real 
preverb v/opens the next pada. 

Ge (n. 6d) makes heavier weather of pada d than seems necessary to me. I think 
the “turbulent flood” (tvesém arnavam) is simply the dusky realm (7éas-) of pada a, i.e., 
the midspace in which the Maruts often find themselves. It is a turbulent flood because of 
the storms the Maruts are producing. The stone (4dr7-) need not be a feature of the 
landscape (Fels, with Ge/WG), but a weapon of some kind, as often. 


1.168.7: Ge’s n. 7 summarizes the gist of this verse, that what the Maruts bring is both 
disruptive and welcome. Their gift is rain ( vrst/-, which never surfaces but accounts for 
the fem. adjectives throughout the verse), but it is accompanied by the violence of the 
storm. The positive/negative pairings are found in the first hemistich; the second one is 
only positive and ends by indirectly comparing the gift to the Maruts’ own consort 
Rodast. 

The curiously formed hapax fem. pipisvat7is best explained, with Old, as based 
on the perfect part. to Vpi ‘swell’, pipivams-, fem. pipyiisi, crossed with a -vant-stem to 
match 4mavati svarvati in pada a. Despite the tricky morphological manipulation 
required, I prefer this to the easier derivation from V pis ‘crush’, assumed by Ge’s 
‘zerschmetternd’ (with ?), fld. by WG., and Re’s ‘pulvérisant’. Gr (flg. BR) takes it as 
built to a desiderative to V pi, but there are no desiderative forms to this root, whereas the 
pf. part. is quite well attested, esp. in the fem. 

The last pada has formulaic echoes that identify the female referent in the simile 
as Rodasi. There are only two other occurrences of fem. asurya-, one in VII.96.1 referring 
to Sarasvati (wrongly classified by Gr with the neut. noun), one in the hymn immediately 
preceding this one, I.167.5, where it refers to Rodasi. Similarly the bahuvrthi prthujrayr 
“possessing broad expanse’ brings to mind another passage adduced by Ge, I.101.7 
rudrébhir yosa tanute prthu jrayah “Along with the Rudras [=Marut], the maiden 
[=Rodasi] stretches her broad expanse.” Although it might seem somewhat unflattering to 
attribute “broad expanse” to a lovely young maiden (esp. to us moderns; the ancients 
obviously had different canons of beauty), I think this is a buried pun. The two world 
halves (r6dasi) do have this quality, and it has simply been transferred from that dual 
common noun to the fem. sg. rodasi. 
and must mean something like ‘flickering’. On its formation see Hoffmann (IF 60, 1952 
= Aufs. p. 40). Here ‘scintillating’ captures the feminine quality better. 


1.168.8: The identity of the subj. of udiréyant in b is left undefined. Re takes it as the 

rivers of pada a, WG as the Maruts, and Ge leaves it undefined (“diese”). Although my 

publ. tr. likewise uses a noncommittal pronoun, I am inclined to think it is the rivers, 

because of the ud ‘up’, contrasting with the 4va ‘down’ qualifying the action of the 

lightning in c. The noise the rivers make would be the roaring resulting from streams 

swollen by rainfall, hence the qualifier abArivam ‘coming from clouds” for their speech. 
In d I take yéd7as standing for ydd 7, with acc. /referring to the earth. 


1.168.9: This is the final vs. of the hymn, since vs. 10 is repeated from I.165.15, etc. The 
svadha- in d forms a slight ring with 2a svajah svatavasah. 


1.168.10: As just noted, this vs. is identical to I.165.15, tr. by JPB. See comm. ad 
1.166.15. 


1.169 Indra 


1.169.1: A difficult vs. to construe, esp. the first hemistich. In general I follow Old’s 
somewhat bold interpr. He points out that padas a and b are quite parallel, with pada a 
#mahdas cid ... yatéh matched by b #mahds cid ... tyajasah. He then suggests that the 
parallelism would be furthered if pada-final -/ér-stem agent noun variitd (b) were matched 
by a similar formation at the end of a, which is possible if we read * e/a (agent noun to Vi 
‘go’) rather than etan. The final 7 of the transmitted form would have been acquired from 
the pada-initial nasal mahéh that immediately follows. Hence my “the one who goes,” 
which should properly be asterisked in the publ. tr. I have supplied “(before),” to allow it 
to be construed with the abl. phrase beginning mahdah. Old sim.: “Selbst eines grossen 
Gehenden Ginger (d.h. Ueberholer oder dgl.) bist du.” As for the abl. phrase, I assume 
the referent is the Marut gand- (flock). I also note the bad cadence and tentatively emend 
yatah ‘going’ to * yatah ‘driving’, although keeping the transmitted form would not 
appreciably alter my interpr. semantically. Although Old’s (and my) interpr. requires 
changing the text, the standard interpr. need to supply extra material and/or juggle the 
supposed pronoun efan, which lacks an obvious referent, and since Old’s way builds on 
the parallel structures in the verse, I think the textual alteration is worth it. 

What to do with martitam in c is the next question. Ge (see n. Ic) construes it with 
both vedhah and cikitan (“Du Meister der Marut, der (sie) kennt”), Re and WG with the 
latter. However, neither vedhés- nor cikitvams- ordinarily shows up with a complement -- 
though the passage adduced by Ge, I.156.4 marutasya vedhasah with vrddhi adj., gives 
me pause, and in the publ. intro. to I.156 I entertain the possibility of a syntagm vedho 
marutam here. Since all three tr. then construe this gen. pl. also with summa, the only 
reason to attach it to either or both of the other two words would be its position in the 
same pada, which doesn’t seem to me sufficient. 

None of the standard tr. renders naf in c (though see Tichy [-¢ar-, p. 192], who 
does), but the sense of the first clause in cd must be “win the Maruts’ favors for us.” This 
makes the second clause, “for they [=favors] are dearest fo you,” a bit puzzling. Why 
would Indra, who has been quite disdainful of the Maruts in this hymn cycle, find their 
favors esp. dear? And if he does, why would he be willing to win them for others? I do 
not know how to resolve these questions on the basis of the transmitted text, which has 
verse-final préstha, which must therefore be a neut. pl. (or fem. nom. sg.). I would point 
out, however, that two hymns before (I.167.10a) we find the phrase vaydm adyéndrasya 
préstha, with préstha pada-final, but standing for masc. pl. présthah before a voiced 
sound. It is therefore possible that préstha has been adapted from there, without adjusting 
the sandhi and that it could therefore mean “for they [=Maruts] are dearest to you.” 
Unfortunately, though this makes etter sense, it doesn’t make complete sense, since 
Indra and the Maruts are depicted as still at loggerheads in this hymn. Perhaps préstha- 
here reflects one of the senses of priyd-, viz. ‘one’s own’. The Maruts would be “most 
your own” because they have been, and will be again, Indra’s posse. If fe in 2a should be 


rendered as I take it, “your (Maruts),” this provides support for the “most your own” 
interpr. here. 


1.169.2: Just as the standard tr. do not notice naf in Ic, they are also silent on ¢e in 2a. I tr. 
“your (Maruts)”; it could also be a dat. with 4yujran “they have hitched themselves up for 
you.” But the point is that Indra is a party to the action one way or the other. 

The simplest way to construe cd is to take Aésamand as a predicated pres. part. (so 
Ge), but it is possible with Re to supply a verb (“va,” in his case) or with WG to take it as 
a nominal clause of possession (“Den Marut geh6rt Kampfaktion ...”’). 


1.169.3: Both Ge and Re in different ways separate rst/- from the well-attested ‘spear’ 
word and simply invent an otherwise non-existent stem (Ge ‘Hoheit’, Re ‘exploit’). Ge 
justifies this by saying that ‘spear’ doesn’t make sense in context (never a strong 
argument in RV interpretation, since so many contexts don’t) and that Indra never 
otherwise has a spear. (Re’s EVP XVII, where the tr. is found, has no notes, so his 
reasons are lost to us.) Ge then interprets rsf/- as a v-less form of vrst/- in 1.52.5, 14 of the 
same meaning (in his opinion, though not others’). Even if Ge’s derivation were more 
solidly grounded, the presence of ‘spear’ in the preceding two hymns (I.167.3, I.168.4, 
5), once with the same verb as here (1.167.3ab mumydksa ... rstifr, 169.3a a4myak ... rstih), 
makes a separation from ‘spear’ extremely unlikely (as WG recognize). As to what 
Indra’s spear might be here, I suggest that “fixing a spear” is like planting a flag: it means 
staking a claim with a physical symbol of power or authority, and Indra has in this way 
asserted his claim to the sacrifice, despite the Maruts’ counter-claims, symbolized by the 
(cloud) mass they are sending this way. Another possibility: although I sternly resist 
nature-mythology explanations in general (and Indra’s “thunderbolt” in particular), in this 
context, with the storm-producing Maruts, it may be that a little conceptual flexibility is 
called for. In I.168.4 the Maruts are credited with lightning as their spears (rst/vidyutah), 
and in our vs. it is possible that, while the Maruts speed the clouds in b, Indra wields a 
spear of lightning. 

The precise application of cd to ab is unclear. It seems to present two real-world 
analogues -- one involving fire, the other (in a simile dependent on the first) water -- to 
the mythological situation in ab, but what do these analogues contribute to interpreting 
what precedes? Before tackling that question, we must first decide what cd actually 
means. Ge and Old both take dédhati as a 3™ pl. indic., which requires finding a plural 
subj. Ge supplies priests and relegates the fire to a simile, presumably marked by cid 
(which Ge takes as a simile marker on a number of occasions, though I do not think it can 
function that way). Old tries other strategies. But taking dédhati as a short-vowel 3™ sg. 
subjunctive allows agnifh to be subject without problem (so also WG). The point of both 
the fire and the water examples seems to be that these uncontrollable natural substances 
can produce unexpectedly positive results and that, though both substances ordinarily 
destroy matter, sometimes they create it. The “waters make an island” image is perhaps 
the easier one: when waters wash away large amounts of soil and other material 
upstream, this material often silts up downstream, forming islands in the river’s delta (as 
in the Bay of Bengal -- not that the RVic geographic horizon extends that far). It is almost 
a magical process -- dry land created from flowing liquid -- and provides an appealingly 
striking paradox. As for the fire image, fire burning in brushwood must be implicitly 


contrasted here with the normal ritual fire, and the former is potentially destructive. I’m 
not sure how it makes pleasurable offerings (usually associated with the ritual), perhaps 
by roasting foodstuffs that happen to be in its path. It’s worth noting that in I.4.7 fire 
“scorching the brushwood” also “sweetens the ground,” another positive outcome: agnih 
Socismam atasani usnan ... asvadayan na bhiima. 

What does this have to do with Indra and the Maruts? Perhaps in this verse 
addressed to Indra (note fe in a), the poet is suggesting to him that despite their unruly 
natures the Maruts might turn out to have something to contribute to Indra. 


1.169.4: The instr. déksinaya seems to be what we might call an instr. of material or 
specification; it expresses what the abstract ‘present’ (ra¢/-) consists of. Despite the 
position of the simile marker /va, I (and all the standard tr.) take djisthayd as belonging in 
the simile. Such configurations are found elsewhere, in addition to the far more common 
2™! position of the simile marker. 

As Ge also saw, the frame and the simile pivoting on pipayanta have different 
syntactic constructions. In the frame séiitah is the subj. of an intrans. (or possibly 
reflexive) verb (“the praises swell / swell themselves”), whereas, since sténam is masc., it 
must be the obj. of a trans. use of pipayanta (“[they] make the breast swell’’). This clash is 
an example of the larger phenomenon of case disharmony in similes, treated at length in 
Jamison 1982 (IJ 24); this particular passage is discussed pp. 263-64, where the 
syntactic properties of the verbal stem pipaya- are also noted. I did not identify there the 
likely subj. of the transitive use in the frame, but flg. a suggestion of Dieter Gunkel’s, in 
the publ. tr. I supply gift-cows, adapted from the sg. déksinaya in b. There is another case 
disharmony in this same simile, with instr. vajaih corresponding roughly to gen. médhvah 
in the simile. 


1.169.5: This vs. expresses the poet’s willingness to let Indra supersede the Maruts if he 
provides sufficient wealth. The Maruts used to be the leaders, but now leadership passes 
to Indra, by indirection: the poet ascribes the leadership to his riches. (The cynical might 
think this ascription is not merely metaphorical.) As Ge points out, the poet is essentially 
apologizing to the Maruts and hoping (pada c) that they will excuse his defection. 

The /va in d is unusual in occurring after the verb gatuyanti. Ge tr. it more or less 
as I do. Re seems to ignore it, as do WG (unless this is what their “just” in “die ... just 
den Weg wiesen,” though “just” [precisely] would seem to convey a sense opposite to the 
approximative /va). It might be possible to consider /va displaced to the left as 
sometimes, to be read with devah (“like gods’’), but this seems unlikely, given that the 
Maruts are gods. 


1.169.6: The question in the first hemistich is what to do with mahah. Ge must take it as 
an acc. construed with yatasva: “vergleiche dich mit [come to terms with] den 

Grossen ...” But this pushes the sense and syntax of medial V ya¢, which generally refers 
to physical placement (an interpr. encouraged by the seat [sédane] here) and never 
otherwise takes an acc. Re takes it as adverbial, while WG maintain Ge’s acc. pl. but read 
it with nfn in the previous pada (“den ... grossen Mannern”), starting a new clause with 
parthive. | take it as gen. sg., referring to the Marut flock, as in la. Alternatively it could 
refer to Agni and the earthly seat could be the ritual ground. 


On prthubudhné-, lit. “broad based’, see Thieme’s brief remarks (Fremdling, p. 63 
with n. 1). As he points out, it should not refer to the antelopes’ broad Untergestell (with 
Ge), since antelopes are not particularly bulky, but rather to the large amount of ground 
they cover. I take ‘base’ as equivalent to ‘stride’, somewhat like English ‘wheelbase’. 


1.169.7: The various gen. pl. adjectives in ab can modify either the antelopes or the 
Maruts; with Ge I take them all with the Maruts. Despite the placement of ghoranam and 
ayasam flanking étanam, both those adjectives are used of the Maruts in nearby I.167.4 
belonging to this same hymn complex. 

I do not know what the debtor (rmavan-) is doing here. 


1.169.8: The instr. phrase st@vanebfih ... devaih can express both agent (as in the publ. 
tr.) and accompaniment; that is, Indra is praised both by the Maruts and a/ong with them. 


[I.170—71 JPB] 


1.172 Maruts 
One of the shortest hymns in the RV. 


1.172.3: Trnaskanda appears only here in all of Sanskrit, as far as I can tell. The English 
gloss is a direct calque on the two parts of the name, ffna- ‘grass’ and V skand ‘spring, 
leap’. 


1.173 Indra 

The beginning of the hymn is characterized by pada-initial injunctives in -at (la 
gayat, 2a arcat, 3a néksat, 3b bharat, 3c kréndat, note also non-initial ruvad3c and carat 
3d). It is not surprising that this assemblage attracted the attention of Hoffmann, who tr. 
the first three vss. (Injunc., 143-44). The function of these forms is of course 
underdefined; I render them as simple general presents, more or less with Hoffmann (“die 
generalle Beschreibung eines Opfers’’), sim. Ge. By contrast, Re takes them all as modal 
(“qu’il chante ...,” etc.). 

Another verbal pattern is the repetition of forms of the root Vv bar. 2c bharate, 3b 
bharat, 4b bharante, 6d bhdarti. In this case the poet seems to want to display how many 
different idiomatic meanings he can find in this root. 


I.173.1: IH suggests tr. g@yatand arcama as Engl. progressives: “he is singing .. we are 
chanting.” He points out that the (implied) presential nature of the nominal cl. of c and 
the future-referring final clause that depends on it in d support this interpr. 

The standard tr. take véh as a nom. sg. In Ge’s tr., however, the bird seems to be 
compared to the saman, not the singer: “Er stimme den Gesang an, der hervorschiesst wie 
ein Vogel.” So also Re, it seems. Hoffmann (/WG) make the more natural (and 
grammatically acceptable) comparison with the singer, with véh/ as a nom. sg. However, 
although it requires some extra machinery, I prefer to take véfas gen. sg. I think Ge is on 
the right track, that the comparison is not the rather banal one between singer and bird, 
but the quality of “bursting forth” (nabhanyam) characteristic of bird song, a natural 
effusion. If this is the comparison meant, then only a gen. will work, dependent either on 


sama read a second time or on a different word for (bird) song to be supplied. Although 
there are undeniable exx. of vés as nom. sg. (VI.3.5, [X.72.5, X.33.2, possibly III.54.6), 
in addition to the expected gen. sg. of an ordinary /-stem — nom. sg. vés being a 
cornerstone of Schindler’s reconstruction of the IE ablaut pattern of this word and so 
beloved of Indo-Europeansits — not all the vés forms listed as nom. sg. by Gr should be so 
analyzed. Besides the form in this vs., the one in III.54.6 (q.v.) is also possibly gen. 

The obj. of 4rcama must be neut., which unfortunately excludes the cognate arkd- 
(m.). Any neut. word for verbal product will do ( vacas-, brahman-, etc.). 

The pf. part. vavrdhandm would be better tr. “that has grown strong.” I would thus 
now tr. ab as “He is singing the saman that is bursting out like (the song of) a bird; we are 
chanting this (chant) that has grown strong ...” 

The syntax of cd is ambiguous; c can be an independent nominal cl., with d 
dependent on it (so Ge, Re, and me) or the two can be read together as a single 
subordinate cl. (so Hoffmann [/WG]), with the subordinating conjunction yd4d postponed 
until pada d. This is not impossible, since pada c is a single NP, but it seems a bit 
awkward. I prefer the two-clause solution. 


1.173.2: An intricate verse, in which Indra both officiates as a singer at the sacrifice and 
receives the sacrifice as his due. In pada a Indra as bull is, by the standard accounts, the 
subject, chanting along with the hard-laboring human priests (for svédu-havya-, see 
Jamison 2015, BAI 25) and, in his fervor, eager to out-sing (4 ... juguryat) them. This is 
the only occurrence of 4¢/ with this root, but it can hardly mean anything else. 

The Hotar in pada c is most likely not Indra, but Agni, as in the next verse. This 
identification makes it easier to interpret the last pada, where Indra, here called a “young 
blood” (mdaryah), supports “the pair,” who are likely (Ge’s parallels are apposite here) the 
two priests Udgatar (the likely subj. of géyatin 1a) and Hotar (2c). 


1.173.3—4: The -af injunctive pattern noted above comes to a climax in vs. 3, with 5 such 
verbs. The next -at form, jijosat, pada-initial in 4c, is a subjunctive. The change in mood, 
while keeping the formal expression -af the same, is surely deliberate. 


1.173.3: As Ge hints (n. 3a), the first pada depicts the paryagnikarana, a ritual episode that 
involves carrying a firebrand around various objects. In the animal sacrifice the objects 
include the animals to be sacrificed. On the basis of passages like IX.97.1cd (... pary ett 
... mitéva sadma pasumanti hota “as the Hotar goes around the fixed seats provided with 
[sacrificial] animals”), the fixed seats are the places where the sacrificial animals are tied. 
The fixed seats here (sédma mita) must be the same things, and the circling around is 
conveyed by pdar7 ... yan, which rather nicely encircles the seats in the word order. 

The problematic pada is the second one. All the standard tr. take sardd- as a gen. 
sg. in the sense of ‘autumn’, not ‘year’, with gérbha- metaphorical for ‘fruit, product’; cf., 
e.g., Ge’s “die herbstliche Frucht der Erde” or Hoffmann’s grammatically more 
punctilious “die Frucht des Herbstes der Erde.” This echo of a harvest-home festival 
strikes me as extremely incongruous. Although Srauta ritual does have a “first-fruits” 
ritual (Agrayana Isti, on which see, e.g., Keith, Relig. and Philos., 323-24; Hillebrandt, 
Rituallit., 119-20), it is a minor, grhya-like rite and quite marginal, and I am not aware of 
any mention of it in the RV, which tends to confine itself to the far grander Soma 


sacrifice. I take sarédah as an acc. pl. in the ‘year’ sense, expressing extent of time (“for 
years”), as it almost always does elsewhere. What then does the pada refer to? In ritual 
context garbha- almost always refers to Agni, either when just about to be kindled (and 
thus still in the womb of the wood) or just kindled -- though occasionally to Soma. The 
referent here is most likely Agni. The phrase bhdrad garbham probably has two senses. 
On the one hand, it is an idiom meaning ‘be pregnant’, and the acc. extent of time sarddah 
is appropriate to this sense: “(s/he) carried/carries the embryo for years.” Cf. V.2.2 purvir 
hi garbhah sarédo vavardha “For the embryo grew for many years,” in a clear pregnancy 
context. The question then is who is the subject; I suggest the Earth, whose embryo it 
probably is (see below). On the other, this can refer to a particular ritual moment, when 
the Ahavaniya fire is taken out of the Garhapatya and carried to the east to be set down 
(purohita-) as the offering fire. In this reading the sarddah may refer to the regular 
repetition of the ritual year after year, and the subject would be the priest, perhaps the 
human Hotar. 

What I don’t understand in this pada are the preverb/adposition/adverb 4 and the 
relevance of the earth (gen./abl. prthivyah). The most likely explanation of @is that it is 
simply a preverb with bhdrat, displaced to a position after the VP because the pattern of - 
atinjunctives in this hymn imposes pada-initial position on bhdrat. In that case the publ. 
tr. should be slightly emended to “He bears the embryo ... here ...” This seems to be the 
solution of Ge and Hoffmann [/WG], the latter two with clear “herbei,” though no one 
comments on it. However it is possible that 4should be construed with sarédah or even 
prthivyah, though I do not see a way to make that work. As for prthivyah, I take it as a 
gen. with garbham “embryo of the earth,” though Agni is usually called the embryo of 
the plants or of the waters. Perhaps Agni is the embryo of the earth because the plants in 
which he is immanent are themselves products of the earth. As noted above, in the 
pregnancy reading of bhdrad garbham | take the unexpressed subj. to be the Earth herself. 
In the ritual reading “embryo of the earth” may signal the fact that the new Ahavaniya 
fire is being transported in a clay pot. 

In c Ge and Re identify the horse neighing while being led as Agni; this would fit 
nicely with my hypothesis that b depicts the carrying of the Ahavaniya fire to the east, 
though neither of them takes b that way. Ge also identifies the bellowing cow of c as the 
Speech ( vak) of d, which seems reasonable. 


1.173.4: Old begins his n. on this verse with the cheerful comment “Wohl hoffnungslos,” 
and it is well to bear this in mind. The difficulties are located in the first pada, which is 
seriously deficient in syllables (at best 9, probably 8), has a bad cadence, and contains a 
hapax 4/4satara at which all tr. and comm. throw up their hands. The line is probably 
corrupt, and my attempts to fix it should be read with skepticism. The meter can be 
ameliorated by assuming a haplology of acc. pl. karma adjacent to the identical verb, 1* 
pl. karma: ta <kaérma> karma (or ta karma <kaérma>). [I now see that a similar haplology 
is proposed by WG in the n. to this passage.] (For a less dramatic proposed haplology in 
Agastya’s oeuvre, see comm. ad I.180.3.) If we detach 4satara from sandhi with the 
preceding word (contra HvN’s karmasatara), the line would have eleven syllables, though 
it still would have an irreparably bad cadence. 

As for 4/asatara, the only (more or less) clear thing about it is that it is a 
comparative in -fara-, probably agreeing with /2. Ge [/WG] refuses to tr. it -- though in 


their n. WG render the passage tentatively as “Diese (Opfer)werke haben wir fiir ihn 
(gerade) zu den gesprenkelteren (bunter) gemacht.” I do not understand what they are 
doing with 4satara, though the rest of the tr. reflects the haplology proposal above. Re tr. 
“plus forts,” but without a note his reasons for this are lost; in his introduction to AiG I 
(p. 59) he comments that the word is “sans doute corrompu.” AiG 1.239 tr. ‘annehmbarer’ 
without further explanation and floats the possibility of “nicht rein ai. Ursprungs,” a 
suggestion that Kuiper takes as fact (Aryans, 25). Mayrhofer refuses to speculate. I 
suggest, very tentatively, that it may be a dissimilated form of *4sta-tara- ‘more 
obtainable’, built to the ppl. asta- to V(n)as+ a. The initial long vowel in my 
reconstruction is contra the Pp., but the preverb @is necessary to account for the initial 
accent and it is also the case that the ppl. to V (n)as does not seem to appear 
uncompounded in Vedic. 

If this gossamer suggestion is correct, then the first two padas outline a two-step 
strategy: we have first perfomed the easier ritual requirements in a, but more concentrated 
attention is needed, and in b those fixated on the gods advance the ritual activities. The 
second half-verse predicts that Indra will look favorably on these efforts and will come to 
our ritual. 


1.173.5: In its contexts sdtvan- clearly refers to a successful warrior, but it is of course a 
possessive - van-stem to the neut. pres. part. to Vas ‘be’, whose participle, lit. ‘being’, 
often has the extended sense ‘actually being’ > ‘real’. I take the semantic dev. of sétvan- 
to be a slangy ‘having the real stuff’, ‘the real thing’. Cf. the similar Engl. expression “the 
right stuff,” the title of a novel by Tom Wolfe (and the movie based on it) about the 
astronauts in the space program. For another conjunction of stira- and sént- see 7a below. 

Where to put maghéva is a minor question, since word order could support 
grouping it with stirah (Ge, WG), separating it from both siirah and rathesthah (Re), or 
grouping it with rathesthah (me). What I am now certain of is that making maghdva the 
primary focus of the rel. cl., with rathesthah an adjunct, as I do in the publ. tr. (“who is a 
benefactor, standing upon his chariot”), is wrong, since the parallel relative clauses name 
Indra in various combat roles. I would now change my tr. to “who is a bounteous chariot- 
fighter” or “who is a chariot-fighter, a benefactor.” 

The acc. pl. pf. part. vavavriisah simply shows perseveration of the redupl. 
syllable (so also Kii p. 456) for expected * va-vr-us-. The additional reduplicating syllable 
may have been added because the root syllable is swallowed up in the weak stem of the 
participle. 


I.173.6: Pada-final bhdma with long -@must nonetheless be sg., as Old points out. 
The athem. root pres. bhdrtiis found only here and in VI.13.3; see disc. there. 


1.173.7: For -im-stem superlative prapathintama-, found also in VI.31.5, and prapatha- 
(4x, incl. nearby I.166.9), to which it is built, see comm. ad 1.166.9. 

Pada c is problematic. The standard tr. take ksonih as subject, but this is 
grammatically problematic: kson#i- is fem., but the subj. of c is the most likely referent 
of masc. yéin d. The gender disagreement disturbs both Ge and Old; the best solution 
they can come up with is a constructio ad sensum. I therefore take ksonih as acc. pl. The 
problem then is the absence of a verb -- a problem also for those who take ksonih as nom. 


Ge uses the infinitive paritamsayadhyai from b, but I am reluctant to assume that kind of 
enjambement. Both Re and WG seem to do without a verb, allowing pada c to dribble off 
unfulfilled into the rel. cl. of d. I supply a verb like “direct, send’, with no confidence in 
its correctness. As for the subj., I take it to be the warriors referred to by samdtsu ... 
satam in pada a, although Old considers this gekiinstelt. If, on the other hand, ksonih is 
the subj., I would tr. “the battle cries [=opposing sides] (call out) to Indra ...” 

Ge takes sirim cid as a simile, with cid as the simile marker. As I’ve said 
elsewhere, I don’t believe that c7d ever has that function, a view in which I am joined by 
Old, I’m happy to say. (See his remarks on this passage.) The point here is rather that the 
people call upon Indra as a fighter in battle, but also call him a patron when he distributes 
the prizes won in battle: he fills both roles. 


I.173.8: Ge’s assessment that the vs. refers to the mixing of soma with water (a) and milk 
(b) seems correct. As often in soma contexts, the rhetoric is high-flown and the real- 
world references indirect. 

The 4s of b must anticipate the cow(s) of c; it is presumably accented because its 
referent has not yet appeared in the discourse. 

Both Ge and Re endow the gerundive /osya with caus. pass. value ‘to be satisfied’ 
(“Jede zu befriedigende Kuh,” “Toute vache propre a étre satisfaite”), but even the 
“causative” josdyate doesn’t have this value, but simply means ‘enjoys’. The cows are 
surely there for Indra to enjoy them, not for him to labor to give them enjoyment. 

Note that the idiom 4nu V mad ‘applaud’ found in anuméddanti in 7d is broken 
down into its components, with médanti in our pada b and dau inc. 

My tr. of dhisa follows that of Pinault given orally at the Vedic Workshop at 
Univ. Texas, 2007. 


1.173.9: The yatha purpose clauses of this vs. are to be roughly construed with the initial 
eva of 8a. 

Inspired by Ge, I read instr. ena in two different ways, as accompaniment in pada 
a and as indirect agent in b. 

Note also the decomposed narém nd sémsath (also 10a) recalling néra-sdémsa-. For 
further disc. of these expressions see comm. ad II.34.6 and VI.24.2. 

The curious hapax vandane-stha- ‘standing on praise’ must be a play on the 
phonologically similar, likewise hapax vandhure-stha- ‘standing on the chariot box’ 
(111.43.1), which is modeled on the venerable rathe-stha- ‘standing on the chariot’, two 
forms of which appear earlier in this hymn (4d, 5b). 

The part. néyamana(h) is identical to the form in 3c, but there the part. is clearly 
passive, and here such a reading is well-nigh impossible to impose. WG’s tr. has a self- 
beneficial meaning, ““indem er (seine) Preisspriiche mit sich fiihrt,” but even that seems 
contextually difficult -- although I guess any praises Indra “leads” are ultimately for him. 
For leading song, see gatha-ni- (1.190.1 [also Agastya], VIII.92.2), the latter also of Indra. 


1.173.10: The vs. describes the competition between rival sides (either in battle or in 
ritual or both) to secure Indra for their side. I take it as depicting much the same situation 
as in vs. 7 (esp. 7b), where Indra is the object of a tug-of-war (parttamsayddhyai). | 


therefore interpr. Indra also as the target. of madhyaylivah ‘seeking (one) in the middle’ 
in 10d, contra Ge (/WG) for whom Agastya is the middle-man, the mediator. 

As elsewhere (see II.52.6, X.42.2, 95.17), upa triggers an acc. complement to 
Siksa-, whose simplex forms only take the dative. The sense of the lexeme is ‘seek to 
entice / attract here’. 

My interpr. of the vs. requires some rearrangement of the elements, most 
particularly the phrase naram né sémsath, which I construe with the simile in c -- parallel 
to yajnarh in the frame in d. Although this displacement may seem radical, neither Ge’s 
“Im Wetteifer geratend wie durch das Lob der Herren ...” (sim. WG) nor Re’s “(Soyons) 
en rivalité comme par |’effet des paroles-qualifiantes des seigneurs ...” makes any sense 
to me. 

This passage is one of the comparatively few where a real modal value of the 
subjunctive might be preferable to the expectant future: “let/may Indra be ours,” rather 
than the publ. tr. “Indra will be ours.” Perhaps adjusting the English to “shall be ours” 
will do the trick. The subjunctive may express the speakers’ certainty that their sacrifices 
will be successful and exercise control over Indra’s actions. This seems to be the point of 
the next vs. 


I.173.11: As indicated in the publ. intr., the syntax of this vs. mimics the meandering 
attributed to the finally successful sacrifice and the long road that brings a man home. 
One of the striking features of the word order (at least in my interpr. and Ge’s) is that 
indram behaves almost like a Wackernagel’s Law clitic, in taking modified 2" position in 
pada a, though it is to be construed with 6kah ... 4 krnotiin cd. One factor that might 
impede that interpr. is that, as Old points out, the finite verb Arnot in d is not accented, 
despite the A/in pada a. Old feels that the end of the verse is no longer governed by Az I 
would suggest rather that the rambling road the vs. has traveled from its beginning, 
including two complex similes, led the poet to forget or dismiss the A/with which he 
began. 

I take juhurand- to Vhvr/ hru ‘go crookedly, go astray’ (with Ge and Re, as well 
as Gr), rather than with V Ar ‘be angry’ with Insler (JAOS 88, 1968), apparently followed 
by WG: “wenn es (das Opfer) auch erziirnt im Denken Umwege macht.” The parallel 
participle pariyén ‘going around, meandering’ supports this identification, and it is 
somewhat difficult to imagine why/how a sacrifice would be (or make) angry. Agastya 
uses the same participle in the same sense in I.189.1. 


1.173.12: The first pada, beginning with a md prohibitive, lacks a verb, but something like 
“(get) us (involved) / (drag) us (into)” is likely. Perhaps Agastya delicately omitted it to 
avoid insulting Indra too explicitly. 

On avayah and the verse in general see also Scar’s extensive disc. (404-6, esp. 
406). 


1.173.13: Pada b could also be “find the way for us” (so Ge [/WG]). On the multivalence 
of vidah see comm. ad I.42.7—9 and IX.20.3. 


1.174 Indra 


Agastya indulges in a certain amount of skewed ring composition and verbal 
echoes in this hymn. See, e.g., 1d / 10c sahodah, 1c nfn pahi(though this syntagm is only 
apparent; see comm. ad loc.) / 10b naram nrpaté, 1b asman/ 10a asmakam, 2c / 9b rnér 
apah, 2a mrdhravacah/7d ktiyavacam mrdhr, 2b purah ... dart! 8c bhinat purah, 4a 
Sésan ... yonau/ 7d duryoné sret, as well as the triple figure with stira- disc. ad vs. 6. 


1.174.1: All the standard tr. (also, e.g., Schlerath, K6nigtum 143, Hale Asura- 70, 
Oberlies ReligR VII.177) construe the rel. cl. yé ca deva(h) loosely (very loosely) with 
raja (e.g., Ge “Du, Indra, bist der K6nig iiber alle Gotter,” which entails not only 
assuming that 74/@can govern such a clause, but also ignoring the ca). Within the same 
general interpr. framework WG do try to account for the ca“... der K6nig tiber (alle), 
auch die die Gétter sind.” This can all be avoided by interpr. the rel. cl. as part of the 
familiar syntagm “X and which Y,” but in an inverse version with the conjoined rel. cl. 
first (rather like the inverse Vayav Indras ca construction with the ca constituent first ): 
yé ca devah, ... nin. Re, fld by Klein (DGRV I.127), does interpret it as an “X and which 
Y construction,” but supplies a gen. “of mortals” with raja: “... le roi (des hommes) et de 
(ceux) qui (sont) les dieux.” This is unnec. because ré@ks@ can govern the conjoined NP. It 
is accented because it opens the pada. Another intricate “X and which Y” construction is 
found in vs. 3 (by my interpr). 

WG unaccountably take réksa absolutely and construe nfn with pahf, which is 
ungrammatical because pahfis accented; its object (asman) follows. But note that the 
surface syntagm nfn pahris echoed in 10b naram nrpata. 

Acdg. to Hale (70), Indra is referred to as an d4sura- only 4x in the RV; it is 
possible that the occurrence here is connected to the elaborate play on Stira-, on which see 
comm. ad vs. 6. 

Notice the openings of cd, #tvém sét(patir) ..., #tvdm sat(yoO) ... 


1.174.2: The derivation of the 2™ sg. verb dénahis unclear. Most (see EWA s.v. DAM‘) 
associate it one way or another with V dam ‘tame, subdue’ -- beginning with Say.’s gloss 
adamayah. Old and Ge suggest that there is a by-root dan beside dam; Re (GLV 81) 
concurs that it belongs to a “fausse racine,” probably generated from athematic forms 
where the root-final would have been followed by an ending beginning with a dental 
(type 2™-3" sg. Zgan to V gam). Bloomfield (153) suggests it’s a nonce blending of Vdam 
and V han. I wonder if it is not the detritus of the expected 9" cl. pres. *damndti, which 
would be cognate with nasal presents elsewhere in Indo-European and is the stem 
underlying attested damayd- (< *d(a)m-n-H-yé/6-) and damanya-. In our 2™ sg. injunc., 
expected *dammnas, the interior nasal cluster could have been simplified and the whole 
remodeled as a thematic form (unfortunately requiring also accent retraction). Better, in 
fact: *damnati might not be the expected form; a reconstructed *dm-ne-H-t without 
restoration of a full-grade root syllable should yield *danat, which would have lost its 
obvious root connection with V dam and could without too much difficulty be remodeled 
to the thematic stem we appear to have. The 9" class ramndati would have pursued a 
different remodeling path. 

In their n. WG suggest an unlikely deriv. from V da ‘divide’, with an *-éno- 
nominal suffix, hence “Der ist Abtrenner des nachlassig redenden Stammes,” taking the 
nominals as gen. sg. rather than acc. pl. (as is grammatically possible). The only 


advantage I see to this is that it works better with the ostensible 3™ sg. dértin b, but there 
are other ways to handle that form. 

As was just noted, the verb of b, pada-final dart (Vv dr), appears to be a 3rd sg., in 
an otherwise 2™ sg. vs. It also ends in a (more or less) illicit cluster (-¢, with non-radical 
-t). With Old I assume that the original form was *dah (< *dar <*dar-s). A final -t was 
falsely restored, possibly redactionally, on the basis of the identical pada in VI.20.10c, 
where the 3™ sg. is appropriate and the sandhi situation favors the retention of the -t See 
comm. there. 

Note the double phonetic figure in sé@rma Saradir dart, with Sarma Sara- and -dir 
dart responding to each other. 

Note the phonetic play in #/nor ... arna(h}#. 

Purukutsa is chronologically out of place here. Elsewhere he is a semi-historical 
figure, the father of Trasadasyu and a contemporary of Sudas, so Vrtra should be out of 
his league and his time period. But he does figure in VI.20.10, immediately after the pada 
identical to our b: VI.20.10d Aan dasih puruktitsaya siksan “He [=Indra] smote the Dasa 
(clans), doing his best for Purukutsa,” where the action described can be contemporary 
(or in the immediate past) and therefore chronologically possible. I think it likely that 
Purukutsa has been imported from VI.20.10 to anticipate the more properly mythological 
Kutsa in vs. 5. These two agreements with VI.20.10 support each other and are good 
evidence for the dependence of our vs. on that vs. 


I.174.3: Ge suggests that the stira- in stirapatnih ‘whose lord is a champion’ is Indra 
himself, which seems correct. Note that Indra is addressed as sira in vs. 9; see also 
comm. on sarta- in vs. 6. 

Ge (/WG) takes vitah ... dyam ca as the conjoined obj. of 4a ‘drive’; the two 
objects are then picked up by yéb/ih (Ge: “Fiihre die Heere ... und den Himmel, mit 
denen ...”). The problem (besides the question of whether it’s possible or desirable to 
drive heaven anywhere) is that vitahis fem. pl. and dyém is masc. sg., and yébhih is 
neither one. I follow Old’s interpr., also adopted by Re, that sees an “X and which Y” 
constr. -- with the twist that the ca does not follow the rel. prn. (as in yé ca devah in 1a), 
but precedes it, with another part of the rel. cl. fronted around it (dyam ca yébhih). 

By either interpr. the rel. cl. lacks a verb. Old, Re, and I supply ‘gain, conquer’ 
with heaven as obj. (And in keeping with the constant theme of these Agastya hymns, I 
assume the referent of yébhih is the Maruts; Old simply “die Leute”; Re doesn’t specify.) 
Ge [/WG] “verbiindet bist,” which seems kind of weak. 

Initial rékso in c is Pragrhya in the Pp., presumably 2™ sg. impv. réksa+ u. 

The standard tr. take astisam tiirvayanam as two PNs, but I see no reason to. As 
noted in the comm. ad I.101.2, astisa- is otherwise only used of the demon Susna, but this 
strong association surely results from their phonetic similarity. Semantically it fits Agni 
quite well. As for @irvayana- it is sometimes a PN (e.g., 1.53.10), but its first member 
must be based on the verb stem fdrvati ‘go in triumph’ vel sim., and the literal sense of 
the compound is appropriate for Agni. See the very similar analytic phrase VI.15.5 dirvan 
naé yaman “like the one going in triumph on his course,” where Agni is the referent. 

There is difference of opinion on how the simile works in d. Flg. Old, Re, and the 
line of least resistance, I resupply the verb réksa from c, maintaining Indra as subj., 
compared to a lion. Ge (/WG) take the subj. as Agni and then must supply another verb, 


not available in the context. This seems like too much machinery to me, since the pada is 
readily interpretable on the syntactic pattern in c. 


1.174.4: Ge takes ab as a direct quote (uttered by unidentified speakers). He presumably 
does this because of the difference in tense/mood (subjunctive vs. injunctive) and person 
(24 vs. 3™) between ab and cd. But since such switches are common in the RV, the direct 
speech does not seem necessary or contextually supported. 


1.174.5: One of the few “future imperatives” in the RV: vrhatatin c, following vaha in 
pada a. Ge and Re also supply an impv. in b (“lenke,” “‘attele”’), but this pada makes a 
fine nominal clause (so also Hoffmann, Inj., 190). 


1.174.6: This vs. joins Indra’s overwhelming aggressive power with the moral force of the 
three principal Adityas. Those who offend against the strictures of the Adityas get utterly 
destroyed by Indra, in a partnership that one might expect to be more prominent in the 
RV; X.89.9, adduced by Old, shows the same cooperative enterprise in clearer form. 

I take the pf. part. jaghanvan here as the equivalent of a pluperfect (in the English 
grammatical sense), a past anterior, since there are no finite forms with that function. 

The standard tr. take both mutréru- and coda- as PNs. This is certainly the easy, 
and tempting, way out. But both can be (and in my opinion should be) given lexical 
weight. The easier one is cod4-, a transparent derivative of V cud ‘bestir, incite’. Gr’s 
interpr. of the compound (< Roth), that cod@- ‘inciting, goading’ is used of soma, makes 
good sense in context, since Indra performs his feats of strength under the influence of 
soma. 

As for mitréru-, my interpr. is based on, but modifies, Old’s suggested mtra-iru- 
“die Mitra (zur Rache ihrer Treulosigkeit) in Bewegung setzen.” He seems to envision 
the god Mitra being sent to punish the disloyal, but those who send Mitra to effect this 
punishment should be on the side of good, not subject to Indra’s smiting as here. I take 
mutra- here as the common noun ‘ally” and the -/r(u)- as expressing a hostile dispatching 
of their erstwhile allies. Both those who dishonor their alliances in this way and those 
who lack piety (4dasiin, b) violate the norms of Arya society that are overseen by the 
Adityas. 

Although of the trio of principal Adityas only Aryaman is named in this vs., Mitra 
lurks in the compound just discussed. Varuna, unnamed, is present along with Mitra in 
the dual pronoun ayoh (in sécayoh, see the same sequence in III.54.2). Although the Pp 
reads a2yoh and Ge accepts this reading (though see his n. 6c), I follow Old’s alternative 
analysis (so also Re, WG) as gen. du. demon. ayof and his identification of the two as 
Mitra and Varuna. I assume that “saw before them Aryaman with those two” implies that 
the evil-doers have a vision of the three Adityas sitting in judgment (vel sim.) before 
Indra destroys them. 

Surta-is generally taken with srnati ‘crushes’, etc. (V sf), but the vocalism is 
surprising; we would expect * sita@-, like AV sirna-. Alternatively JC (as yet unpubl. 
paper on rounding of syllabic liquids in IIr.) suggests (modifying an old idea of Hopkins) 
that Sartd-is a nonce creation to a pseudo-root V sii, extracted from Siira- ‘hero’. The 
apparent ppl. surtd- is positioned in this hymn approx. halfway between Stira-patnih in 3 
and the voc. stra in 9c, another ex. of Agastya’s somewhat skewed ring composition in 


this hymn. One can almost see Indra earning his champion-hood: in vs. 3 he is indirectly 
called a Stira-; in our vs. he exercises the sur that (playfully) underlies the designation 
Sura-; in 9 he can therefore be so addressed. Note that this sur phonological figure may be 
supported by phonetically similar asura addressed to Indra in 1b and sdrah ‘of the sun’ in 
5c. 1am persuaded by Clayton’s disc., esp. since this is exactly the sort of thing that 
Agastya would do. How to render sirté- in English as a passive is difficult: “they were 
be-be-championed / overrun by a champion” doesn’t work. JC tentatively tr. ‘were 
conquered’; I might stick with the publ. tr., though it is misleading about root affiliation. 


1.174.7: As often in a mythological context, kavi- by itself seems to refer to USana 
Kavya. The previous mention (vs. 5) of Kutsa, often associated with UK, supports this 
assumption. 

arkasatau probably has a double sense. In the ritual context the arkda- are the 
chants (see nearby I.176.5), but in the mythological context supplied by vs. 5 (esp. c), it 
can be the rays of the sun. So VI.26.3, which contains both UK and Kutsa. 

“Making earth a pillow” is surely a euphemism for sending him to “his eternal 
rest,” “putting him to sleep” among other such sayings. The “woeful womb” of d is a 
similar expression. Both remind us of 4a “they will now lie in the same womb,” clearly 
also referring to the grave. 

Ge tentatively takes the referent of fem. “three” (t/sréh) as rivers, and he is 
followed by Re and WG. Although this identification handles the gender and the fact that 
the adj. danucitra- (3x) is once used of waters (V.31.6), it runs into the problem that the 
canonical number of rivers is seven, not three. It is rather the divisions of the world/earth 
that are regularly triadic; cf. fem. “srah prthivih (1.34.8), tisr6 bhdmih (1.27.8). Although 
“bright with drops” may not be the most natural way of referring to the three worlds, I 
think the numerology trumps the adjective -- which could, in fact, mean ‘bright with 
gifts’, not ‘drops’. 

Ge takes the loc. mrdh/as parallel to loc. duryoné (“in ein béses Nest, in 
Missachtung”), and as so often he is followed by Re and WG; all of them also take 
kuiyavacam as a PN. But given mrdhravacah ‘of scornful speech’ in 2a, it seems better to 
give kuyavac- lexical value and construe it with murdhr. 
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1.174.8: There is much disagreement about the first hemistich because of the uncertain 
grammatical identity of several forms as well as a sandhi problem in pada a and a hapax 
in b. Let us begin with the sandhi problem. The clear neut. pl. séna ta “those old (things 
[=deeds?])” that opens the verse seems rhetorically paired with névya ‘new’ towards the 
end of the pada, but in its sandhi situation, before vowel-initial 4guh, névya should 
underlyingly end in -af, a masc. nom. pl. or fem. nom./acc. pl. (so Pp). Most standard tr. 
try to reflect this sandhi one way or another: Ge takes the ref. to be nébhah in b, which he 
takes as a fem. pl. root noun nabh-. But “These are your old (deeds). New (clouds) have 
come” is, with all due respect to Ge, absurd. Old takes both séhah and nébhah of b (with 
better semantics than ‘clouds’ -- viz., “neue Siege und Berstungen’’) as the referent of 
navya(h), though he does show some sympathy with Gr’s suggestion that ndévya is the 
neut. pl. we want, in hiatus. Re supplies “hymns” with ndvya(h) ... nadbhah, which has no 
contextual support. Only WG, at least by implication, allow the neut. pl. interpr.: “Alt 
sind diese deine (Heldentaten), 0 Indra. Neue sind (gerade) (hinzu)gekommen.” | think 


this is the only sensible way to interpret the passage: rhetorical patterning outweighs 
sandhi. The same hiatus of névya before a vowel is found in V.29.15 ya ... névya akarma, 
where two vss. before (V.29.13) ya... névya krnévah essentially guarantees the neut. pl. 
interpr. 

The fem. pl. interpr. of ndvya(h) is even less likely if séhah and/or nabhah are not 
taken as fem. pl. root nouns. As already noted, Old does so take them, and Ge has the 
same analysis of nabhah, but not séhah, which he appears to take as a 2"! sg. verb in 
imperatival usage. Re takes nabhah as a fem. pl. adj. and sdhafas the neut. sg. of the s- 
stem; for WG séhahis a nom. pl. fem. to a root noun and nabhah a gen. sg., also to a root 
noun, dependent on 4viranaya. The lack of agreement on basic grammatical identity 
almost reminds us of the interpretive chaos created by the Old Avestan Gathas. For my 
part I take both sahah and nabhah as 2" sg. injunctives -- séhas as the only act. finite 
form of the thematic stem sdha- (though cf. part. séhant-), which is fairly well attested in 
the middle; nébhah as the act. transitive corresponding to med. intransitive 3™ pl. impv. 
nadbhantam “let them burst,” found esp. in the famous Nabhaka refrain (VIII.39-42). The 
fact that the next two padas (8c, 8d) open with 2" sg. injunctives (bhindt and nandmah 
respectively) and that I.173 is characterized by pada-initial 7” sg. injunctives (see comm. 
above) supports the verbal interpr. 

As for the rest of pada b, I supply ‘strongholds’ (puirah) from pada c with purvih, 
as in, e.g., 1.63.2, 1.14.6. The hapax dvirana- I take as containing réna- ‘joy’ / ‘battle’, 
with both meanings in play in the cmpd. The form contains both the privative a- and what 
I consider a pleonastic vZ both meaning ‘without’. Although these elements might be 
expected to cancel each other out (“not without joy/battle”), I think the v/is included to 
allow a buried pun on avira-, suggesting “for their unmanning” in addition to “for lack of 
joy / for non-battle [=end of battle].” The godless are supplied from the 2" hemistich. 

After the travails of ab, the rest of the verse is fairly straightforward. I supply 
visah ‘clans’ with d4devih on the basis of the occurrence of this expression elsewhere 
(e.g., VI.49.15) and take bhidah (which, unlike the two -a/ forms in b, I do interpr as the 
acc. pl. of a root noun) as a kind of proleptic cognate acc. with bhindt. “split ... into 
smithereens.” I would in fact now substitute this more colorful expression for the publ. tr. 
“split into pieces.” 


1.174.9: This vs. is identical to VI.20.12. This connection, in addition to the identical 
pada I.174.2b=VI.20.10c establishes a relationship between the two hymns that makes 
the dependence of dartin our 2b on the one in VI.20.10c more likely. 

The apparent -s7impv. betrays its origins as an s-aor. subjunctive by appearing 
here in a subordinate clause, where impvs. are not licit. 


1.175 Indra 


1,175.1: The simile and frame in lab seem on the surface somewhat flat-footed, and the 
standard tr. try to fix it one way or another. Both Ge and Re take the simile to be méhah, 
patrasyeva (e.g., Re: “telle la grandeur de la coupe-a-boire”), with madah the frame (“A 
été-juste bu ... le breuvage-d’ivresse ...””). But this requires the simile to straddle the pada 
boundary, with the simile marker /va in the wrong place. I think it is instead a sort of 
reverse simile, with the actual object (mddah ‘exhilarating drink”’) put into the simile and 


the element in the frame what one would expect it to be compared to (méhah ‘might’) 
“might has been drunk like an exhilarating drink.” Such a poetic trick should not be 
utilized too often, but the reversal of expectations is a bracing way to begin the hymn. 


1.175.4: As noted in the publ. intro., the poet (Kave) addressed here is surely USana 
Kavya. 


1.176 Indra 


I.176.1: Pada b contains a pleasing if elementary figure indram indo vrsa visa. 

Satrum opening d is neatly positioned so that it can serve as obj. both to snvas/ and 
to vindasr, note that these verbs rhyme and their root syllables are almost mirror images 
of each other. 


I.176.2: The syntax of the simile in cd is surprisingly intricate. First, though anu svadham 
[/svadham 4énu] is a common syntagm (“following / in accord with (one’s) independent 
will,” e.g., 1.33.11, 88.6, 165.5), the two words are not to be construed together here (sim. 
V.34.1). However, their common association probably accounts for the displacement of 
the rel. yam to the right of svadhé even though énu governs yém. Further, though yévam 
‘grain’ in the simile logically matches svadhda in the frame (at least in my interpr.), they 
are in different cases: nom. and acc. respectively (yéva- is masc. and must be acc.). The 
acc. is due to the fact that yava- is several times obj. of V Ars ‘plough’ (1.23.15, VIII.22.6). 
Thus, though, given the way Sanskrit similes work (with the verb held constant and the 
nominal elements matched), yéva- should be nominative, the presence of the part. 
carkrsat ‘ploughing’ has attracted it into the acc. appropriate to the obj. of that verb. The 
various tr. treat this difficult construction in various ways, but mostly bleach or 
manipulate the meaning of the pass. upydatfe in ways that seem illegitimate to me -- 
starting with Gr, who glosses dnu ... upydte first as ‘sich jemandem nachwerfen’ but then 
waters this down to ‘nachgehen, nacheilen’. Ge’s “dem die Svadha nachzieht” essentially 
follows Gr’s lead, an interpr. that makes nonsense of the simile (“wie der pfliigende Stier 
der Gerste”’), since the animal ploughing does not fo//ow the sown grain but necessarily 
precedes it. (Without a ploughed furrow, there’s no place to sow.) WG give upydte its 
due lexical value, but this again twists the simile into semantic knots: as with Ge’s 
interpr. the nom. bull (vfsa) is made parallel to nom. svadha in syntactically satisfactory 
fashion, but this means that the bull is being sown, which is not at all semantically 
satisfactory: “dem hinterher die Svadha gesat wird, wie der Stier der die Gerste pfligt.” 
Only Re seems to manage both syntax and sense, though his tr. introduces considerable 
machinery: “lui derriére qui (sa propre) autonomie est semée comme (on fait en) 
labourant (le champ d’) orge, (lui que est) le dieu male.” 

What the hemistich is conveying is another issue. I do not understand how 
svadha- can be strewn. The picture evoked by the simile is of a powerful bull (not the 
usual plough-animal -- ideally they are more docile) pulling a plough, with lavish 
amounts of grain being scattered in the resulting furrow. It could be that the svadha- 
refers to the autonomous power of others, which gives way to (/is strewn down after) the 
progress of Indra the bull. Or his own svadha- is metaphorically sown to bear fruit in due 
course. But neither of these explanations do I find convincing. 
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1.176.3: On the specific nuance of spasayasva, with the root variant spas (versus pas, so 
common in pésyati) and middle voice (again, versus pasyati), see Jamison (-aya-, 167). 
1.176.4: I take saris cid ohate as logically concessive, with this value signaled by cid, 
although I would prefer an accented verb. 


1.176.5: This vs. has elicited an extraordinary amount of discussion and disagreement, 
which cannot be fully rehearsed here. I will only sketch my own interpr., which is closest 
to Old’s. I take the 4vah that opens the verse as the verb of the main clause and the only 
surface word of that clause. The obj. ‘him’ (*/ém), referent of the following rel. prn., has 
been gapped, exactly as in 3c. The cmpd. sanusék in b I analyze as sanu-sdc- (rather than 
sa-anusak- with Gr and others); it is a reference to soma, which famously grows in the 
mountains. For detailed disc. of the cmpd and the passage see Scar (594), though I cannot 
follow his suggestion that the 2"' member belongs to V safj ‘hang’ and refers to a quiver 
‘hanging on the back’. 

In d the publ. tr. “helped him to prizes” goes a little too fluently into English. The 
loc. vajesu might better be taken as the usual truncated loc. absol. “when prizes (were at 
stake).” 

Most other tr. take c with ab, with d separate, whereas I attach c to d. There is no 
way to tell, but I think the contrast set up here is between the ritual (signalled by the loc. 
arkésu “at the chants”), where Indra will receive what he wants (soma), and the contest 
(aa), where Indra’s client will do so. 


1.177 Indra 


I.177.1, 3, 4: The appearance of two instances of the gerund yuktva and one of nisédya 
may be a sign of the hymn’s lateness since the gerund is quite marginal in the RV. 


I.177.3: The hemistich-internal enjambment in ab -- ... visa fe, sutah s6mah ... -- is 
noteworthy, esp. because b is a repeated pada (VII.24.2b), and in its other occurrence the 
pada is syntactically self-contained. In fact, WG tr. the two padas separately here, with 
vrsain pada a referring to Indra and fea gen. with réthamz. “Auf deinen stierhaften 
Streitwagen steige als Stierhafter.” This isn’t impossible, but the other interpr. (fld. by Ge 
and Re) seems more natural. 


I.177.5: Ge takes vastoh as dependent on vidyama (“Wir Lobsanger moéchten ... den 
neuen Tag erleben”’), but vastofis almost always a temporal marker elsewhere (e.g., in 
nearby I.179.1). I think rather that vidyama simply anticipates the identical verb that 
opens the refrain pada. For further disc., see comm. ad VI.24.9, whose pada c is identical 
to our c (also X.89.17). 


1.178 Indra 


1.178.1: The crucial word srusti- is ambiguous: it may refer to the attentive hearing Indra 
gives to our praises and desires or to the obedience (based on our “attentive hearing”) that 


we have shown towards Indra. The publ. tr. reflects the first possibility, but I think both 
may be meant, though Indra’s role as a hearer in 3b may support the first interpr. The 
other exx. of srust- are not clearly diagnostic. 

Ge takes “us” (maf) as the implicit obj. of mahdyantam (“der uns gross macht’), 
but mahdya- ordinarily takes a god (indeed ordinarily Indra) as obj., and most tr. so 
render it. 

For the difficult phrase péry 4pa ayoh, see publ. intro. It is variously rendered in 
the standard tr. 


1.178.2: See publ. intro. for the mismatch in b between the dual subj. svaésara and the pl. 
verb Armaévanta, with the possible semantic explanations given there (multiple days and 
nights or multiple fingers on the two hands). It’s also worth noting that the verb we 
expect, the middle 3" dual athematic subjunctive, may not have been thoroughly 
anchored in the poets’ Sprachgefiihl, since relatively few such forms are attested to any 
stem type. We should expect *Arndvaite (or -ete), which is not found, though we once get 
krnvaite (V1.25.4) with the wrong grade of the subjunctive suffix. In the absence of a 
firmly established form in this slot in the paradigm, the poet may have opted to fall back 
on a more familiar and easily generated one, the 3" pl. 

Gr assigns avesan to a separate root V vis ‘sich ergiessen’, not to the well-attested 
V vis ‘labor’. This division is tentatively accepted by Mayrhofer (EWA s.v. VES), argued 
for by Narten (s-aor., 245), and accepted by Goto (1* class, 299). The tr. of both Ge and 
WG reflect this analysis, though Re’s does not. Since ‘labor, toil’ works fine for the three 
forms that Gr assigns to this other root (nearby I.181.6 and VIII.75.11 in addition to this 
one) and for the one added by Narten (X.114.1), I see no reason to make the separation. 

Ge unaccountably tr. sakhya véyas ca as instr. The reasons he gives (n. 2d) seem 
insufficient, esp. as a conjoined acc. phrase makes perfect sense. 


I.178.3: For the odd position of ca see Klein DGRV I.75. 
1.179 Agastya and Lopamudra 
I.179.1: The first hemistich contains a predicated perfect participle sasramana. 


1.179.1—2: The final padas of these two verses depict a neatly contrasting sexual 
conjunction, with the males serving as subject of the first version and the wives the 
second. The padas are almost identical (an effect difficult to convey in English), with 
only the initial preverb in tmesis and the form of ‘bulls’ differing, since the form of 
“wives,” though acc. in 1d and nom. in 2d, is the same: 

ld apy u nu patnir visano jagamyuh 

2d sém U nu patnir visabhir jagamyuh 
Both seem to convey a legalistic prescriptive force. See disc. ad X.10.3. 


I.179.3: I take the first two of the three 1*' du. subjunctives (b abhy asnavava, c jayava, d 
abhy djava) as hortatory, with the third, in a subordinate clause, as future in value. 

Pada d has been variously interpreted. The major issue is what (if anything) is the 
object of abhy 4java, a problem made slightly more acute by the fact that abh/is not 


otherwise found with Vajuntil the SB (see Ge n. 3cd), making it likely that it owes its 
abhito the parallel verb in 3b, abhy 4snavava. Thieme’s solution (Gedichte 76) is the 
most radical: he makes the duals samydfca mithunau the object: “wenn wir die beiden 
[Heer-]Halften dem gleichen Ziel entgegenfihren,” seeing Agastya and Lopamudra as 
leading two different wings of a metaphorical army. This is not impossible, but the fact 
that the duals are so appropriate to be the dual subject makes assigning them elsewhere 
seem somewhat perverse. Other tr. suggest other objects: Ge, on the basis of SB II.3.3.16, 
supplies ‘ship’, Re (and WG) ‘chariot’ (WG ‘Rennwagen’). Re tentatively specifies “le 
char de la vie?”; I would suggest rather the chariot of the sacrifice, given that that image 
is extremely common and that Agastya seems to be trying to redirect Lopamudra’s 
energy into ritual pursuits. However, I’m not sure that any object needs to be supplied; 
the publ. tr. reflects an absolute usage ‘drive on’. Another small issue is the sense of 
mithunau. For Insler (Vedic mith, 165), it is used contrastively with samydfica: “if we, 
who are now opposed, shall race on in harmony.” But the standard use of mthunau to 
refer to the complementary oppositional halves of a pair, esp. a married couple, makes 
this otherwise appealing reading less likely. 

Note the phonetic echo: c ajim#/d djava#. 


1.179.4: As noted in the publ. intro., with the Anukramani and Sayana as well as Thieme, 
I take Agastya as the speaker of this vs., contra the standard modern assignment to 
Lopamudra (Ge, Re, Doniger, WG). The question is of some importance, because it 
determines the identity of the “me” whom desire has overcome. I see the verse as 
expressing Agastya’s sudden surrender to his own latent and then aroused sexual desire; 
others must see Lopamudra as continuing to assert her desire as in vss. 1—2 to the chaste 
Agastya. But in that case I don’t see how the sex would have taken place, since Agastya 
was unwaveringly against it in vs. 3. Certainly assigning it to Agastya makes for a more 
psychologically complex portrait. 

Crucial to the interpr. that assigns the verse to Lopamudra is the syntactic function 
of the gen. phrase nddasya ... rudhatah and the meaning of the part. rudhdnt-. In the 
Lopamudra-speaker view the genitive is an objective genitive: “lust forthe ndda- 
rudhant- has come to me [=Lopamudra].” The participle then belongs to V rudh ‘obstruct’ 
and refers either to Agastya’s ascetic self-control by withholding his semen (Ge flg. Say, 
Doniger) or to his warding off the importunate advances of his wife (WG). In the 
Agastya-speaker view the genitive is subjective and the participle belongs to Vrudh 
“grow, mount’. Although Re claims that ‘grow’ is “faiblement attesté” for rudh, “feebly” 
isn’t “not,” and in any case the attestation is more robust than Re seems to recognize. 
With the ‘grow, mount’ meaning, nddasya ... rudhatahis a pun: the mounting bull (ad@-) 
and the growing reed (likewise mad4-), with the latter a metaphor for the penis. For a 
somewhat indecisive disc. of the possible meanings of the phrase see Old. 


1.179.5: As Thieme points out, the last pada, “for of many desires is mortal man,” bears 
the mark of a popular saying, with the /-form pu/u- in place of standard puru- ‘many’ in 
pulu-kamah. pulu- is found only once elsewhere in the RV, in pu/v-aghda- in the Vrsakapi 
hymn (X.86.22), which also belongs to a more vernacular register. 


1.180 Asvins 


1.180.1: Contra Ge (/WG) I supply ‘honey’ as the obj. of prusayan on the basis of IV.43.5 
... Madhu vam prusayan, etc.; it can be recovered contextually from pada d. 


1.180.2: This is a difficult verse to construe, primarily because of the anomalous yéd that 
ends pada a. It cannot (or should not) mark that pada as a subordinate clause because the 
verb naksathah is unaccented. But if it is taken as marking what immediately follows as a 
subordinate clause, this is awkward at best, because the gen. phrase of b should simply 
specify the gen. dtyasya in a. The Ge (/WG) solution is to supply an acc. goal for 
naksathah (“Schnelligkeit”), which is picked up by the ydéd and the following genitive 
phrase: “reach (the speed) of the steed, which (speed) (is) of the ...”” Old suggests that the 
yad that should subordinate pada d has simply been stuck in early at the end of pada a for 
metrical reasons -- an unlikely tyro’s error for a skilled poet like Agastya and an 
interpretational hypothesis that essentially tells us that all bets are off in Rigvedic syntax. 
This is not a worthy representative of Old’s usual acumen. Re suggests either the Ge 
solution or an anticipation of the yad of c. 

There is a much simpler solution, which avoids these syntactic contortions and 
also avoids the need to supply an acc. goal with naksathah or to allow 4va V naks to take a 
goal in the genitive. The solution is to take yad (/yad) as the substantivized neuter NA sg. 
of the present participle to Vi ‘go’ (‘going’ > ‘movement’); for a similar interpr. see ayat 
in [1.55.8 and also vs. 3c below. It is the goal of the verb, and the genitives of ab are 
dependent on it; there is then no syntactic break between the padas. Hence my tr. “You 
descend to the movement of the steed ...” 

Contra Ge, I do not think that the first member of vipatman- is vi- ‘bird’, but, with 
Gr, etc., the preverb vi. The lexeme v/V partis found elsewhere, incl. in an Agastya hymn 
1.168.6. 

Ge (sim. Gr, WG) suggests that the referent of the genitives is the Sonnenrosse or 
Dadhikravan. This does not fit spatially with the ¢va ‘down’ of 4va naksathah. I think 
rather of the ritual fire: Agni is often compared to an dtya-; ‘of wide flight’ would well 
describe the movements of the newly kindled fire; although I could not identify an 
unambiguous example of nérya- referring to Agni, ‘belong to men, manly’ is a reasonable 
description of his role; as is préyajyu- ‘foremost at the sacrifice’, which is applied to Agni 
at II.6.2. Reference to the ritual fire also makes sense in the context of the second 
hemistich where Dawn escorts the ASvins to the sacrifice and a ritual officiant (to be 
supplied) solemnly invokes (itfe) them. The root Vi/is essentially restricted to such ritual 
situations. 


1.180.3: The construction of this vs. is, if anything, even more challenging than the 
previous one, at least in its second half. As noted in the publ. intro., the first half concerns 
the favorite paradox of the “cooked” milk coming from the raw cow. My only deviation 
from the standard tr. is to take account of the odd position of 4va in b, which I take to 
signal a transition from a general statement about the paradoxical nature of milk to a 
particular statement about the ritual situation. I re-supply adhattam with ava, but here it 
refers to the deposit of the ritual milk down on the ritual ground. 

The problems lie in the 2" hemistich, and the knottiest one is posed by the 
apparent mismatch between the case of the simile and its supposed correspondent in the 


frame. To allow Ge’s tr. to represent the standard, he takes yédin c as a neut. acc. 
referring to the milk of the previous hemistich and functioning as obj. to yajate in d 
(roughly, “which (milk) the oblation-offerer sacrifices to you’’). But the milk is also 
compared to the undoubted nominative phrase Avaro né Sticth -- a discrepancy he 
attributes to “Der Nom. statt Akk. im Vergleich,” a false explanation that I hope I 
dispatched for good in my 1982 IIJ article on case disharmony in RVic similes (and that 
Thieme [K]Sch 79-80 n. 4 = 1951: 8-9] also excoriates him for, though without an 
adequate alternative solution in my view). Another problem posed by this interpr. (even 
for those who deal with the simile in another way) is that it requires ‘milk’ to be the obj. 
of yajate with vam then an oblique case, but V yaj (without preverb) almost always takes 
an acc. of the divinity and an oblique case (generally instr.) of the offering substance. (Gr 
gives templates with acc. of the offering, but the passages supposedly conforming to 
them are few and far between.) 

Again, a more radical approach to the text can eliminate the problems without 
compromising the grammar. I suggest that y4yafe in d is not the verb of the rel. clause 
introduced by yaéd in c, but starts a new cl., consisting only of yajate havisman -- a simple 
statement ending a complex verse. The verb is accented because it opens its clause. What 
precedes in cd is a nominal clause, with ‘milk’ as subject. It is possible to assume that 
there is no verb at all but a gapped copula, but I actually think that there is a haplologized 
present participle * yat following the rel. prn. yad (hence yad* yad), again, as in vs. 2a, 
the neut. N/A pres. participle of V7‘go’. Assuming a haplologized monosyllable here 
fixes the meter, making a 10-syllable line into a proper Tristubh, with an opening of 5 
and a fine break and cadence. Hence, the milk “which (yad) is going (* yaé) within (antar) 
the wooden cups (vaninah).” With milk as a nominative subject, the nominative simile is 
grammatically impeccable, without (in the mode of Thieme [/WG]) having to apply it to 
the Aavisman, which does not work well. I believe that the “blazing twisting” entity is an 
image of a snake, but refers to the snaking flames of fire, going into the woods. Thus 
vaninah is read with both frame and simile. In the publ. tr. “is (now) going” should be 
marked with an asterisk. 


1.180.4: This vs. also presents a number of difficulties. The easiest to deal with is 
avrnitam, the 2nd du. active imperfect, to the 9" class pres. to V vr ‘choose’, which is 
otherwise only middle. We should hypothetically expect middle *avrnatham, but in fact, 
acdg. to Macdonell, no athematic present in Vedic attests such a form, whatever the 
present class. The 2™ /3™ ps. middle dual forms seem to have been avoided. and this 
active nonce form is probably modeled on 3" singular medial impf. avrnita, which is 
fairly common and occurs a number of times in just this metrical position, after an 
opening of 5 in trimeter verse. Ge (p. 258 n. 3) attributes the active voice to the fact that 
the ASvins are choosing on behalf of someone else; this is an ingenious suggestion and 
merits consideration, but I think the formal problems tipped the balance. 

The real crux in this vs. is esé, which has received almost as many analyses as 
there are RVic interpretors. For some of the various suggestions see Old ad loc., Ge’s n. 
dab, Re EVP XVI ad loc., Scar (60-61), Keydana (Inf. 236 n. 135); there is no space (and 
I have no patience) to discuss them all here. I take it as a dat. inf. to Vis ‘send’ + 4, built 
directly to the root. This root identification may be supported by vs. 6 of the next hymn, 


1.181.6b parvir isah ... médhva isnén “sending many refreshing drinks of honey,” with 
similar sense. 

I take the simile apo nd ksodah as obj. of this inf., parallel to the gharma drink that 
the ASvins are sending here. With Gr, I take apdfas one of the rare sg. forms of 4p- 
‘water’, preserved here in what is almost a deconstructed compound. For the gen. with 
ksodah cf. 1.112.12 ksddasa-udnah “with a gush of water.” 

As for the 2™ hemistich, against the standard interpr. (incl. Old), I take cd as a 
single clause. I supply “refreshing drinks” (/sa/) as subj. of prati yanti with madhvah 
dependent on it (not a nom. pl., per Gr), on the basis of the phrase cited above from 
1.181.6 with ‘sah ... madhvah. The goal of prati yantiis vam in pada c. I take pasvaistr 
with the simile, despite the pada break and position of the simile particle: rathyeva cakra 
is a fixed phrase with the sva firmly planted within (cf. X.10.7—8, 89.2, 117.5). As for the 
form, the Pp reads nom. sg. -istih (apparently fld by Ge, WG, Scar); Gr suggests rather 
du. -/st7. I also read -is¢7, but interpr. it as an instr. sg. or even as one of the rare loc. sg. -7 
to -7-stems (see AiG III.155). The parallel stem ga@vist/- is primarily attested in the loc., 
though its sg. is the more orthodox gévistau (pl. gévistisu). 


1.180.5: Yet another near impossible verse. 

The standard tr. take gor dhena as a phrase (e.g., Ge “durch Anpreisung der 
Kuh(milch)”). This interpr. is favored by the adjacency of the two words and even more 
by the retroflexion in 6fena, which must be triggered by the final -ror gorand speaks for 
a close syntactic bond. Nonetheless, in the publ. tr. I construe g6A with danaya (‘for the 
giving of a cow’’), in part because pada d (in my interpr.) identifies the poet as lacking 
cattle and in part because “by praise of the cow” doesn’t make much sense as a way to 
attract the Asvins. However, the close sandhi of gor dhena gives me pause, and I might 
change the publ. tr. to “With a laud of the cow might I turn you here for giving.” 

Thieme gives a complex, sensitive, and in many ways appealing treatment of this 
vs. in KZ 92 (1978): 40-42. In the first hemistich he takes dandya as ambiguous, between 
“for (our) giving (to you)” and “for (your) giving (to us).” The ambiguity is also reflected 
in his double reading of gordhena: with a division g6 rohena (already suggested by 
Pischel), this can mean “by the rising of the milk” and refer to the boiling up of the milk 
offered to the ASvins in the Pravargya ritual. With a division gor dhena it simply means 
“mit dem Ruf eines Rinde” and refers to the loud cry with which Bhujyu summoned the 
ASvins. Given Agastya’s seemingly limitless verbal trickery, Thieme’s suggested double 
readings are certainly possible, though I wonder if gor Ohena needs to be confined to the 
simile, rather than referring to the cry with which we attract the Asvins. 

The second hemistich is more contested. Most tr. take ksonfas dual acc, which it 
of course can be, with the fem. adj. méhina the subject and wanting a referent: e.g., Ge 
(/WG) ‘help’ (ath). I instead follow Thieme (and in fact Gr) in taking kson7here as nom. 
sg., and I read mahina in two ways, as nom. sg. with ksonrand dual acc. with vam 
(Thieme only the latter). Thieme also takes all of the 2" hemistich as referring to the 
story of Bhujyu, the Asvins’ client whom they saved from the sea. This allows him to 
take apdh as ablative sg.: “a cry from the water,” where Bhujyu was languishing. I 
believe the Bhujyu reference is confined to pada b, though Agastya’s extensive treatment 
of the story in nearby I.182.5—7 gives me pause and might lead me to reconsider. 
Meanwhile I take apdh in c as gen. sg., as in 4b. Note the similarity between 4b apo nd 


ksodah and 5c apéh ksoni. In my interpr., pada c is parenthetical, describing the noise that 
attends the ASvins’ journey, produced both by their quick progress in the chariot and by 
the cries of us ritualists seeking to bring them to us. I then take d as a return to the 1“ sg. 
speaker of a(b) and supply the verb from pada a, 2... vavrtiya “might I turn you here.” 
My interpr. depends crucially on Thieme’s ingenious (and to me convincing) analysis of 
dksu- as ‘without cattle’, formed in opposition to kKsumdnt- ‘having cattle’, and containing 
an underlying *p(a)su-. (See EWA s.v. dksu-’; Mayrhofer accepts this analysis.) The 
standard tr. are founded on 4@ksu- ‘net’, found several times in the AV; Thieme allows the 
possibility of a second reading with the ‘net’ word, which seems a bit stretched. 


I.180.6: As noted in the publ. intro., I take the 2" hemistich as a punning depiction of the 
poet’s patron, anchored by two adjacent and rhyming verbs that have double readings, 
présad vésad. The former is generally taken as the s-aor. subj. to Vpr7 ‘please’ (Wh Rts, 
Gr, Narten [176], as well as the standard tr.), but it could also be assigned to pré Vis ‘send 
forth’ (pace Re, who explicitly rejects this analysis) and refer to the prassa- ‘ritual 
prompt’, a technical term in the later ritual but already reflected in the RV, at least in my 
view (cf. purupraisa- 1.145.3 and comm. ad loc.). I think that both readings are present. 
Those who assign the form to Vpr7interpret it as an unusual intransitive / reflexive 
(“becomes pleased, pleases himself’), in contrast to the standard transitive use of the 
active forms of this root. But this is unnecessary. The subject is the ritual patron (surf), 
whose function is to distribute largesse to the poet and priests. It is used without object 
here to enable both the V pr7and the pra V is senses to be actualized. The same goes for the 
next verb vésat. This latter verb is generally taken also as an s-aor. subjunctive, to V vi 
‘pursue’ (e.g., Gr, Narten [246], as well as the standard tr.), and I agree that this is one of 
its readings. But I would also take it as an injunc. to V vis ‘toil’, two forms of which are 
found nearby (I.178.2, 181.6). The two injunctive forms “gives the prompt and toils” 
express activities strictly limited to ritual performance; the two subjunctives “will please 
and will pursue” remain tied to the ritual but express its larger goals: “will please (the 
poet and priests) and will pursue (the gods).” 

Pada d expresses the redistribution of goods that characterizes the Vedic ritual 
system. The patron acquires goods, hence the @ ... dade ‘has taken’; in this case the vaja- 
‘prize’ must be the ‘abundance’ (puiramdhi-) sent by the ASvins in b. The gods give these 
goods in response to the praises produced by the poets. The patron then distributes these 
acquisitions to his clients, here the ritual functionaries who prompted the gods’ gifts in 
the first place. There are several possible grammatical analyses of mahé, but the 
dominant mahé is the dat. sg. to the athematic stem méh-. Given the patronage situation 
depicted, I take it as short for mahé *radhase “for great (generosity),” as in I.139.6, 
11.41.6=VI1.45.27, VIII.2.29, 24.10, 45.24, 64.12, 93.16. 


I.180.7: The nonce verbal form vipanyamahe has attracted a remarkable amount of 
discussion; for a detailed and clear summary see Kulikov (-ya-presents, 143-46), though 
his passive/reciprocal interpr. I cannot follow. Insofar as there has been a standard 
analysis of it, it has been as a passive to V pan ‘admire’ (Wh Rts, reflected in Ge’s tr.), but 
other root associations and morphological analyses abound, which I will not discuss 
further. It belongs with a group of other, better-attested formations: fem. noun vipanya- 
and adj. vipanyu-, which I take as ‘admiration’ and ‘seeking/expressing admiration’ 


respectively. (This point was made forcefully by Thieme in Fs. Risch [1986: 165-66], 
though I do not follow his ultimately etymology.) (For a similar system, cf. vasiiyd-(t), 
vasuya-, vasuyu-.) | take vipanyamahe as a denominative -ya-verb associated with these 
nominal forms, derived from the root V pan (in my view); it is transitive in value and 
takes vam as object. 

With Thieme (an analysis fld. by subsequent interpr. Kulikov WG), I take the last 
part of pada b, vi panir hitavan, as a separate nominal clause, but unlike these interpr. I 
take it as the main clause attached to the causal clause beginning in pada a. The 
phonological play of vipan(yamahe) vi pan(ir) clearly contributed to the word choice 
here, as Kulikov also notes. As for the sense of this hemistich, it simply rephrases the 
purport of vs. 6: because we singers are doing our job in the ritual economy by praising 
the gods, our patron is being generous to us and cannot be labeled a ‘niggard’. 


I.180.7—8: The poet then turns to the ASvins’ part in this system and in 7cd presents 
another causal clause, parallel to the one in ab. Note the parallel openings 7a vaydm cid 
dhiand 7c adhd cid dhi. This subordinated causal expression continues into vs. 8, with 
another parallel causal clause occupying 8ab and introduced in a similar way: 8a yuvam 
cid dhi. In my, admittedly complex, interpr. of these verses, the 1* plural singers of 7ab 
modulate into the single (3 ps.) singer Agastya in 8cd; this modulation is eased by not 
naming him until we reach the triumphant main clause of 8cd, where he boasts of the 
great wealth he has acquired from his poetry -- just like the singers of 7ab. And the 
transition from 1“ ps. singers to 3™ ps. singer is enabled by omitting both subj. and verb 
in 8ab, where a human ritualist or ritualists should be the agents (see below) but where 
the ps. and no. of any verb would be problematically telltale. 

The series of causal clauses begins by highlighting the Asvins’ benevolent 
participation in the ritual system (7cd) and then the complementary activity of the priest 
in summoning them to the sacrifice and offering to them first (8ab) -- before coming to 
the logical conclusion in 8cd: that Agastya has achieved his just reward and is himself 
acclaimed among men. 

With the standard tr. I take anindya in 7c as a predicted voc., with c and d separate 
clauses, as the double /A/suggests. 


I.180.8: Based on my interpr. of the structure of vss. 7-8, I supply Agastya as the subject 
of 8ab, which not only lacks an overt subject but also an overt verb, for the reasons 
sketched above. Ge supplies “(opferte er),” WG “(ruft man an)”; I favor something like 
the latter (my ‘summons’), on the somewhat fragile basis that yuvam is fairly frequently 
the obj. of V Ad ‘call, summon’ (cf., e.g., 1.47.4=VIHL5.17 yuvam havante asvina). 

Curiously enough pré does not appear with verbal forms of V sru ‘flow’, but the 
preverb probably indexes the ritual fact that Asvins receive their offering at the Morning 
Pressing, the ritual event that leads off the soma offerings of the day. 

virudra- is a hapax and difficult (but what is not in this hymn?), but with Ge, etc., 
I take it as a bahuvrihi ‘having Rudra (or rather the Rudras=Maruts) away’, referring to 
soma. As Ge hints (n. 8b), this probably is a reference to the Agastya — Indra — Marut 
cycle that forms such a dramatic part of Agastya’s oeuvre. It would refer in part simply to 
the fact that this is the Morning Pressing, and the Maruts receive their soma at the 
Midday Pressing. But also more specifically to the fact that whether the Maruts should 


have any part in the soma sacrifice and whether in particular they should have a share in 
Indra’s part were fraughtly disputed in those hymns. Agastya is in effect pointing out that 
there was never any question of the ASvins having to share with the Maruts. (That by 
some accounts the Asvins only got included in the soma sacrifice belatedly might make 
this a question that would exercise them.) The actual form, virudra-, is reminiscent of the 
nominal clause v/panih ... “the niggard is away” in 7b. 

Pada c is fairly straightforward, and it is worth noting that pré V sams here is used 
of a human (though not a king, unfortunately), reflecting what I think is its original 
domain. There is some debate about the value of citayat, which belongs to the 
functionally malleable stem citéya-. But in the absence of anything that could serve as an 
object, I take it as the intransitive it regularly is, ‘appear, be conspicuous’. As for 
sahdasraih, everywhere else where it’s clear, this instr. pl. refers to cows or other countable 
forms of wealth (so also WG in n.), and I take it as indicating the reason for Agastya’s 
perceived prominence. 

Yet another hapax troubles us: karadhuni. Both Ge and WG refuse to tr. it. But 
given the other intractable problems in this hymn, it seems one of the lesser issues. The 
2"! member -dhuni- is surely dhtini- ‘noisy’ or probably, substantivized ‘noise, tumult’. It 
also seems reasonably possible to connect kara- to kari- ‘bard’ and assign it a tenative 
meaning ‘praise-song’ (so also EWA s.v. kare, citing also AiG II.2, etc.). The form in 
the text (with probable but not certain -7final, so Pp.) can be an instr. sg. The remaining 
problem is the accent, which should make the cmpd a bahuvrihi, a grammatical identity at 
odds with my tr. “with a tumult of praise-songs.” AiG I.1.221 simply says it has 
abnormal accent, and with nothing better to offer, I will simply allow Wackernagel the 
last word on that subject. I take this simile with what precedes (“proclaimed as if with 
...) rather than what follows (“is conspicuous by thousands as if by ...””). Its position 
would allow either, despite the pada break. 


1.180.9: The phrase saribhya utd vais elliptical. Klein (DGRV II.171) suggests supplying 
‘singers’, while I prefer ‘us’. Either is possible. Passages like sairibhya grnaté (11.4.9, 
V1.4.8) favor Klein, while those like V.16.5 yé vayém yé ca sirdyah favor my solution. 
The explicit 1* pl. in the next pada (syama) tips the balance in my opinion. 


I.180.10: On the thematic and punning ring composition of this vs. with vs. 1, see the 
publ. intro. 

In the finale of b, suvitaya névyam, ndvyam is at least superficially adverbial and 
works well in that guise. However it’s worth nothing that suvitaya ndvyase with two 
datives is found in Jagati cadence in HI.2.13, V.11.1, VI.71.3, [X.82.5, and I imagine that 
ours is simply adjusted to the demands of Tristubh (though we should of course expect 
névyah if this involved simple truncation). 


1.181 Asgvins 


1.181.1: The 2"! du (un)ninithdh, with primary ending, is formally problematic. It is 
tentatively assigned to a redupl. pres. by Whitney, but there is otherwise no evidence for 
such a pres., while the pf. is well established. Macdonell (oddly) calls it a pf. subjunctive, 
but the mood sign of the subjunctive is absent. It can’t be an example of simple 


avoidance of a paradigmatically shaky form, as in the case of *avrnatham in the 
preceding hymn (1.180.4), because the expected pf. indic. ninyathuh is actually attested, 
with the same preverb (vd) and the ASvins also as subject (1.116.8, 24). Kii suggests 
(280-81) that the form is aiming to be an injunctive (that is, I assume, an unaugmented 
pluperfect) meant to be distinguished from a putative imperative *n/nitém with 2ndary 
ending, and therefore it takes a primary ending (a solution endorsed by WG). This seems 
needlessly complex and, pace Hoffmann (Injunc., 111), I find the notion that an 
injunctive would adopt primary endings for this purpose somewhat bizarre, since 
secondary endings are what define the injunctive. A simpler solution is to assume the 
form is a nonce present generated to ambiguous perfect forms like opt. niniyat (2x). 

How to construe the genitives /sam rayinam and apam is another problem. I take 
them as parallel partitive genitives, roughly flg. Old, rather than taking the former pair as 
dependent on présthau and the latter as a pseudo-ablative as Ge does. 


1.181.3: The adjectival descriptor of the chariot ahampurvdh is transparently derived from 
a nominal clause “I am in front / I’m ahead,” however unlikely this may be as the 
utterance of a chariot. 

The second hemistich consists entirely of a nominal relative clause referring to the 
chariot, with two vocatives, the phrasal vrsna sthatara“‘you mounters of the bull” in 
initial position and dhisn'yd near the end. The latter is commonly used of the Agvins (see, 
e.g., 1.182.1c, 2a, in the next hymn). Here the voc. is followed by the rel. pronoun yah, 
which ends the clause. This is a remarkably odd position for a rel. pronoun, and since this 
supposed rel. cl. consists of nominative qualifiers of the subject of the main clause, 
rathah, it need not have been a relative clause at all: the whole of the vs. could simply be 
a main clause. I think the yah got stuck pleonastically on the end of this pada to provide a 
monosyllable to make a Tristubh cadence. (Cf. VI.63.6, a Tristubh that ends dhisn'ya 
vam, likewise with a final monosyllable.) No harm is done by this last-ditch conversion 
of the string of epithets in cd into a nominal rel. clause, but it is a metrically driven 
afterthought in my opinion. It should certainly not be taken as a standard ex. of rel. cl. 
word order. 

The phrase mdnaso jéviyan is an analytic version of manoju- in 2c, there applied 
to the horses, not the chariot. 


1.181.4: Yet another troublesome dual verb form: avavasitam. It is generally agreed (Wh 
Rts, Ge [more or less], Re, WG, Schaeffer [179-82], Kii [486—88]) that it belongs to the 
root V vas ‘bellow’. (Gr assigns it to both V vas ‘wish’ and V vas without comment; for 
reff. to further lit. on this form see Schaeffer 181-82, Kii 487-88.) But forms to that 
redupl. stem are overwhelmingly middle, while this form is active. Whether it is assigned 
to the intensive (Schaef.) or the pluperfect (Kii), we should expect a medial 3™ du. with 
secondary ending. However, as was already noted with regard to avrnitam in the 
immediately preceding hymn (I.180.4), athematic 2" and 3™ medial duals are simply not 
attested, and in that case the 2™ du. active form was substituted. I think the same thing 
happened here, and there is therefore no reason to construct specifically active semantics 
for this form, as do WG. 

Ge (fld. by Re and WG) supplies putrah with c as well as d and also takes 
sumakha- as a PN, hence “(the son) of Sumakha.” These two decisions lead to the 


interpretation that one of the ASvins is of human origin, the other divine. So, most 
clearly, Re: “Dissociation inattendue des ASvins, l’un d’origine humaine, |’ autre divine.” 
This is a major and unnecessary interpretive leap, and based on dubious though not 
impossible analyses of two details: there is no syntactic or rhetorical reason to supply 
putrah in c, and stimakha- is ordinarily an epithet of gods; acdg. to Mayrhofer (PN 102) 
this is the only possible passage in which it would be a personal name and would refer to 
a human, not a god. Although this vs. does, unusually, distinguish between the two 
ASvins, I see no reason to ascribe human origin to one of them on the basis of this 
passage, which is more naturally interpreted in another fashion. It should be noted that Ge 
expresses some doubt about his interpr. in his n. 4c. 


1.181.5: niceri- is a hapax (though cf. céru- VIII.61.7). It almost surely belongs to V ci 
“observe, discern’, with Debrunner (AiG II.860), despite Mayrhofer’s doubts (EWA s.v. 
céru-). The ASvins are themselves called nicetar- in nearby 1.184.2. 

The 2"? member raupa- in pisénga-rijpa- seems pleonastic, but it perhaps should 
have been rendered in tr., ‘whose form is tawny’, vel sim. 

Pada c causes several problems, both in grammar and in interpretation. To start 
with the latter, anyasya is universally taken as referring to one of the two ASvins, as the 
paired anydh-s of 4ab do. However, as noted in the publ. intro., I think the referent of this 
stem has shifted. Both ASvins together are referred to in the first hemistich of 5, with the 
dual pronoun vam. They are contrasted with a new “the other” in c, who can only be 
Indra: the presence of the two fallow bays (/A4r7) guarantees his presence, since these 
horses are uniquely Indra’s. 

The grammatical problem is the apparent number disharmony between the dual 
hari, if taken as the subject, and the pl. verb pipdyanta; the accent of this verb is also 
potentially problematic. The standard interpr. construe the pada in this way (cf. Ge “Die 
beiden Falben ... sind ... geschwellt”; so also Old, WG). The accent on a main cl. verb is 
attributed to the anyd- (... anya-) construction (so Ge, n. 5), though he expresses some 
concern that in fact there’s only one anyad-. While it is true that the first of two clauses in 
a double anyd- construction generally has an accented verb (e.g., I.164.20, I1.40.4-5, 
V1.68.3), this is not universal (cf., e.g., VI.57.2), and it is not the case with single anya-. 
But the real problem is that a plural verb should not have a dual subject. Both these 
difficulties can be avoided if we supply a (dual) form of V gam in c, generated from the 
precative gamyah ending b, and start a new clause with pipdyanta, which then owes its 
accent to its clause-initial position. The plural subject of this verb then includes both 
Indra’s pair of fallow bays (c) and the ASvins’ tawny lead horse (a). (Ge [n. 5] somewhat 
similarly suggests that pipdyanta is pl. because the kakuhd- of 5a is also thought of 
[gedacht wird], but my suggestion allows a grammatical solution, not merely a notional 
one.) 

The adjective opening the next pada would apply to all three horses and serve as a 
further plural specification of the group. Although the Pp. reads du. -a, in sandhi it can as 
well be pl. -a4. The stem of this adjective is uncertain. Say., followed by Miiller, reads 
mathné, Aufrecht, mathra. This is one of the relatively few variant manuscript readings in 
the RV; see Miiller vol. I, p. 62, Aufr. vol. I, p. iv., and Old ad loc. On the basis of 
mathra in VIII.46.23, Old opts for mathra. This seems reasonable, though in terms of 


sense which suffix we choose matters little, since either form would most likely belong to 
V manth ‘churn, stir, shake’; used of horses, I take it to mean ‘agitated, excitable, skittish’. 

I supply a participle of a verb of motion with véZ which governs rajamsi. The two 
parts of this phrase are separated by the intrusive voc. asvina. See 7b below. 


I.181.6: This vs. is quite parallel to vs. 5: it begins pra vam, with a verb of motion in the 
2™ pada to be construed with pré(gamyah and carati respectively); the 3™ padas are 
identical save for their first word, X anyasya pipdyanta vajath. J therefore construe the vs. 
as I did vs. 5 with “lead horse” the subj. of ab, Indra the referent of anyasya inc, anda 
new clause beginning with pipdyanta. That the subj. of d is plural gives support to my 
suggestion that 5d also contains a plural not a dual. 

Saradvant- ‘having autumns/years’ in pada a is a hapax, but presumably means 
‘having (many) years’ -- thus ‘experienced’, of the lead horse. 

As was noted ad I.178.2, I do not believe that we need a separate root V vis ‘sich 
ergiessen’ for three passages, including this one; ‘toil, labor’ works for all the passages. 
My ‘roil’ here, besides conveniently rhyming with ‘toil’, is meant to express the physical 
motion of the waters at work. 


1.181.7: Ido not understand why the song would be flowing ‘in three parts’ (/’threefold’; 
tredha), nor is the meaning and referent of loc. ba/hé clear. But comparison with tr1barhisi 
sddasi “on the seat with three (layers) of barhis” in the next vs., 8b, may help. Assuming 
balha- belongs to V bamh ‘be/make thick, firm’, we can assign ba/hd- the sense 
‘thickened, plumped up’ and suggest that ba/hé refers to the barhis, which has been 
plumped up invitingly, like a sofa cushion, for the gods to sit on, with its three layers 
ensuring a soft seat. As for 4redhaI now think it qualifies not the song, as in the publ. tr., 
but the seat, and would now tr. “... flowing to the (ritual grass) plumped up threefold/in 
three parts.” As in 5d the two parts of this phrase ba/hé tredhd are separated by the 
intrusive voc. asvina. 


1.181.8: The gen. phrase ruisato vapsasah is standardly taken as the PN (RuSant Vapsas) 
of the singer. As often when a PN explanation is offered, this is a convenient way of 
evading an unclear word or phrase. But riisant- is a very well-attested adj. with a clear 
sense ‘gleaming, bright’ and does not otherwise form part of a PN. This leaves vapsas-, 
which I take as ‘wasp’ both here and in VIII.45.5 (giravapso, which I divide as gira 
vapso, contra Pp.; see disc. in EWA s.v. vapsas-). The resultant “gleaming wasp” is, in 
my opinion, a description of fire; riisant- is not infrequently a descriptor of fire, and 
‘wasp’ would refer to the random movements of flames and/or the “sting” produced by 
flying sparks hitting skin. At least acdg. to the internet, one of the most common species 
of wasp in South Asia is Ropalidia marginata (often called the Indian wasp), a type of 
paper wasp that is remarkably flame-red in color, and, in YouTube videos, a cluster of 
such wasps on top of their nest looks rather like a flickering fire. Its sting is quite painful. 
Its “song” in this passage would either be the sound of the crackling fire compared to the 
buzzing of the wasps or else simply the hymn recited at the ritual fire. 

The publ. tr. takes nfn as gen. pl., flg. the standard interpr. Since I resist this 
interpr. in general (see comm. ad I.146.4, X.29.4), I would now take this as parallel to the 
ménusah ‘sons of Manu’ favored in pada d, with loose construction “swells (towards) 


men” and emend the tr. accordingly. Although this is not particularly satisfactory 
syntactically, a multivalent nfm seems even worse to me. 

The publ. tr. careless omits the van, I would emend the tr. to “this very song ... 
swells for you ...” 

The second hemistich concerns the soma, in my view, though Ge and Re both 
take the bullish cloud as an image of generosity and WG as morning mist. I take this 
phrase as referring to the soma swollen with water after its soaking; this image is then 
given both a real-world and a ritual sense, playing on two senses of gor nd séke. In the 
real-world image the bull is depicted as sexually aroused (swollen) in mating with a cow, 
lit. “at the insemination of a cow.” The root V sic frequently takes rétas- ‘semen’ as obj., 
and this is a shorthand way of expressing “at the pouring out (of semen) into a cow,” vel 
sim. But in the ritual image, “at the pouring out of the cow” refers to the pouring of milk 
and its mixing with the soma, a very common image that is regularly sexualized. 


1.181.9: This vs. seems to be trying to aggregate as many divinities into the final 
summons as possible, and it does so rather awkwardly. On the basis of I.117.19 a@tha 
yuvam td ahvayat puramdhih “P. called upon just you two [=Asvins],” I take puiramdhih 
here as the separate (female) figure, rather than as an qualifier of Pusan like Ge. Also on 
the basis of that passage I supply ‘summoned’ (generatable from Auvé in c) rather than 
making this part of the b clause with the verb jarate -- though very little depends on one 
or the other decision. 

In c grnanah must be, quite unusually, transitive: it is ordinarily passive. I think 
the transitive value for this medial participle was induced by its etymological relationship 
with transitive jarate in b, mediated by the medial participle to that pres. stem, which also 
takes the singer, not the besung, as subj. See the very similar passage VI.62.1 asvina huve 
jaramano arkaih “J call upon the Asvins, singing with my chants.” 


1.182 Asvins 


1,182.1: On 4V dbhds with vayiina- see VIII.66.8 

The first hemistich addresses the ritual performers in the plural, as they make final 
preparations for the sacrifice. Ge (fld. by WG) takes phrase ré@tho vrsanvan “the chariot 
has its bulls” as referring to the Asvins’ chariot, which is presumably hitched up and on 
its way. This is certainly possible, but I think the chariot may rather refer to the sacrifice, 
as so often, and “its bulls” may be the ASvins, who have arrived and so the sacrifice can 
be set in motion, or they could be the priests or even the paraphernalia of the prepared 
sacrifice. However, I have to admit that the next vs. focuses on the ASsvins’ chariot (2cd) 
and their skill as charioteers (2b), so Ge’s interpr. may be correct. 

Ge takes médata in b as transitive, with the Asvins, under the guise of the various 
duals in cd, as obj. But mdada- is rarely if ever transitive, and it seems best to take cd as 
containing an annunciatory phrase pointing to the ASvins’ presence (or soon-to-be 
presence) at our ritual. 

The hapax vispdlavasiis presumably a bahuvrihi, like vajinivasu- ‘having prize- 
winning mares as goods’, though Ge tr. as a tatpurusa, ‘die Gdnner der Vispala’. WG’s 
“mit (der Rennstute) Vispala als (dhrem) Gut” reflects the compound type better and may 
well be correct. However, the cmpd must allude to the story (or wisp of a story), found 


mostly in Kaksivant’s oeuvre, about Vispala and the ASsvins: Vispala is a mare whose 
legbone the ASvins stick back together so she can win a race. The most relevant passage 
for interpreting this cmpd may be I.112.10 yabAir vispélam dhanasam atharvyam 
sahdsramilha ajav 4jinvatam “with which you revived Vispala, to pursue the way, to gain 
the stakes in the contest with a thousand battle-prizes.” (Cf. also 1.116.15, 117.11, 188.8; 
X.39.8.) From these references to Vispala it does not appear that she belonged to the 
ASvins (was their “Gut’’), but rather was benefited -- healed -- by them in order that she 
could herself win goods in the contest. Hence my more convoluted tr. “who provided the 
goods to (the mare) Vispala.” The idea in our passage is presumably that they made it 
possible for her to race and therefore to get the goods, so a lot is concentrated in that 
single cmpd. 


1.182.2—3: The two 2™ dual middles, vahethe (2c) and asathe (3a), would both be better 
metrically with light 2"? syllables. On this phenomenon, see Arnold 129-30. A number of 
2™! and 3" dual middle forms invite this shortening. I do not understand it historically 
since Aves. has the @in the athematic forms and the equivalent of ein the thematic ones 
(-aéte,- O79e). As disc. at various points above (ad I.104.3, 178.2, 180.4, 181.4), 24 and 
3" du. middle forms are problematic in general. 


1.182.2: Parallel sndratama and martuttama, superlative in form, are generally taken to 
mean ‘most similar to Indra / the Maruts’ (Gr, Ge, WG). I suppose that is their ultimate 
purport, but I think the effect is stronger: the ASvins are said to possess the qualities of 
those gods in an even higher degree than those gods themselves do. Idiomatic English 
would use the comparative: “more Indra than Indra” (or, in a well-known colloquial 
expression, at least in my childhood, “more Catholic than the Pope”). 


1.182.3: The sense of pada a would be better conveyed by “what are you doing there?” 
The main cl. kim asathe lacks an expressed antecedent to jéno yah in the 
following rel. cl., but it is not difficult to supply. 


1.182.4: On jambhaya- ‘crush’, see comm. ad II.23.9 and my -éya-Formations, p. 93. 


1.182.5: The story of Bhujyu, son of Tugra, is treated in I.116.3—5, also a Kaksivant 
composition. (See also Agastya’s mention of it in nearby I.180.5.) Bhujyu was abandoned 
by his father in the middle of the trackless sea; the ASvins make a boat for him and bring 
him home. Just as here, the boat(s) is(/are) described in I.116.3 as a4tmanvant- and in 
1.116.4 as having wings. The former is generally tr. as ‘breathing’ (atmend, WG) or 
“possessing a soul’ (beseelt, Gr, Ge). I wonder rather if the ‘body, trunk’ sense of atméan- 
is at issue here, and it refers to a boat with a cockpit or hollowed-out well for sitting, 
rather than a flat raft. The “paunchy” (if that’s what it means and if it refers to the boats) 
in 6c would support this interpr. The wings would then be sails. (The latter is an easy 
transfer; e.g., in English sailing downwind with the mainsail on one side and the jib on 
the other is referred to as “wing and wing.”’) Of course, I am not denying that the ASsvin- 
made vessel did actually fly (see pada d), but I do suggest that there’s a germ of realia in 
the description -- and that a boat with a body makes more sense than a boat with a soul. 


With most interpr. I take supaptanias an instr. sg. to a fem. nomen act.; see Old’s 
exx. of similar phrases with a verb and su-compounded cognate instr. It is perhaps worthy 
of note that the new-style weak pf. pef- coexists here with the old style redupl. -papt-. 


I.182.6: The construction and meaning of the last two words of pada c, jéthalasya 
Justa(h), are uncertain. Ge (/WG) and Re construe the gen. with justa(h), though Re 
readily admits that juista- never elsewhere takes a genitive. He does not comment on the 
meaning or reference of jathala-, but Ge (/WG) takes it as referring to the “bauchig 
(Wagen)” of the Asvins; Ge further comments, “Die Schiffe trugen den grossen Wagen 
der ASvin oftmals iiber das Meer.” This conjures up a ridiculous image, of four ships 
towing a bulbous wagon across the water like a water-skier or a barge -- a wagon that, 
moreover, we have no evidence for either in this hymn or in the other passages 
concerning Bhujyu. (In the fullest treatment, I.116.3—5, the Asvins carry him with their 
ships [naubhih, 3a] after Bhujyu has mounted a ship [navam atasthivamsam]. There are 
no wagons, bulbous or otherwise.) And further, not only the case frame with jista but its 
sense would be very peculiar; Ge tr. “die des bauchigen (Wagens) gewohnt sind” (not the 
usual sense of jlista-), WG “die dem bauchigen (Wagen) angenehm sind.” What would it 
mean for the ships to be “used to” or “agreeable to” a wagon? (Ge tries to get out of this 
difficulty by setting up a veritable towing service, operating “oftmals.”) This can all be 
avoided by separating the two words and interpr. ja@tha/asya as a genitive of description, 
‘of paunchy (shape)’, applicable to the boats, which, as noted with regard to 5b, would 
support an interpr. of 4tmanvadnt- there as ‘possessing a body’. The one to whom the ships 
are jlista- ‘agreeable, welcome’ is then Bhujyu, who had been floundering in the sea and 
would surely be cheered at the sight of them. 


I.182.7: With Gr, etc. (incl. Scar, p. 648) I take nisthita- to V stha + nis, not nv. 

Ge seems to take parydsasvajat either as contrary-to-fact in a rhetorical question 
or as a true anterior pluperfect, but as Kii points out (591-92), the pf. of V sva(#)/is 
presential, so the pluperfect is simply a past tense. The form is anomalous in several 
respects. First, it has a retroflexed initial, despite following -a-, but this is easily 
accounted for: the verb is always accompanied by the preverb pdr, and the retroflexion 
has simply been carried over into this environment. (This is the only place where the 
verbal form doesn’t immediately follow the preverb.) The root is also otherwise middle in 
inflection: pres. pari svajate (5x, beside 1x act. parisvdjat V1.60.10, q.v.), pf. pari sasvaje 
(4x). But our plupf. is active; it also has apparent thematic inflection (expect *4sasvak). 
These two morphological features are highly reminiscent of the aduhattype actives built 
to old ¢less middle presents of the type duhé, with expected ¢-less imperfect * aduha, 
remarked with the act. -tending — so brilliantly analyzed by Wackernagel long ago. It 
seems that the pf. ending of sasvaje was analyzed as (if) a primary ending, with a 
corresponding secondary -a, which then required remarking. 

parna has a double reading: in the frame ‘leaves’ (of the rescuing tree in ab), in 
the simile ‘feathers’, as Ge (n. 7c) points out. 

The myrgda- seems to be specifically a wild bird, like its Avestan cognate maraya-. 
See comm. ad IX.32.4, X.136.6. 

Ge tr. sromataya kdm as “(euch) zum Ruhme’’; that is, the ASvins will accrue 
fame from their rescue of Bhujyu. This is certainly possible, and the stem sromata- does 


mean ‘fame’ once elsewhere (cf. VIII.66.9), though it usually means, by my interpr., 
‘attentive hearing’ (VI.19.10, VII.24.5). Here also I take it to mean ‘hearing’: ‘for 
hearing’, that is, for the story to be heard. WG tr. “zur Gehorsamkeit” and in the n. 
specify that it is Bhujyyu who should be obedient. Since as far as I know Bhuyyu hadn’t 
been disobedient, and certainly not to the Asvins, I don’t understand the interpr., esp. as 
Sromata- doesn’t elsewhere mean ‘obedience’. 


1.183 Agvins 


I.183.2: Given its position, I do not think that énu is a preverb in tmesis with tésthathah 
(with Gr and apparently Ge [/WG]), since such preverbs usually move to a metrical 
boundary (or directly after the verb). Re suggests that we should supply vratani, after anu 
vratani in 3b, but doesn’t provide a tr. or give any indication of what the whole would 
mean. However, I think his instinct is correct, that gnu implicitly governs an acc. with the 
meaning “following/according to X.” The X is, in my view, to be found in Aratu-mant- 
‘having resolve’; the construction is a blend of this possessive adj. and an underlying dau 
*kratum (cf. VIII.63.5, though the phrase is not as common as I’d expected). Pada-final 
prksé is infinitival, like ssayadhyar in 3c. 


1.183.4: The first hemistich shows a nice phonological progression (noted also by Re): 
the zero-grade vrk of the wolf and she-wolf (vrko ... vrkir) in pada a develops into the 
full-grade vark of the etymologically and grammatically unrelated impv. varktam in b, 
which is followed by the rhyming impv. dhaktam. In the 2" hemistich the lexeme nf 
V dha ‘deposit’ appears both as the verbal adj. ppl. aifita(h) and the noun nidhr-. 


1.183.5: L agree with Ge that n# and /va in 5c mark a single simile, not two as WG tr. it. 


I.183.6: “We have crossed to the further shore of this darkness” announces the end of the 
night and the beginning of the early morning ritual, to which the ASvins come. 

Given the well-established idiom prdti V dha ‘aim (a praise-hymn like an arrow), I 
would now slightly change the tr. of b to “a praise-hymn has been aimed at you,” 
particularly in light of VII.73.1 pratr stomam devayanto dadhanah “aiming our praise 
song as we seek the gods.” The padas preceding these two expressions, I.183.6a and 
VII.73.1a, are identical. For further disc. of the ‘aim’ idiom see my 2020“Vedic isudhya- 
and Old Avestan isud-, 1siiidiia-: The Aim of Praise” (Fs. Lamberterie). 


1.184 Asgvins 


1.184.1: Just as the voc. asvina breaks up the phrase réjams7 ... vin 1.181.4 and balhé ... 
tredha in 1.181.7, the phrase divo népata referring to the ASvins breaks up arydh ... 
sudastaraya, but more radically, since a pada boundary intervenes. 


I.184.2: The form ésta is generally taken as the ppl. to Vis ‘wish, desire’ + 4(so Ge 
[/WG], Re; e.g., Ge ‘herbeigewiinscht’). This is not impossible, but it should be noted 
that Vis ‘desire’ is not otherwise attested with Zin the RV. I prefer the interpr. of Gr, fld. 


by Pirart (Les Nasatya1: 385), which assigns it to V_yaj ‘sacrifice’. The lexeme 4 V yajis 
quite common and means ‘bring here/attract by sacrifice’, which fits the passage well. 


1.184.3: As noted in the publ. intro., this vs. is rather puzzling. In the first hemistich the 
simile involving arrow-makers seems to have little to do with the content of the frame 
regarding the bridal procession of Surya. Nonetheless I think the two activities are related 
and, rather than supplying a verb ‘came’ to govern vahatim stiryayah, with Ge (/WG), I 
follow Old’s interpr. (with Re). Old pulls the verb ‘make’ out of the root-noun si isu- 
kfta ‘arrow-makers’ and supplies a transitive form of the root to govern vahattinr. “... wie 
zwei Pfeilverfertiger (den Pfeil zum Gliickschuss zubereiten, bereitet ihr) o zwei 
Nasatyas, als Gétter die Brautfahrt der Sirya.” This interpr. is supported by the fact that 
forms of VArregularly govern vahatiim: VII.1.17 ubhé krnvanto vahatii ..., X.17.1 tvasta 
duhitré vahattim krnott, X.85.14 syondm patye vahatiim krnusva, cf. also X.32.3 pumsa 
id bhadro vahattth pariskrtah with a ppl. The connection of these two semantically ill- 
assorted activities, arrow-making and bridal-procession-making, is facilitated by two 
features of the passage. On the one hand, isu-k/t- is reminiscent of és V kr ‘make ready, set 
right’, with the pseudo-preverb /s-. On the other, sriyé can be read in slightly different 
senses with simile and frame. As Old points out, Pischel already compared X.95.3 ssur nd 
Sriyé with our sriyé ... isukrta. (Though I should point out that I read gen. sriyah contra 
Pp. in X.95.3, the association remains.) In our passage the ASvins are compared with 
those who make arrows “for glory” (in battle vel sim.), whereas they ready the bridal 
procession “for beauty” -- both senses being within the normal range of the multivalent 
S1i-. | would therefore now add to the publ. tr. “... (make ready) the bridal procession of 
Strya for beauty.” 

The second hemistich is more problematic. Ge (/WG) takes c and d as separate 
clauses and in c Ge reads apsi twice, once as the location of the action of the verb (“Es 
schweben ... auf dem Wasser”) and once with jata@h (“die Wassergeborenen”). Ge (/(WG) 
then takes d as a nominal clause, “Abgenutzt sind die Joche wie die des reichen Varuna.” 
Such a statement seems not only like an utter non sequitur (what do Varuna’s worn-out 
yokes have to do with the ASvins or their horses?), but also puzzling on its own (what are 
Varuna’s yokes, worn out or otherwise?). Moreover, as Ge, etc., point out, there is 
evidence from parallel passages that c and d belong together, since jarna- appears in an 
uncannily similar passage about the ASvins’ journey: 1.46.3 vacydnte vam kakuhaso, 
Jurnayam édhi vistapi“Y our lead (animals) twist and turn upon the (sea’s) broken 
surface.” Thieme (rev. of Liiders, Varuna [ZDMG 101 (1951): 411 n. 2 = KI. Sch. 646 
n. 2]) produces a tr. that puts the two padas together: “in Spriingen gehn eure ... 
Spitzentiere, die in den Wassern des vielfachen (reichen?) Varuna (d.h. im himmlischen 
Meere) geborenen, iiber die gleichsam gealtertem (d.h. von Rissen durchfurchten und 
deshalb unwegsamen) Joche (=d.h. Wegstrecken von der Lange je eines Vorspannes 

.. ).” Though I do not follow it in all regards (he construes vérunasya with apsi), his 
interpr. is considerably more convincing than the two-clause solution. He takes yugd not 
as ‘yokes’, but as “Wegstrecken von der Lange je eines Vorspannes” (rather like 
yojana-), hence the surface on which the horses vacydnte. The ‘worn’ (jurna) surfaces of 
Varuna are then, with Old, the waves of the sea, here called Varuna, after the association 
of that god with water, which is prominent later but already present in the RV. 


1.184.4: Unaccented madhviis of course a dual voc. addressed to the ASvins, but given its 
proximity to fem. nom. sg. rath ‘gift’, it seems possible that it was meant to evoke also 
an accented madhvimodifying this word. (However, Re points out that the fem. of 
médhu- is generally identical to the masc. in the RV.) 


I.185 Heaven and Earth 


1.185.2: As noted in the publ. intro., I consider the embryo here to be the sun, but various 
other identifications have been proposed. 


1.185.3: Ge (n. 3ab; see also JPB Adityas, p. 212)) plausibly suggests on the basis of 
parallel passages that the “gift of Aditi” is “das Lebenslicht.” On the basis of my 
rethinking of the adj. anehds- (comm. ad X.61.12), now think this gift is ‘without 
(physical) defect’, not (morally) ‘without fault’. 

The them. adj. anarva-is clearly derived from the well-attested bahuvrithi -n-stem 
anarvan- (cf. also the thematized anarvéna-). The neut. NA to the -stem should be 
* anarva, which is not found. In two instances in which it should modify a neut. acc. 
(1.37.1, VI.48.15) we find instead the masc. anarvanam, an adjustment probably meant to 
make the form more transparent (see comm. on those two passages). As for the supposed 
them. stem anarva-, in two of the occurrences listed by Gr. the referents are neut. (cakrém 
1.164.2, datrdm here). In both passages the neut. NA anarvém comes at the end of an odd 
pada before an even pada beginning with a consonant. I think it is at least arguable that 
the original reading in both cases was *anarva, the expected neut. to the n-stem, which 
was redactionally altered to a thematic acc. The alternation has no metrical consequences. 
As for the other two forms that Gr lists to the them. stem, both (II.40.6, VII.40.4) qualify 
Aditi in the nom. sg. and have the form anarva. They both most likely actually belong to 
a fem. n-stem (see JPB, Adityas 210), whose nom. sg. has exactly that form, and though 
they are fem., they do not exhibit the fem. derivational suffix -7 (expect *anarvanF?). 


1,185.4: The lexeme dau V as is fairly uncommon, but Agastya uses it twice elsewhere 
(1.167.10, I.182.8); the rather more common dnu V bhi can mean ‘be devoted to’ (< 
‘follow’), and that seems to be the sense here. 

Most interpr. take 4tapyamane as ‘free from suffering’, but the more literal 
meaning of V ap ‘be hot, scorch’ seems appropriate in the solar context I see here. 

In “the pair among the gods” (ubhé devanam), referring to Heaven and Earth, 
ubhé ‘pair’ is dual, while in “along with the pairs among the days” (ubhdyebhir a4hnam) 
‘pairs’ (ubhdyebhih) is plural. This is presumably because Heaven and Earth are a unique 
pair, whereas the two day-halves, Day and Night, are recurrent and can be thought of as 
multiple pairs -- though the dual can also be used of them, as in dhanyin 1d. 


1.185.9: Ge (/WG) take wt7as dual nom. (WG “beide Hilfen”), but Ge allows the 
possibility of an instr. and Re takes it as instr., as do I. I think it likely that Heaven and 
Earth have resurfaced here, in anticipation of their appearance in vss. 10-11, and they are 
the subj. of sacetam. 


1.186 All Gods 


As noted in the publ. intro., the hymn is knit together by a shifting pattern of 
repeated initial preverbs and particles: la / 2a 4 (with dpi 1c), pa 4a, which morphs into 
utd 5a, 6a, 7a, 8a -- the last 3 with uté na im -- followed by pra 9a, 9b, 10a, 10b (which 
was anticipated by p/... 8c. For the pré#s note 9a pra nu, 9b pra yu(...), 10 pra a, 10b pra 
pum...). Vs. 11 falls outside the picture. The repeated utdé-s of vss. 5—8 reinforce the 
frequent additive quality of Visve Devah hymns. 


I.186.1—3: The c-padas of all three verses consist of a yétha purpose clause with 
subjunctive. 


I.186.1: This vs. signals the dedicands of the hymn obliquely: visvanarah ‘belonging to 
all men’ in b evokes its opposite number “all gods,” esp. since the sg. devah occurs later 
in the same pada. ‘All’ appears again in d, but with a different referent, ‘world’ (visvam 
Jagat ‘the whole moving world’). The gods are presumably the addressees of pada c, but 
only under the designation ‘youths’ (yuvanah). 

The initial 4p7 of c is somewhat puzzling. Ge (/WG) render it ‘auch’, which is 
harmless. Re takes it “au sense de abh7’ (on what grounds?), as a perfectivizing preverb 
(again, on what grounds?). I am inclined to take it as a locational ‘nearby’, construed 
loosely with nah, despite the distance between the two words. 

In d manisa can be nom. or instr. I follow Ge in taking it as the former, while Re 
and WG take it as the latter, with Re taking Savitar as implied subject and WG visvam 
Jagat. There is general agreement that a verb ‘come’ should be supplied in d. 


1.186.3: On pada c see Thieme, Fremdling, 36-37, and his revised interpr., Mitra and 
Aryaman, 66, which I follow here. Ge’s “dessen Name in Ehren steht” (sim. Thieme 
[Fremdling|, Klein [DGRV 1.228], WG) for sukirt- cannot be correct, because sukirti- is 
otherwise a noun. 


1.186.4: The standard tr. make rather heavy weather of pada b, where the simile 
sudugheva dhenth is nominative, but usésandkta, the most likely comparandum, makes 
most sense as the acc. goal of ése in pada a. (Note in passing that HvN’s accentless ese is 
simply wrong.) The simile “like an easily milked cow” should not apply to the 1“' ps. 
subj. of that verb. To deal with the apparent case mismatch (and to avoid the specious 
explanation “nominative for accusative in simile”), most interpr. take b as a parenthetical 
nominal sentence (e.g., Ge “-- Nacht und Morgen sind wie eine gutmelke Kuh --”; so also 
Re, Janert [DAdasi, 29], Narten [ Yasna H., 122], WG). But this seems unnecessary: this is 
a repeated pada, found also in VII.2.6, where the dual usasandkta is nominative. Since 
that form is ambiguous, it can be adapted here to an accusative environment, without 
bothering to adjust the case of the simile. So Bloomfield (ad I.186.4, anticipated by Old). 

In cd note the chiastic pairs of sém ... vi/ vi... sd(m): samané ... vimimanah ..., 
visurupe ... Sasmin ... 


1.186.5: The standard tr. (Ge, Re, WG) take the root aor. injunc. ka as modal (e.g., Ge 
“soll ... bereiten”); Hoffmann doesn’t treat this passage. Although I do not think that kah 
regularly shows such value, formulaic considerations suggest it does here: the phrase 
mAayas V kr occurs at the end of a Jagati pada as mdyas karat (subjunctive: 1.89.3, V.46.4, 


VIII.18.7, X.64.1), once mayas krdhi (impv.: 1.114.2). Truncating it to fit a Tristubh 
cadence here would yield monosyllabic kah, which may maintain modal value because of 
its association with the true modals in Jagati cadences. 


I.186.6: The end of b, abhipitvé sajosah, is a sort of mash-up of 1d and 2b, and 4 gantu 
echoes 4... gamantu of 2a. 


1.186.7: The cmpd. 4sva-yoga-, bahuvrihi by accent, is somewhat peculiar; it might be 
closest to the type vajra-bahu- ‘having an arm that has a mace (in it)’, hence ‘having a 
yoke that has horses (attached to it)’? 


1.186.8: I take -sena- here and in 9d as ‘weapon’, not ‘army’ (contra the standard interp.), 
because I think ‘weapon’ works better in 9d with the simile in 9c. However, ‘army’ (that 
is, warrior band vel sim.) is certainly not excluded. 

Given the sequence vrddhdsenah ... pfsadasvaso ‘vanayo na rathah, opening with 
two bahuvrihis, the last term avénayo nd rathah \ooks very like a decomposed bahuvrihi 
* avani-ratha- ‘having chariots (like) streams’. Curiously, though Re is usually quick to 
suggest such an interpr., he does not mention such a possibility in his notes. 


1.186.9: As disc. ad X.33.1 my tr. of prayiijah as ‘advance teams’ smacks too much of a 
modern political campaign, and I would now slightly alter that tr. to ‘teams’ or ‘teams in 
front’. 


1.186.10: I take adveszh here not as the neut. s-stem (as Gr, Lub classify it), but as the 
nom. sg. masc. of the them. adj. advesd4- marginally but clearly attested as du. advesé at 
IX.68.10=X.45.12. As far as I can see, the them. sg. interpr. is also followed by Ge and 
Re. On the problematic s-stem see disc. ad X.35.9. 


1.186.11: The didhit- ‘visionary hymn’ of this vs. makes a thematic ring with the manisa- 
“inspired thought’ of 1d. 


1.187 Food and Drink 


1.187.1: This vs. is classified as Anustubgarbha (5 8 / 8 8), the only such vs. in the RV. 
The first 5 syllables (pittim ni stosam “Now I shall praise food”’) are almost like a 
heading or title; without that pada the vs. would be a straight Gayatri like the following 
one (and also vss. 4, 8-10), though it would lack a verb to govern the acc. in b. 

The suffix-accented masc. dharmdn- is rare and confined to the late RV, as 
opposed to the common neut. dhdarman-. Here ‘supporter, upholder’ would be a more 
accurate tr. than ‘support’. 

I take viparva- here as proleptic: the result of Trita’s shaking of Vrtra is that his 
joints go apart. Gr takes the v/- instead as privative (‘gelenklos’), which could make 
sense for a snake. But the passages adduced by Ge, like VIII.6.13 v/ vrtrém parvaso rujan 
“breaking V. apart joint by joint,” demonstrate that Vrtra is conceived of as having joints, 
which can be parted. 


1.187.2: On metrically bad vavrmahe, see Kii (459) and comm. ad VI.4.7. 
To reach 8 syllables, tva must be read distracted. 


I.187.5: For the interpr. of this vs., see publ. intro. 
I.187.7: On the idiom 4ram V gam DAT, see comm. ad X.9.3. 


1.187.8: parimsam is a hapax, and as Mayr. points out, its proximity to phonologically 
similar arisamahe suggests that it’s an Augenblicksbildung, perhaps as a blend of pari and 
dmsa- ‘portion’. 


1.187.10: My tr. of the hapax udarathi- follows a suggestion registered in EWA s.v. 
udara- for lack of anything better. Ge refuses to tr.; WG ‘erregend’ takes Say.’s gloss into 
account. 


1.188 Apri 
The beginning of this hymn is preoccupied with “thousands” (1b, 2c, 3c, 4b). 


1.188.2: dadhatis grammatically ambiguous. With most tr. I take it as a masc. nom. sg. 
act. part. to the redupl. pres., but it could also be a (short-vowel) subjunctive to the same 
stem (so Old [SBE]). There are no implications either way. 


I.188.6—7, 9: These three vss. all contain A/in their first clause, which I render as causal, 
contra the standard tr. 


I.188.9: The double acc. rupani ... pastin visvan poses some difficulties. Ge construes 
rapani with prabhih (“der die Formen bemeistert”). But I know of no other passages in 
which prabhi- governs an acc., and prabhvih in 5a would discourage such an interpr. in 
any case. X.110, the Apri hymn most like this one, has in the corresponding vs. rupair 
apinsad bhivanani visva, with an instr. of rupa-. In both cases I think the rap4- further 
specifies the primary object, in this case “all the beasts”: it is their forms he is anointing. 

The logical sequence in this vs. is broken in Ge’s tr. because of his use of abstract 
vocab. for concrete notions: “hat ... fertiggemacht” for samanajé ‘anointed’ and 
“Gedeihen” for sphatim ‘fat’. Surely the point is that the addressee of c (probably Agni or 
the Hotar, with Ge) is urged to win the fat that Tvastar used to anoint the beasts -- 
however conceptually transformed such fat may be. 


1.188.10: “of the gods” in the publ. tr. would be better rendered “for the gods.” 
1.188.11: As in vs. 9, symbolic anointing, here by means of a chant or song, is still 
represented as physical: Agni “shines” because of it, presumably gleaming from the 
conceptual fat. I take gayatréna as referring specifically to the Gayatri meter (in which 


this hymn is composed), though it may merely be ‘song’, as Ge (/(WG) take it. 


1.189 Agni 


1,189.1: The dat. rayé with Vnimay go too easily into English as a goal, “lead to wealth”; 
‘for wealth’ might be more faithful to the case form. However, I do not subscribe to 
WG’s interpr. of supathd as a neut. pl. goal (“zu den Orten, wo gute Wege sind”), which 
seems awk. and unnec. when an instr. sg. works well and is paralleled elsewhere. 

(visvani) vayunani vidvanis a standard phrase, used esp. of Agni (1.72.7, III.5.6, 
VI.15.10, X.122.2), referring presumably to his deep knowledge of the ritual as the god 
most enmeshed in ritual. 

I take juhurand- to VAvr/ hru ‘go crookedly, go astray’ (with Ge and Re, as well 
as Gr), rather than with V Ar ‘be angry’ with Insler (JAOS 88, 1968), apparently followed 
by WG (“den ziimenden Frevel’’). The contrast between the easy path in pada a and the 
énas- that goes crookedly/astray in c supports this ascription, as does ab/Aihrut- in 6d. 
Agastya uses the same participle in I.173.11, where its affinity to VAvrrather than Vv Aris 
even clearer. 


1.189.2: Pada c provides a fine parallel to “A mighty fortress is our god.” The word order 
is somewhat unusual, in that we might expect na to take Wackernagel’s position in the 
pada as a whole; instead it seems to have taken up a version of that position in the post- 
caesura phrase bahuld na urvi, which simply modifies the nom. sg. pi that begins the 
pada. There might be several reasons for this. For one thing ca occupies that position, but 
this is not a particularly compelling suggestion because the function and positioning of 
that ca are somewhat puzzling. Klein (DGRV I.220 n. 81) suggests that it connects pih ... 
bhéva with the clause earlier in the vs. whose verb is paraya. I would suggest rather that it 
is an inverse ca conjoining the two predicate nominatives construed with bhava, 1.e., puih 
and sém yoh. (This would, among other things, eliminate another ex. of supposed 
sentential or clausal ca, ascribing to it its more usual role as conjoiner of nominals.) It 
may also be that the alliteration in the phrase pi ... prthvi would stand out more starkly 
without nahin between, but that should apply to ca as well. 


1.189.3: The verb in b, abAy 4manta, is accented; though there is no overt subordinator, I 
take pada b as a purpose clause dependent on pada a. That the obj. of yuyodhr in a, 
dmiva(h) ‘afflictions’, forms an etymological figure with the verb in b supports a close 
relationship between the padas. 4manta is best taken as a subjunctive, to the set root pres. 
amiti and as an -anta replacement for act. *-an of the usual type in this otherwise act. 
verbal system (Jamison IIJ 21 [1979] 150). This avoids imposing an interpr. as a 
reciprocal middle, as noted as an alternative by WG with ref. to Hoffmann and Dunkel, 
although the WG tr. does not reflect it. 

The 2"! hemistich lacks a verb. I supply Kah; the idiom puinar V kr ‘make new, 
renew’ is fairly common (see Gr., s.v. plinar, 2), and see also Agastya’s I.174.7 ksam ... 
kah, with the same object as here though with a very different sense. The publ. tr. should 
signal the lack of verb by a device like “Re(new) ...” or “(Make) new ...” 


1.189.4: It is not clear what (if anything) utd@is conjoining. Klein (DGRV 1.371) says 
there’s an ellipsis of the verb in the 2" clause, but he doesn’t say what verb. I am 
reluctant to add semantics to uté of the type ‘even’, ‘also’, ‘especially’, as Re and Ge do 
in their different ways. In the publ. tr. the pf. part. swsukvan is translated (“and when you 
blaze ...”) as if it contrasted with an unexpressed different activity of Agni’s. I might now 


be inclined to take it as an implicitly subordinated circumstantial clause to be construed 
with the prohibitives of cd: “and when you blaze ..., let not ...”” However, the tr. “when 
you ...” obscures the fact that the verbal notion is expressed by a nom. sg. participle, 
which should (and does not) modify the subject of the ma clause(s) in cd. However, note 
that Agni /s the subj. of the ma clauses that occupy all of vs. 5. 


I.189.7: The véwith vidvan picks up the v/that both opens and closes the preceding verse 
(vi... yainsat/ vispat), linking this verse to the apparently different topic that precedes it. 
This provides a clue for the referent of “4n ... ubhdyan “those both.” Ge (/WG) take the “” 
to refer to the two time periods mentioned in this verse, prapitvé and abfipitve, but, on 
the basis of the larger context, with Old (SBE) and Re I think it refers to good and bad 
men, or more narrowly to sacificers and non-sacrificers. Agni’s eagerness for the 
sacrifice is expressed by pada b, where he pursues (vés/) the sons of Manu, i.e., the 
sacrificers, at the earlier mealtime, and his satisfaction as the sacrifice proceeds by the 
gerundive sasyah ‘to be directed/instructed, tractable’. 

In b Ge (/WG) supply ‘nourishment’ (die Nahrung) as object of vés7 with 
ménusah as gen. sg., but this seems unnecessary. 

There is no consensus about the meaning or etymology of the word akrd- (5x), 
generally a descriptor of Agni; see EWA s.v. Gr glosses ‘Herrzeichen, Banner’, but since 
it is once called navaja- ‘new-born’ (IV.6.3), an animal (or at least a living thing) is more 
likely. Since several of the contexts refer to the kindling of the fire, it seems likely to be a 
young animal, an identification that navaja- of course favors. And marmrjénya- ‘to be 
groomed’ in our passage suggests a horse, since the root V mj generally takes a horse or 
something so conceived as its object. Hence the tr. ‘foal’. 

Despite the position of nd, usigbhifis unlikely to form part of the simile. 


1.190 Brhaspati 
For the hymn as a whole, see H.-P. Schmidt, Brhaspati und Indra (1968), 72—77 
and passim. 


1.190.1: The main cl. verb vardhaydis entirely ambiguous between 2™ sg. imperative and 
1*' sg. subjunctive. With Re and Schmidt (B+) I opt for the 1“ sg. subj., while Gr, Ge, 
and WG take it as 2"¢ sg. impv. There are no implications either way. 


1.190.4: There are a number of syntactic questions and problems in this verse. To begin 
with, in pada a the sequence diviyate could be resolved as either divi iyate (so Gr, Pp.) or 
divi tyate. In the latter case, with accented verb, we could have a subordination without 
an overt subordinator. I have chosen to interpret it so, contra the standard tr. and interpr. 
(though with Scar 371 n. 516), because the other likely connections between padas a and 
b favor this closer nexus. 

The next questions arise because of the opening of pada b, 4tyo né yamsat. The 
simile goes semantically most naturally with the preceding pada, “like a steed, it speeds 
... but the lack of accent on yamsat makes that impossible because this verb would then 
be initial in its clause. The situation is complicated by the fact that yamsat exactly 
replicates yamsat in 3b, where it governs s/6kam in the accusative, whereas here a 
nominative s/dkah is subject of the preceding pada and in order to get it to be object of 


yamsat here, the subject has to change and an unexpressed acc. *s/6kam be supplied. 
Moreover, the steed in the opening of b is a very likely object of yamsat, but is in the 
wrong case. There are several (ad hoc) ways to handle this problem. The first is simply to 
interpret the text as given, with the steed compared to the subject of yamsat, who is 
probably Brhaspati. This is in fact the interpr. of the standard tr., though each one needs 
to supply material and adjust interpr. in order to make it work semantically. I do not find 
these various makeshifts satisfactory. In order to confront the semantic problems noted 
above, it is possible to assume that the verb in 4b was originally really accented * yamsat, 
which lost its accent redactionally because of yamsatin the preceding verse. This would 
allow the tr. “When his signal-call speeds in heaven and on earth like a steed, he will 
control it [=signal call/steed],” with the simile taken with pada a and a new clause 
beginning with *yamsat. This may be the simplest solution, though it is not exactly the 
one in the publ. tr. Instead there I (more or less) follow the suggestion sketched out by 
Old and discussed in more detail by Scar (371 and n. 516), whereby 4tyo né@ stands for 
*dtyam né&, Old explains the nom. as attraction to the preceding pada. Scar seems to 
endorse Old’s attraction hypothesis, but his tr. is more complex (and essentially identical 
to mine), in that he reads the simile both as nom. with pada a and (in brackets) as acc. 
with pada b. Although this may seem over-fussy, it addresses both the syntactic and the 
semantic problems. 

The second hemistich presents a more conventional type of double reading, 
whereby the word /etéyah is taken to belong both to the simile and to the frame, which 
its position in the pada facilitates. In the frame Aet- has its common meaning ‘missile, 
lance’, a development from the general ‘impel’ meaning of V7, there is a further 
metaphorical development here: the missiles of Brhaspati are his words. In the simile, 
with the gen. mrganam, the het/- are the charges or drives of the wild beasts, using a more 
abstract or etymological sense of the -t/-stem. This double interpr. is found in Old, Re, 
and Scar; it seems significantly more satisfying that Ge’s notion (fld by WG) that takes 
murganam as a datival gen. -- the missiles/weapons for the wild beasts -- which requires 
that the two genitives mrganam and brhaspateh be non-parallel. 

With Scar I take the ca in c as coordinating cd with a. 

I do not understand exactly what yaksa-bArt- in b refers to, nor do I understand 
why the heavens are a4himaya-. For the latter, one can recall that in V.40.6, 8 the mayah 
of Svarbhanu hide the sun and that in my extensive treatment of the Svarbhanu myth 
(Ravenous Hyenas, 1991) I interpret those mayah as the swirling clouds of smoke issuing 
from Agni. So here the “serpentine wiles” that the heavens possess might be the clouds of 
smoke from the ritual fire produced at the same time as Brhaspati’s ritual signal call 
(though 4himaya- when applied to the gods would have to have a different sense). This 
further suggests that the wondrous apparitions (yaksé-) that Brhaspati brings are other 
marvelous sights associated with the sacrificial performance. But these are just guesses. 


I.190.5: The standard tr. take pajrah as a PN, as it can be elsewhere, but there seems no 
reason to drag in Kaksivant’s kin for vilification, and I prefer taking it as a simple 
descriptor. 

The hapax usrikd- is a nice example of a -Xa-suffixed form in slangy and 
deprecatory context. See my article on -ka (IJ 52, 2009). 


There is disharmony in number between the two hemistichs: the relative cl. in the 
plural describing the evil rivals is picked up by dat. singular didhyée. 

The accent on céyase is probably due to the following /d, which does condition 
verbal accent -- though in fewer passages than listed by Gr (s.v. 775), since in many of 
his exx. the verb is pada-initial. It can also be noted here that the verb immediately 
follows a pada-initial voc. and is contrastive with 4nu dadasi in c, either of which would 
also favor verbal accent. 


I.190.6: In b the point is presumably that an ally who is constantly solicited by everyone 
around is likely to change sides without warning. 

With Old, Re, and Schmidt (B+D I supply ‘cows’ with 4pivrta(h), while Ge 
(/WG) opt for ‘doors’. Since they all take the Angirases as the implied subject, both 
interpr. refer to the Vala myth. 


1.190.7: The bahuvrithi rédha-cakra-, lit. ‘having their banks as wheels’, may seem 
slightly jarring, and Ge (/WG) attenuate the sense to “die die Ufer entlang rollen.” But 
cakra- is definitely the noun ‘wheel’ (all the way back into PIE), not a transparent 
derivative of a verbal root meaning ‘roll’, and I think the cmpd must be taken in its literal 
sense. (So also Re: “ayant pour roues les hautes-rives.”) The point of comparison must be 
not the speed or movement of the chariot but its physical configuration, with the wheels 
defining the outer limits of the vehicle as seen from above or behind and rising above the 
bottom of its body, just as river banks do the river. 

A different watery image is found in the 2" hemistich. With Ge I take ‘érah here 
as a ford (like the etymologically related tithd-, both to V é ‘cross, pass,’ etc.) or perhaps 
more generally a means of crossing (water). Brhaspati, likened to a bird of prey, keeps his 
eye on both the ford and the (deeper) waters -- presumably watching for fish to swim into 
the shallow water of the ford, so they can be snatched close to the surface. This image is 
highly reminiscent of the feeding behavior of water birds like cranes, egrets, and herons, 
whose preternatural stillness and single-minded vigilance as they stand in shallow water 
waiting for prey, followed by a swift but graceful lunge with their beaks, can only 
impress the observer and could well provide a model for the “knowing Brhaspati” and his 
sharp eyes depicted here. (For those who haven’t had the pleasure of seeing this in the 
wild, there are numerous YouTube videos.) Such birds are found in the appropriate 
geographical areas of NW India/Pakistan, and since gfdhra- lit. means ‘greedy’, it need 
not specifically designate a vulture, pace Ge (/WG), Schmidt (‘Geier’), and Re 
(‘vautour’). 

apah here must be acc. pl., one of the handful of examples of the spread of the 
nom. pl. to acc. function in this stem. 


1.190.8: The standard tr. take devah as a predicate nominative (vel sim.) with dhayi(e.g., 
Re “... a été installé (comme) dieu”). This may be correct, but it does assume that 
Brhaspati only secondarily came to be considered as, or was made into, a deva (so, e.g., 
Ge n. 2d). Following H.-P. Schmidt’s hypothesis that brhaspdati- was originally an epithet 
of, and aspect of, Indra, it would be possible to interpret this passage as referring to the 
moment when Brhaspati emerged as a deva in his own right; on the other hand, since 
Indra is most definitely a deva from the beginning, a particular aspect of him should not 


require promotion to deva-status. It should be noted that Schmidt explicitly disputes the 
standard interp. (B+I, 75—77) and tr. devahas a simple descriptor: “So wird der grosse, 
machtgeborene, machtige B., der Stier, der Gott eingesetzt.” I follow Schmidt. 


1.191 Against poisonous animals 

Because of the popular character of this hymn and the idiomatic specificity of the 
entities mentioned, much of the vocabulary is obscure. I will not discuss the supposed 
real-world identifications or etymological speculations for each lexical item. Reasonably 
up-to-date treatments of the sec. lit. are available in EWA, s.vv. 


1.191.1: Ido not understand the double /# of pada c. But I assume that the “two” in this 

pada refers to the two differently identified kdkata- in ab, the one that is not (really) a 

kankata and the one that is a true (satina-) kankata-. These are then re-identified as plisr-. 
For the accent of adfsta- see AiG II.1.226 and Nachtr. p. 66. 


1.191.2: The feminine nemesis is not identified. As Ge notes (n. 2), Say. suggests it’s the 
healing plant, Henry both the plant and dawn. 


1.191.3: I take Auisara- as containing the pejorative ku-prefix (as in ku-yava- ‘(bringing) 
bad harvest’) and a play on the preceding word sard-. 

The three vrddhi derivatives, sairyd-, maufjd-, and vairind-, | interpret flg. Say.’s 
suggestion for the last two, namely that they refer to the adfsta- bugs found on those 
particular grasses. Many of the most annoying biting insects lurk in tall grass waiting for 
their victims to present unshielded ankles and calves -- in the US chiggers, fleas, and 
ticks come to mind. 


1.191.4: This vs. seems an attempt at sympathetic magic: animals, both domestic and 
wild, and humans (symbolized by their lights, presumably their fires) are all settling 
down for the night (though the time period is not explicit), and so should the bugs. As 
anyone who’s ever been outside in a buggy place after dark knows, this magic is not 
necessarily going to work -- though it’s true that some types of bugs are active at dusk 
and then stop. 


1.191.5: This vs. does seem to refer to such insects, those that become active at twilight 
when the wind drops. For example, although there are numerous types of mosquitoes and 
different species have different feeding patterns, it seems (from a quick Google search) 
that most species feed at dawn and dusk and a few hours into the dark. 


1.191.6: It is unclear to me why the bugs are being credited with such a grand pedigree. 
Perhaps to indicate that they are ubiquitous in the space between earth and heaven? 

Say. suggests this vs. and the next are addressed to snakes, but there seems no 
reason why adfsta- would change its referent. As I noted in the publ. intro., the impulse to 
demand that a troublesome unswattable bug settle down long enough to be squashed is 
likely to be universal. 


1.191.8—9: The rising of the sun may reflect the fact, mentioned above, that many bugs 
feed at twilight (dawn and dusk), and sunrise portends the end of the (pre-)dawn feeding 
frenzy. 


1.191.8: On jambhaya- ‘crush’, see comm. ad II.23.9 and my -éya-Formations, p. 93. 


1.191.10—13: For the irregular meter of these vss. see HVN metrical comm. ad locc. and 
Arnold (VedMet. p. 163). 


I.191.10: As noted in the publ. intro., the second part of the hymn begins here, but it 
clearly pivots on the sun, which figured in the two preceding vss. 

My interpr. of this much discussed vs. is presented in the publ. intro., but in 
compressed fashion. As noted there, I think this has to do with the separation of noxious 
liquid from beneficial liquid, a feat ascribed in natural terms to the sun and in 
mythological terms to Indra. When “I fasten the poison on the sun” (pada a), [am 
counting on the purificatory power of the sun to neutralize or banish the poison. This 
ritualistic action is matched in pada b by fastening the skin onto the house of the sura- 
possessor. Sura is an alcoholic beverage of some sort (generally tr. “Branntwein’, 
‘brandy’, et sim., though, acdg. to James McHugh [p.c.], it is unlikely that the technology 
of distilling was known to Vedic India, so probably some sort of beer; see now 
McHugh’s 2021 “The Ancient Indian Alcoholic Drink Called Sura: Vedic Evidence” 
[JAOS 141.1]) and a universally condemned evil twin to soma, though it gets used in 
some Srauta rituals, particularly the Sautramani. The appearance of the sura-possessor 
(suiravant-) in b is owing to two factors: on the one hand, as just noted, sura is a taboo 
drink and is therefore equivalent to the poison (vs4-) in pada a. On the other, the word 
sura- is phonologically reminiscent of ‘sun’ sdrya- in pada a. 

The natural/ritual action depicted in the first pada is, in my interpr., matched by 
the mythological action of the second pada. I therefore do not take pada b as a simile (as 
Ge does), but as a parallel action -- the attachment of a skin (drt/-) full of poison/sura on 
the house of the sura-possessor, who, in my view, is Indra, who appears by epithet in 
pada e. (Though Ge and others tentatively identify Aaristha- as the sun god, the ‘mounter 
of the fallow bays’ can only be Indra.) Later Vedic has a cmpd. sura-drti- ‘sura-skin’, 
found in PB XIV.11.26 and JB III.229. Both passages concern the vipanam of a liquid; vi 
V pa, lit. ‘drink apart’, is used for the separation of two kinds of liquids that have been 
mixed together (or separation of a liquid from something containing it); see comm. ad 
VII.22.4. In the late RV and later, this lexeme is specialized for the Sautramant ritual, 
whose mythological foundation is the healing of Indra by the Asvins and Sarasvatt, after 
he had drunk too much soma. They make him drink sura, which was mixed with soma 
(perhaps the soma he had already drunk), and he performs the feat of separating the two 
liquids. This myth is already present in X.131.4—5 with precisely this detail. When in 
pada b here we fasten the skin of poison onto Indra the sura-drinker’s house, we are 
implicitly asking him to perform the same feat for us. The refrain (found in vss. 10-13, 
padas c-f) makes it clear that he has succeeded. At least in my interpr., it is said that Indra 
has put the poison far in the distance (e) and the honeyed (plant?) has made honey (quite 
possibly soma, as often)(f): the two liquids have been separated and are separate, with the 


good one available to us. The result is that the mythological model, Indra, will not die (c) 
-- nor will we (d) -- and the poison with which we began has been rendered ineffective. 


1.191.11: The extraordinary density of -ka-suffixed forms begins here and lasts till the 
end of the hymn. That little birds eat the poison and destroy it may reflect the fact that 
many birds eat noxious insects without harm to them and with benefit to us. But the 
insects may no longer be the subject of this part of the hymn. 


1.191.12: Say. suggests that the “little sparks” ( vispu/ingakd-) are little sparrows. This 
makes sense not only because of the birds in vss. 11 and 14, but because of the visual 
effect of flocks of small birds feeding: esp. when they are in bushes or underbrush they 
can burst up, out, and around at random almost like sparks. The vis- of course also recalls 
visa- ‘poison’. I do not understand why there are 21 of them, save for the fact that thrice 
seven is a satisfying number. Similar numbers are found in the next two vss. 


1.191.13: The “tormentors” (/harmers, destroyers) of poison, the hapax gen. pl. 
ropusinam, are feminine. The referent is entirely unclear, but the removers of poison in 
the next vs. are all feminine as well. 


1.191.15—16: The -Xa- suffix is particularly prominent in these vss, appearing not only on 
the designation of the bug (Ausumbhakah, 2x), but also on the pronominal adj. /yattakah 
(‘such a one’), the pronoun fakdm, and the participle pravartamanakah. The word for 
‘scorpion’, viscika- only appears in that form, but appears to contain the -ka- suffix as 
well, very common in words for noxious insects (see my “-ka-suffix,” IIJ 52 [2009]: 
318). 


Mandala II 


The commentary on II now includes SJ’s comments on all the hymns, including those 
translated by JPB in the publ. tr. 


II.1 Agni 
For the rhetorical structure of the hymn, see the publ. intro. 


II.1.1: The only attestation of the desiderative of V suc is this hapax adj. 4susukséni- 
“eager to blaze here’. 


If.1.2: The accent on 4s7in d presumably results from its contrastive function in the ca... 
ca construction. Curiously Old does not comment. 

Note the two different words for house in grhdpatih ... dime, with the former 
replacing old daémpati-. On these various terms for house-lord, see my 2019 
“The Term grhastha and the (Pre)history of the Householder,” in Grhastha: The 
Householder in Ancient Indian Religious Culture, ed. Patrick Olivelle, and “The Double 
Life of gahapati’ (to appear in a forthcoming Fs.). 


11.1.3: HvN suggest the distracted reading namas‘yah here and in 10a, which produces 12 
syllables for the Jagati line but a very bad cadence (4 light syllables), while reading an 
undistracted form produces a good Tristubh line. They argue 1) that namas‘ya- is always 
otherwise distracted in the RV (though it doesn’t otherwise appear in a cadence) and 2) 
that there are several other similar bad cadences in this hymn (avidhat7d, 9c). These are 
good arguments, but I would still favor an undistracted namasyah in a Tristubh line. 

Ge suggests that vidhartah in d is a predicate voc. I think rather that it signals the 
absent middle term, the divinity with which Agni is here identified, namely Bhaga. So 
Old (SBE). Bhaga is identified as vidhartar- in VII.41.2 and is regularly associated with 
Puramdhi. 


II.1.4: On this vs. see Thieme, Mitra and Aryaman, 83-85. 

sambinijam in c is analysed by Gr as a 1“ sg. subj. or injunc. (his “Co.”) to a 
thematic aorist and is so rendered by Ge (“von dem ich Nutzen haben mochte”’), though 
he expresses doubts in his n. However, this aor. stem does not otherwise exist: the 
multiple bhujema forms, apparent optatives in mé prohibitives, are convincingly 
explained by Hoffmann (Injunk. 95-97) as reanalysed from an expression with the 
infinitive bhujé followed by enclitic 1“ ps. pronoun. Moreover, act. forms to this root 
should mean ‘give pleasure’, not ‘derive pleasure’ (cf. bhufjat7 1.48.5). Old (Noten) 
already disputed the verbal interpr. of sambAuijam, and it is now generally taken as a 
nominal (so Thieme, Mitra and Aryaman, although in Fremdling [16 n. 2, 105] he takes it 
as a verb; Hoffmann, Injunk. 96 n. 197; Re; Scar 358), though WG tr. it as a verb, 
allowing for the nominal possibility in their n. Assuming that samb/fijjam is nominal, the 
problem is how to fill out the defective rel. cl. yasya sambhijam. Most supply a verb like 
“we eat” or “we expect,” e.g., Scar “von dem ich Genuss (erwarte, 0. 4).” The publ. tr. 
takes GEN sambhiijam as a possessive expression: “whose common meal (it is)” > “who 
has acommon meal,” further extended to “who offers a common meal.” I find this more 


satisfying syntactically than the invention of a verb, but it runs into morphological 
difficulty: by my tr. the meal should be nominative, and if sambhujam belongs to a root 
noun paradigm, it can only be a masc. acc. sg. This forces me into the unhappy position 
of assuming a root-accented neut. thematic stem -b/uija-, which may be unlikely enough 
morphologically to persuade me to supply a verb to govern the acc. 


II.1.5: Pada a has the acc. and dat. appropriate to an expression of giving, but no verb; 
pada c has the verb (zarise) but no dative of recipient. The accusatives of gift in the two 
padas are formed in parallel: suvir'yam (a), s“vasv'yam (c). The two padas thus complete 
each other rhetorically. 

In b gnavahis morphologically incoherent. By its ending it should be vocative, 
but since it occupies non-initial position, its accent should preclude that. Nonetheless, 
with all the standard interpr. I take it as a voc. An ad hoc explanation could be concocted 
for its accent -- that the following voc. mitramahah induced accent on the preceding one 
to support the voc. phrase -- but I think too many counter-examples could be adduced. Ge 
suggests a word haplology, gna<h> gnavah, but this seems unnecessary and also requires 
a tr. “you are (the Wives).” It is likely instead that the third term in this pada is Tvastar 
from pada a, since he is regularly associated with the Wives of the Gods, and in fact the 
other attestation of this voc. gnavah (1.15.3), correctly accented in pada-initial position, 
refers to Tvastar. 

As pointed out by Old (SBE) and Ge, the third term in pada c is presumably 
Apam Napat, who is elsewhere called asuhéman-, including 2x in II. The asu- in that 
compound echoes the beginning of asusuksénih in 1a, though that form is most probably 
formed to the desid. stem of V suc with preverb 4, since the -an/-suffix is rather commonly 
built to desiderative stems and there would be no obvious source of the -s- before the 
suffix otherwise. 


II.1.6: I do not understand the cmpd samgayd-. Wackernagel (AIG II.1.309) classifies it 
with cmpds with governing first-member prepositions, but s#m, though uninflected, does 
not function like even the improper prepositions/preverbs of the dram type. He does 
recognize its singularity (314-15), but keeps it in this category, in which it seems out of 
place. 


II.1.7: Pada d has another bad cadence: te (4)vidhat, with 4 light syllables, assuming the 
normal shortening of -e before vowel. The same cadence is found in 9c. I would be 
inclined to follow HvN in seeing this irregular cadence as characteristic of this particular 
hymn (see also 3b, 10a), save for the fact that ¢vidhat shows a remarkable tendency to 
position itself in bad cadences: see II.26.4, VIII.23.21, 27.15, 61.9. As IH points out to 
me, Arnold (p.129, §169.vi) suggests reading 4vidhat with long augment. Though in all 
cases the Samhita text transmits either short ¢or deleted abhinihita (4) and the Pp 
analyzes it as ain all cases, this seems a reasonable explanation — despite Old’s 
dismissive “recht zweifelhaft.” There is a tendency to lengthen vowels before elements 
beginning with v, not only the augment, but preverbs, and Ist cmpd. members, 
presumably spreading from forms that originally began * Av. In most of the other 
occurrences of 4vidhat (1.136.5, V1.54.4, [X.114.1) the augment has coalesced with a 
preceding a-vowel and its weight is therefore unrecoverable. Only in X.83.1 do we find 


an 4vidhat that is not improved by a heavy reading: it occurs in the break after an early 
caesura. But even here 4vidhatis a possible reading: though ~ ~ — is the most preferred 
break, — ~ — is the next most common. 


II.1.8: Here and in 15a I take préti (+/- copula) + ACC. as an expression similar to 
pratimana- + GEN, meaning ‘be a counterpart to’. 
For rfyate here, see the fuller expression with instr. in the next hymn, II.2.5. 


II.1.9: It is tempting to take sst/bhih as ‘with sacrifices’, parallel to saémya ‘with ritual 
labor’ in the next pada. So Old (SBE), though he gave it up reluctantly in the Noten. 
Unfortunately ‘sacrifice’ is accented /st/-, against ist/- ‘desire’, and so perhaps the best 
one can do is suggest a secondary pun (so Scar 455). On the other hand, on the 
assumption that all -t/-stems began with suffixal accent and that the root accent found in 
some Vedic -t#-stems is secondary (see Lundquist 2015, -/-stems), this may be a relic of 
suffix-accented *rst/- ‘sacrifice’, which has not yet undergone accent retraction. It is 
worth noting that root-accented /st/- is found only in I and X. I would therefore entertain 
an alt. tr. “... (do) men (approach) with their sacrifices.” 

On the cadence in 9 see remarks on 7b. 


II.1.10: On the cadence in pada a, see comm. ad 3b. 

As Old (SBE) already pointed out, the first three padas refer to the three Rbhus 
and pun on their names: rbAu- ‘craftsman / Rbhw’ in a, vaja- ‘prize / Vaja’ in b, and vi 
bhasi ‘you radiate / Vibhvan’ inc. 

In c daks/is surely a -siimpv. to V dah ‘burn’ and should be separated from the 
identical form in I.141.8, for which see the comm. ad loc. Ge, however, takes daks/ here 
to Vdaks. 

The form visiksu- in d is taken by Gr as belonging to the desid. of V sak and 
meaning ‘gerne Gut austheilend’, which seems unacceptably distant from both the root 
meaning of V sak and the function of the desiderative. Moreover, V sak is not otherwise 
attested with vfexcept, supposedly, in the similar form v/ siksa IV.35.3 (for which see 
below). Ge tr. “du bist der Priifer,” Re “tu es celui que si met a l’oeuvre diversement”; 
neither discusses the form or its root affiliation, and one can only assume they follow the 
assignment to V sak, though exactly how is unclear. Old (SBE) suggested an appealing 
alternative, interpreting it as built to the desid. of the root V sas ‘cut’, which is primarily 
found with v/-- an idea I find eminently worthy of revival. This may also be the view of 
WG, who tr. “Du bist williger Verteiler,” again without disc., so they may in fact simply 
reproduce Gr’s understanding of the semantics. Old does not sketch out the morphology, 
but it presumably rests on * s7-ss-su-, with zero-grade root and simplification of the 
medial sibilant cluster sss arising from the two radical sibilants and the desiderative 
suffix. The finite verb v/siksa in IV.35.3 (also a Rbhus context) belongs here as well. 
Heenen (Desid., 232-33) mentions this possibility though without great enthusiasm (“La 
possibilité ... n’est pas exclue’’). 

The publ. tr. “seek to carve up and to stretch out the sacrifice” implies that atanih 
is desiderative. This was not meant, and the tr. should perhaps be emended to “seek to 
carve up the sacrifice, as the one who stretches it out” or “... as you stretch it out.” 


II.1.13: The relevant construction in d is probably tvé ... 4hutam “poured into you,” as it 
is in the even further distracted identical phrase in 14ab. The tr. of 13d should be 
corrected to “the gods eat the oblation poured into you.” 


II.1.14: The first half-verse is simply a rather crudely exploded version of 13d (also found 
in 1.94.3), with tvé moved to front of first pada and the second pada otherwise intact. See 
Bloomfield’s withering scorn. 


I1.1.15: On prat7 ... asi, see comm. ad 8d. As far as I can determine, this is the only 
occurrence of sém V as in the RV and, rather than meaning something like ‘be together’, it 
seems to have an idiomatic meaning like pratj+ ACC, ‘be equal to’ (as if to samd- vel 
sim.). 

On the word order in pada c, see comm. ad VI.15.14. 


II.1.16: I do not understand the function or position of Af though the latter question is 
more tractable. 


II.2 Agni 

One curious feature of this hymn is that it is the home to the densest cluster of 
usds- occurrences in II (vss. 2, 7, 8); the word is otherwise pretty rare in this mandala, 
and there are no Dawn hymns in it. The focus on Agni’s likeness to the sun probably 
accounts for this. This likeness is hinted at first in the adj. svarmara- “possessing solar 
glory’ in lc. This adj. is echoed by three occurrences of the simile svar nd“like the sun” 
(7d, 8b, 10d), where the simile particle n@ (with close sandhi retroflexion as always after 
svar), though having nothing to do with the -ma- in the adjective, reproduces it 
phonologically. 

Another notable feature of the hymn is the fact that the stem citdya-, which occurs 
three times (4c, 5d, 10b), in all three cases must be read doubly, as ‘appear’ in one 
construction in the passage and as ‘perceive’ in another construction in the same passage. 


11.2.2: Ge (/(WG) take néktir usdsah as acc. of extent of time, supplying as subj. either 
prayers or priests. With Old (SBE and Noten) and Re, I take the phrase as subject in the 
publ. tr. This means that usésah must be taken as a nom. (for usaésaf), rather than the acc. 
it was historically -- but this is common in the RV. Nonetheless, on reflection I wonder if 
Ge is right: the 2" hemistich contains two examples of acc. of extent of time (mdnusa 
yuga and ksépah), and there is also one in 8a, uséso ramyah, that is very similar to the 
phrasing here. If the phrase is interpr. as acc., the subject to be supplied would 
presumably be the same as the 2" pl. addressees of lab, namely the priestly officiants. So 
I suggest an alt. tr. “Through the dawns and the nights they [=priests] bellow towards you 


In addition the pf. vavasire might better be rendered as a habitual pres. 
“(constantly) bellow’. 


II.2.3: The gerundive védya- in c is universally assigned to V vid ‘know’ (e.g., Ge 
“allbekannt’, Re ‘(re)connaissable’), but surely the Vedic Indians would be more anxious 


to acquire a chariot (V vid ‘find, acquire’) than simply to recognize it! Agni is found with 
the same simile in VIII.84.1. 


1.2.4: A difficult vs. with multiple interpretations, which I will not treat in detail. The 
difficulties of the vs. arise in part from the fact that it can apply to both the ritual fire and 
the sun. Note that in contrast to the first three vss. the word agné does not appear in this 
vs., which absence licenses the double reference. This double reference begins, and is 
least obscure, in the first pada, where the entity in question (¢ém) grows “in the airy realm 
(as/and) in his own house”: “his own house” is clearly a reference to Agni as the fire in 
every house (see also 1 1c), but “in the airy realm” can refer both to the strengthening of 
the sun’s light after it rises and to the smoke and flames of fire rising in the air. Note that 
there is no simile marker here: the fire is not compared to the sun or vice versa; they are 
identified. 

The second pada uses the technical ritual term 4 V dha ‘establish’ (used of the 
ceremonial establishment of the ritual fire), but it is also used less technically here for the 
placement of both fire and sun on their respective paths. Loc. Avaré ‘on a meandering 
(course)’ can refer to the unpredictable motion of fire and its products (smoke/flames). 
How this word can apply to the sun is less clear, since the sun’s course is certainly not 
unpredictable. However, derivatives of the root VAvrcan refer to curves, and the sun’s 
trajectory up, across, and down the sky can be seen as a curving path. (This second sense 
should have been registered in the publ. tr.) I should say that I explicitly do not think that 
it refers to a snake here (pace Old [SBE], WG), although the interpr. is tempting due to 
the similarity of the lexicon and imagery in this vs. to I.141.7, where Avard- refers to 
Agni as a twisting snake. Such an identification here would require emendation to acc. 
*Avardm, which Old was willing to accept in SBE and still defends in the Noten, but 
which does not conform to our current restrained attitude towards RVic emendation (in 
part due to Old). I also do not think that candrém in the simile refers to the moon (as 
Thieme [K1]Sch 78] and WG do). 

In c ‘son’ is universally supplied with patardm ‘flying, winged’ (e.g., Ge “den 
gefliigelten (Sohn?) der Prsni”). But Prsni’s son(s) are the Maruts; Agni never seems to 
be so identified. The closest any interpreter can come is X.189.1, where a gauih prsnih 
‘dappled cow’ may, or may not, refer to the fire, but there is no parental engagement 
there. The gen. prsnyah (as here; on the ending see comm. ad 7b) is elsewhere construed 
only with ‘udder’ (ddhar-, 1.34.2, 10; cf. also IV.3.10) or ‘milk’ (péyah, VI.48.22); 
though it is true that the alternative gen. pfsneh is found with ‘sons’ (prsneh putra(h), 
V.58.5); these are the Maruts, as expected. Since the only other attestations of prsnyah in 
II limit ‘udder’, I supply that word here. Although “the flying (udder) of Prsni” sounds 
comical, I take it to refer to a rain cloud, as also apparently in II.34. The fire and the sun 
are thus implicitly compared to this third entity. I read citdéyantam in two senses, 
‘appearing’ and ‘perceiving, observing’ (cf. c/tayatin the immediately following vs.), 
with the former sense here. 

The other sense of c/tdyantam governs the rest of the vs.; the instr. aksa@bhih ‘with 
eyes’ signals the ‘perceive’ value, as is reflected in all the standard tr. (although WG take 
the participle as a double tr. ‘make perceive’, which is not supported by the zero-grade 
root syllable [expect *ceté@yantam]). We are not home free, however, for the simile, patho 
nd payum, gives trouble. The problem is pathdéh. If we try to take it to as acc. to neut. 


pathas- ‘pen, fold’, which would work semantically (“observing ... as a protector (does) a 
fold’), the accent is wrong; if we try to take it as gen. of panth- ‘path’, which also works 
semantically (“like the protector of a path”), the length of the first vowel is wrong. Lub 
tries to avoid this Scylla and Charybdis situation by identifying it as a 2" du. pres. to Vpa 
‘protect’, but this makes more difficulties: who are the two subjects? (perhaps he means 
the two races, but they are in 3™ ps. ref.), and the placement of the nd is badly wrong. In 
the end I follow the ad hoc solution set out by Old (Noten): a gen. of the ‘path’ word 
makes most sense, and it may owe its anomalous long vowel to phonological attraction to 
payum in the same syntagm along with some conflation with pathas-. 


11.2.5: The apparent fem. loc. pl. vrdhasanasu to the irregular participial stem vrdhasand- 
“growing, having grown’ is generally taken as referring to the plants among which the 
fire is blazing, on the basis of X.92.1 ... suskasu harinisu jarbhurat, with jarbhurat 
‘flickering, quivering’ as here. However, plants do not ‘grow’ when they are burned -- 
quite the contrary -- and I’m not at all sure that V vrdh ‘grow, increase, strengthen’ is used 
of plant growth: we may be misled by translation language. Instead on the basis of IV.3.6 
dhisnyasu vrdhasano agne “growing in the holy places [=hearths], o Agni,” I interpret 
vrdhasanasu as representing vrdhasand(h) asu, with masc. nom. sg. + fem. pronominal 
loc. and irregular sandhi of -a/ a-. (See another such ex. in nearby II.6.7.) There are only 
three occurrences of the stem vrdhasané-; in addition to IV.3.6 and our example here, the 
other one, at VI.12.3, is also nom. sg. referring to Agni. One potential problem with this 
suggestion is that, since the hearths have not been previously mentioned, we might expect 
accented asi. However, a number of occurrences of unaccented asu lack clear referents in 
the preceding discourse (e.g., 1.95.5, 1.55.9, VHI.41.7). 

Like citéyantam in 4cd, citayatin d has two different readings: with the preceding 
phrase dyaur na strbhih it means ‘appear’, while with the following rédasi anu (echoing 
Janasi ubhé 4nu in 4d) it means ‘perceive’. The functional split is clearer in this vs. than 
in 4cd and could be considered a species of poetic repair, or at least “poetic 
reinforcement.” See also vs. 10 below. 


II.2.6: Note the phonological and morphological parallelism of the infinitival datives, 
s(u)vastaye, suvitaya, vitaye. 


II.2.6—7: 6c and 7c are paraphrases of each other. Each contains a dual referring to the 
two worlds, an impv. of V Az, and an indication of directionality. 


I.2.7: sahasrin- (sg. or pl.) regularly modifies ray/ and vaja-; brhdnt- has a wider range 
of referents, but both ray/- and vaja- are found. Since (sg.) rayim occurs in the 
immediately preceding vs. (6b) and (sg.) vaja- in the immediately following pada (7b), 
either is available to supply as the referent for the pl. adjectives in pada a. I opt for vaya-, 
because of the nearer proximity. 

If sruitya in the Samhita text represents dat. sriityai (so Pp.) and belongs to a -t7- 
stem, it shows the younger ending (borrowed from the -/-stems) -yaz, confined to 7 stems 
mostly limited to Mandala X (Macdonell VG p. 282), rather than the extraordinarily 
common -aye. This younger ending may correlate with the younger accent in this -t- 
stem: as Lundquist has shown (“On the Accentuation of Vedic -w#-Abstracts,” Indo- 


European Linguistics 3 [2015]), -t-stems undergo accent retraction in the course of 
Vedic, and root-accented forms are innovations in the late RV. Vs. 4 contains another 
fem. short -/-stem with a younger ending borrowed from long -/stems, namely gen. 
prsnyah. However, I wonder how secure sriityaiis. The use of this dative (quasi- 
)infinitive here is somewhat unusual, and I take its supposed double (also sritya in 
sandhi) in X.111.3 as an ablative. Old (Not.) points out that the gerundive sriitya- appears 
several times modifying vaja- (VII.5.9 vajam sriityam, 1.36.12 vajasya sriityasya). | am 
tempted to take our sriitya here as somehow reflecting the gerundive, in a situation where 
the expected masc. acc. sg. *sriityvam would produce a bad cadence. But I cannot 
construct a plausible scenario; Old says that an acc. pl. is not entirely excluded, but that 
would have to be an acc. pl. neuter or fem., and vaja- is masc. 

Kiti (251) takes vi didyutah as intrans., not trans.-caus. (in his terms, “‘inattingent” 
not “faktitiv”), interpreting usdsah as temporal. I am doubtful. 

The simile in d svar né “like the sun” is perfectly ambiguous. It can be 
nominative, compared to Agni, the subject of v/ didyutah, as an entity that makes the 
dawns shine. (Given the temporal proximity of dawn and sunrise, this causal connection 
is perfectly in order.) Or Agni can make the dawns shine forth like the sun, with the 
simile in the acc. In 8b and 10d the same simile is in the nominative, but I do not think 
this is a sufficient reason to impose the same analysis here. 


II.2.8: Note #s@ idhana(h) echoing lc #samidhandm and 6a #s4 ... samidhandh. 

With Old (SBE), Ge, Re, I take uséso ramyda as parallel in a temporal expression 
(“dawns and nights”). Hoffmann (Injunk., 121; fld. by WG) rather clever ly separates 
them, construing only ramya with nu: “Entflammt alle Morgen, nach den Nachten 
leuchtet er.”” However, because night(s) and dawn(s) are regularly used in parallel (e.g., 
2a in this hymn), I am somewhat reluctant to adopt this interpr. 

The standard tr. (Old [SBE], Ge, Re, WG) take didet as a modal, but it is simply 
an injunctive and I see no reason to attribute modal value to it. So also Hoffmann (see his 
tr. just cited) and Kii (228). 

In the second hemistich agnih was omitted in the publ. tr., which should read 
“With the libations of Manu Agni conducts ...” 


11.2.9: As Old and Ge point out, ménusa should not be a fem. nom. sg. with dhih, since 
the fem. stem is well-attested manus. Nonetheless, the standard tr., including Ge though 
excluding Re, interpret it with dhih -- Ge by taking it as shortened from manusanam at 
pada end (some shortening!) and tr. “die menschliche Dichtung” as if it were a simple 
modifying adjective. I instead take it as neut. pl. and supply ‘lifespans’ (vuga(ni)), which 
is commonly found with this adj., including in our 2c. By my interpr. it expresses extent 
of time, indicating that poetic inspiration is a constant that will always ensure rewards for 
men generation after generation. For a similar thought see III.39.2 sanaja pitrya dhih the 
“ancient-born, ancestral hymnic vision.” 

Most interpr. take isén/ as a loc. infinitive with the preceding acc. as obj. (For the 
most recent disc., see Keydana, /nfinitive im Rgveda, 195—96.) This may well be 
possible, but given its isolation and the unclarity of its morphological shape (see esp. the 
disc. by Old, Noten), I take it as a simple locative, construing the accusatives in d as 


Inhaltsakk. with diihanda in c. In any case it produces a bad cadence (4 light syllables); I 
do not see an easy repair strategy. 


II.2.10: As in vss. 4 and 5, a form of citdya- (here citayema) has two different senses in 
two different constructions, by my interpr. In pada a it shows a development of the 
‘perceive’ sense, here rendered “get in sight of,” that is, “by our efforts get close enough 
to see.” The means by which we do so is 4rvata “by steed,” namely warfare or contest. In 
pada b citayema has a developed sense of ‘be perceived, appear’, namely “be 
distinguished / distinguish ourselves’. Here the means is brahmand ‘by a sacred 
formulation’, that is, by ritual or poetic competition. The standard tr. simply supply a 
verb in pada a (‘acquire’, vel sim.), but the double usage of the other two forms of citdaya- 
in this hymn suggests that this one, too, can be used for both padas, and it is always 
preferable to avoid supplying verbs. Both WG and Proferes (68) in different ways take 
citayema with both padas; Proferes interpr. it as a trans.-caus. in both padas (“manifest”), 
WG only for the first (““erscheinen machen,” but “schauen k6nnen” in b). As noted above 
(ad vs. 4), the zero-grade root syllable tells against the trans.-caus. interpr. 


II.2.11: With most, I interpr. ss#yanta as ‘derive nourishment’, though Lub lists it with 
Vis ‘send’ and WG tr. “streben,” presumably assigning it to Vis ‘seek, desire’. 

The acc. singulars yém ... yajidm probably do not belong together, although an 
interpr. “whom they approach as the sacrifice,” with Agni identified with the sacrifice, is 
not impossible. Ge considers it attraction from *yaésya ... yajfdm, but a loose 
purpose/goal accusative, almost a pseudo-infinitive “to sacrifice,” seems syntactically 
acceptable to me. 


11.3 Apri 


II.3.2 Pada a is supposed to contain a lexeme prdati V afij governing dhémani, but this 
would be the only ex. of the verbal idiom in the RV. I therefore take prati as governing 
dhémani ‘foundations’, in a parallel expression to “sr6 divah pratiin b. I supply “of the 
earth” with dhéamani on the basis of 1.22.16 dhémabhih prthivyah. The participle afijan 
would be used absolutely and anticipate sém anaktu in d. The early part of the hymn has a 
tendency to station present participles at pada ends, and not always with obj. (1d 4rhan, 
our 2a, 2c und4an, 3a arhan). 


11.3.4: The apparent loc. véd7(so Pp.) should probably be read védi for metrical reasons 
(see Old: “nur angeblich Pragrhya” [Noten]; Proleg. 456). AiG HI.154—55 is skeptical 
about a loc. -7to -7-stems and suggests that this, the clearest example, is actually to be 
explained by haplology from * védy/am/ asyam, which seems highly unlikely, esp. since 
it would make the cadence metrically irreparable. I think we have to take this form as 
given and as a locative (not instr.), with a metrically short final vowel, which may result 
from shortening in hiatus. For a similar ex. see bhdmz(/ -1) in 1X.61.10 and comm. 
thereon. 

The last pada contains a mixture of voc. (deva adityah) and nom. (yajfivasah), 
with pada-initial visve ambiguous, since the accent may derive from its position. The tr. 


does not reflect this case mixture, since a meticulous separation would be fussy and serve 
no purpose. 


11.3.5: As Old points out, suprayanda- is metrically bad here and worse in several other 
occurrences; it should be read *suprayand-, which presumably belongs to V ya, not Vi. 

I take the adjectives in d (yasasam suviram) as proleptic, the result of the 
purification, though this interpr. isn’t strictly necessary. 


11.3.6: In b vayyéva belongs to a vrkitype stem vayi- ‘weaver’, here in the dual. Old 
suggests that it doesn’t really matter if we analyze it as vay/yd iva, with masc. du., or 
vay'ye (i)va with fem. du., but given that the other adjectives in the hemistich, uksité ... 
ranvité, are feminine in form and that usasandktais regularly fem., the latter seems more 
likely. 

The vs. lacks a finite verb and there is no verbal form, finite or participial, to 
govern 4pamsi ‘labors’ in a. Most tr. supply ‘work’ vel sim., but I think it’s possible that 
sadhii is an adverbial predicate, “on target” in the publ. tr., and that it loosely governs 
dpamsi. 


11.3.7: Re and WG supply ‘sacrifice’ as the obj. of sam afjatah, but since acc. devan is 
already available and was the obj. of exactly the same verb in 2d (saém anaktu devan), this 
is unnecessary. 


II.3.8: sadhdya(ntt) in pada a and svadhdya in c occupy the same metrical position and 
echo each other. 


II.3.9: subhdra- here is used in a different sense (or senses) from the same word in 4b, 
where it referred to the good burden, that is, the seated gods, that the barhis was bearing. 
Here I think there is a pun: the hero is ‘easy to bear’, that is, his birth, depicted in pada b, 
was easy. But the hero so born provides good support to those who depend on him. 

With Re, I tr. v/syatu in two slightly different senses with two different objects: 
‘unbind’ with ‘navel’ (nabhim), referring to the technicalities of the birth process, and 
‘release’ with ‘offspring’ (prajam), referring to the results of birth. 

The Tvastar verse in Apri hymns generally directly concerns only his 
participation in the birth process (see I.142.10, III.4.9=VII.2.9, X.110.9, X.142.10; our 
padas abc). Releasing the sacrificial animal and escorting it to (the fold/pen of) the gods 
is properly the province of the post (“Lord of the Forest,” vanaspdtih, 10a), and that 
expression (“go to [the fold of] the gods”) is a euphemism for the animal’s death. 
However, note X.70.9—10, where both Tvastar and the Lord of the Forest convey the 
animal to the fold of the gods (devanam pathah). Like X.70.9 our pada d implies that the 
journey of the sacrifical animal (that is, its death) occurs under the auspices of Tvastar, 
and in fact, given the apparent temporal/logical connector 4tha beginning pada d, the 
implication is that the offspring born in abc is to undertake this journey. This seems 
rather muddled: our new (human) offspring is not the sacrificial animal. I think the roles 
of Tvastar and the Lord of the Forest were quite distinct, but conflations like this could 
occur because the Tvastar and Vanaspati vss. are always adjacent in Apri hymns and 
because the vocabulary is similar: Tvastar’s v/v sd ‘unbind/release’ and Vanaspati’s 4va 
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V srj ‘release/discharge’. The fact that the victim is usually not overly expressed 
(presumably a euphemistic avoidance) makes confusion all the more likely. 


I1.3.11: The -s7form vaksi/ would be better tr. as an impv. “convey,” rather than a subj. 
“you will convey” as in the publ. tr. 


11.4 Agni 


11.4.1: The stem suvrkt/- generally refers to a hymn and has in fact virtually been 
substantivized to mean hymn. However, it must be a bahuvrthi in origin; I generally tr. 
‘having a good twist’, referring to the clever adornments, the turns of phrase, of a 
skillfully crafted hymn. Here I think it has two senses: first, characterizing Agni himself 
as ‘having a good twist’, perhaps referring to his swirling smoke and flames, but then, as 
a sort of secondary or double bahuvrihi, ‘having [/receiving] (hymns) with good twists’. 
In this meaning it is parallel to suprayaésam ‘having [/receiving] pleasurable offerings’. 
Note that the two are both final in their padas. I do not think Ge’s “euren Preis” or Re’s 
“hymne (incarné)” is either necessary or illuminating. 

On the desiderative gerundive didhisayya- see comm. ad 1.73.2. Although the tr. 
“desirable to install” is somewhat heavy, the complexity of the formation seems to 
require a weighty tr. 

The last pada indulges in play with the name Jatavedas: devd adeve jane 
jatavedah. The first and last elements, deva ... vedah, are virtual mirror images, with the 
2"! word ddeve reinforcing the first, and jane making an etymological figure with ja¢d. 


If.4.2: The combination of honoring Agni “in the seat of the waters” (a) and the Bhrgus 
“once again” installing him among the clans (b) suggests that this vs. concerns the well- 
known myth of Agni’s flight and concealment in the waters and the Bhrgus’ discovery, 
recovery, and reinstallation of Agni as the ritual fire. X.46.2 begins with a pada identical 
to our pada a and then relates the Bhrgu’s finding of the fire guha catantam “hiding in 
secret”: 7mém vidhénto apém sadhésthe, ... padair 4nu gman/ guha caétantam usijo 
némobhir, ichénto dhira bhfgavo ‘vindan “This one here -- doing honor to him in the seat 
of the waters, they followed him along his tracks ... / With reverences seeking him who 
was hiding in secret, the fire-priests, the insightful Bhrgus found him.” (I would now alter 
the tr. ‘having done honor’ to ‘doing honor’, also in X.46.2; for further disc. see comm. 
ad X.46.2.) The same myth may be alluded to, in ring compositional fashion, in vs. 9 of 
our hymn. Note also that the poet to whom this hymn is ascribed is Somahuti Bhargava. 


II.4.2-3: As IH pointed out to me, dvitadadhur in 2b can be read, contra Pp. adadhur, as 
dvita dadhur, with perfect indic. or pres. injunc.; I now favor the unaugmented reading 
for reasons given below. 

The contrast between the verbs in 2ab imém ... (a)dadhur bhfgavah and 3ab 
agnim devasah ... dhuh seems to encode the primal installation of Agni by the gods (3) 
and the recent installation, by men (2). Why the primal installation is expressed by a root 
aor. injunc. is not clear to me, but I would now alter the publ. tr. to “Agni did the gods 
install ...,” from “Agni have the gods installed ...,” to reflect the remote past. Note also 
that the opening of 3b is metrically aberrant, with an opening of 3. HvN suggest a rest in 
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Ath position. It would be possible to restore *dadhuh, which would match the same verb 
in the same position in 2b, but I think it’s more likely that the omission of a syllable is 
meant to call attention to the difference in verb stems. A rest in 3rd position, producing a 
syncopated dhuh might be better. If the two verbs are being directly contrasted, an 
unaugmented dadhur in 2 is more likely than augmented adadhur (in order to highlight 
the difference in stems). Discussion with IH has helped me clarify my interpr. 
11.4.3: I tr. didayat ... irmya 4“shine towards the nights,” rather than “illuminate the 
nights” with the standard tr., because I could not otherwise account for the 4 Narten’s tr. 
(KISch 370 n. 5) is similarly intransitive though with a temporal, rather than goal, acc.: 
“Er soll die Nachte hindurch leuchten.” 

Note mitrém V dha in b reprising the same lexeme in Ic. 

On daksayyah, whose morphology resembles didhisayyah in 1c, see comm. ad 
1.91.3. As noted there, in this passage it could also or alternatively mean “to be skillfully 
tended.” 


11.4.4: The predicate adj. ranva qualifies both pustih and sémdrstih, for the latter see 
X.64.11 ranvah sdmdrstau. 

I take daksu- as a pseudo-desid. u-participle; also dhéksu- in X.115.4. 

Because dodhavitiin d is unaccented, it cannot be the verb of the relative clause 
beginning with yah in c, despite the standard tr. Instead the intensive part. bharibhrat 
must be predicated in the rel. cl. and dodhaviti interpreted as the verb of the main clause. 

Because of the equine simile and imagery, the primary reading of dodhaviti varan 
must be “twitches his tail(-hairs),” but a second reading “shakes out choice things” is also 
invited. 


II.4.5: This vs. describes the changes in color and form of the kindled fire as a sight to be 
wondered at. My tr. follows Ge’s in outline and many details. The first sight is of the 
shapeless dark cloud of smoke (a), but that transforms into color and bright light (bc). On 
abhva- see my forthcoming “The Blob in Ancient India” (UCLA CMRS 2015 dragon 
conf. vol.), and for a parallel passage (also adduced by Ge) VI.4.3 ... yasya pandyanty 
aébhvam, bhasamsi vaste stryo né sukrah “He whose formless mass [=smoke] they 
[=mortals] marvel at ..., he (then) clothes himself in lights, like the brilliant sun,” which 
seems to show parallel progress from dark to light and also contains a form of bhas- as 
here. 

vandd- ‘wood-eater’ assumes a root noun 1*' member vén-, preserved in a few 
forms such as loc. pl. vémsu (see Schindler, Rt. Noun), against the overwhelming number 
of forms to thematic vdna-. 

I do not understand the simile in b, usigbhyo nd “as if for the fire-priests.” 
Perhaps the point is that the fire-tending performed by USij-priests would cause the 
smoke to dissipate and the flames to appear, but that in their absence this change comes 
about anyway. Note that in X.46.2, quoted above ad vs. 2, the Bhrgus seem to be 
identified as us7/-priests, so the simile here may be referring to ritual behavior in ancestral 
time. WG tr. “wie den (danach) Verlangenden,” but us7- is elsewhere the designation of 
a priest (and cf. Old Aves. uszj-) and is so tr. by them elsewhere (e.g., 1.60.4). 
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For rémsu as adverbial loc. pl. to the root noun ran- see Schindler Rt. Noun and 
EWA, both s.v. ran. And note ranva- in the preceding and following vss. (4a, 6c). 

The last pada describes the graying of the ash (“having grown old’’) and then the 
rejuvenation of the flames presumably by the addition of more firewood. 


11.4.6: The standard tr. take bAatias the operator of the simile (e.g., Ge “Der nach den 
H6lzern ausschaut(?) wie der Durstige (nach Wasser)”’), but this doesn’t make much 
sense. From vandd- ‘wood-eater’ in the immediately preceding vs. I extract ‘eat’ to 
govern vénd and to be compared to fatrsandh ‘thirsting’ in the same semantic realm, 
hence my “(eating) wood like one athirst.” This leaves bhat/ free of complements. 

My ‘red-hot’ for fépufh contrasts nicely with Arsnadhva ‘having a black road’, but 
is unfortunately not entirely legitimate: it is more literally just ‘hot’; there is no color 
component. 

Act. pf. ciketain c might be expected to mean ‘perceives’, as generally, but it 
must mean instead ‘appears’; so all the standard tr., and see also Kii (175) on the unusual 
sense. It is all the more surprising given med. c7k7te in the same meaning in the 
immediately preceding vs. (5c). But in this case the two forms may have been seen as 
metrical variants with identical sense, since cikefa is always pada-final, cikite always 
post-caesura, as here. 

The unexpressed concept in the simile “like heaven smiling with its clouds” must 
be lightning, which smiles (1.168.8) or laughs (V.52.6). Lightning is white, like (some) 
clouds. 


11.4.7: The root V svadis generally a ritual technical term: the ritual fire “sweetens,” that 
is, “ritually prepares” the oblations. Here the forest fire performs the same action on the 
non-ritual ground. Although this might depict some version of slash-and-burn agriculture 
(so WG), I think it more likely that the point is merely to give a ritual dimension to the 
wild and unpredictable actions of the forest fire, in the hope of exerting some control over 
it. The same ritual overlay is found in I.169.3 agni§ cid dhi smatasé susukvan, ... dédhati 
prayamsi “For even a fire blazing in the brushwood can produce pleasurable offerings.” 
The position of nd after the verb asvadayat in our passage suggests that the simile is 
targeting the verb, an extremely unusual situation in Vedic poetics. Since, as discussed 
elsewhere (see comm. ad VIII.76.1 and nearby I.11.3), simile-marking né# cannot take 
final position but flips with its target, it would be possible to take the simile to be *bhuima 
nd. However, I do not think “ground” is the simile target, but the actual obj. of asvadayat, 
which has no other possible obj. in context. 


11.4.8: The phrase trtive vidathe “third rite of distribution” probably refers to the Third 
Pressing (though the two other occurrences of “three vidathas”, at VI.51.2 and VII.66.10, 
do not seem to). Agni is of course present at all the pressings, but is not especially 
associated with the Third Pressing; however, “five sévane at III.28.5 is in an Agni 
context. 


11.4.9: In the publ. tr. I supply with guhaa form like Aitam (cf. 1.23.14, I.11.5, [V.5.8, 
etc.), carantam (11.1.9), or cétantam (1.65.1, X.46.2) referring to Agni when he was 
hiding in the waters, a myth I also think is referred to obliquely in vs. 2 of this hymn (see 
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above). Our vs. 2 is especially close to X.46.2, which relates this story, and X.46.2c 
begins guha cétantam (and continues with a ref. to the usf-; see our 5b). I therefore think 
my suggestion is justified, though I am usually reluctant to supply extraneous material. 
The point is -- if the Grtsamadas (re)gain the hidden Agni, just as their ancestors the 
Bhrgus did, they will get the upper hand against their enemies. The standard tr. must 
construe guha with vanvantah ‘gaining in secret’ (e.g., Ge “heimlich tiberbieten und 
uiiberwinden’’). Although this is the obvious way to construe the text as given, the notion 
that our side would win by stealth and secret means seems antithetic to the Rigvedic ideal 
of combat, whether on the battlefield or the ritual ground. The adverb gua is extremely 
common in the flight-of-Agni myth and in an Agni hymn would likely call to mind the 
whole story. I would now be inclined to emend the publ. tr. to “(the one hiding) in 
secret,” not “(... deposited) in secret,” because of its apparent dependence on X.46.2 or a 
passage like it. 


II.5 Agni 

The first seven of the eight vss. (the 8 being a summary vs.) name and describe 
the various priestly roles that Agni assumes in the ritual. In all but vs. 3 the priestly title is 
given; in 3 the title must be inferred from the description, which unfortunately is 
somewhat muddled. See extensive disc. below. 


II.5.1: On jénya- see comm. ad [.128.7. 


II.5.2: The priestly subject of this vs. is the Potar, found in the final pada, but there is a 
teaser in pada b, in the form of an agent noun néfar- ‘leader’ in the expression yajidsya 


netari “to/in the leader of the sacrifice.” But metdr- is not a technical priestly role; the real 
priestly title derived from the root Vn7is Nestar, found in vs. 5 (néstuh). 


11.5.3: It is not clear what the disjunctive vais disjoining. Klein (DGRV II.187—88) 
considers vs. 3 a reformulation of vs. 2, tr. “Or (more precisely) ...” But since vs. 3 most 
likely concerns a different priestly office than vs. 2 (brahmdn- by implication, not potar-), 
this doesn’t work. No other tr. attempts to account for va. Since Agni is the implicit 
subject of these vss. and the referent of the various priestly offices, I think that “or” is 
simply introducing a different role that the same Agni performs. If, as I suggest below, 
the first part of vs. 3 (dadhanveé ... yad im anu “when he has run after it’) picks up the last 
part of vs. 2 (visvam tad invati “he sets all this in motion’’), the “or” might emphasize the 
fact that the same Agni who set the sacrifice in motion is now switching roles to run after 
what he started. The “or” indicates that an alternative Agni-figure is now in question. 
The three verbs in ab, dadhanvé, vocat, and véh, have been configured in every 
possible way. Ge takes the first two as parallel in the dependent cl. marked by ydd, with 
véh the main cl. verb (accented because it’s in the initial position of its clause). Acdg. to 
Re, dadhanvé is a main verb, with vocat the verb of its associated yadcl., while véh is the 
verb of an independent main cl. Old (SBE) takes all three as parallel verbs in the yadcl., 
with c as the main cl. Like me, Klein makes vocat and véh parallel main cl. verbs, with 
dadhanvé in the yad cl. (In his Particle u ... [p. 81] Klein specifically takes u not only as 
indicating that vocatand véh are coordinate but suggests it was syncopated from utéin 
the context ... u ¢tét.) And, finally, WG take dadhanvé in the dependent cl., vdcatin the 
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main cl., and véh as 2™ sg. direct speech specifying vocat. This chaotic diversity shows 
that we interpreters are uncertain not only about the syntax of the verse but the sense. In 
what follows I will pursue this sense, with no certainty that what I present is correct. 

Ge (/WG) take the subject of dadhanvé to be the priest and im as referring to Agni 
whom the priest pursues, but, as in II.1, Agni is ;dentified with the various priestly 
functions, and I think he must be the subj. of all the verbs here. I don’t really understand 
the function of dadhanvé, but it might simply express Agni’s pursuit of the priestly role 
or of the formulations that he then speaks (in which case im is better tr. ‘them’, as 1s quite 
possible). But I would now suggest that there is continuity with the previous vs., and that 
Agni in his new rule is running after “all this” (visvam tad, probably the sacrifice or some 
part of it) that as Potar he set in motion. See above. 

The reason that WG interpret véh as direct speech is to render it as a 2™ sg.; they 
clearly reject the standard 3" sg. interpr. But I do not think that a 3™ sg. can be avoided 
here or in 1.77.2 or IV.7.7 (WG render the former as 3" sg. but the latter as one Sg.), 
although Gr’s assignment of the forms to an s-aor. to V v7is most likely incorrect. 
(Curiously Narten does not discuss veh in her entry on V vi, even to reject the s-aor. 
analysis.) Instead I would take veh (underlying ves) as the injunctive to the root pres. of 
V vi, but with the substitution of -s for -tin the 3™ sg. as if it belonged to an s-aor. or a 
root aor. of the type (@)var (2"4/3"™ sg.) -- keeping in mind that before voiced sounds véh 
appears as vérand so an analogy to phonologically similar (4)var would not be 
surprising. There are no 3™ sg. -¢forms to this stem, unless augmented avert (V.34.8) 
belongs here. One of the idiomatic uses of the root V v7is with an acc. of an office or 
function (see esp. 1.76.4 vési hotrém uta potrd4m “You pursue the Hotarship and the 
Potarship,” adduced by Ge), which is the apparent sense here, and so assigning véh to a 
different root, such as V vis, should be avoided. 

As noted in the intro. remark above, this vs. is the only one of the seven “priestly 
role” vss. in which the priestly title is missing. Instead we must infer it from the 
description of Agni’s activity. It is probably no accident that this is the only vs. in the 
hymn in which the priestly title has to be inferred and supplied, since the priestly role 
depicted in the vs. involves the clever manipulation of language and the capture, via 
brahmani, of hidden truths. The poet is in essence making his audience act the role of the 
brahméan- by figuring out what the vs. is getting at. In my opinion the most crucial piece 
is pada b, where Agni “speaks sacred formulations” (vocad brahmani). The speaker of 
formulations (bréhman-) is of course the brahmdén, and this is the title we must derive 
from this context. That vé/ is used of the pursuit of priestly roles (see above) but here 
appears without overt object also invites us to fill in the blank in this way. Our inference 
is reinforced by cd pari visvani kavya ... abhavat, where Agni encompasses “all poetic 
skills,” that is, the ones necessary to produce effective formulations. 

This brings us to the problem of abhavat. As IH points out to me, the recent past 
sense I attribute to this verb here (“has encompassed”) would be highly unusual for an 
augmented imperfect, and given the perplexing variety of verbs in the earlier parts of the 
vs. (pf. dadhanvée, injunc. aor. vocat, injunc. pres. véf) and the uncertainty of their 
syntactic distribution, not to mention the sense of the vs. as a whole, adding to the 
confusion by attributing an unusual sense to abhavat should be avoided if at all possible. 
It might be possible to read the injunctives vdcatand véh not as present/future as in the 
publ. tr., but as pasts: “... he spoke formulations and pursued ...,” which would be 
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friendly to a simple past interpr. of abhavat “he encompassed ...” However, two things 
speak against this. First, the rest of the hymn presents Agni’s occupation of the various 
offices in the present/recent past. And second, injunctive forms of vdca- almost always 
have a performative pres.-future sense, as in the famous and stereotyped opening of 
1.32.1 indrasya nu viryani pré vocam “I (will) proclaim the manly deeds of Indra.” 
Imposing a past interpr. here would contravene the normal usage of this form, esp. since 
it fits well with the presential focus of the rest of the hymn and nothing else presses a past 
interpr. My not entirely satisfactory response to this conundrum is to suggest that cd 
describes Agni’s acquisition of poetic skills in the past — he is elsewhere often called a 
kavi- -- which allows him to assume the role of Formulator now. So I would alter the tr. 
to “he encompassed all poetic skills ...”. Many thanks to IH for extensive discussion of 
this problematic passage. 


11.5.4: The standard tr. construe sticina with kraétuna (e.g., Ge “mit lauterem Sinne’’). This 
is certainly possible -- though stic/- krétu- is not a standard collocation -- but not 
necessary. 

The standard tr. also assume a change of subject in cd from Agni (ab) to a priest 
“who knows (Agni’s) vratas” (vidvami asya vrata dhruva). | find this unlikely; vidvan 
modifies Agni in vs. 8 (in my view), as well as twice in the next, closely related, hymn 
(11.6.7, 8). Moreover, vidvan is regularly used absolutely, taking an object much less 
often. I construe vrata dhruvda instead with dnu: “according to his vratas.” The collocation 
anu vrata- is quite common; here the vrata- would be the rules that govern the natural 
world (plants and fires). The asya refers to Agni, the subj. of the sentence, and is 
therefore de facto reflexive, but this is not unusual. 


II.5.5: On the interpretational difficulties of this vs., see publ. intro. 


II.5.6: I take yadras yad 7, with pronominal enclitic 7standing for ‘him’ = 
Agni/Adhvaryu. See my “RVic sim and im’ (Fs. Cardona, 2002). 

Ge’s identifications, flg. Say., of the mother as the cow and the sister as the 
offering ladle or, less likely in my opinion, the ghee offering itself, seem reasonable. He 
suggests that the pl. té4sam of c picks up a collective in the previous clause, presumably 
ghee. This seems less likely to me; I suggest “the arrival of these (fem.)” refers back to 
the sisters who came here (svasaro ya idém yayth) in 5d. 


II.5.7: The convoluted but rhetorically balanced expression svah svaya dhayase krnutam 
rtvig rtvijam (“Let him, as Rtvij, make himself Rtvij, to suckle himself”) makes explicit 
Agni’s double role in this hymn: he is both a divine version of each priest in turn and 
represents the corresponding human priest. Here as divine Rtvij he makes himself into the 
human Rtvij, whose function is to give nourishment to the ritual fire, that is, to himself -- 
a kind of closed and reflexive circle. Once the mechanism of the identifications that have 
run through the hymn has been laid bare, the poet briskly finishes up the hymn, beginning 
with the summary 2" hemistich here. 

Most tr. struggle to construe st6mam yajndm ca with the closest verb, vanéma. 
Somewhat against my principles, I instead take 4d 4ram, vanéma as parenthetical and 
construe the first NP with ranma. (I have displaced the tr. of the 4d clause to the right, 
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because the parenthetical tr. was difficult to parse.) In favor of this interpr. is the fact that 
the standard tr. require 4d to be in a highly unusual position, in the middle of its supposed 
clause. As it happens, WG interpr. the syntax as I do. 


II.5.8: Ge (/WG) and Re take the subj. of ab to be the sacrificer, flg. Say., but Agni as the 
priestly mediator makes more sense. As noted above, ad 4c, vidvan must modify Agni in 
the last two vss. of the next hymn, II.6.7-8. 


II.6 Agni 


11.6.1: The most likely referent to supply with fem. aya is gira, given girah closing the 
preceding vs. and the 2 forms of this stem in the first pada of the next vs. (3a; see also 
6b). Cf. also II.24.1 aya vidhema ... gira. 


II.6.5: The vs. lacks a verb, though one can easily be supplied. The standard tr. supply an 
imperative: I extract ‘give’ out of vasu-davan ‘giving goods’ in 4b, but ‘bring’ (so Ge, 
Re) works as well. What is clever about the syntax of this vs. is that the only signal of the 
absent imperative is the presumed 2" ps. reference of the repeated sé, which of course is 
ordinarily a 3“ ps. pronoun, but is very frequent with 2 ps. imperatives (see my “sa 
figé” article, HS' 1992). 


11.6.6: With Ge (/WG) gira could be construed with i/anaya “reverently invoking with 
song.” 


11.6.7: With Say., Ge, Old (SBE), etc., I take j@nyeva as representing janya(h) iva, with 
double application of sandhi (as in nearby II.2.5), against the Pp. jénya. There are various 
different interpr. of the sociological situation represented by jényeva mitryah, mine is 
closest to Old (SBE). See disc. in my 2001 Fs. Parpola article. Although similar 
phraseology is used of the public solemnization of marriage, I do not think that is the 
point here (pace Ge, etc.). See comm. ad II.39.1. 


II.6.8: The undoubted subjunctive (4) piprayah seems to anchor the following yaks/ and 
(4) satsi as the haplologized s-aor. subjunctives they originally were, rather than in their 
later imperative function, esp. given the coordination of the first and last terms by ca... 
ca. However, the two ca’s could be more or less independent, with the second one 
conjoining yaks/and satsi more closely. 

II.7 Agni 

II.7.1: Note ... bharata# (a)/ ... 4 bhara# (b). 


11.7.2: On isata in the mda prohibitive see comm. ad 1.23.9. 


II.7.3: The simile marker /va is wrongly placed, in that it follows both parts of the simile 
“watery streams” (dhara udanya). 
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The verse contains several tricks involving word order. First, the first word of the 
vs., viSva(h), and the last, dvisah, belong together: “‘all hatreds.” Their extreme distraction 
may be iconic of the distance that we must cross to pass beyond them. Notice that they 
are also near rhyme forms. Further, there is a clever grammatical switch between vss. 2 
and 3: 2c ends with (uta) dvisah (abl. sg.) / 3c with dvisah (acc.pl.), and 3a begins with 
visva(h) (uta). As just noted, this opening visva(h) is to be construed with the distant 3c 
dvisah, not with the dviséh immediately before it -- even though they seem bracketed 
together, sandwiched in by utd’s, with phonologically similar ¢é4syaimmed. before and 


tvayaimmed. after: tésya utd dvisah // visva utd tvdya. 


II.7.5: On the vas@ cow, see my Hyenas (258-60), building on H. Falk, “Zur Tiersucht im 
alten Indien” (IIJ 24: 169-80). Although often tr. “barren cow,” a vas@ is one that has 
been mated but has not yet calved -- so possibly barren, possibly not. My tr. here, “mated 
cows,” is not fully accurate but far less awkward than accuracy would require. 

WG supply “verses” with astapadibhih, though they allow the possibility of a cow 
in their n. Although this pun is probably lurking here -- eight-footed verses would of 
course be padas with eight syllables -- the primary reading must be some sort of bovine, 
given the words with which it is parallel. See Old’s comment on this vs. (SBE). 


II.7.6: The final word of the vs. (and the hymn) 4dbhutah echoes the finals of the last two 
vss., 4c and 5c ahutah. 


11.8 Agni 


II.8.1—4: The #ya(sastamasya) that opens Ic anticipates the forms of the relative pronoun 
ya-in the next 3 vss. (2a #yah, 3a #ya(h), 3c #ydsya, with the last, 4a #2 yah, no longer in 
initial position), though of course it is entirely unrelated to the relative. The referent of all 
those rel. pronouns is Agni, who is also the referent of yasdstamasya. Phonology and 
syntax are thus wedded. 


II.8.4—6: As the just-mentioned structural device expires in 4a, another takes its place. An 
unbroken alliterative string runs from the end of 4b through the beginning of 5: ... arcisa/ 
anyjano ajarair abhi// atrim anu ..., and the first words of the most of the remaining padas 
also start with a- (5b agnim, 6a agnér, 6c 4risyantah, 6d abhi). Since 4dhiis the 2"! word 
in 5c, only 6b is not part of the chain. 


II.8.4—5: On the disguised Svarbhanu myth in these two vss., see publ. intro. Most 
tr./comm. are puzzled by the appearance of Atri here, and Ge and Old in particular 
speculate on possible emendations. But the presence of the Svarbhanu formula guarantees 
that the text is genuine, in my opinion. 


II.9-10 Agni 

These two six-verse trimeter hymns follow the two six-verse dimeter hymns (II.7— 
8), though by the normal rules of hymn ordering they should precede them. In his 
opening n. on II.9 in SBE, Old tentatively suggests that II.9 and 10 should each be 
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divided into two trcas, but in the Noten he essentially withdraws this suggestion because 
he sees signs of unity within the two hymns as transmitted. 


II.9 Agni 


II.9.1: vidana- is ambiguous: it can belong either to V vid ‘know’ (Ge [/WG], Re, though 
he registers the ambiguity in n.) or V vid ‘find’ (Old [SBE]). I assign it to the latter and 
think it refers to the myth of the discovery and recovery of the fugitive Agni. The word 
forms a weak ring with suviddatra- in the final vs., 6a, assuming the latter word is a 
derivative of V vid: see comm. ad vs. 6. 

adabdhavratapramati- is an unusual cmpd for the RV in having three members, 
and with its initial accent (on which see AiG II.1.293) the accent falls about as far from 
word-end as it is possible to be. 


II.9.4: There is some difference of opinion about the meaning of manotar-. Most take it as 
some version of ‘deviser, inventor’ (so Gr, Ge, HO [SBE], Re, WG), but Tichy (Nomen 
Agentis, 40 and passim) argues for the sense ‘remind-er, rememberer’. I opt for 
something in the middle, ‘minder’. That is, I don’t think the term means that Agni creates 
ritual speech (the standard view), nor that he remembers or reminds the officiants of this 
speech (the Tichy view), but that he takes account of it, pays attention to it. The English 
term ‘minder’ (as in childminder) also has the connotation of taking care of someone or 
something, tending or ministering to it or them, and that sense would fit here as well. See 
also comm. ad IV.5.10 citing several passages containing the verb stem manu- that 
underlies this unusually formed agent noun with the sense ‘ponder, bring to mind’. 


II.9.5: Various suggestions have been made about the two types of goods in pada a (see 
the nn. of Old [SBE], Ge, Re, and WG), but Re’s suggestion that it’s lifestock and 
offspring seems the most satisfying contexually, given the wishes expressed in cd. For 
disc. of similar phrases see comm. ad VI.19.10. 


II.9.6: As noted above, I suggest that suvidétra- makes a ring with vidana- in la, a 
suggestion that rests on assigning both words to the root V vid ‘find’ and on assuming that 
this root meaning is still apparent in suvidatra-. Neither of these assumptions is 
unchallenged. Gr assigns -vidatra- to da' ‘give’+ viand glosses it ‘vertheilend’. (That 

V dais not otherwise found with v/speaks against this derivation.) In his brief treatment 
of the word Debrunner (AiG II.2.170) gives its root etymology as V vid with a question 
mark, glossing it ‘wohlwollend’. Though no doubt other etymological suggestions have 
been made, I have not to my knowledge encountered them. The standard interpr. of the 
semantics, however, are like Debrunner’s -- ‘wohlwollend, gnadig, d’ accueil favorable’, 
etc. Whatever the root derivation assumed, this rather vague meaning is far from ‘find’ 
(or ‘know’ or ‘distribute’) and the semantic pathway to it is unclear. Moreover, a passage 
like X.15.3 ahdm pitfn suvidaétram avitsi “I have found the suvidétra- forefathers 
(/forefathers that are easy/good to find)” testifies to at least a secondary connection 
between the form and the root V vid ‘find’, as well as enough semantic connection 
remaining to allow the phrase to function as a linguistic figure. The word is found twice 
in the Agni hymns of II, once here, once in II.1.8. Both vss. also contain the word 4nika- 
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“visage, face’ (though in II.1.8 admittedly not in the same clause). Especially in our 
passage I think the point is that because of Agni’s shining face he is easy to find -- he is 
the brightest thing around. See also the disc. of durvidétra- ad X.35.4, which provides 
further evidence for a derivation from V vid ‘find’. 

That the next hymn (II.10), which is at least metrically paired with this one (see 
comm. ad IT.9-10), is also characterized by a ring linking the first and last vss. and that 
the first word of the ring is also formed with a -tra-suffix (johdtra-) lend some support to 
my speculations about suvidatra- here. 


11.10 Agni 


II.10.1: As noted in the publ. intro., the first word of the hymn, johitra-, forms a ring with 
Johavimi, the last word. The connection between them is emphasized by the intensive 
redupl. in johdtra-; no other -tra- stems show redupl., much less intensive reduplication. 
Gr (and, it seems, WG, here though not in I.118.9; II.20.3 isn’t clear) take the stem as act. 
(‘laut rufend’), but a passive value makes better sense in all 3 occurrences (so Old [SBE], 
Ge, Re). The -“a- form in the next vs., vibArtra- (2d), is likewise passive. My tr. “invoked 
... On every side” is based on the possibility that the -fra- suffix evokes the -tra adverbial 
locatives (such as 4tra ‘here’), although this may be pushing the limits (likewise my 
‘dispersed in many places’ for vibArtra- in 2d). It does, however, work with the thematics 
of the first few vss.: vs. 2 urgently begs to hear my call (hAévam me, with the possessive 
prn. emphatically placed pada-final), and the two occurrences of vicetah ‘discriminating’ 
(1c, 2b) suggest that Agni is choosing among the various sacrifices he might attend on the 
journey described in 2cd. 


II.10.2: The urgency of the poet’s desire is conveyed by the isolated precative sriuya(h), 
the only precative to this root, hence my “may he please hear.” It also provides a 
phonological template for syava opening the next hemistich (2c) and, more distantly, 
uttandyam and sirinayam opening 3a and c respectively. 


I1.10.3: The fem. sg. loc. uttanayam is generally simply tr. ‘outstretched’ or sim. I think 
the image is more precise: the two kindling sticks, athwart each other, are likened to a 
woman in birthing position with her legs stretched out and open (my “agape”. 

The rhyming form siinayam opening the 2™ half-vs. is much more difficult. It is 
a hapax with no clear root affiliation, and the suggested tr. range widely -- ‘night’, 
‘chamber’, ‘hiding place’, etc. (See the standard tr., plus KEWA and EWA s.v.) My own 
very tentative suggestion links it to sira ‘stream’ (I.121.11) and sir7- (if that means 
‘stream’, as JPB takes it, X.71.9), as well as to later sira- ‘vein’ (also found in MIA). By 
extension I take it to refer metaphorically to the birth canal, in which Agni remains, 
unborn, during the night -- though he cannot be kept confined for very long. This would 
again be a reference to the kindling sticks, in whose attenuated interior he is fancied to be 
hidden. The variation in sibilant would not be surprising, particularly in a body-part word 
that could be mediated by Middle Indic. All this is very speculative, however, and it 
might be wiser to leave the word untranslated. 
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II.10.4: This vs. describes what happens to the fire after the peaceful creature depicted in 
pada b is sprinkled with melted butter (pada a): he takes on an appearance (dfsanam) that 
is larger and more powerful. Contra Ge, Re, WG (but with Old [SBE]) I construe d4nnath 
with vyacistham, on the basis of I.50.1 uruvyacah ... ebhir annath. 


II.10.5: The first hemistich of this vs., which repeats the verb of the preceding vs., 
jigharmi ‘1 sprinkle’, expresses the hope that this sprinkling, which rendered Agni 
“overpowering, violent’ (rabhasaém) at the end of the last vs., will not make him hostile 
and dangerous: he should enjoy the ghee “with an undemonic spirit” (araksdsa manasa). 

The second hemistich states that no matter how lovely his appearance is, he is not 
to be touched; the unexpressed reason for this of course is that he will burn whoever or 
whatever does touch him. The hapax bahuvr. sprhayaédvarna- is variously interpreted. I 
think it means not ‘having desirable color’ (so, approx. Re.) nor ‘desiring color’ (so 
approx. Ge and WG), but rather “having questing color’ -- that is, his color (=flames) 
flickering here and there (yarbhuranafh) look in their random motion as if they are seeking 
something. In other words, despite their apparent formal match I take sprhayddvarna- as a 
bahuvrthi based on a karmadharaya, rather than as a verbal governing cmpd. of the type 
dharayat-kavi- ‘upholding poets’. 


II.10.6: The first pada of this vs. continues the theme of trying to set limits on the 
unpredictably powerful Agni. (In my view; it is not so interpr. by others.) Here he is 
urged (again with a precative, jf#eyah) to know or recognize his share. I take this to mean 
that he should take his share and no more, though his power would allow him to take 
whatever he wants (sahasano varena). Agni thus controlled will then help the singer to 
achieve his goals (padas bcd). 

Note that Manu returns from the 1‘ vs. — another little ring. The adj. 
madhuprcam ‘mixing with honey’ reminds us of the later Madhuparka drink offered to 
distinguished visitors, but I doubt that such a reference is found here. Though it would be 
generally appropriate for Agni the 4t7t/- (‘guest’), this hospitality theme, though 
common in the RV, is not found in this hymn. 

For the pun in the 2" half vs., see publ. intro. Notice also that juh“va mimics the 
phonology of the verb johavinz, thus emphasizing the ring of the latter with the first word 
of the hymn johitra. 


[II.11-24 JPB — comments by SWJ] 


II.11 Indra (comments SJ; for a complete translation with my modifications, see end) 

The hymn has a remarkable number of predicated tense-stem participles. There 
are also an unusual number of past anteriors of various sorts. 

Another notable feature is the large number of occurrences of the particle nui, all 
in the first pada of the vs., in short runs of adjacent vss.: 3a, 4a; 6a, 7a; 15a, 16a, 17a. The 
last vs. of the hymn (21) then begins nuindm, as if in summary. 

Other signature words recur through the hymn: forms of V vrdh (esp. vardhdya-): 
Ic, 2d, 4a, 4c, 8c, 11c, 13b, 15d, 20b; Vmand (esp. mandasand-): 3c, 11b (2x), 14c, 15a, 
17a, 20a. 
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There is also a certain amount of chaining, though it is not applied systematically: 
3d/4a Subhra-, 6d/Ta hari, 7d/8a parvata-, 9d/10a visno asya vajra-, 10d/11a V pa, 12d/13a 
syama, 13d/14a ras, 15d/16a brhant-, 19d/20a trita-. 

On the unusual meter of this hymn see Old Prol. 87-90, who also remarks on its 
unusual vocab., which, taken together, gives the hymn a “Sonderstellung” among the 
surrounding hymns (87 n. 1). See also Ge’s intro. for remarks on its stylistic features. 


If.11.2: The pf. part. vavrdhanah would better be rendered as an anterior: “when you had 
become strong ...” 


II.11.3 There are several syntactic problems in this verse. The easiest to deal with is the 
apparently misplaced cain b. All the standard tr. as well as the publ. tr. take rudriyesu as 
a modifier of stomesu, with the whole loc. phrase #ukthésu ..., stomesu ... rudriyesu cat 
then interpreted as “in the hymns and in the Rudriyan praises,” with the ca following the 
2™ word of a bipartite NP and at a considerable distance from the 1‘. (We would expect 

* stomesu ca(...) rudriyesu.) Klein (DGRV 1.54) calls this “the most anomalous position 
of ca within adjective plus noun syntagms.” This difficulty disappears if we take 
rudriyesu not as an adjective with stomesu, but as a third term in the conjoined phrase: 
“in the hymns, in the praises, and in the Rudriyans.” The ca is then correctly positioned in 
an X Y Z caconstruction (on which see Klein DGRV I.86—-91). The Rudriyans in 
question are the Maruts. It is important to note that the adj. rudriya- is almost never used 
of anyone or anything but the Maruts, and in the plural never of anything but the Maruts. 
It is also never used of hymns or praises. It is true that my interpr. produces disharmony 
in semantic class: two types of verbal products and a group of gods, but Indra does 
indeed get pleasure and strengthening both from human praises and from the Maruts, who 
stood by him at the Vrtra battle (and who also praise him: see, e.g., comm. ad V.52 and 
my 2006 “Poetic Repair’). My interpr. both solves the ca placement problem and also 
allows rudriya- to refer to its accustomed referent. 

A more intractable problem is how to interpr. the loc. relative pronouns in padas a 
and c. The standard tr. (Ge, Re, WG) seem to take them (it’s a little hard to tell) as 
embedded relatives with the loc. nouns (ukthésu, etc.) belonging to the main clause 
whose predicate takes shape in pada d. The publ. tr. (JPB) takes ab as a separate sentence, 
supplying an impv. “delight!” as the main cl. verb, governing ukthésu ... rudriyesu ca and 
generated from the injunctive pf. cakan of the rel. cl. This still leaves the yasu cl. 
embedded, since the main clause in cd must include tbhyéd that begins c, parallel to 
vayave in d. Another wrinkle is the fact that the verbal predicate of this 2™ rel. clause is 
not finite, but a predicated middle participle (whatever its exact derivational path) 
mandasanah (on which see comm. ad IV.3.6). In favor of the JPB solution is the fact that 
the yasurel. prn. has a clear antecedent in the main clause of cd: nom. pl. eta(h), but it is 
not clear whether masc. yésu does. If we take the nominal loc. pls. ukthésu, etc., as 
belonging to the main clause, then it does. This seems to be the solution of the standard 
tr. (e.g., Re’s tentative “parmi (?) les hymnes en lesquels tu te complais et parmi (?) les 
corps-de-louange rudriens ...”’). 

The rel. cl. problem is compounded by several other factors: 1) that the referent of 
the fem. nom. pl. efa@hin c is disputed. Ge (n. 3c) suggests either waters or, with Say., 
praise songs. Old also goes for waters, as does the publ. tr. and, apparently, WG. By 
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contrast, Re: soma drinks; 2) the simile marker n4@in d is not positioned to mark a simile, 
and so its contribution to the whole is unclear. 

The 2nd issue is, again, easy to deal with. As disc. elsewhere (see comm. ad 
VIII.76.1) and noted already by Ge, simile-marking m4 cannot be pada final. If it would 
be, it flips with its target. Therefore in this case we can assume an underlying *subhra né 
and a conventional simile. As for the Ist, the fem. referent should be something Indra 
takes pleasure in. Although waters, being feminine and already present in the discourse 
(2ab), are perhaps the obvious choice, in this type of ritual context waters are not 
something Indra craves. Re’s soma drinks fit this criterion much better: Old points to 
three other examples of mandasand- in this hymn (14c, 15a, 17a); in the latter two Indra 
is subject and it is soma drinks that he enjoys. But no standard word, or synonym, for 
soma is fem. 

Having given this more thought than it perhaps deserves, I think I’ve found a 
solution to all these various syntactic and referential problems. An imperfect one, but 
better (in my opinion) than any of the rest. I take the first hemistich as a self-contained 
rel. cl. — no parts of it belong to the main cl. and there is no embedding. The main cl. is 
cd; the referent of rel. cl. yésw in the main clause is et@h, with gender switch — but with 
semantically the same referent as the ukthésu ... stomesu of ab, namely hymns / praise 
songs, a word for which should be supplied with etah. This is the Say. solution alluded to 
above: Say. supplies fem. stutih; I prefer girah, which is much more common in the RV. 
For the phrase e/ah ... girah see 1.25.18. In order to indicate that yésu and efah are 
coreferential despite the gender switch, the poet inserts after the fem. eta a relative 
clause yasu mandasanéh “in which you are finding exhilaration” that has the same 
structure as yésu cakén “in which you delight” in pada a. The yasu clause is embedded in 
the main cl. unfortunately, but the fact that the predicate is a participle, not a finite verb 
makes the violation less serious. (See my 2022 “Stray Remarks on Nominal Relative 
Clauses in Vedic and Old Iranian: Proto-proto Izafe.”) Why switch the gender, however? 
I think it is to accommodate the simile at the end of the vs. There I do think that subhrah 
refers to waters or rivers — the free-flowing hymns are compared to them, but a masc. in 
the frame would put the simile off balance. The stem subfra- is elsewhere used of rivers 
and waters, and waters serve as subj. to pré ... s/srate in nearby II.17.3, as Old points out. 
Unlike all the standard tr., I do not think vaydve belongs in the simile; rather he is parallel 
(if a bit of an afterthought) to “ibhya. 

Putting all this together, I suggest a much-emended translation of the whole vs. 
(leaving out the vocc. for clarity of structure): “In which hymns, praises, and Rudryan 
(Maruts) you delight — those (songs), in which you are finding exhilaration, flow forth 
esp. to you, and to Vayu, like resplendent (waters/rivers).” 


II.11.4: subhra-, the last word of vs. 3, becomes the signature word of this vs., found 
initial in each of the first 3 padas. 

The first two padas contain two exx. of predicated pres. participles, vardhéyantah 
and dadhanah, but unfortunately it’s not clear what they are predicated of. Ge, Re, and 
the publ. tr. supply “we,” which is a reasonable default, WG “diese Lobreden” (their tr. of 
uktha-) from 3a, which would entail another gender switch. Since ukthd- is neut., the 
masc. participles would have to refer to masc. st6ma- in 3b, skipping the fem. in 3c. 
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“We” seems a better choice. In any case, the referents of these participles are not directly 
reflected in the rest of the verse (save perhaps for asmé ‘for us / among us’ in c). 

JPB takes c as an independent nominal clause, with ab implicitly subordinated to 
it. By contrast, all the standard tr. take c with d, with the pf. part. vavrdhandah expressing 
anteriority and notional dependence: “... having become strengthened, you should 
overwhelm ...” Although this alt. is certainly possible, rhetorically c is tightly connected 
to ab. In ab the unidentified subjects confer subfrd- features on Indra and strengthen him; 
in c Indra has become subhra- himself, having become strengthened, with the same root 
Vv vrdh. And if the first hemistich has implicit 1‘ pl. subjects, asmméin c refers back to 
them. So I favor some version of the publ. tr. 


II.11.5: Pada c is oddly conceived. The problem is the double object of the pf. part. 
tastabhvamsam, namely apo dyam “the waters (and) heaven.” The first, in a putative VP 
apah V stambh, is perfectly fine, and indeed perfectly fine as a description of Vrtra. 
Although V stambh ordinarily means ‘prop up, make fast’, in the latter sense it can come 
to mean ‘stay, block’, with rivers (bzw. waters) as obj. Cf. 1.53.9 astabhnat sindhum 
amavam “he stayed the river in flood,” depicting ViSvamitra’s feat in stopping the rivers 
to allow Sudas’s forces to cross, presented at length in the famous hymn III.33. Also, 
with V stambh in the passive, in VIII.96.18 tvaém sindhim asrjas tastabhanan “you 
released the rivers, which had been blocked/stayed,” exactly of Indra’s freeing the waters 
after smiting Vrtra, as here. But V stambh is far more common with dydm as object; this 
VP means “prop up heaven” and is regularly used of one of Indra’s signature cosmogonic 
deeds — including in this sequence of Indra hymns. Cf. in the next (very famous) hymn, 
II.12.2 yo dyam astabhnat sé janasa indrah “who propped up heaven, that, o peoples, is 
Indra”; 1.15.2 dyam astabhayad brhéntam “he propped up lofty heaven”; II.17.5 
astabhnan maydya dyam avasrasah “with his craft he propped up heaven (to keep it) from 
falling.” It is very strange to assign Indra’s deed and its formulaic expression to Vrtra. To 
rescue the phrase, Ge suggests that “heaven” stands for “heaven’s light’; neither Old nor 
Re (whose tr. in EVP XVII of course lacks notes) comments, nor Klein (DGRV 335), 
who tr. “the one blocking the waters (and) heaven.” WG tr. “der dazu Wasser und 
Himmel befestigt hat,” with further glosses in the n.: “mehrdeutig: der Wasser und 
Himmel gespreizt / zur Festung gemacht / festgebunden / paralysiert hat” — none of which 
helps with the anomaly of dydm V stambh in this context. I find it difficult to imagine that 
the audience (more alert than us Western commentators), hearing dyam tastabhvamsam, 
esp. in an Indra hymn, would not immediately associate it with the standard Indra 
formula and find the attribution of such a deed to Vrtra (whom Indra will smash in the 
next pada) disturbing—twisting the perfectly acceptable apah V stambh phrase in a 
disconcerting direction. But I don’t quite know what to do with this. I would certainly not 
suggest that they then interpreted this participial phrase to refer to Indra — more that they 
were forced to rescue it by a semantic reconfiguration, perhaps like the one Ge suggests - 
- though nowhere else that I’m aware of is Vrtra credited with blocking the light of 
heaven. 

In any case, against the publ. tr., I would take the pf. part. as expressing 
anteriority — “having blocked / who had blocked the waters and heaven.” 
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II.11.6: It seems strange to begin padas a, c, and d with Ist sg. st#va, but b with the Ist 
plural st@vama, which is also not initial. There is some phonetic play between a and b: 
slava (nu tav. uté stava(ma), with nitana figuring later in b. The mirror-image openings 
of the two padas might at least account for the position of stavama. 


II.11.7: The three augmented aorists in this vs. are striking, esp. because two of them are 
extremely marginal in the grammar: the s-aor. seen in asvarstam (V svar) is found 
otherwise in the RV only as 3™ sg. dsvarin late X.148.5; dramsta is the only form of this 
s-aor. in the RV. Both have well-attested 1* cl. present stems with the same meaning, and 
it is, at first, surprising in this narrative context that we don’t find imperfects. But as IH 
suggested to me, if we follow the interpr. of the hymn in the publ. intro. and in Brereton 
1985, whereby the apparent events of the mythic past—the spreading out of the earth, the 
coming to rest of the mountain—actually refer to the ritual here-and-now, esp. the 
establishment of the fire, then the augmented aorists will force an immediate past interpr. 
and therefore reveal the poet’s intent behind the apparent recital of mythic events. 

What it means for a cry to be dripping with ghee and why it’s the horses’ cry are 
unclear to me. 

I would be inclined to take cid with sarisyan, rather than with paérvatah, hence “the 
mountain, though about to run, came to rest,” rather than “even the mountain ...”” Note 
the use of the future participle to express past prospective value in subordination to a 
preterital main verb and see comm. ad 10b below. 


II.11.8: After the three augmented aorists in the previous vs. and with akran in pada b, the 
injunctive sadiin pada a is a little surprising, esp. since this pada seems to describe the 
same action as 7d. I wonder whether the poet is playing a trick: the negated participle 
aprayuchan almost seems to have the augment we expect in *asad/ but transposed to the 
next word (and of course etymologically and functionally quite distinct). Note that 
aprayuchan occupies the same metrical position as the aor. d4prathista in 7c (the 
immediately preceding hemistich) and shares the same first two syllables. 

The s-aor. akran in b should be tr. “has roared” to match the other augmented 
aorists in the immediate context. 

The lexeme nV prath occurs only here in the RV and, at least according to Mon.- 
Wms., in all of Sanskrit. This isolation makes it all the more difficult to figure out what is 
going on in pada d, since the reference of the almost equally isolated dhamdni- is unclear. 
(But see below.) Note the placement of the preverb n/after the verb paprathan at the end 
of the verse, an almost mirror image of the opening of the vs. nf parvatah. This vs.-final 
paprathan nfis also echoed by the end of the Ist hemistich in the next vs. asphuran nih. 
Both verbs precede their preverbs, but despite having apparently identical endings, -an, 
the first is a real 3rd pl. -an, where asphuran represents 3rd sg. asphuratin sandhi. 

The 2nd hemistich is quite baffling. It bears a superficial resemblance to X.49.6cd 
and is adduced with regard to that passage by Old ad X.49.6. However, the two passages 
do not illuminate each other; see comm. ad X.49.6. More helpful is III.30.10, adduced by 
Ge. That passage has to do with the opening of the Vala cave; its last pada reads pravan 
vanih puruhitém dhémantih “The choir (of Angirases) aided the much-invoked one 
[=Indra], blowing (on their instruments),” containing both van7- and a form of Vdham 
‘blow’, like vani- and the mysterious noun dhaménzr- here. This poorly attested noun (RV 
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1x; more common in AV; in general see EWA s.v. DHAM) seems to mean ‘tube, (blood) 
vessel’ in the AV, but this is most likely a semantic extension based on physical shape. 
The noun, derived from V dham ‘blow’, was, in the first instance, a nom. act., as -dni- 
nouns generally are (e.g., vartani- ‘turning’ ~ ‘track/course’; AiG II.2.207), with the 
sense ‘blowing’, but then could have been concretized to a (musical) pipe or primitive 
flute into which the performer blows, to whose shape a vein or tube could be likened. The 
abstract sense is still found in our passage; as in III.30.10, it’s used in reference to the 
(musical) noise the Angirases made to open the Vala cave. I would now render cd 
“Amplifying their voice to the furthest distance [1.e., making themselves heard that far], 
they [=Angirases] spread the blast that was impelled by Indra.” I substitute ‘blast’ for 
‘blowing’ because the latter makes no sense in that English sentence, though 
unfortunately ‘blast’ is not all that much better — it’s meant to evoke noise. I also fail to 
tr. m7, since it also makes for semantic complications. As I said above, I think vs.-final nf 
may be here to match vs.-init. n/in a phonetic figure with par-/-pra-. If it does have 
semantic content, it may mean that the Angirases directed their noise down into the cave. 
Since the cows are always elsewhere depicted as being driven up out of the cave (see, 
e.g., nearby II.14.3 yo ga udajad apa hi valém vah), presumably the cave is below ground. 
Because the hemistich seems to concern the Vala myth, I supply the Angirases as subj. — 
against the Maruts, favored by most of the standard tr. Although most of the mythological 
material in this hymn is concerned with the Vrtra battle (though for Vala see 20d), it is 
very difficult to fit this vs. into that paradigm; the Vala myth works much better. 


II.11.9-10: The final pada of 9 is almost identical to the first one in 10: the case of vajra- 
is different, and there are two different intensive forms, to different roots, with different 
morphological identities (gen. part. Kdnikradatah, impf. droravit), and different subjects 
(bull / mace) — but the intensives are essentially synonymous and the effect is the same. 
This is an extreme example of the chaining found off and on in the hymn (see above). 


IJ.11.10: It is unusual to find a subjunctive mijd@rvatin a subord. clause whose main cl. has 
an imperfect intensive (droravii). The publ. tr. renders it as “was about to grind down” -- 
this seems pretty close to target, though I’d probably substitute rather “was going to” -- a 
past prospective. Say. simply glosses with a desiderative jighamsatity arthah. Of course, 
the -a¢isn’t metrically guaranteed and could have been introduced from vaéjrat at the end 
of 9d, so it is possible that the form was simply injunc. *zjiirvat. Nonetheless, though the 
usage of the subjunctive here is unusual, I think it can be reconciled with the function of 
the subjunctive more generally. Note that its function is very much parallel to that of the 
future participle sarisydn in 7d. 
Both niirvat and papivan are means of indicating anteriority here. 


If.11.11: On kuksv- as ‘cheek’, not ‘belly’, see comm. ad X.28.2, etc. 

In d JPB takes paurd as pauré out of sandhi, as a PN — contra the Pp and the 
standard tr. In VII.61.6 I take it as ‘multiplier’ (of Indra) in a pun with purukrt-. In 
VIII.50.5 a clear loc. shows the sense that JPB wants. In V.74.4 there are three exx., one 
apparently a PN, the other also apparently a pun on puru- (JPB tr. ‘muchness’). I’d be 
inclined here to take it in non-PN fashion, either as loc. “in its muchness” or modifying 
soma: “soma, multiplied” (to puru) or perhaps more likely, given prndntah in c, ‘filling’ 
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or ‘in its fullness’. In our passage Ge tr. “Fiiller,” Re “fait pour beaucoup (d’exploits),” 
WG as “Paura” (with several different interpr. posibilities registered in the notes) — all as 
nom. 


II.11.12: I would tr. “have abided in you,” not “by.” 

I would tr. dhimahrin c as ‘acquire’ -- the idea being that we want to get a 
prasast- from our actions performed with Indra’s help. Against the standard interpr. as 
root aor. opt. to Vdha, WG seem to assign the verb to Vdh7(“... erblicken wir unsere 
Preislieder’”), but there is no such root formation to Vdh7, whereas dhimahi to V dhais 
remarkably well attested. 

Pada d is a variant of 1d, as pointed out by Ge. 


II.11.13: Pada a is syntactically very fussy: syama té ta indra yé ta uti, with two nominal 
clauses each with its own enclitic fe, a predicative instr. in the rel. cl., and the “may we be 
those who ...” construction that defies fluent Engl. tr. If the Engl. seems awk, blame it on 
the Skt! 

Pada b contains another predicated pres. participle, vardhdyantah. 

The splv. susmintamam responds to stisma- in 4a, while yém cakénama echoes 
yésu cakan in 3a. Although the publ. tr. treats cd as if yam cakaénama were embedded, it’s 
a perfectly standard preposed rel. cl., though awk. to render: “in which most explosive 
(thing) we will take delight — (that) wealth consisting of heroic men grant to us.” 


11.11.14: The ras7 of 13d is not only chained with ras/in 14a, but repeated twice more in 
the hemistich, always clause initial. 

The affiliation and reference of the nominal rel. cl. in c are disputed. Let us begin 
with the fact that this pada contains yet another predicated pres. part., mandasandh. It 
cannot belong with the main cl. verb in d, pants, because it modifies a rel. prn. yé, and 
pantiis unaccented. The question is whether c is a preposed definitional cl. of the type 
“(Those) who (c) ..., they (d) ...” The ca would then be a clausal conjunction, loosely 
connecting c with the first hemistich. This is how the publ. tr. takes it, as do Re and JSK 
(DGRV 1.224). However, c could also be more strongly connected to pada b and 
participate in an “X [acc.] and which Y ...” construction, where the referents of yé would 
be a conjoined obj. with sardhah ... marutam of rast. “Grant us the Marutian warrior band 
and (those) who are jointly finding exhilaration” — whatever the referents of ye. This is 
Ge’s interpr. As for the referent of yé, he sneaks in an “alle” (“und alle, die eintrachtig 
(mit dir) sich berauschen”) and in n. 14c says that yé includes the Vayus (but is not 
limited to them?). I confess I prefer this syntactic analysis, among other things because it 
keeps ca as a subclausal conjunction. Ge’s “all” is illegitimate, but his suggestion that the 
yé clause refers to the Vayus is certainly worth considering (see below). (The WG tr. 
seems more or less of the first type, but takes ca as conjoining the adj. sa/6sasah and 
mandasanah and also seems to take the antecedent of yéas the Maruts [number 
disagreement, though that wouldn’t be fatal], but yéas the subj. of pants, which is fatal, 
syntactically. In other words, their tr. is a mess.) 

The pl. of vayi- is puzzling. The functional distribution of the two words for 
‘wind’, vayu- and vata-, is generally pretty clearcut: Vayu is the god, vata- usually the 
natural phenomenon. There are over 100 singular forms of vayi-, but only six plurals. (I 
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explain the supposed acc. pl. vaydn in IX.97.14 differently from Gr/Lub [see comm. ad 
loc.]; Gr’s nom. pl. interpr. of vayéva in sandhi in VII.92.4 is really the dat. vayave.) 
Besides the form here, there is one other nom. pl. (X.46.7, a difficult passage; see comm. 
ad loc.) and four instr. pl. vayiibhih ([X.84.4 and three times in the same hymn, VIII.7.3, 
4,17). All these pl. forms in context refer to the natural phenomenon, lower-case ‘wind’. 
Our passage is different, though, and conceptually problematic. Pada d depicts a very 
familiar ritual situation: the god Vayu receives the first drink of soma at the morning 
pressing; this is unequivocally signaled here by pant 4granitim (whatever the problems 
with pant, see below). But in a ritual setting, there should be only singular Vayu — there 
is elsewhere no corporate group of Vayus (like Adityas or Vasus); the ritual scenario in d 
is quite anomalous. I don’t have a full solution to this conundrum, but I can point the way 
towards one. The hymn containing the three instr. pl. (that is, half of the occurrences of 
pl. vayu-) is a Marut hymn. In it the Maruts perform various actions “along with the 
winds.” In our passage I think the referent of yéin c is the winds, the natural phenomena, 
who act along with — and presumably take pleasure along with — the Maruts, who are the 
object of pada b and with whom the yéin c is conjoined. But the vs. segues into the ritual 
in the final pada and the poet allows the paradoxical plural to stand, an uneasy 
compromise between the natural winds and the ritual Wind. (Recall that sg. vayave was a 
ritual recipient in 3d.) 

The primary ending on pantris disturbing: the context requires a connection with 
V pa ‘drink’, but that root forms a root aorist. For another such form see I.134.5 and 
comm. ad loc. As noted there, these anomalous forms could be root aor. subjunctives; this 
could then mean “will drink.” 

I would now emend the tr. of bed to “Grant us the Marutian warrior band, o Indra, 
and (those [=Winds]) who are jointly finding exhilaration (with them=Maruts). The 
Winds (will) drink the first offering.” 


II.11.15—17: These three vss. all begin X / ni, strongly emphasizing the X. 


If.11.15: And another -- or rather the same mandasandh -- in the nominal rel. clause 
introduced by yésu. See 3c and 14c, as well as 17a. Given this insistent repetition, all 
these forms should have the same tr., and I would change “becoming exhilarated” here to 
“finding exhilaration.” I would also change “among whom” to “in which.” 

Though there is no overt chaining between 14d and 15a, the phrase yé ca 
mandasanah in 14c is almost exactly repeated in 15a yésu mandasandh. | also wonder if 
vyéntu (unfortunately probably not distracted, though Gr marks it so) doesn’t slightly 
echo vaydvahin 14d. 

There are several missing, and therefore, disputed referents in this pada, namely 
the subj. and goal of vydntu. I think JPB, flg. Ge, is correct that the subj. is soma drinks 
(so also Re) and the goal is you (=Indra). Say. and WG differ. 

On the hapax drahydt see EWA s.v. DARH. 

Pada c lacks a verb. JPB supplies “be” and Re “come”; I’m inclined to follow 
Old, Ge (/WG) in supplying a form of V vrdh ‘strengthen’, generated from d4vardhayah 
beginning d. Ge suggests the impv. vardhaya (as opposed to the pret. of Old and WG). I 
prefer the impv. because it seems more likely that we’re asking for Indra’s strengthening 
than describing past occurrence of it. But it would be possible simply to read 4vardhayah 
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with both padas: “you strengthened us in battles (and) strengthened heaven ...” I would in 
any case change “have strengthened” to “strengthened,” since the impf. doesn’t usually 
have that sense and the strengthening of heaven should have happened quite awhile ago. 

The emended tr. of cd: “(Strengthen) us in battles, surpassing one — you 
strengthened heaven ...” 


II.11.16: In order to avoid a lengthy embedded rel. cl., starting with yéin pada a and 
lasting through c as the publ. tr. has it, I would reconfigure the publ. tr.: either by taking 
brhénta in ni as a predicated nom. cl. on which the yé clause is dependent, or by taking 
all of abc as the rel. cl. signaled by yé The two alt. would be “Just they are lofty who ...” 
and “Which lofty ones ...” I prefer the former because of the emphatic /d, and it is tr. this 
way by Ge, Re, WG, and JSK (DGRV II.166). The d pada is then a separate clause. 

Padas bc also have an “inverse” va, 1.e, a construction X va... Y — but with the 
added twist that X and Y are not syntactically parallel: X is a bare instr. (ukthébhih “by 
hymns”), while Y is a complex participle phrase that occupies the whole of pada c: 
strnanaso barhth pastyavat. Ge simply fails to render the va (or rather vaguely renders it 
as “etwa’’), but the other tr. capture the v@ one way or another. 

Emended tr. “Just they are lofty who seek to win your favor either through hymns 
or (by) strewing the ritual grass that provides (you) a dwelling place. Aided by you, they 
have come to the prize, Indra.” 


II.11.17: The fourth and final occurrence of mandasand-. Again I would change the tr. to 
“finding exhilaration in ...” 


11.11.18: The subtle differences in accent: although both avabhinat (init. in b) and 
apavinoh (init. in c) are 2nd sg. aug. impfs. with Indra as subj., only the first belongs in 
the rel. cl. introduced by yéna, because it is accented on the verb; the second begins a 
new main cl., because it is accented on the preverb. All the standard tr. correctly 
represent this. 

I would slightly alter the tr. of nf... sadi from the “aoristic” “has been set down” 
to “was set down / sank down,” since the action seems to be in the same chronological 
and conceptual realm as the other deeds of Indra presented in the imperfect in b and c. 
Note esp. the standard polarization between 4rya-(c) and désyu- (d), which is found 
again in the next vs. (19b). See a7... sadrin 8a, though — where the action is both 
mythical and (possibly, per JPB) ritual and might be properly rendered, with JPB, as 
“has been set down” (though I’m somewhat dubious) 


II.11.19: As Old also notes, the first pada is a reworking and fleshing out of 13a syama 
(té ta indra) yé te uti— here sénema yé ta utibhis (térantah), with both the main cl. and the 
rel. cl. provided with more content. Note yet another predicated pres. part. (/érantah) — 
unless we accept Ge’s configuration of the vs., whereby all of ab is a rel. cl. and sénema 
is within its domain, the main cl. being cd: “(We) who might win, overcoming with your 
help ..., tous ...” (I think WG also follow this route, but with some twists.) Because of 
the rhetorical echo of 13a, I prefer the syntactic analysis of the publ. tr. (also Re). 

The publ. tr. “overcoming all rivals, (all) Dasyus along with the Arya” is 
misleading, since it sounds like the Arya is included in the group we are overcoming. 
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Instead we are doing this with the help of the Arya: rephrase as “we who by your help, 
along with the Arya, (are) overcoming ...” 

In c “it was for us that you ...” rather than “that was for us: that you ...” sounds 
more idiomatic. 

The vrddhi deriv. sakhyd- is found only here in the RV, and it is also isolated 
syntactically in its clause — a gen. with nothing obvious to govern it. JPB’s ‘one of your 
circle of companions” is more or less a direct tr. of Re’s “(qui appartient a) notre cercle- 
d’amis.” Ge by contrast supplies a genitive of Tvastar, dependent on wisvartpam, who 1s 
then qualified as being friendly with Indra (or so I understand Ge; see his bottom-of-the- 
page n. 1) — so, transformed into dubious English: “... Tvastarian Visvartipa, (son) of 
companionable (Tvastar).” This seems over-complex, and the companionship of Indra 
and Tvastar is not standard fare. Although the Re interpr. seems to me to fudge the case 
relation between Trita and this gen., it may be the best we can do, though “circle of 
friends/companions” is misleadingly specific. Perhaps better “Trita of (our) comradely 
(band).” 


II.11.20: On the gen. with V vrdh, see Old. In our passage gen. complements of verbs of 
consumption (“drink,” etc.) may have played a part. The first three genitives in pada a 
refer to the soma, the last (t77tésya) to Trita as the presser of soma; see Old on this as 
well. The long gen. phrase in the publ. tr. is somewhat hard to parse; I might substitute 
“having grown strong on this exhilarating pressing of Trita’s.” 

What’s going on in pada c is unclear; see Ge’s n. 20c. JPB takes it as referring to 
a different episode in Indra’s heroic biography: making Namuci’s head roll like a wheel, 
found in passages like V.30.7 ... na@muceh sirah ... dvartayah, with the same verb. 
Although it’s certainly possible that this pada is a glancing allusion to that myth — and 
since the next pada is about a different myth entirely, skipping from Arbuda to Namuci 
wouldn’t be surprising — it still lacks both Namuci and his head. Given the presence of 
the sun and the wheel, this could also be an allusion to the episode when Indra tears off 
the wheel of the Sun’s chariot, as in I.130.9 siiras cékram pra vrhat, but the verb is 
different and sdiryah in our passage is stubbornly nom. On the whole I think it’s best to 
supply as little as possible here and would tr. (with Ge, Re) “he made (it) roll like the Sun 
its wheel” or, possibly, with WG, “he made the wheel roll like the sun.” I would further 
point out that the hymn has numerous occurrences of vardhdya-, starting in vs. 1, along 
with other forms of V vrdh, including in pada b, and vartdya- may be a bit of 
phonological play and ring composition. 


If.11.21: On remarked medial opt. duhivat+t, see comm. ad IV.41.5. 
II.11 complete (incorporating my modifications) 


1. Hear our summons, Indra! Intend us no harm! We would be those to be given 
good things by you. 

For these nourishments, like flowing rivers, strengthen you in their quest for good 
things. 
2 You let loose the great (waters), Indra, which you swelled—the many (waters) 
surrounded by the serpent [=Vrtra], o warrior. 
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You cut down the Dasa [=Vrtra], even though he thought he was deathless, when 
you had become strong through the hymns. 
3. In which hymns, praises, and Rudryan (Maruts) you delight, o warrior Indra — 

those (songs), in which you are finding exhilaration, flow forth especially to you, 
and to Vayu, like resplendent (waters/rivers). 
4. Now (that we) are strengthening your resplendent explosiveness, are placing in 
your arms your resplendent mace, 

resplendent are you, Indra, as you have become strong among us. Along with the 
sun, you should overcome the Dasa clans. 
5. The one placed in hiding, the hidden one hiding amid the waters, the crafty one 
dwelling under cover, 

and the one who had blocked the waters and heaven—(that) serpent you smashed, 
o warrior, through your heroism. 
6. Now I shall praise your ancient, great deeds, Indra, and we shall praise your 
present deeds. 

I shall praise the eager mace in your arms. I shall praise your fallow bays, twin 
beacons of the sun. 
7. Now your two fallow bays, competing for the prize, Indra, have cried out their 
cry, dripping with ghee. 

The land has spread out equally in all directions. The mountain, though about to 
run, has come to rest. 
8. The mountain, never faltering, has been set down. Bellowing with its mothers, it 
has roared. 

Amplifying their voice to the furthest distance [i.e., making themselves heard that 
far], they [=Angirases] spread the blast that was impelled by Indra. 
9. Indra kicked away crafty Vrtra, who was lying upon the great river. 

The two worlds trembled in fear before the mace of him, the bull roaring and 
roaring again. 
10. The mace of him, the bull, bellowed again and again when (Indra), the ally of 
Manu, was going to grind down (Vitra), the enemy of Manu. 

He brought low the crafts of the crafty son of Danu, when he had drunk of the 
pressed soma. 
11. = Drink and drink the soma, o warrior Indra! May the exhilarating soma-pressings 
exhilarate you. 

As they fill your cheeks, let them strengthen you. When properly pressed in its 
fullness, (the soma) has helped Indra. 
12. We inspired poets have abided in you, Indra. Serving according to the truth, we 
would gain insight. 

Seeking your help, we would acquire a proclamation of your praise. On this very 
day, we would be those to be given wealth by you. 
13. ‘Indra, we would belong to you as those who are with your help, since, seeking 
your help, we are making your nourishment strong. 

That most explosive (thing) in which we will take delight, o god—that wealthh 
consisting of heroic men grant to us. 
14. Grant us peaceful dwelling. Grant us alliance. Grant us the Marutian warrior 
band, o Indra, 
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and (those [=Winds]) who are jointly finding exhilaration (with them=Maruts). 
The Winds (will) drink the first offering. 
15. Now let just those (soma juices) pursue (you)—those in which (you) are finding 
exhilaration. Steadfastly drink soma to your satisfaction, Indra. 

(Strengthen) us in battles, surpassing one. You strengthened heaven through lofty 
chants. 
16. Just they are lofty who seek to win your favor either through hymns 

or (by) strewing the ritual grass that provides (you) a dwelling place. Aided by 
you, they have come to the prize, Indra. 
17. Now, finding exhilaration in just these powerful (soma drops), o warrior, drink 
the soma among the Trikadrukas, Indra, 

again and again shaking out (the soma) in your beard, becoming pleased. Travel 
to the soma drinking with your two fallow bays. 
18. Take to yourself the vast power, o warrior, by which you cut down Vrtra, the son 
of Danu, that son of a spider! 

You uncovered the light for the Arya; the Dasyu sank down to the left, Indra. 
19. | We would win! — we who by your help, along with the Arya, (are) overcoming 
all rivals, (all) Dasyus.. 

It was for us that you made Visvariipa, son of Tvastar, submit to Trita, one of 
(our) comradely (band). 
20. Having grown strong on this exhilarating pressing of Trita’s, he laid low Arbuda. 

He made (it) roll like the Sun its wheel. Together with the Angirases, Indra split 
the Vala-cave. 
21. | Now should the generous priestly gift yield your boon for the singer as its milk, 
Indra. 

Exert yourself for the praise singers. Let fortune not pass us by. -- May we speak 
loftily at the ritual distribution, in possession of good heroes. 


II.12-—15 Indra [SJ on JPB] 

The first three of these hymns can be usefully read together as different ways to 
handle a templatic structure. II.12 is the most tightly structured, with a brief, repeated 
refrain preceded by definitional relative clauses. II.13 explores ways of varying a fairly 
fixed refrain, while II.14 uses the definitional rel. clauses of II.12 in conjunction with 
widely different ways of realizing a semantically fixed, but lexically and syntactically 
fluid, refrain. The hymns are stylistically richer when read together, and one cannot help 
thinking that the poet(s) saw these as interrelated experiments in structure. II.15 also has 
a refrain: it is fixed and occupies the entire last pada and shows none of the intricate 
connections to the rest of the vs. nor the variations found in II.12—14. 


II.12 Indra [SJ on JPB] 

As noted in the publ. intro., this hymn is one of the most famous and most 
translated hymns of the RV, esp. outside of the “philosophical” hymns. Even more 
notable than its collection of Indra’s great deeds and powers is the tight structure in 
which they are corralled. Each vs. but the last (15) ends with the post-caesura nominal- 
clause refrain sé# janasa indrah “he, 0 peoples, is Indra” (or, as ’'m always tempted to 
render it, in Looney Tunes style, “that, folks, is Indra’). Preceding the refrain in each vs. 
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is a Series of definitional relative clauses, in which the relative pronoun, in whatever case 
(usually nom., occasionally gen., acc., instr., or abl.) always refers to Indra and the clause 
reads like an (easily solved) riddle. Although not particularly notable syntactically, this 
structure — defining rel. cl, identifying main cl. — seems to be a stylistic feature of archaic 
Indo-European literature; see my disc. in “Draupadi on the Walls of Troy” (1994, 
Classical Antiquity 13), also RV between Two Worlds, 68-69; RV Guide, 146-49. On 
the breaking up of this pattern towards the end of the hymn, see comm. ad vs. 15 below. 

Esp. at the beginning of the hymn, the deeds are narrated with augmented 
imperfects, alternating with perfects. See esp. the string of imperfects paryabhisat (1b), 
abhyasetam (1c), 4drmhat (2a), a4ramnat (2b), astabhnat (2d), arinat (3a), udajat (3b), all 
but one 3rd sg. act., near-rhymes -afand at. 


II.12.1: Interestingly, this is the only occurrence of ménasvant- in the RV. The tr. 
‘thinker’ for me conjures up a more intellectual and contemplative figure than quite suits 
Indra, but I’m not sure what to substitute. I think the idea is that even when just born he 
had a functioning mind. 

On the hapax verb abhyasetam, see EWA II.246 and Goto (Ist class, 224—25). 
Gotd plausibly suggests that because the dual impf. to the standard Ist class pres. to V bhi, 
* abhayetam, would not fit the cadence, this nonce form was created, based on the archaic 
s-stem bh(1)yds- -- though the derivational pathway from s-stem noun to simple thematic 
present built to a pseudo-root V bAyas isn’t straightforward. 


II.12.2: Notice the ever-levitating sequence of objects: earth, mountains, midspace, 
heaven, from lowest to highest. 
On dyam astabhnat see comm. ad II.11.5. 


II.12.3: The hapax apadhd is probably, flg. Old (and accepted by most; see Scar 250), an 
instr. of a root noun. As Old also points out, 4pa V dha must here be a formulaic variant of 
apa V vr ‘uncover’, a signature verb of the Vala myth. Old tellingly adduces nearby 
1.14.3 yo ga udajad dpa hi valém vah., whose pre-caesura clause is identical to ours here. 
The alternative lexeme may have been used here because a root noun to V vr, vé-¢- with 
empty -fas always with roots ending in short resonants, risks being mistaken for a root 
noun to V wr. Note that the phrase apadhé valésya illustrates the constraint on root-noun 
compounding that I have discussed in the forthcoming article “Limits on Root-noun 
Compounding in Indo-Iranian,” whereby a root noun can be compounded with a preverb 
or a nominal but not both, and so the nominal must form a syntagm with the PREV- 
VNOUN, as here. 

Because starting fires with stones is not the standard method in the RV -- it 
usually involves fire sticks -- I think the “between the two stones” (4smanor antdar) 
probably refers to the two world halves between which fire would appear, perhaps in 
addition to stones struck against each other to produce sparks. If I am correct that this is a 
reference to the world-halves, it would provide some support to the claim that the 
meaning ‘heaven’ for this etymon, attested in both branches of Old Iranian (asman- in 
both YAves and OP), was pan-Indo-Iranian, a contested claim (see EWA s.v. 4sman-, 
esp. p. 138). 


33 


On sam V vij see comm. ad VIII.75.12, X.61.17 and Scar 504, as well as Th, 
Gedichte 24 n. 5. 
Note samvrk samatsu sa ... 


If.12.4: After the dominance of augmented imperfects in vss. 1-3 (see hymn intro. 
above), with a sprinkling of perfects (vimamé 2c, jajana 3c), this vs. switches to 
augmented aorists: ¢kah in b and the re-marked medial root aorist 4da-tin c, as well as a 
predicated past part. krtan/in pada a. In my view pada a summarizes the cosmogonic and 
mythological deeds depicted in the first three vss. before turning to activities closer to 
home, and I would render Artan/as “were done.” JPB takes pada a as prefiguring what 
follows in the vs. (hence the colon, flg. Th Gedicht.) and tr. Artani as “have been done.” 
(Either interpr. of Arta- is possible in principle.) As I see it, after the summary of pada a, 
the next two padas move to deeds Indra performed in the human sphere and therefore in 
more recent times, making the switch to the aorist appropriate. This shift to the recent 
past in turn provides the transition to the treatment of Indra’s current help in the next vss. 

cydvana- is ordinarily agentive, ‘rousing, rouser’, but there is no escaping the 
sense ‘exploit, deed’ here (like its fellow derivative cyautna-). Perhaps the semantic 
development is by way of “stirring (deed)” or sim. 

I find the tr. “has put ... below and hidden away” somewhat awk, and would 
rephrase as the slightly less awk. “who has made the Dasa color/tribe hidden below.” 

As is well known, the apparent thematic active 4datis a pseudo-activization of the 
medial idiom 4 V da ‘take, acquire’. On two possible pathways of formation, see comm. 
ad V.32.8. Once the 3rd sg. adat was established (4x, incl. X.68.6 not registered by Gr, 
but so identified in Lub), other paradigmatic forms could be built: Ist sg. adam (1x), 2nd 
sg. adas (1x), Ist pl. adama (1x). 


II.12.4—5: The phrases aryah pustani (4d) and aryaéh pustth (5c) with, respecitively, ppl. 
and fem. abstract to V pus, both in the plural, do not seem to differ from each other 
semantically or functionally. The only possible (but weak) motivations I can see for the 
use of different stems are 1) metrical (neut. pl. pustani would not fit in Sc; however, the 
shorter neut. pl. form pusta@ would), and 2) gender matching between simile and frame. 
We don’t know the gender of the root noun pl. vijah ‘stakes’, but it is clearly not neut. If 
it is underlyingly fem., pustih would be a better match. For aryah pusta-, see loc. pl. aryah 
pustésu in the Vrsakapi hymn, X.86.1. That the ppl. is used in this phrase elsewhere 
suggests that the ppl. is the more idiomatic form in this phrase. 


II.12.5: This vs. breaks the strict patterning of the hymn in several ways. Although it 
begins as expected with a rel. clause, with the rel. referring to Indra, the rest of the vs. 
exits the rel. construction, first with pada b uneasily paralleling pada a (see immed. 
below) and more radically with a declarative main-cl. statement about Indra in c and, 
even worse, a kind of breaking of the fourth wall in d, with an impv. addressed to the 
audience (sréd asmai dhatta “put your trust in him”). Besides the voc. janasah in the 
refrain, this is the only intrusion of the 2nd ps. until the final vs. 15. See also 13ab for 
another evasion of the rel. 

Padas a and b are structured identically (save for one significant feature: see 
below). They both have an embedded /t-marked quotation: 
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kutha sé iti / naiso asti ti 
in a clause beginning and ending with a discontinuous acc. phrase: 

yam ... ghoram/ im... enam 
governed by a 3rd pl. verb with unspecified subj.: 

prchéntt | ahuh 
However the two padas are syntactically non-parallel in a crucial way: the first is a 
relative clause with accented verb, the second is non-relative with an unaccented verb. 
However, they are conjoined by uf@, which is ordinarily a co-ordinating conjunction. 
Klein (DGRV 1I.372-—73) says utahere shows uncharacteristically “weak nexus” in 
transition from rel. clause to main cl — a statement that describes, but does not explain. I 
think the strict formal parallelism of a and b is meant to be in tension with their syntactic 
mismatch and also prepares the way for the more serious breaches in cd. (PS also 
suggests that this kind of loose reversion to a main clause might be characteristic of oral 
style, which the embedded quotes also mark.) 

Although in answer to the question in pada a ktiha sé “where is he?” we might 
expect naiso asti to mean “he is not (here),” I prefer the existential “he does not exist” of 
the publ. tr. (as do all the standard tr.) for two reasons. In main clauses the pres. copula 
ast/is almost always existential, and, furthermore, doubts about Indra’s existence are 
expressed elsewhere in the RV. See the answer to this in vs. 15 below. The stad... dhatta 
of d implicitly answers this existential doubt. This makes pada c something of an 
intrusion, and it also essentially repeats/rephrases 4cd. 

Pada c meter: the transmitted text has a 12-syl. line with a Tristubh cadence. 
Arnold and Oldenberg read so ‘ryah, with a triple-light break via i(va). HVN instead 
apherisize /vato ’va as is common in MIA and sometimes found in the RV. Either of 
these produces an acceptable Tristubh line.There is another possibility, which is sort of a 
version of Arnold/Old.: to read saryah, with coalescence of sé with following a-, rather 
like sét/in pada a < s#+ /-. Transmitted s6 aryah would be a redactional restoration. I 
favor this third way. 


II.12.6: This vs. firmly reestablishes the rel. pattern, with four occurrences of nom. sg. 
yah, though the one in pada c is (playfully?) syncopated, occurring immediately after the 
caesura rather than initial in the pada. 

It is uncertain whether there are two figures being invigorated in b, the formulator 
and the weak one needing help, or whether the fomulator is himself in need. JPB seems to 
favor the two-figure interpr.; most standard tr. the single figure. I am more or less 
indifferent, though weakly favor the single figure. In any case, b transitions from pada a, 
which depicts unfortunate figures (“the enfeebled,” “the starving,” matching “the weak 
one needing help”), to cd with its ritual performers: the one with the yoked pressing stone 
and pressed soma, who pick up the formulator of b. 

On the sense of kir7- see comm. ad V.52.12. 

Because yukta-gravnah (c) and suta-somasya (d) are identically formed, I would 
prefer a parallel rendering: “of the one who has yoked the pressing stone, who has 
pressed the soma.” 


II.12.7: This vs. is even more insistent on the rel. structure than 6, containing seven rel. 
prns., two each in a, b, c, and an additional one in d (see vs. 14 for identical distrib.). The 
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first hemistich lacks a verb or verb substitute; it is governed by the loc. construction 
yasya ... pradis1 “under whose direction.” 
Since c reverts to cosmogonic deeds, I would tr. jajana as “gave birth.” 


II.12.8: For Arandas- as ‘war-cry’ and du. Araéndas/referring to the opposing sides in 
battle producing war-cries, see Th, KZ 92 (1978). 

Note samyati vihvayete, picked up, at least conceptually, but samandm ... nana. 

For nana see my disc. in the Hock Fs. “RV sé Ainéydm (V1.48.2) with a Return 
Visit to nayaém and nana,” in Grammatica et Verba, Glamor and Verve: Studies in South 
Asian, Historical, and Indo-European Linguistics in Honor of Hans Henrich Hock, ed. 
Shu-Fen Chen and Benjamin Slade, 2013. I follow Th’s 1949 explanation of the form as 
an amredita involving the expected nom. sg. of mf- ‘man’, otherwise unattested in Vedic. 
For reasons given in my article I prefer this account to Klein’s (2004) derivation from a 
pronominal amredita * and-ana > * anaéna“in this way (here), in that way (there)” (Jared 
S. Klein, “Nominal and adverbial amreditas and the etymology of Rgvedic nana,” in The 
Vedas: Text, Language & Ritual. Proceedings of the Third International Vedic 
Workshop, Leiden 2002, ed. Arlo Griffiths and Jan E. M. Houben, 251-60). A sense 
“every man for himself” would be quite appropriate here. 


II.12.9: Note the repetitive phonological figure in acyut-acyut-, which contravenes the 
morphological boundaries (4-cyuta-cyut-). 


If.12.9-11: Note the phonological sequence, with several different interlocking 
repetitions: 

9c yo vi§vasya 

10a yah SaSvato ... Sarva 

10c yah Sardhate ... sdhyam 

lla yah Sanmbaram ... §aradi 


11.12.10: I would suggest an alt. tr. for ab, mostly relexicalized: “who has struck with his 
missile the heedless ones, each and every one, who commit great offense." 

The hapax srdhyam is generally taken as the acc. sg. of a stem srdhya-, and this is 
perfectly plausible both morphologically and contextually. However, it might rather be 
taken as the loc. sg. of a devi-type -/stem srdhi- “does not yield to the vaunter in his 
vaunting.” This makes somewhat more sense. 


If.12.11: After the focus on present-day and recent-past events in the center of the hymn, 
we return to the mythological and distant past. Note that jaghana in c must have distant 
past value, but the same form in 10b seems to refer to contemporary / recent past. 

The part. s¢yanam has two (indeed three) possible interpr., both simultaneously 
operative and supported by the formulaics of the Vrtra myth elsewhere. On the one hand, 
with the publ. tr., it can mean “lying (dead),” proleptically depicting the result of the 
action of the main verb jaghdna. See the multiple occurrences of the root V s/in the great 
Indra-Vrtra hymn 1.32, expressing just that (1.32.5, 7, 8, 9). On the other, it can refer to 
Vrtra lying on or around the waters, as in V.30.6. As a possible third, it can simply refer 
to the snake as lying (on the ground) as snakes do, as Th suggests. 
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II.12.12: In order to reflect the structure, I would tr. the beginning of the vs. as “Who — 
the mighty seven-reined bull — let loose ...” Both Ge and Th point out that the “seven 
reins” correspond to the seven rivers. 

Pada b is strongly alliterative: (ava)srjat sértave sapta sindhin. 


II.12.13: This is the first ab hemistich that entirely lacks a relative prn. However, as R. 
Kluender pointed out, vs.-initial (d)yava phonologically mimics a rel. Instead of the rel. 
prn. referring to Indra, we have the enclitic demonstratives asmai (a) and asya (b), while 
the rel. prn. returns in cd. For a somewhat similar breaking of the pattern, see vs. 5 above. 

We seem to be wrapping up this hymn with a bit of tricky ring composition. In Ic 
we have yasya stismad rodasi 4bhyasetam, in our pada a the rédas7return as dyava ... 
prthivi with a different verb, while in b we have stismat and V bhi, but a different subject. 

Pada b provides a good example of cid taking Wackernagel’s position even 
though the word it should limit occurs later in the vs. line. In the first pada cid correctly 
follows the word it limits, or rather the first part of the dual dvandva dyava cid ... prthivi 
“even Heaven and Earth bow to him.” But in b c/d follows the abl. stismat, while the 
geographical feature corresponding to H+E in a, namely paérvata(h) ‘mountains’, is 
postponed. But surely the clause means “even the mountains fear his explosiveness” (as 
in the publ. tr.), not “the mountains fear even his explosiveness.” 

In order to reflect the structure and, esp., to show that the rel. structure has been 
reestablished, I would rearrange the tr. of cd to “who is renowned as the soma-drinker 
having the mace in his arm, who (is renowned) as having the mace in his hand.” 


11.12.14: As in vss. 6-7, after the breach in the rel. structure in 13ab this vs. insists upon 
it, with seven rel. pronouns, two each in a, b, c, and a seventh one in d. Given this, the 
second hemistich might be slightly altered to “whose is the strengthening formulation, 
whose is the soma, whose is this gift.” 


11.12.15: As often, a pattern well established through most of a hymn gets broken, or 
shaken up, at the end (see also 13ab). Here the 3™ sg. reference to Indra in the first 
fourteen vss. changes to 2"! sg. address, but this change isn’t immediately signaled: the 
vs. begins with a rel. pronoun ydéh that apparently matches the monotonously regular 
occurrence of the rel. with 3™ ps. ref. in the rest of the hymn. Only the verb dérdarsiin b, 
the last word in its clause, shows that the pattern has been broken. The repetition of the 
participles sunvant- and pdcant- from 14a provides continuity in the midst of the 
referential shake-up. 

The sandhi form dudhré is ambiguous: it can reflect either a nom. sg. dudhrah 
with the Pp. or a loc. sg. dudhré. The publ. tr. opts for the latter, a possibility floated by 
both Ge (n. 15a) and Old, who does not decide; Re chooses the loc. The loc. interpr. has 
the advantage of accommodating the oddly placed 4 cid, which would represent 2 as 
“Praep. mit vorhergehendem Loc.” (Gr. 169) plus ‘even’ emphasizing that loc. Ge’s tr. 
follows the nom. of the Pp, and there are arguments in favor of this interpr. -- dudhra- 
elsewhere modifies Indra (1.56.3, VI.22.4 [2 out of 5 total occurrences]), and introducing 
a new personage in this vs. seems unnecessary. Like Old I can’t decide, though would 
probably favor a nom. sg. and tr. “You who, headstrong, rip free ...” 
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The main clause sé kilasi satyah “you are certainly real” is an implicit answer to 
the doubt expressed in 5b ufém ahur natiso astiti enam “And they say about him, ‘he does 
not exist.”” 

The 2" ps. reference of s#in the just quoted expression is contrary to my rules 
(“Vedic ’sa figé’: An inherited sentence connective?” HS'105 [1992]) of such reference 
with this pronoun -- that 2™ ps. sé(etc.) is only found with imperatives and verbs so used. 
But the whole structure of this hymn, with the refrain s@ janasa indrah in the same 
metrical slot as this declaration, imposes the need for a sd here as well. Note that this 
phrase is an exact metrical match for the refrain. 

Though visvdha is rendered in the publ. tr. as “throughout all the days,” the -/a is 
not, of course, the ‘day’ word, but the adverbial -4a of ihé; the tr. should be corrected to 
“everywhere/always.” 

The final pada, suviraso vidétham a4 vadema, is a variant of the standard 
Grtsamada Tristubh refrain brha4d vadema vidithe suvirah. The refrain pada here is found 
twice elsewhere (I.117.25, VIII.48.14), neither of them in Mandala II or in a Grtsamada 
hymn. The reason for this variation isn’t clear, since the standard refrain would fit here 
unproblematically. Perhaps to mark the specialness of this particular hymn? 


II.13 Indra [SJ on JPB] 

This hymn is extremely challenging, with a discouraging number of puzzles and 
no clear overall theme -- though Indra’s cosmogonic activities and his help to particular 
clients dominate the latter part of the hymn. The first four vss. are devoted to the ritual 
preparation of soma, with Indra a side issue. 

Like the immediately preceding hymn, this one is structured by a refrain, but a 
somewhat shifting one. The first vs. ends prathamam téd ukth'yam, this is more or less 
matched by vss. 2-4 prathamdm sas'y ukth'yah, but the substitution of sd4s/for tad has 
repositioned the refrain: after an opening of four, not (as in vs. 1) five. This shift 
backwards is somewhat disconcerting. The gender has also shifted, and in all three vss. 
the main cl. sés'y ukth'yah is preceded by the rel. cl. yas ta@krnoh prathamém matching the 
rel./main cl. structure that dominated II.12. In the next vss. (5—8) the refrain is reduced to 
sas'y ukth'yah, preceded by a variety of forms. sds'y ukth'yah is also found in vss. 9-10, 
preceded in both instances by abhavah. Vs. 11 breaks the pattern by expanding the refrain 
but with a phonologically close match: s@... (vi)svas'y ukth'yah. sds'y ukth'yah makes a 
final appearance in vs. 12, and vs. 13 is in a different meter and contains the Grtsamada 
refrain rather than the one proper to his hymn. 

The 2nd ps. reference of s#in sés/is, of course, contrary to my rules (see disc. just 
above ad II.12.15), but our hymn seems to take off from the structure of II.12.15. 

A complete retranslation of the hymn is given at the end. 


II.13.1: This vs. concerns soma and its preparation, though soma is not overtly 
mentioned. The first word, sti#h ‘season, proper time’, is, I think, to be read in two ways. 
On the one hand, it can refer to season of the year when the soma plant grows — here, 
presumably the rains and their aftermath: the growing season, which is the begetter 
(yanitri) of the soma p/ant. But in the RV rti- more frequently refers to the proper ritual 
time—esp. in the set of sequential offerings known (later) as the rtugrahas ‘sequential 
cups’, treated in this mandala in the two hymns II.36—37 (q.v.). In this sense the ritual 
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sequence is the begetter of the soma drink, and the rest of the vs. (starting in the middle 
of pada a) concerns the preparation of the drink: esp. the swelling of the soma plant with 
water. 

The standard tr. (incl. JPB; see also Gr col. 785, IV.3 s.v. par7) seem to assume 
that par7 serves as a postposition with fé4sya(h), but the interposition of apah and, esp., the 
close sandhi of apds pari pose problems — though not insuperable ones (see below). JL 
suggested that apéh might have a double reading, both as a rare singular form of 4p- 
‘water’, an ablative to be read with fésya(h), and as the more usual acc. pl., with which 
the pl. rel. yasu agrees. Thus “just born from this water he has entered the waters in 
which he grows strong.” But although this is clever and appealing, the most likely 
referent of ‘é@sya(h) is the immediately preceding /anit7, which refers to the season (see 
above), so an abl. of water is unlikely. That pari might form a lexeme with 4visat could 
be suggested by 8c d4parivistam, but I now find this unlikely: that form most likely 
belongs to V vis, not V vis, and the parihere is not in a standard position for a preverb in 
tmesis. 

On the other hand, it is possible to rescue the postpositional account of fésyah ... 
pari. Given that forms of the s#/ tam pronoun regularly take first position in their clause, 
it would not be surprising if the pronoun had been moved to clause-init. position from an 
underlying *(apés) tasyas part, with close sandhi between abl. fésyas and the 
postposition. The problem then is the close sandhi of the rearranged apds pari. This 
should indicate a close syntagmatic connection between the two — which we have in any 
case just rejected. In general, as shown by Hale (1990, “... Sandhi and Syntax,” 81-86), 
when the caesura doesn’t intervene, pér7 shows close sandhi effects with a preceding 
ablative that it governs (e.g., 1.47.6 [etc. etc.] divas pari “from heaven”). There are 
numerous such examples. If it is the syntactic relation that produces this effect, we should 
expect that a word ending in underlying -s that has no syntactic relationship to a 
following p4ér7 would surface as visarga, even without intervening caesura. Such 
sequences are rarer, but there are a sufficient number to show that the syntactic 
distribution holds. See, e.g., for post-caesura position I.162.1 [cf. VII.93.8] (ima ...,) ... 
marutah part khyan “(jet not) the Maruts disregard us” (also III.3.9, 15.6; [V.43.6; 
V.15.3, 81.4, VH.103.8, [X.69.5, 85.1, 86.32, 107.2). For pre-caesura position V.53.9 ma 
vah pari sthat“\et (the Sarayu river) not hem you around” (also VII.36.7; [X.71.9, 93.1). 
And for dimeter vs. (with no caesura) VIII.41.3 sé@ ksépah pari sasvaje “he holds the 
nights in his embrace” (also V.65.6; VI.51.16; [X.12.5, 62.23; X.85.13). (There are a few 
functionally ambiguous cases and a very few counterexx.) In almost all cases with -/ 
outcome, the pdr7 serves as a preverb, usually with the verb immediately following, as in 
the exx. just given. Its primary syntactic connection is then with the verb not an adjacent 
noun. In this passage, given that there is no clear relationship between pari and the main 
verb 4visatin the middle of the next pada and given that the underlying syntagm is ABL 
pari “from her,” though the abl. has been displaced, I suggest that the -s of the syntagm 
has been, as it were, transferred to the apds that has taken the place of abl. tésyas. This is 
essentially Old’s solution, expressed much more succinctly. I would therefore slightly 
alter the tr. of the first hemistich to “From her, as soon as he was born, he [=soma] 
entered the waters,” eliminating the “throughout” that vaguely represented pdrz. 

Note the alliteration in cd: pipytisi pdyo ... pivuisam prathamdam, with the first 
terms of each pair echoing each other. 
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JL suggests that 4ms6h pivisam prathamdm is in apposition to the payah phrase, 
rather than being, with most tr. incl. JPB’s, a nominative expressing the subject of 
ukthyam, anticipating fd4d. This would allow the refrain to be a separate clause, as it 
overwhelmingly is in the rest of the hymn. 


II.13.2—4: It is notable that these vss., whose refrain pada contains the rel. cl. yas takmmoh 
prathamaém “you [=Indra] who did these things first,” makes no mention of Indra’s deeds, 
which only start being catalogued in vs. 5, which has dropped the rel. cl. 


II.13.2: The ritual preparation and offering of soma remain the focus of this vs., but Indra 
is obliquely introduced. 

Pada a contains another occurrence of péz7 that is hard to construe. Although Old, 
Re, and WG take it with the pres. part. bibhratih immed. flg. (e.g., Old “Milch 
herumfihrend’’), this is highly unlikely. There is no reason why a preverb+participle 
adjacent to each other, in the right order, and not even divided by a caesura would not 
univerbate to *paribibhratih (see prabhdvantam in the same position in 4b). It is also 
worth noting that this extremely well-attested redupl. stem is never attested with preverbs 
and that the close parallel to our passage adduced by Ge, X.30.13 péyamsi bibhratih, 
lacks pari. Instead I take pari with 4 yanti— preverbs in tmesis often immediately follow 
their verbs — with sadhrim 4 contrasting with parr: as often in Mandala IX the liquids 
circle around (the filter, the cups, etc.) but ultimately reach their goal. 

The Pp. reads sadhii im, accepted by Old and (implicitly) by WG. (Ge and Re are 
unclear.) This is possible, but not, in my opinion, necessary — and in any case would 
hardly affect the tr. | would now change the tr. of pada a to “They [=the waters] go 
circling towards the same goal, carrying the milk” — again eliminating functionless 
“throughout.” 

The pres. part. to the redupl. pres. bibhratih in pada a seems to contrast 
functionally with the finite injunc. (pra) bharanta in b, with the former expressing the 
regular, repetitive action of the waters bringing milk, while the latter expresses a one- 
time or at least notably separate action. 

The publ. tr. “bring forth” for pra bharanta is somewhat misleading, since it 
sounds as if they are giving birth. I would prefer ‘present’, but it loses the connection 
with bibhratih -- perhaps ‘bring forward’. 

On visvapsnya- see comm. ad VIII.97.15. That the waters bring milk to Indra who 
is himself “the distillate of mother’s milk” for us is a nice conceit. Assuming the referent 
is Indra, this is the first allusion to him in the hymn (unless we follow the Pp. analysis of 
sadhrim and take im as referring to Indra. 

After this rather low-key introduction of Indra, he reappears in the rather abrupt 
refrain of d— even though no deeds have actually been attributed to him as yet — nor will 
they be in vs. 3, which contains the same refrain. 


II.13.3: The soma preparation continues. The identification of Hotar (pada a) and 
Adhvaryu (b) are Say.’s and seem plausible. 

Pada a is syntactically disturbing, in that it seems to have a clear embedded rel. 
cl.: anv éko vadati yad dadati tad, with téd the referent in the main cl. corresponding to 
yadd in the dependent cl. (“... that which he gives” -- so the standard tr. incl. JPB’s). Since 


40 


such constructions seem strongly disallowed in RV, such a bald example would be 
striking and in fact begs for a different interpr. The interpr. of this pada is made more 
difficult by the fact that the lexeme du V vadis found only here in the RV and it is not 
entirely clear what action is being performed. If Say/Ge (et al.) are correct in identifying 
the first ékah as the Hotar and the second as the Adhvaryu, a possible solution emerges. 
The Hotar should not in fact be “giving” anything; his job is to recite in accompaniment 
(an activity well conveyed by 4nu V vad) to the ritual actions. It is the Adhvaryu who 
gives, that is, who actually makes the physical offering. Assuming that this division of 
labor already obtains in the RV, it seems likely to me that yad déadati begins a new 
sentence and is a preposed dependent cl with the main cl. being ... éka ivate. I would tr. 
the hemistich “One follows along with this speech; the (other) one hastens when he gives 
that [=soma/oblation], changing its forms, having that as his work.” If yédis rather taken 
as the neut. rel. pron., the tr. can be modified to “What he gives, he hastens to that, 
having that as his work ...” My working assumption is that the independent tad is 
coreferential with the /4din the cmpd (fdd-apas-. 

On titiksate see comm. ad III.30.1. With Ge I take c as primarily depicting the 
soma plant being beaten by the pressing stone(s), but the graphic description of this ritual 
action (“endures the blows ...”) begins the transition to the deeds of Indra. I would not, 
with Re, take Indra as the subj. here, however — Indra doesn’t withstand blows; he gives 
them! 


1.13.4: Contra the standard tr. (incl. JPB’s) I wonder if vibhdjanta asate has V 4s ‘sit’ in 
auxiliary function as later: “keep Xing” (in this case “keep distributing”’) rather than 
having the literal sense “they sit, distributing.” 

The sense of this first hemistich, esp. pada b, is baffling and has given rise to 
much, not very helpful, disc., which I will not treat and to which I will contribute little. 
One of the technical questions on which the various interpr. turn is whether the 
accusatives (pustim ... rayim ... prstham prabhdvantam) are coreferential, parallel, or to 
be construed separately, and in particular what ‘wealth’ (rayim ’va) is being compared to. 
My own very tentative interpr. separates the accusatives of padas a and b, taking the 
former (pustim) as obj. of vibhdjantah and the latter (prstham & Co.) as the goal of the 
dat. part. ayaté, which is itself parallel to prajabhyah opening the hemistich. I further take 
prsthém as referring to the back of heaven (divas prsthd-) as often. To paraphrase my 
interpr.: the priests are distributing “prosperity” to their offspring, the fires — that is, they 
are offering ghee to them. The pl. “fires” of pada a are then summed up by the sg. ayaté 
‘(the fire) coming here’ (that is, growing from the butter oblations). The goal of this fire 
is to reach the back of heaven (a common trope for the ritual fire reaching upwards). This 
“back” is prominent / projecting (prabhdvantam) and compared in its prominence to 
wealth. My tentative tr. of ab is then “They [=priests] keep distributing prosperity to their 
offspring [fires], to the one (fire) coming toward the back (of heaven), (which is) 
prominent like weath.” Among the many shaky parts of this rendering the one that 
concerns me most is that Zyaféhas the preverb Zand should mean ‘coming here’, not 
going yonder to heaven. 

In any case, it is generally agreed that a single fire is the subject of c. 

The tr. of bhdjanam should be changed from ‘food’ to ‘sustenance’, to match the 
same word in 2b and 6a. 
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II.13.5: The transition from the ritually focused vss. 1—4 to Indra and his deeds is effected 
by an echo: the opening of 5a ¢4dhakrnoh picks up yas takrnoh of the refrain of 2d, 3d, 4d. 
In those vss. there was no mention of actual deeds of Indra’s; this is about to change. The 
first unambiguous identification of Indra in the hymn is the voc. afihan ‘smasher of the 
serpent’ in b. 

In the periphrastic causative infinitival phrase akrnoh prthivim samdfse divé, Re 
and WG take dat. heaven as subj. and acc. earth as obj. of the dat. infinitive, in contrast to 
the publ. tr. and Ge. Since the usual obj. of the infinitive drséis the sun, the Ge/JPB 
interpr. seems more likely, in that it also involves looking heavenward. (This would also 
somewhat match my interpr. of 4b, where fire is going to heaven.) Note also that in 8ab 
the datives prksaya and dasévesaya are objects of the dative infin. néhantave, with the 
same syntactic pattern as is suggested here. There is also an occurrence of the same stem 
samdfs- in the acc. pl. in 10c, but this seems to have no clear relationship to the dative 
here and is, in any case, quite opaque. 

The use of Vric ‘leave (behind)’ — ‘clear’ vel sim. is somewhat puzzling, but 
there is a little clutch of such passages in the Indra hymns of II: besides this one, see 
If.15.8 and II.19.5. Perhaps by way of “give leave to / give free rein to.” 

Ge (n. 5cd) finds ajanan “they begot” jarring and suggests emendation to ajunan 
“they sped,” for which there is no need. Surely the transmitted text reflects the standard 
trope of, as it were, creating a god by ritual performance. The odd thing here is that the 
action is credited to the gods, not mortals — perhaps as the primal institution of the 
sacrifice. The other puzzling part is the simile, “like a horse with waters.” Although this 
may just mean something like “revive” a weary horse by sprinkling it with waters, I have 
a nagging sense that there is a belief (expresssed somewhere in Vedic prose?) that horses 
are born from/in water, but I haven’t tracked this down. Or it could be a somewhat 
perverse reference to the horse sacrifice — with the priests sprinkling the sacrificial horse 
with lustral waters and creating, as it were, a better (=dead) horse. 


II.13.6: With Klein (DGRV 1.135, etc.), I take the double ca as conjoining 
morphologically parallel bhdjanam and vardhanam, despite the preposed position of the 
2™ ca. This preposing would be supported by 7a where a correctly positioned second ca 
in a double ca construction is found in the same metrical position and before an almost 
rhyming final word, dhaérmana. 

Because of the accent on dudohitha, pada b must continue the relative cl. of pada 
a, rather than serving as its main cl. as in the publ. tr., which should be corrected to “You 
who distribute ... and who have milked ..., / you have hidden ...” I would probably also 
substitute “you milked” and “you deposited” as tr. for the pfs. in b and c, though their 
functions are not entirely clear. 

If the identifications of the acc. and abl. in 6b are correct, this is a sort of 
rephrasing of la. 

The rule-breaking use of s# with non-impvs. continues here, with sé... nf dadhise. 

I’m inclined to take the loc. vivasvati here as “bei/chez Vivasvant” rather than “in 
Vivasvant” as in the publ. tr. That is, Indra set down a treasure in the vicinity of 
Vivasvant, presumably as a reward for V’s sacrifice, rather than within his body. 
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JL points out the complex mirror-image figure that straddles the pada break in cd: 
#sa ... dadhise vivasvatt, viSvasyaika isise sé ... The two interior elements, vivasvat and 
visvasyaika(h), are phonologically similar and isosyllabic; they are flanked by 2" sg. 
mid. perfects with rhyming ending - ise; and the pronoun sé with 2™ sg. reference 
provides an outer ring. 


II.13.7: This vs. consists only of rel. clauses, until the refrain (unlike 6, with rel. cl. in ab, 
but main cl. in c.). The refrain therefore could function as the main cl. 

dana- in b is almost universally taken as ‘pasture’ (Weide) or ‘earth’ (Re ‘sur 
terre’), a meaning attributed to dana- only in this passage. The interpr. goes back, one 
way or the other, to Say: upa/iyante sasyany atreti danam ksetram. His remark “grain is 
cut there” implies a connection with V da ‘reap, mow’ (EWA’s DA”). His gloss ‘field’ 
(danam ksetram) 1s repeated thereafter, most influentially in BR, though they seem to 
derive the word from V da ‘divide’ (EWA’s D4); subsequent adoptors of the gloss do not 
bother to comment on the etymology. Say’s implied derivation from V da ‘reap’ is 
appealing. There are several clear exx. of the root pres. of this root in the RV (grouped 
under Gr’s 2. da), as well as nominal derivatives (see EWA s.v. DA’). The reference in 
this vs. to the establishment of flowering and fruitful plants would have helped preserve a 
lexical item specific to agriculture, even though it is homonymous with the more 
common d4na- ‘gift’ (and see differently accented danaya ‘to give, for giving’ in 13a). 

I wonder, however, about the concrete locational sense that Say gives it; it might 
make more sense as an abstract ‘in their reaping’. The vs. seems to depict Indra as the 
orderer of the cosmos, with the solemn etymological figure dhérmana ... 4dharayah “you 
established by your establishment” (or without English cognate expression, “you 
established by your ordinance’). (I would not follow JPB’s attribution of the dhérman- to 
the plants: “according to the foundation (of each).”) Most of the hemistich would then 
show Indra creating the various plants in their crucial function, to be harvested. (The 
presence of 4dhi might be counter-evidence to my interpr., in that it generally has a 
locational sense, but I’m not certain that this is enough to derail it.) 

I further think that the last bit of the hemistich, vy avdnir 4dharayah, is a 
somewhat separate expression. That is, I read 4dharayah without preverb with the 
“plants” segment in pada a/ first part of b (thus not flg. JPB’s “established separately the 
flowering and fruitful (plants)”), and restrict vi... ddharayah to the streams of the end of 
b; its position after the caesura in b favors this syntactic separation. Note also the use of 
the agent noun wdhartar- only with rivers in II.28.4. If this interpr. is correct, the 
problematic dane may require further analysis, for in addition to ‘in their reaping’ for the 
first part of the hemistich (to Vda ‘reap’) it could also be taken as a derivative of Vda 
‘divide’, as JPB does: ‘in their division’. It is ideally positioned to be read with both. 

I would thus tr. the hemistich “You who established by your ordinance the 
flowering and fruitful (plants) in their reaping (and) established the (various) streams 
separately in their division.” Indra’s division of undifferentiated water into separate 
streams would be part of his fructifying project -- bringing life-giving water to the 
various terrestrial regions. 

Having created the relevant features of the earth -- plants and streams -- in ab, 
Indra then turns to a particular heavenly feature, the didyiit-s. What exactly is meant here 
isn’t clear. The stem didyzit-, like its near-twin didyu-, generally means ‘missile, dart’, 
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but often a missile sent flying from heaven by a god (cf., e.g., VII.46.3 [Rudra] ya fe 
didyuid 4vasrsta divas pari “which missile of yours shot downward from heaven ...”). As 
Mayrhofer points out (EWA s.v. didyu-), didytit- has probably been remodeled after 

V dyotor vidyiit- ‘lightning’ (I’d favor the latter). And often it seems to have a naturalistic 
aspect, as lightning (or the dreaded ‘thunderbolt’ of old-fashioned Vedic exegesis). Here 
the naturalistic reading seems esp. prominent, and I suggest that ¢sama- ‘unequalled’ may 
also have the sense ‘unequal’ -- that is, jagged and asymmetrical, zigzaging like 
lightning. 

The last difficulty of this challenging verse is the first part of d, unir arvam 
abhitah. Ge (/‘WG) and the publ. tr. take this as an independent nominal clause (e.g., JPB: 
“you, the wide one surrounding the containers”). Given the cosmogonic cast of the rest of 
the vs., I would follow Re, who takes drvdnas a 2™ object of 4anah in c: “(qui,) vaste 
(toi-méme, as engendré) les mers tout autours.” Although arva-, lit. ‘container’, generally 
refers to cow-pens and the like in the RV, Re’s ‘seas’ (as particularly large containers) 
seems correct here; cf. the same usage, also in Mandala II, in II.35.3, where the rivers all 
fill “the same arva-” (samandm urvam nadyah prnant). 1 would thus tr. cd “and who 
begot the unequal(led) flashing missiles of heaven (and) the ‘containers’ [=seas] all 
about, (you) the wide one.” The juxtaposition urtir urvan is a play on words; the two are 
not etymologically related, at least by most lights. 

What is striking about this vs. is that, unlike the usual cosmogonic vss., which 
refer to large generic parts of creation (heaven, earth, etc.), this one highlights particular 
idiosyncratic aspects of the grand cosmic divisions. 


II.13.8: The PN dasdvesa- presumably means ‘having Dasas (/a Dasa) as neighbor(s)’; on 
vesa- see comm. ad X.49.5. 

To avoid the need to supply additional unsupported material (JPB’s “would do 
likewise”) to the brief beginning of pada d utaivadyd purukrt, | interpr. purukrt as a 
predicated voc. (“‘and even today (you are) a much-doer’’), with most tr. This brief 
nominal phrase seems to function like a main cl., though the u/# should connect it with 
the preceding rel. 


1.13.9: The syntax of the 1“ hemistich is intricate and hard to parse. The first rel. cl. (... 
yasya ...) extends through ékasya srustau, with yaésya coreferential with ékasya. This 
clause is in turn dependent on the short yad clause yad dha codém avitha, with codém the 
referent of yasya. The standard tr. take cod@- as a personal name, but this is not 
necessary, as Mayrhofer (PN s.v.) points out -- and in fact it would be better not to have 
another name for Dabhiti (c), who is the ultimate referent of both yasya (a) and codém 
(b). After the rel. complications in ab, c presents us with a definite main cl. 

Note that 4diya(h) at the end of b matches asfyam at end of 8c as well as echoing 
the (undistracted) (uta/v)adya beg. 9d. 

In d supravyah is ascribed to a thematic stem by Gr and taken as a nom. sg (so 
apparently by JPB), but that stem does not exist. Of the two forms listed under this stem 
the one here can be a gen. sg. to the root-noun cmpd supravi- and the supposed thematic 
loc. in 1.34.4 is actually a dat. to the root-noun stem. See comm. ad 1.34.4. To make this 
clear I’d tr. “and (so) you became for the one who pursues his ritual duties well.” Sim. 
Ge, WG. 
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11.13.10: Although visved ... rodhana(h) must belong together semantically, it is difficult 
to make this work grammatically: rodhand in this sandhi pos. can’t be neut. -4, but must 
stand for -a(f) -- so Pp. -- (or, far less likely, -av). It therefore can’t properly be modified 
by a visva extracted from visvéd. Old sees the problem, but Gr simply lists the form as 
neut. -a Ge [/WG], Re don’t mention and tr. as a phrase. The sandhi of either visvéd or 
rodhand asya has to be tampered with to harmonize the two words; I have no opinion on 
how to make this work., but I also don’t think it’s worth trying to separate the words 
syntactically. That the hymn shows the irreg. sandhi sas/ throughout its refrain suggests 
that we need not be too punctilious here. The only other RVic occurrence of the noun is 
differently accented: rodhana, a neut. pl. (1.121.7); AiG II.2.190 considers our form a 
fem. stem rodhanéa- beside root-accented neut. rddhana-, acdg. to an existing pattern. 

The awkward doubling of asya ... asmai should be noted in the tr.: “... have 
conceded his manliness to him,” with both pronouns referring to Indra. Perhaps the asya 
is there because most exx. of anu V da ‘concede’ involve the subject conceding some 
quality of its/his own to a third party, so the fact that the pauimsya- is Indra’s to begin 
with needs to be emphasized. 

I do not have a clear idea what the second hemistich is about, except that it 
obviously involves some cosmogonic activity and the vistirah and the samdrsah are 
implicitly contrasted. Ge’s idea (n. 10c) that the two refer to the six spaces and the five 
directions is appealing, even though samdfs- does not ordinarily mean ‘direction’ — incl. 
in the dat. inf. samdrse in Sa. Contra JPB (and Re), but with Ge (/WG), I’d take the two 
acc. pl.s in c as parallel objects of astabhnah and construe pari paro abhavahin d 
separately: “You propped up the six far-flung (spaces) and the five ‘sights’ [=visible 
regions], (and) you encompassed (even what is) beyond.” 


II.13.11: The first pada, supravacandm tava vira viryam, is a nominalization of the 
famous opening of 1.32 (found in various forms elsewhere): indrasya nu viryani pra 
vocam. In that hymn this opening is followed by the account of an undoubted heroic 
deed, the slaying of Vrtra. Here the specification in b, introduced by yad (as often in such 
proclamations) followed by a promisingly heroic ékena kratuna “by your resolve alone,” 
turns out to be something of an anticlimax: you find goods. This lack of drama is 
somewhat repaired by d, which sketches a larger world of great deeds. But d poses 
problems of its own (see below). 

The publ. tr. of c is a bit awk; I’d substitute “Of (you), steadfast by nature and 
mighty, the vigor (is) preeminent.” 

Unfortunately the syntax of d is disturbed and disturbing, partly as a result of 
introducing a variation on the refrain (see hymn intro. above). The standard abbreviated 
refrain s4s'y ukth'yah has been distracted, with sé separated from asi ukthyah by a 
vocative (indra) and the introduction of visva, which, combining with asi, gives (visvas'y 
ukthyah, a near phonological match for the usual s4s'y ukthyah, as was noted above. It’s 
also worth noting that the beginning of pada d, ya cakartha is a variant of the beginning 
of the full refrain in vss. 2-4, yas takrnoh. In other words, our d, ya cakartha séndra 
visvasy ukthyah, is a ring-compositional variant of the first instantiation of the refrain 
(since vs. 1 has something slightly different): y4s ta@krnoh prathamdm sasy ukthyah. This 
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manipulation of the refrain may help account for the problematic syntax, but we still need 
to address that problem. 

The rel. cl. of d is universally tr. (incl. by JPB; only Old explicitly recognizes the 
difficulty) “all the things you have done,” but “all” (v/sva) is not part of the rel. cl. (va 
cakartha). It has instead been stuck in the main cl. of the refrain, which, only in this verse, 
has been altered from sasy ukthyah (2-10d, 12d) to séndra visvasy ukthyah. Dropping a 
piece of a rel. cl. into the middle of a main cl. is simply impossible in the RV. It is 
possible to interpr. visva as a real part of the main cl., an acc. of respect: “What (deeds) 
you have done, you are worthy of hymns with regard to all of them.” But somehow I 
doubt that’s what the poet intended -- though what his intentions were, esp. given the 
deliberate alteration of the refrain, are opaque to me. I think his focus was on the 
phonological trick. 

Another possible wrinkle in d is that ya need not be the neut. pl. of the rel., 
illegally anticipating the v/sva intruding in the refrain. It could be an instr. sg. picking up 
vayah in the preceding pada: “... the vigor by which you have done ...” But since ya 
cakartha seems a rewrite of yas takrnoh in vss. 2—4, this seems unlikely. 


II.13.12: sérapasah is a hapax. JPB’s interpr. of it as a river name Sarapas, suggested by 
the rivers Sarayu and Sarasvant, is plausible. He takes it as a gen. dependent on srutim 
(sim. WG), in contrast to Ge and Re, who take it as an acc. pl., obj. of dramayah, which 
requires them to supply another verb to govern srutim. 

The use of the secondarily shortened stem sravdya- here instead of inherited 
Sravaya- may have been favored by the similarly short-root-vowel d4ramayah at the 
beginning of this vs. (which stem comes by its short root vowel honestly) and by the 
denom. sravasyda- in the next vs. More problematic is what pra ... sravayan is conveying 
here. One might think that what the blind and the lame want is not fame but healing. 
Some such consideration must have led Gr to assign this form (and prasravayam X.49.8) 
to a different root sru and a different idiom prd V sru ‘vorwirts bringen’. I see no 
justification for such a separation. It is possible that the causative here means (as it can 
elsewhere) ‘make hear/heed’ rather than ‘make heard/famed’, though this wouldn’t 
appreciably improve the situation of the blind and lame. Or that in the idiom prd V sru, the 
pré came to dominate, with a sense ‘further, favor (through fame)’. See Ge’s n. 12d for 
further disc. 


II.13.13: The last puzzle in the hymn is found in pada c and also involves fame. We have 
just urged Indra to give us a radhah (‘gift, benefit’) in the first hemistich. In c we find the 
phrase yac citrdém Ssravasya(h). Since citra- very frequently modifies radhah, it seems 
natural to supply the recently mentioned radhah here. But then what is Indra doing? yac 
citrdm appears to be the obj. of sravasya(h). But this denom. doesn’t otherwise take an 
object ([V.42.2 cited by Gr is to be otherwise interpr.), and even if it did, the phrase 
would have to mean “which bright (gift) you will seek as fame,” which doesn’t seem to 
make sense. Ge essentially tr. it this way (“... eine ansehnliche (Lohngabe) ... in der du 
... deinen Ruhm suchen”), but I don’t see why Indra would be looking for his fame in that 
direction. JPB avoids the syntactic difficulty by tr. as if y4c citrdm were an instr.: “the 
bright gift arough which you will seek fame” (my italics), but this still requires the gift 
to be something that would provide Indra with fame. Re’s tendency to supply masses of 
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material to smoothe over the rough places is on full display here: “ce qui est éclatant, 
veuille le donner-par-désir de-renom” (so hyphenated). WG seem to have arrived at a 
novel solution, apparently separating c/trém from its usual formulaic partner radhas and 
supplying srévas- ‘fame’ -- or so | interpret “damit du ... deinen ansehnlichen Ruhm 
suchen mogest.” However, as far as I can tell, sr@vas- is never modified by citra-, and 
context favors radhas- as referent. I have no good solution. The least unsatisfactory may 
be to assume that, in our self-serving way, we are telling Indra that giving us a good gift 
will bring him fame (better than heroic deeds? see 1 lab) -- and in some sense it will, 
since we celebrate his generosity with hymns providing lasting sré@vas-. Syntactically I 
suggest that there is a clause boundary between citrém and sravasyah, which then owes 
its accent to being initial in its clause. The phrase yaéc citrdm is then an afterthought 
nominal izafe specifying radhah in pada a. I would then tr. the relevant parts “Make your 
aim to give that gift to us ... / the bright (gift), o Indra. You will (thus) seek fame 
throughout the days.” If we can render sravasyah as “you will find fame,” it would be 
even better. 


Given the numerous large and small changes I’ve suggested for the tr. of this 
hymn, I insert a full emended one here. 


II.13 complete (incorporating my modifications) 


1. His mother is the season. From her, as soon as he was born, he [=soma] entered 
the waters, among which he grows strong. 

Then he became a voluptuous woman, swelling with milk, the plant’s first 
beestings. -- That one is worthy of hymns. 
2; They [=the waters] go circling towards the same goal, bearing the milk. They 
bring forward sustenance for him [=Indra?] who is all mother’s milk (for us). 

The downward sloping (watercourses) share the same road to flow along. -- You 
who did these things first are worthy of hymns. 
3: One follows along with this speech; the (other) one hastens when he gives that 
[=soma/oblation], changing its forms, having that as his work. 

He [=soma] withstands all the blows of another [=the pressing stone]. -- You who 
did these things first are worthy of hymns. 
4. They [=priests] keep distributing prosperity to their offspring [=fires], to the one 
(fire) coming toward the back (of heaven), (which is) prominent like weath. 

Insatiable, he [=the fire] eats the sustenance of his father [=the priest] with his 
teeth. -- You who did these things first are worthy of hymns. 
5. Then you made the earth to see heaven, you, o smasher of the serpent, who 
cleared the paths of the streams. 

The gods gave birth to you, the god, with their praise songs, like a winning horse 
with waters. — You are worthy of hymns. 
6. You who distribute sustenance and increase and milked the dry [=the soma plant] 
together with its honey [=the soma] out of the wet [=rain], 

You hid a treasure nearby Vivasvat. You alone are the master of everything. -- 
You are worthy of hymns. 


47 


7. You who established by your ordinance the flowering and fruitful (plants) in their 
reaping (and) established the (various) streams separately in their division, 

who begot the unequal(led) flashing missiles of heaven (and) the “containers:e 
[=seas] all about, (you) the wide one -- You are worthy of hymns. 
8. You who, in order to strike down Prksa and DasaveSsa, conveyed the son of 
Nrmara together with his goods 

to the impregnable mouth of the Urjayanti (River), and even today you are a doer 
of many (deeds) -- You are worthy of hymns. 
9. Or when you helped him, the hard-driving—at whose obedience (to you), though 
he was alone, you bound his hundred times ten (enemies) all at once— 

you tied up the Dasyus for Dabhiti in that which has no ropes, and (so) you 
became for the one who pursues his ritual duties well. -- You are worthy of hymns. 
10. _—_—Alll things that obstruct have conceded his manliness to him. They have set 
themselves as the stakes for the successful gambler. 

You propped up the six far-flung (spaces) and the five “sights” [=visible regions], 
(and) you encompassed (even what is) beyond. -- You are worthy of hymns. 
11. Your heroism, o hero, is good to proclaim: that by your resolve alone you take 
possession of goods. 

Of (you), steadfast by nature and mighty the vigor (is) preeminent. -- What 
(deeds) you have done, with regard to all of them, o Indra, you are worthy of hymns. 
12. You halted the course of the Sarapas (River) for Turviti and Vayya to cross. 

You led him up who was sunk down and shunned, making famed the blind one 
and the lame. You are worthy of hymns. 
13. Make your aim to give that gift to us, o good one—your store of goods is great— 

the bright (gift), o Indra. You will (thus) seek/find fame throughout the days. -- 
May we speak loftily at the ritual distribution, in possession of good heroes. 


II.14 Indra [SJ on JPB] 

Although the publ. intro. characterizes this hymn as “surprisingly 
straightforward,” a closer analysis suggests “surprisingly unstraightforward” as a more 
accurate description. 

The most obvious structural feature of this hymn is the voc. 4adhvaryavah “o 
Adhvaryus” that opens each vs. but the last, which begins asmabhyam “to us.” But there 
is more to be observed than this superficial exact repetition. The hymn follows the 
template of II.12, but is not so tightly structured. Like II.12, much of the hymn (vss. 2-7, 
with a return in 11) presents in the earlier parts of each vs. a series of definitional relative 
clauses referring to Indra and his deeds. The main clause, occupying cd or only d, then 
urges the priests to offer soma to Indra. Unlike II.12 this main clause structure is not a 
strictly repeated refrain but a series of variants, often involving the dat. tésmaz -- but the 
offering of soma is always part of it. Part of the pleasure of this hymn is seeing how the 
poet will realize this refrain in verse after verse. 


II.14.1: As often, the first vs. doesn’t directly participate in the structure that is 
established thereafter (in this hymn in vs. 2), but what will be the repetitive message of 
the main clauses in that structure is announced in the first pada of the hymn: 
bharaténdraya s6mam “bring soma to Indra.” 
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On asya pitim see comm. on vs. 2 immed. below. 

Note that in d HvN’s es@is an error for esd. 

In order to connect 1d with 2c (see below), I would substitute “desires” for 
“wishes.” 


II.14.2: This vs. inaugurates the rel. cl. / main cl. structure noted above, with Indra’s 
signature deed, the smiting of Vrtra (ab), as the rel. cl.; the main clauses of cd contain 
variants of vs. 1. 

The publ. tr. of ab is somewhat awkwardly arranged. It might be better as “who 
struck Vrtra, who had enclosed the waters — (struck him) like a tree with a spear.” 

The resumptive pronoun corresponding to yah in pada a is fa4smai opening c. Most 
of this clause, tésmai etém bharata, is simply a repetition of la bhdraténdraya somam, 
with pronouns substituting for the nouns. The dat. fadvasaya at the end qualifies tésmar 
while also recapitulating the final cl. of 1d tad id esd vast. To capture the syntactic 
structure of c and the lexical connection to 1d I might slightly emend the tr. to “to him 
bring this (soma) — (to him) who has desire for it.” 

Pada d consists of a second main clause, whose final pitim asya simply flips asya 
pitim of 1c. Given this repetition and the tight connection between vss. | and 2, I would 
render the two phrases the same, with the same referent (soma) for asya. (JPB takes asya 
in Ic as referring to Indra, but in 2d to soma.) Ic: “... ever desirous of the drinking of it” / 
2d “deserves the drinking of it.” 


II.14.3: Drbhika is not otherwise known, but pada b of course treats the other signature 
deed of Indra’s, the Vala myth. 

As in vs. 2, the second hemistich contains two main clauses, one (c) with a 
pronoun resuming the relatives of ab, one independent. Both of these clauses exhibit 
some syntactic/conceptual tension. 

The opening of c fé4smazi etém is identical to 2c and strongly invites us to supply 
bharata as in 2c (and see 1a; also II.37.1, which seems closely modeled on our vss. 1—2). 
But the simile antérikse nd vatam doesn’t work very well in that scenario: “bring (soma) 
like wind in the midspace”’? Various strategies have been tried to deal with this 
conceptual mismatch. Ge supplies a new verb (a form of V sz; see his n. 3a ) to govern 
both frame and simile, but this willfully ignores the pattern established in vss. 1—2. Both 
Re and JPB maintain the pattern of vss. 1 and 2 by supplying bAarata, but then supply 
(from nowhere) something to account for the simile. JPB supplies “rushing swiftly”; Re’s 
solution is more egregious; “comme (le dieu a mis) le vent dans |’espace-médian.”” WG 
also supply bharata and then cut the clause there, taking the simile with d — but this solves 
nothing. They must then construe it with the verb Ornuta ‘cover’ and they supply “with 
rains” — but does wind get covered with rain? As for my take: given the pattern, I think 
we must supply biarata here. Since the simile doesn’t work well with d either, I think we 
have to keep it with c — and make the best of it. It’s possible that bharata would be used 
in two different senses with frame and simile, but I can’t pinpoint what the latter would 
be. Perhaps “bring the wind” simply means “start up the wind / make the wind rise” 
(/’bring on the wind!”’). But none of this is very satisfactory. 

The tension is d is even worse because it’s syntactic. Here we have “cover Indra 
(indram) with soma juices (somaih),” a nice variant on “bring Indra the soma” and an 
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illustration of the poet’s elaboration on the underlying refrain. The simile has an instr. 
véstrath “with blankets / clothes,” but what should be the equivalent of acc. #ndram is sith. 
This should be a nominative sg., and is so taken by the standard tr. (incl. JPB); see also 
Schindler (Rt. nouns), EWA s.v. jar (“offenbar Nom.Sg”). Old (fld. by Re, JPB) assumes 
that the active transitive construction of the frame has been underlyingly passivized with 
this nom.: “cover Indra ... as a fast horse (is covered),” with the often-claimed reversion 
of similes to the nominative (explicitly here in Ge’s n. 3d), a notion I hope I demolished 
for good in my long ago simile article. I would rather assume jiiA to be an acc. pl. to a 
nonce fem. stem, though I realize this is pretty shaky — tr. “cover Indra with soma juices, 
like fast mares with blankets.” 

I would now (unsatisfactorily) emend the tr. of cd to “Bring him this (soma), like 
wind in the midspace; cover Indra with soma juices like fast mares with blankets.” 


II.14.4: The pf. jaghana should be tr. like the other three occurrences of the same form in 
2b, 3a, Sa (also the part. jaghanvan in 7b) — so either change ‘smashed’ to ‘struck’ here or 
change the other three to ‘smashed’ — or change them all to ‘smote’. 

An Urana is not known from elsewhere; Mayr (PN s.v. uranam) considers uranam 
here to be a “false reinterpretation” of the acc. of liran- ‘lamb’ (though he was 
considerably more skeptical about their connection in EWA [I.226, s.v. uran-]). The 
reinterpretation would have to be thoroughgoing, since lambs don’t have 99 limbs. 

On the hapax cakhvémsam see EWA 1.451 (s.v. kha-) somewhat unsatisfactorily. 
Since nothing further is known about Uran(a) and his 99 arms, determining what action 
he performed on them is difficult — but stretching them out is a reasonable possibility. 

The conceptual refrain occupies pada d, with the first three padas devoted to the 
rel. clauses. The refrain is another elaboration on the model — here with the root V bar 
represented by the loc. bérthé, with somasya bhrthé “at the bringing of soma” a 
nominalization of s6mam bharata. 


II.14.5: The rel. cl. portion of the vs. contains five occurrences of yah. 

I would substitute “cDevourer” for the PB ASna, as in II.20.5. 

The refrain returns to the dat. recipient (44sma indraya) and a 2nd pl. impv, but 
relexicalizes the rest, with andhas- for séma- (but see 1b) and juhota for bharata (but see 
1d). 


II.14.6: The “warriors” supplied in c is based on VII.99.5 satém varcinah sahdésram ca ... 
viran. | would be inclined to substitute “heroes” here, esp. given viran in 7c. 

The refrain, which occupies only the post-caesura portion of d, reverts to the 
model: bhdrata s6mam asmali. 


II.14.7: This is the last vs. in the series that fits the II.12-type rel. cl. / refrain template, 
and it exactly repeats the structure of vs. 6, with a verb still belonging to the rel. cl. 
portion opening d and the refrain, identical to that of 6, occupying the post-caesura 
postion. 

I would substitute ‘wrenched down’ for ‘slung down’, since the root is V vrj ‘twist, 
wring’. 
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II.14.8: The transition away from the rel. cl. / refrain model is gradual in this vs. Like all 
the vss. 2—7 there’s a form of ya- immediately after the initial voc. 4dhvaryavah, but it is 
yad, not yah -- and the corresponding main cl. is found in b. But two versions of the 
refrain are found in cd. Pada c contains the signature verb bharata with relexicalized acc. 
and dat. for the soma and Indra respectively; in pada d we have the originals, s6mam and 
indraya, with juhota substituting for bharata (as in 5d, also 1d). 


II.14.9: This vs. scraps the rel. clause structure entirely, but repeats the refrain of 8d 
almost verbatim. 


II.14.10: The structure becomes even looser, but the conceptual refrain remains — here 
transferred to pada b: “fill Indra with soma juices” (sOmebfih ... prnata ... indram), a 
structure identical to 3d indram somair Ornuta “cover Indra with soma juices’’). Like the 
phrase in c, this one has an associated simile, here found in pada a. 

In the identical pada VI.23.9 I tr. bhdjam as ‘benefactor’. 


II.14.11: The last vs. (before the vs. repeated from II.13.13) reestablishes the rel. cl. / 
main cl. structure, with two ydéh clauses referring to Indra and a variant on the refrain in c 
and the first half of d, scrambled from 10b: 44m ... prnata ..., indram somebhih. 


II.15 Indra [SJ on JPB] 

Another hymn with a refrain, which runs from vs. 2 through vs. 9, occupying the 
whole d pada. It does not vary, nor is it linked to the rest of the vs. in any interesting way. 
The hymn is the epitome of a well-made hymn, a catalogue of Indra’s deeds, with each 
deed generally occupying a pada, expressed with Indra in the 3“ sg. (until vs. 9, which 
switches to 2™ sg.), almost entirely in augmented imperfects and occasional perfects 
(with some injunctives surfacing towards the end). It’s very regimented and mostly 
straightforward. 


II.15.1: This vs. is a variant on the opening of the great Indra-Vrtra hymn, 1.32 indrasya 
nu viryani pra vocam --- with pra gha nu ... vocam framing the first hemistich, an 
expanded gen. phrase (but without explicit mention of Indra: asya mahato ... satydsya) 
and kdéranani for viryani— along with two etymological figures: mahat6 mahdani, satya 
satydsya. Pada c is an exact repetition of 1.32.3b. The final pada encapsulates the myth, 
and then our hymn is finished with it and moves on to other deeds — in contrast to the 
obsessive attention to it in 1.32. 


II.15.2: The last pada of vs. 1 is converted into the more generic refrain that continues 
through the rest of the hymn: somasya ... made substitutes for asyd4 made and the all- 
purpose verb cakara for jaghana. 


II.15.3: What to supply with pracah is a question; see Ge’s n. 3a for a consideration of the 
possibilities. The publ. tr. follows Say. in supplying “rivers”; similar is Ge’s “Bahnen” 
(for [water] courses), on the basis of pathibhih in c (so also Kit 367-68). Old (fld. by Re) 
instead “mountains” on the basis of I.17.5 pracinan parvatan. WG “die Welt,” taking 
pracah not as acc. pl. but abl. sg. (with Gr). Since the rest of the vs. concerns the release 


at 


of the waters, “rivers” or “(water)courses” is probably the best choice. I prefer the latter, 
since rivers are not in fact “fixed,” but moving. 

mimaya manaih is a pseudo etymological figure, since mimaya belongs to V mi 
‘fix’, not Vmda ‘measure’, pace Re and WG, who tr. as if an etymological figure. For v/ 
V mi used of cosmogonic deeds, see IV.56.1, III.31.12, and for Vm with ‘seats’ see 
X.18.13. I would substitute “like (ritual) seats he fixed apart the eastward (water 
courses)”; in other words he established separate beds for the various rivers. 

Exactly what action “drill with his mace” depicts isn’t clear to me — the mace 
used as a sort of battering ram? 

In c for JPB’s “at his choice” I would substitute “at (their) will,” like Re’s “a leur 
gré,” referring to the waters, not Indra. v/tha@ is several times used of entities that move 
wherever they want (1.140.5, 168.4), and it occurs in just this context in I.139.5 tvam 
vitha nadya indra sartave ... asrjah, which I tr. “You, Indra, released the rivers to flow at 
will.” It would seem odd to attribute just this action to Indra’s choice/will, since 
presumably all these deeds are done under that condition. 


II.15.4: The relatively rare lexeme pré V vah generally means ‘carry away’, sometimes 
benignly (as in the Wedding Hymn, X.85.26), sometimes not, as here. For the publ. tr. 
“the raiders against Dabhiti,” I would substitute “the abductors of Dabhiti.” 

The s-aor. adhak is a surprisingly intrusion in this long sequence of augmented 
imperfects, plus perfects and some pres. injunctives. I do not know why the aor. was used 
here, esp. since the them. pres. stem daha- is well established and adahat would have 
been available. Evoking metrical reasons is not sufficent, but I do not think adhak has a 
specifically aoristic nuance here. For another aor. see 7c. 


II.15.5: On the story behind this vs., see publ. intro. 


II.15.6: Who the “unswift” and the “swift” are is completely unclear; see speculation in 
Ge’s n. 6c and WG’s n. At least the swift ones (javinibhih) have to be fem. I would 
suggest ‘mares’ (like the swift mares [acc. pl. ji/A] I see in I.14.3d), except I don’t see 
how they could be instruments of hewing apart. 


II.15.7: The publ. tr. is misleading, in that it indicates, or at least implies, that the subj. of 
pada a is the same as that in b, namely Indra. This is surely incorrect; instead the 
distribution has to be as Old already saw: the subj. of pada a is Indra, but that in b is the 
‘shunned’ one. Pada b and c recapitulate, in the active voice, nearby II.13.12cd, where the 
shunned one, the lame, and the blind were the objects of Indra’s attention: nicd séntam tid 
anayah paravrjam, prandhém sronam sravayan “You led him up who was sunk down and 
shunned, making famed the blind one and the lame.” Here the same figures indicated by 
the same lexical items (save for andk for andha- ‘blind’) are found—but in the nom.; 
Indra’s helpful intervention is implied but not stated: they perform the actions 
themselves. As for Indra’s knowledge in pada a: the “concealment of the maidens” 
(subjective gen.) surely represents, as Old suggests, unmarried girls concealing infants 
born out of wedlock (see [V.30.16, also containing paravij-). Knowing that the shunned 
one has been hidden away, Indra arranges for him to reappear. I would therefore emend 
the tr. to “He (Indra) knowing the concealment of the maidens ...: the shunned one, 
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become visible, stood up; the lame one stood firm, the blind one gazed widely.” I am also 
quite dubious about the speculation in the publ. intro. that this vs. has to do with Indra’s 
“bringing forth the soma.” The ritual references in this hymn are muted to non-existent, 
whereas Indra’s deeds are front and center. 

This vs. contains the only syntactic trick in the hymn. Everywhere else the 
ubiquitous nom. sg. subject is Indra, though he is not named except in the refrain. But 
here we must switch subjects from Indra in pada a to the various unfortunates in b and c. 
This subject switch was prepared for in vs. 5, where in pada c there was a switch to a 3rd 
plural subject, but there there was no chance of ambiguity. The trick here is esp. nasty, 
because pada a has no finite verb, and this lack invites us to take the subj. of pada a as 
subj. of the verb in b. 

In c we have another aorist (see also adhak in 4b), this time an injunctive, pratt ... 
sthat, which immediately follows the imperfect id atisthatin b. I do not know what, if 
any, contrast is meant here, esp. since the following parallel verb acasta is again an 
augmented imperfect. 


1.15.8: On the curious use of Vzic in this group of hymns, see comm. ad II.13.5. 


11.15.9: A shift to 2™ ps. address after the unbroken 3" ps. reference of the rest of the 
hymn. 

I am inclined not to ignore the case frame in pada a and therefore to tr. “having 
strewn C and Dh with sleep.” 

As is universally agreed, rambhin- refers to an elderly person with a cane or staff; 
this is nicely illustrated (far more clearly than the RV usually offers) by VHI.45.20 4 tva 
rambham na jivrayo rarabhma “As elderly men grasp a staff, we have grasped hold of 
you.” 


11.15.10 = 10.11.21. 
II.16 Indra [SJ on JPB] 


II.16.1—2: The poet plays with several different senses of V bAr in these two vss. In lab 
pra ... bhare has slightly different nuances in frame and simile, with the personal dative 
Jyésthamaya and the loc. of substance agnau being essentially parallel. In 2b sémbhrta 
means “brought together, collected’, while the four loc./acc. pairs in 2cd are all 
complements of bAdrati ‘carries, bears’. Note also the phonological echo in brhatéh (2a). 
The root returns in 4b. 

In 2d bhdratiis accented presumably because it participates in a series of 
contrastive predicates. 


II.16.1: As often vah (“for/of you’’) refers generally to the ritual participants on whose 
behalf the 1“ ps. speaker is acting. 

Note the two paradoxical pairs in cd, one of which is also an etymological figure: 
ajurydm jard4yantam “unaging but causing to age” and sanad ylivanam “a youth from of 
old.” 
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II.16.3: A new sentence should probably not be started with pada c, since d is more 
appropriate to ab, esp. b, than to c. 


II.16.4: On Arétum construed with both bharanti and sascate see Ge’s n. 4b (though 
neither Re nor WG so construes it). 

Ge (n. 4c) successfully defends taking Indra as subj. of yajasva, against Say.’s 
priest and Old’s Agni. He also takes yajasva as “active” in sense (“sacrifice”) rather than 
passive, a possibility floated but rejected by Old but accepted by WG (“‘sei ... verehrt”’). 


II.16.4—6: The rather tedious identification of all salient entities as bulls — or, as Ge (n. 4— 
6) characterizes it: “die beliebte Spielerei mit v7san.” See how this trope gets twisted in 
vs. 8. 


II.16.7: ’'d change “travel among the soma pressings” to “drive to the soma pressings” — 
the point, I think, is that the poet’s speech is a conveyance in both padas: in pada a it’s 
compared to a boat; in pada b the formulation is implicitly identified with a chariot. Cf., 
e.g., VII.75.6 yati ... rathena. 

I’m inclined to slightly change the tr. of sicamahe from ‘draw upon’ to the more 
concrete ‘dip/scoop out’, since esp. in X.101.5—7 it’s clear that V sic refers to 
hauling/dipping water out of a well rather than pouring it out (impossible manoeuvre with 
a well!). 


II.16.8: As pointed out in the publ. intro., Indra is now likened to a cow, indeed a tender 
mother cow (b), after the focus on bulls in vss. 4-6. But we have now become bulls (cd), 
virile ones, who sexually unite with Indra’s favors as if with their wives — in language 
very remiscent of Lopamudra’s exhortation to Agastya in I.179.1—2. 

The publ. intro. suggests that Indra’s transformation into a cow in this vs. “sets up 
the final verse (9),” with its mention of the daksina. This may be the case, but it should be 
remembered that vs. 9 is repeated from II.11.21 and serves as the final vs. for I.15—20. 


II.17 Indra [SJ on JPB] 


1.17.1: For drmhitany airayat Gr suggests reading drmhita vyairayat, a change endorsed 
by Old. 


II.17.2: Although Ge (see esp. n. 2a) and Re take dhdyase as belonging to Vv dha ‘place, 
establish’, all clear instances of dhdyas-, esp. in its abundant cmpds., belong to V dha 
‘suckle’. See comm. ad III.50.3, etc., as well as visva-dhayas- in our vs. 5, which both Ge 
and Re take as ‘all-nourishing’. 

I do not understand what mahimaénam atirat means, though I rather doubt it means 
“crossed beyond greatness,” as in the publ. tr. The lexeme 4 V (fis rather rare, but seems 
otherwise, when construed with an acc., mostly to mean ‘overcome’ (III.34.1, VII.82.6, 
X.54.1), though also maybe ‘pass over’ ([V.30.3, 7). But neither sense works well here. I 
can find no passages in which it appears to mean ‘pass beyond’, and it’s hard to know 
what that would mean here in context, as well as how 4 would contribute to that sense. 
It’s also possible that mahimaénam is a second object to mimanah (“showing the measure 
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of his power and greatness”) and 4tirat should be differently construed, possibly with the 
dative prathamaya dhayase. In that case the relevant parts of the hemistich could be tr. 
““’.. who, showing the measure of his power and greatness, attained to the foremost 
sustenance.” I rather prefer this. 

The 2"! hemistich is reminiscent of the more explicit I.173.6 sdém vivya indro 
vijanam na bhiima, bharti svadhavam opasém iva dyém “Indra has enwraped himself in 
the earth, like a circlet. The autonomous one wears heaven like a headdress” and seems to 
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refer to Indra’s “suiting up” in cosmic garb. 
II.17.3—5: Note the vs./hemistich openings 3a édha, 4a adha, 4c ad, Sa adharayat. 


II.17.3: The referent and governing nominal of asya are unclear. The publ. tr. (also Old, 
WG) takes it as dependent on dgre with the referent apparently the deed, but this enclitic 
is in Wackernagel’s position and need not be governed by the immed. flg. noun. 
Semantically I prefer Say.’s suggestion (adopted by Ge and Re), that it refers to the 
singer and limits bréahmanda— so “when at the beginning you roused your explosive power 
by his [=singer’s] formulation.” However, this runs into the problem that the singer is 
nowhere in the discourse, and asya should have an already existing referent (or, if we 
were to read *asyd against the Pp., it should be adjectival). Still I prefer this interpr. to the 
one in the publ. tr. 


II.17.4: Because abhfappears in both pada a and pada b, I would separate the two padas 
and supply the verb “sur(mount)” in the first pada, on the basis of the parallel [X.110.9 
adduced by Ge (n. 4a). The lexeme abhiV vrdh appears in a limited no. of passages (e.g., 
Ill.44.2, V.44.5, probl. [X.47.1) with the acc., meaning something like “wax strong over,” 
and so the publ. tr. is possible, but I’d prefer “Then he who sur(mounted) all the worlds 
by his greatness, acting as their master, and, projecting his youthful vitality, waxed 
strong.” 

The verb in c could technically be 4-étanot with accent on the verb, not the 
preverb, and still be part of the rel. cl. of ab (as in 1.32.4), but since the “light” of c and 
the “darkness” of d are thematically linked, they may better be interpr., as in the publ. tr., 
as two main clauses. I would, however, connect them more closely, by deleting the 
semicolon and joining them by “and”: “just after that, (as a) draught horse, he spanned 
the two world-halves with light, and sewing up the bilious darknesses, he wrapped them 
all together.” 


II.17.5: I would delete the comma after “power.” 
Note the non-etymological play in b: apam dpah “the work of the waters.” 


II.17.6: This vs. is a little riddle, whose solution — vajra-— is postponed till the first word 
of the final pada. 

The interpr. of védasah in b is about evenly divided between ‘possessions’ (Ge 
[though see his n. 6b], JPB) and ‘knowledge’ (Old, Re, WG). The stem védas- ordinarily 
means ‘possessions, property’, but I can see that in this passage ‘knowledge’ is somewhat 
more appealing. 
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On the always problematic Arvi-, see the despairing comm. ad 1.30.1 and V.44.5. 
Since our hemistich almost certainly describes the smiting of Vrtra (on the basis of 
vajrena hatvi, the verb nf... 4vinak [see nf... avrnak in the Vrtra passage V.32.8], and 
sayddhyai, which recalls the numerous exx. of V si ‘lie’ in the great Indra-Vrtra hymn 
1.32), it would be nice to rescue JPB’s ‘worm’, against the PN Krivi in the standard tr. 
This is just barely possible: the ‘worm’ word (AV+) is found both as Afm/- and krimi- 
(see AiG 1.33 and, esp. Nachtr. 19 [31, 4], on the variation in AV and YV mss. between 
the two]). In MIA intervocalic mcan become vor nasalized V (see Pischel, Pkr. Gr. §251, 
von Hiniiber, Uberblick’ §§208-11). Via such manipulations we can get kzivi- here to be 
a MIA form of Afmi- ‘worm’ — ‘worm’ being of course a deprecatory way to refer to a 
snake. 


II.17.7: The publ. tr. doesn’t make sufficiently clear the relevance of the simile to the 
larger context, which turns on two slightly different senses of bhdga-. The amajtir- is an 
unmarried female (hence ‘maiden’ probably better than ‘woman’) who “grows old at 
home” with her parents because of her unmarried state; she begs for bhdga- in the 
particular sense of good fortune in love (see Ge’s n. 7ab), while in the frame bhéga- has 
the more general sense of good fortune / luck. This is well brought out in the perhaps 
overly specific tr. of Scar (163): “Wie eine, die zu Hause alt wird ... [den Bhaga um 
Liebesgliick anfleht], so flehe ich dich um Gliick an.” The phrase beginning pada b, 
samanad a4 sédasah, should be common to both simile and frame, as Ge and Scar take it 
(not merely with the latter as JPB, Re, and WG do). In the simile it refers to the house the 
luckless maiden (reluctantly) shares with her parents, in the frame to the ritual “seat” 
(=ritual ground) shared by the ritual participants. I would therefore tr. ab “As (a maiden) 
growing old at home, being with her parents, (begs) from their common seat for luck in 
love, from our common (ritual) seat I beg you for good fortune.” On the connection 
between amajuir- and bhéga- see X.39.3 (the Ghosa hymn), adduced by Ge. 

The verb iye in b belongs to V ya ‘beg, beseech’, not V ya ‘drive’, pace WG. 

It is difficult to know how to construe pada d. To begin with, fanvah can belong 
either to the main cl. or the rel. cl., since yéna could be taking 2nd position in the rel. cl., 
as often. Then, it can either be gen. (/abl.) sg. or acc. pl., and it can mean ‘self? or ‘body’; 
if ‘self’, it could have either Ist or 2nd ps. reference (myself v. yourself). The standard tr. 
(Ge, Re, WG, Kii [354], JPB) all situate tanvah in the main cl., mostly as an awk. 
substitute for an indirect obj. “to me” — so JPB “to me myself,” Re “a moi-méme.” This 
seems to me an unlikely use of fand-. WG, by contrast, take it as body (“gib uns den Teil 
des Leibes”’), which is syntactically better, but what would be its sense in context? (In a 
note they suggest alternatively “deiner selbst” with 2nd ps. ref., which makes more sense 
than the Ist ps. of the other tr.; this is also the solution of Kii [354].) Scar (163) takes 
tanvah with the rel. cl. and gives it 2nd ps. ref.: “verschaff einen Anteil, durch den du 
[etwas] von dir selbst gespendet haben wirst,” with an unjustified “future perfect” interpr. 
of the pf. subj. mamdhah, but a reasonably plausible interpr. of 4anvah as a partitive with 
2nd ps. ref. 

The interpr. is further complicated by the not-always-certain semantics of the root 
V mamh, for which see the disc. in my -éya-Formations (130-31). I argue there that the 
root originally meant ‘be ready’, a meaning still found in some passages (like VIII.12.6), 
but that long association with dandya ‘for giving, to give’ transferred the ‘give’ meaning 
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to the root: “be ready to give, be liberal’. In addition to the pres. stems mamha- and 
mamhaya-, the pf. mamah- belongs to this root (and should be dissociated with V mah, 
with which it is classified by Gr; see correct affiliation in Lub). The form here, maméhah, 
is the only active form to this pf. and must be a subjunctive. That its root syl. is weak 
(expected act. subj. stem in principle *mamambha-) shows that it is a nonce activization of 
the weak middle pf. stem mamah-, which builds a subj. mamahanta as well as 
imperatives based on such an apparent thematic stem, mamahasva and mamahantam (for 
which see disc. in my 2018 “The Vedic Perfect Imperative and the Status of Modal 
Forms to Tense-Aspect Stems” (Fs. Lubotsky). 

Putting all this together, I would now take fanvah with the main cl. (like most tr., 
though sympathetic to Scar’s alt. interpr.), but with the 2nd ps. reference suggested by Kii 
and as an alternative by WG: “Give (us) a share of yourself, by which you will display 
your liberality.” This tr. is almost identical to Kii’s: “Gib einen Anteil an dir selbst, mit 
dem du dich grossziigig ziegen wirst.” 


II.17.7—8: Note the progression bha4gam (7b), bhagém (7d), bhojém (8a). 


II.17.8: I prefer ‘benefactor’ for bhoja-, or, as in nearby II.14.10, ‘provider’. 

The accented voc. vfsannin HvN’s ed. is (fortunately) a typographical error. 

I would change “make us better” to “make us better off.” Such wishes have to do 
with material, not moral, improvement. 


II.17.9: Once again the repeated final vs. 


II.18 Indra [SJ on JPB] 

The hymn is filled [/afflicted] with a fair amount of numerology. Although much 
ingenuity has been devoted to identifying the referents of the various numbered entities, 
beginning with Say., from my point of view identifying the referent is less important than 
noting the esoteric play with numbers. For speculations on some of the identifications see 
publ. intro. 


II.18.1: Since pada a has only 10 syllables, it is possible that we might read *ayoji (so 
tentatively Old and Arnold), though there are other possibilities (e.g., HvN’s rest at 5). If 
*ayoyi, it should be tr. ‘has been yoked up’, though ‘is yoked up’ for the injunctive might 
match the bAutin d. 

Because of the sé opening d, I would link c to ab, and start a new clause with d 
(so also Ge, Re, WG). This would also allow the last numerological term (désaritrah in c) 
to be part of the clause containing the others: “Early in the morning a new, winning 
chariot has been / is yoked up ..., having 10 oars, sun-winning, belong to the sons of 
Manu; it is / has become ...” 

The simple adj. ‘swift’ misrepresents the gerundive morphology of ramsya-, and 
it also fails to give the instr. their proper reading as agents of the gerundive. I'd tr. the VP 
ramhyo bhit as “is to be hastened” or more awkwardly “has become one to be hastened,” 
with the instr. “by our desires and thoughts.” 
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II.18.2: The opening sasma dram matches that of II.17.6a in the immediately preceding 
hymn and should be tr. in the same general way. The ordinal numbers here must be 
adverbial (“the first time,” etc.), since the masc. referent of s#is the Hotar found at the 
end of the hemistich. Here the temporal adverbs must refer to kindling of the three ritual 
fires. WG (see the n.) think instead of the three soma pressings, but the rest of the vs. is 
resolutely Agnaic. 

The 2nd hemistich is notable for having three forms of anyd-, two initial in their 
clauses, one in 2nd position. In keeping with my rules, the initial ones should be 
indefinite but also contrastive with each other; the non-initial one definite. This is more 
or less how JPB tr. it, but I would refine it to “the embryo of one (fem. [=kindling stick]) 
-- others [=priests] beget him. He keeps company with the others [=ritual fires] ...” 

On jénya- see comm. ad [.128.7. 


II.18.3: yojam, isolated in its averbo, is universally tr. as if it were a subjunctive, though 
it appears to be a Ist sg. root aor. injunctive (see KH, Injunk. 253). Hoffmann argues that 
the Ist sg. injunc. and subj. are functionally almost identical, and he cf.s the clear Ist sg. 
subj. in 1.82.1—5 yoja nv indra te hari “I shall now yoke your two fallow bays, o Indra” 
with our scrambled but almost identical Aart nui kam ratha indrasya yojam. 1 wonder, 
however, if yojam here actually stands for the subjunctive *yoja, with the final -77 
originally a hiatus-filler before 2yafopening the next pada. The two passages would then 
be morphologically identical. In any case, it’s worth noting that these two Ist sg. forms 
are almost the only active root-aor. forms to V yuj (besides sém yujyava in VIII.62.11). 
Given its position, I’d take anyé as def. “the other sacrificers.” 


II.18.4—6: The next three vss. attribute ever-proliferating horses to Indra, from two (4a) to 
100 (6b). Most padas in this sequence, through 6b (only exception 4d), start with 4 
followed by a number in the instr. Each vs. also contains the impv. ya/vin the Ist pada. 
The reason for this equine explosion is unclear --- much less if there are any referents 
meant besides the horses (though see publ. intro. for speculation). 

Sunahotra is the name of a priestly family (see Mayr PN). 


II.18.7: I would rearrange the tr. to reflect the fronted non-enclitic mdma (see also 7d and 
8b): “To my poetic formulation drive here.” 

The first pada of this vs. ends yahy 4cha, echoing yahy arvan, which ends 5a and 
6a, and yahz, which ends 4a, so there is a transition from the horse-numbering vss. to this 
one. 

In b Indra is urged to attach every pair of fallow bays to the yokepole of his 
chariot; given vss. 4-6 this would amount to at least fifty pairs. 

Fig. IH, I’d take babhiitha not as expressing change of state, but rather as a 
habitual; in IH’s full periphrasis: “you have (typically) been (on various discrete 
occasions) ...” and so “you are known to be ...” I would emend the tr. to “for you are one 
to be competitively summoned ...” I would also ital. “In ¢H7s soma pressing ...,” 
corresponding to the ital. my representing mama, which opens the vs. Further, I would 
connect c with d (changing the tr. to “Since you are one ...””) and treat b as an 
independent cl., as Ge and Re do. 
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II.18.8: The question in pada a is whether sakhydm is subject (Gr, Ge, Re, WG) or object 
(JPB) of v/_yosat. Despite the heavy favoring of the subject role, there is good evidence 
that favors the object. The lexeme v/v yu, esp. common in the s-aorist, is generally 
transitive, with an acc. + instr.: “separate ACC from INSTR” (with the well-known instr. of 
separation). Several of these passages contain sakhyda-, though in the instr. See, e.g., 
1.32.2 ma no vi yauh sakhya “Do not keep us away from partnership (with you)”; sim. 
IV.16.20. VIII.86.1, X.23.7, all with instr. sakhyé, see also V.2.5 with vi yavanta and a 
different instr. than sakhya-. The only intransitive exx. are [V.2.9 “stay distant from X” 
(with instr. raya) and X.85.42 reciprocal “go apart” with no instr. Both of these have 
personal animate subjects, not an abstract like sakhyd-. The formulaic evidence (v/V yu 
with sakhyda-) thus favors a transitive interpr. Though sakfyda- in our passage is not in the 
instr., that seems an allowable variation. The problem then is who or what is the subject? 
Given the focus on competing sacrificers in this hymn (see 3cd and 7c), I suggest it is an 
unspecified representative of this threatening group, here tr. as “no one.” The opening of 
the next pada again gives contrastive emphasis to us with the full pronominal form 
asmabhyam. | would slightly alter the tr. of b to “70 us should the priestly gift yield its 
milk,” with fronting and ital. — to match the mama in 7a and asmin ... sévane in 7d. 

As suggested by IH, I’d render d as “might we emerge victorious in our every 
advance.” 


II.18.9: Repeated vs. 


II.19 Indra [SJ on JPB] 

The hymn begins by announcing that soma has been drunk, probably referring 
simultaneously to the ritual situation and to Indra’s drinking of soma in the mythic past — 
which enabled him to perform the deeds recounted in the narrative portion of the hymn, 
vss. 2-6. Besides the final vs. (9), which serves as the refrain for II.11, 15—20, the hymn 
ends with two summary vss. (7—8), each beginning with the summary introducer evd ‘so, 
in just this way’. 


II.19.1: The hymn begins strikingly with the passive aor. 4payi, apparently in impersonal 
usage (so Gr), or rather with an oblique subj. in the gen., corresponding to the pseudo- 
partitive gen. obj. with transitive forms of Vpd and other verbs of consumption. JPB tr. 
“the drinking ... has begun.” Although, acdg. to IH, such an ingressive sense is possible 
for an aorist, I see no evidence in the rest of the hymn that the drinking continues, but 
rather that the drinking was an event that gave Indra the power to perform the deeds 
about to be depicted. So I prefer a less limiting tr. like “it has been drunk — this plant ...,” 
though this does lose the pseudo-partitive construction. Or, “(a drink) has been drunk of 
this plant ...” 

In b I would render suvandsya as the participle it is, not as JPB’s “soma pressing”; 
it modifies 4ndhasah in pada a. Moreover, prdyas- is a noun (“pleasure, pleasurable 
offering’), not an adj. (‘delightful). See the neut. pl. in 2d. 

Putting this together, I would substitute this tr. of ab: “It has been drunk for 
exhilaration — (drunk) of this plant that has been pressed as delight, 0 you (priests) of 
inspired thought. 
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In pada a asyandhaso is analyzed by the Pp. as asya4 andhasah, while HvN read 
unaccented asya. The standard tr. (incl. this one) follow the Pp. with the accented asya 
adjectival as is standard; if we read asya instead, it would have to be pronominal, 
referring to Indra, and be a gen. agent. Although Indra has not yet been mentioned in the 
hymn, he is obviously present in the ritual context, which would allow this proniminal 
interpr. An alt. tr. based on unaccented asya would be “it has been drunk by him — this 
plant having been pressed ...” But the Pp. asyd@ seems the better reading, esp. given #asya 
... Nddhvah opening the next vs. 

In cd I would substitute “on which ...” (construing with vavrdhandh) or 
(preferably) “in which ...” (construing with d6ko dadhé); JPB’s “at which” doesn’t work 
with either. 


II.19.2—6: As noted above, these vss. depict a series of deeds performed by Indra in the 
exhilaration of the soma introduced in vs. 1. These deeds occurrred in the mythic past, 
but are still repeated — or repeatable — in the present, as is made clear [well, maybe not 
clear] in vs. 4, which is the central (omphalos) vs. of the narrative. 


II.19.2: The pf. part. mandandah should have its usual anterior sense, “having become 
exhilarated.” 

There is some uncertainty about the morphological identity and therefore the 
function of (prd ...) cakramania. Is it an injunc. with a preterital sense (“such that they 
launched themselves forth”) or a subjunctive with prospective value (“so that they would 
launch themselves forth”)? See disc. by Kii (147-48). JPB opts for the latter, with Re, 
while Ge, WG, and JSK (DGRV I.224) choose the former. Kii offers both without 
deciding. I am inclined towards the preterital interpr. 

This issue is in part intertwined with another: the apparently functionless ca in d. 
This ca causes Old a certain amount of distress: see the various explanatory possibilities 
he offers, without conviction. It is treated variously in the tr. WG simply ignore it, as 
apparently does JPB. Re supplies another noun with which préyamsi can be conjoined as 
double subject of cékramanta: “en sorte que (les forces) et les réconforts ... pussent 
marcher” — “les forces” invented out of whole cloth. Instead of supplying a nominal, Ge 
supplies a verb parallel to v/ vrscaton which the yéd clause can depend; this invented 
verb would be conjoined by the much displaced ca (“an unrechter Stelle” says Ge, n. 2d): 
““... Zerhieb Indra ... und (machte), dass ...” JSK’s (DGRV 1.224) “ ... hewed apart ... and 
(brought about) that ...” seems directly based on Ge. JSK explains (225) the position of 
caas “the result of the preposed simile of pada c), but this seems weak: the simile doesn’t 
occupy that whole pada. The Ge/JSK approach seems the least plausible of the solutions 
offered. I am more sympathetic towards Re’s solution, despite his conjuring the other 
nominal out of thin air. Two of the fourteen occurrences of préyamsi are followed by a ca 
(1.12.8, [X.107.25) and are conjoined with preceding nouns, so there’s at least some 
syntactic template our occurrence can fit. But there’s no standard noun with which 
prayas- forms a pair that could easily be supplied here, and the two préyamsi ca passages 
are pada-final. The best I can do is suggest that préyamsi ca was adapted from such 
passages and slotted in here without function — which is, I’m afraid, tantamount to the 
WG/JPB strategy of ignoring the ca. I would tr. “... hewed apart the serpent, such that the 
rivers’ delightful offerings (of water) charged forth ...” 
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II.19.3: The first hemistich is a loose paraphrase of vs. 2: ahihé encapsulates 2b ahim ... 
Vi vrscat, arno apam prairayat picks up the arnoin arnovrtam in 2b and paraphrases pra 
... prayams! ... nadinam cakramanta of 2cd. 

The point of pada d is presumably that by interposing night between days Indra 
draws temporal boundaries that produce the alternating patterns of day and night — 
showing the usual Vedic horror at the prospect of an undifferentiated mass of anything. 


II.19.4: As noted above, this is the central vs. of the narrative vss. 2—6, and it contains a 
shock. Embedded in the midst of the augmented and injunctive forms that carry the 
narrative, we find an undeniable present-tense form, and it depicts the most iconic of 
Indra’s deed in the mythic past: Adnti vrtrdm “he smashes Vrtra” — ordinarily expressed 
by a preterital verb, commonly the impf. dan (see 1.32.5, 56.5, etc.). What is going on 
here? I think the interpenetration of past and present alluded to above is brought to the 
surface in this omphalos vs. Like JPB I think there’s a parenthetical insertion here, but 
unlike him I think it is not the nominal phrase in pada a, but rather the opening of pada b 
indro dasad dasuise (sim. Re). The phrase in pada a, apratini ménave purtni, is, in my 
view, one object of Adntiin b. The adj. apratini ‘unopposable’ almost always modifies 
vrtra(ni) (e.g., 1.53.6, 1V.17.19, etc.); given this and given the fact that vrtrdm is also 
found in the same hemistich, pl. vrtra(ni) ‘obstacles’ should surely be supplied here (as 
indeed JPB does) — and the pres. Adntj can then be read both backwards with this pl. 
phrase, indicating Indra’s continuing efforts to remove obstacles for us, and forwards 
with the sg. referring to the arch-Obstacle that provides the model for the present-day 
action. In between, the brief clause ‘ndro dasad dastise parenthetically characterizes this 
action of Indra’s as his “pious work”; see X.138.5 dasad vrtraha “the Vrtra-smasher, 
doing his pious work ...” Pace Gr, Ge, and WG, the NP in pada a is almost certainly not 
the obj. of dasat, which takes the acc. only under special circumstances; see comm. ad 
IV.31.20, 31. See also Old’s disc.; he aims at the same general interpr. as mine, but does 
so by emending dasat to accented participle dasat, however, as Ge points out (n. | to n. 
4ab), the accent on Adnti complicates Old’s solution. Acdg. to my interpr. the verb Adnti 
is accented because it immediately follows the parenthetical interjection. I would now tr. 
this hemistich “He (smashes) the many unopposable (obstacles) for Manu — Indra does 
pious work for the pious — he smashes Vrtra (/the Obstacle).” 

On atasayyo bhit see the almost identical phrase in I.63.6 and the comm. thereon. 
In 1.63.6 the referent is Indra’s help, also in the contest for the sun. In my view the 
gerundive means literally ‘not to be tugged (back and forth)’, hence ‘unshakeable’. Here 
the literal meaning fits well, with the dative agent referring to the humans contending 
with each other. I would tr. the 2nd hemistich, somewhat colloquially, “Who at once 
came to be one who couldn’t be jerked around by the men contending with each other in 
the battle for the sun.” 


1.19.5: On the curious use of Vzic in this group of hymns, see comm. ad II.13.5. 

On the problematic stavan see comm. ad VI.24.8, where I suggest that it was built 
with the possessive “Hoffmann suffix.” 

The mythological situation (or situations) depicted here is/are unclear to me. Also 
the simile 4msam nda, which is equally opaque in III.45.4 (see comm. there). 
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II.19.6: Despite the identical tr. in vss. 4 and 6 “in a single day” in the publ. tr., these 
render two different forms: 4c sadyah and 6a sadivah; the latter is a hapax. It might be 
bettter as ‘on the same day’. 
A small change from “the charioteer Kutsa” to “his charioteer K.” might better 
represent sarathi-, since Kutsa and Indra go on their expeditions on the same chariot. 
vy airatin d recalls prafrayat in 3b and almost forms a ring that brings the 
narrative portion to a close. 


II.19.7—8: As noted above, the hymn proper ends with these two summary vss., each 
introduced by eva, each announcing (7a, 8ab) the hymn just created and dispatched to 
Indra and in the rest of the vs. expressing what we hope to gain — with vs. 7 more vivid 
and 8 more generic. In both vss. I would prefer a more explicit recognition of the function 
of eva— “in just this way” or sim. 


II.19.7: Though the standard tr. take b with a, this requires supplying considerable 
machinery; best, with the publ. tr., to attach b to c. 

Ge renders séptam as “Freundschaft,” flg. Say.’s condensed interpr., with sapta- 
standing for having seven steps’, referring to the ritual seven steps that seal a friendship. 
But Ge’s n. 7c seems to recognize the over-elaboration of this explanation and seems to 
favor the more plausible interpr. of a heptad of gifts, with seven representing a 
conventional number — the interpr. found one way or the other in the other standard tr. 


II.19.8: The standard tr. take the simile in b as including both preceding nom. and flg. 
acc. (e.g., Re “comme (les gens) cherchant assistance (fagonnent) les régles-rituelles”’). 
Better, with the publ. tr., to limit it to the nom., and take vayiinan/ as parallel to mdanma in 
the frame. The simile is still a bit puzzling, but less so. 

brahmanydntah in c forms a ring with the same form in Id and should have been 
rendered identically (publ. tr. 1d “creating the poetic formulations” versus 8c “creating 
the formulations” — either one will do). 


II.19.9: Repeated vs. 


II.20 Indra [SJ on JPB] 
On the metrical issues in this hymn see Old and the publ. intro. 


II.20.1—2: Besides several forms of the standard 2nd sg. prn., these vss. play with several 
derivatives: f’va-vant- (1d), (’va-yant- (2b), and the thematic adj. /’va- (2a), the only form 
to this stem in the RV. 


II.20.1: Note the phonological play of vaydm te vaya(h). 

The parenthetical viddh/ su’ nah would work better in context as “know 
[=recognize] us!” or “know [=recognize] (this) of ours!” — though ‘recognize’ is usually 
the province of via. 

The standard interp. take nfn as a gen. sg. (On alt. morphological analyses of this 
form see comm. ad X.29.4.) Preferable is JPB’s interpr., which takes it as the acc. pl. it 
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appears to be, as a second obj. of “vaksantah, reading tvavatah twice, once as gen. sg. 
dependent on sumndm (“the good favor of one such as you”) and once as acc. pl. 
modifying nfn (“men such as you’’). The acc. pl. reading is reinforced by the parallel acc. 
pl. tvayatah in 2b. 


II.20.2: The analysis of abhistipasi as a rt-noun cmpd abhisti+pa- with a double sandhi 
contraction of -pa(s)+ asi, as set out in the publ. intro., is endorsed by Old (though the 
compd is not treated by Scar). It is hard to see what else it could be: if read as Gr 
suggests, *abhisti pasi, the accent is problematic — needing to be retracted on the nominal 
and erased on the verb. However, I do think Gr is right that ab/isw- has instr. function in 
the compd., as JPB properly represents it “protector by dominance.” 

Note that the desid. ‘vaksantah ‘desiring to obtain’ in vs. | finds its fulfillment in 
2d néksati ‘obtains’. To reflect this connection, the two forms should be rendered either 
both with ‘attain(s)’ or with ‘obtain(s)’. 


1.20.3: In b naram astu paté seems almost a paraphrase / repair of abhistipasi jénan in 2b. 


II.20.4: The subjects of the two 3rd pl. pfs. vavrdhith and sasadtih are left unspecified. 
They could be the “men” of 3b. But given the contrast between pura ‘previously’ (4b) 
and niftana- ‘current’ (4d), I think it’s likely the pl. Ayus, contrasting with the Ayu of 
today in d. 

Although in a hymn with so much metrical disturbance, this won’t carry much 
weight — but if we read subjunctive *piparat, it would improve the cadence. 


II.20.5: On ¢atotin b, as well as 7d, see the extensive disc. ad X.50.5. To summarize 
briefly, I take these two forms as well as fiitos (V1.26.4) and tituma (X.50.5) as 
belonging to a redupl. aor. (not to the pf. system) with transitive value. 

The instr. stiryena can be either an actual instrument (“[he did it] by/with the 
sun”) or an instr. of accompaniment (“along with the sun”). JPB opts for the former, 
along with WG, but I find this interpr. quite unlikely, since it would seem to make 
reference to an unknown myth in which Indra uses the sun as a weapon against the 
dawns. But esp. given the presence of the Angirases in pada a, this vs. probably refers to 
the Vala myth (see Ge’s n. 5c). Indra “robs” the dawns, that is, he robs the Pani of the 
cows / dawns imprisoned in the cave. For the full expression with both the panf and the 
cows in the acc., see 1.93.4, sim. X.67.6. By this interpr. the sun was also a beneficiary of 
Indra’s action (so Ge, probably also Re, though his ”avec” is unclear), having also been 
stolen / freed. I would therefore change the tr. to “stealing the dawns along with the sun.” 

I would also change “has pierced” to “pierced.” 

On sfavan see comm. ad VI.24.8 and the occurrence in the immed. preceding 
hymn, II.19.5. 


II.20.6: On the formation of arsasanda- and the indirect connection between the occurrence 
here and X.99.7 see comm. ad loc. As noted there, the phrase ardhvo bhuvat here 
corresponds to the pseudo-part. ardhvasand- in X.99.7. [now would substitute “Harmer” 
for the PN here. 

I would also substitute “having prevailed” for “able.” 
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On ava V bhr see comm. ad VIII.93.23, X.171.2 and the very similar phraseology 
in the latter passage. Here I would emend “carried away” to “brought down” or “pulled 
off.” 

The whole 2™ hemistich should then read “Having prevailed, the autonomous one 
pulled off the own dear head of the Dasa, the Harmer.” 


II.20.7: From puramdardah can be extracted puirah, to be supplied with acc. pl. fem. 
krsnéyonih ... dasih. 

tutot in d reprises the same form in 5b, where it is fairly clearly preterital. JPB 
renders the injunctive as a present here (“he makes ... powerful”), contra the standard tr. I 
think it could be either (or both), but given the preterital and mythological content of the 
rest of the vs., I favor the preterital interpr. 


II.20.8: Given its etymological connection with “tot ‘made powerful’ (in vss. 5 and 7), 
I’d render favasyam as ‘power’. 


II.20.9: Repeated vs. 


II.21 Indra [SJ on JPB] 

The first four vss. of this hymn have an excessively nominal style, with a string of 
descriptors of Indra, barely marshalled into minimalist clauses, which are confined to the 
final pada of the vs. (or in vs. 1, the last word of c). 


II.21.1: This opening vs. is striking, with its nine straight root-noun cmpds in -//f- in the 
dat. -//te. 


II.21.2: The 2nd vs. continues the dative sequence, with ten in a row, though with more 
varied morphology than the repeated -jite of vs. 1. There are smaller patterns within the 
sequence: the vs. begins with two abf-bh... forms; pada b has the etym. contrastive 
figure d4sa/haya sahamanaya, with V sah reappearing in d satrasdhe, which also resonates 
with satrajite beginning 1b. 

HvN’s unaccented vanvate (extracted from Samhita vanvaté ’salhaya) should of 
course be read vanvaté, with the Pp. 

The hapax i-stem fuvi-gr/- is interpr. by Gr. as having a form of V gf ‘swallow’ as 
2nd member, like (in his interpr.) tuvi-gra- (1.140.9); he glosses ‘viel verschlingend’ (also 
WG; sim. Re “puissant-dévoreur”) This analysis is accepted by Wackernagel (AiG I.94, 
II.1.174, 224) and Debrunner (AiG II.2.72), but is not universally held, even by 
Wackernagel in the same AiG vol. Ge tr. ‘lautrufend’, as does Wackernagel (AiG 
II.1.98), deriving it from the homonymous root V g7 ‘sing’. Scar (112) considers both 
possibilities without deciding. Better is the suggestion of Insler’s that both tavi-gra- and 
tuvi-gr7- result from haplology of *tuvi-vigra-, a cmpd of vigrd- ~ vigra- ‘lively, spirited’ 
(2x, V vij ‘be agitated’). See comm. ad 1.140.9. 


II.21.2-3: Nominal forms of the root V sah ‘overcome’ dominate these two vss.: d4sa/haya 
sdhamanaya (2b), satrasahe (2d), satrasahah ... janamsahéh (3a), sahurth (3c) 
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II.21.3: After the string of the descriptive datives of vss. 1—2, this vs. presents a similar 
string of nominatives characterizing Indra in padas a—c — though this string is introduced 
with a little trick. The first item is satrasahéh, at first glance built to the same stem as the 
dat. satrasahe opening pada d of the preceding vs., hence a genitive. But it does not 
belong to that athematic stem (as the accent shows) but to a thematic one, and it initiates 
the sequence of nominatives, most of them also thematic stems. 

Gr glosses jana-bhaksa- as a bahuvr., ‘Menschen als Antheil order Besitz habend’, 
and this interpr. is appealing, because, though the noun bhaksd- ‘portion’ is fairly well 
established, there is no verbal root V bhaks ‘apportion’ at this period. The single verbal 
form abhaksayam in the very late X.167.3 (the stem also several times in the AV) is an 
obvious denom.; see my 4ya-formations (p. 73). However, the accent makes a bahuvrthi 
interpr. of this cmpd. difficult. The standard tr. properly render it as a tatp., but with an 
almost random choice of gloss for the 2nd element: Ge “Menschen vertilgend,” Re 
“mangeur d’hommes” (most likely influenced by his interpr. of éavigr7- in the preceding 
vs.), WG “iiber Menschen gebietende,” JPB “consuming the peoples.” AiG doesn’t treat 
it. [do not have a good solution, but think that the semantics of the 2nd member must 
come from V bhaj, mediated through its reasonably well-attested s-aor. (see Narten, 179- 
80) and the noun bhaksd-. The s-aor. is generally middle in the RV, in the sense ‘share in, 
take/acquire a share’. I would tentatively tr. ‘taking his share of the people’, which is in 
fact rather close functionally to Gr’s b.v. interpr. 

Ge, Re, and WG obviously take the 2nd member of vrtamcayda- as belonging to 
V ci ‘pile, assemble’, judging from their tr. “Herrsammler,” “qui rassemble les armées,” 
and “der das Gewdhlte sammelt,” respectively. (WG also must take vrtam as derived 
from V vf ‘choose’, not V vr ‘obstruct, oppose’.) But -caya- more likely belongs with 
rnam-caya- PN (lit. ‘requiting a debt’), cetdr- (VII.60.5) ‘avenger’, etc. See EWA s.v. 
CAY’, Goto (Ist cl., 132-33, who does not treat this cmpd there). JPB’s ‘punishing the 
Opposition’ is, in my opinion, correct. 

On arita- see comm. ad VIII.16.6. 

The nominative string of abc describing Indra is picked up by the gen. ‘ndrasya 
opening d. Ge (n. 3) calls this anacoluthon, which seems a little backwards to me. In fact, 
pada d is a minor interruption of the nominatives describing Indra that continue in vs. 4. 


1I.21.4: JPB must take ananud4- as derived from V nud ‘push’, which, however, does not 
occur with din the RV. It rather belongs to anu Vda ‘yield, concede’ (so already Gr); on 
the long @see AiG II.1.71. The tr. should be changed to “Unyielding bull ...” 

The publ. tr. seems to take dodhatah as an acc. pl. part. (“against those raging”), 
but it must be a gen. sg.; among other things vadhd- always takes a gen. Emend the tr. to 
“the deadly blow for the one who rages.” 

The injunc. janatcan express Indra’s habitual re-creation of the world in the 
present time or his mythological cosmogonic acts in the past. JPB opted for the former; 
the standard tr. the latter. I am on the fence. 


II.21.5: This vs. represents an abrupt thematic and stylistic break from the ponderous and 
restrictive nominal style of the first four vss.. Indra is not mentioned until pada d, and 
there is activity rather than the stasis of 14: verbal forms with objects, a variety of case 
forms, and a series of actions accomplished. The effect is freeing. 
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The rendering of the two root-noun instr. in c, abhisvara nisd4da, could be 
sharpened. I think Ge is quite right (n. 1, bottom of the page) that they refer to the 
sacrifice, specifically to the verbal performance and the installation on the ritual ground — 
but I’m not sure that the publ. tr. “by their cry and assembly” conveys that. I’d prefer “by 
their recitation and ritual installation.” 

JPB re-supplies dhiyah as obj. of Ainvanah in d, on the basis of the same phrase in 
b (so also Say.; see Ge’s n. 5d). This is possible, of course, but seems compositionally 
clumsy. It is more likely that the poet meant the 2nd /Ainvand- to be taken differently. 
Ge’s “sich anspornend” seems rhetorically better; the med. part. Ainvanda- has both 
transitive and passive (or, in this case, better reflexive) uses: see the separate groups in 
Gr. I would therefore re-tr. d as “spurring themselves on, they obtained goods at Indra(‘s 
hands),” with loc. indre expressing the locus (as it were) of the goods obtained — so 
essentially both Ge and Re. In order to bring the two occurrences of Ainvandah into 
harmony, I would also change the tr. of the form in b to “spurring on their insights.” 


II.22 Indra [SJ on JPB] 

On the unusual and complex meter see Old, Proleg. 115. It essentially consists of 
12-syllable lines (i.e., Jagati padas) alternating with 4-syllable lines, with a refrain in the 
first three vss. consisting of two 8-syllable (Gayatri) padas (pace Old, who analyses the 
refrain as also 12 + 4, though he admits it’s artificial; such a division doesn’t match the 
syntactic and phonological patterning). The fourth vs. differs from the first three and its 
structure is somewhat disputed. 

The meter seems to encourage alliterative pairs: esp. the refrain (1gh = 2fg = 3fg), 
which consists of four such pairs (the last two intermingled) sainam sascat devo devam, 
satydm indram satyd induh. But see also mamada mahi karma kartave (1e), vrddho viryaih 
(3c), tava tyan naryam nrto (4a), prathamdm purvyém (4b). The four-syllable padas also 
to some extent pattern together, esp. 1d + 2b, 2d + 3b. See further below. 

In general, the publ. tr. could have reflected the interaction of rhetoric and meter 
somewhat better, and I will make suggestions about reconfiguring the tr., even when it 
accurately reflects content. 


I[.22.1: The VP of the first four padas is parcelled out in bits, with the verb (apibad) only 
appearing in c and the object phrase yévasiram ... s6mam ... visnuna sutém sprinkled 
across padas a and c. This is not easily represented in tr. However, I think the two four- 
syllable padas, b and d, should be marked off from the rest, likewise in the second major 
clause in e and f. I would substitute 

“Among the Trikadrukas, the buffalo -- snorting mightily -- 

drank to his satisfaction the barley-mixed soma pressed by Visnu -- just as he 
wished. 

It exhilarated him -- the great and broad one -- to do his great deed.” 

As for the refrain (1gh = 2fg = 3fg), ’'d suggest a slight change: “He attended 
upon him — the god upon the god -- the real Indu upon the real Indra.” 

The verb in the refrain, sascaé, is injunctive and therefore ambiguous between a 
present/habitual sense and a preterital one. Given that the rest of the first three vss. are 
mythological in content I’d favor the latter. 
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I[.22.2: This vs. lacks alliteration, save in the refrain. But the second word, ¢tvisiman, 
phonologically echoes tuvistismah in 1b. 

On Arivi- as ‘worm’ see comm. ad II.17.6. 

Since the VP in 2ab is identical to 4f, with a different victim substituted (see 
comm. ad vs. 4), the two passages should be tr. identically. I would change this one to 
“overcame the worm with his power in battle.” 

The four-syllable pada of b cannot be separated from pada a in tr.: the preverb 
abhiforms a lexeme with abhavat. However, phonologically yudhabhavat pairs with 1d 
yathavasat. 

I would separate the four-syllable pada of d, pra vavrdhe, by deleting the “and”: 
“By his greatness, he filled the two world-halves. He grew stronger.” 

Pada e has a very cute trick. It contains a single form of anyd-, in 2nd position -- 
so, by my rules, definite. This is universally taken (I think correctly) as representing an 
anya- ... anyd- (“the one ... the other”) construction, with the overt anyam referring to 
soma (“he took anyam [=soma] into his belly”). But the question is — who is “the other”? 
There are two candidates, both possible, both possibly meant. Given the refrain pointedly 
contrasting Indra and soma, the gapped anyd- could refer to Indra: “(the one) took the 
other into this belly.” However, the short clause immediately following in the same pada, 
prém aricyata, suggests a different distribution: the anydm in the first clause refers to one 
portion of soma; the other is subject of the second cl. This is the interpr. of the standard 
tr. (though JPB’s take on it is not entirely clear); see, e.g., Re’s “il prit en son ventre un(e 
portion du soma), (l’autre) reste-en-surplus ...”” By omitting one of the anyd-s the poet 
leaves both possibilities not only open but simultaneously operative. I would tr. 

“(The one [=Indra]) took the other [=soma] into his belly; it/he projected beyond him/it.” 
“He [=Indra]) took the one [=portion of soma] into his belly; (the other) was left over.” 

In the case of the second alt., the 77 would be one of the rare occurrences of this 
form without acc. reference; in the case of the first it would be construed with prd ... 
aricyata, though we should expect an ablative. 


I1.22.3: The adv. sakém occurs three times in padas a and c; Ojasa (a) reaches back to 2a 
and forward to 4f. 

The four-syllable pada b, vavaksitha, is semantically equivalent to the same in 2d, 
pra vavrdhe. (On the absence of accent on vavaksitha see Old [Noten].) Because of its 
metrical independence and its echoing of 2d, I would not, with the standard tr., construe 
this pf. with sakdém djasa (e.g., WG “... zugleich wuchst du mit Starke”), but rather, more 
or less with the publ. tr., independently, and allowing the sakém expressions in a and c to 
be taken together. “Born at once with resolve, at once with power -- you increased—at 
once grown strong with heroic powers, overpowering the scorners — you, the boundless.” 


II.22.4: As noted above, the meter of this vs. diverges from the patterns of the first three. 
It begins with an eight-syllable (Gayatri) pada, a unit otherwise found only in the refrain. 
And pada c seems to contain six syllables, a structure unknown to Vedic metrics; Old, 
however, suggests zapping the semantically pleonastic Art4m, which would leave a more 
appropriate four syllables. 

The expression prarina dsum, immediately followed by rindnn apéh, with verbal 
forms to the same root (Vi) + acc. obj., is striking and a bit baffling. Ge (n. 4c) plausibly 
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suggests that “you let life(-force) flow forth” indicates that “durch die Befreiung der 
Gewiasser gab es neues Leben” — and this appears to be the interpr. of the standard tr. 
However, Ge also suggests, flg. Say., that it could refer to the flowing out of Vrtra’s life- 
force. (See, e.g., 1.182.3 panér dsum for the asu- of a demonic individual.) That it is a 
word play seems likely, and so I would add an alt. to the tr.: “you let (new) life-force 
flow forth / you let (Vrtra’s) life-force flow away.” 

Note dpa ‘work’ in b and apdéh ‘waters’ in e. 

Pada f, bhiivad visvam abhy adevam Gjasa is a scrambled reprise of 2ab abhi 
Ojasa krivim ... abhavat, but with a more generalizing force. Instead of a particular target 
(krivim) we have “every godless one.” The verb in 4f bhiivatis of course multiply 
ambiguous — it can be an injunctive (and thereby have preterital or present/habitual sense) 
or a subjunctive. That it is followed by two undoubted subjunctives, the repeated vidat, a 
subjunctive interpr. is appealing (so JPB “he will overcome”), but it could also be a 
generalizing present: “he overcomes.” The tr. of 6jasa should match that in 2a (esp.) as 
well as 3a. Altogether: “He will overcome / overcomes every godless one with his 
power.” 


II.23—24 Brhaspati / Brahmanaspati [SJ on JPB] 

These two hymns are implicitly contrasted, with II.23 withholding any 
mythological references until the final vs. (before the summary vs.), 18, where the Vala 
myth is boiled down to its essence. II.24, by contrast, starts with a discursive treatment of 
the same myth. For further details, see below. 


II.23 Brhaspati [SJ on JPB] 

The whole hymn is tr. by HPS (B+I 104-9, with comm. —112). 

The vocatives braéhmanas pate and brhaspate alternate throughout the hymn, with 
a single example in each vs.: brahmanas pate generally (but not always) pada final, 
brhaspate always pada initial: brahmanas pate (1c, 5d, 9a, 11c, 19a [initial]) / brhaspate 
(2b, 3c, 4d, 6c, 7c, 8c, 10b, 12c, 14d, 15a, 16d, 18d). The only vss. lacking such a voc. 
have instead a nom. sg.: brhaspatih (13d), brahmanas patih (17c). 

There is considerable lexical concatenation between adjacent vss., as noted below 
passim. 

The hymn has a very unusual structure. For the first 17 vss. of its (considerable) 
length, it strings together fairly generic descriptions of Brhaspati’s powers and activities, 
alternating between the pain and punishment he inflicts or will inflict on evildoers and the 
aid he provides to his right-acting devotees. There is no mention of any particular acts in 
the past, any mythology — until the real final vs. of the hymn (18, since 19 is a meta- 
summary vs.) — where without warning the Vala myth is boiled down and encapsulated in 
a single vs. In detailing the powers and qualities that made Brhaspati the right god for 
that job, the whole rest of the hymn turns out to be a discursive preamble to this brief 
explosive burst of mythology. (The only possible foreshadowing is the compd in 3d 
gotrabhid- ‘cowpen-splitting’, but that modifies Brhaspati’s chariot.) 


II.23.1—2: These first two vss. contain overlapping definitions of the name of the divine 
dedicand Brahmanaspati / Brhaspati: lc jyestharajam bra4hmanam “the preeminent king 
of sacred formulations” and 2d visvesam if janita bréhmanam asi “you are the very 
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begetter of all formulations.” It’s worth noting that bréhman- does not appear again in the 
hymn (save ubiquitously in the god’s name) except in the cmpd brahma-dvis- ‘hating the 
formulation’ (4c). 


II.23.1: As Re points out, brahmanam may be construed with preceding jyestharajam, but 
it formulaically belongs also with following brahmanaspate, exactly like gananam ... 
gandpatim in pada a. 


II.23.2: On usrah as gen. sg., see comm. ad VI.3.6 and AiG III.213. All the standard tr. 
take it as gen. sg. here. 

Give the definitional value of pada d and its connection with Ic, it would be better 
to substitute “all sacred formulations.” 


II.23.3: As HPS points out (105), parirapah is semantically opposed to stésya and 
tamamsi to JyOtismantam. 


II.23.4: All the standard tr. (incl. JPB) except WG attach yas tibhyam dasat to janam. 
Although this is not syntactically excluded, pada b conforms to a common pattern with a 
preposed generalizing rel. cl. describing proper ritual behavior (“who[ever] does / will do 
X”) and a main cl. stating the reward. For this pattern, often involving subjunctives in 
both rel. and main. cl., see, e.g., [V.2.6—7 and disc. in my “perfect subjunctive” article 
(Fs. J. L. Garcia Ram6n). In subsequent vss. (6cd, 7abc, also 9cd, 12abc) we find similar 
preposed rel. cl. with their results expressed in the main cl. (though in those cases both 
the actions and the result are negative). I would here substitute “You protect the people. 
Who(ever) will perform ritual service for you, distress will not reach him.” 


II.23.5: This vs. contains paraphrase and expansion of 3a (in 5c) and 4b (in Sab), with the 
paraphrase signaled by viv badh (3a vibadhya, 4c vi badhase) and né tam amhah (4b, 5a). 


II.23.6: More chaining: gopah in pada a repeating the same word in 5d. In c Avadrah 
appears to pick up dAvards- in 5c — though they differ by accent, etymology, and 
semantics; Adras(vant)- in d also echoes Avarah in the preceding pada. On the various 
senses of Adras- see comm. ad X.16.7. 

The purport of b would be clearer if rephrased as “we awaken for your 
commandment with our thoughts.” 


1.23.7: Chaining continues with pathéh (c) extracted from pathi-kft- (6a) 

The meaning of the hapax sanuk@- is much disputed — or, perhaps better, 
despaired of. See, e.g., Old’s detailed consideration and rejection of multiple possibilities. 
Ge (fld. by Th [Fremdling 44] and HPS) refuses to tr. it; Gr takes it to V san ‘win, gain’ 
and glosses ‘beutegierig’; Re follows one of Old’s more favored (/least unfavored) 
suggestions, that it’s connected with sanutdar ‘far away’ and tr. “dont on cherche-a- 
s’eloigner.” The most plausible and appealing suggestion is WG’s “aufgeplustert” 
(fluffed up / ruffled up). This would be a -ka-deriv. of sénu- ‘back’, probably of a lower 
linguistic register because of the -ka-suffix (see my 2009 “Sociolinguistic Remarks on the 
Indo-Iranian *-ka-Suffix: A Marker of Colloquial Register,” IIJ 52), and would refer to 
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the raised hackles of a wolf about to attack or showing dominance (see photos on the 
internet), with a lit. meaning something like “back-y” (reflecting an exclamation like 
“look at that back on him!”). I'd tr. “‘a hostile mortal (or) a wolf with hackles raised” 
(since “back-y” gets us nowhere), or, if a single-world tr. is desired, “a bristling wolf.” 


1.23.8: tratar- in pada a picks up “rayase in 4a. To signal the connection I’d tr. “protector 
of our bodies” (as I suggested “you protect the people” in 4). This hemistich is notable 
for the occurrence of three -/4ér-stem agent nouns. I would substitute “advocate” for 
“defender” for adhivaktdr-, to capture the speech aspect of this lexeme derived from V vac 
“speak’. 

On nasan functioning as an injunctive aor. after ma (rather than the root aor. 
subjunctive it appears to be), see KH, Injunk. 240 and ref. there. Here, to capture the uid 
in the verbal lexeme Un nasan and in the adj. uttaram, I would slightly emend the tr. to 
“Let those of evil ways not reach up to higher favor.” Re’s “higher favor (than ours)” 
might even be better. 


II.23.9-10: These vss. are paired, at least in their first hemistichs: #tvaya vaydm ... 
dadimahi/ dhimahe, though with verbs to different roots and T/A stems. These paired 
vss. are in the approx. center of the hymn, though there are no other significant omphalos 
features. 

The pairing of these verbs is somewhat puzzling: the first is a 1st pl. middle opt. 
to the redupl. pres. of Vda ‘give’, whose middle (usually with 4) regularly means ‘take’. 
The 2nd is an anomalous form: it’s also a Ist pl. middle, but to V dha ‘put, establish’, 
whose middle also can mean ‘take, acquire, assume’. It is built to the root aorist stem (as 
opposed to the redupl. pres. of dadimahi), and it is clearly meant also to be an optative 
(with opt. suffix -7-), but it has the primary ending -mahe though optatives take only 
secondary endings (expect, and regularly get, dhima/fi). (Lub lists it immed. flg. dhimahi, 
with the parenthetic addition “(nonce)”; Re explains it as “contamination” between 
dhamahe and dhimahi, at best a description not an explanation.) The easiest way to 
account for the primary ending is metrically: the Jagati cadence requires a heavy syllable 
in that position (... dhimahe vayah #); *dhimahi would have given three light syllables in 
a row (— ~ ~ ~ x). Although I’m wary of metrical explanations, this seems to be the best 
solution. But there still remains the fact that the poet seems deliberately to have set up an 
equivalence between two forms to different T/A stems of different roots — almost forcing 
them to be taken as synonymous, given the parallelism of the clauses in which they’re 
found. What is he trying to tell us? As I have disc. elsewhere, I do not think there’s a 
functional difference between modal forms to different T/A stems, so that is not an issue 
here (in my view); more interesting is the discrepancy in roots, whose semantic 
differences seem however to be neutralized in these forms. As for other tr., Ge tr. them 
differently (““méchten wir ... empfangen / erlangen” respectively); sim. Re (“recevoir / 
obtenir”), HPS (“erhalten / erlangen”), WG (“erwerben / erlangen”’). These all seem to 
me distinctions with difference, but if I were to follow the same path, I’d probably do 
“take / acquire.” 
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II.23.9: Chaining or pseudo-chaining: sparha (b) and avaspartar (8b), though there are 
two roots V spr, ‘win’ and ‘rescue’, which are at least synchronically distinct. See EWA 
S.V. SPAR. 

I’d prefer “take” or “acquire” to “receive” for dadimahi, as reflecting more 
activity on our part. 

The curiously formed ¢adit- has no clear etymology (see EWA s.v.), but in its two 
RVic occurences, here and 1.94.7, it is contrasted with daré and must mean, more or less, 
‘nearby’ — though I would prefer a jazzier rendering for this jazzy formation,“hard by” 
isn’t bad. Although they are not a lexical match, perhaps the slangy “in your face.” 

As disc. in my -dya-Formations (p. 93), jambhdya- belongs to a separate root 
‘crush’, distinct from “snap at’ found in the aor. jambhisat, and has an Aves. cognate 
zambatia-. See EWA 8.v. JAMBH’. The tr. should therefore be emended to “crush these” 
(certainly a more satisfactory fate than ‘snap at’ for the hostile forces!). 

The adj. anapnasah is proleptic. 


11.23.10: Again, “take” or “acquire” rather than “receive.” The question is whether we 
should attempt to draw a distinction in tr. between the two verbs (whose differences were 
laid out above, ad 9-10) or tr. them identically, since they appear in almost identical 
contexts. As noted there, the standard tr. render them differently, but I’m not at all sure 
that’s the right call. 

Given Uttaram sumnadm “higher favor” in 8d (see comm. there), I would render 
uttamdm ... vayah as “highest vigor.” Note the figure vayém ... vayah, as in II.20.1. 

On papri- see comm. ad 1.52.3. The tr. of this instr. phrase would be somewhat 
less awk. as “with (you,) provider and winner, as yokemate.” 

In the 2nd hemistich duhsdmsah (c) and susémsah (d) are obviously contrasted. 


I1.23.10—11: The chaining between these two vss. is morphological, not lexical, with two 
redupl. /-stems in each vs., as Re points out: pépri-, sésni- (10b); 7é@gmr- (11a), sasahi- 
(11b) (though note accent discrepancy). 


11.23.11: On ananudé- see comm. ad II.21.4. Since the stem is derived from dnu V da 
‘concede’, not V aud ‘push’, “unable to be pushed aside” should be changed to 
“unyielding.” 

Because the verb 4s/ only opens the 2nd hemistich, I would postpone “‘you are” to 
that position (as Ge, Re, HPS do, contra WG and JPB), with the first hemistich a suite of 
nominals: “Unyielding bull, going towards a challenge, scorcher of the rival, 
overwhelming in battles — you are the real requiter of debts ...” 

The publ. tr. does not make clear that viluharsinah is a gen. modifying “the 
powerful one” (ugraésya) — perhaps better, “even of the powerful one who exults in his 
staunchness” (against the publ. tr. “excited to tough resistance,” whose structure I don’t 
understand). 


II.23.12: Chaining with ugrd- (11d, 12 b), with repetition also of manyu- (d) from 4c and 
duréva- (d) from 8d. 

As already pointed out by Old, Gr’s supposed fem. nom. ag. sasa- “Tadler, 
Schmiher’ is unlikely to exist; the other supposed occurrence (besides sasam here), 
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which Gr gives as acc. pl. sasah out of sandhi (VII.48.3), is better read as instr. sg. Sasa 
there. The form here, sasam, is then gen. pl., to be (loosely) construed with ugrda-. I would 
slightly emend the pub. tr. “powerful in his commands” to “powerful over commands,” as 
well as eliminating “us” (or at least putting it in parens.), since there is no na/ in this 
hemistich. 

JPB takes injunc. nf karma in d as the positive continuation of the negative impv. 
in c (sim. Re, WG). This is an appealing interpr., but, before accepting it, I would like 
further evidence that the modal force of neg, ma + injunc. can carry over to a following 
clause with injunctive but no mda. It is perfectly possible to take the verb as general / 
presential (so Ge, HPS, and see esp. KH, Injunc. 255) — hence “we put down / thwart ...” 


II.23.13: No chaining from the adjacent vs., but ab/fidipsu- returns from 10c. 
On viv vrh see comm. ad X.10.7. 


11.23.14: Again the lexical repetition is distant: parirapah (d and 3a). 

The bahuvrihi drsta-virya- ‘of manifest heroism, whose heroism is visible’ in b is 
further developed in c: avis tat krsva “make that manifest.” The ref. of ¢ét is then most 
likely viryam. In order to bring out the conceptual connection, I suggest an alt. tr. of be: 
“*’.. who put you, whose heroism is visible (/easy to see), to scorn. Make manifest that 
(heroism), so that it will be worthy of a hymn for you.” The yéd with subj. dsathere 
seems to express purpose (sim. Re). The point is that latent virya- is not enough to attract 
praise; it has to be revealed and deployed. 


11.23.15: aryah in pada a picks up the same in 13c. 

Given that v/bAat/in b is found in a series of dependent cl., with subjunctives 
preceding and following (érhat [a], diddyat(c]), it may be subjunective as well (so in fact 
Old), though it does not have a distracted reading. The publ. tr. seems to take it so. 


11.23.16: No obvious chaining. 

The pf. jagrdhuh is the only pf. form to this root in early Vedic, and it is quite 
possible / likely that it’s stative in value: “are greedy” (see Kti 160-61). I would therefore 
emend JPB’s “have become greedy,” and also substitute “food” for “supplies,” since food 
is a resonant symbol throughout Vedic texts: “are greedy for our food.” 

The 2nd hemistich is difficult. Pada c contains the hapax vrdyas-, built to the rare 
root V vi7(/vri), on which see EWA s.v. VLAY’. The root probably means ‘crush’, vel sim., 
with the s-stem meaning something like “crushing power’ (exactly contra Ge’s 
“Schwiche”). The pada is also oddly constructed, with init. preverb 4 fld. by v/later in 
the vs., and the accented verb dfafe in between. Though it is possible to take c as a 
further extension of the rel. cl. of ab, thus accounting for the accent, it is appealing to 
follow Ge’s structural analysis (n. 16c), fld. by WG and JPB (sort of) and also (sort of) 
reflected by Old, whereby 4 and v/mark separate contrastive clauses, both with dhate to 
be understood as verb. This would account for the accent on the verb (and remove the 
necessity of reading it as a continuation of the rel. cl., as JPB does — though Old still 
thinks the yéis operative). WG’s interpr., with 4 V ah expressing a positive sense and viV 
ih a negative one, is plausible: “Sie erkennen laut die Ubermacht der Gotter an, 
missachten sie aber im Herzen.” Based on this interpr., I would substitute “they laud the 
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crushing power of the gods (in public), but denigrate it in their heart.” There is another 
related possibility, however. The slippery verb Ohate (see disc. V.52.10, X.65.10) is 
sometimes reflexive; it could be that the first reading of the verb, with 2, has this 
reflexive sense, and the second, with vf is transitive, resulting in “they vaunt themselves 
(and) denigrate the crushing power of the gods.” The position of devanam may speak 
against this, however. 

The final pada is also puzzling. Assuming the subject remains the thieves and 
cheats of the rest of the vs., it might seem to declare that the they know only the inferior 
ritual utterance type, the séman, not the superior brahman. This was the view of 
Hilldebrandt (see HPS). But the next vs, esp. 17b, makes that unlikely, at least in its 
strong form. Old, Re, and HPS by contrast think that “beyond the saman” means they 
know nothing better, that is, more effective than the saman wielded by Brhaspati: they are 
defenseless. It may be possible to rescue the first interpr., however; it may mean that they 
know the tunes, the singing, of the séman, but do not know how to combine this with the 
brahman, whose more effective verbal power is controlled by Brhas-/Brahmanas-pati. 


11.23.17: The crucial word saéman- is repeated from 16d as well as drih- from 16a. In 
addition mmaya- reappears from 1 1c, and rté- (here explicitly contrasted with dnih-) from 
3b, 15c). 

I would prefer ‘poet’ or ‘sage-poet’ for ‘sage’, esp. since verbal formulation is at 
issue. 

In light of the disc. of 16d above, the fact that Brahmanaspati is born from every 
saman (or from saman after saman) might indicate that he is a higher, more perfected, 
being than his source. On this basis I would slightly rearrange the tr. of pada c. I think the 
point is that he is born as Brahmanaspati: “he is Brahmanaspati, the collector of debts, the 
requiter of debts ...” Like vss. 1—2 at the beginning of the hymn, this vs. at the very end 
provides a definition of or, better, a historical derivation of the god. 

The 2nd hemistich either switches persons (ab: “gave birth to you” / cd: “he is 
...), or s#in c has 2nd ps. ref. (there are no verbs that would allow us to distinguish). I 
prefer the former, since cd does not fit the usual pattern for 2nd sg. sé#, namely the 
presence of an impv. I would slightly alter the tr. to “... gave birth to you ... from each 
saman-chant ..., he ...” 


11.23.18: On this vs. as the unexpected mythological climax of a resolutely non- 
mythological hymn, see disc. in the intro. above. Note that Brhaspati is addressed as 
Angiras, an oblique reference to the Angirases, who assist in the opening of the Vala 
cave. And Indra, Brhaspati’s alloform, is introduced in pada c. These are the first two 
names found in the hymn, besides the monotonous verse-by-verse foregrounding of 
Brhaspati / Brahmanaspati. 

I do not understand JPB’s “for (their) glory to be yours” tr. <@va sriyé, | would 
substitute simply “for your glory.” 

Though Ge (n. 18cd) thinks that the second hemistich depicts the Vrtra myth, I am 
in agreement with HPS that Brhaspati elsewhere has nothing to do with the latter and the 
Vala myth is still the subject. As often, the two myths are conflated, with waters standing 
in for cows and dawns. 
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Note gdvam gotrdm, echoing the only previous allusion to the myth, gotra-bhid- 
in 3d. 


11.23.19: Like many final vss., this one makes meta-reference to the hymn just produced 
(asyad ... siiktdsya, ab). 


11.24 Brhaspati [SJ on JPB] 

In sharp contrast to the immediately preceding hymn (see intro. to II.23 above), 
this hymn is stuffed with mythological references and an extended treatment of the Vala 
myth (vss. 2—7, returning in 14). Another clear distinction is in the use of vocatives. As 
noted, all but two vss. in I.23 contain a voc. brhaspate or brahmanas pate; The first vs. of 
11.24 has pada-initial brhaspate, like most of the vss. of II.23; the last two vss. (15, 16) 
begin with the voc. braéhmanas pate. But the interior of the hymn has neither one, save for 
the dual dvandva indrabrahmanapatiin 12c — but a number of non-voc. case forms of 
each. 

The hymn is tr. by HPS (B+I, 230-35, with comm. —237). 


I[.24.1: This vs. has an intricately interwoven structure. Pada a consists of a main cl. 
followed by a rel. cl. The main cl. is conjoined with another main cl. in d by the 
conjunction utd (in a somewhat unusual position — see JSK, DGRV 1I.381—82). The main 
cl. in d is preceded by an associated purpose cl. occupying c (pace WG, who attach c to 
b). And there is an independent, parenthetical cl. in b. The main clause skeleton is clearly 
signaled by the repeated sé with 2nd ps. ref. in padas a and d: #84... aviddhi ... sisadhah 
sla ..., despite the three intervening clauses. 

As I long ago established (1992 “Vedic ‘sa figé’: An inherited sentence 
connective?” HS 105), 2™ ps. ref. for the sd / tam pronoun is found only with imperatives 
or forms so used. With the sd pair here, the first appears with an undoubted impv. 
aviddhi, while the formal injunc. sisadhah must have impv. function, as is implicitly 
recognized by all standard tr. 

I would be inclined to render the yd- clause in pada a as a real rel., not a causal. 

I think the prabfrti- here refers to the song (gir-) explicitly mentioned in b, both 
modified by forms of the near-deictic aydm. 

Although I am convinced, flg. Th and KH, that the root V vidh has been 
secondarily extracted from the lexeme v/ V dha ‘distribute’ (for details and reff. see my 
dheyam article [Ged. Schindler 1999: 168—70]), in many of its occurrences it has lost the 
“distribution” feature and means simply ‘honor’ — as is, I think, the case here. 

Putting this all together, I would slightly retranslate ab as “Help this (ritual) 
presentation, you who are its master — with this great new song we would do honor.” 

A tr. truer to the clause order can be contrived for cd by pulling out utd from d: 
“And — so that your comrade who grants us rewards [=Indra] will be praised — bring our 
thought to success, o Brhaspati.” 


II.24.2: The entry into the mythological realm, which will dominate most of the rest of 
the hymn, is signaled by the augmented imperfects in each pada: 4namat, ddardar (impf. 
to intens.), pracyavayat, 4visat. 
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The neut. pl. s#mbarani to the otherwise masc. sémbara-, the name of a demon, is 
striking, though easily interpr. Old plausibly attributes it to the influence of vrtrani. We 
might otherwise have expected a vrddhi deriv. 

The tr. of c might be more elegant as “Brahmanaspati set the immovable in 
motion” than “he moved the immovable forward.” 

The accented verb 4visat in d is problematic, esp. if we follow the Pp. and analyze 
pracyavayat in c as pré+ acyavayat with unaccented verb, as the standard tr. do. This 
makes c a main cl. (to the two rel. clauses in ab), and the ca in d would seem to conjoin 4 
... avisat to this main cl. — but with accented verb. Various solutions to this conundrum 
have been suggested. Old takes all four verbs as accented, thus contravening the Pp. in c. 
This would make the whole vs. loosely dependent on either the preceding or the 
following vs. This is perhaps the simplest solution. Ge tr. ca as a (very low key) 
subordinator, but when ca has this function, it ordinarily means ‘if’, which is contextually 
excluded here. He alternatively suggests (n. 2d) that @visat should be read twice in the 
pada, separately with the two preverbs 4 and v/- like the construction of Ghaée in the 
immed. preceding hymn II.23.16. This is explicitly accepted by JSK (DGRV I.123) and is 
essentially reflected in the publ. tr. “he entered into and throughout the mountain ...” 
Although this interpr. is in principle appealing and would account for the verbal accent, 
the awkwardness of the resulting translation speaks for itself, and furthermore v/is 
otherwise not found with V vis. Ge’s final suggestion (n. 1 [bottom of pg.] to n. 2d) is that 
a different root should be supplied with vf and again contrastive accent could be invoked. 
This proposal (scornfully rejected by HPS) has the merit of better accounting for the v7 
by supplying a verb with which it is regularly associated, like viv bhid ‘split apart’, v/ 

V vr ‘pry apart’ — as in the phrases 1.85.10 ... bibhidur vi parvatam# (ending exactly like 
our pada) or V.32.1 ... parvatam vi yad vah. 1am somewhat reluctant to supply verbs out 
of nowhere. However, v/V dr ‘split apart’, found in b, might be a candidate, and it is the 
case that V bid occurs in the next vs. (3c abhinat). I will suggest yet another possible 
explanation for the accent: misunderstanding. Because the preverb 2 is in tmesis in this 
pada, the sequence cavisat must be analyzed as ca+ dvisat. However, unaccented avisat 
combined with @into 4visatis found several times (I.141.5 and incl. nearby II.13.1), and 
it might be that *cavisat was analyzed as ca + Avisat (i.e., 4-avisat) and redactionally 
accented. Nonetheless, after considering all these competing explanations, I find the one 
that supplies a 2nd verb with v7 taken from context, the least problematic, and I would 
substitute “and he entered the mountain full of goods (and split) it apart.” If this seems 
too radical, an acceptable alt. is Old’s interpr. of the vs. as entirely subordinated, 
containing four accented verbs. 


II.24.3: Continuing in the mythic past, this vs. contains six augmented imperfects: b: 
asrathnan ... dvradanta [pulled out of sandhi, but metrically guaranteed], c: lid... ajad 
abhinat, d: 4gtthat ... vy acaksayati, all in brief asyndetic clauses. 


II.24.4: I would prefer ‘well’ to ‘cistern’ for avatd-. 
I1.24.5: This is a very difficult vs., with a variety of clashing interpr. See, inter alia, Old’s 


detailed disc., as well as the treatments in the standard tr. Its interpr. is all the more 
problematic because the logical connection between the two hemistichs is not at all clear. 
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To begin with ab, the first thing to notice is that the poet uses the -f’va- gerundive 
that he deployed in vss. 2 and 3 (nant va- 2c, kart’ va- 3a), here bhavit'va- ‘to be come to 
be / to come into being’. Old plausibly suggests that “the beings of long ago” (sand... 
bhiivana) are those imprisoned in the Vala cave. “Coming into being” would refer to their 
emerging from the cave into light and freedom. Most tr. take bhdvitva as the predicate: 
“these beings of long ago are to come into being (again)” (so in slightly different ways 
Old, Re, HPS, WG, and JPB; Ge’s “Diese Geschépfe miissen teilweise alt sein” is a 
bizarre outlier.) 

It is pada b that presents the real problem: there are (roughly) two entirely 
opposite interpr. of the pada, though both center around the opening (or not) of the Vala 
cave (or its present-day equivalent). To show my hand immediately, I do not think it’s 
necessary to choose between them; both can be simultaneously operative by virtue of the 
poet’s ingenuity. The verb in b is varanta, which can be a subjunctive or an injunctive to 
the aorist of the root V vr ‘cover, close, obstruct’. (Although originally a root-aor. 
subjunctive, the vara- stem is subsequently reinterpr. as a thematic indicative; see, for 
example, the doubly characterized subj. varate [2x]. varanta would then be a injunctive to 
that stem.) The signature lexeme for the opening of the Vala cave is v/V vr ‘unclose, 
open’, with the preverb v/reversing the sense of the root. But v/is not found in this pada, 
and so the clause as it stands means (as in JPB’s tr.) “Through months and years [lit. 
“autumns’] they obstruct(ed) the doors for you” (or “the doors obstruct(ed) you’’). This is 
the standard interpr., championed by Old and found in all the standard tr. (Ge, Re, HPS, 
WG, JPB). The verb in this interpr. is presumably injunc., with both preterital and 
present-general senses (hence my rendering “‘obstruct(ed)”’). 

However, this pada lacks a syllable. Gr suggests supplying vf producing a post- 
caesura sequence * vi diiro varanta vah. Old roundly rejects this suggestion (and it 
obviously did not affect the tr. of others), though Arnold (Ved. Met. 298) tentatively 
accepts it and is fld. by HvN (metrical comm.). I find this suggestion appealing not only 
because of the metrical gap, but more because of the slightly puzzling emphasis on vf 
earlier in the hymn. (And in fact I came up with this interpr. independently on that basis 
before I saw Gr’s suggestion.) In addition to v/acaksayat in 3d, vs. 2 ends its first 
hemistich with pada-final v/(in tmesis with preceding adardar), though pada- and 
hemistich-final preverbs are relatively rare, and pada d has the apparently pleonastic vf 
that causes such interpretational difficulty in that pada: see comm. above; also the 
problematic vin 14c. It is almost as if the poet supplies an extra v/there and then 
withholds it here, signaling its ghostly presence by the missing syllable. Supplying vf 
allows an interpr. “After months and years they will open the doors for you / the doors 
will open for you,” with varanta as subjunctive. This refers to the ultimate “coming into 
being” predicted in pada a. 

As I said, I think both interpr. are simultaneously operative — depicting both the 
long darkness and confinement the beings endured and their ultimate return to the light, 
and making the connection between mythic past and ritual present that is so common in 
RVic discourse. An emended transl. should therefore read 

Through months and years the doors obstruct(ed) you. / 
After months and years the doors will *open for you. 

We now turn to cd. The second hemistich and the duals therein set up an 

intractable grammatical clash: the negated pres. part. 4yatanta (or apparent part.; see 
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below) can only be dual nom./acc. masculine and is likely the subj. of caratah, but the 
amredita anyad-anyad with dual reference is neuter. The gender clash makes a 
straightforward identification of the two duos difficult. Further, the rel. cl. in d, which 
should have a referent in c, has what appears to be a neut. plural obj. v2... vaylina, 
although there are no plurals in c for pl. ya to be dependent on. 

Old identifies the duals as the sun and the moon, which he takes as implicated in 
the obstruction depicted in pada b but now, thanks to Brhaspati’s actions, behaving in a 
better regulated fashion. Old’s sun and moon are the majority opinion (Re, HPS, WG, 
JPB), though Ge favors the gods and the Pitars (see n. 5cd) and Say. Heaven and Earth. 
Since the standard dual dvandvas for Sun and Moon (suirya-candramés-, sirya-mas-) are 
masc., they can be modified by 4yatanta. But then anyad-anyad should have another 
referent and not double the subject. The general solution has been to take anyad-anyad as 
the goal of caratah, with the referent being vaylina- (neut.); see, e.g., WG “... wandeln die 
beiden, jeder in einer anderen (Bahn), welche Bahnen ( vayiina-) Brahmanaspati 
geschaffen hat.” This does the job, but it seems contrived — and I find “Bahn” for vaytina- 
unsatisfactory. (Re’s similar interpr. indirectly conveys the contrived nature of the 
solution with an efflorescence of parenthetical additions.) 

My own interpr. may also seem contrived, but it has more textual support. Since 
dyatanta requires a dual masculine, I accept the widespread sun+moon interpr., but I 
think anydéd-anyad doubles that subject with a conceptually similar neuter pair, night and 
day, or the day-halves (du. éhani), in other words the time periods marked by the sun and 
moon. Important here is I.123.7 4panyad éty abhy anyad eti, vistrupe ahani sém carete 
“The one goes away; the other approaches: having distinct forms, the two day-halves 
proceed in tandem,” with the day-halves represented by anydd ... anyad and subject of 
the dual verb carete, which recalls caratah in our passage. I would tr. c as “(Sun and 
moon), without aligning themselves, proceed (as the day-halves) one after the other.” 
dyatanta indicates that the two do not line up next to each other, but follow in order. 

As for the form, Lowe argues persuasively (Participles in RV, 277—78) that the 
form is not synchronically simply a negated participle to yatati, -te, because act. forms of 
that stem are otherwise transitive. 

Now, as for d. I do not take ya... vaylind as a neut. pl. syntagm, but suggest rather 
that ya is masc. du., whose antecedent is the masc. du. Sun and Moon. (It is also possible 
that yéis neut. pl., by attraction to vaylind in an equational syntagm (as often). IH also 
suggests that it evokes the /@ of pada a, the beings that are to come to be again. Then neut. 
pl. vayiina is the second acc. in a “make X (into) Y” construction with cakdara: “which 
(two) Brahmanaspati has made into the vaylina’ (sim. HPS). As I have disc. elsewhere 
(see esp. II.34.4), I think vayiina- refers to repetitive patterns, often visual, incl. the 
patterns made by light and shade — and, by extension here, by the alternation of the dark 
and light halves of the day. This is expressed in a nearby passage II.19.3 aktuinahnam 
vayunam sadhat “He perfected the patterns of the days through the night.” As I comment 
there, by interposing night between days Indra draws temporal boundaries that produce 
the alternating patterns of day and night. Our passage seems to depict the same thing. 

What then does the 2nd hemistich have to do with the first? In my opinion, the 
ultimate freeing of the dawns from the Vala cave reestablishes the vital alternation 
between light and dark that defines Vedic life. 

To put the vs. all together, I’d tr. 
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All those beings of long ago, whoever they be, are to come to be (again). 
Through months and years the doors obstruct(ed) you. / 
After months and years the doors (will) *open for you. 
(Sun and moon), without aligning themselves, proceed (as the day-halves) 
one after the other, which (two day-halves) Brahmanaspati has made into the 
(daily) patterns. 
For my interpr. of madbhis (to mas-) see my 1991 “A Cart, an Ox, and the Perfect 
Participle” (MSS 52: 80-81), though this has recently been disputed by Zachary 
Rothstein-Dowden. 


II.24.6—7: These vss. are twinned, esp. 6cd and 7ab, with praticaksyanrta plinah repeated 
in the post-caesura portion of 6c and 7a, preceded by nom. pl.s of similar meaning. The 
flg. pada in both instances opens with an ablative phrase (6d yétah “from which” /7b ata 4 
“from there’’) fld. by a 3rd pl. verb. The paired vss. do not seem to define an omphalos, 
however. 


1I.24.6: The first pada contains a duplication of the verbal lexeme abh/V nas/ naks, since 
V naks is, by most accounts (see EWA s.v. NAS"), an s-enlarged form of the former. 
Although there is normally no obviously semantic difference between forms of nas and 
naks, here the part. abhi néksantah seems to have some desid. (vel sim.) nuance; 
otherwise its duplication by abAy... anasufis kind of flatfooted, as in the publ. tr. “upon 
reaching (there), they reached ...”” Better “approaching (/aiming to reach), they reached.” 

Ge (n. 6c) asks whether puinarin both this hemistich and 7ab belongs with the first 
pada (as the pada boundary indicates) or the second, where it fits better semantically. I 
am inclined to entertain the second poss. at least as an alt. “... having observed the 
untruths, they went up again ...,” though the other is by no means excluded — esp. since 
we don’t exactly know what’s going on in these vss. 

Whether or not we read puinar with d, the purport of this pada is puzzling: it 
implies that the subjects are going to enter a place they have already come from. Some 
have suggested that this refers to an earlier, failed expedition to the Vala cave (see, e.g., 
HPS B+I, 232 and 236), but this is not an episode in the standard myth. However, 7d 
lends some support to this idea. It might be possible to interpr. yé4ta u ayan as “because of 
which they had come,” but this seems quite artificial. HPS suggests (236) that it has to do 
with the reenactment of the myth in the current ritual, but although the boundary between 
the mythic past and the ritual present is permeable in this hymn, I don’t think “they went 
up to enter that from which they had come” is how this would be expressed 

Syntactically it should be noted that the 2nd hemistich has a short dependent cl. 
embedded within the main cl.: yata u 4yan, which opens d — the subj. of the main cl. 
occupying pada c and the main verb ud ivuh following the yatah cl. This embedding is 
contrary to the standard practice overwhelmingly observed in the RV, but it seems to be a 
quirk of this hymn: see 8b and 8c and disc. below. 


II.24.7: Note the clear contrast between rtavanah and 4nrta. 

For how to interpr. plinar see comm. immed. above. 

The doubling of 2@is worthy of note: 4a 4 (i.e., 2-dtah/ 4). The first 24 must be the 
preverb with ‘asthuh, while the second one is the particle that often follows ablatives (or 
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ablatival elements, like this adv.). Although dah generally stands alone, in some passages 
it seems to be followed by the 2 ablative-marking particle; see esp. [V.50.3 fa 4 fa 
rtasprso ni seduh, where, because of its position, Zis unlikely to belong with nfV sad 
(though that’s not excluded). 

The NP mahdah pathéh could technically be an abl. sg., construed with 4fa 4, rather 
than an acc. pl. But the latter is the universal interpr., no doubt correctly. 

In c JPB supplies “mounted” (on the basis of 4... tasthuh in b), but this makes no 
sense [it would be a very bad idea to ‘mount’ a fire!] and has no parallel in the myth. 
Better, with Ge, to supply “found.” 

As noted in the comm. above ad 6b, the last pada of d supports the suggestion that 
this expedition is a repeat of an earlier, unsuccessful one. See HPS p. 236. 


II.24.8: The account of the Vala myth ends in vs. 7, and the rest of the hymn treats the 
god’s powers more generally, esp. as displayed in battle and contests. 

As noted above (ad 6d), this vs. has two short embedded dependent clauses: b: 
yatra vast, enfolded within the instr. NP #rtajyena ksipréna ... dhanvana#, c: yabhir 
asyati, enfolded within the nom. NP sadhvir isavah ... kiémmayonayah. Although highly 
unusual for the RV, these examples cannot be explained away, and the fact that we find 
several exx. of the same type — brief two-word clauses immediately adjoining their 
referent — densely packed here suggests a self-conscious poetic choice to transgress 
syntactic norms. 

The adj. mrcéksasah can be gen. sg., modifying tésya (so Gr, Re) or nom. pl., 
modifying the arrows (the other standard tr.). Given its proximity to the dat. inf. drsaye, 
the latter seems more likely, with the publ. tr. 

For the bow, the bowstring, the arrows, and the ear see VI.75.3 (the weapon 
hymn), already adduced by Ge. 


II.24.9: The four occurrences of s@ punctuating the nominal descriptors of Brahmanaspati 
should, in my view, be represented in tr. So, “He, set in front, is the one who leads 
together, he the one who leads apart; he is well-praised; in battle he is the Lord of the 
Formulation.” 

The first word of c, caksméh, is a hapax. Ge refuses to tr. it, and it receives a 
variety of interpr. in the other tr. (I do not know what the publ. tr.’s ‘penetrating’ is based 
on.) In addition to the various tr., see HPS (B+I, p. 33, where he also disc. Wiist’s 
treatment of the word). The word seems to be a vrddhi deriv. of a posited *caks-man-, 
which has cognates in Old Iranian: OA, YA, and OP casman- ‘eye’ (see EWA s.v. 
céksus-). Wiist suggests a meaning “zum Himmelsauge in Beziehung stehend” (see EWA 
with further reff), and the logical connection between this pada and the blazing sun in d 
supports some such interpr. — though HPS (p. 33) rejects it in its strong form and himself 
tr. it as “der Schauende.” Since there are dozens of ways of saying “schauend” in Vedic, 
the use of this hapax with a complex derivation makes it likely that some more 
specialized sense is intended, and I favor some form of the Wiist interpr., also connecting 
it to the restoration of light achieved by opening the Vala cave (see esp. my interpr. of 
Sed). 

What somewhat impedes a Vala interpr. is the predicate “... bears away the prize 
and the stakes” (vajam bharate mati dhéna), since battles and contests are not a normal 
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feature of the Vala myth. But the means he deploys to bear away the prize is his 
(formulated) thought (mazi), that is, a verbal tool that is associated with this god, and it is 
by verbal means that the Vala cave was opened. That our passage deals with a verbal 
contest is strongly suggested by the near-identical phrase in 13b sabhéyo vipro bharate 
mati dhana, where Brahmanaspati is identified with a poet in an assembly prevailing with 
his thought. The phrasal expansion in 13 can be considered poetic repair of the phrase 
here. (Another variant of this phrase is found in nearby II.26.3 vayam bharate dhané, in 
this case the subject is a mortal who ritually serves the god, not the god himself, but still 
in a ritual setting.) I would tentatively tr. the hemistich “When he, with his relation to the 
(heavenly) “eye,” bears away the prize and the stake with his (formulated) thought, just 
after that the sun — the blazing one — blazes at will.” 


11.24.10: In 1.9.5 the pair vibhii prabhi modifies radhah ‘benefit, bounty’; I tr. the phrase 
“farmost and foremost,” which I prefer to JPB’s “far-going and fore-going” because I 
don’t think there is motion involved. We both are aiming to capture the PREV- bhu- 
contrast in a somewhat artificial way. I would tr. that pada “farmost and foremost is the 
preeminent (bounty) of the one who streams abundance.” 

Note the interlocking phonetic/etymological figures vibhd prabhi prathamam 

On suvidatra- see comm. ad II.9.6. The adj. occurs twice elsewhere in Mandala IT 
(11.1.8, 9.6), both times of Agni, and in context it means ‘easy to find’, on account of 
Agni’s brightness. This sense is also found in the publ. tr., but I would otherwise not 
follow the distribution of subj. and pred. there. Rather, with Ge and Re, I would take the 
neut. pl. adjs. in b as modifiers of ima sataniin c. 

The gerundive radhya- also requires some comment: although I have supplied 
radhah in pada a on the basis of I.9.5, this s-stem noun and the root, and esp. the 
gerundive, to which it’s related, have gone in somewhat different directions semantically. 
The s-stem means ‘bounty, benefit’ and the like, often modified by citra- ‘bright’. The 
gerundive usually modifies a verbal product (like wkthda- TV.11.3) or the thought that 
produced it (mdanas- VIII.92.28) and means ‘to be realized, brought to light’); the finite 
forms of the root generally have a similar usage. (It is possible that in the common NP 
citram radhah “bright benefit” [I.44.1, etc.], the cvtrd- has absorbed the ‘bring to light’ 
sense of the root.) The sense I attribute to the root works well with the parallel adj. 
suvidatra-. | would tr. bc as “good to acquire, to be brought to light are these winnings of 
Brhaspati, of the prize-winner worth tracking.” On venyd- see comm. ad VI.44.8. 

In d I consider visah, a further specification of jana ubhdye (with Ge and Re), not 
a separate entity (with JPB and WG); I’d emend to “both races [=gods and humans], (all) 
their clans ...” Pace HPS, visah cannot be obj. to bhufjaté because medial forms of this 
root are always intrans. 


11.24.11: An alliterative vs., at least in its odd padas: a: ... (@)vare vijane visvatha vibhih;, 
c: ... devé devan prati paprathe prthi. 

The masc. vibhd- picks up vibhi/in 10a, though here I'd give it a less 
idiomatically driven tr., “extending everywhere ...” 

The first word of b, maham, is morphologically problematic; see Old’s extensive 
discussion. Although generally rendered as a nom. sg. masc. to mahant- modifying 
Brhaspati (Ge, Re, JPB), in this sandhi context we should expect mahani. That the form is 
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coreferential with ranva- is indirectly supported by VI.29.1 with the (apparent) acc. sg. 
phrase maham u ranvam, but mahaém is problematic there too, as an acc. It could also be a 
grammatically impeccable gen. pl. to mah-. This is suggested as an alt. by Old as well as 
Ge (n. 11b) and adopted by Lub and WG. In this case it would presumably aniticipate the 
pl. “gods” in c. The problem then would be how to construe it; Ge casually suggests that 
it goes either with ranva- or with sdvasa, but the former doesn’t take the gen. and surely 
the point of s#vasa in this context is that it’s Brhaspati’s, not the property of other gods. 
WG construe it loosely and independently: “unter den Machtigen,” and this may be the 
best way. 

The publ. tr. renders vavaksitha as a main cl. verb, but since it’s accented, it must 
belong in the yéf clause starting in pada a. The main cl. of cd switches from 2nd ps. ref. 
to 3rd (paprathe), but this mild anacoluthon is very common in the RV. 

Putting this all together, Id retranslate ab as “You who, extending everywhere 
within the lower settlement, joy-bringing, among the great ones have increased by your 
vast power ...” 


11.24.12: This vs. is couched in the 2nd dual and introduces a second divine figure besides 
Brahmanaspati, namely Indra, in the dual dvandva voc. indra-brahmanaspati (c), found 
only here (though indra-brhaspati occurs six times in IV.49). As disc. extensively 
elsewhere, Brhaspati/Brahmanaspati began as an epithet of Indra in his role in the Vala 
myth and was only gradually distinguished as a separate figure. This vs. seems a stab in 
that direction, but the remaining vss. in the hymn revert to the singular. 

I would change the tr. of pada a to “everything of yours comes true, 0 you two 
bounteous ones.” 

maghdvan- is of course a standing epithet of Indra; it is found in the dual (as here) 
only a few times, several times of the ASvins, once of Indra and Soma (IV.28.5). The 
singular is never, as far as I know, applied to Brhaspati by himself, so the introduction of 
Indra here has brought his epithet in its train. 

Pada b appears to be one of the only passages in which canéhas negative force by 
itself, not borrowed from a larger negative context. See the various disc. listed in the 
Lexical Index, esp. X.49.5. The negative sense here cannot be denied — the formula n¢ 
(pra) minati / minént1is quite common — and there are no other negatives in this vs. or 
adjacent vss. It is not surprising, given the overwhelming use of cand in contexts with 
other negatives and the apparent negative in its 2nd syllable, that cand could ultimately 
catry a negative sense on its own. 


11.24.13: The utd opening this vs. seems functionless. JSK (DGRV 1.393) classifies it in a 
large group that act “as a mere facilitator of transition from one stanza to another,” which 
vague usage seems esp. odd when the previous vs. is the only one in the hymn with a dual 
subject, while vs. 13 returns to the sg. 

With all other tr. (but JPB), I would supply “him” with anu srnvanti: “obey 
(him).” Otherwise the pada is even less well integrated into the vs. than it appears. 

In b the identification between the god and the poet should be made explicit; 
“(As) an inspired poet in the assembly, he ...” On the predicate here, see the nearly 
identical phrase in 9c and comm. thereon; also II.26.3. 
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Contra Gr, Re, HPS, and JPB, who take viJu-dvésas- as a tatp. ‘hating the hard’, I 
think it more likely a bahuvr. ‘whose hatred is staunch/firm’, despite the accent. So also 
Ge, WG. Bahuvrihis with viu- as first member show variable accent: 2"'-member accent 
in vilu-pavi- ‘with firm wheel-rims’, vi/u-pani- ‘with hard hooves’ (1x, 1.38.11, versus 
vilu-pani 2x) versus |st-member accent in vili-jambha- ‘with firm jaws’ (1x), vilv-aniga- 
‘firm-limbed (3x). I attribute the forms with 2nd-member accent to the influence of puru- 
and bahu- bahuvrihis with 2nd-member accent, even though, unlike them, vi/u- has a 
heavy init. syllable. Unfortunately Wackernagel doesn’t disc. vi/i/- cmpds in AiG II.1. 

On dnu vasarndm see Old. He would resolve it as vasa and considers it a neut. pl., 
with crossover to the neut. flg. anu vrata. 

I would alter the 2nd hemistich to “He whose hatred is staunch, collecting the 
debt according to his will, he is the prizewinner in the clash: Brahmanaspati.” 


11.24.14: As in 12a I would render abhavat ... satyah as “came true,” or in this instance 
“came to realization.” I also think that the temporal value of the future part. karisyatah is 
governed by the tense of the main verb abhavat, so “was going to do,” rather than “will 
do.” For a syntactic parallel see I.11.7. ?'d emend the tr. of the 1st hemistich to “The 
battle fury of the lord of the formulation came to realization according to his will, as he 
was going to do the great deed.” 

The final long vowel of k#rma must be, as Gr suggests, metrical; it is read short 
by the Pp. But the lengthening must have been facilitated by the fact that n-stem neut. 
plurals can have long or short vowels (type mdm), and so the short vowel proper to the 
singular can be secondarily lengthened. 

Pada c is syntactically anomalous. Although at first glance it seems to contain a 
simple rel. cl. / main cl. structure (yah ... sé), this structure is undercut by the ca seeming 
to connect the two clauses. One solution is to enjamb the yah clause across the hemistich 
boundary, and start a new structure with pada-medial sé. So Ge and JSK (DGRV 1.261) 
(type “... of him about to do the great deed — (him) who drove up the cows. He ...”’). This 
is, however, an awkward solution. Nonetheless I reject a simple “who ..., he ...” interpr. 
like that of the publ. tr., even though it has Old’s imprimatur. In ZDMG 1906: 737 (cited 
again in Noten), he adduces this passage as an example of the poets’ tendency to 
concatenate subordinate and main clauses, but I know of no such tendency. I think we 
can find a relative-correlative structure in pada c, but it requires noticing and dealing with 
several anomalies in the s#clause: 1) there’s nothing for divé to do; pace JPB this dat. 
should not be rendered “in heaven”; 2) both the preverb v/and the ca are wrongly placed 
to conjoin this clause with the preceding yé- clause (even if we were willing to do so). In 
fact ... vi cabhajat looks like it should be conjoining this cl. with a clause consisting of s# 
divé. Here I adopt a solution suggested by Ge (n. 14c), though not reflected in his tr. — 
that we resupply vd ajat from the rel. cl. and construe it with divé, here in the sense ‘day’ 
or ‘daylight’ usually found only in the amredita divé-dive ‘every day, day by day’. The 
point is the one made also earlier in the hymn, that the cows are sent out of the Vala cave 
into the light. I’d tr. “Who drove up the cows, he (drove them up) for daylight and 
distributed them.” Although this may seem artificial, it deals with the various syntactic 
problems in the pada. Note also that we have yet another problematic vf as in 2d, where 
it also interacted with a problematic ca and a verb with the wrong accent. 

Note that the rel. cl. replicates the (non-rel.) phrase beginning 3c. 
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II.24.15: Since Brahmanaspati is, literally, the lord of the brahman-, it should be Ars 
formulation, not mine, at issue (though, since Art¢4brahman- ‘having created formulations’ 
is used of a mortal ritualist in the Ist vs. of the next hymn [II.25.1] the interpr. of the 
publ. tr. is not excluded). I would substitute “being master through your formulation.” 


Note that yad isanah ring-compositionally responds to yd isise in the first pada of the 
hymn. 


11.24.16 = 11.23.19 


II.25 Brahmanaspati 


II.25.1: Inc I take the phrase jaténa jatém as expressing an essentially hostile relationship 
between adversaries: he extends beyond the offspring (of his competitor) with his own 
offspring. This interpr. would match the similar configuration of etymological figures in 
2a virébhir viran vanavad vanusyatah “With his heroes he will win against the heroes 
who seek to win,” which in turn expands the etymological figure in vanavad vanusyatah 
in la. The standard tr. take both elements in jaténa jatdm as referring to the offspring of 
the subject: “he will extend beyond his offspring with (more) offspring” or “offspring 
after offspring.” However, the strong parallel in 2a makes this less likely in my opinion. 


11.25.2: Ge, Re, HPS (B+I 113) take pres. act. part. vanusyatéh here as gen. sg. dependent 
on acc. pl. viran (e.g., Schmidt “... die Mannen des Angreifenden”). I find this extremely 
unlikely, given that the same word in the same etymological figure in la and in the 
following hymn, II.26.1a, must be acc. pl. The acc. pl. rghayatéh at the end of 3a with the 
same morphological structure also supports this analysis. 

As Re points out, “la séquence tmdn : tokd : taénaya forme un tout cohérent.” 


II.25.5: Since it is difficult to see how the rivers would provide “unbroken shelters,” I 
would now take dadhire as passive, with Re (and Say.; see Ge n. 5b), contra the standard: 
“(for him) many unbroken shelters have been established.” Alternatively, with WG, 
supply “the gods” vel sim., as subj., though this requires more machinery, and there are 
other passive usages of the med. pf. to V dha; see Re’s n. and Kii 273-74. 


II.26 Brahmanaspati 


II.26.1: With Ge, Re, and WG, I take yuir ic chaémsah as a decomposed bahuvrihi, like 
ndra ca Sdimsam (1X.96.42, cf. X.64.3), with accent and case ending adjusted. For a 
similar formation, still compounded, see V.44.5 sjugatha ‘o you whose song is straight on 
target’. It would be possible, however, to take the text as given and make a “straight 
laud” the subject, as a sort of metonymy; so Schmidt (B+I 115). 

For viv bhaj see also nearby II.24.14. 


11.26.2: The impv. viAz, with short root vowel (also II.21.5, [1V.48.1, and possibly 
VI.48.17), must belong to the root pres. of V vi ‘pursue’, whose properly formed 2" sg. 
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impv. is vihi(7x). The easiest way to explain its short vowel is by analogy to sAf 
belonging to the root pres. to Vi ‘go’, with pres. indic. émi, ési, éti, and impv. étu, all 
strikingly well attested, which match vénm, vési, véti, and vétu. And ‘pursue!’ and ‘go!’ 
are in the same semantic domain. The presence of a form of V vrhere, flg. supravih in Ic, 
supports the current etym. of pravi-as derived from V vz See comm. ad 1.34.4. 

The object of viii, manayatdéh, is semantically ambiguous and for that reason its 
referent is not clear. Its base mana- means something like ‘zeal’, a meaning found also in 
other derivatives to it, but zeal can be positively or negatively viewed; for a negative 
occurrence see nearby I.33.5. In our passage Gr, Re, and Ge [/WG] take it positively, 
referring to gods (Gr, Re) or priests (Ge), while HPS (B+I 115), flg. Ludwig, negatively, 
referring to enemies. My tr. is meant to be neutral, since I think both are simultaneously 
possible. 

I would now tr. b somewhat more literally, as “make your mind favorable to the 
smahing of obstacles.” 


1.26.3: The phrase vajam bharate dhana is quite similar to wording in nearby II.24.9, 13, 
where, howevere, the subj. it Brahmanaspati himself, not his worshiper. 
On sraddha- as trust specifically in ritual and hospitality, see comm. ad VI.26.6. 


II.26.4: On the apparent bad cadence produced by 4vidhat see comm. ad II.1.7. 

The curious long final of réksatris not remarked on by the standard tr./comm.; the 
Pp simply reads it short. In my view it represents réksati + 7, the latter the enclitic acc. 
pronoun related to im, which latter follows the first, parallel verb in the pada, urusyati + 
im. They would show a phonologically motivated distribution here, with im before vowel 
and 7before consonant, and would be positioned identically, immediately after a clause- 
initial verb and before an ablative. 

Wh (Gr. §1316) considers amhoh ... uru-cakri- “creating a wide place from 
natrow Straits” (also V.67.4, VIII.18.5) an example of a case form (abl. amhdh) 
dependent on the first member of a compound. This seems reasonable, though the fact 
that the phrase is a paraphrase of urusyati ... dmhasah in the preceding pada no doubt 
contributed to the creation of the phrase. Cf. also 1.107.1 amhoh ... varivo-vittara “better 
finder of wide space from narrow straits.” For further on this phenomenon see my 
“Limits on Indo-Iranian Compounding” (in prep.). 


1.27 Adityas [SJ on JPB] 

This hymn is very name-heavy, esp. in the first half. The stem adityd- appears in 
each of the first six vss., generally along with the names of several of the principal 
members of this group; in vs. 7 we find instead of aditya- the mother 4diti- (also 14), with 
aditya- returning in 8 (11, 13). Only vss. 9 and 12 lack aditya- or individual names of 
Adityas. And only in vs. 10 is the focus on a single Aditya, Varuna. With all those names 
occupying space, there is relatively little left for content, which is, as Re puts it, banal. 
There is a fair amount of lexical recycling. 


II.27.1—2: The first two vss. begin with the near-deictic, ima girah “these hymns here” / 
imam st6mam “this praise-song here,” anchoring the hymn in the ritual here-and-now. To 
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make this clear, I would front the phrase in vs. 2: “This praise-song of mine do they 
enjoy.” 


1.27.1: Since juAd- is both ‘tongue’ and ‘offering ladle’, juhvahere refers to both and 
represents the common trope of verbal praise as oblation (“pouring prayers”’), a 
conflation also found in “ghee-backed (gArtasnih) hymns” in pada a. 


I1.27.2: I would tr. jusanta as “enjoy,” not “will enjoy,” since it is not subjunctive. 

dhara-pita- has the standard structure of the common cmpd type deva-krta- ‘made 
by gods’, soma-sita- ‘sharpened by soma’, with a ppl. as 2nd member and an 
agentive/instrumental first member. However, the cmpd. is not usually interpr. as 
‘purified by a stream (of soma)’, but rather as a kind of equational simile: Gr “wie 
Stréme hell,” JPB “pure as a stream (of soma).” I think that this interpretational instinct is 
more or less correct, but the interpretation should be mediated through the use of the 
instr. dharaya in free syntagms. It is extraordinarily common with the middle impv. 
pavasva ‘purify yourself’, addressed to Soma, starting with the first vs. of the Soma 
mandala, IX.1.1 (etc. etc.) p#vasva soma dharaya. The instr. expresses the physical form 
that the purified soma will take, generally rendered in Engl. as “in a stream,” perhaps 
better “as a stream.” I think this cmpd. represents this syntagm (rather roughly). The 
standard tr. (incl. the publ. tr.) of dhara-pita- reflect this sense correctly. As is usual in 
such cmpds, the first member has instr. value — but the independent instr. dhdraya has an 
idiomatic sense that is (somewhat loosely) incorporated into this cmpd. The first member, 
dhara-, is an apparent short a-stem here, though the well-attested independent noun is 
only a long #stem, dhara-. Though I am leery of metrical justifications for morphological 
facts, I’d point out that *dharaputah would not fit this Tristubh cadence. 

Re (EVP VIL89) suggests that pada d reflects the Three Functions, which is 
clever — though the first two (“free of crookedness (and) disgrace” 4vrjina anavadyah) 
both seem like First Function to me. 


II.27.3: Note the polarized pair beginning and ending cd: #antdah ... anti #. 


II.27.6: I would attach the first hemistich to 5d, rather than to the second hemistich in this 
vs. Despite the féna beginning c, there is no logical connection (at least that I can see) 
between the easy path of ab and the Adityas’ speech in c, whereas the easy path fits well 
with the metaphorical avoidance of earth-clefts in 5d. 

The key to pada c is to be found in VIII.67.6, another Aditya hymn, adduced by 
Re. There the c pada is almost identical to ours, téna no 4dhi vocata, but it is preceded by 
yad vah ... variitham asti yac chardih, with the whole meaning “What is your shield, your 
shelter, with that intercede for us.” In our passage the flg. pada asks the Adityas to extend 
Sarma, a word almost synonymous with chardis-. | think the féna in c anticipates the 
Sarma of d, and I would emend the tr. to “With that (shelter) intercede for us — extend 
(that) shelter to us that is hard to smash on every side.” I would also end vs. 5 with a dash 
(... earth —) and end 6b with a period (... straight.) 

On the meaning and etym. of anrksard- see 1.22.15. 
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II.27.7: This vs. reprises both the easy path of 6a and the sdérma of 6d, as well as aristah 
from 2d. 


II.27.8—9: Act. 3rd pl. dharayan 8a reprises med. dhardyante in 4a, which is based on an - 
anta replacement of my type, and the difference in voice is merely formal. The -anta form 
itself is found in 9a, which is a close paraphrase of 8a. 


1I.27.8: As an alt. I would tr. cd as “... is your greatness great, is it dear,” with most tr. 


1.27.9: In b sticayo dharaputah is repeated from 2c. 

The bahuvr. urusamsa-, lit. ‘having broad pronouncement’, has several distinct 
usages, partly because of the functional flexibility of bahuvrthis, which can mean either 
strictly “having XY’ or more expansively ‘providing XY’ (via ‘having XY [to give]’), 
and partly because sémsa- can mean ‘pronouncement, proclamation’ or more narrowly 
‘laud’ (proclamation of praise). In some passages modifying gods (e.g., [V.16.18 of 
Indra) it seems to mean ‘widely proclaimed’, that is, ‘having/receiving wide 
proclamations of praise’. But in several passages it modifies a singer (1.31.14 vaghdt-,; 
11.38.11 jaritar-), where the most natural interpr. is ‘providing wide proclamation / 
praise’, ‘whose recitations extend widely’. Although the former sense might be in order 
here, since the adj. modifies the Adityas (hence JPB’s “widely proclaimed”), I think in 
this case it may refer to the fact that the Adityas’ pronouncements are widely 
authoritative (so, it seems, also Ge and WG) and hold esp. for the morally steadfast 
mortal. I would suggest an alt. “(they) whose pronouncements hold broadly for the mortal 
who aims straight.” Sim. in the next hymn, II.28.3, where Ge’s “dessen Worte weithin 
reichen” is even clearer than here. 


11.27.10: As noted above, this is the only vs. in the hymn devoted to a single Aditya — 
Varuna, not surprisingly. For the mirror image, see comm. ad II.28.3. 
Note in b the juxtaposition deva asura, also remarked on by Re. 


II.27.11: The med. pf. v/czkite is interpr. by all standard tr. as Ist sg. with “act.” sense (“I 
see”), though the middle pf. to this root is ordinarily passive / intransitive “is seen, 
appears’ (see Kii [176], who doesn’t treat this passage). Nonetheless, I do not see any alt. 
to the standard understanding of this form. 

Note that v/cikite essentially paraphrases the datival inf. vicdkse in 10b. 

I don’t understand the force of the double cvd. If it’s taken in its common meaning 
‘even’, it could define the extremes of human mental states — “even in naiveté ... even in 
wisdom (not to mention the vast territory in between).” Or in its common usage ‘also’, a 
double cid could be the equivalent of “both ... and” or “now X, now Y.” This is the sense 
it seems to have in IV.10.5 da cid ahna ida cid akt6h“ now by day, now by night.” 

Pada d is essentially 14c. Since they contain identical verbs (asyam) the tr. should 
be harmonized: substitute ‘reach’ for ‘attain’ here, and keep ‘reach’ in 14c and for the 
subjunctive nasatin 14d. 


11.27.12: On the short vowel in the dat. pl. rta-nibhyah of the root-noun cmpd sta-nisee 
Scar 287. He explains it as taken over from the 7-stems, though this doesn’t make a lot of 
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sense, since /-stems don’t have -/ anywhere in their paradigm that could give rise to such 
an alternation. AiG III.187 (see also Ge n. 12a) cites a few further exx. in later Vedic of 
X-mbhyah, without venturing an explanation. It’s worth pointing out that the syllable is 
metrically heavy in any case. 

I would give dadasa the presential meaning ‘serves’, which also fits better with 
parallel vardhdyantiin b. On the value of this pf. see Kii (242-43), acdg. to whom it is 
presential but with the implication of action in the past. In some passages (e.g., 1.86.6, 
VI.3.2) it does have past reference in context, but here and in [.36.4 a presential interpr. is 
better. The fluctuation in usage may be the result of association with the apparently 
truncated pf. part., lexicalized dasvdms-, which has the presential stative value “pious” < 
“doing ritual service.” 

The position of ca makes for difficulties in interpr. pada b. There are three basic 
possibilities: 1) the ca conjoins the two relative clauses in a and b despite its delayed 
position (so Re, JSK, DGRYV 1.256), and it should be tr. (per JSK) “who has worshipped 
the kings ... and whom the lasting prosperities strengthen ...”; 2) the ca signals a third rel. 
cl., whose subject is the nom. pustéyah ... nityah (so Ge, WG, somewhat differently Scar 
287 [but see n. 404]), and should be tr. (more or less) as “... whom they [=kings] 
strengthen and (whom) prosperities (accrue to, vel sim.)”; 3) the ca conjoins a 2nd subject 
phrase with the unexpressed subj. [=kings of pada a] of vardhdyanti (JPB) (“whom they 
and the prosperities strengthen”). Of the three I prefer the third, found in the publ. tr., as 
best accounting for the position and usual subclausal function of ca and requiring the 
least extra machinery. 


11.27.14: As noted above pada c is essentially 11d. 


11.27.15: It is not clear to me what sadhi is meant to express, and tr. vary. But “both sides 
are straightforward for him” in the publ. tr. is opaque to me. I think it more likely that it 
means “both sides have him as their goal” — that is, they are focused on him. 


11.27.16: For the isolated prec. Ist sg. yesam (to Vya) see my 1999 “Vedic type dheyam” 
p. 171 and n. 24, with the lit. cited there — esp. KH, “Der vedische Prekativetyp yesam, 
jesma,” MSS 20 (1967) = Aufs. 465-74. 


II.28 Varuna [SJ on JPB] 


II.28.1: The stem yajatha- in its ten occurrences is only found as the dat. yajathaya, and it 
always has (quasi-)infinitival value, “to sacrifice / to be sacrificed (to).” The other 
occurrences are construed with Agni as subj. and thus have the active sense; here a 
passive value is more appropriate. I would substitute “the god exceedingly delightful to 
sacrifice to.” 


I1.28.2: The pl. subhaégasah looks back to subhagah in 1.27.15. 

The structure of the publ. tr of this vs. is a bit fuzzy, and in particular the 
affiliation of pada c is unclear. Since it refers to the advent of dawn, the time when the 
action of pada d should take place, I’d slightly alter the tr. to “Might we be possessed of 
good fortune under your commandment -- we who have praised you very attentively, o 
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Varuna -- / at the approach of the cattle-rich dawns awakening [/singing] like fires 
throughout the days.” 

The med. thematic pres. jérate belongs to two different roots V gr/ gf ‘awake’ / 
‘sing’ (see, inter alia, Goto, Ist cl. 150-51, 153-56). Though the standard tr. (incl. JPB 
and in fact WG) take it only to ‘awake’ here, both meanings are applicable: fires 
“awaken” when they are kindled at the dawn sacrifice, but they “sing” by virtue of their 
crackling and hissing. For a clear ex. of jdrate ‘sings’ used of Agni at dawn, see I.127.10 
cited by Gr. 


II.28.2—3: The initial padas of these two vss. have parallel structure, beginning with féva, 
containing the opt. syama, as well as a loc. on which /#va depends. The order of the two 
latter elements is scrambled, however. 


II.28.3: In addition to its relationship to 2a, pada a rephrases II.28.7cd from the last 
hymn: ... sérma, lipa syama puruvirah ..., but there puruvirah modified the subject of 
syama (“we”), while here it modifies Varuna. This interchange illustrates the productive 
ambiguity of bahuvrihis, which can mean both “have (to give)” (of gods) and “have 
(received)” of mortals (see disc. ad II.27.9 above about urusémsa-). And as was 
established there, wrusdémsa- in this context seems to mean ‘whose pronouncements hold 
broadly’, and I would substitute that meaning here. The double sense of urusamsa- is 
recognized by Re in his n., but not reflected in his tr. 

Just as in I.27 a single vs. (II.27.10) addressed to Varuna interrupted the 
otherwise unbroken focus on the Adityas, so here a hemistich (cd) addressed to the 
Adityas interrupts the sole focus on Varuna. 

The lexeme abhiV ksam ‘be indulgent’ occurs only in this limited group of 
hymns: II.29.2, II.33.1, 7, as well as here. Since it otherwise doesn’t take a verbal 
complement, I would slightly rephrase the publ. tr. “indulge us to be yoked (with you)” to 
“be indulgent to us, for yoke-fellowship.” 


1I.28.4: On v/v dhr with rivers, see II.13.7 and comm. thereon. 
On the usage of paptiih here see Kii 293 and n. 474. To bring out the particular 
nuance of this form, “have been flying” (as suggested by IH) might be better. 


II.28.5—7: These middle vss. contain the poet’s direct appeal to Varuna, mostly to avert 
bad consequences of his own actions or of Varuna’s caprice. 


II.28.6: As in IX.19.6, the transmitted bhiyaésam should be read bhyaésam. Further, the 
HvN display, with mat opening pada b, should be corrected: mat ends pada a (which 
conforms much better with the syntax as well as the meter), and b begins with sémral. 

The publ. tr. of pada d, “I cannot be away from you even for the blink of an eye,” 
conforms to that of Ge, Re, WG, and comes easily into English, with “blink of an eye” a 
measure of time. However, it does not represent the Sanskrit. As Re points out in his n. 
(despite his tr.), it would be the only ex. of Vis meaning “pourvoir (demeurer 
physiquement).” The root v 7% generally takes a gen. and means ‘be master of, be capable 
of’, so gen. mimisah should be construed with ise. More faithful to the text, flg. Thieme 
(M+A 69; so also Scar 386), “for at a distance from you I am not capable even of 
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blinking.” Presumably meaning that I am not able to perform even the smallest and most 
automatic action — though there is interference from the notion that gods themselves 
don’t blink and see all, as in the immed. preceding hymn I.27.9 animisah ‘unwinking’. 


II.28.7: The first prohibitive cl. (pada a) lacks a verb, though vadhifis easily supplied on 

the basis of the etymologically releated vadhath and passages like I.104.8 ma no vadhih -- 
although for drama’s sake the incomplete “Don’t with deadly weapons” might be enough 

(see KH 48 and 102). 

All the standard tr. (incl. JPB) construe isfai not only with gen. /e, but also with 
the acc. phrase énah krnvantam, which is then only secondarily the obj. of bArindntr, see, 
e.g., Ge “die bei deiner Suche nach dem Siindigen ... (diesen) versehren.” But no other 
occurrences of loc. istai take an acc.; it is only the infinitival dat. zsté@ve that governs 
objects. Since there is a transitive verb available to govern the acc. here, I would tr. fe 
istaui simply as “at your instigation” (if the multivalent ist belongs to Vv is ‘send’) or “in 
your quest” (if to Vis ‘seek’). 

The transmitted form bfrindntiis the only form attested to this [Xth Cl. pres. 
belonging to the root V bArz. As already noted by Old (Proleg. 477-78) and so represented 
in HvN, it must be read * bArindnty, the historical justification for which had to wait until 
the development of the laryngeal theory and its account of the [Xth Cl. presents. See 
EWA s.v. BHRI. The only other verb form attested to this root in Sanskrit is the s-aor. 
subj. bhresate in V1I.20.6 (q.v.), though it is well represented in Iranian (see Cheung, 
Etym. Dict. Iranian Verb, s.v. *braiH. 


II.28.9: The standard tr. take savih as imperatival, I think correctly. Although KH 
(Injunk. 264) ascribes this usage simply to the lack of 2nd sg. impvs. to /s-aorists, I think 
in this case the fact that it is the positive counterpart to a mé prohibitive in pada b also 
favors the use of the injunctive aor. 

Contra the standard tr., JPB takes métkrtani as parallel to but independent of ma 
“my debts ... and (other) things done by me,” clearly because of the unusual mid-pada 
position of 4dha. Although I am sympathetic to this arg., because of the contrastive 
anyakrta- in b it might be better to follow the consensus: “the debts made [=contracted] 
by me.” 

On ma ... bhojam see KH, Injunk. 96. 

Although zo jrvan is the direct object of 4... sadhi, the lit. tr. is awk. I would 
substitute with the impersonal “so direct it for us to be alive at them [=dawns].” 


II.29 All Gods 

Although the Anukramani assigns this hymn to the All Gods, thematically it 
continues the Aditya sequence of II.27—28, as is clear from the 1‘ vs., with addresses to 
the Adityas and to Varuna and Mitra — though both generic gods (Ic, etc.)) and specific 
ones outside the Adityan orbit (Indra and the Maruts, 3d) also figure. Nonetheless, the 
stress on offenses committed by the speaker (1, 5) and the mercy and forgiveness sought 
are of a piece with the preceding hymns, esp. II.28. 


II.29.2: The sequence in pada c, abhiksattaro abhi ca ksémadhvam, invites interpr. as an 
etymological figure, but the agent noun, as it stands, must belong to V ksad ‘mete out, 
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apportion.’ Old tentatively suggests an emendation to abhiksantar- (V ksam), though he 
also allows that the transmitted reading may be correct and the poet is playing with 
Gleichklang. This seems the better course, esp. given that the stem is found once 
elsewhere (VII.21.8), though ab//is not otherwise attested with this root. It’s worth 
noting that abh/V ksamis found only in this little group of hymns (II.28.3, II.33.1, 7, in 
addition to this). 

The three ca’s in cd signal two differerent types of conjunction. The first, in the 
preverb + verb sequence abhica ksémadhvam, conjoins this impv. with mr/dyata in d, in 
an inverse ca construction (X ca... Y); the 2nd two, in d, conjoin the temporal 
expressions adyda ca ... aparam ca. This is Klein’s view as well (DGRV I.188, 190, 155; 
cf. 11.39). 

The reason for the accent on the main verbs (abi...) ksémadhvam ... mrléyata is 
not entirely clear, since neither begins its clause or pada and they are not subordinated. 
They must be implicitly contrasted in some way, but, impressionistically, other such 
sequences are not accented. Klein ( Verbal Accentuation in the RV [1992] 43-44) 
attributes the accentuation to the inverse ca construction. 


II.29.3: As Ge and Re point out, the unexpressed conditional clause with the first 
hemistich should be something like “if you’re not going to help us now, what’s the use of 
friendship in the past or in the future.” 


II.29.4: Pada c presents interpretational difficulties, particularly if rtéis taken as the loc. 
sg. of rta- ‘truth’ with most interpr. The problem in that case is not merely sté but also 
how it relates to madhyamavah-. None of the suggested tr. seems satisfactory to me, and 
though Old discusses the passage at some length, he ultimately suggests with some 
despair that madhyama-vah- is an unknown technical term in Fahrkunst. Given the 
unconvincing solutions suggested by others, I am inclined towards Re’s quite different 
interpr.: he takes rtéas the postposition/adv. ‘without’ and construes it with vah. Old had 
already argued against the “without” interpr., on the grounds that there is no ablative and 
that rté bhat occurs also at pada end in VI.67.8 (where, however, I interpr. it as I do here). 
And, though va/ is not technically an ablative enclitic [since no such form exists], it is 
fairly all-purpose in terms of case. Its distance from sté can be attributed to its taking 
Wackernagel’s position. With a “without” interpr. the rest of the pada falls out: we do not 
wish for our chariot to be without you; madhyama-vah- then specifies where the chariot 
is traveling, possibly “in the middle of its journey” or “in the middle of a battle.” (Though 
I enthusiastically adopt Re’s analysis of sé, I am not at all convinced by his interpr. of 
this compound: he thinks madhyama- refers to a middling number of draft animals.) If 
the vah ... rféinterpr. is rejected, the negative concept that prompts the md prohibitive 
must rest in the cmpd. madhyama-vah- and specifically in the 1st member madhyama-. 
Old lays out some possibilities, crisply summarized by Scar (475). (Notably KH does not 
treat this pada, though he does treat the immediately flg. 4d.) I would assume in this case 
that ‘middle’ refers to a middling or less than full effort or a position in the middle, rather 
than at the forefront. So I would consider an alternative (and in my view less preferable) 
translation “let your chariot not be traveling in a middling way / in the middle (of the 
pack) with regard to truth.” Although most X-vah- cmpds mean ‘drawing/conveying X’ 
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(e.g., the lexicalized anadvah- ‘ox’ < ‘pulling a wagon’; indra-vah- ‘conveying Indra’), I 
don’t see how to get a direct obj. interpr. out of madhyama-. 


II.29.5: In b we expect the simile “like a father his son”; instead we get the father, but a 
gambler in the place of the son. We must infer the filial relationship. (The distress of his 
family, including his father, over the fall of their gambler kin is depicted in X.34.4. 
Nonetheless the pairing here is peculiar.) 

The expected son then appears in d. The purport of this pada is clear -- the 
speaker asks that only he be punished for his offenses, not his son -- until we get to the 
simile. Why does the poet liken himself to a bird, and what can be supplied in the simile 
to match putré?) The standard tr. conclude, reasonably enough, that the comparison 
involves baby birds (or maybe eggs?) (e.g., Re “Ne me saisissez pas en (la personne de 
mon) fils, comme (on saisit) un oiseau (en s’emparant de ses petits).”). But is this meant 
to imply that bird parents get more upset by the loss of their offspring than other animal 
parents do? or that robbing birds’ nests was a particularly prominent behavior? I am 
baffled. (MLW suggests that raiding birds’ nests for eggs might have been a common 
practice, which would have provoked strong reactions in the bird parents.) It is possible 
that the simile only has domain over the acc. ma, with no involvement of the loc. putré: 
“do not seize me like a bird” -- expressing the trapping/snaring techniques of bird- 
catching. But this doesn’t make much sense either. 


II.29.6: Technically speaking, pada d has two ablatives: “rescue us from falling, from the 
pit.” 
On the hapax mjuir- see Scar (165). 


II.30 Indra and other divinities 

This hymn has at least three, possibly four modern ling. features: conditional 
(abharisyat vs. 2), future impv. (krnutat vs. 5 [though the fut. impv. appears to be 
inherited, it is fairly rare in the RV and generally seems to belong to a more colloquial 
speech level]), gerund (abhikhyaya, hatvi vss. 9, 10), and mid. subj. in -a/ (nasamahai vs. 
11). 


II.30.1: The ceaseless movement of the waters is clearly expressed in the first hemistich, 
and the question posed in the last pada is a leading one, at least in my view. It asks at 
what (temporal) distance, i.e., how long ago, did the waters first start this movement. The 
implicit answer is “when they were released from Vrtra’s hold,” which prepares for the 
account of the Indra-Vrtra battle in the next vss. (On the unexpected long vowel in k/yat, 
see comm. ad IJ.143.3.) 

The problematic pada is c, and this is in great part because of the uncertain 
interpr. of aktih. Ordinarily this word means ‘night’, but since “the night of the waters” is 
a curious expression, most comm. instead implictly derive it from V af and tr. ‘color’ vel 
sim. (e.g., Ge “das Farbenspiel der Gewdsser’’). With Old I take the word in its usual 
meaning ‘night’, contrasted with the amredita d4har-ahar “day after day.” However, I think 
the expression “night of the waters” is used metaphorically and perhaps has oppositional 
semantics. The waters are often, esp. in treatments of the Vala myth, identified with the 
dawns. Here, perhaps, “night” is meant to evoke its opposite, “dawn” (a poetic device 
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we’ve seen elsewhere, e.g., I.103.7; see publ. intro. to 1.103 and comm. ad loc.) and the 
whole expresses the fact that just as the waters keep flowing, so also do the dawns keep 
dawning. This interpr. may be too radical, however, and the point of the image may 
simply be how dark waters can look compared to the sky at dawn (or dusk) -- the “night 
of the waters” would capture this dark appearance under certain lighting conditions. This 
perception may be reflected in a passage in the Maitrayani Samhita: MS IV.5.1 ap6 var 
ratrir diva bhaté pravigati taésmad apo diva krsna apo *har naktam taésmad apo ndktam 
Suklah “Truly night enters the waters when it becomes day; therefore waters by day are 
black. Day (enters) the waters by night; therefore waters at night are bright.” (MLW 
comments that the Germanic cognates of the u-stem do mean ‘dawn’ [Go. wAtwo, etc.].) 


II.30.2: The first hemistich of this vs. is desperately obscure. It is unclear what is being 
done to or for Vrtra in pada a, much less who is doing it, and the identity of the feminine 
subject in b is likewise left open. The function of 4bharisyat, the only conditional in the 
RV, is uncertain, and also, though this is the least of our problems, whether the verb is 2 
+ abharisyat or is simply an augmented form without preverb (latter Pp.). The unclear 
meaning of the rare word sina- simply adds to the difficulties. 

Let us start with the last one first: the stem s/ma- occurs twice in the RV (here and 
III.62.1, also as object of V bér with dat. complement), as well as in the cmpd. ‘ét-sina- 
(1.61.4) and the deriv. simavant- (X.102.11). As indicated in EWA s.v., its root affiliation 
depends on what we think it means, and what we think it means depends to some extent 
on what root we ascribe it to. I will not rehearse the various suggestions; suffice it to say 
that I think it belongs with V sd ‘bind, tie’ and refers to material tied down on a wagon vel 
sim., a load -- equipment and the like -- hence my ‘gear’. (For a similar semantic 
development of a derivative of a different root meaning ‘tie’, see my “Sanskrit parinahya 
‘household goods’: Semantic evolution in cultural context,” Fs. E. Hamp [ed. D.Q. 
Adams], 1997, pp. 139-145.) In this I follow Old. 

I also follow Old in my interp. of the rest of the pada. Someone was going to 
bring equipment for Vrtra (hence the conditional, as a contrary-to-fact), but was impeded 
by the action of the main clause in b: a female, identified as a genetrix (jénitri) foils the 
plot by announcing it to a wise or knowing one ( vidtise). That 4bharisyat is the only 
conditional form attested before the Brahmanas (so Whitney) must mean that it carries a 
very particular force, one that could not be easily expressed by more standard parts of the 
verbal system. 

The potential identities of these actors take us yet another step into the speculative 
wilderness. I very tentatively suggest that the potential accomplice of Vrtra is Surya. 
There are two, rather shaky reasons for this suggestion: There is some evidence in the Rig 
Veda for enmity between Indra and Sirya, particularly in the (alas fragmentary) myth 
where Indra in conjunction with Kutsa steals the wheel of the sun. This hostility is also 
found, more developed, in the Mahabharata, as is well known. And within the vs. itself 
there is a possible reference to Surya in pada c, in the phrase patho rédantih ... asmat 
“excavating the paths for him.” Elsewhere in the RV Surya is the beneficiary of similar 
actions: VII.60.4 [sdryah ...] yasma aditya 4adhvano rédanti, VI1.87.1 rédat pathé varunah 
suryaya. Although I know of no other evidence for Sirya attempting an intervention on 
Vrtra’s behalf, I nonetheless tentatively supply him as subject of pada a. The mother 
figure described as /aniti7in b could be the Earth, as sometimes (1.185.6, II.31.2), or 
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Indra’s own mother (as in III.48.2, X.134.1). Ihave more confidence in Indra as the 
referent of vidtise ‘knowing’. 

As just noted, I think Sirya may be the referent of asmma/in pada c -- or rather one 
referent, for I think the pada is deliberately ambiguous. If I am right that Surya is the 
covert subject of pada a, then the phraseological parallels to the “excavating paths” 
expression that have Sirya as beneficiary would suggest him as referent of asmaz. The 
feminine pl. agents could be the dawns, who make the path for the rising sun. But in the 
context of the Vrtra battle that forms the subject of the first vss. of this hymn, this pada 
may refer to the paths dug out by the waters when they were released from Vrtra, with 
asimai referring to Indra. Both dawns and waters are potential subjects: the phraseology of 
pada d would fit either (or both). Both waters and dawns go to their goal (cf. I.158.6 for 
waters, II.61.3 for dawns). Although dhuinzi- ‘boisterous’ seems more suitable for waters 
than dawns (cf. dhtinimant- 2x of waters, dhunayanta once with rivers as subj.), the 
emphasis on dailiness (divé-dive) might point rather to the dawns. In short, at least the 
second half-vs. seems deliberately ambiguous, with potentially double referents both for 
the female subject and the masc. beneficiary. 

I have no confidence that my interpr. of this vs. is correct, but I find the other 
published attempts even less convincing. However, IH has suggested an alternative 
interpr. to me (p.c.) that is definitely worth considering. In this scenario the s/mam 
‘equipment’ is Indra’s mace, his ‘(fighting) gear’ (so IH), brought to him (=Indra) against 
Vrtra. Dat. vrtraya here would be a dative of malefit, as it were, exactly as it is in the next 
vs., 3b. The bringer of the s/mam could be Tvastar or even USana Kavya, two regular 
suppliers of the mace to Indra. In b the jénitrT could be Vrtra’s mother, whom we 
memorably meet in 1.32.9, and the knowing one (vidtise) Vrtra himself, with the 
participle possibly proleptic. 

The potential drawback to this interpr. is that we know that Indra did get the mace 
and smash Vrtra, so the hypothetical value of the conditional isn’t accommodated. But 
since we don’t actually know what the value of the conditional was in the RV, this should 
not deter us. Alternatively there may have been a previous episode in the myth in which 
Indra’s first attempt was thwarted when Vrtra was tipped off. A revised tr. of the 
hemistich acdg. to this scenario would be “The one [=Tvastar? / UK?] who was going to 
carry the gear here for [=against] Vrtra -- the mother [Vrtra’s mother] announced him to 
the knowing one [=Vrtra?].” I would not substitute this tr. for mine, but simply offer it as 
an alternative. 

On divé-dive see comm. ad 11 below. 


II.30.3: This vs. is a fairly straightforward account of the Indra-Vrtra battle, though 
Indra’s name doesn’t appear until the last word. 

I don’t quite understand the function of A/in pada a. If it is causal (a value I 
always try to impose on /2/), it may take up 2b: we know (at least in one interpr. of vs. 2) 
that Indra already knew (2b vidtise) about the trickery before the mother’s announcement, 
because he had already taken his position in the midspace. But this may be over-thinking 
Av. The Asin c is even harder to account for, and I wonder if it isn’t there to provide a 
mirror-image figure: miham ... him 4(dudrot) and to serve as hiatus breaker between vipa 
and im. IH offers an alternative explanation for the two A/s. In IH’s account of RVic 
verbal function, aorists in subordinate clauses express anteriority. Here the A/would be a 
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fine expression of post hoc, ergo propter hoc, with sequential events acquiring a causal 
cast: “because he had taken his stand, he bore down his weapon” and “because he had run 
up to him, he conquered ...” 

In b wrtrdya ACC pra V bhr echoes 2a vrtraya ACC V bhr. In my interpr. these 
expressions are contrastive and have different subjects and different intents (though see 
IH’s interpr. above): in 2a the dat. vrtrayais a dative of benefit, in 3b a dative of, as it 
were, malefit. The same vajréya WEAPON pra V bhr as 3b is found in 1.61.12. The pra V blr 
expression may be slyly alluded to even in our vs. 2, where pré opens pada b and is 
therefore adjacent to 4bharisyat pada-final in a, even though it is construed with uvaca at 
the end of b. 

In c Vrtra must be the subj., even though it breaks the pattern: Indra is the 
unexpressed subj. of a and b and postposed subj. of d. However, Vrtra has a penchant for 
mist (e.g., 1.32.13, V.32.4), and in this context it would uniquely identify him. 


1.30.4: The vs. is nicely framed with vocc., #bfhaspate ... indra#, thus inviting their 
identification. 

Ge (/WG) take vrkadvaras- as a PN, but Wackernagel’s explan. (KISchr. 325—26), 
adducing Aves. duuar, a daevic way of moving, is quite convincing. 

ardham V kr ‘go halves’ (also VI.44.18) strikes me as an idiomatic or slangy 
expression, which may fit with the rare (and also possibly lower-register) future impv. 
Arnutat. 


11.30.6: WG tr. radhrasya ... ya4jamanasya as “des ermatteten Opferers” and further 
explain that sacrificing under the hot South Asian sun is exhausting. But surely the point 
is rather that even a resolute enemy gets slammed down by Indra and Soma (pada a), 
while even a weakling gets pepped up if he performs sacrifice to them. 


II.30.7: tandran is, of course, a curious form. The Pp., not surprisingly, reads tandrat 
(with -t > -nbefore na). Gr emends this to *tandat, Whitney (Rts) list the form thus, 
though with ?; and Old allows it as a possibility, without exactly endorsing it. IH suggests 
following the Samhita reading and interpreting it as a 3“ pl. med. root aor., with ending - 
ran. The only other verbal form to this root, fandate, is medial. If this is correct, there 
would seem to be a change of no. in the subj. from the impersonal 3™ sgs. of the standard 
tr. to an unspecified 3 pl.: “It will not tire nor weary me, and they will not flag.” Who 
the plural subject might be is unclear -- perhaps the 1* plural that is found in the next 
pada. And in fact all three verbs could be 3™ pl.: the Pp. 3“ sgs. tamat and sramat also 
appear immediately before n-, with Samhita -an. Under this interpretation the forms 
would not be impersonal but have unspecified plural subj.: “they will/do not tire or weary 
me nor do they flag.” If we prefer to accept the emendation to * tandat, the -z- can be 
explained, with Gr., as adopted from the nominal derivatives (4-)tandra- and tandra(yu-) 
(cf. also AV tandi7-). 


II.30.8: Note that pada a is modeled exactly on 6c. 


11.30.9: Ge (/WG) supply a verb as the 1‘' member of the disjunctive uté va constr., 
contrasting with jighatnih (“Wenn uns ein Unbekannter (nachstellt), oder t6ten will ...”’), 
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invoking VI.5.4 with yo nah sénutyo abhidasat ... But more salient in VI.5.4 is the 
contrastive pair yah ... sénutyah ... yo antarah ... Therefore, flg. Schmidt (B+I 81; also 
Klein DGRV II.171), I supply yo dntarah as the 2" part of the disjunctive phrase. Re 
actually proposes a clever variation on the “distant ... near” contrast, pairing abhikhaya, 
which he renders “(regandant) en face,” with sdénutyah. This avoids the need to supply 
additional material, but employing the rare gerund simply as a polar term with ‘distant’ 
seems unlikely. 

As Gr points out, the idiomatic sense ‘hand over, deliver’ is characteristic of par7 
V da, not pari V dha, which generally means ‘clothe, surround’. He suggests that this sense 
of pari V dhais attributable to “Verwechslung mit da.” In a quick scan of the Gr’s 
conspectus of dha forms, I found only one example of pari V dha ‘deliver’, namely our 
pari dhehi. | wonder if dhehi for *dehris a nonce hypercorrection, for a form that might 
have appeared to have undergone Grassmann’s Law because of the -/7 ending. 


11.30.10: The literal meaning of dnudhupita- is fairly clear, ‘besmoked’, but there is 
disagreement about its sense. Gr suggests that it means ‘puffed up, arrogant’, while Ge 
(/WG) think it refers to besieging enemy strongholds with fire and smoke. (If this were 
the case, one would think “a long time” was the wrong qualifier: smoke and fire should 
do the trick fairly quickly or not at all, I would think.) Iam more in favor of Re’s 
equivalence with mohita- ‘bewildered’, a negative mental state. In my view, ‘besmoked’ 
means either that their minds have been darkened and led astray to evil ways or that they 
have become confused / befuddled by our constant threats and attacks and it is time for us 
to administer the coup de grace. 


11.30.11: On the ring between Ic #éhar-ahar and 11d divé-dive#, see publ. intro. What I 
failed to note there (as IH pointed out to me) is that the ahar-ahar of vs. 1 was “repaired” 
by divé-dive in 2d, and the divé-dive here is responsive to both of them. 


II.31 All Gods 

Ge (/WG) follows Windisch (Fs. Roth) in seeing this hymn as an allegory, with 
ratha- ‘chariot’ = stoma- ‘praise’ and the solution provided only in the last vs. I find this 
interpr. overblown. The equation of the hymn / sacrifice with a chariot is a trite trope in 
the RV; I don’t see that this hymn treats the theme in a special way, but perhaps I’m 
missing something. 


II.31.1: As pointed out in the publ. intro., the last word of the vs., vanarsdd- ‘sitting in/on 
the wood(s)’, applies both to the simile -- the birds sitting in the trees -- and the frame -- 
the charioteers sitting on the wooden chariot. The same qualifier could also characterize 
other aspects of the sacrifice -- the ritual fires sitting on the firewood, the soma drinks in 
the wooden cups (for both of which see X.46.7). It is more difficult to apply it to the 
priests, who are presumably the underlying referents of the plural subject here. 


1.31.5: The root noun cmpd apfji- is somewhat puzzling, in that the 1‘ member api- (api- 
with lengthening at cmpd seam; for possible explan. see Scar 169 nn. 223, 224) seems to 
contribute nothing. In fact, the standard tr. simply ignore it. Scar is on the right track, I 
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think, in taking it as only loosely compounded and meaning something like “also 
speeders,” perhaps, in order to preserve some cmpd sense, “speeders in addition.” 

On ndvyasa vacah see comm. ad VIII.39.2. 

Pada d in itself and in its syntactic relation to c is also problematic. Perhaps the 
first, and possibly the easiest, issue is the apparently untethered ca. Klein (DGRV 1.226- 
27) takes it as conjoining the two padas c and d, but this requires supplying a verb (Aznve, 
flg. Ge) that has no support. I think rather that it signals a standard syntagm that has been 
split across the vs.: “the still and the moving” (gen. sthatir ja4gatas ca V11.60.2, X.63.8, 
plus other examples with ca-less phrases and lexical substitutions) is a common merism 
for “everything earthly.” In this verse pl. j4gatam is found in b, where Night and Dawn 
are the speeders of moving things; here its formulaic partner, the still (in the sg.), is about 
to receive an underlayer of vigor. The ca simply reminds us that b and d are implicitly 
contrasted: moving things are impelled to even more movement, whereas still things are 
about to acquire a solid base. To draw attention to the pairing it might be worthwhile to 
begin the tr. of d with “and as for the still (world) ...” 

Another of the questions is the grammatical identity of &/vayaf: is this bahuvrihi 
s-stem a nom. sg. masc., as it appears to be, or a nom./acc. neut., modifying vdyah? 
Although the latter interpr. might seem ungrammatical, Wackernagel (AiG HI.288) 
tentatively allows neut. -s-stem nom./acc. in -a/, though the number of exx. he cites is 
small (see Lanman, Noun Infl. 560, for a longer but less reliable list) and it is possible 
that they could all be explained in other ways. Nonetheless, in VII.24.2 (see comm. ad 
loc.) Ido take dvibaérha(h) as a neut.; in [V.11.3 and X.80.4 virdpesa(h) must have a neut. 
sg. reading, sim. devévyaca(h) in III.4.4; and a neut. interpr. is the standard one for 
trivayah here (e.g., Re “la vigueur tri-vigorante”). By contrast I take it in the publ. tr. as a 
nom. sg. masc., modifying the 1* sg. subject of stusé hence “I possessing triple vigor ...” 
I still think this is quite possible, but I do not consider the alternative (“... to strew triple 
vigorous vigor as the underlayer ...”) out of the question. 

The last question is who is doing the strewing. In my publ. tr. it is “I,” and again I 
still consider this possible. But I think it’s also possible that I praise Heaven and Earth so 
that ¢hey will provide the underlayer. This is esp. likely if a7vayah is taken as neut.: “I 
praise you two ... (for you) to strew triple-vigorous vigor ...” The pair, or at least Earth, 
makes sense as the cosmic entity that would provide a base for the still, whereas Night 
and Dawn, in constant motion, make sense as the speeders of the moving things. 


II.31.6: The first hemistich begins and ends with uté. The pada-final ut@ of 6b puts a cap 
on the series of verse-initial u/d@s that began in 3a (3a, 4a, 5a, 6a). This is perhaps fitting 
because vs. 6 ends the capacious list of gods of every sort (from mighty Indra to shadowy 
Aja Ekapad) who have been strung together additively. 

The vs., or rather padas a and d, plays on S: sémsam usijam ... Smasi/ asuhéma ... 
Samu. This may be in part to showcase the unusual truncated verb smas/ ending pada a; 
note that verse-final sdm7 is a virtual anagram of this verb. This sais also echoed by 
hemistich-final sém in 7b (in an unusual position). There are also echoes from earlier in 
the hymn: asu- picks up asé#vah (2a) as ékapad does padyabhih (likewise 2a). IH cleverly 
points out that the position of smasj/ after ()va ([i] va Smasi) hints at the root V vas. See 
vasm1 in the next vs. 
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The UsSij-priests are credited with the production of a particular s#msa- elsewhere, 
the ayoh sémsa- (IV.6.11, V.3.4). For further see comm. ad II.32.2. 
For echoes of this vs. in X.92.12, see comm. ad loc. 


1.31.7: The 1“ sg. vasmi may be seen as a type of poetic repair, anchoring the truncated 
(u)smasi of 6a. 


II.32 Various Gods 


II.32.1: The first hemistich here, with the skeleton asyd me dyavaprthivi ... bhitam avitrT 
vacasah ... “become helpers of this speech of mine, o Heaven and Earth” is somewhat 
reminiscent of the famous refrain in I.105 vittém me asyé rodasi “take heed of this 
(speech) of mine, you two world halves,” though with aid rather than mere attention 
asked of Heaven and Earth. The different ordering of the two genitives asyd and me in 
the two passages conforms to our expectations of the positioning of enclitics. 

The syntax of the second hemistich is rather stiff and clotted, with an oblique 
nominal relative clause (“of which two there is extensive lifetime”) picked up by a long 
main clause beginning in the middle of pada c with the 3™ ps. du. prn. ¢é It is only after 
some time that we discover that féis an accusative, the object of verse-final dadhe, and 
that it is doubled by du. enclitic vam, which switches the reference to one ps. The enclitic 
vam is very oddly placed, smack in the middle of pada d, not leaning on any of its 
adjacent elements semantically, as far as I can see. Moreover, purah ... dadhe seems to be 
a phrasal verb, but with the two parts of the phrase distant from each other and separated 
by extraneous material. 


II.32.2: The first pada of this vs. is esp. puzzling. As usual in the RV, Ayu sows 
confusion, and here, since it is not clear who/what Ayu represents, it is also unclear with 
what to construe the gen. aydh. The standard interpr. take it with ripah ‘swindles, tricks’, 
while I attach it to a4han ‘day’ (with no confidence in its correctness; Old explicitly rejects 
it). The problem is that Ayu is generally viewed positively, including in Mandala II, as in 
11.2.8 where the ritual fire is “the guest dear to Ayu” and II.4.2 where the Bhrgus deposit 
the ritual fire “among the clans of Ayu.” If Ayu is positive in value, then the “swindles of 
Ayu” must be those directed against him, as Old points out. But as he also points out, the 
more natural reading of this gen. would be subjective (“swindles perpetrated by Ayu”), 
not objective. It must be admitted that once in this mandala (II.14.7), Ayu is viewed 
negatively: Indra strikes down the heroes of Ayu along with those of Kutsa and 
Atithigva, a trio that is subject to Indra’s violence elsewhere, though also individually 
named as Indra’s comrades in still other passages. More to the point, in my opinion, is the 
apparent formula VERB usfjah sémsam ayoh “The UsSij-priests X-ED the Laud of Ayu” 
([V.6.11, V.3.4). In the immediately preceding hymn, II.31, we find in 6a the expression 
sémsam usijam “the Laud of the Usij-priests,” and in the next vs., 7b, the Ayu-s (pl.) 
figure as fashioners of ritual speech. This suggestive juxtaposition and echo of the fuller 
expression “Laud of Ayu” found in the preceding closely related hymn suggest that Ayu 
here is viewed positively and is related to the ritual; I therefore think that “the day of 
Ayu” is a way of referring to the day of the sacrifice. 
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Most forms belonging to the thematic stem d#bha- must be root aor. subjunctives, 
but here the md requires an injunctive. Formally the root aor. injunctive should have a 
zero-grade root, *dbhan, but obviously such a form is not viable. With full-grade 
restored, the injunctive is identical to the subjunctive. On these forms see Hoffman 
(Injunk. 242-43), who suggests that a new injunc. dabhur was created to avoid this 
functional coincidence. 

sakhyda occurs several times with v/v yu ‘keep away’. Narten (Sig. Aor. 214) 
states that the s-aor. to this root is intrans., and Ge (/WG) render it thus here: “Nicht soll 
sich unserer Freundschaft lésen,” presumably with neut. pl. sakhya as subj. of the sg. 
verb. However, VIII.86.1 ma no vi yaustam sakhya, with dual verb seems to me decisive 
for a transitive interpr. of this idiom. In the publ. tr. (“Do not keep us far away from your 
companionship”) I take sakhyd as an instr. (sg.) of separation. However, it is also possible 
that it is an acc. pl., with the tr. “Do not keep your companionship(s) far away from us.” 
See IV.16.20. 

The phrase viddhi tasya nah (“know this (speech?) of ours” in the publ. tr) 
resonates with 1.105 vittdém me asya “take heed of this (speech?) of mine, which I 
adduced above in regard to asyé me ... opening our la. It might better have been tr. with 
“take heed.” 


1.32.3: The priests’ sumnayata ménasa “with a mind seeking favor” is, hopefully, 
matched by the god’s d4helata manasa “with a mind without anger.” 

As in the previous hymn, II.31.2, pa@dyabhih is directly adjacent to a form of asii- 
‘swift’. Ge (/WG) take padya- as ‘heels’: “(Wie) en siegesstarkes Rennpferd mit den 
Fersen.” The image assumed must be from horseback riding, with the rider spurring the 
horse on by putting pressure on the horse’s flank with his heels. But the evidence for 
horseback riding in the RV is scant, and, as I understand it, the racing that is done 
involves chariots. (On the other hand, there may be mention of “a hero on horseback” 

[ viro arvati| in the next hymn, II.33.1, though it probably refers to Rudra.) Not only does 
this heel-spurring not fit the realia, as far as we know it, but it makes trouble for the 
verbal structure, because “with the heels” would at best only be appropriate to the simile 
(“(ike) a swift prize-winner”’) not the frame (“you”: we are hardly likely to be poking the 
god in the side with our heels). And finally, although the heel is of course a part of the 
foot and so péadya-/padya- could in theory refer to it, no other occurrences of either of 
these stems seems so specialized, and we do have a perfectly good inherited word for 
‘heel’, parsni-. I therefore think pédya- means ‘pace, footstep’. In the simile, “with paces” 
would refer either to the training the horse is put through or to the pace of another horse 
running in front or at its side meant to keep the vajin- up to speed. Its use in the frame is 
more complex. On the one hand, the steps can refer to the movements of the Adhvaryu 
around the ritual ground; his physical activity is implicitly contrasted with the verbal 
activity (vécasa) of the Hotar (and Udgatar). I also think that pé@dya- can refer to verses 
measured in feet, metrical measures. Although Re thinks this unlikely (“tentant, mais trop 
hardi’’), I see nothing against it. 


II.32.4: The adj. sat¢4daya- has a more precise meaning than the standard tr. (e.g., Ge 
“vollwertigen”) and one different from that in the publ. tr. (“having a hundred shares,” 
flg. Gr). It was long ago established by Roth (ZDMG 41: 672-76) that this has to do with 
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Wergeld or the worth of a man as measured in cows, hence here ‘(for whom) a hundred 
(cows) are to be given’; cf. Ge’s n. 4d, Macdonell-Keith Vedic Index s.v. vaira, and 
V.61.8 with comm. ad loc. I would therefore emend the tr. to “a hero worth a hundred 
(cows) ...” 


II.32.8: The divine females named here, including Sinivalit and Raka, are all found 
elsewhere, except for Gungii (gusigi/). She is presumably connected in some way to the 
people called Gungu (gufgu-) found in X.48.7, to whom Indra restores one Atithigva. 


II.33 Rudra 

This is a much-anthologized hymn, fully translated by Macdonell in VRS, 
Doniger, and Maurer. Its popularity is not surprising: it’s lively and varied, but does not 
pose major difficulties, though it has its share of small knots. 

Re EVP XV.157-60. 


II.33.1: The only difficult pada is c, which has received a variety of interpr. The first 
question is whether viro arvati should be construed together or 4rvati taken with some 
other part of the clause. With Ge (/WG) I take the two words together in the publ. tr.; 
most other tr. (Macdonell, Re, Doniger, Maurer) take it with na or directly with the verb 
abhi ... ksameta. Ge (/WG) take the hero to be one of us, a human; this leads Ge to 
interpr. the verb as passive (“Es mége unser Kriegsmann zu Ross verschont blieben”), 
although all forms of this idiom, med. abhévV ksam, all of which appear in this little group 
of hymns (II.28.3, 29.2, 33.1, 33.7), have the same meaning, “be indulgent/patient 
towards” (see esp. vs. 7). With most tr. I instead understand vird- to be Rudra; it is 
appropriate to ask for his indulgence or patience. This leads us to the question of whether 
Rudra is likely to be on horseback. I know of no evidence for or against, but given that 
Rudra is the Maruts’ father and they are often associated with horses, it is certainly 
possible. However, the only other occurrence of 4rvat/in the RV (VIII.71.12) appears to 
be an unmarked loc. absolute: we ask Agni for help “when a charger (is at stake).” It is 
therefore possible that the same usage is found here, and the pada should mean “The hero 
should be indulgent to us when a charger (is at stake).” I leave the question open. 


II.33.3: This is the only occurrence of sg. vajra-bahu- that doesn’t qualify Indra. (The 
only non-sg. form is dual vajra-bahua addressed to Indra and Agni in I.109.7.) I do not 
know why Rudra is thus identified here. 


11.33.4: The séhati-, a joint invocation (with another god or gods), may be a sore subject 
for Rudra. As pointed out in the publ. intro., he receives only three hymns dedicated to 
him alone in the RV; otherwise two hymns joint with Soma and incidental mentions in 
hymns to other gods. He may feel slighted. See also disc. ad VI.49.10. 


11.33.5: Lam in agreement with most tr. (though not Macd.) that pada b is the thought of 
the subject of the rel. cl. in pada a, namely the over-zealous sacrificer. The verb 4va ... 
disiya belongs not with V da ‘give’ (with Gr), but Vda ‘cut, divide’ (so already Wh 
Roots); see esp. Narten (Sig Aor. 138-40). The idiom 4va V dais generally taken, 
including by Narten, to mean ‘abfinden’ (propitiate, compensate), but I think it has a 
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more literal meaning here, ‘cut off’. The too-little ritual service of vs. 4 -- poor praise 
(duistuti-) and shared invocation (séhuti-) -- meets the contrasting fault in vs. 5: the over- 
eager worshiper who wants Rudra as his own exclusively. This is a dramatic opposite of 
the sdhuti-, not only an invocation directed only to this god, but one not jointly produced 
by the group of priests and worshippers. Such a private one-on-one human-divine 
relationship would be quite anomalous in the RVic religious world, where divine service 
requires cooperation among various ritual personnel. The personal appeals in the 
Vasistha-Varuna hymns of VII have such a strong impact in part because they deviate so 
far from ordinary religious practice. 

The standard interpr. of the second hemistich makes the main clause rather 
loosely attached to the rel. cl. of pada a. The “us” (2a) of c is supposed to pick up the 
yah of a and the manda- of dis supposed to refer rather vaguely to the sentiment expressed 
in ab: in other words, we don’t want to be the sort of person who might think such a thing 
or be suspected of thinking such a thing. I think the connection is much simpler. mand- is 
generally ‘zeal’ or ‘enthusiasm’; it is not inherently a negative notion, but becomes 
negative in the wrong hands (or mind). In my interpr., the “whoever” of the rel. cl. in a is 
our sacrificial rival, who is trying to cut us out of the deal, as it were, by getting Rudra to 
himself. We beg Rudra not to make us subject to, subordinate to, his over-zealous action. 

The epithet rdiidara- ‘tender-hearted’ is a charming phonetic play on Rudra’s 
name, which is almost always read trisyllabically (7’dara) in this hymn. 

Another adj. (see 3b above) otherwise used (almost) exclusively of Indra: susipra- 
“‘well-lipped’ (of Agni V.22.4; in pl. of Rbhuksans VII.37.1). 


II.33.6: On ghfn7see Old. 
I take ‘favor’ (sumndm) as the gapped goal of the verb in c, aszya ‘might I reach’. 


11.33.7: In b the yo dst ... clause might appear to be embedded in the main clause, if c 
resumes the question posed in a. However, c could simply be part of the rel. cl. Even if b 
is embedded, it is unproblematic, since nominal rel. clauses are an exception to the no- 
embedding rule, functioning rather like izafe-s. See my “Stray Remarks on Nominal 
Relative Clauses in Vedic and Old Iranian: Proto-proto Izafe” forthcoming in a Fs. 

In d abhi... caksamithah reprises 1c abhi... ksameta. Given that final lengthening 
in the preverb abAfis extremely rare (Lub: 739 abAs, 14 abAr.), | am inclined to interpr. 
the form as abA/7, with the enclitic acc. anticipating the obj. ma, esp. given that in vs. | in 
this same idiom abhfappears without length. For another ex. of 7coalescing with a final 
short 4, see raksati< raksati + 7in 1.26.4. 


11.33.8: The verb in c, namasyd, can be either 2"! sg. impv. or 1‘ sg. subj., and 
translations differ. Because of the surrounding 1* ps. verbs (b: 1“ sg. #ayami, d: 1* pl. 
grnimési) J opt for the 1* sg. subjunctive, though there are no implications either way. 

kalmalikin- is obviously a possessive -in-stem built to a -ka-suffixed form of 
kalmali-, found once in the AV (XV.2.1—4) in unclear meaning, as descriptor of a jewel. 
The /s and the reduplicative rhyming formation (ka/-ma/-) mark it as non-standard and 
suggest that it is affective in some fashion. My tr. “sparkling one” is similar to those of 
others, but given the uncertainty of the word and its base, it should have been marked 
with a question mark. 
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1I.33.9: The tr. should be slight adjusted to “this ... world,” to reflect the adjectival 
demonst. asya. 


11.33.10: Given that the two words for ‘bow’, dhénus- and dhaénvan-, are suppletive in the 
RV with the former supplying the nom./acc. sg. and the latter the rest of the paradigm 
(see disc. ad VI.75.2), my tr. of dhdnva (and indeed the various tr. of Re, Macd, Doniger, 
and Maurer; Ge’s “‘trigst du Pfeile und Bogen” is ambiguous, because Bogen is both sg. 
and pl.) as singular must be wrong, and Gr’s identification of the form as pl. is correct. In 
fact, though the Pp reads dhaénva with short final, in the Samhita text the word spans the 
pada boundary and coalesces with the following word as dhénvarhann and so could be 
underlyingly dhdnva, with an unambig. pl. ending. In any case I would alter the publ. tr. 
to “arrows and bows.” 

The VP inc, idam dayase visvam a4bhvam, is variously rendered: Ge “verfiigst du 
iiber all diese Gewalt,” Macd “wieldest all this force” (sim. Doniger, Maurer) versus Re 
“tu détruis tout mal-informe,” WG “... zerst6rst du all dieses Unwesen.” I do not think 
either of these approaches is correct. On the one hand, ¢4bhva- does not mean ‘power’, but 
rather ‘formless(ness)’, often conceived as monstrous (Re’s ‘mal-informe’ [badly 
shapeless], though odd, seems close). Nor does dayate, if belonging to V da ‘cut, divide, 
distribute’ as Ge et al. seem to take it, mean ‘wield, have control’. As for the other view, 
Re simply states that d#yate can mean ‘destroy’, while WG explicitly adopt Gotd’s view 
(1* class pres., 172-74) that there are two distinct roots V da that have déyate as pres., one 
‘divide, distribute’, the other ‘destroy’. None of the passages adduced by Goto for 
‘destroy’ requires segregation in a separate root that has little else to support its existence; 
they can all be seen as metaphorical extensions of ‘divide, cut apart’ (3 of the 5 passages 
occur with v/), an extension well within the bounds of RVic poetic imagination (though 
perhaps not of all its commentators). My own view is that the action attributed to Rudra 
here is a cosmogonic one, regularly performed by other Rigvedic gods, namely the 
division of the formless chaos of the pre-creation universe into what will later be referred 
to by the expression “name-and-form” (mama-ripa-) As I have discussed in numerous 
other places (see, e.g., my someday (?) forthcoming “The Blob in Ancient India’), the 
Vedic conception of creation involves division into separate entities, with clear 
boundaries and names, of an originally fuzzy boundary-less mass, which strikes horror in 
the hearts of Vedic people. In my view, the verb dayate here has its standard root 
meaning, ‘cut, divide, apportion’, and Rudra is engaged in cosmogonic division. In this 
sense the verb often occurs with the preverb vZ which sometimes occurs directly after the 
verb occupying post-caesura position (e.g. ... ddyase vr... V1.37.4, VII.23.4). Although 
the preverb is not found here, visvam immediately follows the verb and evokes the 
preverb. Note a different use of the same root in vs. 5; also note that nama is found in 8d 
and -rupa- in 9a, evoking the notion “name and form.” 

In my publ tr. I did not fully render the 7dém, however. I would substitute “this 
whole formless void” or perhaps “the whole formless void here.” 


11.33.12: Although most tr. (Ge, Re, Doniger, Maurer, but not Macd) take nanama as 1“ 
sg., with nom. kumardh relegated to a simile, I follow Kii (278) (and Macd., see also Gr) 
in taking nanama as 3" sg. For one thing, cidisn’t a simile particle (pace Ge), and so this 
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would have to be an unmarked simile (not, of course, impossible), and for another we 
might expect (or at least hope for) *a@nama with short root vowel as a 1* sg. pf. The 
point of the half-vs. must be that even a little boy knows to honor someone more 
powerful and distinguished than he is, and so I surely know to do the same. 


11.33.13: The sam(tama)- here makes a ring with saémtama- in 2a. 
Note that in HvN the voc. vrsanois wrongly given as accented (vfsano). 


11.33.14: As IH pointed out to me, gatin b should have a modal reading, either as an 
injunc. matching the precative value of the preceding verb vrjyah or expressing the 
imperatival value often found in root aor. injunctives; hence either “should go around us” 
or “let it go around us.” 

The mid. impv. (ava ...) tanusva suggests that it is Rudra’s own bows that should 
be un-strung. Recall that he bore the bow in 10a (bibhars1 ... dhanva). 


11.33.15: In the publ. tr., the yathacl. is rendered as a purpose cl. (“... that you do not 
become angry ...”), but yatha purpose cls. always take the subjunctive, as Macd. already 
pointed out. It should rather be construed with the vs.-initial eva, in the usual “just as ..., 
so ...” relationship, though with the usual order reversed. Macd. also recognized this, but 
suggested that eva is “to be taken with c, since in the normal syntactical order if should 
follow yatha in the sense which it has here.” This is a trickier piece of syntax than I think 
can be justified — hopscotching the evd over the whole yatha clause — and the contents 
of c do not conform to the standard usage of summary eva. Instead I think eva sums up 
the successful achievement of the wishes expressed in the preceding vs. (and perhaps in 
the whole preceding hymn): “even as you are not angry and do not smite, so (it is): the 
missile has avoided us, the bows are unstrung, etc.” This is somewhat hard to render in 
Engl., but I would change the publ. tr. to “Just as you are not angry and do not smite, so 
(it has come to pass).” 


II.34 Maruts 
A very difficult hymn, whose problems were perhaps not sufficiently signalled in 
the publ. intro. 


II.34.1: Old rejects the cmpd interpr of dharavarda- and takes - vard- as a suffix meaning 
‘reich an’; Ge (/WG, the latter explicitly) follow his interpr. But as Re pts. out there is no 
such secondary suffix in the RV -- pace Debrunner (AiG II.2.908), who lists this as the 
earliest example of the -vara-/ - vala- suffix in the sense of - vant-. It is also Deb’s only r- 
form; the remaining examples listed have -va/a-. (Curiously, early in II.2 [p. 98] he 
glosses dhara-vard- as ‘Regengiisse liebend’, with the cmpd interpr., so he doesn’t seem 
to have paid full attention to this hapax.) One of Old’s objections to the cmpd interpr. is 
that the accent rules out a bahuvrithi, but I see no reason why it can’t be a tatpurusa with 
vara-‘wooer’ as 2"! member. 

It is notable that “unclosing the cows” (4pa ga avrnata), the standard culmination 
of the Vala myth, is here attributed to the Maruts, who ordinarily do not participate in that 
myth. Of course here “cows” could stand for rain clouds; see the flaming cows in vs. 5. 
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11.34.2-5: Note the concentration of prSIB forms: 2d pfsn'yah, 3d prksdm ... prsatibhih, 4a 
prksé, 4c prsadasva (and scrambled -sipra in 3c, rapsa- in 5a). 


11.34.2: In pada a the -i7-stem khadin- in the frame corresponds functionally to the instr. 
stfbhih in the simile. See 4d below. 

The 2"! hemistich presents a severe mismatch between semantic/contextual 
expectations and morphosyntax. As we know, Rudra is the father of the Maruts. This vs. 
contains a nom. sg. rudréh and enclitic 2" pl. vah referring to the Maruts, which can be 
acc., dat., or gen., and a form of the verb V jan ‘beget’. All the standard tr. render the 
expression “Rudra begot you, o Maruts” (vel sim.). The problem is that the verb is dani, 
a form of the so-called passive aor. Re breezily remarks “seul cas de valeur transitive.” 
But not only are the other occurrences of this form intrans./pass., but it belongs to a 
formation (the “passive aorist’”) that is strongly typed for this function. Moreover, the 
medial -/s-aor. forms loosely associated with this form (danista, etc.) are overwhelmingly 
intrans./pass. It is inconceivable to me that a Vedic audience would attribute or accept 
transitive value for danzhere, given the robust grammatical support for intrans./passive 
value. 

I therefore think we must interpr. it acdg. to its formal shape, rather than imposing 
a transitive sense to make the passage easier (or easier by our lights). My way of doing so 
also requires us to read the sandhi form sukré as nom. sg. sukréh, rather than the Pp.’s 
loc. sukré. In this interpr. nom. sg. vfsa ... Sukréh is a secondary predicate of rudrah: “R. 
was born as bullish semen in the udder of Prsni.” It is this semen that combines with 
Prsni to produce the Maruts; it can also, in naturalistic terms, be the rain in the 
thunderclouds that are Prsni’s udder. This gender mingling and loss of distinction 
between the Maruts’ bull-father (=Rudra) and their mother Prsni in the udder are also 
found, in somewhat different fashion, in 1V.3.10d visa sukraém duduhe prsnir idhah “the 
bull as Prsni milked gleaming (milk/semen) from his (/her) udder” and in VI.66.1d sakfc 
chukrém duduhe prsnir tdhah “only once did Prsni milk the gleaming (milk/semen) from 
the udder.” See also VI.48.22 and comm. ad loc., which may also refer to the birth of 
Rudra/his semen as occurring before the birth(s) of the Maruts. 

It is somewhat remarkable that both Griffith and Max Miiller (SBE) also take 
dam seriously (“Rudra ... sprang into life for you in P’s radiant lap” and “as soon as R. ... 
was born for you ... in the bright lap of P.,” respectively; see also von Bradke, Fs. Roth, 
p. 118). Perhaps the commentators who came later wished to distance themselves from 
these not-always-reliable role models even when they appear to be right. 


11.34.3: My rendering of nadasya karnath “with the ‘ears’ of the reed(-whip)” follows 
Pischel’s sugg. (Ved. Stud. 1.191; see Ge’s n. 3bc and Old) that nad@- is here ‘reed’ (cf. 
1.32.8) (beside nad4- ‘id.’) rather than ‘roarer’ and that it refers to a whip or riding crop of 
some sort. I suggest that the “ears” would be some part of the whip, perhaps knots on the 
whiplashes or the like. Pischel’s idea has been generally rejected (though Oberlies [Relig. 
II.247] seems to accept it); see esp. Old’s negative remarks. But the alternative notion, 
that the Maruts are directing their horses by the ears of a(nother? side?) horse makes no 
sense to me: how would such direction work? And although Old explicitly states that the 
number is not an issue, referring to plural (not dual) ears of a single horse (or even 
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several horses, since pairs of body parts generally are referred to in the dual even when 
several individuals are in question) seems problematic to me. 

In my interpr. the two instr. pls. karnath and asuibhih are separate. So also Old, 
Re, though they otherwise accept the lead-ear theory. But Ge (/WG) construe them 
together (“with swift ears”), which in my view makes a puzzling interpr. even more so. 

The next question is how to interpr. the intensive part. dévidhvatah. Though the 
stem is usually transitive, Ge (/WG) take it absolutely (“schiittelnd”), while Re supplies 
an obj. seemingly at random (“qui secouez-puissamment (le monde)”’). I extract ‘lips’ 
(sipra-) from the cmpd. Airanyasipra-, since du. sipre serves as object to just this 
participle in X.96.9. 

The prksam of d should not be severed from prksé beginning 4a, though at least in 
Ge’s (/WG’s) tr. the connection is not signalled (Re’s rendering does connect them). In 
general thematic prks4- refers to a strengthening substance, esp. nourishment. The 
corresponding root noun pfks- has the same basic sense (see Schindler, Rt Noun, s.v.), 
but here in the dat. is used infinitively (so also Schindler, as well as the standard tr.). The 
phrase prksdéim yatha may well be a syntagm, judging from the PN prksda-yama in 1.122.7 
(adduced by Old), and the acc. appears to be a goal, contra Ge’s (/WG) rendering of 
prksdm as an adverb (“kraftig”). 


I1.34.4: The two alternatives marked by va ‘or’ (“to fortify all creatures or for alliance”’) 
seem to have little to do with each other. Perhaps we are meant to assume “for alliance 
with all creatures” for the second alternative, hence my “(with them).” 

As in 2a an element found in a free syntagm in the simile has its correspondent in 
a compound: loc. vayiinesu matches dhar- and both are governed by the cmpd 2"¢ 
member -séd-, at least in my interpr. (guided by Th., Unters., 23); the other standard tr. 
do not take vayiinesu with the simile. 

The meaning and etym. of the word vaylina- are much disputed; see EWA s.v., 
which lemma consists only of a list of secondary lit. I follow Th’s interpr. (Unters.) to 
some degree, but consider it more likely a derivative of the (secondary) root V vd ‘weave’ 
than of V vya ‘envelop’ and the more likely meaning ‘pattern, tracery’ than ‘Umhiillung’. 
This literal meaning (arising from the repetitive patterns found in woven material) can 
then be applied, on the one hand, to similar visual effects (e.g., light and shadow 
produced by sunlight filtering through trees and bushes) or metaphorically to phenomena 
that show similarly repetitive patterns, such as ritual procedures. In this particular passage 
both senses may be at play. In the simile (in my view) the birds are sitting on “the 
traceries (of the branches)”: the pattern of light and shade I just alluded to is turned on its 
head, to refer to the branches that produce those light patterns. But it is also possible to 
construe it with the frame, where the Maruts sitting at the chariot pole (often a metaphor 
evoking the chariot of sacrifice; see, e.g., the same cmpd dhursdd- applied to Agni at the 
sacrifice in the 2™ hymn in this mandala [II.2.1]) could also be sitting among the ritual 
patterns of the ongoing ceremony. I continue to maintain, however, that vaylinesu here 
belongs primarily to the simile. I also suggest that vaylinesu subtly evokes the word(s) we 
might expect in this simile. Birds usually sit in trees, and vénesu V sadis fairly common; 
compare esp. vanarséd- (with a bird simile) in nearby II.31.1 (and X.132.7 dhursadam 
vanarsdédam with the same pole-sitting as here). There is also the word vaya- ‘twig’, 
which might be another place birds would be expected to sit (though it does not occur in 
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the loc., unfortunately). A form of this rarer word is found in the next hymn (II.35.8). I 
therefore wonder if vaylina- here is felt as a nonce blend of vana- and vaya-, in addition 
to having its own regular sense. 


II.34.5: Despite the almost comic image of the flaming cows, the reference in this half- 
verse is fairly clear. The cows with their teeming udders must be the thunderclouds; their 
‘enflaming’ quality is presumably the lightning. Although the formation of the hapax 
indhanvan- is morphologically peculiar, it can hardly belong with anything but the nasal- 
infix present to Vidh ‘kindle’, unless it is corrupt (as Old suggests). 

The simile “like geese to good pastures” may initially seem unusual -- we expect 
cows to come to good pastures (see 8c below), not geese. But anyone familiar with 
Canada geese frequently sees flocks of them in pastures and post-harvest grain fields, and 
a Google search of “Canada geese in pastures” turns up numerous complaints about their 
regular mess-producing presence therein, as well as numerous pictures; similar pictures 
of (Indian) bar headed geese feeding in fields also turn up in a Google search. The image 
is appropriate to the Maruts, who would fly down in a flock to settle on the ritual ground 
just as flocks of geese do in fields. 

Note the alliterative pada d: médhor madaya marutah samanyavah. 


11.34.6: The free syntagm naram (nd) sdémsa- with gen. pl. naram is found also in I.173.9— 
10 and, in reversed order, in VI.24.2 sémso naram. It is obviously a variant of the doubly 
accented cmpd néra-sdémsa-, which also occurs in tmesis without conversion of the 1* 
member to gen. pl. in a4ra (cal va) Sdmsa- (IV.86.42 and X.64.3 respectively). It is 
possible that the final -m of naram was generated by the initial nasal of n¢and the accent 
adjusted to produce a case form from an underlying *ndra nd saémsa- in the three 
occurrences of this syntagm that have this order; the meter would be unaffected. 
However, the example with the opposite order makes this less likely. In any case, this 
scarcely matters; the problem is to figure out the referent of the phrase here, whose head 
is nom. sg. and therefore must be compared to the subj. of the impv. gantana, namely the 
Maruts. NarasSamsa is a shadowy divine figure or divine epithet (cf. Re, EVP X.76 n. 7: 
“la Récitation personifiée?””), who has a regular role in Apri hymns (generally in the 3 
vs.) and is sometimes identified with Agni and less frequently with other gods (see, e.g., 
Macdonell, Ved. Myth., p. 100). So our vs. may be comparing the Maruts to a divine 
figure who should be at the sacrifice -- quite possibly Agni. (This interpr. is explicitly 
rejected by Re. in favor of a common noun “la récitation faite par les officiants,” EVP 
X.76 n. 7.) Or, in keeping with Re’s view, it may refer to a ritual element, the laud, that 
should be present at the sacrifice. Alternatively, and in keeping with my interpr. of the 
expression in VI.24.2 (see comm. there) and the phrase s#msam 4y6h (IV.6.11, V.3.4), it 
may refer to the gods as being like the embodiment of the praise they receive, in an idiom 
like English “the toast of the town.” Under this interpr. I would alter the tr. to “like the 
Laud of Men.” In any case, by most interpr. of the cmpd (and associated syntagms) the 
‘men’ (naram) are in subject-relation to sdmsa-: that is, they are producing the laud, not 
receiving it. 

The 2™ pl. act. impv. pipyata belongs to the perfect stem, but shows pseudo- 
thematic inflection (expect *pipita). On such forms see my 2018 “The Vedic Perfect 
Imperative and the Status of Modal Forms to Tense-Aspect Stems” (Fs. Lubotsky); 
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briefly, the act. pseudo-thematic impvs. begin, I think, in the dual act. imperatives (here 
2™ du. pipyatam 4x, 3" du. pipyatam 1x), which owe their disyllabic desinence to the 
indic. dual endings -athus, -atus. Subsequently the -a- liaison had a limited spread, here to 
the phonologically similar 2" pl. 

The phrase dhivam ... vajapeSasam “visionary thought that has prizes as its 
ornament” is a shorthand way to refer to the standard ritual tit-for-tat, with the gods 
giving material goods in exchange for praise. But it also probably incorporates another 
element of that exchange, that the gods themselves inspire or create in the poet the poetic 
vision that he then shapes into praise of them. 


1I.34.8: The function of the presumed loc. bhdge (bhéga in sandhi) is unclear. Ge (/WG) 
construe it with sudanavah (“die im Gliick freigebigen”), but this common epithet never 
elsewhere participates in a syntagm. Re takes it as an expression of purpose, and my tr. 
also reflects such a function, though the loc. doesn’t ordinarily express purpose. I wonder 
if this is not a (deliberately) mangled dative. Our supposed loc. (the only loc. to this stem 
in the RV) is immediately followed by 4 (bhéga 4), which resembles the dat. bhégaya 
with quantity flip. If this seems too radical, we can simply take it as loc. + 4 and interpr. it 
as “in (a state of) good fortune” vel sim. 

The simile in c can be viewed as poetic repair for the one in 5c discussed above: 
“like geese to good pastures” there seemed a bit off (though in fact perfectly compatible 
with observed realia); here the milk-cow in good pastures provides the expected pairing 
of cow and fodder. 

However, the simile here is off in a different way; it is an example of case 
disharmony (see my 1982, IIJ 24 article), with the cow (nom. dhénuh) in the simile the 
subj. of an intrans./reflexive sense of pinvate, while in the frame the verb is transitive, 
with /sam as obj. (The dat. of benefit stays constant in simile and frame.) This is possible 
because of the complex semantics of ‘swell’ words in the RV, also discussed in the just- 
cited article. It would be possible to avoid the case-disharmony explanation, by supplying 
‘udder’ as obj. in the simile (“as a milk-cow swells her udder...”). Udders figure 
prominently in this hymn (see esp. 6c 4svam iva pipyata dhenum tidhani “make the mare, 
the milk-cow swell in her udder”). However, since this simile is not only intelligible 
without supplying an object but conforms to case disharmony patterns elsewhere, I see no 
reason to do so. 

Not only is pinvate an ambiguous pivot in terms of syntactic valence, but its very 
morphology is exploited for ambiguity as well, at least in my view. The thematic Class I 
pres. pinvatiis of course well established in the RV, but it is of course also historically a 
thematicization of a Class V no/nu pres. * pindti/ * pinuté, of which a few relic forms are 
found (e.g., med. part. pinvand-). The 3“ pl. mid. to this pres. would be pinvaté (pinvate 
without accent), exactly the form we have here. So in the simile pinvate matches its 
singular subj. dhénufh in number, but in the frame it can also match its underlying plural 
subject, the Maruts, if it’s assigned to an athematic stem. 

Note that the caesura splits the bahuvrthi rat¢havise. Though such a split is fairly 
common with dual dvandvas, it is considerably rarer with more tightly constructed 
cmpds. (I can’t offhand come up with any other exx., though I haven’t systematically 
looked.) 
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II.34.9: The cheating mortal of the rel. cl. has no surface representation in the (first) main 
clause, the two-word finale of pada b, but the full clause of c contains ¢ém (in unusual 
final position), which picks up the yah of the rel. cl. The publ. tr. supplies a reference in 
the b-clause in the phrase “from /zs harm,” and this is certainly possible. It might be 
better, however, to treat “protect us from harm” as parenthetical as Ge does (see his n. 
9b), with the real main cl. found only in c. 

Re is insistent on taking /#pus- only as a noun, not as an adjective with the 
standard interpr. (incl. Gr), but though he is technically correct that the root accent should 
mark it as a noun (‘scorching heat’), it seems to have been reinterpr. as an adj., possibly 
on the basis of its regular participation in f4pus-X cmpds (¢4pur-jambha-, etc.). Though 
these originally would have meant ‘whose X is searing heat’, it would be easy to slip into 
‘having scorching X’. Alternatively MLW suggests that cakriyais adjectival here: “with 
the heat of/belonging to the wheel.” However, the fact that the same form cakriya in vs. 
14 seems clearly to mean ‘wheel’ makes this less likely; in fact the other 5 forms of the 
stem cakr7- outside this hymn mean ‘wheel’ not ‘wheel(ed) / associated with the wheel’. 


11.34.10: The sense of this vs., or rather its second half, is very uncertain. See esp. Old’s 
comments. In the first half, the course of the Maruts shows brightly. The intens. 3 sg. 
middle with -¢less ending, cékite, is taken by Schaeffer (Intens., 44, 112) as having the 
(/an) old stative ending, which she takes in passive sense (“wird immer wieder erkannt’) 
in all occurrences of this form. The passive interpr. seems unnecessary: numerous 
formations to Vcitmean simply ‘appear (bright)’. In the intens. it can mean ‘appear 
continuously bright’ or ‘appear ever brighter’, and this sense works well for all 5 
occurrences of cékite. As for the form, I doubt that we need to reach into deep prehistory 
for a stative ending; rather it seems likely to me that it is what we might call a “perfecto- 
intensive,” built alongside med. pf. crkité with adjustment of the redupl. vowel. 

A different manipulation of the perfect is probably to be seen in the verb of b, 
duhih (also twice elsewhere without accent), which appears to have been generated to the 
-t-less middle root pres. 3“ pl. duhré(3™ sg. duhé) and has acquired the act. 3™ pl. ending 
-luih because those middle forms look like unredupl. pf. forms. 

It is not entirely clear who the “friends” are who milk Prsni’s udder. The udder 
itself is presumably, as elsewhere (e.g., 5a above), the rain cloud; milking it causes rain to 
fall. In nearby II.29.4 the friends (a4payah as here) are the gods, in V.53.2 more narrowly 
the Maruts. Either would work here, though the 2™ ps. address to the Maruts in pada a 
and the 3™ ps. ref. of apayah in b requires person shift if the referent is the Maruts; 
nonetheless, Ge and Re opt for the Maruts. It is worth noting that the word participates in 
a word play with the verb: (a)pdéyo duhth “milk milk,” with the neut. s-stem pdédyas- 
‘milk’ lurking there (cf. VI.48.22 prsnya dugdhdm sakit padyah, with padyah V duh as well 
as Prsni). This pun may have invited the use of the stem 4p/-. I do not understand the 
purport of the immediately preceding particle @pv, unless it is meant to resonate with 
Apayo. api does not otherwise appear with V duh, though Ge unearths an ex. in MS (where 
it appears to be contextually driven). 

The rest of the verse is close to hopeless because, on the one hand, the role of 
Trita (or “the third one’) cannot be pinned down and, on the other, the syntax is slippery 
and there is no main verb. The standard tr. think Trita is assuming the role of scapegoat 
and taking on scorn and old age, to spare us (or others), on the basis of passages like 
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VIII.47.13. But Trita has other functions in Vedic, including in vs. 14 of this very hymn, 
where he is responsible for delivering multiple Hotars, and a more positive role for Trita 
than scapegoat therefore seems likely. He is also associated with the Maruts in V.54.2 as 
one who bellows when the Maruts come together with lightning (sdém vidyuita dadhati 
vasati tritah); the presence of a roarer here (névamanasya) is reminiscent of that passage. 
My tr. is provisional; for the main verb I supply a form of VdAd on the basis of nearby 
11.23.14 yé tva nidé dadhiré with nidé as here. Although I supplied a 3" pl. form, 
continuing the 3™ pl. of b, it could easily be 2™ pl. (so the standard tr.) with Maruts as 
subject; the voc. phrase rudriyah ... adabhyah may support the 2" pl. Otherwise I frankly 
admit that my tr. is not based on a firm sense of what the passage is meant to convey. 
Note that scorn returns in 15b. 


11.34.12: The relationship between the Dasagvas and the Maruts is not clear. Re suggests 
that they are identical, but I find this unlikely. The DaSagvas are a rarely mentioned 
collectivity, generally grouped together with their slightly more prominent kin the 
Navagvas and associated with Indra in the opening of the Vala cave. The Maruts, though 
also in Indra’s entourage, are not standard participants in the Vala myth. Here they seem 
to be implicitly compared to the DaSagvas but not identical to them. The point 
presumably is to associate the Maruts’ thunderstorm activity, including both the fecundity 
of the rain, here symbolized by cows, and the return of the light after the storm, with the 
powerful mythic image of the opening of Vala. The move to configure the Maruts’ 
activity as on a par with the opening of Vala was already made in the first vs., with the 
VP ind dpa ga avinvata “They unclosed the cows” (see also susucanah in 1c, comparable 
to sucata here). Describing their light as goamnas- ‘flooding with cows, whose flood is 
cows’ is esp. telling, since it connects their floods of rain with the cows of the Vala myth. 
I supply cows as the obj. of 4pornute in the frame on the basis of 1d, but it might be better 
to take ramih, here tr. ‘nights’, as ‘dark (things)’, referring to nights in the simile but 
clouds in the frame. Hence a slightly revised tr. “As Dawn ... uncloses the dark (nights), 
so did they unclose the dark (clouds) ...” 


11.34.13: On this vs. see Thieme KZ 92: 43-44, though his etym. of rudrda- (n. 34) as 
‘tree-breaking’ (< dru-dra-) is best passed over in near silence. His explanation of kKson/- 
as ‘cry’, here standing for thunder, is convincing. With that interpr., we can see the vs. 
proceed through thunder, lightning (the ornaments), rain (horse’s piss), and post-storm 
sunshine (or even rainbow). 

From the comment just above, it can be seen that I take méghamana- as belonging 
with V mh ‘urinate’, with a misanalysis of the final -/ as a velar, not a palatal, influenced 
by meghd- ‘cloud’. For an alternative see Goto (1st Class), 245—46. 


11.34.14: The syntax of this vs. is quite broken: a nom. sg. participle (vandéh) in pada a is 
followed by a 1* pl. verb (grnimasi), but cd has a 3" sg. verb (4vavartaf) that may (or 
may not) pick up the sg. subj. of a. The vs. is also notable for the return of Trita (see 10cd 
above), whose function is no clearer here than there. 

With regard to the number/person mismatch of ab, Ge’s notion that both the 3 
sg. and the 1“ pl. refer to ritual personnel seems convincing. If we take a and b as 
separate clauses, note that the first one has a predicated pres. participle. Since in the 
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dependent cl. of cd the rel. prn. (yan) has ‘an in a as its antencedent (both referring to the 
Maruts), it seems reasonable to assume that the same subject is working on both: the poet 
(supplied) who implores them in pada a will cause them to turn here in cd, presumably by 
means of his imploring words. 

It is the simile that is puzzling, though its syntax is impeccable: Trita corresponds 
to the unnamed subj. of avavdartat, the five Hotars to the Maruts expressed by the rel. prn. 
yan. But under what circumstances and for what reason did Trita make the Hotars turn to 
him, and who were these Hotars? Priests are not usually imported from elsewhere, esp. 
not from above/heaven (as is implied). I have no solution. 


11.35 Apam Napat 
The hymn is much translated; in addition to the standard ones, see Macdonell 
(VRS), Doniger, Maurer. 


II.35.1—4: The first words of each hemistich in this series of vss. echo each other: la 
lipem, \c apam, 2a imém, 2c apam, 3a sém, 3c tém, 4a tam. Since similar openings are 
found only in scattered vss. later in the hymn (9a apém, 11c yam, 12c sam) I consider the 
effect deliberate. 


II.35.1: It is somewhat curious that the hymn begins with the expression “I have set loose 
my eloquence,” with the augmented aor. asrks7. Such phrases are more usual in the final 
vss. of hymns, summing up the hymn that has just been produced. Perhaps here the poet 
means that he has set his eloquence in motion, in preparation for hymn composition. IH 
suggests it’s a performative “I (have) (hearby) set loose ...” 

kuvid ordinarily appears with accented verb. Gr allows an unaccented verb only 
when the particle and the verb are in different pada -- but in other passages where kuvid 
and the verb are not in the same pada the verb can nonetheless be accented, e.g., 
VII.91.4cd, VUI.103.9, [X.19.5. in VII.91.1 the verb is accented though it is in a 
different pada, but it may also be in a relative clause -- though see comm. ad loc.) It 
would be possible to take kuvid here as construed only with asuhéma “surely the Child of 
the Waters is one impelling swift (horses); he will make (the hymns) well-ornamented.” 
But this seems rather artificial. Perhaps karat/ lost the expected accent because the AF 
induced accent of josisat was more syntactically prominent. In any case the unaccented 
verb vanate in V.3.10 (cited by Gr) is also difficult not to construe with the kuvidin the 
previous pada. Gr’s rule seems to be variable: in addition to the accented verbs in 
different clauses cited above, there is at least one example of an unaccented verb in the 
same clause -- V.36.3 kuvin nu stosat ... (pace Gr’s accented stosan s.v. kuvid, he gives 
correct sfosats.v. stu). For further on verbal accentuation with kuvid see Hettrich, 
Hypotaxe 151-52. 

As Ge (and Re) point out, ‘well-ornamented’ (supésas-) of hymns means not only 
poetically skillful but also receiving adequate recompense from the gods; cf. vajapesas- 
‘having prizes as its ornament’ in the preceding hymn (II.34.6), esp. in conjunction with 
vajayuh ‘seeking prizes’ in our pada a. 


I1.35.2: aryah is morphologically multivalent; I take it as nom. sg. to arya-, with most 
(Gr, Ge [WG], Macdonell, Thieme [Fremdling], Lubotsky, Maurer). Re instead interpr. 
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as acc. pl. to ar7- (“les étres-privilégiés”), in apposition to visvani ... bhiivana, and it must 
be admitted that its position between those two words invites it to be construed with 
them. Doniger seems to follow Re (“all noble creatures”), but I do not understand how 
she interpr. aryah grammatically. It could also be gen. sg. of ar7/- (or nom. pl., though this 
would not fit syntactically). 


II.35.3—4: These two vss. are closely knit together verbally. Both contain an etymological 
figure, with nom. pl. fem. and acc. sg. masc. derived from the same root: 3c sticim 
Sticayo, 4a yuvatéyo yluivanam. The V Suc of 3c recurs in 4c as sukrébhih, which forms a 
phonetic figure with adjacent stkvabhih. The repeated PREVERB yaénti ... PREVERB yanti of 
3a is echoed by PREVERB yanti of 4b, while 3d and 4b both end with a formulaic 
expression in which only the verb varies: 4b ... pari tasthur a4pah, 4d ... pari yanti apah. 
And finally 3d, 4b, 4d (and 5c) all end with forms of 4p- ‘water’ (nom. pl., loc. pl.), 
contrasting with the pada-initial gen. pl. apam when the god is mentioned (1c, 2c, 3d). 


11.35.4: The descriptor é4smera-, generally taken as a derivative of V smi ‘smile’, is 
somewhat curious. It may be simply, as Macd. suggests, that the waters approach their 
task seriously, not like light-hearted lovers (sim. Doniger). Or (with Maurer) that they are 
shy. But I somehow think that this hapax is expressing something more particular, though 
I cannot define it more closely. It may be naturalistic: the circling waters perhaps whirl 
around without foam, which might be thought of as smiles. Or it may be meant to 
distinguish these attentive females from other natural phenomena: lightning, especially, is 
characterized by smiling (see I.168.8) and laughing, and Usas also smiles. Though the 
waters do gleam (see 3c), they are different from those bright celestial females, and the 
point may be to emphasize the two very different environments in which Apam Napat 
finds himself -- the watery and the fiery. Note that in 9b Apam Napat “clothes himself in 
the lightning flash” in 9b, but by then his assimilation to Agni/Fire is almost complete. 


II.35.5: The identity of the three female goddesses is unclear. They could be, with Say., 
the three who show up in the Apri hymns (e.g., II.3.8), Ida, Sarasvati, and Bharati -- 
though even if so, this does not help much, since the role of those goddesses is not well 
defined. A (possibly) different set of three females associated with Agni is found in 
II.5.5, but that passage is too obscure to aid interpretation here. Macd (fld. by Doniger 
and Maurer) suggests that they are the waters of the three worlds, but I am not aware of a 
“waters of the three worlds” trope. 

A more acute problem in this vs. is k/ta (in sandhi before vowel; Pp A7taf) in c. 
There is no agreement as to what stem it belongs to or what grammatical form it 
represents. Some simply refuse (or fail) to tr. it (Ge, Doniger, Schaeffer 198-99); others 
give it a contextual meaning (Macd ‘breasts’, Re ‘plantes’, Maurer “nurses’), without 
attempting etymological justification. WG suggest ‘Spinnerinnen’ (female spinners, 
spinsters in fact) with a derivation from Vv Art, What makes the word so difficult is the root 
accent; it would otherwise be easily interpreted as a past participle to Vr. The most 
sensible disc. of the word is Old’s. He sees it a sexual slang, as in the expression kanyam 
V kr, glossing “die Engjungferte” (deflowered girl). Certainly in English “to make” or “to 
do” a girl/woman is a perennial slangy verb for “have sex with,” and one can also adduce 
the expression “to make (s.o.) a woman,” for “deflower, have sex with a virgin.” He 
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justifies the accent retraction from the ppl. Artd- (or rather fem. Arta-) on the basis of AiG 
II.1.19-20, where substantivized adjectives retract their accent. This seems the best 
hypothesis of a generally bad lot, and it would fit the context, in that pada d describes 
Apam Napat sucking the first milk of females who’ve given birth for the first time (if 
that’s what purvasii- means; see Scar 620—21) -- which makes sense if the females just 
lost their virginity in the preceding pada. I therefore take the word as an acc. pl. fem. toa 
substantivized /ta- from the ppl. to v Ar. 


II.35.6: In pada a the grammatical problem is svar(to be read as a monosyllable, [almost] 
uniquely in the RV). Gr identifies it as an acc., Macd (followed implicitly by Doniger and 
Maurer) as an endingless loc., sim. Re. However, the phraseology, esp. the accented asy# 
(which identifies asyé@ as an adjectival demon., not a pronoun) and the placement of ca 
(asvasyatra janimasyé ca svah, invite, indeed almost impose, a genitive interpr. Ge 
achieves this by pronouncing svar indeclinable (n. 6a). However, it is possible to see it as 
an archaic genitive with zero-grade ending *-s, as in Aves. xuudng < * shzuuen-s, but with 
the -rof the nom./acc. leveled into the oblique. See Klein DGRV 1.96, WG. 

The identity of the two entities born must also be sorted out. It is possible that the 
horse is just a horse, since origin in the water is an equine characteristic (see, e.g., 1.163.1 
adduced by Ge). But it seems likely that the carefully balanced dsvasya ... asya ca svah 
refers to two contrasted entities, quite likely the fire (Agni) and the sun (Surya). The 
obvious way to get that is for the horse to represent fire/Agni and “this sun” the sun, but I 
wonder if there isn’t a clever reversal: the “horse” is the sun and “this sun here” is Agni. 

In b the addressee of the impv. pa/ris not identified, though the default 
assumption would be Apam Napat. It is striking that this is the only instance of the 2™ ps. 
in this entire hymn. 

The “raw” (4m4-) fortifications are convincingly explained by Ge as built from 
unfired brick. They need not (and in my opinion should not) be further interpreted as 
cloud citadels (so Macd, fld. by Maurer and, in part, Doniger). Specifying that the 
fortifications be unfired is a cute reversal if Agni is supposed to be in residence there. It is 
also possible, if Apam Napat is at issue, that the reference is to his residence in the 
waters, would would most definitely be uncooked/unfired. It is also of course difficult in 
this post-Lévi-Strauss age not to put his conceptual spin on the term “raw,” though 
exactly how this concept would pertain to this passage is unclear: perhaps it refers to a 
place and a society so far away (paréh) from Arya civilization that it counts as “raw” to 
Arya “cooked.” 


I1.35.7: Note the slight phonological play -- a: #svd 4 dém/(e), b: #svadham. 


II.35.8: Pada c is a variant on an idea expressed several times elsewhere. that the other 
fires are mere twigs of Agni, the god Fire. Cf., e.g., 1.59.1 vaya id agne agnéyas te anyé. 
It seems significant that “the others” are not identified here as fires but as entities, beings 
(bhuvanani) -- in my view, because the identification of Apam Napat with Agni that 
brings the hymn to its climax is only partially complete here, and the poet is being canny 
about not directly referring to fire, though at the same time using diagnostic vocabulary 
and phraseology. 

Note the etymological figure #pré jayante ... prajabhit#. 
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II.35.9: This is a transition vs. from the watery to the fiery. “Those sloping/aslant” in b 
can be the waters flowing downward, but they can also be firewood piled to be kindled 
(cf. 1.95.5, where the same phrase seems to refer to firewood, as | interpret it), and the 
golden-hued maidens who circle around him can be either waters or flames. 


11.35.10: This vs. strenuously develops the “golden” theme that appeared in 9d -- a color 
more descriptive of the fiery than the watery. An even stronger indication of the 
transition to Agni proper is the gerund nisédya ‘having sat down’: the lexeme n/V sad is 
closely associated with Agni’s installation on the ritual ground (see, e.g., the next hymn, 
1.36.4). 


11.35.11: See disc. in the publ. intro. on this as the climactic vs. of the hymn -- both 
introducing unambiguous fire references and identifying Apam Napat as the secret name 
of Agni. 


I1.35.10—11: The ends of the d padas in these vss. are very similar: 10d ... dénnam asmai, 
11d ... dnnam asya. In 10d “The givers of gold give food to him” implies that his food is 
gold; 11d further makes clear that the gold(en) food is really gold-colored ghee. 


11.35.12: The verb marjm/ is accented because of its juxtaposition with clause-initial 
didhisami. 


11.35.13: As Old noted (see also Hoffmann, Injunk., 121 n. 29), the need for a caesura 
suggests a reading visa janayat, rather than the augmented ajanayat of the Pp. (In fact, 
this suggestion is already found in Gr.) That two pres. indicatives, dhayati and rihanti, 
follow this proposed injunctive in the same thematic sequence supports interpreting the 
form contra the Pp, as Hoffmann points out. 

The simile anyasyeva ... tanva “as if with the body of another” is, in my view, 
another reference to the distinction between but ultimate identification of Apam Napat 
and Agni. 


11.35.14: The acc. participial phrases of ab must be construed with pari diyanti “they fly 
around (him)” in d, even though the same referent is found in the dat. in nd@ptre in c. The 
latter participates in a clever word play -- 4po naptre -- which of course evokes apam 
naépat even though 4pahis nom. pl. fem. ‘waters’ and not part of a syntagm with n4ptre. 
The elision of the first part of his name may be meant: now that he is identified with 
Agni, he is no longer the child (only) of the waters. But as noted in the publ. intro., that 
the waters bring him ghee brings the watery and the fiery into harmony. Note that the 
waters as his cloak here (if I am correct in this interpr., see below) answers to the ghee- 
cloak in 4d. In the watery vs. 4 the presence of ghee was somewhat anomalous; similarly 
here in a mostly fiery environment the cloak of the waters stands out. 

The phrase svaydm 4tkath is also unclear, and indeed whether it is actually a 
phrase. Ge takes it as referring to Apam Napat: “und sich selbst mit Gewandern 
(bekleidet).” He adduces I[V.18.5 with svayém 4tkam vasana(h), but in fact the difference 
in case between the acc. there and the instr. here speaks against his interpr. The simplex 
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root pres. always takes the acc. of the garment, while the causative vasdya- takes the 
instr. Moreover, as Lii points out ( Varuna, 146-47 n. 8), the position of this phrase (far 
from the masc. acc. sg. in ab, adjacent to the fem. nom. pl. in d) and the “harsh ellipsis” 
required makes this interpr. unlikely. Lii himself in his tr. (146) implies the waters are 
bringing the ghee with their cloaks, though in the n. he sees them as “in Schmelzbutter 
gekleidet.” Acdg. to Re the waters fly around him “avec des vétements (qu’elles se sont 
donnés) elles-mémes,” an expression I don’t entirely understand. WG appear to separate 
svayam and atkath but, with Lii, Re, and me, also take the garments as belonging to the 
waters: “um ihn fliegen die jugendfrischen Wasser von sich selbst mit (ihren) 
Reisemanteln herum.” The further (and perhaps unjustified) step I take in my tr. is in 
interpreting svaydm so closely with 4tkaih, with the waters themselves becoming cloaks 
for him. 

In b ‘paths’ is to be supplied with adhvasmabhih ‘unbesmirched’ on the basis of 
I1.34.5 adhvasmabhih pathibhih in the adjacent hymn, at least by my interpr. The 
standard tr. (Ge [/WG, Re, also Lii, 146) supply ‘flames’ instead (though Re in his n. 
suggests that “chemins” could be supplied). Where exactly he is located (“highest 
footprint” generally implies high heaven) and which pathways are meant are unclear to 
me. 


II.36 Rtugrahas 


II.36.1: The first pada lacks a syllable, which can be restored by reading augmented 
avasista. In the position after the final -o of Ainvano, the Samhita text could have applied 
abhinihita sandhi to initial a redactionally, but the transmitted text never acquired an 
avagraha. This solution was already noted by Gr and endorsed by Old; Hoffmann 
discusses it extensively (Injunk. 147). 


II.36.2: The standard tr. construe afjisu with priya utd (“and dear in your ornaments”), 
but the position of ut#is somewhat against this: utzis less out of place if priyah is all that 
it’s conjoining. And afjisu goes better semantically with “resplendent” than “dear” cf., 
for a connection with V subh, X.78.7 subhamyavo nafjibhir vy asvitan, also of the 
Maruts. 


II.36.3: As sometimes elsewhere, A/with the first of two imperatives signals that the 
second action depends on the first. 

Despite the masc. gender of devébhih, I do not think it identifies a different group 
from the wives (yanibfih), but that the latter further specifies the neutral devébArh. In this 
I follow Re ad VI.50.13, which contains the same phrase (also X.64.10). Tvastar is 
strongly associated with the wives of the gods and in all clear cases only with them. It is 
worth noting that the RV contains no examples of fem. instr. pl. devibhih or indeed of 
any fem. oblique plural. 

My tr. of jujusanah “having delighted (in the call),” with “call” supplied, followed 
a claim in John Lowe’s Oxford Univ. dissertation (p. 162) that this pf. part. only occurs 
with “call,” as a prior action to the event time of the matrix verb. But in the book based 
on his diss. (Participles in Rigvedic Sanskrit, 2015) he has revised this view, at least for 
this passage and allows jujusandh to be construed with 4ndhasah, with the main verb 
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mandasva “become exhilarated!’ logically following the action of enjoyment (pp. 210-11, 
214-15; passage tr. on 215). I would tentatively revise the publ. tr. to “having delighted, 
become exhilarated on the stalk!” Because of the VP méandasva ... 4ndhasah in the first 
vs. of the next, closely related hymn (I1.36.1) I do not take 4ndhasah with jujusandh here, 
or at least not primarily. 


1.36.4: The lexeme prdéti V viexpresses a reciprocal notion to V vi ‘pursue’, hence 
‘receive’; cf. the nominal form prativi- ‘(gift-)reception’. 


II.36.5: This vs. is generally taken as Indra’s, but as I say in the publ. intro., I think it 
must be Indra as Brhaspati. The Brahman’s cup from which he drinks supports this 
identification. 


II.37 Rtugraha 


I1.37.1: As noted above ad II.36.3 the VP mdandasva ... dndhasah repeats the same phrase 
there; our 4nu jOsam echoes the part. jujusandh there. 

Pada b and c are similar in phraseology to the Indra hymn II.14.1—2 — most 
particularly the init. voc. 4dhvaryavah, the etymological connection between the verb 
vasti and the cmpd. tadvasa-, and the phrase tésmai etd4m bharata. See comm. ad loc. 


II.37.1—3: The d padas of the first three vss. have a rigid structure: PRIEST’S CUP sOmam 
dravinodah pibartuibhih. Noteworthy is only that p/ba is accented in all three vss., though 
there is no obvious reason for this, and the last three vss. (4-6), which also contain 
imperatives to V pa, though of different form (4d pibatu, 5d pibatam, 6d payaya), in 
syntactically variant constructions, lack such accent. I have no explanation (and it seems 
not to have attracted any attention) beyond the suggestion that pibartuibhih is treated as a 
detachable refrain, even though what precedes it in the pada must be construed with it. 
See now also remarks ad III.32.1. 


I1.37.2: The nom. dadih must be part of the rel. cl., specifying acc. nama. dadih is 
nominative because it is a quotation of the name. 


I1.37.3: Although the default referent of the voc. vanaspate in a ritual context might be 
assumed to be the sacrificial post (cf. III.8.1, 3, 6, 11), the contents of ab -- both the 
draught animals of a and vidayasva in b -- point rather to the chariot. See VI.47.26 cited 
by both Ge and Re. Why the chariot is addressed and identified with the wealth-giver is 
not clear to me, save for the fact that in the later ritual the Rtugraha libations take place in 
the cart shed (see, e.g., Eggeling, SBE 26.319—20). Note that the havirdhana carts are the 
subject of the last trca of nearby II.41 (vss. 19-21). 


II.37.5: For yayyam as acc. sg. masculine (beside yayim) see AiG III.131. 

Another ex. of A/with the first of two imperatives, providing the grounds for the 
second action. See II.36.3. Note also that although A/is found deep in its pada, it is 
actually in 2" position, since a new clause begins with 4(... médhuna=d ...). For the 
curious behavior of Af kam see comm. ad VI.51.14. 
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11.38 Savitar 

The word vrata- ‘commandment’ is prominent in this hymn (vss. 2, 3, 6, 7, 9). 
The point is repeatedly made that all creatures, incl. the gods, follow the vrata-s of 
Savitar. Another persistent verbal theme is the contrast between sém and vi(A4a, 4c, 6a), 
which can be discerned even when only v/is present (1c, 3a, 5b, 6c, 7b, 8d). The hymn 
also has a pronounced tendency towards augmented 3rd sg. root aorists (+/- preverb) at 
the ends of padas, esp. at the ends of hemistichs: 1b asthat, 3d agat, 4d a4gat, Sc adhat, 6b 
abhit, 6c agat, 8c (2...) gat, 8d akah, 11b 4 gat (cf. also opt. avyah 10b). 


11.38.1: The verb of c, dhati with primary ending, is likely to be a root aorist subjunctive 
like the other two such forms, though neither Ge nor Re so tr. it -- nor do I. However, 
WG’s “... soll er ... verteilen” does represent the mood (so also Hettrich, Hyp. 177). I 
would alter the tr. to “will distribute ...”” Unfortunately it does not require trisyllabic 
scansion, which would have supported the subj. interpr. Moreover, the pada-final dhatr 
ratnam is reminiscent of the formulaic dati var'yam/ dativaram (on which see V.58.2) 
and may owe its existence to that puzzling set of forms. See my forthcoming article on 
the dati-vara- type. Curiously the flg. pada contains a cmpd generally associated with that 
type: vitihotra-. Note also that v/A/in this pada is echoed by vit/- in that cmpd. 

The question then arises how to analyze abhajatin d. The Pp. takes it as 4 abhayat, 
with unaccented augment. Under this analysis the verb would not be in the domain of the 
Afin c; otherwise the augment should be accented and the preverb unaccented and 
univerbated. The WG tr. reflects the Pp. by separating the clauses, but Ge, Re, and I 
(implicitly also Klein DGRV I.74) tr. cd as if they contain conjoined parallel clauses. It 
would also be possible to analyze abhajat as 4 bhayat, that is, without augment. An 
injunctive might fit the syntactic context better, in that it could just continue the modal 
reading of dhati (“will distribute ... and [will] give a share ...””), but paradoxically this 
would require the two clauses to be more independent because the verb would be 
unaccented and therefore could not be conjoined to c with accent-inducing Ar In larger 
interpretational terms the differences among the several possibilities just outlined are 
fairly minor -- having just given or being about to give actually turn out to be almost 
identical acts in Rigvedic ritual depiction -- but it is worth noting the multiple ambiguities 
inherent in an innocent looking form. For two parallel clauses containing first a 
subjunctive and then an augmented indicative, see 3ab below (mucati ... ariramat). 

The cmpd viti-hotra- (RV 5x) is much discussed, since it has been considered as 
belonging to the supposed dati-vara- verbal governing cmpds, assembled and discussed 
by Wack. in AiG II.1.320—21 and forming a part of Indo-Europeanist discourse ever 
since. I have demonstrated in my forthcoming article on this type that, except for dat- 
vara- (on which see comm. ad V.58.2), none of the forms adduced has the sense 
attributed to it and therefore such a “type” does not exist. I take vit/-hotra- as a bahuvrihi 
meaning ‘having oblations worth pursuing’, with vif/- serving for the common infinitive 
vitaye ‘to pursue’, which often takes Aévya- (synonymous with Adtra-) as object. For 
further, see my as-yet-unpublished article. 


1I.38.2: The hapax nimrgra- must clearly be a derivative of nfV mzyj, lit. ‘wipe down’, but 
generally either ‘clasp to oneself’ or idiomatically ‘drag down’ (for the latter see I.140.2, 
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V.52.17). The context here requires something like ‘submissive’, as all tr. take it. See 
comm. ad VII.26.3, which suggests that forceful dragging down implies coercion by the 
agent and, conversely, submission (voluntary or not) of the object. Note also that it has an 
unetymological velar g, presumably extracted from forms where the final palatal 7, 
followed by s-, yields -ks-. 

The submission of the waters and, especially, the quieting of the wind probably 
reflect the natural fact that the wind tends to drop at dusk, and this brings about the 
calming of waves that had been raised by the wind. 


II.38.3: The poet seems to get a certain pleasure out of using semi-exotic verb forms that 
masquerade as something else: in pada a y4n, the nom. sg. pres. part. of V_ya ‘drive’, not 
the acc. pl. m. of the rel. prn.; in c rhyming ayani (< ayan < *ayamsb), 3rd sg. s-aor. to 

Vv yam. There is also the abl. inf. toh in b. 

The creatures that the hapax ahydarsu- (‘snakes-stickers’, Ge (/WG), Falk 
‘Schlangenspiesser’, Re ‘qui picquent les serpents’) refers to cannot be determined for 
certain. The consensus is that it is some kind of bird of prey; Ge suggests (n. 3c) the 
Schlangenadler. Indeed, the short-toed snake eagle (Circaetus gallicus) is wide-spread in 
India and feeds mainly on snakes (so Wikipedia). The internet (including You Tube) has 
some remarkable photos and videos of this bird fighting with, swallowing, and feeding its 
young with snakes, including cobras. The photos with sizable lengths of snake dribbling 
out of their mouths and esp. the video of one wolfing down a still wriggling spectacled 
cobra certainly testify to the greed or avidity of these birds. Whether they stop hunting at 
evening I have no idea. 


II.38.4: Though Say., Old, and Re identify the weaver as Night, this seems unlikely, if the 
hymn really depicts the evening. More likely a real human weaver, finishing her daily 
work. 

Note the unetym. phonetic echoes in avyat ... vayanti. 

On the semantic and functional nuance of the intensive adardhar, see Schaeffer 
(Intens., 140-41). The form should be an impf. (see pres. dérdhars1), and Schaeffer notes 
that the iterative value generally expressed by intensives is not appropriate to an aorist, 
despite rather insistent aoristic context here. She suggests that 4dardhar in contrast to the 
surrounding verbs “bezieht sich nicht auf die unmittelbar vorangegangene Handlung des 
Gottes, sondern nennt eine Tatigkeit, die er von alterns vollbracht hat; die Funktion des 
Intensivums diirfte eine kontinuative sein: ‘sich aufraffend ist er aufgestanden; 
(fortwahrend) hielt er die Jahreszeiten auseinander; bereiten Sinnes ist der Gott Savitr 
gekommen.’” My ’always’ is an attempt at reconciling this. 

Pada-initial ar¢matih ‘Proper Thinking’ echoes pada-initial 4riramat (3b) (see also 
ramate 2d), though they are of course etymologically unrelated. I now think a pun is 
meant here, with ar@mati- analyzed as a privative a-raémati- and I would emend the tr. to 
“As Proper Thinking (/unresting) ...” 


I1.38.5: vi tisthate should be evaluated in conjunction with visthitah in 6a and vi tasthuh 
in 7b. 

Ge (/WG) take a and b as separate clauses (sim. Falk). My rendering is closer to 
Re’s. I think the idea is that Agni/Fire, though in some ways a single entity, is parcelled 
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out into separate domestic fires, one per household, and this holds for a man’s whole 
lifetime after he has set up his household fire. The coming of night brings the (re- 
)kindling of these fires and so they come into visual prominence then. 

The blazing up of the home fire is accompanied by the evening meal, rather 
charmingly depicted here: the mother reserving the best of it for her son; the son with his 
appetite stimulated by the coming of evening. 


11.38.6: The first pada of this vs. takes up the idiom viV stha ‘disperse’ found in 5b and 
applies it somewhat differently. Here it refers to all those who were dispersed in various 
directions pursuing their livelihoods -- who all want to come home in the evening. On 
Jigisi- see Narten (Yasna H., 122); as she makes clear, the desid. of Vj7in both Vedic and 
Avestan lacks martial or battle context and is simply about gaining food and so on. See 
also Heenen (Desid. 120-25). 

The verb samdavavartiis taken by Kii (465-66) as a (pseudo-)passive aor. to V vrt, 
with ref. to Hoffmann (Aufs. II.589—92), a form that is attested also after the RV (see Kii 
n. 884). The lexeme sém-d V vrt is used in the causative of Dawn’s cows rolling up the 
darkness (VII.79.2), so here I think the nuance is the gathering or rolling up together of 
everything that was dispersed during the day, playing on the common opposition between 
viand sdém that is prominent in this hymn. 

Although we might expect vikrtam to mean ‘badly/wrongly done’, I think the 
dominant sém/ viplay in this hymn trumps that, and if sémskyta- is ‘perfected, brought to 
completion’, vikrta- can mean ‘incomplete, not done’. 


II.38.7—8: These two vss. have been variously interpr. My interpr. is most influenced by 
Old (whose views also seems to have been adopted by WG). As noted in the publ. intro., 
the vss. enumerate the separate spheres assigned to the various categories of creatures by 
Savitar, as an extension of his ability to bring every creature to its proper resting place at 
night. 


II.38.7: In my view, this vs. divides the world into habitats for fish (etc.), wild beasts, and 
birds. Not surprisingly the watery creatures are placed in water (pada a). As head noun 
with 4pyam I supply jénma from the summary pada of this two-vs. sequence, 8d. 

The problem in 7a is bhagamz: it is tempting to tr. “the watery (race) has been 
placed by you among the waters as their share,” but bhagdm belongs to a masc. stem and 
must be acc., which does not accord with the nominal clause in which it would 
purportedly be found. I therefore construe this last word of pada a with b, as an appositive 
to acc. pl. dhaénva ‘wastelands’. Although I would prefer to avoid such enjambment, I see 
no better choice, and note that a new clause also begins in the middle of pada c (with 
nékth) and continues to the end of d. Sim. also 9c. Ge’s interpr., which keeps bhagém 
within its pada by making the whole pada acc., seems to me to come at too high a cost: he 
must supply a set of fishermen and a verb ‘seek’ to govern the acc. (“[Fisherman seek] 
their watery share ..””); these imaginary fishermen are parallel to the “hunters” that he 
takes mrgaydsah to be, dispersed across the dry land (and presumably hunting wild 
beasts). I see several conceptual problems with this interpr. For one thing this makes the 
first two padas non-parallel with c, for there are no bird-catchers there (Vedic 
Papagenos?), whereas in my interpr. the three padas describe the habitats of three types of 
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creatures. Moreover, the hunting has no obvious connection with Savitar, whereas by my 
interpr. the distribution of habitats is his doing — and is summed up by 8d “Savitar has 
distributed the races according to their stations.” Nor is the hunting likely to be an 
activity of night, the other thematic connection it might have to the rest of the hymn: 
everyone else has gone home, but hunters are out on the plains trying to shoot deer in the 
dark? For penetrating arguments against the Ge interpr. see Old’s n. 3 ad loc. 

Pada b has its own problem, the anomalous form mrgaydsah. Ge (n. 7ab) declares 
that mrgayds- can only mean ‘hunter’, but gives no evidence for his certainty. Old’s disc. 
is more to the point (and rather tart about the ‘hunter’ interpr.), though his morphological 
analysis of it as an -as-derivative of the denom. mrgay- seems a little shaky (likewise his 
alternative explan. as a cmpd. of loc. mrgé+ V as ‘shoot’, like Artsv-as- [see Scar 41], 
with older sandhi and a meaning ‘auf das Wild schiessend’, which unfortunately 
smuggles in Ge’s hunters in another guise). On the other hand, I don’t have anything 
better to offer. It reminds us of a suffix-accented masc. deriv. like raksés- ‘demon’ next to 
neut. r@ksas- “demonic force’, which itself gets personified. But the assumed base 
*mrgayas- (or *mrgdyas-) ‘wild-beast-iness’ doesn’t exist and it’s hard to see to what it 
would be generated. AiG II.2.223 dismisses the word with a ? and a ref. to Old’s disc. In 
any case, Old’s structural arguments that it must refer to the beasts, not the hunters are 
sound. A third occurrence of v/V sthais found in this pada. 

The asya in pada c anticipates devasya savitih in d — perhaps better to tr. as Ge 
does: “... diese seine Gebote, des Gottes Savitar.” This doubling may have arisen because 
the clause begins in the middle of a pada and continues over the pada break. 


II.38.8: The general purport of this vs. is clear: it both summarizes Savitar’s distribution 
of the creatures (esp. in pada d) and hints (esp. in pada c) at their return to their own 
special places at night. But the first half-verse is quite challenging and my interp. is not 
fully worked out. 

On yadradhyam see Old’s disc. My publ. tr. “As far as (Savitar’s) benefit 
extends” is, I’m afraid, opaque. What it means to convey is that Varuna’s presence in his 
watery womb is at the favor of Savitar, whose distribution of the creatures in their proper 
places extends even to the gods, or at least one of them. A modern equivalent might be 
the phrase “to serve at the pleasure of (e.g.) the president.” The dependence of Varuna 
(and other gods) on Savitar’s orders and ordering is stated plainly in the next vs., 9ab. It 
is esp. striking that Varuna follows Savitar’s vrata-, since the vratd- 1s primarily Varuna’s 
domain. That Varuna is the only god named here is probably meant to emphasize what 
might almost be seen as Savitar’s usurpation of the power and role of Varuna. Savitar’s 
radhas- recurs in 11b. 

This passage shows one of the early examples of what becomes Varuna’s 
principal association, that with water. Again, it may be that Savitar is deliberately 
relegating him to this restricted role. Varuna’s hypervigilance, familiar from other, more 
standard treatments of Varuna in the RV, is undeterred by his watery environment, as 
pada b indicates. 

Note the phonological play in dnisitam nimisi. 

The sense of mzmis7is unclear. My tr. “at (every) blink of the eye” takes it as an 
implicit Amredita with the frequenative jarbhuranah, it could also be an indication of the 
great speed of Varuna’s movements, like English “in the blink of an eye.” However it 
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shouldn’t be forgotten that the idiom n/V mis is associated with the gods and esp. the 
Aditya—generally in its negation: the gods (or their spies) “never blink” (cf., e.g., 
IX.73.4, X.10.8, 63.4). For Mitra and Varuna or the Adityas see VII.60.7, 61.3, VII.25.9, 
and esp. nearby II.27.8 4svapnajo animisa adabdhah “unsleeping, unblinking, 
undeceivable” (of the Adityas). Is the blinking here (as opposed to the usual non- 
blinking) another of Savitar’s subtle put-downs of Varuna, implying that he does blink 
after all? 

In c martand@- is taken by the standard tr. (also Liiders, Varuna I.50) as ‘bird’, 
and this could work well, corresponding to 7c, where the birds are assigned to the forests. 
However, note that in vs. 7 the other member of the trio of creatures, besides the watery, 
is the wild beast (7b), whereas here instead of a wild beast we have precisely a 
domesticated one, the pasi-. Its formulaic partner is martandz@-, lit. ‘stemming from a 
dead egg’, found otherwise in the RV in the creation hymn X.72.8—9 in the myth of Aditi 
and the birth of her sons. The last son born (or rather the egg miscarried), martand@-, is 
the ancestor of mortals; for disc. of the word and the myth see Hoffmann 1976 (=1992: 
723). That half of this vs. is devoted to Varuna and the next vs. has the great trio of 
Aditi’s sons, Mitra, Varuna, and Aryaman, provides further evidence that the Martanda of 
the Aditi birth story is meant. Under this interpr., the domestic herd animal (pasi-) is 
paired with the likewise domesticated human, each in its own pen. 


II.38.9: The first hemistich restates 7cd in almost the same words, but instead of the 
indefinite nékih ‘no one’ specified as the non-violator of Savitar’s vratd-, a selection of 
the greatest gods serve as subject. 


11.38.10: As Ge points out (n. 10a), the three divinized principles in pada a—Good 
Fortune, Insight, and Plenitude—are what the poet needs for success. 

As the layout of the publ. tr. shows, I take pada b as a parenthetical insertion in 
the sentence that includes a, cd. It would be possible to take vajdyantah as a predicated 
pres. part. and a separate cl., though this seems less likely to me. 

Although gnaspati- presumably contains the old gen. sg. of gnda- (e.g., AiG 
IIl.119, 129), I tr. it as a pl., since we usually hear of “w/ves (of the gods)” — though, 
since I don’t exactly know what Narasamsa (=Agni?) is doing here, perhaps there’s only 
one wife. It is also not clear if there are two figures here or if gnaspatih characterizes 
Narasamsa as I have taken it (so also Ge, WG). Re does so in tr., but suggests in his n. 
that it might identify a separate individual, perhaps Tvastar, whose association with 
divine females is well established. I now am inclined in that direction and would provide 
an alternate tr. “Narasamsa (and) the Husband of the (divine) Wives should help us.” 
That the verb is singular is not an impediment, since a series of sg. subjects can take a sg. 
verb. 

This verb, avydah, is a bit of a problem. It is isolated in the averbo of the root Vav 
‘help’, which is set and has a well-attested zs-aor. (on which see Narten 86-89) beside the 
even better attested them. pres. Although Narten (86) identifies our avyah (also X.139.5) 
as belonging to an old root aor. (with maintenance of the full grade despite despite being 
opt.), there are no other unambig. root aor. forms attested (though forms like 4vit could of 
course belong to a set root aor. paradigm and have given rise to the /s-aor.). I think it’s 
more likely an artificial form, makeshift replacement for the non-existent is-aor. opt. (see 
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my 2009 “Where Are All the Optatives?” pp. 31-32 on the absence of act. sigmatic 
optatives, flg. Narten), as well as the relative dearth even of 3rd sg. thematic optatives to 
present stems (like 4vat), on which see the same art., pp. 32-34. 

As for the point of the pada: it is possible that the arousing of the three principles 
in pada a reminds the poet that he needs the help of the ritual fire (Gf Narasamsa is 
identified with Agni here). Perhaps gnaspétih is invoked because two of the three 
principles are female. But this seems like groping in the dark. 


11.38.11: The verb agar is interpr. by the Pp as injunc gat and so treated in most editions 
and tr., but it could just as well be augmented agav, a typical aorist in a summary vs. 


II.39 Agvins [SJ on JPB] 

This hymn bears some resemblance to the difficult-to-impossible ASvin hymn 
X.106, which descends into unintelligibility but whose outer verses can be mostly 
understood. That hymn is also dominated by similes comparing the ASvins to various 
pairs of entities, which are often semantically distant. (See comm. ad loc.) Ge calls our 
hymn “geistlos” and considers the similes “gesucht” (in this case, presumably in the 
meaning ‘studied, strained, stilted’)—I’m afraid this says more about Ge’s somewhat 
pedestrian approach to the literary qualities of the text than about the poet’s supposed 
limitations. WG reproduce Ge’s judgment verbatim, which also seems telling. Note that 
the ASvins aren’t named until the last two vss. (7c, 8a), in the metasummary of the 
creation of the hymn after the simile portion, so that for most of its length the hymn is an 
extended riddle. 

Besides Re’s limited notes (EVP XVI.31-33) it is tr. and comm. by Pirart (Les 
Nasatya, vol. II), as usual quite idiosyncratically. 


II.39.1: The opening of this vs. (and hymn), ... tad fd artham jarethe “you two awaken to 
just this aim,” is reminiscent of the opening of X.106.1 ... tad id arthayete “you two have 
just this as your aim,” with the denom. arthaya- substituting for the acc. a4rtham in our vs. 
The notion ‘awaken’ embodied in the finite verb jarethe in our vs. is postponed to 
X.106.1c: sadhricind yatave prém ajigah “It has awakened you two to drive towards a 
common goal,” with transitive ajigah corresponding to intrans. jarethe here. Although 
‘sing’ is also a possible rendering of jarethe (see, e.g., comm. ad II.28.2), and it is 
championed here by Pirart, the parallel in X.106.1 favors ‘awaken’ as at least the primary 
meaning. The shared theme of awakening between this vs. and X.106.1 also provides 
evidence against Ge’s (n. la) suggested emendation of jarethe to * carethe on the basis of 
IX.1.5. 

Contra the publ. tr. (and Ge), I do not think that pada b necessarily expresses the 
“aim” (drtham) in pada a. Rather, b begins the hymn-length suite of semi-independent 
pada-length similes. I would replace the colon with a period and delete the parenthetical 
“(you awaken to go),” replacing the tr. of b with “(You two going) toward the depository 
(of honey) like vultures to a tree.” On nidhi- and its association with honey, see comm. ad 
X.59.2. 

Despite Ge (“Brautwerber’”) and Pirart (“paranymphe”), I do not think jénya- has 
the sense “suitor, best man’ here (or in II.6.7 adduced by Ge). The only likely attestation 
of that meaning is in IV.38.6 (Dadhikra); otherwise it appears first in the AV. See Re’s 
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n., which argues strongly against that meaning here. On the other hand, I do think there is 
a marriage trope in 2d, unrecognized by them. 
The phrase dutéva ... jJényais matched in X.106.2 by ditéva ... janesu. 


11.39.2: On prataryavan- and prataritvan-, both ‘early-coming’, see the extensive disc. in 
my Sacrificed Wife, 184—89 and passim. It is typically used of the Asvins (e.g., V.77.1) 
or their chariot (e.g. X.40.1) because they are among the earliest arrivals at the dawn 
sacrifice. 

Like most tr. but unlike JPB, I’d take yam as part of the simile: “like twin goats” 
and I’d render vaéram 4 sacethe as “you accompany each other at pleasure” — the pada 
depicts the playful companionship of young goats. For more of this see 3ab. 

The publ. tr. of the 2nd hemistich seems to me over-heavily repetitive. I would 
rephrase c as “Beautifying your bodies like women for exchange”; although stimbhamane 
is fem. and technically modifies méne-— and therefore the publ. tr. is technically accurate 
— the repetition violates the spirit of the simile structure. 

On ména- see comm. ad 1.62.7. 

With JPB (and no one else), I agree that pada d treats the marriage ceremony. The 
passages it most resembles are X.68.2 jane mitro né dampati anakti“As the ally among 
the people [=Agni] anoints the household pair ...,” depicting the public (jane) ceremonial 
anointing of a couple in marriage, and V.3.2 afyénti mitram sudhitam na gobhir, yad 
dampati sémanasa krnosi “They anoint you [=Agni] with cows [=milk] like a well-placed 
ally, when you make the household pair of one mind,” where the same ceremony is 
depicted, but with Agni, the ally, the recipient of anointment. (See disc. of these passages 
in my Fs. Parpola, p. 312.) The adj. sémanas- ‘of one mind’ modifies démpati three times 
(here, VIII.31.5, and X.95.12). I would suggest that Aratuvida in our passage is the 
equivalent, rendered (correctly in my opinion) by JPB as “find[ing] (a common) resolve.” 
I further suggest that the first member of this root noun cmpd, kratu-, stands for sékratu- 
‘of like resolve’ with the abbreviation common to such cmpds (see my forthcoming 
“Limits on Root-noun Compounds in Indo-Iranian” (though it doesn’t treat cmpds of 
exactly this structure), and it refers to the creation of the mental union of the newly 
married couple. 

Again, in the tr. I would delete the parenthetical “(in the presence of the people)” 
to avoid heaviness. 


II.39.3: The first hemistich contains two similes comparing the ASvins to animal body 
parts. 

Since sfiga- is neut., we expect du. sfrige, which is in fact found elsewhere. The 
Pp. reads sfiga, which should be pl.; Old suggests * sige /va with pragrhya of the dual 
and apharesis of the particle to va as sometimes elsewhere in RV. This explan. is also 
nec. for other neut. or fem. exx. below. See Old for details. 

The horns here are described as prathamé- ‘first, in front’. This description would 
only be accurate for animals in a butting posture, with head down and horns forward 
(otherwise it’s obviously the nose that’s in front). Since head-butting is esp. characteristic 
of goats among domestic animals (see numerous internet images and YouTube videos), 
this simile seems implicitly to take up 2b. 
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As for pada b, I think this is part of the same goat head-butting scenario. In the 
moment before they actually butt heads, goats rear up on their hind legs and twist their 
bodies slightly to the side, with their forelegs dangling in space. This could be described 
as “hooves quivering” (watch the YouTubes), and I would substitute “quivering like two 
hooves ...” 

Note polarized # cakra- ... Sakra#. This is one of only two applications of sakra- 
to the Asvins (the other being X.4.4), an epithet otherwise almost exclusively of Indra. 

This is the first mention of the cakravaka bird (ruddy shelduck) in Sanskrit 
literature, and already here it seems to refer to the most common topos concerning these 
birds: the reunion of the devoted conjugal pair every morning after their nightly 
separation. 

Du. usré modifies the Asvins elsewhere (IV.45.5, etc.), but the pada-final 
sequence here, vasfor usra, is also reminiscent of the likewise pada-final phrase vasta 
usrah/ usréh “at the break of dawn’; see comm. ad V.49.3, as well as Old’s lengthy 
discussion of our passage. 

Since arvak, arvafic- occurs three times in this hymn (3a, 3d, 5b), it should have a 
consistent tr. throughout, rather than “toward us” (3a), “this way” (3d), “here this way” 
(5b). Best, perhaps, “here this way” in all three cases. 


I1.39.4: The first hemistich is devoted to modes of transport — first boats (assuming the 
correctness of Old’s emendation of navéva to *naveva), then more and more specialized 
parts of a chariot, the last three having to do with wheel construction. 

Although the simile in c, “allowing no injury to our bodies like two dogs,” is 
initially puzzling, both Pirart and WG plausibly suggest that this refers to the two dogs of 
Yama, who act as guardian psychopomps to the next world in the funeral hymn X.14.10— 
12. 

The comparandum khfga/z is isolated in the RV; however, its scanty occurrences 
in the AV (§ III.9.3=P III.7.4, and fem. kArgala- P 1.58.1) strongly favor the sense 
‘amulet’. See the useful discussions of Spiers (diss.) ad P III.7.4 and Zehnder, Hellwig, 
and Leach (2020; online ed. of AVP I) ad P'1.58.1. Pirart connects the word with 
khargala- ‘(female) owl’ — or other night bird: I suggest ‘nightjar’; see comm. ad 
VII.104.17 — and adduces a Y Avestan passage (Yt. 14.34—36) in which a feather of a bird 
of prey serves as protection against malediction. Ge tr. as ‘armor’. Scar’s tr. of this 
hemistich (673 and n. 962) seems uncharacteristically off the mark; among other things 
he overlooks the fact that (on the basis of the whole rest of the hymn) each pada is an 
independent simile, and tr. kAfgala as an adj. modifying ‘dogs’ (“wie zwei knurrende (?) 
Wachhunde”), despite the /va following each. He connects khfgala- with v kharj, 
accepting Gotd’s (1st Cl, 86, 324) assertion that the root is a phonological variant of V sarj 
(both meaning ‘creak’ vel sim.). WG in turn cite Scar, though their tr. does divide the 
padas, resulting for d in “wie die beiden knurrenden (?).” Although it’s not clear to me 
why amulets would be invoked just here, the preponderance of the evidence favors this 
interpr. 


1I.39.5: Ge (n. 5a) takes nadyéva ritih as “loses Kompos.” (“wie die Flossstr6mung”; sim. 
Re), but the two-into-one of JPB’s tr. (also more or less WG) reflects the Skt. better. 
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Pada b inaugurates a series of comparisons to body parts, which extends through 
the first pada of 7. All of the body parts here naturally occur in pairs (on 6c see below). 
This set is marked off by a rough sort of ring composition, with ‘hands’ (Adsfau in 5c and 
7a). 

The publ. tr. “becoming the best blessing” for sé#mbhavistha- is unnec., since the 
forms of V bhd as 2nd cmpd member with s#m serve merely to allow the indeclinable sém 
‘luck, weal’ to be used as modifier. I would substitute “The best luck for the body like 
two hands.” 


II.39.6: Given that all the other body parts in this sequence are natural pairs, nas@ is better 
‘nostrils’ than ‘noses’. The question is why they are “the guardians of the body.” Ge (n. 
6c, repeated by WG) says “Durch den Geruch,” which is no explanation at all. I think 
rather that it has to do with the vital role of the breaths, which enter and leave the body 
via the nostrils, which are therefore the de facto gatekeepers of life. Although the full 
doctrine of the breaths has not yet developed in the RV (though it is in fairly full swing 
by the AV, judging by the number of occurrences of the dual dvandva pranapand-), the 
role of breath in life was obviously well recognized. 


II.39.7: I take sakt/- here as a pun, meaning ‘spear’ in the simile and ‘power’ in 
the frame, and I would therefore erase the parens and alter the tr. to “Clasping power for 
us, like two hands a spear ...”” Although the ‘spear’ sense of this stem is generally found 
later (cf. EWA s.v. sa@kt-, though he is skeptical about RVic occurrences; however, see 
comm. ad X.134.6), this is the kind of context in which lower register / common parlance 
items are likely to appear — and the simile doesn’t make sense without a physical object 
for the hands to clasp. Lii (238 n. 5) suggests rather “wie zwei Hinde, die sich zur 
Hilfeleitung fiir uns vereinigen,” which has the merit of taking account of abA/(which I 
confess I have not tried to do, though I think it probably simply adds a further sense of 
contact: “clasp onto’), but ignores the importance of the simile. 

As disc. ad 1.139.1 and IX.99.7, samdad#- must belong to Vda ‘bind’. 

There is no agreement about the sense of pada b; my interpr. is closest to Ge’s 
though differing little from JPB’s. I think that the simile is bipartite: ksameva ... raéjamsi 
“like H+E the airy realms [1.e., the midspace].”” Unlike JPB and like Ge, I would supply a 
different obj. in the frame. The lexeme sam V aj can take as obj. ‘cows’ (gas 1.33.3) or 
their equivalent (V.34.7; see comm. ad loc.): ‘drive together’, hence ‘corral, confine’. 
H+E, as the spatial limits, confine the midspaces — such is the sense of the simile, but the 
frame is slightly different: we ask the ASsvins to drive together (assemble+confine) some 
variety of good stuff: Ge “Reichtiimer” / me “cows” vel sim. I would slightly alter the tr. 
to “Like Heaven and Earth the airy realms, corral (good things) for us.” 

With the near-deictic imé opening the second hemistich, the hymn turns towards 
the ritual here-and-now and the poet’s summary of the Grtsamadas’ efforts. For this 
reason I would flip the tr. to “These songs here that are seeking you — sharpen them ...” 


11.39.8: Again, because of the fronting of eftani ... vardhanani 1 would flip the tr. to “these 

strengthening formulations, (this) praise song, have the Gs made for you.” Most tr. 

(though not Pirart) keep vardhanani and brahma as separate items, but VI.23.6 bréhmani 
.. Vardhanani, adduced by Ge, favors a syntagm. It scarcely matters, however. 
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The impv. yatam occurs 3x in this hymn: 3d, 5b, and 8c; in the first two instances 
the publ. tr. has “journey,” but here “drive.” Though I personally prefer “drive,” P’'d 
slightly change the tr. here to “journey,” to match the previous exx. 


II.40 Soma and Pisan 


I1.40.1: The publ. tr. does not capture the etymological play between the transitive 
nominal jénana- (3x in ab) and the first word of the 2"! hemistich, intrans.-passive jaté-, 
which could have been tr. ‘begotten’ to reflect this etym. figure. However, this tr. seems a 
little stiff and would not work with ja4yamanau in 2a. 

It is only in d that it becomes clear that the dual nominal phrases in the first 3 
padas are in the acc. and are the obj. of akrnvan. 


1I.40.2: The etym. figure involving Van noted ad vs. 1 continues here with intrans.-pass. 
jayamanau (a) and transitive janat (d). Another figure involves Vjus ‘enjoy’, likewise 
with trans. versus pass. manifestations: jusanta (a), 4justa(b), both pada-final. 

This vs. contains three injunctives: jusanta (a), guhatam (b), janat(d), the middle 
one of which could also be an impv. Ge takes all three as preterital, a course I also 
follow, but Re takes gijhatam as impv. (flg. Gr); WG take the first two as presential and 
the last as preterital. There seems no decisive evidence for or against any of these choices 
(or the others that could be made). On the one hand imaii (2x, ab) and abhyam (c) ‘these 
two (here)’ would support a here-and-now presential and/or imperatival reading, as 
perhaps also the pres. part. 72yamanau in a. On the other, it seems unlikely that the gods 
would be currently celebrating the birth of Pusan (Soma might be another story), and, as 
for b, inserting an imperative into the mix seems odd to me. 

Another ambiguity is posed by abhyam ... somapusabhyam in cd, which can be 
instr., dat., or abl. dual. Ge takes it as instr.: Indra performed this feat along with the two 
gods; Re and WG (see also Hoffmann, Injunk. 124, 193-94) as a dat.: Indra did it for 
them. I also interpr. the phrase as a dat. -- though not with any strong conviction. On the 
one hand this deed (putting “raw” milk into “cooked” cows) is almost always attributed 
to Indra alone, so having Soma and Pusan as his accomplices seems somewhat unlikely. 
But on one occasion (VI.72.4) it’s attributed to Indra and Soma in a dual dvandva 
indrasoma. However, that hymn basically lays out Indra’s great deeds and attributes them 
to Indra and Soma jointly, so there’s no independent evidence of Soma’s involvement in 
this action. As for how they could benefit from the exploit and thus be in the dative -- 
Soma would benefit from the creation of milk because he (or the ritual substance bearing 
his name) is mixed with milk in the Soma Sacrifice (a point also made by WG). But what 
Pusan would gain from it isn’t clear -- unless he likes milk with his habitual food, 
porridge (karambhd-). (We should probably be wary of reading Anglo-American 
breakfast habits back into Vedic India.) 


II.40.3: The referent of this marvellous chariot is disputed. Say suggested the year, 
Liiders (Varuna, 690) the sun, Ge the praise-song, the sacrifice, or the wish that the gods 
bring. As Re points out, a choice does not have to be made; the interpretation is 
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“volontairement polyvalente.” However, I assume that the primary reading is the sacrifice 
and its associated verbal expression, as so often. 

The surprising descriptor of this chariot is 4visvaminva- ‘not speeding/moving 
everyone’. This word has to be evaluated alongside its positive counterpart, visvaminva-, 
used of Piisan in 6a. In both that verse and this one Pusan (in this vs. along with Soma) is 
the subj. of Vjinv ‘quicken’. This oppositional phraseology favors Old’s suggestion that 
the chariot lacks something required to “move everyone” until Piisan (and Soma) provide 
the enlivening push. However, Ge’s quite different suggestion, that the chariot only 
carries gods and qualified priests, gets support from the only other occurrence of 
avisvaminva-, in the riddle hymn, I.164.10, where the gods (probably) speak speech that 
knows everything but does not move everyone (visvavidam vacam avisvaminvam), a 
formulation that probably refers to profound speech that only affects initiates or those 
with already prepared minds. As with the identity of the chariot itself, probably both 
interpr. can be simultaneously applied. 

In context the root noun cmpd. visi#v/t- must contain V vrt ‘turn’ (see Scar 511— 
12), but a homoymous stem based on V vr ‘obstruct, ward off’ is found in X.43.3. 

In the publ. tr. vésand appears to be tr. as a voc.; it is not, and the tr. might be 
clearer as “that do you two bulls quicken.” 


II.40.4: The standard assumption (Ge [/WG], Re) is that pada a refers to Pusan and b to 
Soma, but the opposition between celestial and terrestrial/atmospheric dwelling places 
doesn’t seem to me to divide so neatly. Pusan seems often to be an earthly god, 
accompanying us on the ragged roads, finding our lost cattle, and Soma certainly has a 
celestial presence throughout the [Xth Mandala. I imagine that this contrastive pairing is 
meant to be a genuine riddle, which would require its audience to try out different 
solutions by bringing to mind everything they know about both gods and trying to match 
those characteristics with the description in this vs. 

The two different acc. phrases in cd can both be construed with the verb that lies 
between them, v/syatam. There seems no reason to supply a diff. verb to govern the first 
acc. phrase as Ge and Re do. The slightly diff. renderings “unleash” and “unloose” in the 
pub. tr. were simply adapted to better fit their objects. 


II.40.5: The contrastive anyah ... anyahis generally taken to refer to Soma (a) and Piisan 
(b) respectively (Ge [/WG], Re). But the differential characterizations in this vs. seem 
even less easily assigned than in the preceding vs. “Begetting all creaures” isn’t a 
standard action attributed to Soma; in fact the same deed is said to be Apam Napat’s in 
nearby II.35.2. And Ge can attribute “watching over everything” to Piisan only by 
identifying him with the sun god, while Soma regularly gazes on things, even with the 
same participle: cf. the very similar [X.57.2 visva cadksano arsati “he [=Soma] rushes 
gazing on all (things/beings).” Again I think this differentiation is meant to be genuinely 
puzzling and provoke thought in the audience. 


II.40.6: Fem. anarva here (and VII.40.4) is assigned to the thematic stem anarva- by Gr. It 
it is more likely simply the nom. sg. to the well-attested -7-stem anarvdn-, serving for the 
fem. as well as the masc., without the fem. derivational suffix -Z See JPB (Adityas 218) 
and abundant discussions noted in the lexical commentary. 
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II.41 Various gods 


II.41.1—3: This trca is characterized by lexical chaining. The first pada of vs. 2 reprises 
miyutvan from 1c, vayo from (accented) vayo (1a), and 4 gah (1b). Vs. 3 is less closely 
tied to what precedes, but sukra- ‘clear’, which characterizes the first drink of soma, 
offered to Vayu, is repeated in 3a from 2b, and n/yitvant- also recurs from 1c and 2a. The 
impv. pibatam (3c) picks up (séma-)pitaye from 1c. More subtly, 4 yatam repeats the 
preverb of 4 gahi (1b, 2a) and also echoes the unrelated verb ayami of 2b. 


11.41.3: The stem a/yiitvant- (3b) is repeated from Ic and 2a, as noted above, but here as 
an apparent gen. sg. modifying the soma drink (or rather one of them), not a god or gods. 
Ge (n. 3b) suggests that it is a metrically conditioned “hypallage” for dual niyutvanta, 
which would qualify Indra and Vayu. This is a clever idea and would restore parallelism 
to the phraseology of the trca, though I’m not sure that’s necessary: Rigvedic poets enjoy 
tweaking parallelism in the syntactic equivalent of a slant rhyme. Old floats a truly 
oddball idea, unworthy of his usual acuity: that nfyiitvant- should modify an unexpressed 
rathena but in the absence of a head noun in the proper case it gets sucked [not Old’s 
term] into the gen. by the “benachbarte” gen. Even if this were a reasonable explanation 
in principle -- that an untethered adj. could be captured by an adjacent or nearby word in 
another case -- niyutvatah is actually in a different pada from the other genitives and is 
adjacent only to the dual dvandva indravaya. 


II.41.5: Note the phonological echo across the pada boundary: ... druha, dhruvé ... 


11.41.11: The ca here is a subordinator (‘if’) and conditions accent on mr/éyats. See 
1.42.1. 

There are several nice phonetic sequences: ab: ... 20, nd nah, where the 1“ and 
last words are the same, with nasat at the end. And c: bhadrém bhavatt. 


II.41.12: Iam tempted to take jéta as a periphr. future, parallel as it is to the subjunctive 
karat. But this is not nec. 


11.41.15: On the morphological and semantic structure of piisaratayah, as well as other 
aspects of this vs., see the disc. of the identical vs. 1.23.8. 


11.41.16: Like 15ab, the first two padas of this vs. consist entirely of accented vocatives. 
II.42 Omen-bird 


If.42.1: Subordinating ca as in II.41.11, also with a subjunctive. 

The root noun cmpd. abhibha- occurs only here in the RV, but 5x in the AV, 
which seems only to make it more obscure. Twice in the phrase “let not abhibhd or asasti 
find you” (i.e., parallel to this phrase), but also in conjunction with dogs and jackals once, 
once abhibha-s can speak, and once in conjunction with diseases. Wh. transl. ‘portent’. 
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Though not a lit. tr., Engl. “evil-eye” seems to correspond well to the contextual sense of 
the word; I have adopted it from Klein (DGRV II.240). 

Pada d should be read as a Jagati, though neither Old nor HVN comment. The 
cadence is a Jagati cadence and the proper number of syllables is achieved by reading 
visV'ya as a trisyllable (so already Gr, also AiG III.78). The word is otherwise not found 
in the RV, but such a cluster begs to be distracted, and by Wackernagel’s analysis of it as 
modeled on urviya (AiG II.78, flg. Brugmann), it would have -7ya by nature. 


11.42.2: Similarly, pada c should also be read as a Jagati, with trisyllabic p/trya-, as 
always in the RV 


1I.42.3: Although the publ. tr. follows Ge (/WG) in rendering daksinatdah as ‘to the right’, 
it is also possible, given 2c pitrvam dnu pradisam “in the direction of the fathers [that is, 
forefathers/ancestors],” that daksinatah should rather be ‘to the south’, since the south is 
ordinarily the quarter of the Pitars. 

On isata see comm. ad 1.23.9. 


II.43 Omen-bird 
This hymn seems late enough to allow terms like sama(n) V ga, gayatra-, and 
traistubha- to have their full technical ritual meanings, and I have so rendered them. 


If.43.1: Again as in II.42.3, pradaksinit might refer to ‘south’, rather than ‘right’, though 
the idiom pré+ daksinaé- seems more limited to the traditional circumambulation of the 
fire with the right side facing inward. 

Pada c is somewhat oddly phrased. The vocalizer is identified as a saman- singer, 
but is said to speak (both) speech(es). This raises several questions: does a singer speak? 
and what are “both speeches”? It is tempting to equate the two speeches with the two 
entities in pada d, gayatrdm and traistubham, but I am not certain that is correct. I think 
it’s possible that “both speeches” refers to the words and the melody. As for the question 
of singing versus speech, I wonder if the simile samagda va should go rather with d than 
with c: “It speaks both speeches. Like a saman-singer it regulates both Gayatri and 
Tristubh meters.” Unfortunately this hymn is so isolated in the RV that we have no points 
of comparison. 


II.43.2: As HvN remark in their metrical comm., although the Anukramani identifies the 
meter of this vs. as AtiSakvari or Asti, it appears simply to consist of 5 Jagati padas. That 
the fifth pada is a simple variant of the fourth makes it likely that the vs. is just a version 
of Jagat. 

The “son of the formulation” (brahmaputr4a-) is presumably the formulator 
(brahmdan-) himself, as the standard tr. take it. 


II.43.3: The provision of sitting silently reminds us of the actions and role of the 
Brahmana priest in later Srauta ritual: associated (secondarily) with the AV, he silently 
observes the proceedings for errors and omissions. But that development may be too late 
for even a late RVic hymn. 


Commentary III 


The commentary on III now includes SJ’s comments on all the hymns, including those 
translated by JPB in the publ. tr. 


[II.1-7 JPB — comments by SWJ] 


IlI.1 Agni [SJ on JPB] 
The account(s) of Agni’s birth (vss. 3-14) are very difficult to sort out and are 
riddled with paradoxes and unclear referents. 


IlI.1.1: The JPB tr. of the 1‘ hemistich is quite different from any of the standard tr., but 
seems to me more satisfactory than the others, although it is quite tricky. It assumes that 
Agni is the speaker of the hemistich — all others assume that it is the ritual officiant — but 
that Agni’s speech includes an embedded quotation addressed to Agni (hence the voc. 
agne) by the officiant. It also takes véks/as the -s/impv. to V vah (with Gr and Re, but 
contra Old, Ge, and WG), rather than the 2nd sg. root pres. to V vas. 

By this interpr., Agni says to the priest “you have made me your draught-horse 
[=oblation-conveyor]” (... ma... vahnim cakartha). This is regularly Agni’s role; see, 
e.g., nearby III.11.4 agnim ... vahnim deva akrnvata. The standard tr. require the priest to 
say the same thing to Agni, with vafnz- then identifying the priest, but this is far less 
likely (though for véfni- referring to a priest, see III.20.1). The standard tr. also require 
tavdasam either to modify the priest (Old, Re, WG) or a different substantive to be 
supplied (so Ge). But, as Ge points out (n. la), tavas- only otherwise modifies gods, and 
further, as Ge does not point out, it is used of Agni twice more in this hymn, including 
the immediately flg. vs. (2d, 13d). All of this reinforces JPB’s interpr. of sémasya ma 
tavdsam ... vahnim as referring to Agni, not a priest or poet. 

The standard tr. also encounter the problem of the accented vaks7 (whichever 
morphological analysis they impose on it), generally explaining it as expressing 
unsignaled subordination. But by JPB’s interpr., the parenthetical impv. clause consists 
only of vaksy agne, and the accent falls out from its clause-init. position. Taking véks/as 
an impv. to V vah also connects it both etymologically and thematically with véhni-. For a 
similar connection see nearby III.5.1, 9-10 and comm. ad 9-10. 

As for the 2nd hemistich, it constitutes the priest-poet’s reply to Agni’s speech in 
ab. All the standard tr. also take the priest-poet to be the speaker here, but then another 
interpr. difficulty arises: the participial phrase that begins c, devani a4cha didyat, most 
naturally modifies Agni (see almost identical III.15.5 with the middle part. and Agni as 
subj.), but the first ps. verbs yuajé and samayé must have the poet as subj. Old struggles 
mightily with this, and Re simply reassigns the phrase to the poet. But then, once again, 
the accentuation of the verb makes trouble — why yufjé? Ge proposes (this was also one 
of Old’s thoughts) that the middle part of the hemistich — yunyé 4drim, Samayé agne — is 
parenthetical, and the opening participial phrase is to be construed with tanvam jusasva at 
the end of the next pada. This works quite well and accounts for the accented yurjjé. And 
this solution actually reinforces JPB’s embedded imperative clause in the first hemistich 
— both occupy the last four syllables of the odd pada (and in the case of cd, the beginning 
of the even) and end with voc. agne. The structures are parallel. 


Thus, by this interpr. the first vs. matches two individuals: Agni and the poet, 
each of whom appears both in Ist and 2nd ps.: Agni as Ist ps., addressing the poet in 2nd 
ps., in ab — but also quoting the poet as addressing Agni in the 2nd ps. The 2nd hemistich 
is simpler: the poet in Ist ps. addressing Agni in 2nd ps. 


III.1.2: The next vs. introduces new sets of actors, now in the plural. The first pada 
contains Ist pl. cakrma (recalling cakartha in 1); this Ist pl. most likely has as subj. the 
ritual officiants as a group. Padas b, c, and d all contain 3rd plural verbs: b: duvasyan, c: 
Sasasuh, d: isuh. The question is — who are the subjects of these verbs, and are they all the 
same? Because of the ritual content of b, human priests seem the most likely, and JPB’s 
interpr. of the Ist pl. of pada a as a quotation of these priests (hence his quotation marks) 
allows a way of reconciling the clashing grammatical persons and also fits the tricky 
interplay of quotations in vs. 1. Re, however, considers the subj. of duvasyan to be “les 
premiers sacrificateurs,” continuing as subjects of the 2nd hemistich — hence distinct 
from the Ist pl. of pada a; in a similar way WG (flg. KH Inj. 128) take it as a timeless 
general statement. And a further wrinkle is introduced by the fact that duvasyan reappears 
at the end of vs. 13, there clearly with the gods as subject. Of these choices I would favor 
the JPB solution, though it is far from certain. 

Who we supply as subjects in cd depends in part on what we do with divah. If, 
with the standard tr., we take it as an abl. loosely construed with the verb (“from heaven 
they directed ...”) (or, with Ge and Th [Unters. 44], as a gen. with the unnamed subjects 
of sasasuh “they of heaven”), then the subjects cannot be the humans of pada a (and 
maybe b); if, with Old (SBE), we take it as dependent on kavinam, no such inference has 
to be drawn. I do not have strong feelings about this, but given the prominent initial 
position of divah, I think it is more likely connected to the verb or its subj. than to the 
gen. that ends the pada, and that therefore the subjects are gods vel sim. The fact that the 
gods are prominent in the next two vss. about Agni’s birth gives some support to this 
interpr. However, the interpr. is made more difficult because the construction of the verb 
is somewhat anomalous: V sas without preverb generally takes a personal obj.: “instruct 
someone,” but here vidatha is the available acc. If the verb can be construed like some 
occurrences of 4 V sas (see comm. ad IX.99.5) in the sense ‘direct’ (as is implicitly 
accepted by the standard tr. of our passage), the pada may mean that the gods (or 
similarly heaven-based entities) direct how the goodies should be parceled out to the 
various human kavis. Pl. vidétha- reappears in 18b, though without clear thematic ties to 
our passage — although it’s worth pointing out that it’s immediately preceded by pf. 
sasada, which is something of a phonological match to sasasuh, which precedes it here. 

In short, the vs. is a bit of an interpretational mess, though the grammar isn’t 
particularly challenging. 


III.1.3: For reasons given ad vs. 5, pitd4daksa- here should be tr. “of purified skill.” 
Despite its accent, the loc. apészin the phrase apasi svasfnam (also 11d) must 
mean ‘labor’ and belong with the other anomalously accented forms of a neut. apds- 
‘labor’; see comm. ad 1.64.1. Here it flirts with its sometime twin 4p- ‘water(s)’, which 
appears in the loc. pl. in the parallel phrase in pada c. Since, as disc. in the publ. intro., 
the “sisters” may be not only the fingers that operate the kindling apparatus, but also the 


rivers or waters that also give birth to Agni mythologically, a secondary sense of “in the 
water of the sisters” is not excluded here. 


III.1.4: I would prefer to take d4svah as part of the simile, despite its position: “They came 
to him newly born like mares to a new-born colt.” 


III.1.5: Note the etymological figure between the words opening the two hemistichs: 
#Sukrébhih (a) / #Socih (c). 

The phrase Arétum punanéh “purifying his resolve” echoes the cmpd puta-daksah 
in 3b, esp. since Ardtu- and daksa- are frequently found together (as in the next hymn 
IIl.2.3 kratva daksasya ...). To register the repetition of the root V pi, the tr. in 3b of pita- 
daksah as “of refined skill” should be changed to “of purified skill.” (Or the participial 
phrase here should be changed to “refining his resolve.’’) 

Rather than taking 4yur apéam as a nom. appositive to Agni (with JPB and, 
apparently, Old SBE), I would follow the other standard tr. (Ge, Re, WG) in taking it as 
an acc. parallel to soc/h and another obj. to vasanah: “clothing himself all around in flame 
(and) in the life of the waters.” 


IIl.1.6: The tr. of dnadatth as “not speaking falsely” rests on an old article of mine, “A 
Vedic-Avestan Correspondence: RV dnadant-. Gathic nadant-’ (JAOS 101 [1981] 351— 
54), in which I argue that this vs. is structured by paired oppositional phrases: 4vasana 
dnagnah “not clothed (yet) not naked”; sénah ... yuvatdyah “old (yet) young”; séyonih ... 
saplta vanih “having one womb (yet constituting) seven voices.” Only the first pair, 
dnadatir 4dabdhan, at \east as it is ordinarily interpreted, does not fit this pattern: “not 
eating (yet) undeceivable” cannot conceivably form an oppositional unity. I further point 
out that “not eating” is not an appropriate description of rivers, who in fact are sometimes 
explicitly characterized as eating. I therefore suggest a different segmentation of the 
negated participle, as 4-nadant-, not 4n-adant-, and connected nad with Old Aves. nadont- 
in Y. 33.4, which on contextual grounds I interpr. as ‘speaking falsely’. This interpr. 
yields a more satisfactory oppositional pair “not speaking falsely (yet) undeceivable,” 
which fits the pattern of the vs. much better. 


Ill.1.7: The hapax stem samhdt- is problematic, in that it looks like an anomalously 
formed root noun cmpd to V Aan, with the empty -¢characteristic of roots ending in short 
resonants, save for nasals. It is variously interpr.; besides the standard tr., see also Scar’s 
detailed (but inconclusive) disc. (696). I find JPB’s interpr. persuasive: that it is an 
oppositional partner to stinah, referring to Agni’s flames, which both spread out and 
bunch together. It would also be possible to take samhdtah as a gen. with asya, 
contrasting the compacted Agni with his spread-out flames, with an alt. tr. “Of him, the 
compact mass, (the flames) of all colors are spread (out).” 

The publ. tr. of d is a bit anticlimactic. I also think that the dual entities indicated 
there are, with the standard tr., Heaven and Earth, rather than (or rather than only) the two 
fire-churning sticks, as identified in the publ. tr. Both mahi and samici are regularly used 
of H+E — the latter, for ex., in II.30.11 — and the statement “the two mothers [/parents] of 
the wondrous one are the two great, conjoined (H+E)” would pick up and further specify 


3b divah subéndhur janisa prthivyah “who through his birth is the close kin of heaven 
and of earth.” 


III.1.8: This vs. and 10a have the only forms of the pf. (babhar- /) babhr- in the RV 
(versus jabhar- / -bhr-), both medial. See Kti 342. Note also the nominal babfr7- in 12a. 
The ghee and honey of 7b recur here in c. 


III.1.9: “The udder of his father” is a paradox of the type beloved by Vedic poets, esp. in 
the context of Agni’s birth. As to what it refers to, various suggestions have been 
advanced — see the publ. intro. and the standard tr. I prefer to stay out of it. 

The instr. phrases in c and d, sékhibhih sivébhih ... yahvibhih, are instrs. of 
separation, as Old suggests. 


III.1.9-10: The abrupt anacoluthon between 9c and d, with Agni represented by the acc. 
in c (cérantam) but as the nom. subj. of babhava in d, is best accounted for by JPB’s 
interpr., whereby Agni is also the acc. referent of gérbham in 10a, as well as the nom. 
subj. of babhre, which governs garbham. This allows 9d to be a parenthentical remark, as 
it is represented in the publ. tr. Other interpr. leave 9c hanging. 


III.1.10: However it is interpr., pada a presents another paradox on the subject of Agni’s 
birth. That Agni is the embryo in question is supported by his suckling in pada b. 

See comm. ad vs. 8 on the babAr- forms, also ad 12. 

With Ge, Re, and WG, but contra JPB, I would take c as an independent clause, 
with nf pahi confined to d. The term sapdatni ‘cowives’ is used nearby (III.6.4) clearly of 
Heaven and Earth. Note also that Agni was sabéndhuh of H+E in 3b; the term is a 
reciprocal one, and so they now receive this same designation. The cosmic pair H+E are 
then contrasted with the manusyé pair in d — the two “belonging to / stemming from 
men,” which here are likely the kindling sticks, as identified in the publ. tr. If pada c 
refers to H+E, it might seem presumptuous to command someone (whoever is the subj. of 
mi pahi) to protect these cosmic entities, whereas the kindling sticks belong to the human 
realm and are more vulnerable. I would substitute the tr. ““The two close kin (of his) 
[=Heaven and Earth] are cowives for the blazing bull; protect the two belonging to men 
[= fire-churning sticks].” By identifying H+E both as kin of Agni by birth and his 
cowives, a new factor — incest — is introduced in this ever-shifting series of paradoxical 
relationships. 


Il.1.11: On JPB’s colloquial rendering of yasésah sém hi purvih “for glory gets the 
girls,” see comm. ad X.46.10, where I use his tr. for the same phrase there. A more literal 
rendering would be “for many (females) (assemble) for one who has glory.” Re takes 
yasdsah as nom. pl., modifying the fem. subj. “waters,” but the repetition in X.46.10 
makes this unlikely. 

The re-marked impf. asayat (for expected less medial * asaya, next to pres. sdye) 
appears directly before an initial d-: asayad déminah, as Re points out. But the ending -d 
is metrically guaranteed. 

On apasi svdsfnam see comm. ad vs. 3. 


Ilf.1.12: On the unclear word ékra- see comm. ad I.189.7. If ‘foal’ is the correct interpr. 
of this word, note that it responds to 4c sisum nd jat4m abhi arur 4svah “They came to 
him newly born like mares to a new-born colt.” 

The redupl. nominal babfr7- has the same b- redupl. as the isolated pf. forms 
babhranéh (8a) and babhre (10a); unlike the pf., the nominal is found once elsewhere, 
however (VI.23.4), where it takes an acc. obj. I think it likely that it participates here in 
the dominant paradox of this part of the hymn, that Agni is both an embryo / new-born 
and the father / begetter of the same — as is (fairly) clearly expressed in the second 
hemistich. Since in IV.6.3 dkra- is described as “new-born” (navajah), with Agni as 
referent, and since in our 4c we have a new-born colt (s/sum ... jatdm, see immed. 
above), I think we can fill in this expression as “like a (new-born) foal, bearing (himself 
as embryo),” with reference esp. to 10a gérbham ... babhre “he carried (himself as) 
embryo.” 

The missing contrastive “father” in this hemistich is, I think, implied by pada b, 
where the dat. siinéve invites us to supply pitéva (as in 1.1.9, 26.3; VIII.48.4; X.25.3; see 
also mata stinéve I1.38.5). I would emend the tr. to “desirable for a son to see (like a 
father).” 

As just indicated, the 2nd hemistich expresses, somewhat more clearly, Agni’s 
role as both begetter and begotten, with the former role heavily emphasized in c (janita yo 
Jajana), though he begets the dawns there, not himself, and the latter in d (apam garbhah 
... yahvah). The vs. ends with agnéh, tying all his roles together. 

The fem. pl. yahvih has figured prominently in this set of vss. (4a, 6b, 9d); this is 
the only time in the hymn that the corresponding masc. yahvdh is used. 


III.1.13: This vs., which is the penultimate one of the birth sequence, reassembles a 
number of the terms used earlier in the hymn: apém gérbham picks up the same phrase in 
the nom. from 12d, as well as garbham in 6d, 10a; darsatém = the same in 3c; jajana = 
Jajana 12c, as well as the numerous other forms of Van ; subhdgda recalls subhdgam 4a, 
virupam resembles visvartipah 7a; devasah also in 3d; jatém also 4c; tavasam also 1a, 2d; 
duvasyan also 2b. The effect is almost claustrophobic. 

Given these repetitions, the tr. of tavésam should be corrected to ‘mighty’ to 
match vss. | and 2. 

The subj. of jajanais vand ... subhaga. This is universally taken to be a nonce 
feminization of neut. véna- ‘wood’, on the tacit assumption that a female is the 
appropriate gender to give birth (though note the immediately preceding masc. yo jajana 
12c) and/or that it is a stick of wood assimilated in gender to the ardni- ‘kindling stick’ 
(so Re explicitly) (cf. V.9.3 janistardni). However, MLW suggested to me the appealing 
alternative that the phrase can be a neut. pl., construed with a singular verb — a fairly rare 
but nonetheless attested syntactic possibility in the RV, and particularly appropriate for a 
substance that even in Sanskrit shifts between a mass noun and a count noun. I would 
slightly change the tr. to “(the pieces of) wood, possessed of good fortune, gave birth ...” 

In c I would change “even” to “also.” 


Ilf.1.14: The standard tr. (save for Old SBE, but incl. JSK, DGRV I.185) separate the two 
hemistichs into two distinct sentences, having therefore to supply a verb in cd (mostly 
sacanta from b; see Ge n. 14). I prefer the publ. tr., in which the radiant beams themselves 


produce radiant Agni as milk, a process that conforms to the closed loop of birth, 
whereby the son is the father who gives birth to himself, depicted earlier in this section. 
The beams are both produced by Agni and produce him in their turn. 

The “unbounded container” (apard urvé) echoes the “broad and unrestricted 
(place)” (urau ... antbadhé) in which Agni grew (vavardha) in 11a; here the same verb is 
used ( vrddham). 


Ifl.1.15—23: As Ge indicates (in his intro. and by inserting a line space after 14), the 
hymn takes a decisive turn in vs. 15, reintroducing the poet and focusing on the ritual and 
Agni’s relation to the ritualists — though the theme of Agni’s birth does not disappear 
(see vss. 20-21). The text also gets considerably easier to interpr., and there are more 
repeated padas (and portions thereof) — see BI. RR and passim below. 


II.1.15: The ritualistic turn is signaled by the very first word, Z/e (repeated at the 
beginning of b). Rather than introducing the vs. with ‘and’, from the ca in pada a, as the 
standard tr. do, better to take the ca as conjoining the two occurrences of i/e in an X ca Y 
constr., as JPB does (see JSK DGRV I.185—86). 

On the repetition of ... 20 démyebhir 4nikath in U1.54.1, see comm. ad loc. 


IlI.1.17—18: The even padas of these two vss. match each other almost too exactly: 17d 
and 18b end with sadhan, and 17b and 18d are almost identical: x x visvani ka Vyani 
vidvan. In addition, vy adyaut returns from 8a. It almost seems that the poet exhausted his 
ingenuity in the birth section of the hymn and hasn’t much energy left for the ritualistic 
finale. 


III.1.19: The post-caesura portion of pada a, sakh'yébhih sivébhih, is a variant on 9c 
sakhibhfih sivébhih, which fills the same slot (though after an opening of 5, not 4), with 
the abstract sakh'ya- substituted for the personal sakhi-. The whole first hemistich is 
identical to II.31.18cd. 

Note polarized #asmé ... na/## in the 2nd hemistich. 


TIf.1.20: All the standard tr. (but JPB’s) render j4nmaf-janman as “in every generation, in 
generation after generation.” But though this is a possible sense of janman-, in a hymn so 
fixated on Agni’s births and on the root V jan, and in a vs. containing the parallel 
alternative stem jéniman- ‘birth’, a minor morphological variant of jénman-, it seems 
tone-deaf to isolate this 4mredita semantically. After proclaiming Agni’s older and 
current births in ab, the poet reprises the pl. jé@nima with the amredita, which is equivalent 
to a serial plural. (Note that an amredita to the first stem would be metrically unwieldy: 

* animan-janiman, With 6 syllables that would not fit in the opening and whose metrical 
shape would not work in the cadence.) The point is that every time the ritual fire is 
kindled (“born’’), it is then installed on the ritual ground. I would slightly alter the tr. to 
reflect that point more clearly: “at his every birth Jatavedas is installed.” 

Most of pada c, ... visne sévana krtéma, is also found in III.30.2, an Indra hymn. I 
therefore think that the referent of vsne here is also Indra (with Ge, n. 20c; contra Re), 
esp. since soma-pressings are not offered to Agni. I would slightly alter the tr. to “these 
great soma-pressings have been made for the bull [=Indra].” 


Ill.1.21: Pada a repeats 20d; see comm. above. 

The second hemistich is found verbatim in a number of places, incl. III.59.4. See 
Bl. ad loc. To match the other occurrences of bhadré saumanasé the tr. should be altered 
to “in his propitious benevolence.” 


Il.1.22: Pada d is also found in X.80.7. 


IlI.1.23: This vs. is something of a ViSvamitra refrain vs. for (most of the) Tristubh Agni 
hymns in II (III.5.11, etc. — see BI. for full listing). 

Gr, fld. by Re, takes sasvattamdm as modifying sanim. However, III.62.2 
Sasvattamdm avase johaviti (see also X.70.3) supports construing it with hévamanaya, 
with JPB (Ge, WG). 


III.2 Agni Vaisvanara [SJ on JPB] 


III.2.1: Each of the hemistichs in this vs. contains a semantically challenging simile 
among other problems. In ab, assuming that dhiséna- here refers to the ritual ground as 
Holy Place (see comm. ad I.160.1), that we “give birth” to 1t (Vanamasi) and that it’s 
compared to ghee are both surprising — and no doubt responsible for the various 
alternative translations of dhisénam in this vs.: Ge “Werk” (which he then specifies as 
Loblied), Re “une offrande-poétique,” WG “ein Fest.” But the usual sense can be 
maintained here: we generate / give birth to the ritual ground by demarcating it at each 
ritual. As is well known, Vedic ritual does not have permanent or stable places of 
worship, but requires a new one to be measured out and sanctified for each performance. 
The dvita ‘once more, yet again’ opening c may reinforce this begetting anew of the ritual 
ground, in addition to its application to the 2nd hemistich. 

As for the ghee comparison, g/irtém nd putém is a fixed simile (also IV.10.6, 
V.86.6, VIII.12.4) to which very unghee-like entities are compared (the body of Agni, 
IV.10.6; the praise hymn, VIII.12.4). The point of comparison in all cases is “purified,” 
not “ghee”: here we purify [/sanctify] the ritual ground in the course of creating it, just as 
we do the melted-butter oblation. I would therefore slightly alter the tr. to “For 
Vaisvanara strong through truth, for Agni, we give birth to the Holy Place [=ritual 
ground], which is purified like ghee.” 

The second hemistich presents a number of problems — among them, what, if 
anything, is the ca conjoining, and how should we construe mdnusah ... vaghatah? how 
can one “bring together” a chariot with an axe? how is the axe/chariot simile related to 
the Hotar? 

I will tackle the last two questions together. Although both parts — the simile and 
the frame — translate easily into the foreign languages in question (German, French, 
English), this ease is deceptive: neither part really makes sense, though the lack of sense 
has elicited no real comment. First of all, the simile: although axes are of course part of 
the equipment of a carpenter who would construct a chariot, the axe is not used to “put 
together” (sém V7) the chariot, but to hew the wood that will then be used for this 
construction. Rather than the preverb sém, we might expect its opposite, vf which is in 
fact found with the only other occurrence of Avi/isa- in the RV, 1.32.5 skandhamsiva 


kulisena vivrkna “like branches hewn apart by an axe.” At best we can see the simile 
here as telescoping two distinct steps in the making of a chariot: the obtaining and 
shaping of the separate pieces of wood (which involves a kvi/isa-) and their putting 
together, which in the course of things would not. Interpreting the simile takes some 
mental effort on the part of the audience. 

Then, what does it mean to “put together / assemble” the Hotar? A priest should 
not be subject to assembly from separate parts like a chariot. The expression here, 
hotaram ... dhiya ... sé4m rnvati, plays off a more easily interpretable one in the same 
Agni cycle, I.11.2 agnir dhiya sém mvati “Agni through insight assembles (the 
sacrifice),” though it has to be admitted that the obj. is supplied there. And, as with the 
simile just disc., I think the poet is challenging us both to recognize that the expression 
here doesn’t make sense and to dig deeper to find a way to make it do so. As with the 
simile, this is possible. The referent of A0taram is of course Agni, and as the ritual fire, 
he/it is indeed put together / assembled out of separate pieces of (fire)wood, just as the 
chariot is. So the simile and the frame have a close conceptual connection, but both have 
to be interrogated in order to find it. 

The whole thing is put even further off balance by the case disharmony between 
simile and frame: kvi/isa- should really be in the instr., parallel to dh/ya; it is not the axe 
that does the actual construction, but a carpenter using an axe. 

This leaves us with the problematic ca in c. The standard tr. (incl. JPB) assume 
that maénusaf is a gen. sg., dependent on Adtaram and that mdnusas ca implicitly conjoins 
the current Hotar [=ritual fire] with the Hotar/ritual fire of the primal sacrifice; this is 
most explicit in the publ. tr. “the chanters (bring together) with their insight the Hotar 
[=Agni], (who was) also (the Hotar) of Manu.” This interpr. is supported by the dvita, 
which (as was just noted) indicates that the current ritual action is a repetition of one or 
more in the past. By this interpr. the phrase is quite condensed, from something like 
*hotaram asmakam (/no) mdénusas ca (or *hotaram niitanam ménusas ca). By this interpr. 
vaghdtah is a nom. pl. and the subj. of sém rnvatr, this verb is sg. because it agrees with 
the simile subj. Avi/isah, which immed. precedes it. This is likely the correct, or at least 
the most probable, interpr. However, there are several alternatives, given in order of 
decreasing likelihood. As Old points out, mdnusah could also be nom. pl. (as in, e.g., 
1.36.7 and I.2.5); in this case it could be conjoined with vaghdtah in an X ca Y 
construction: “the sons of Manu and the chanters assemble the Hotar ...”” Moreover, 
vaghatah could be gen. sg. and conjoined with ménusah, again in an X ca Y construction 
(“the Hotar of Manu and of the chanter”’). There is also the fact that ménusas ca occurs 
twice elsewhere in III, once in the next hymn II.3.6 devébhir maénusas ca janttibhih, once 
in III.60.6 vrata devanam manusas ca dharmabhih. In both instances it is a subpart of a 
(properly) conjoined phrase involving gods as the other member of the pair. It is possible 
that our ca was improperly borrowed from these phrases (esp. III.3.6, a hymn that has 
many ties to this one) and has no function here, or that we should supply “gods,” in a 
phrase “the Hotar (of gods) and of Manu.” (Note also that in that same hymn [III.3.4b] ca 
precedes a form of vaghdt- in this same metrical position.) Or, if we make mdnusaha 
gen. dependent on nom. pl. vaghdtah and supply nom. ‘gods’, “(the gods) and the 
chanters of Manu assembled” (see the involvement of the gods in 3b). But I consider 
these interpr. less likely. 


II.2.2-4: These vss. show some lexical chaining: 2a rocayat/ 3c rurucandm // 3d vajam 
sanisydn/ 4ab sanisyantah ... vajam. 


I11.2.2: With Ge and Re, JPB takes matroh as the agent of idyah “to be invoked by his 
two parents.” I would prefer not to have a gen.-loc. agent (otherwise the agent is instr. 
with this stem), and I also wonder about the action: would Heaven and Earth “invoke” 
Agni? Better, with Old (SBE) and WG, to construe this du. as a gen. with putrah: “the 
son of the two mothers [=kindling sticks and/or H+E], or perhaps as a loc.: “to be praised 
in the two parents [=H+E].” The loc. of place/occasion is often used with idya-, though 
usually with reference to a ritual. So I would emend the tr. to “He, the son of the two 
mothers, is to be invoked” or “‘He, the son, is to be invoked in the two mothers [=H+E].” 
The gdv. idya- is frequently used without agent. 

Here, in vs. 7, and in III.11.2, JPB tr. cénohita- as ‘placed for delight’, with a full 
lexical sense of -Aita- (sim. but more elaborately Re “mis (en place) pour la satisfaction 
(des hommes)”). But it is surely simply the passivization (or pseudo-passivization; see 
below) of the phrasal verb canas V dha ‘take delight, enjoy’. All 12 of the occurrences of 
cdnas- in the RV form a VP with a finite form of V dha. In 10 of these occurrences canas 
immed. precedes V dhd and takes an acc.; in the other two cénas follows V dha and takes a 
loc. For the predominant construction, see, e.g., VI.19.11 st6mam cano dadhita “he 
[=Agni] should take delight in the praise song.” Given this construction type, we should 
expect the entity modified by the past participle cmpd caénohita- to be the source of 
delight (praise song vel sim.)(so, it seems, Ge: “beliebt”). However, in its five 
occurrences (the three in III and two in IX.75.1, 4), it seems rather to target the one who 
takes delight, i.e., the subject of the finite phrasal verb: Agni in III, Soma in IX. See esp. 
IX.75.4 matibhi§ cénohitah “delighted by our thoughts.” For Agni as subj. of cdénas V dha, 
see VIII.19.11 just quoted, also VI.4.2, 10.6. Although I am puzzled by how the 
passivization works (or doesn’t), I would therefore emend the tr. to “delighted.” (So, 
more or less, WG “(uns) geneigt gemacht”). 


III.2.3: Different tr. distribute the nominals in pada a differently from the publ. tr., with 
daksasya dependent on kratva. Although Aratu- and daksa- are standard formulaic 
partners, usually appearing in the same case (e.g., [V.37.2 kratve daksaya), and although 
the sequence Arétva daksasyais found also in V.10.2 and IX.16.2, it is not nec. for 
daksasya to depend on kratva. See comm. ad IX.16.2, where I keep them separate. 

In order to keep 3b cittibhih separate from 1d dhiya in translation, “insights” 
should here be changed to “thoughts,” as in II.3.3. 

The fut. stem sanisyan- has a strongly desiderative cast, as is recognized by most 
tr. and Gr. 


III.2.4: I would alter the tr. of zhrayam from ‘audacious’ to ‘immoderate’; the adj. 
modifies radhas- ‘bounty, largesse’ 5x, also once dhdéna- ‘stakes’, and must express not a 
personal quality of daring or immodesty, but rather an excessive amount — a sense more 
appropriate for a prize than audacity. See comm. ad X.93.9. 

On usijam kavikratum see comm. ad HI.3.7. I would here slightly change the tr. to 
“with a poet’s purpose.” 
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As noted in the publ. intro., rajantam can mean both ‘ruling’ and ‘shining’ and 
both should be registered here: I’d change to “who rules/shines with his heavenly flame.” 


IlI.2.5: This vs. reprises some of the words that participated in the lexical chaining of vss. 
2-4 (see above): vaja- (b) and surticam. 

Note the phonetic fig. (vata)srucah surticam. 

The cmpd. sédhad-isti- is problematic. The dominant interpr. is what is found in 
Gr: a verbal governing cmpd with the 2nd member ist/- ‘sacrifice’ (V_yaj), hence ‘making 
the sacrifice succeed’ — identical in sense to yajfta-sadh(ana)-. This analysis is fld. by Old 
(SBE) — though decisively rejected by him in the Noten — Ge, JPB, and Lowe (Part. 273). 
One of the issues is the identity of the 2nd member: Old (Noten) suggests it is instead the 
much better attested isz/- ‘desire, quest’, and Re’s interpr. chooses this alternative, while 
keeping the same cmpd structure (“menant-droit-au-but la quéte ...”; sim. B] RR p. 182). 
But Old raises a more serious issue than the root affiliation of the 2nd member, namely 
the accent. Governing cmpds with this shape accent the -4f-, no matter where the accent 
would have fallen in the presumably associated verb stem: type bhardd-vaja- v. bharatt, 
but this one is accented on the root syllable (a problem also disc. by Lowe). Old, flg. 
Wh., suggests that it is instead a possessive cmpd. (of a more standard bahuvr. type) — 
though cannily neither of them translates it. The WG rendering, “dessen Labung ... 
erfolgreich wird,” rests on this analysis (see their n.). (Unfortunately AiG doesn’t treat it.) 
Although I find the accent disturbing, with Lowe (173) I am inclined to accept it as “‘an 
anomalous alternative strategy” and keep the transitive governing sense found in the 
publ. tr. (and generally elsewhere). However, I would recognize an alt. interpr., “whose 
sacrifice succeeds (i.e., having a successful sacrifice) for the (ritual) workers.” 


Ill.2.6: Chaining of vrktabarhisah in b with the same in 5b. 

The standard tr. (incl. Old SBE), save for JPB and WG, take the whole of the vs., 
up to drévinam in d, as a single clause, with upasate as the main verb. However, Old in 
the Noten raises the question whether the verb should be accented (*updasate, i.e., upa- 
dsate) because of the A/in pada a. He decides not, on the dubious grounds that by the time 
we get to the verb, the sentence has gone off the rails (“aus dem urspriinglichen Geleise 
geraten ist’). Better with JPB (and WG) to supply another verb with ksdéyam pariin ab 
and take upasate (1.e., Upat+asate) as a main clause verb. On the basis of the expression in 
the very next hymn, III.3.2 ksdyam ... part bhisati, | would suggest supplying * bhdsanti 
and tr. “the men ... (attend) upon your dwelling” (rather than the publ. tr. “are all around 
your dwelling” or WG’s “(sitzen)’’). 

I would substitute the more ritually focused “they reverently approach him” for 
“they are drawing near,” for the semi-technical lexeme ipa V as. 

Rather than “company” for di/vah, I would substitute “friendly service.” On 
dtivas- see comm. ad IX.65.3, where I suggest that di/vas- is offered by men to gods. 
Here it seems that the men both wish to do service to Agni and to receive his friendship. 
See already Old’s tr. in SBE: “seeking (how to do) honour (to thee) and (desiring) thy 
friendship.” The use of the word in this vs. should be harmonized with the denom. 
duvasya- in 8b. 
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III.2.7: There are two ways to interpr. pada a, both somewhat problematic. Ge and JPB 
take “the great sun” (svar mahdt) as a ref. to Agni and the nom. subj. of 4 prnat. In favor 
of this interpr. is the fact that the standard formula is only “fill the two world-halves” (see 
the passages cited by Ge in n. 7a), that Agni is often identified with the sun, and that it is 
hard to see what “fill the great sun (with light)” would mean, given that the sun is already 
full of light. Against this interpr. is the repetition of the preverb 4, which strongly invites 
an interpr. with svara parallel obj. to rddasz. So Old (SBE), Re, and WG. I find this 
interpr. not only possible, but, given the rhetorical structure, preferable, and suggest the 
alt. “He filled the two world-halves, filled the great sun (with light).” What this 
somewhat puzzling expression might mean is that, in keeping with the Vedic view of the 
ritual as generative of natural phenomena, the kindling of the ritual fire provides the 
rising sun with light. 

As Ge (n. 7c) points out, pada c seems to refer to the Paryagnikarana, the carrying 
of a firebrand around an object on the ritual ground. 

Note that the caesura falls within the cmpd. vaja-/-sataye. 

On cénohita- see comm. ad vs. 2 above; the tr. should be emended to “delighted.” 


III.2.8: In 16 of its 17 occurrences Havyd-dat- conforms to its grammatical expectations, 
as an abstract noun meaning ‘the giving of oblations’, but here it seems to be agentive: 
“giving the oblations’ by all standard renderings. Better to consider it an unsignaled 
bahuvrihi (since the accent was already on the 1st member) meaning ‘having/controlling 
the giving of oblations’. On the compd see Scar 219. 

“Who makes the rite good” for svadhvard- might impose somewhat too much 
structure; better perhaps “of good ceremony.” 

In b duvasyata harks back to dtivah in 6c. I would alter the tr. here to “do friendly 
service to.” 

I would alter the tr. of the final pada in two ways: “has become” —~ “became,” 
since the impf. doesn’t ordinarily have this sense; “placed in front of the gods” > “for 
the gods.” The publ. tr. makes it sound as if the gods are located behind Agni physically, 
whereas it must mean that Agni became the ritual fire that is placed in front / to the east, 
which serves as the fire that receives the offerings made to the gods (what is later [AV+] 
called the Ahavantya). 


IlI.2.9: The priestly term usy- returns from 4c, but here not of Agni but in the pl. of 
immortal priests of some sort. 

Since mdrtye is loc. (the only loc. sg. to this well-attested stem), not dat., Id tr. 
“in the mortal (realm),” not “for the mortal”; this tr. fits better with the locational 
expression in the next pada. 

The two non-earthly kindling sticks are supposed to be the sun and lightning; see 
Old’s n. in SBE, etc. 

I would also tr. ddadhuh as “placed,” not “have placed.” As recognized in all the 
standard tr., the accent on this verb marks the clause as implicitly subordinated to the 
next. 


IlI.2.10: Again I'd render the impf. akrmvan as “perfected,” not “have perfected.” 
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I wonder if, despite the word order, visam kavim vispatim contains (or at least 
evokes) the pleonastic formula visa@m vispati- (so WG “den Seher, den Lagerherrn der 
Lagerstatten”); cf. I[[.13.5, VII.7.4, [X.108.10, X.92.1; also visém ... pati-1.127.8, 
VI.15.1, VUI.95.3 -- although it has to be admitted that the phrase visam kavim vispatim 
is found also in V.4.3, VI.1.8. 

Given the travel to distant parts in pada c, I would tr. esi’ bhiivanesu “in these 
worlds” (with Old SBE), not “in these creatures” (with the other tr.) — although 11a might 
be a counterindication. 


Ifl.2.11: The med. 3rd sg. jinvate is the only middle form to this well-attested stem (on 
jinvé see comm. ad IV.21.8). Act. forms of jinva- are transitive (‘quicken X’); JPB’s 
“enlivens himself” correctly reflects the medial form, but sounds awk. to me. I’d prefer 
intrans. ‘quickens’; the modern English use of this verb for the first perceptible 
movements of a fetus in the uterus matches the usage here almost uncannily. For this 
reason I’d also delete “his” with “bellies.” 

The pf. part. prajajfivan is taken by Old (SBE), Ge, Re, Lub as belonging to pré 
V jan ‘propagate’. However, Gr, WG, and JPB assign it to pra Vv jaa, an analysis 
strenuously argued for by Kiti (203). He rightly points out that all weak forms of the 
perfects of Vjan and Vv ja fall together, except forthe strong stem of the active part., 
where properly speaking V jan should have *jajavams- or * jajanvams-. Our form, again 
properly speaking, can therefore only belong to V jaa. His point is well taken but overly 
rigid. The primary reading of this form may well be to V jaa, but it’s hard to deny the 
possibility that in this birth context V jan may also be meant, a conflation encouraged by 
the homophony of all other weak forms of their perfects. That both roots can occur with 
pra further ties them together. I would allow both senses here. 

Putting this all together, I'd tr. the first hemistich “He quickens in the bright 
bellies, forethoughtful / proliferating further, the bull roaring like a lion. 


Il.2.12: Chaining of vaisvanarah, 11c, 12a. 

I would tr. the aor. 4ruhat in conjunction with the adv. pratnatha as “as of old he 
has mounted ...” 

The post-caesura phrase bhéndamanah suménmabfih is a phonological figure of 
sorts. 

Verbal forms of the root V bhand are almost confined to this little clutch of hymns 
at the beg. of III: III.2.12, 3.4, 4.6; the only form outside this group is dual part. 
bhandamane in an Apri hymn I.142.7 (see comm. there), clearly based on III.4.6, also an 
Apri hymn. Nominal forms are more widely distributed. 

JPB takes sumanmabfih as a noun “with our good thoughts,” contra Gr and all the 
standard tr. (also Goto, Ist cl., 223), who take it as a bahuvrihi “possessing good 
thoughts.” This latter interpr. must be correct: it is found as a nom. sg. masculine in 
VII.68.9, and maénman- is of course neut. See comm. ad VIII.101.9. The tr. should be 
changed to “being delighted by those possessing good thoughts.” 

It would be nice to capture the etymological figure jandyan jantave, but I can’t 
think of a non-awk. way. In any case we should interpr. janti- here in light of médnusah ... 
Jantubhih “the kin(smen) of Manu” in the next hymn (III.3.6), represented here by JPB’s 
“for the (human) race.” 
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IlI.2.13: Much fuss has been made over divi ksdyam. I think some version of Old’s 
explan. in SBE (which he more or less disavows in the Noten), that it is actually to be 
read *divi-ksaydm ‘dwelling in heaven’ (a form found in V.46.5) or of Ge’s (n. 13b) 
“unfertiges” bahuvrithi (‘having a dwelling in heaven’) must be correct. The introduction 
of a word boundary might have been encouraged by 6a ... Af ksdyam. See also kséyam 
brhaéntam in the next hymn (I.3.2), which must refer to the same heavenly place as the 
phrase here. Although I admire JPB’s principled interpr. that takes the text as transmitted 
and equates Agni with “the dwelling in heaven,” the text alteration required to get a more 
satisfactory sense is slight enough that I’m willing to make it. 

The verb in that rel. cl., 2... dadhé, is variously rendered: e.g., JPB “placed,” Ge 
“an sich nahm,” WG “verschafft hat,” all of which are possible. But I wonder if some 
version of the later ritual idiom 4V dha “establish (the ritual) fire” is meant here: 
Matarisvan not only stole fire from heaven but brought it to earth for the purpose of 
ritual. I would tr. this pada as “... the one dwelling in heaven whom M. established here.” 


IlI.2.14: The opening of the vs., sticim nd yaman seems like a paraphrase of 13c citra- 
yamam, though of course it is not, morphologically or syntactically. 

imahe in d repeats from 13c. 

Ge (n. 14d) suggests that brhét stands for (/is truncated from) * brhata 
characterizing némasa, but there’s no reason why it can’t be an adverb, as most take it. 


IlI.2.15: This final vs. reunites lexical items from various parts of the hymn: mandra- 4a), 
hotar- (1c, 6b), stici- (14a), ukthya- (13a), citra- (11b, 13c), imahe (13c, 14d). Other 
words are variants of ones found earlier: démiinas- recalls démya- (8b), visvacarsani- 
recalls vicarsani- (8c), ratha- rathi- (8c), darsata- -dfs- (14b), manurhita- the phrase 4 ... 


dadhe matarisva (13b). Perhaps most strikingly, 4dvayavinam is etynologically akin to 
dvita (1c), forming a sketchy ring. 


III.3 Agni Vaisvanara [SJ on JPB] 
This hymn has many resonances with the immediately preceding one, III.2. Re in 
fact remarks “Suite de préc.” Some of the echoes will be noted below. 


IIJ.3.1: Echoes of III.2: the opening vaisvanaraya prthupajase is found in the nom. in 
III.2.11, which vs. also contains réina, duvasya- is found also in III.2.8, with the noun 
dtivas- in III.2.6. 

The form vipafis multiply ambig.: it can be nom. or acc. pl. or perhaps gen. 
(/abl.) sg.; though we might expect ending accent esp. in the gen. sg. and perhaps the acc. 
pl., the accentuation of root nouns of unstable function can’t be entirely counted upon. 
Alone of the standard tr. (but in agreement with Say. [see Ge’s n. lab] and Gr), JPB takes 
it as nom. pl. and the subj. of vidhanta. For Old [SBE], Ge, and Re it is an acc. pl., either 
parallel to rétnd or (acdg. to Ge) forming an “unfertiges” compound with it. WG take it as 
a gen. sg. dependent on rétna (“die Schatze der begeisterten (Rede)”). I would favor 
either the acc. pl. or the gen. sg. (though I am somewhat concerned about the accent of 
the gen. sg.) and tr. “they [=poets/priests] dedicate inspired words (and/as) treasures (// 
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dedicate treasures of inspiration).” Note that forms of this word return in vss. 3 
( viprasah), 4 ( vipascitam), and 7 (vipam). 

I think Ge is quite correct (n. 1b; see passages cited there) that the point here is 
that ritual poetry provides the underlying surface (the “Teppich” — carpet) for those 
moving through the ritual. 

On dtivas-/ duvasyd- see comm. ad [X.65.3 and their appearances in the 
preceding hymn, III.2.6, 8. I would here alter the tr. to “Agni does friendly service to the 
gods.” 


Ill.3.2: For ksdyam ... part bhisati see Il.2.6. 


IIl.3.3: keti- also in IIl.2.14. 

The “tasks and songs” (4pamsi ... girah) refer to the physical and verbal portions 
of the ritual. 

The mid. part. y4jamana- seems to be used in its developed technical sense of 
“sacrificer’. 

Here and in vs. 10 for 4 cake I'd prefer “delights in” to “desires (to find).” JPB so 
tr. cakanah in nearby IIL.5.2. 


11.3.4: An alliterative first hemistich: ... vipascitam, vimanam ... vaylinam ... vaghdtam. 

In c the two worlds (rédasi) return from 2a. 

V bhand + INSTR. is also found in the preceding hymn, IJI.2.12, but the instr. there 
refers to persons, and so the two passages are not fully parallel. Here the interpr. is 
complicated by the semantic multiplicity of dhaman- and the fact that it is not specified 
whose dhaman- are at issue. It is tempting to assume that it picks up the bAdirivarpasa of 
the preceding pada and refers to the dhéman- of H+E — in this case I would tr. “he is 
delighted by their domains (i.e., the ones he just entered)” The standard tr. (incl. JPB) 
take the dhaman- to be Agni’s, hence the publ. tr. “through his manifestations,” Ge “um 
seiner Eigenschaften,” etc. On the whole, this interpr. -- that the dhaman- are Agni’s, not 
the two worlds — is more likely, esp. because of téva dhaman/ in vs. 10. But this does not 
settle the matter, given dhéman’s semantic slipperiness. I would suggest a few additional 
tr. “by his foundations/emplacements [=hearths]” or “by his ordinances” (sim. WG “an 
den Satzungen’’). I do not see a principled way to decide: the end of the next vs. (4d 
devasa thé ... dadhuh “The gods placed him here”) might slightly favor “foundations” but 
téva dhamani in vs. 10 suggests something less concrete. 


Il.3.5: The cmpd. candraratham reminds of the simile ré@tham nda citrdém in W1.2.15. In 
fact JPB tr. both c/tra- and candré- in these expressions as ‘shimmering’. In order to keep 
them separate, I would change the tr. of candra- to ‘gleaming’. And in fact I don’t 
particularly like ‘shimmering’ for c/trd4- and prefer the more generic ‘bright, brilliant’ for 
this very common stem. 

su" var-vidam recalls s“var-dfsam in II.2.14, though they are of couse 
semantically distant. The former is repeated in this hymn in vs. 10. 

The hapax vigaha- ‘plunging’ (JPB’s ‘sinking deep’) must pick up the implication 
of apsusdd- ‘sitting in the waters’ in the previous pada. 
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I would now render édimmim as ‘advancing’ rather than “as he moves swiftly”; see 
comm. ad nearby III.11.5. 

Note the rhyme forms édirmim(c), bhirmim (d); a singsong effect is avoided by 
placing them in different metrical positions. 


III.3.6: Ge (n. 6a, fld. by WG) wants to supply the ppl. zs7t#h from 2d to construe with the 
instr.s, but this seems unnec.: an instr. of accomp. suffices. 

Agni’s journey between the two worlds returns here from 2a, with the same idiom 
antar Lyate. 

Several echoes of III.2: janti- (II.2.12 q.v.), rathth (1.2.8), démiinas- (1.2.15), 
and most notably sédhad-isti-. On this difficult cmpd, see comm. ad III.2.5. 


IlI.3.7: The syntagm jarasva + LOC here receives a variety of rather awk. tr., incl. the 
publ. “be awake to a lifetime ...,” which goes easily into Engl. (more easily as “awaken 
to ...”), but misleadingly. I think it should be interpr. in light of constructions of the pf. 
impv. jagrfi (etc.) with loc., which I render “be watchful over,” as in IX.61.24 soma 
vratésu jagrhi “O Soma, be watchful over the commandments” (sim. [X.82.4, 1.21.6). I 
would therefore emend the tr. to “be watchful over our lifetime of good descendents.” 

Act. trans. jinva here contrasts with med. /invate in III.2.1; see comm. there. 

The apparent syntagm vayamsi ... brhatas cais difficult to interpr. Its structure 
must be X Y ca(Y'), with the head noun of the 2nd constituent gapped. See JSK (DGRV 
1.127). But the question is what is the identity of Y'? Ge (n. 7c) suggests a notional 
repetition of X, namely vayamsi (a possibility also floated secondarily by Old, Noten and 
fld. by WG), simply dismissing the gender mismatch (not to mention the unlikelihood of 
conjoining identical nouns with each other). His tr., “Errege Krafte und zwar grosse,” is 
not compelling. Old suggests vajan, which is accepted by JSK; JPB ‘gods’; Re supplies 
“pouvoirs,” without specifying the Skt. word. All of these are possible, but none has 
strong support. The best that can be mustered is a passage in this Agni cycle where vajan 
is the obj. of jinva (II1.15.6). But Vjinv does not have a standard masc. object; brhdnt- 
does not have a standard masc. pl. noun that it modifies; and vayas- is not regularly 
conjoined with a masc. pl. noun. We must also reckon with the possibility that brhdatah is 
not masc. acc. pl. but, as often, gen. sg. (though Old considers this “schwerlich’’), and the 
second constituent is “the Y(s) of the lofty one.” On the whole it seems safer and more 
honest to leave the possibilities open, as in Old’s (SBE) tr. “Stir up vigour and the great 
ones” — so, in modern terms, “quicken our vital powers and the lofty ones.” 

The priestly term us7- here and in the flg. vs. (8b) is also found in III.2.4 and (in 
pl.) III.2.9. In fact, our pada usig devanam asi sukratur vipam seems a partial scrambling 
of III.2.4c ustjam kavikratum, with sukratur vipam an analytic version with partial 
relexification of kavikratu-. I would slightly change the tr. to “you have the good purpose 
of inspired words.” 

All the standard tr. (but JPB) tr. the last pada as a unity, but then why is 4s/ 
accented? This problem has attracted no comment. JPB’s tr. solves the problem by 
starting a new cl. with dsz, which is probably correct, although the association between 
usfj- and kratu- just noted makes it less appealing. It might be possible to argue that the 
phrases before and after the 4s7 are contrastive and therefore condition accent on the verb, 
but this seems artificial. 
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III.3.8: Note that this vs. is framed as a PraSasti (pra Samsanti). 

A number of terms from the preceding hymn are repeated here: vispati- III.2.10, 
Yahva-\Il.2.9, atithi- W.2.2, usi- 11.2.4, 9, as well as vs. 7 here; vaghdat- I1.2.1, as well 
as vs. 4 here. 

The standard tr. supply yajfidm as obj. to the infinitival vrdhé, on the basis of 
parallels, esp. nearby III.6.6 yajadm-yajfiam ... vrdhé, so an alt. tr. might be “(for him) to 
strengthen (the sacrifice).” In the publ. intro. JPB suggests rather that the obj. is 
intentionally left ambig. 

The abstract jat- ordinarily means ‘speed’ or ‘alacrity’, but in several passages 
(here, nearby HI.12.3, IlI.34.2, and I.116.2) it has a transitive sense ‘spur’, presumably 
based on the numerous transitive forms of junati. 


IIl.3.9: Since surdna- is ordinarily an adj., the tr. “the great delight” should be changed to 
“very delightful” or “bringing delight.” It is once used as a noun (III.53.6), but is a neuter 
there. 

In c bAariposinah is universally taken (starting with Gr) as a gen. sg. modifying 
tasya, but it could also be nom. pl. modifying vaydém, to which it is in fact adjacent. I 
favor reading it with both: “We, prospering abundantly, would attend to the 
commandments of him, who prospers abundantly.” Obviously our prosperity derives 
from Agni’s. 


I1I.3.10: The verb 4 cake from vs. 3 and pl. dhéaman- from vs. 4 come together here. As in 
vs. 3 I'd prefer “delight in” rather than “desire” for 2 cake. As in vs. 4 the exact referents 
of dhamani are unclear, but here they enable him to “find the sun.” JPB’s 
“manifestations” may make the most sense in this context. 

svarvid- returns from vs. 5. 


IIf.3.11: The publ. tr. takes damsdnabhyah and svapasyayda as parallel and implicitly 
instr.: “By the wondrous powers of Vaisvanara and by his good work ...,” but the first 
form is dative or ablative and should not be syntactically assimilated to the latter. I take 
the former as ablative: the wondrous powers are what enables the “good work.” I would 
tr. “Because of /from the wondrous powers of V., by his good work ...” 

JPB follows Ge (n. 1 lab) in what seems to me a very shaky and implausible 
interpr. of the first hemistich, suppling rétas- ‘semen’ as the obj. of 4r7at, and somehow 
connecting this semen with Agni’s birth. The grounds for such a daring image do not 
seem to me to have been prepared earlier in the hymn, and there is no formulaic support: 
rétas- is not elsewhere construed with V7 ‘flow’ (despite their likely etymological 
connection) or modified by brhant-. Moreover, the two other occurrences of bhiiri-retasa 
(VI.70.1, X.92.11) also both modify H+E as here, but have nothing to do with Agni or his 
birth. Better, with Old (Noten; fld. it seems by Re, and as an alt. by WG), to supply as the 
object bhas- ‘light’, which is regularly modified by brhant-; bhas- is usually used of 
Agni’s light, which he “spreads” or “lets loose” (which could be poetically rephrased as 
“let flow”) and is sometimes compared to the light of the sun. I would also render ékah ... 
kavih as “the poet alone.” Putting this all together: “Because of /from the wondrous 
powers of V., the poet [=Agni] alone, by his good work, lets flow (his light) aloft.” 
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By this interpr., what happens in cd is that Agni, once born [=kindled], spreads 
his light through the two worlds, thus magnifying/exalting them. 
The verb mahdya- returns from vs. 3. 


III.4 Apri [SJ on JPB] 
On the allusion to key words by indirection in some vss., see publ. intro. 


Ill.4.1: The stem sumédnas- is found in padas a and d, with relatied sumati- in b. 
The dat. yajathaya, the only case form to the stem, is always used in 
(quasi-)infinitival usage; see comm. ad II.28.1. I would substitute “to sacrifice (to them).” 


I11.4.2: The publ. tr. renders yam devasah ... aydjante as “to whom [=Agni] the gods offer 
sacrifice ...” But 4V yaj means not ‘sacrifice to’, but ‘attract/win by sacrifice’; see comm. 
ad X.63.7. Ordinarily the obj. is a desirable thing; see, e.g., nearby III.1.22 4gne mahi 
drévinam 4 yajasva“* O Agni, win great wealth by sacrifice.” The situation is more 
complex here, since the object is an animate being, Taniinapat — indeed one usually 
identified as an aspect of Agni, who also figures as part of the subject of the verb. And so 
the action depicted is an internal loop, a closed circle: the gods bringing one of their own 
(/one who is a multiform of one of them) by sacrifice to the sacrifice, which he in turn 
will make successful. The tr. should be changed to “(You) whom the gods — Varuna, 
Mitra, (and) Agni — attract here by sacrifice, three times a day, day after day.” It’s a 
surprisingly complex and convoluted thought for an Apri hymn. 


Ill.4.3: The publ. tr. takes yajadhyai as absolute, with Agni the Hotar implied as subj.; the 
other tr. take AOtaram as obj. of ydjadhyar, as vrsabhémis of vandadhyar in c. | think this 
latter interpr. is better, as it continues the closed circle of the previous vs., with Agni both 
sacrificer and sacrificed to. I would change to “goes forth to sacrifice first to the Hotar 
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III.4.4: The identity of the two indicated by vam is uncertain. Say. (fld. by Re and in part 
by Ge and WG) suggests Agni and the barhis, but this seems a remarkably ill-assorted 
pair, and the notion that the barhis, meant to be spread on the ground, would have a way 
created “high above” is somewhat absurd. See Old (Noten) for other possible pairs, none 
of which he endorses. I am somewhat attracted by Max Miiller’s suggestion, rejected by 
Old, that vam stands for va. 

On va as a sort of semantic reframing (not his term) of what went before, see JSK, 
DGRV II.184—85. 

For apparent nom. sg. masc. devévyaca(h) modifying a neut. sg., see comm. ad 
1.31.5. 


Ill.4.5: Although not explicitly mentioned in the vs., the subject of ab and also, most 
likely, cd is the gods, who come to the sacrifice through the “divine doors” (also not 
mentioned here explicitly; see publ. intro.). Although Old (SBE) takes the doors as subj. 
in cd, the movement they would be making is out of character for doors (even divine 
ones). Instead the gods come “through” (v/) them “to” (abi) the sacrifice. I would 
slightly change the publ. tr. from “wander” to simply “come” or “proceed”; though V car 
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does often mean ‘wander, roam’, it has a number of nuances, esp. with preverbs, and 
“wander” is a less purposeful, more unceremonious kind of movement than I would 
expect of gods arriving at the sacrifice. 

In b “return” (prati yan) refers to the gods’ regular attendance (punctuated by 
departure from) the sacrifice. 

I do not know what “having men as their adornment(s)” means. It surely doesn’t 
refer to figurative art. 

The two-word sequence pra jata is surprising; we would expect univerbated 
prajata when the preverb is adjacent to the participle. Old considers it an archaism, from a 
time when the connection between preverb and participle “noch loser war”; he explicitly 
doesn’t think that there’s a functional difference (much less that prd@is to be construed 
elsewhere in the clause). I reluctantly concur. 


IIl.4.6: On bhandate see comm. ad III.2.12. As noted there, the only form of this stem 
outside this group of hymns in II] is bhdandamdne in 1.142.7, in an Apri hymn and a verse 
dependent on this one; see comm. ad loc. 

I would prefer “close together” rather than “close by”: the point is the close 
proximity of Dawn and Night to each other, not to us / the ritual ground. I also don’t 
think it’s the predicate of the clause (publ. tr. “‘are close by”). Rather, we should supply 
sidete vel sim. (cf. I1.142.7, 188.6; VII.2.6; X.70.6, 110.6). So I would substitute “... 
Dawn and Night (sit) close together.” 

I do not understand why there’s a purpose cl. in cd (yatha ... jujosat“so that X 
will rejoice ...””); it should have as its grounds the presence of Dawn and Night 
announced in the first hemistich, but I don’t see the logical connection. 

The position of uté vain d is quite anomalous; it should really precede indraf, or, 
if it is taking a post-positive position, just after imdrah. See JSK, DGRV II.153, who 
merely calls attention to the anomaly. 


IlI.4.7: For the possible identity of the seven in b, see Ge’s long n. 


Il1.4.8-11: As noted in the publ. intro., these vss. are identical to their counterparts in the 
Apri hymn VII.2.8-11. 


IIl.4.10: On satyatara- see comm. ad 1.76.5. I would substitute the tr. “more truly present” 
for “more real,” though the intention is almost the same. Re’s “plus réel (que |’ oblateur 
humain),” based on Ge’s view (fld also by WG) about paired divine and human Hotars, 
is, I think, somewhat off-base: the point is rather that the god embodied in the physically 
present fire is more real / more present than the notional gods who have been brought to 
the ritual ground. 

Another postposed ydatha clause whose connection to what precedes is murky (see 
vs. 6), though this one is not a purpose clause, since its verb is the pf. indic. véda. 


III.5 Agni [SJ on JPB] 

This hymn has an omphalos structure, with vss. 5—6 paired, containing repeated 
phraseology and enigmas at the center; they are surrounded with framing ring in 3c / 7a // 
2ab / 8ab+9 // and possibly 1d / 9d+10d. Since the final vs., 11, is a repeated vs. 
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(=II.1.23, 6.11, 7.11, 23.5, all in this Agni cycle), vss. 5—6 are in the exact center of the 
hymn. 


III.5.1—3: A notable run of augmented aorists: 1b 4bodhi, 1d avah, 2d adyaut, 3a adhayi, 
3c asthat, 3d 4bhit, interrupted only by the pf. vavrdhe in 2a. 


III.5.1: Note the presence of both vipra- and kavi- in pada b. 


III.5.2: It is difficult to know how to distribute the various instr. pl.s between vavrdhe and 
namasyah, but it might be worth noting that namasya- doesn’t seem otherwise to be 
construed with an instr. whereas the med. pf. of V vrdh regularly is. So perhaps all the 
instr. go with vavrdhe: “through the praises, songs, and recitations ...” 


III.5.5—6: On these vss. as the omphalos see intro. above. 


III.5.5: Note that padém véh echoes 1b padavih, though they are completely different 
morphologically and syntactically, only sharing pad@- ‘track’. 

On the mysterious expression r/p6 4gram see the similar expression in IV.5.7 dgre 
rupéah, a passage that has other connections with ours, rupo 4gram in the flg. vs. [V.5.8, in 
a pada otherwise identical to ours, and X.79.3 ripd updasthe, along with the comm. on 
these passages. For reasons given there I tentatively take rip-/rip- to mean ‘mount’ (sim. 
JPB’s ‘summit’) and tr. the phrase in IV.5.7 as “on the tip of the mount,” suggesting that 
this refers to the ritual ground. Perhaps here it reprises 3c saénv asthat “he has mounted 
the back (of the altar).” Beyond that I can’t go. 

JPB’s ‘summit’ might better be changed to my ‘mount’, since he also uses 
‘summit’ for vérsman- in 9b. Although I think it quite possible that the phrase in 9b is 
meant to “repair” the enigmatic one here, they do not use the same words. 

Given nabha prthivyah in 9b, perhaps better “in the navel (of the earth)” rather 
than “(of the sacrifice).” 


III.5.6: This vs. forms a pair with vs. 5, signaled by the repetition of paddm véh (Sa, 6c) 
and the presence of the verb raksati ‘guards’ in the final pada of 6, which is a near- 
synonym of the insistent pat/ ‘protects’, which opens every pada in 5. Moreover, like vs. 
5 this vs. also has connections with IV.5.7: in particular, the phrase sasésya cérma 1s 
found in IV.5.7c, where I follow Gr in taking it as a reference to the ritual grass strew 
(see comm. ad loc.). 

I would be inclined to take pada b with cd, rather than what precedes, in that 
knowledge of the ritual patterns would seem more needed for the esoteric phraseology of 
c than the fairly straightforward name in a. Thus, “The Rbhu ... to be invoked. As the god 
knowing all the ritual patterns -- the ghee-covered hide of the grain and the track of the 
bird — just that does Agni guard ...” 

The publ. tr. takes gArtévat as modifying both carma and padam, which is not 
only possible, but perhaps favored by its position between the two NPs. However, since 
“the track of the bird” appears without that qualifier in the previous vs. and elswehere 
(1.164.7, HI.7.7, X.5.1), it is perhaps safer to limit it to cérma: “the ghee-covered hide of 
the grain (and) the track of the bird.” 
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II1.5.7: The first pada, 4 yonim ... asthat, reprises 3c 4... saénu asthat, forming a loose ring 
around the paired vss. 5-6. 


III.5.8: The first hemistich conceptually echoes 2ab, though with the strengthening of the 
fire effected by physical fuel (plants, ghee), not verbal means (praises, songs, hymns), 
producing an outer ring around 5-6, in addition to the inner ring in 3+7. Here the two 
finite verbs, vavakse and vardhanti, both relate to the single verb in 2ab, pf. vavrdhe, with 
vavakse matching the perfect in form and vardhanti matching the root. I might be 
inclined to match the tr. of vavakse to the temporal function of vavrdhe in 2, though 
vavaks- can have strictly presential value as the publ. tr. has it. Perhaps rather “Just born, 
he has grown strong ..., when the fruitful ones strengthen him.” 

The opening of b, yéd7, must be ydd 7—1.e., “when him’ not ‘if’, as not infruently 
elsewhere, incl. 10c. (See my “RVic sim and Im,” Fs. Cardona, 2002.) 


III.5.9: This vs. in part participates in the outer ring with 8ab: adyautin pada a and dutah 
in d reprise duto adyaut in 2d. But it also has resonances with other parts of the hymn: 
yahvah in pada a = 5b; nabhain b = 5c; mitréh in c recalls the numerous occurrences 
earlier (3b, 4bcd); idya- in c = 6a. 

It is also possible that varsman divah “upon the summit of heaven” is meant as a 
repair or explanatory gloss of po 4gram in 5a (q.v.). This may be suggested by the 
presence of nabha prthivyah in this pada, echoing nébhain Sc. 

On yajathaya as always infinitival, see comm. ad III.4.1. Here also I would 
substitute “to sacrifice (to them).” 


III.5.9—-10: It’s possible to identify one last outer ring: véAnih ‘draught-horse (referring to 
Agni) in 1d may find its counterparts in the more explicit vaksat ‘he will convey’ (9d) 
and Aavya-vaham ‘oblation-conveyor’ (10d). 


III.5.10: P'd replace “has propped up” with “propped up”: this is surely an event in the 
distant mythological past, given the Matarisvan clause in c. 

As in 8b, ydd7should be read yad7 ‘when him’. 

Best to tr., with the standard tr., “as oblation-conveyor.” 

There is a difference of opinion on how to interpr. and construe bhfgubhyah pari. 
Ge, fld. by the publ. tr. and WG, take bhfgubhyahas an abl., with par7 the postposition 
‘from’, and the whole phrase construed with guiha séntam (“hiding from the Bs’’). Others 
(Old [SBE], Re, HPS [B+I 69—70]) take bhfgubhyah as a dative construed with samidhé 
and pari as an adv. (“tout autour’): “kindled him, being in hiding, as the oblation- 
conveyor for the Bh’s.” On the issues, see Ge’s detailed n. 10c. Re argues that Ge’s 
interpr. cannot be correct, because otherwise we would expect close sandhi bhrgubhyas 
pari, but this is a false arg. As Mark Hale has shown, close sandhi is blocked by the 
caesura, which in this case falls between these two words. I am of two minds about the 
interpr. On the one hand, Ge’s interpr. best accounts for the position and use of pdr7. As 
he says, otherwise par7is left “in der Luft hangen.” On the other, Ge himself points to 
1.60.1 bharad bhfigave matarisva“M. brought [Agni] to Bhrgu,” which would favor a 
dative interpr. here. In the end the paér7 argument sways me to the Ge side — esp. since 
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V idh is not construed with that preverb — but I still think the datival interpr. given above 
is worth considering. 


III.6 Agni [SJ on JPB] 


III.6.1: As is convincingly argued in the publ. intro., the unidentified fem. referent in this 
vs. is probably an unsignaled pun on juAd-, which can mean both sacrificial ladle and 
tongue, the latter standing in for the poet’s power of eloquent speech. The final pada esp. 
favors the former identification as ladle: she bears the oblation and is covered with ghee. 
But the opening of the vs. invites the verbal reading. The other two occurrences of the 
part. vacydmdana- (Vv vafic, on whose sense see the various reff. in the lexical list) have 
such referents: matih in III.39.1 (in this same mandala) and stomah in X.47.7. In both 
instances the part. depicts an intimate movement of the thought/praise hymn curling itself 
out of the poet’s heart (III.39.1) or intertwining with his mind (X.47.7). (See comm. ad 
locc.) Note esp. X.47.7 manasa vacyaémanah, which is very similar to our manana 
vacyamanah. (manana is a hapax.) And of course, though it belongs to a very different 
root, the root syl. vac- evokes V vac ‘speak’, an association supported by the voc. karavah 
“o praise-poets.” The transfer of the action of the participle from the praise-song (in its 
other two occurrences) to the praise-poet is bold; I think it refers to an almost physical 
sense of mental spinning or twirling as one tries out different wordings in search of the 
best formulation (as I’ve just been doing). The physical counterpart of this mental motion 
is expressed in the next vs., 2d, which helps pin down the sense here. 

On daksinavat see Scar (474-75). 


III.6.2: Pada b is notable for a pile-up of items that might be in competition for first 
position and without such competition would have claimed it: the conjunction utd (the 
winner), the preverb prd, and the adverbial conjunction 4dha, which adjoins the caesura 
and is immediately followed by nu, which normally claims 2nd position. With all these 
little words vying for first place, there’s hardly any space left for content in the pada, 
which enjambs with the following pada c. 

Given that Heaven and Earth reappear as agents in the next vs., and are therefore 
capitalized as animates, I would be inclined to cap them here as well. I assume that JPB 
left them lower case here because their role here is to be spaces, but I think the distinction 
is not clear cut in the Vedic worldview. 

The draught horses with their tongues are clearly Agni’s flames, and the 
movement depicted by this form of V va/icis surely the twisting, curling motion of flames 
— which helps define the sense of the verb in la. 


III.6.3: Once again (see the preceding hymn III.5.8, 10), yad7should be read y4d 7“when 
it,” with the acc. enclitic fanticipating the NP sukrdm arcin. 

Some reminiscences of vs. 1: devaydantih (cf. 1b) and prayasvatih ‘bearing/having 
pleasing oblations’, which is functionally similar to havir bhdranti (1d). 

I would substitute “reverently invoke” for “summon” (which sounds peremptory 
rather than worshipful) to tr. “ate. 
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II1.6.4: I prefer ‘seat’ for sadhastha- to JPB’s ‘abode, dwelling’; on the connection with 
V sad (despite the aspirated dh) see EWA s.v. 

The Pp. reads nom. dhruvah, which is so tr. by Ge (/(WG). However, Gr lists it as 
dhruvé, and the loc. interpr. is favored by Old, Re, and JPB. Either is possible, and both 
have support. See Ge’s n. 4a and comm. ad VI.9.4. An alt. would be “... is set down 
steadfast here in his abode [/seat] ...,” which I weakly favor. 


III.6.6: The vain pada a seems essentially functionless. JSK (DGRYV II.189) calls it “a 
loose interstanzaic concatenator”’; Re “explétif (hortatif?)” — though hortatory “or” is not 
a standard function of this particle. There could be an implicit contrast between 5d and 
6ab: you either lead the people or you hitch up your horses and bring the gods here. But 
the contrast is very faint. 

The gen. stésya is variously construed: JPB (and Old SBE) take it as dependent on 
kesing, Re and Lii (454) on yogyabhih, Ge and WG on dhurv. (Scar [662] tr. the 
hemistich but fails to render rta@sya.) Since only Ge cites passages in support of his 
configuration (n. 6a), Iam inclined to follow his interpr. and substitute “place your two 
long-maned (horses) ... on the yoke-pole of truth.” Acdg. to Ge, this expression refers to 
the Opfer. The other interpr. are not excluded, however; for rta#sya dependent on horses, 
see, e.g., [V.2.3 rohita ghrtasni, rtasya, a passage very like ours. 

ghrtasniuvais problematic. See esp. the disc. by Scar (662-63). Although 
generally listed as ghrtasnu-, the two forms with this accent more likely belong to a stem 
in -snd-, as Scar points out. This ghrta-snii- exists beside ghrta-snu- (10x) with first- 
member accent (save for a single unaccented voc. girtasno), generally considered to be a 
bahuvrthi with the 2nd member a weak form of sanu- ‘back’, hence ‘having a back with 
ghee, having ghee on its back’ (a vajra-hasta- type compound). However, the 2nd- 
member accented gArta-sni- is also parallel with ghrta-sna- ‘bathed/bathing in ghee’ (2x), 
and ghrta-snil- is generally rendered (incl. in the publ. tr. of our passage) like the -sna- 
cmpd: ‘bathing/bathed in ghee’. Scar suggests that ghrta-sni- represents a contamination 
of ghrta-snu- and ghrta-sna-, which seems reasonable. There cannot have been a strict 
semantic separation between ghrtd-snu- and ghrta-sni- because the same referent, du. 
kesina is modified by ghrta-sni- here and ghrta-snu- in III.41.9 (see also another dual 
referring to horses, 4tydain IV.2.3, modified by ghrtd-snu-). I think both meanings are 
likely in play here, and would substitute “bathed in ghee [/ghee-backed].” 


III.6.7: The Zin pada a must be a postposition, not a preverb in tmesis: V ruc does not 
appear with 4, and the @here does not adjoin a metrical boundary, as preverbs in tmesis 
generally do. Rather it is to be construed with preceding abl. divah, with emphatic cid 
‘even’ intervening. It also must have the meaning “(all the way) to” (so Ge, WG, Scar 
[197], JPB; contra Old [SBE], Re), even though 4 with preceding abl. generally means 
‘from ... to’ (Gr “von ... her’), and it is 4 with following abl. that means ‘to’ (Gr 169). 
However, see Gr’s 8) “zu ... hin,” as well as comm. ad I.92.17. Since I think the Zis a 
postposition, I would delete JPB’s “here” in “shine here” and substitute “shine all the 
way even to heaven.” 

The publ. tr. rendering of pada b, “you become radiant along with the many far- 
radiant dawns,” misrepresents both the case of “dawns” (acc., not instr.) and the function 
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of anu. It should be emended to “you become radiant following the ... dawns,” indicating 
that the ritual fire is kindled just after first light. 

The cmpd usddhak is quite problematic, although on first glance it looks 
straightforward enough. It occurs three times, here, III.34.3, and VII.7.2, always in 
conjunction with vdna- wood: usédhag vanesu (here and III.34.3), us@dhag vanani 
(VIL.7.2), always at pada end. It looks as if it should be a root-noun cmpd. consisting of a 
zero-grade form derived from V vas ‘desire, want’ and V dah ‘burn’. However, the accent 
is wrong for a regular root-noun cmpd. Moreover, in this passage the form must be an 
acc., in the object phrase with pandyanta. This brings us to the problem of apah, which 
must also be part of the object phrase. By accent, this form should be the adjectival 
‘industrious’, but the standard interpr. (Old [SBE], Ge, Re, WG) simply take it as if it 
were the neut. noun 4pas- ‘work’ and finesse the accent somehow. (That apds7in III.1.3 
seems to be the noun, not the adj. [see comm. ad loc.], lends some support to this tack.) 
They then do one of two things with usadhak. either take it as a neut. adj. modifying apah 
‘work’ (Ge: “deiner gierig in den Holzern brennenden (?) Tatigkeit’’) or as a modifier of 
Agni (Old [SBE], Re, WG), despite the fact that it is neither a vocative (note 2nd syl. 
accent) nor a gen. (Old [SBE n.] cavalierly says it stands for a gen. metri causa — though 
he alternatively suggests the first solution, as an adj. modifying apdéh. He gives the same 
two solutions in the Noten, but in opposite order.) The solution found in the publ. tr., as 
well as in Scar., flips the values of apah ... usadhak, taking the latter as a neut. noun and 
apéas- in its usual adjectival value: “industrious burning-at-will in the wood.” The 
substantivization of an old root-noun (adj.) cmpd. *usa-dah- ‘burning in the wood’ can 
account for its accent shift, while the accent of apéh is correct for its function. Although 
this interpr. is complex and cumbersome, it seems the best way to account for the various 
anomalies in this phrase. One consequence, however, is that in the other two occurrences 
a standard adjectival interpr. of the cmpd., as nom. sg. masc. modifying Agni, which is 
possible in both, has to be set aside if the form is to be harmonized with its usage here. 
See comm. ad locc. 


III.6.8: The first three padas begin X va yé; these relative clauses are picked up by ebhih 
at the beginning of the next vs. The question is what to do with pada d, which lacks the 
structural signature of the first 3 padas. JPB takes d as a parenthetical independent clause, 
but this is impossible because 2yemuré has an accented verb (flg. a preverb, so it can’t 
owe its accent to pada-initial position) and therefore must be subordinated. Is it a fourth, 
unsignaled rel. clause (“(which) horses ...” or “(whose) horses”) — so Old (SBE and 
Noten) Ge, JSK (DGRV II.164). Or does the rel. clause beginning in c extend through d? 
Re takes it so, but by making rathyah ... 4svah a bahuvrithi “defait” with the subject 
another set of divinities; I would follow WG, flg. Kii (397), in taking the horses 
themselves as subject: “or the helpers, easy to call, deserving the sacrifice, the chariot 
horses who were guided here.” My only reservation is that @ma- ‘helper’ is ordinarily a 
descriptor of gods — even though ‘helper’ seems a reasonable role for their horses. 


IIl.6.9: Although the presence of the gods just delivered to the sacrifice invites a 
transitive interpr. of maddyasva, as in the publ. tr. “make then [syc: them] rejoice,” the 
other occurrences of madéya are reflexive: “invigorate yourself! rejoice!” 
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I11.6.10: On pada c, see Ge’s n. 6c. I think he is correct that dual adhvard is by attraction 
in the simile; see praficam ... adhvar4m in 1.18.8. 

Note the presence of both std4- and satyd- in the final pada. I might substitute for 
the somewhat awk. publ. tr. “the truth-possessing (parents) of truth-begotten (Agni), who 
are really present.” 


III.7 Agni [SJ on JPB] 
On the difficulties of the hymn, see publ. intro. I will mostly stay away from 
deeper interpr. of the contents. 


III.7.1: Given the obscurity of the content of this vs., there is some question as to how to 
deploy the fem. pl. sapté vanih “seven voices.” Old (SBE n., Noten) is tempted to make 
this phrase the subj. of both a and b, but is (rightly) deterred by the masc. rel. prn. yé (va 
in sandhi). Therefore, the standard tr., incl. JPB, take it as acc., parallel to matara, as obj. 
/ goal of vivisuh. Kii (101), fld. by WG, instead takse it as nom., but as an appositive to 
the (masc.) subject: “als die sieben Stimme.” Since I have no strong views on the sense of 
the vs. or the referent of the fem. pl. phrase, I will take no stand, beyond suggesting that 
the alt. tr. “have entered ..., as the seven voices” could be considered. 

The parallel in X.65.8 pariksita pitara ... dyavaprthivi most likely identifies the 
dual pitéra here as Heaven and Earth; the du. matéra in the preceding pada may also have 
the same referents, though as JPB points out in the publ. intro. they could also/instead be 
the fire churning sticks. On pariksit- see comm. ad X.65.8. 

Ge and WG take the intens. pré sarsrate as trans., with dirghém ayuh as obj. 
(“extend their lifetime long”), but medial forms of V sr are intrans./reflex. “stretch 
(oneself) out.” See Narten (“Ai. sz,’ MSS 26 [1969] = KISch 125-43) and, for the intens., 
Schaef. (198-99); on this passage specifically, Narten 88-89 = 134-35; Schaef. 199. 

On praydkse see comm. ad III.31.3. 


III.7.2: On the derivation and morphology of divaksasah see comm. ad X.65.7, If.30.21 
and detailed disc. by Scar (92—93). It is here most likely a gen. sg. modifying visnah, as 
most take it, though Say. (see Ge n. 2), Gr, and Old (SBE) instead interpr. it as nom. pl. 
(as it is in X.65.7). 

The pl. 4sva(f) is universally interpr. as to the fem. stem 4s‘va- ‘mare’, 
presumably on the basis of its identification with dhendévah and association with devih, 
and this is probably correct. But the form could also be masculine pl., and the gender 
bending characteristic of passages like this could be in play. On the other hand, see the 
females “playing the bull” in 9a. In any case, the pada is surely a nominal sentence, as in 
almost all interpr.; Re and WG, however, apparently take pada a as an acc. phrase and 
construe it with 4 fasthau. This interpr. seems excluded by dhendvah, we would expect 
dhenth. 

On the basis of the similar phraseology in X.65.6, Ge takes the single cow in d as 
the offering ladle. I find this plausible, though it must be said that X.65.6 isn’t all that 
clear. 


III.7.3: The first hemistich seems to paraphrase 2b: in that pada an unidentified single 
being took (his) stand (4 ¢asthau) on a set of plural females; here the same happens, but 
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the being is discursively identified in b as a male, and the verb 2 ... arohat substitutes for 
av stha. 

The tr. “lord” might be expanded to “lord / husband,” given that he “mounts” 
females here, and also given the simile in 4d. 

The 2nd hemistich takes up 1a, with compd. COLOR-prstha- and dhaseh. Here 
Agni is presumably destroying the firewood that (notionally) held the flames; the sense 
would be clearer if “made them depart from the wellspring of the brushwood” were 
substituted for “made them dwell apart.” The lexeme prd V vas means ‘go / dwell abroad / 
away from home’. 


III.7.4: The subj. of the first hemistich is universally (save for JPB) understood to be 
“rivers, streams,” but this relies entirely (as far as I can see) on Say.’s gloss of vahétah as 
nadyah. But vahat- (on which see AiG II.2.159) is a hapax, and the point here surely is 
that it participates in an etymological figure with the flg. verb vahants. And the larger 
point then is the paradox created by the conveyors conveying ( vahdto vahanti) a 
stationary (stabhiiyamanam) entity. I do think that “conveyors ... convey” would be 
better than “carriers ... carry,” but otherwise think this etymological rendering is much 
superior to the introduction of ill-supported rivers. 

On Agni as the son of Tvastar, see 1.95.2 adduced by Ge. 

As noted ad III.6.4, I'd prefer ‘seat’ for ‘abode’. 

Strictly speaking, “woman” in d should be in parens. 


III.7.6: Ge (n. 6) remarks “Besonders dunkel,” which is saying something in a hymn of 
such general obscurity. The nub of the problem is how to construe énu. Ge asks whether 
it goes with ghosam or anayanta. If the latter, it would allow ghdsam to form a phrase 
with sisdm at the end of the next pada. Unfortunately, acdg. to our current understanding 
of tmesis, it cannot be in tmesis with anayanta, because it doesn’t appear in any of the 
standard landing sites for a preverb in tmesis. I was tempted to construe anu with pravida, 
as Old (Noten, contra his interpr. in SBE) almost breezily suggests: “Warum nicht 
pravida anu verstehen ...?” (fld. by Scar, though see his n. 682). Unfortunately the answer 
is “because dnu is never construed with an instr. and is also almost always a preposition, 
not a postposition.” Which means that we’re stuck with d4nu ghosam and two different 
noises in a single clause. The publ. tr. does what it can under the circumstances. 

Note that 4nu svaém dhama in d recalls the adverb anusvadhdém in the previous 
hymn (III.6.9). Also, dhama echoes dhanam in the previous pada, and both resonate with 
(pravidanu in pada a. 


Ill.7.7: Pada b recalls III.5.5—6. 
TI1.7.8 = 1.4.7, in an Apri hymn. 


III.7.9: The interplay of females and bulls is found also in 2a, while suyamah qualifies 
females in 3a. However, the immediate referents can’t be the same, because rasm/- here 
is masc. 

The opening of c, déva hotar, echoes the dual daivya hotara that begins the 
borrowed vs. 8; for this reason I’d tr. “o god Hotar,” or even “o divine Hotar.” 
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Strictly speaking, mandrdtarah should be “more delighing” or “very delighting”; 
cikitvan recurs from 3b. 


III.7.10: In d “the fault ... we have committed” is somewhat misleading, in that the poet 
admits neither individual not collective guilt: it should simply be “even the fault that has 
been committed.” 


W.7.11 = 1.1.23, etc. 


III.8 Sacrificial Posts 

On the structure of this hymn, see the publ. intro. As was also noted there, though 
the hymn is an intrusion in the Agni cycle, it is found (/was inserted) at a seam in the 
cycle: at the end of the 11-verse (III.3—7) trimeter Agni hymns. The next set of hymns 
have 9 verses and are in varying meters, with mostly 8-syllable padas (III.9 Brhatt, HI.10 
Usnih, I.11—12 Gayatri). 


III.8.1: Note the future impv. dhattat, which has the standard (later) function of enjoining 
an action that will follow another one. 


I11.8.4: Kane (HDS IL.1.269) suggests that the image in this vs. is that of a young boy, 
well dressed and encircled with his sacred thread (viva suvasah pdarivitah), at his 
Upanayana, whom they “lead up” (vin nayanti), in an idiom close to the dpa V n7of the 
Upanayana. Acdg. to Kane, several grhya stitras employ this mantra in the Upanayana. 


IIL.8.6: There is number disharmony between the 2" plural enclitic vah (a) and the voc. 
singular vanaspate (b). The simplest way to account for this is to assume that the voc. has 
simply been repeated from the 1* vs. of the hymn (1b) in this 1* vs. of the 2" (half of 
the) hymn, which switches its subject from a singular post to plural posts. Or Lord of the 
Forest may refer to the forest itself or a single tree that produces multiple posts. 


II.8.8: The rarer dual dvandva dyava-ksama substitutes for the more common dyava- 
prthivi, with prthivi, perhaps in its lit. meaning ‘broad one’, pleonastically following the 
dvandva. 


III.8.10: Contrary to the standard tr., I think there is a change of subject in the 2" half- 
verse. Rather than calling on the posts to help us, we turn again to the gods, who are the 
likely subject of avantu, just as they were in 8c. The types of help we ask them for are 
distinct but complementary: help for our sacrifice in 8c, help in battle and competition in 
10d, a theme introduced by the vihavd- ‘competing invocation’ in 10c. The va of 10c 
signals this disjunction and the return of the gods as subject. Although Klein (DGRV 
II.203) suggests reading va here as if for vag given that the hymn contains several loosely 
construed va-s (1d, 6b), this does not seem like a good idea. 


[I1I.9-29 JPB — comm. by SJ] 


III.9 Agni [SJ on JPB] 
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IlI.9.1: Every pada in this vs. has close parallels elsewhere. Most of pada a, X X X tva 
vavrmahe, is found also in I.187.2 and VIII.19.3. (On metrically bad vavrmahe and the 
likely restoration * vuvarmahe, see Kii [459] and comm. ad VI.4.7.) Pada b = V.22.3, 
VIII.11.6, and, extended to a Jagat, I.144.5. Pada c = VIII.19.4, with substitution of a0 
for apam. Pada d = 1.40.4. 

Since Agni’s entry into “his mothers, the waters” is depicted in 2b, calling him 
Apam Napat here is esp. apt.z 

On the basis of my reeval. of the usage of anehds- (see comm. ad X.61.12), I 
would substitute “flawless” for “faultless.” The tr. of swbhégam sudiditim in pada c might 
be harmonized with that of VII.19.4 “providing good fortune and good light,” though 
this is not strictly necessary — the renditions are close enough. 


IlI.9.2: The first pada presents interpretational difficulties that have mostly been glossed 
over. The form vand is generally taken to be a neut. pl. of vana- ‘wood’, but it is wrongly 
accented (expect vana), and given the near ubiquity of this stem, and indeed this very 
morphological form, this anomaly should not be dismissed so easily as it usually is (see a 
particularly strong statement by Kulikov [ya-presents, 329 n. 820]). Old (SBE and, more 
explicitly, Noten) and Schindler (Root nouns p. 43) instead take it as an instr. to the root 
noun van-, which better reflects its accent, but appears to cause syntactic difficulty, since 
the verb with which it’s construed supposedly only takes accusatives. However, that verb, 
the mid. part. Aayamana-, is a hapax; the stem is found nowhere else in Sanskrit. I 
therefore think that comparing the case frame of stems that are ultimately related to it but 
superficially quite distinct, esp. the pf. (2) cake (see esp. Kulikov 319-20), is of limited 
utility, and that an instr. is possible with this very distinct stem: “finding pleasure with 
the wood” it is even possible that kZyamana- is a pseudo-passive and the phrase should 
be tr. “(Fire) being enjoyed by the wood,” which might provide a reason for Agni’s entry 
into the waters in pada b — a means of escape. 

There are several different ways to interpr. pada c, depending on who we take as 
the implicit agent of the infinitive pramfse. The publ. tr. (also Old SBE) seems to assume 
that agent to be the ritualists, who should pay sufficient attention to the return of Agni. 
But most tr. assume instead that Agni is the agent, and he should not forget (with a 
slightly different, but quite possible sense of pr@ V mrs) to return — with pada d reminding 
him that he had made the same cycle before (with “earlier” generally supplied: e.g., Kii 
158 “dass du (friiher), obwohl du in der Ferne warst, hier erscheinen bist”). I think each 
interpr. is possible and would allow both alternatives; I would, however, delete the JPB’s 
“therefore,” which seems too emphatic for a 44d not even in Ist position, and substitute 
“you came to be here" for “you have come to be here,” since the latter is not usually the 
sense of the impf. 


III.9.3: I would be inclined to add a “just” (reflecting evd) in pada b: “and now you are 
just benevolent” — the point being that before he escaped the smoke, there were both 
positive and negatives aspects of Agni, but now it is only positive. 

The standard view of the referents of anyé ... anyéis that they are the various 
priests, and this is supported by sakhyé in c, which responds to sa@khayah referring to us 
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ritualists in la. But I agree with JPB that another possible referent is the flames, some of 
which dart out and others stay close to the point of ignition. 
The accent on yénti presumably results from the contrast of the two short clauses. 


III.9.4: The stem sascdt- (here, 1.42.7, and VII.97.4) is generally given an abstract sense 
(e.g., Old [SBE] hindrance, Ge Mangel, Re déficience), even though both Ge and Re 
accept a connection with V sac ‘dry up’ (Ge n. 4b, Re n.), contra Gr, who takes it to the 
other V sac ‘follow, accompany’. The connection with asascét- ‘never drying up, 
inexhaustible’ provides strong evidence both for the root etymology and for the literal 
sense. Given the Vedic horror of aridity (as exemplified, e.g., by the Vrtra myth and the 
release of the waters), “parched places” seems a reasonable interpr. Moreover, “parched 
places” provides a nice contrast with the waters in which Agni hides himself (pada d and 
2b). WG take sascdatah instead as an adj. (“folgende”’?) modifying sridhah, which doesn’t 
have much to recommend it and doesn’t work for the other passages. In fact WG tr. the 
same form in 1.42.7 as “die trockenstehenden (Orte)” and Gotd (in Doyama/Got6) as “die 
Versiegungen,” so the rejection of ‘dry up’ seems to have been temporary. 

The simile in d is somewhat jarring: “resting in the waters like a lion,” since lions 
don’t generally lie around in water. A different loc. needs to be supplied or assumed (so 
Ge, Re, WG): “(in his lair / hiding place)” vel sim. 


III.9.5: As JPB indicates in the publ. intro. mathita- here can mean either (or rather both) 
‘stolen’ and ‘churned’ (used of fire produced by friction). Most tr. choose one or the 
other (though often with a nod to the other): ‘churned’ (et sim.) Old SBE, Ge; ‘stolen’ 
Re, WG, Narten (Ved math, 133 = KISch. 23), Elizarenkova (Lg. and Style 193). If we 
allow the ‘churn’ alternative, better to separate devébhyah from mathit4m — rather than 
“churned from among the gods” as in the publ. intro., “brought him, churned, from the 
gods.” 

WG and Elizarenkova (both flg. Kuiper) take devébhyah as dat.: “stolen for the 
gods”: This is appealing in that it was the gods who pursued him and wanted him back. 
But this makes pari somewhat harder to construe, since paér/is found with V math only 
when an abl. is in play (1.93.6, [X.97.2). To save both the abl. and the narrative, we can 
assume that mathitém refers to the original disappearance of Agni: “who (had been) 
stolen from the gods” and was subsequently recovered by Matarisvan. 


III.9.6: I do not think that ‘4m tvais esp. emphatic; the 44m merely provides a prop for the 
enclitic. This pada opening is quite common, found 69x in the RV; see disc. in my 1992 
“sa figé,” esp. pp. 228-30. I'd therefore rephrase “You are he whom ...” to simply “the 
mortals seized you.” 

On the basis of persuasive parallels cited by Old and Ge, devébhyah belongs with 
the immed. flg. voc. Aavyavahana, rather than with the preceding cl. 

Most tr. take cd as a purpose clause, “so that you will guard,” against JPB’s “since 
you guard ...” Either is possible, esp. since the verb in c, ab/ipasi, can be either pres. 
indicative or subjunctive. The purpose cl. interpr. is a viable alternative. 
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III.9.7: With most interpr., I'd take tad bhadram and damsénd as parallel subjects of 
chadayati, rather than, with the publ. tr., taking féva ... chadayati as a parenthetical 
insertion. 

I would also prefer “livestock” or “cattle” to “herd” for pas#vah in c. 


IIl.9.8: On sira4- see comm. ad VIII.43.31. 

Contrary to all the standard interpr., incl. the publ. tr., I’d be inclined to take c 
with ab, as a continuation of the long acc. phrase begun in pada a, with d a snappy 
summary: “serve the god with obedience.” The instr. srus¢7that begins d seems to me to 
signal a new beginning. 


III.9.9: This vs. is identical to X.52.6, the final vs. of one of the three hymns there (X.51— 
53) concerning the flight and recovery of Agni, which is also largely treated in our hymn. 


III.10 Agni [SJ on JPB] 

A hymn made up almost entirely of clichés; in this it is reminiscent of the 
elementary I.1. The first seven vss. each contain a form of agni-, mostly voc. (1a, 2b, 3c, 
7a), a feature also reminiscent of I.1. 


Ilf.10.3: The publ. tr. mistakenly tr. dat. 7at¢@vedase as a voc. It should be corrected to 
“who will do ritual service for you, the Jatavedas ...” 


IlI.10.5: The part. b/bhrate appears to belong in the simile, since it immediately precedes 
the simile marker nd. It is so tr. by Old (SBE), Ge, and JPB. However, the sense would be 
somewhat better if the part. modified Agni, with the simile confined to vedhdse. 
“bringing the lights of inspirations like a ritual master’; it is so tr. by Re and WG. This is 
in fact syntactically possible, since, as disc. ad VIII.76.1 (etc.), simile-marking nd is 
blocked from pada-final position and flips with its target when it would end up there. I 
would therefore favor the alt. tr. just given. 

Note that pada-final vedhése matches likewise positioned jatd4vedase in 3b; that 
one ends a dimeter pada and one a Jagati line may mitigate the potential sing-song rhyme 
effect. 


III.10.6: The ablatival subordinator yatah is tr. as if it were a plural with fem. girah as 
antecedent (“the songs ... those from which he was born”). But yétah Vjan is a rare idiom 
meaning “as soon as” (see Gr yatas def. 6), presumably from a temporal ablatival sense 
“from (the time) when.” See the passages assembled by Ge (n. 6b): 1.128.4 yatah ... 
djayata, 1.141.1 yato ani, VI.4.2 yatah ... djanista, VV1.7.3 yatah ... jajfisé, and 
semantically sim. 1.25.17 yaétah ... 4bhrtam. So substitute “... strengthen Agni, as soon as 
he is born, worthy to be hymned.” 


IIJ.10.7: The verb v/rajasi recalls the noun samrajam in 1b, but it is also presumably a 
pun: not only “you rule” but “you shine,” as pointed out in the publ. intro. 


The phrase 4t/ sridhah is found also in the previous hymn, III.9.4. 


III.10.8: Note the pronominal doubling, with na (a) anticipating asmeé (b). 
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Echoes from earlier in the hymn: didihi (3a), suviryam (3c). 


III.10.9: The verb sd#m indhate forms a trivial ring with lc indhate sém, but this seems 
less the deployment of a poetic device and more the result of poverty of imagination. 


IiI.11 Agni [SJ on JPB] 
This is scarcely less banal than the immediately preceding hymn, save for a 
complex figure in vss. 3 and 5. 


Iif.11.2: On cénohita- see comm. ad III.2.2. The tr. should be corrected here to 
“delighted.” 

“Sacrifice” is almost universally supplied as the obj. of sdém rnvati (save for Old 
[SBE], who takes it as intrans. “sets himself in motion”). Supplying ‘sacrifice’ seems 
reasonable, though there are no clear parallels, and the other occurrence of sém rnvat, in 
nearby III.2.1, is troublesome (see comm. ad loc.). 


III.11.3: The vs. begins like 2c, agnir dhiya, and then seems to make a new start with s# 
cetati. This is generally not registered in the standard tr., though it is, properly, in the 
publ. tr. 

Ge (/WG) takes cefatias transitive (“understands” vel sim.) with pada c as its obj.: 
approx. “knows how to reach his goal.” But cetati, even when in the (semi-)transitive 
value ‘perceives’, does not, I think, have the “know how” construction, and, even more 
important, the Ain c marks this pada as an independent clause. For detailed disc. of this 
passage and the problems associated with the object interpr. of c, see Keydana (Inf. 193— 
94). Far better to take cefatiin its common sense ‘appears’, reinforced by the cognate 
ketu- ‘visible beacon’ in b, and keep pada c as a syntactically separate nominal cl., as 
done by Re (also see his n.), Keydana, and JPB. 

The phrase drtham hy asya taraniis difficult, esp. if we accept that it must be an 
independent cl. on the grounds given just above. Interpr. it requires us to assess the 
meaning and function of faréni- and to re-assess the same for ¢déirni-, found in 5c. I should 
first justify why I think the latter has any bearing on the former. First, I find it striking 
that these two fairly rare -n/- forms (22x [incl. deriv.] and 8x [incl. compd.] respectively), 
built to very similar bases, are found within two vss. of each other. This seems to call out 
for their comparison. Further, ¢ardni- here must be construed with artham, one way or the 
other, and frni- appears in the cmpd téirny-artha- (2x). The poet seems to be swapping 
out related adjectival forms with 4rtha-. However, tdirmi- is usually given a different 
meaning (‘swift’) from faréni-, with a different etymology (Vv tvar, not V@). I will 
reexamine furni- ad vs. 5, but will here concentrate on ‘aréni-. This adj. is generally, and I 
think quite correctly, derived from V é# ‘cross over’, etc. etc. (see, e.g., EWA 1.630). It 
occurs 20 times in the RV (in addition to 2 occurrences of farénitva-). In what I consider 
to be its original, literal sense, it means ‘transiting, crossing’, of the sun (1.50.4, VII.63.4, 
X.88.16). In these passages the referent has a definite trajectory (across the sky) and a 
definite goal (the other side of the sky), a fact to which we will return. The form then can 
be used of forward motion without a necessary trajectory or goal: ‘advancing’, used of 
fire and its flames (e.g., I.128.6, [V.4.12) or Soma (I.121.6), priests ([V.45.5, 7), etc. And 
ultimately the sense of forward movement, which may involve ‘overtaking’ smtg. else 
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(maybe II.49.4), can be attenuated simply to its conceptual equivalent, ‘surpassing’ (e.g., 
Indra VIII.45.28, a successful man VII.32.9, 20, etc.). The influence of comparable forms 
of the multivalent verb could always have been felt. The occurrence here is the only neut. 
form; the question is -- what is its relationship to 4rtham? Here a return to the ‘transiting’ 
passages will help. In VII.63.4 the sun is described as duréarthas tardnih “whose goal is 
in the far distance as he crosses over (to it),” where a cmpd. with artha- is associated with 
tarani-. This suggest that 4rtham here is conceptually the obj./goal of tardni-, rather than 
being directly modified by it. In other words, a rendering like the publ. tr., which 
represents simple modification, “for his goal is surpassing,” is probably wrong. However, 
this complicates the syntax: what neut. could éaréni modify if not a4rtham? And is it just a 
simple adjective? Here I follow Keydana (194), with the same reluctance he seems to 
show, in taking ¢ardnihere as a predicated infinitive (or its functional equivalent): “for his 
goal is (to be) advanced towards” or, perhaps better “for it is for him to advance to his 
goal.” In the following vs. Agni is made the conveyor of oblations, and in the verse after 
that he is a chariot: the purposeful forward motion of Agni is well established. 


I1.11.5: To return to the relationship between faréni- and tirni- discussed ad vs. 3, here 
concentrating on /dirmni. As I said there, this stem is usually glossed as ‘swift’ (e.g., Gr 
‘rasch, eilend, rasch im Werke’) and derived from V tvar ‘hasten’ (e.g., EWA 1.689, 
though an alternative connection with Vv “is admitted there). But none of its occurrences 
requires, or even encourages, a meaning ‘swift’, while several instead favor ‘crossing, 
advancing’. Two of the six non-compounded forms occur alongside the root-noun cmpd 
ap-tur- ‘crossing the waters’ (1.3.8, H[I.51.2); this association seems significant, and they 
share the same u-root vocalism. In X.88.6 fdrni- is used of the sun transiting (like fardnz-; 
see ad vs. 3 above). A sense ‘advancing’ works for the other non-cmpded forms, in all 
cases better than ‘swift’ (see comm. ad locc.). Then there are the two occurrences of the 
cmpd tirny-artha- (1.52.5, V.43.2). In the publ. tr. I rendered this cmpd as ‘swift to 
his/their task’, flg. Gr “schnell zum Ziele dringend, zum Ziele eilend,” but how a 
bahuvrithi would allow such a sense is now not clear to me. (AiG does not treat the 
cmpd.) Taking into account the fact that ¢ardni- is construed with 4rtha- in our vs. 3c, as 
an obj./goal (see above), I think we can take féirny-artha- in a similar sense, with a 
pseudo-infinitival 1st member: ‘having a goal to advance to’. In short, frn/- is essentially 
a synonym of taréni-, and both are derived from V tfand meaning ‘transiting, advancing’ 
(etc.). It should be noted that this analysis seems to be reflected in both Ge’s and Re’s tr. 
of the two forms in this Agni cycle (III.3.5, 11.5), “zielerreichenden” and “franchissant 
(les obstacles),” though without comment, as opposed to WG “schnell, rasch” in both 
places. 

As for the root vocalism, and esp. the contrast between ppl. “#rnd- and our stem 
tiirni-, it’s striking that ¢7md- is actually not found in the RV, save in a single occurrence 
of negated 4tirna-. In any case, the fir and tirroot syllables of V fare thoroughly 
confused; though I would like to confine the latter originally to V tvar ‘hasten’, 
synchronically we must reckon with numerous dr forms to V @&. 

I would alter the tr. to “the advancing chariot, ever new.” 


Il.11.7: The instr. vahasd is variously interpr. and construed; e.g., Ge considers the gen. 
pavakéasocisah at the end of the last pada to be dependent on it; Old (SBE) and WG take it 
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vahasa as (somehow, loosely) governing préyamsi. It’s important to consider the usual 
employment of the stem, incl. in its many cmpds. (see disc. ad X.29.3); the vahas- is 
ordinarily conceptualized as a verbal product (hymn, vel sim.) that serves as the vehicle 
to bring / attract the gods to the sacrifice. Here the pious mortal by bringing the gods here 
with such a vehicle attains to desirable things. Although préyamsi are ordinarily 
pleasurable offerings fo the gods, here I think they must be pleasurable things that the 
mortal himself wishes to attain; this is supported by the formula that seems to be split 
across this vs. and the next one (see comm. ad 8a). It also seems to be parallel to Asdyam 
“dwelling place’ in the last pada, given sadhdsthani prayamsi ca “abodes and pleasurable 
offerings” in the immediately flg. hymn, II.12.8, which also supports the syntactic 
interpr. reflected in the publ. tr. 


III.11.8: Various suggestions have been made for what to supply with szdhita, but Re’s, 
prayamsi, must be correct, since préyams/is found in the immed. preceding vs. (7a) and 
prayams! sudhita(ni) is a fixed phrase: I.135.4, VI15.15, VII.60.4, X.53.2. (préyamsi also 
regularly serves as obj. of V dha [I.169.3, III.30.1, X.91.9].) Here the same verb, asyama, 
is found as in vs. 7 (asnoti), also with mortal worshipers as subject. The two vss. seem to 
be making the point that mortals, too, can attain to prdéyamsi. I would add a parenthetic 
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“(pleasing offerings)” to replace “things”: “all the well-placed (pleasing offerings).” 


IlI.11.9: Strictly speaking, érire should not be ‘placed’ but ‘set in motion’ and should be 
altered accordingly. 


III.12 Indra and Agni [SJ on JPB] 

A fairly elementary hymn. Every vs. except 3 contains the dual dvandva indragni, 
generally in the voc. (la, 2a, 5c, 6, 7a, 8a, 9a), always pada initial. Vs. 4c has the acc. 
indragni, and vs. 3a the independent accs. indram agnim. 


IlI.12.3: As just noted, this is the only vs. in which the two gods are not compounded. I 
don’t know why; it can’t be because they’re in the acc., because /ndragn/is acc. in the 
next vs., 4c. We fall back on the unsatisfactory explanation of metrical necessity (extra 
syllable needed). 

The meaning of the hapax kavi-chdad- is uncertain, in part because the root 
affiliation of -chad- cannot be determined. See disc. in Scar (130). The standard view is 
that the root is Vchand ‘seem, appear, please’, giving the cmpd the sense “appearing as 
poets” (publ. tr. “who appear as sages’’), perhaps more idiomatically “in the guise of 
poets.” However, as Scar points out, the root could instead be Vchad ‘cover, protect’, 
with the cmpd meaning “protecting poets.” Perhaps best to go with the former analysis, 
with all the standard tr., since this root is more common. While accepting this root 
affiliation, Gr gives it a transitive sense “taking pleasure in poets” (somewhat similar 
Say.), which is not excluded — nor is the analysis with V chad ‘cover’. 

Although not so analyzed by the Pp., the sequence jutya vine may conceal the 
preverb 4 see 4 vrne in Sc. 


III.12.4: On sosé- and the root V tusin general, see comm. ad VIII.38.2, where I defend 
the old gloss ‘drip’ against Goto’s anodyne replacement, ‘hasten’. 
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I1.12.5: On nithavid- see Scar (485). As he points out, in 1V.3.16 nithan/ are associated 
with other verbal tricks of skilled poets. 


IJ.12.8: The neut. pl. cavisanican be taken in two different ways, either as an adj. 
modifying the neut. pl.s sadhésthani pra4yamsi ca in the flg. pada (so Old SBE [modifying 
only sadhasthani], Re, publ. tr.) or as substantivized ‘powers’ (as in I.166.1, 9)(so Gr, Ge, 
WG). I weakly favor the latter, because neither abodes nor pleasurable offerings are 
naturally “mighty,” and the nominals modified by adjectival cavisd- are quite different 
from these benign objects. I would therefore propose an alt. “Yours are the powers, and 
the seats and pleasing offerings.” 

As noted ad III.6.4, I prefer “seats” to “abodes.” 


IiI.13 Agni [SJ on JPB] 
The content is fairly straightforward, but there are syncopations and disturbances 
in syntax and word order, esp. in the earlier vss. 


III.13.1: The content of the vs. is entirely banal, but the construction of pada c seems a bit 
disordered, with the material we expect to begin pada / clause, 2 sé nah, instead ending 
the pada, preceded by the VP gaémad devébhin. (1.5.3 is almost identical, with vajebhih 
instead of devébhih). The easiest way to account of this is to assume the whole VP was 
fronted. 


IIf.13.2: The first hemistich of this vs. is troubled both syntactically and conceptually. To 
begin with the syntactic: in the vs.-opening configuration fava yasya the ordinary interpr. 
would be that, as is incredibly common, despite its second position yasya marks the 
whole as a rel. clause, which would contain nom. tava as its subject (i.e., “of 
whom/whose [X] the truthful one [does something]”). But this doesn’t work; instead 
nom. savas, as it were, a single-word nominal clause, with yésya coreferent with and 
dependent on it (1.e., “[he is] the truthful one, of whom/whose ...””). This nom. has no 
further function; when the referent (Agni) returns in cd, he is in the acc. (¢4m ... tam). 
Given the ubiquity of relatives clauses with ya- in 2nd position, the reading forced on the 
configuration here, with ;tava and ydsya in separate clauses, counts as a deliberately 
misleading trick. However, within this Agni cycle there is a similar syntactic construction 
that escapes the problem we have here, but provides a model for interpr. our almost 
identical problematic pada-opening. III.6.10 begins sé@ hota yasya rédas7 ... “He is the 
Hotar of whom the two world-halves ...” The difference is the inclusion of sé, which 
marks sé@ Adta as a full nominal clause and also pushes yésya into third position. This 
pada is surely the model for ours, with trisyllabic t4va substituting for disyllabic A6ta 
and thereby knocking out the clarifying sa. 

In the rest of the hemistich the standard tr. (incl. the publ. tr.) take rodasrand 
utdyah as joint subjects of sécanta: “whose skill the two world-halves and the helps 
follow.” Needless to say, this is a wildly ill-assorted pairing. This seems to be what the 
syntax points to: among other things since sécanta 1s accented, it must be in a dependent 
clause. But what it means doesn’t bear considering. It’s also important to note that pada 
b, déksam sécanta utayah, is found independently elsewhere, in I.134.2e (a Vayu hymn), 
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where it makes reasonable sense (and is subordinated to a yéd in the preceding pada). The 
fact that b is found independently, along with the nonsense that results from cobbling a 
and b together, is, I think, a good clue that we should de-couple the two padas. 
Bloomfield (RReps, ad I.134.2) finds our hemistich disturbing as it is usually interpr. and 
devotes considerable space to discussing it. His solution is to take padas a and b as 
separate yésya clauses (both hanging off rtéva): “The righteous (Agni) whose are the two 
worlds ... (whose) helps attach themselves to solid pious work—him ...” I think this must 
be the correct way to interpr. the structures and would substitute (with some 
relexicalization): “(He is) the truthful one, whose are the two world-halves, (whose) skill 
(his) forms of help accompany.” That it is Agni’s afavahis suggested by devasya ... 
utdyah in the next hymn (III.14.6). 


IIJ.13.3: The vs. contains one suffix-accented /ar-stem governing the gen. (yan(a ... esam 
... Yajhanam) and two root-accented ones governing the acc. (data ... vanita maghdm). It 
is not clear to me whether the morphological and syntactic difference is meant to signal a 
functional difference. Although Tichy cites the passage for its use of both stem types (¢ar- 
stems, 299-300), her attempt to differentiate them functionally (302) seems weak. Of 
yanta + GEN in this passage she says it expresses the god’s “Wirkungen ... zugunsten der 
Lebewesen,” while data ... vénita + ACC describes “bleibende Eigenschaften” of the god. 
But she does not explain why his role as “controller of sacrifices” is not a permanent 
characteristic of the god, or, conversely, why his roles as “giver and gainer of bounty” are 
not actions beneficial to living beings. For her the morphology seems to be the sole driver 
of interpr., imposing distinctions that don’t seem to be reflected in the actual content of 
the phrases. 

The standard tr. fold atha hi sah into the rest of pada b (sé yajfianam), despite the 
apparent new beginning and the doubling of sa(A) (e.g., JSK [DGRV II.82] “for he is also 
(the leader) of the worships,” reproducing Ge). But 4tha Ai sah has all the hallmarks of a 
clause-initial sequence, and with the publ. tr. (as well as Tichy [300] and WG) it should 
be taken as a separate nominal cl. As elsewhere in the hymn, the syntax is syncopated. 

As it also is in the next pada, agnim t4m vo duvasyata, where the pada/clause 
would ordinarily begin with tam vah. 


III.13.6: The involvement of the Maruts in strengthening Agni is a bit odd: these gods are 
not usually associated. But see HI.16.2 adduced by Ge: imam naro marutah sascata 
vrdham “Follow this one to strengthen him, o superior men, o Maruts,” as well as the 
Maruts’ presence in the next hymn, along with Mitra and Varuna (III.14.4). I almost 
wonder if the Maruts as winds (as in later Sanskrit) are what’s at issue in the 
strengthening: fanning the flames. 


IlI.14 Agni [SJ on JPB] 
The verbal hero of this hymn seems to be sdhas- ‘strength’, with sdhasas putrah 
found in Ic, 4c, 6a (latter two as voc.) and voc. sahasvah in 2b and 4a. 


Ill.14.1: On vidathani here, see Th (Unters. 46 n. 1), who tr. “[Staétten der] Verteilungen” 
and identifies them as the hearths/fireplaces on the ritual ground. 
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Because of the appearance of the chariot in the final vs., 7c, I'd be inclined to tr. 2 
... asthat as “he has mounted,” as usual. 

I'd be inclined to tr. satyéh as “really present” and kavitamah as “best poet.” 

The phrase prthivyam pajo asretis found identically in VII.3.4 (except with 
accented 4sret), where JPB tr. very differently; see also III.61.5 divi pajo asret and 
VIL.10.1 prthii pajo asret. These passages should be harmonized; I’d here emend the tr. to 
“has fixed his leading edge on the earth.” This refers to the spread of the fire. However, 
on the basis of pajasa prthiina in the next hymn (III.15.1), perhaps ‘countenance’ should 
be retained here. 


Ill.14.3: On vajdya- (so accented), see my -éya-Formations, pp. 51 and 88. The form here 
is probably the intrans. “race,” but it is possible that it belongs with the transitive “incite” 
forms, with gapped obj.: “Dawn (and Night) inciting (you).” 

On the grammatical form underlying vandhireva, see Old (SBE and Noten) and 
Re. Since it is likely either du. or pl., the tr. should be altered to “chariot-boxes.” 


III.14.4: I do not understand the phrase sumndém arcan nor the publ. tr. “chant to you your 
favor”; sumnd- is ordinarily something attained, or desired to be attained; it is not the 
object of a verb of speaking. Perhaps what is meant is that the gods chant their own favor 
/ benevolent thoughts for Agni, which allows him to rise up in pada c. 

In dI am inclined to go against the clear morphology of prathéyan and take ksitih 
not as obj. of a trans. participle (as in the publ. tr. “spreading out the settlements”), but as 
goal of abhi“spreading fo the settlements,” depicting the light of the fire speading across 
the earth (sim. WG). The phrase siiryo nfnis then (in my view) an unmarked simile 
“(like) the sun (spreading) to men,” where mn is the acc. pl. it appears to be (not gen. 
“the sun of men,” as in other tr.), but not a direct object as in the publ. tr. (“spreading out 
men’). The phrase sdiryo nfnis also found in 1.146.4 (q.v.). 


Ill.14.6: The first syllables of sahasrinam echo the insistent safas- earlier in the hymn 
(see comm. in intro. above). 

The opening of d, adroghéna vacasa, is conceptually reminiscent of the opening of 
5d dsredhata manmana. 


III.14.6—7: Each hemistich begins with a form of the 2nd sg. prn.: f’ vam (6c, 7c), “vad 
(6a), tuibhyam (7a). 


Ill.14.7: This vs. is notionally in a weak ring with vs. 1, with kavikrato matching 
kavitamah (1b), adhvaré corresponding to vidathani (1a), and surathasya to vidytid-ratha- 
(1c). 

The first hemistich consists of an unresolved rel. cl., or, probably better, one with 
the rel. prn. and its antecedent flipped. If instead of yani imd at the end of pada a we had 
*7ma yani, an interpr. “these things (are) for you, which we have done” would be 
possible. This is in fact the way Ge, WG, and JPB take it (also, more or less, Re), and is 
probably the best way to do it — although I don’t know of a rule that flips these pronouns. 
Otherwise we must read it as a rel. cl. without a main cl.: “which these things we have 
done ...” (with the further ungrammaticality in Engl. of “which these’’). 
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TiI.15 Agni [SJ on JPB] 


Ilf.15.1: Curiously, Re does not try to impose a trifunctional interpr. on b, though it’s 
actually quite easy to construct one. 


II.15.2: It would be possible to take tanva with the verb, as the standard tr. do, rather 
than with the voc.: “take pleasure by yourself / take pleasure with your own body”; I 
would slightly favor this alt. though it is not nec. 


IIf.15.3: The construction of dis uncertain. Ge, Re, and WG take nah... usijahas a 
double acc. with Ardy, with rayé a dat. of purpose — e.g., WG “mach uns zu USij, (dass 
wir) Reichtum (gewinnen).” JPB, like Old (SBE), takes usfjah as an appositive to nah: 
“us, the fire-tending priests.” In his n. 3d Ge describes the USij, an inherited priestly title 
with a cognate in Old Avestan, as ancient singers who recaptured the cows and found 
Agni, and it is certainly the case that in several passages (e.g., [V.1.15=16.6=X.45.11, 
VII.90.4) the pl. usfah are identified as or act parallel to the Angirases in the Vala myth 
and also take part in the finding of the fugitive Agni (X.46.2). Although by the appositive 
reading, “we” could just count as modern-day USij, the double acc. reading of Ge et al. 
makes somewhat better sense and also makes better sense of the syntax (“make ACC. 
DAT.”). I would therefore alter to “make us USij/fire-tending priests, for (us to acquire) 
wealth.” 


Ill.15.4: The gen. (/abl.) payoh in c is somewhat troublesome, but I think it has troubled 
interpr. more than it should. In the publ. intro. JPB wants to see the phraseology here as 
showing an indirect identification of Agni with Indra, which seems to me a hypothesis 
more elaborate than the evidence merits or requires. Old (SBE, but still tentatively held in 
Noten) wants to emend payoh to voc. payo or nom. payuh. since Agni is regularly called 
payu- (e.g., 1.31.13, II.1.7). In the pl. the word often refers to Agni’s flames (e.g., 1.95.9, 
IV.4.12—13) as his helpers in providing protection. A singular form not referring to Agni 
is somewhat surprising, but it should be noted that this is the only form of the stem in 
Mandala III, and an innovative use of it is quite conceivable. My inclination is to think 
that “the/your foremost protector” might be a reference to the first or foremost flame of 
the ritual fire; alternatively, but less likely in my view, it refers to the sacrifice (so Re). It 
should also be noted that brhatah in the next pada does not have to modify payohA but can 
be independently construed (so Ge, WG), though it can be part of the paydh phrase (so 
Old, Re, JPB). My suggestion for the 2nd hemistich is “... as the leader of the sacrifice 
and of your foremost lofty protector [=flame], (leader) of the lofty one, o Jatavedas of 
good guidance.” 


III.15.5: This vs. is a bit disjointed, leading the various interpr. to supply various verbs 
and combine various NPs. It seems better to follow the fairly barebones interpr. of JPB’s 
publ. tr. I would make only one very slight adjustment: delete “up” in b. 

Note that didyanah (b) picks up didihiin 4a, despite difference in voice and 
quantity of the redupl. and root syllables. 
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III.15.6: In c Ge (/WG) supplies ‘come’, which I'd be inclined to follow, since devébhih 
is otherwise left with nothing to do. So, a period at the end of the first hemistich, with c to 
be rendered as “being aflame with good flame, o god, (come) with the gods.” 


1.15.7 = II.1.23 (etc.). 
III.16 Agni [SJ on JPB] 


III.16.1: The last term over which Agni exercises control in this vs. is vrtrahathanam, 
which is surprising both because this term is in Indra’s domain, not Agni’s, and because 
the plural number of the form seems rather to pertain to the first cmpd member (“of 
obstacles”) than to the second (“smashing”’) — strictly speaking, this should be tr. “the 
smashings of obstacle(s).” 


III.16.2: On the Maruts strengthening Agni, see comm. ad III.13.6. I would prefer 
“accompany” to “follow,” for sascata without preverb. 

On sévrdha- see comm. ad V.87.4. 

The pl. referent of the yé that is the subject of the second hemistich is not certain: 
it can be either the riches (rayah) of the immed. preceding pada or the Maruts of pada a, 
since both are masc. pl. The Maruts are favored by Say., Old (SBE), Re; the riches by Ge 
and JPB (with WG unclear). I think it quite likely that both are meant, though the 
contents of cd fit the Maruts better. 

The VP satrum adabhih is also found in VI.46.10, where I tr. the verb as ‘outwit’, 
which might be better here, since the subjects are positively viewed entities and 
“swindle” is not ordinarily a positively viewed action. 


III.16.3: Exactly how the long gen. phrase beginning with rayah works with nah... sisthi 
“sharpen us” is not clear to me. With the publ. tr., it may be best to assume a mediating 
(gapped) dative “share, portion” with rayah ... Sisminah a partitive gen (“sharpen us for 
[a share] of wealth ...””). In the publ. tr. “‘a share” should be in parens. For the dat. in this 
construction see VII.18.2 sisthi rayé asman “sharpen us for wealth.” 
III.16.4: As Ge (n. 4a) remarks and as is reflected in the publ. tr., visva bhiivand should 
be construed both with cékrih and with abhi sasahih, between which it is placed. 

In b I might prefer “does friendly service to the gods”; on diivah see comm. ad 
IX.65.3. 


Il.16.5: The publ. tr. of a@matr- ‘lack of thought’ fits well with the two following 
privative cmpds., avirata- and agota-; however, it is not very specific. In general, a4mati- 
means ‘inattention, neglect’; see comm. ad X.42.10. 


IiI.17 Agni [SJ on JPB] 

As noted in the publ. intro., the hymn is dominated by forms of V yaj ‘sacrifice’; 
the insistent repetition is somewhat offset by the fact that the four finite verb forms, all 
act. 2™ singulars, dyajah (2a), vaksi (2c, 3c), and pra yaja (Sc), are all used somewhat 
differently. See below. 
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III.17.2: Though tightly bound in apparently parallel constructions, the 2"’ sg. forms of 
V yaj, 4yajah (a) and yaksi(c), each with an acc. complement, are used differently: the 
acc. with the latter has its standard function with v yaj, marking the gods as target/goal of 
the sacrifice, but the object of ¢yajah, namely Aotram ‘office/role of Hotar’, seems to 
refer to the manner or capacity in which Agni performed sacrifice. This off-balance 
construction is made harder to interpr. by the contrastive prthivydh ... divah. Do they 
express different types of Hotarship (so JPB, as well as Ge, Re, WG) or are they genitives 
in datival function (“for the earth ... for heaven’; so Old SBE). I am inclined towards the 
latter, because I don’t understand what “the Hotarship of the earth / of heaven” could 
mean, whereas the datival genitive could be an oblique object (functionally parallel to 
devan in c), displaced from the acc. slot by the phrasal verb Aotrém Vv yaj. | would 
therefore alter the tr. to “Just as you performed the sacrificial role of Hotar for the Earth 
... and just as you observantly (performed it) for Heaven ...” (Of course they could also 
be ablatives, but that case would be even harder to construe.) 


IIJ.17.3: There is no agreement on the sense of the hapax fem. pl. aanih, in particular if it 
is agent (‘birth-givers’, e.g., Ge / WG “Miitter”; essentially also Re) or an abstract 
‘births’ (so Gr, Old SBE). Determining the sense of aanih is essential for the analysis of 
usdsafr. if the former is an agent, then usésah must be a fem. nom. pl. (with substitution of 
the weak stem for the strong usaésah, as frequently elsewhere) in an equational nominal 
clause: “three dawns are your mothers” (or “the dawns are your three mothers”). If ajanih 
is an abstract, then usésah should be a sg. oblique (though JPB mixes the two in the publ. 
tr.: “three dawns are your births”). Both Old (SBE and Noten) and Gr take usdsah as 
ablative. I am inclined to follow this latter interpr. — in part because an abstract reading 
“three births” makes pada b more parallel to pada a with its “three lifetimes.” Moreover, 
though 4 Van is a fairly rare idiom, it generally appears with an ablative or ablatival 
adverb in the sense “born from X”; see, e.g., 1V.43.3 divd ajata “born from heaven”; 
V.31.3 séhasa ajanista “he was born from might” (as well as I.179.4, IV.18.1, X.129.6, 
maybe I.83.5; cf. also VII.3.9 with the oblique gen./loc. du. matrdh). I would therefore 
substitute the tr.: “three are your births from Dawn” (most likely the kindling of the three 
ritual fires at dawn). The fem. ‘a@b//h that opens the next hemistich would then refer to the 
births (+/- the lifetimes in the neut. in pada a). 

The third 2" sg. act. form to Vyaj, yaks/in c, is construed with an acc. in yet 
another sense. The s-stem obj. @vah ‘help’, is what we want Agni to acquire for us by 
sacrifice; the usual idiom is 4 V yaj ‘(bring) here by sacrifice, win by sacrifice’, but the 
expected preverb is lacking here. 


Ill.17.5: It is surely shocking to end a hymn to Agni by addressing him in order to state 
that there was a previous Hotar who was better at sacrificing than he, the god currently 
being addressed, is. The more predictable sentiment is found in V.3.5a, which is identical 
to our pada a, save for having nd@in place of yah (“no previous Hotar was a better 
sacrificer than you’’). On these near twin padas see BI RR ad III.17.5: “Evidently the poet 
of the latter stanza [=III.17.5 sj] builds his strange statement upon familiar ideas, and 
cannot resist the temptation to go the poet of 5.3.5 ‘one better’ by introducing the fable of 
a yet more primordial and superior sacrificer than Agni himself.” As Old (SBE) suggests, 
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the “better sacrificer” is most likely a previous instantiation of the ritual fire, so there is at 
least a geneaological relationship between them. 

The relative prn. yah of pada a is clearly picked up by ¢ésya in pada c; all the 
standard tr. (also JSK DGRV I.143-44) take pada b as part of the relative clause 
describing the previous Hotar, and, given the yah ... taésya dyad, this would be the default 
interpr. However, I think pada b actually anticipates the main cl. of c and refers to the 
current Agni. The lack of temporal or person reference in b allows it to lean either way, 
and dvita ‘once more, yet again’ nudges it towards the current Agni, not the previous one. 
Although JPB’s tr. essentially follows the standard ones, he clearly recognizes the force 
of dvitd and orients the pada towards the future, even apparently interpr. the agent noun 
sdtta as a periphrastic future (“once again will take his seat”), which seems a bit 
incoherent, since it predicts that the previous, better sacrificer will fulfill that same role 
again, even though ent the currAgni is ordered in the next pada to perform the 
sacrifice.Tthe other tr. take b as purely descriptive or else as having past-time reference. 

In keeping with my sense that b belongs with c, I would emend the tr. of abc to 
“He who as previous Hotar was a better sacrificer than you, 0 Agni — (you), once again 
taking (his) seat [/place] and being luck itself by your own power -- carry forward the 
sacrifice according to /Azs foundation(s).” Pada c is in a ring-compositional relationship 
with la: prathamanu dharma “according to the first foundations.” The depiction in our vs. 
of a better sacrificer than the current Agni is more pointed, but both the Ist vs. and the 
last point to an original foundation that provided the template for the current sacrifice and 
sacrificer. 

I would also slightly alter the tr. of d to “Then set the rite in place at our pursuit of 
the gods.” 

Vs. 5 also has close connections with vs. 2: Adta (Sa) picks up Aotram (2a), 
cikitvah (5c) cikitvan (2b), pra yaja (Sc) pra tira (2d). Note also that (pra) yaja, the fourth 
finite form of V yaj, is used absolutely, with no acc. complement, unlike the other three 
(2a, 2c, 3c). 


I1I.18 Agni [SJ on JPB] 


IIf.18.1: I don’t understand why the so-called future impv. dahatatis used in d. Though 
the future sense of this formation is less pronounced in the RV than in Vedic prose acdg. 
to Wh (Gr. §571), it still is a marked form in contrast to the present impv. daha, and one 
expects the -/atimpv. to follow logically upon a previously enjoined action. This vs. does 
contain a preceding impv., bhéva (pada a), but its action is not closely tied thematically 
with dahatat. The future impv. is used in conventional fashion in III.8.1 and II.23.2. 


III.18.2: The two “po forms (a, c) should be analyzed as f4pa'+ u, though JSK (Ptcl. u, 
176) is uncertain about the second and suggests that the poet or redactor could have 
changed -4 to -o to match the flg. two words, which end in -o. Given the undoubted 
occurrence of one form coalescing with win this passage, it seems more economical to 
use the same explanation for the 2". 

The standard tr. all interpr. crkitanah as transitive ‘perceive’, with acittan as obj. 
This is of course very tempting because of the etymological relationship. But medial 
forms of the pf. crkité are intrans. (see Kii 176) in the sense ‘be perceived, appear, be 
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conspicuous’, as are the med. forms of the closely related intens. cékite— so JPB’s 
intrans. rendering is more faithful to the morphology. 

On the surprising root accent of ac/tta- see AiG II.1.226 (which merely notes it 
without explanation, though listing a handful of similar anomalies). 


I11.18.3: As Ge (n. 3c) points out, brahmand can be read either with ise or with 
vandamanah, between which it is strategically placed; he provides parallels for both. This 
double reading is reflected in the publ. tr. (though curiously not in Ge’s). 

In d the acc. phrase 7mam dhiyam ... devim requires a verb to govern it; already 
Old (Noten, contra SBE) suggests juAonz in b, and this is endorsed explicitly by Ge (n. 
3d) and WG. A putative phrase *juhom dhiyam would express the common trope of 
“pouring prayers” — but neither Ge nor WG seems to have the courage to so tr. it: Ge / 
WG “(bringe ich).” By contrast, JPB’s tr. does. 


IlI.18.4: Since sém yoh appears in the immediately preceding hymn (III.17.3) in the same 
metrical position, it should be rendered in the same way here if possible. I would 
substitute “as luck and life, (set) rich (vigor) upon the Vs,” to match II.17.3 “become 
luck and life.” 


II.18.4: For srpra karasna see the cmpd. srpraé-karasna- in VUI.32.10. On karasna- 
‘forearm’ vel sim., see EWA s.v. kard-. “Glossy forearms” are a more likely possession 
of Agni’s — ghee-drenched flames — than of Indra in VIII.32.10. 


TII.19 Agni [SJ on JPB] 

The hymn has a particular interest in the ritual participation (or at least 
witnessing) of the gods as a whole: see devatata (1c), devatatim (2c, 4c), saérdhah ... 
divyém “divine troop” (JPB publ. tr. “multitude of gods”). 


IIf.19.1: In nearby III.17.5 a “better sacrificer” (yajiyan) than (the current) Agni was 
announced, but here he is back in his customary role as yéjiyan. 


IIf.19.2: On the formation of (pra)daksinid see comm. ad V.36.4. 

All the standard tr. take urandh as trans., with devatatim as object — also in the 
identical pada IV.6.3b. However, all other occurrences of this participle are passive, and 
in this hymn a passive “(Agni) being chosen” complements the opening of the hymn 
agnim hotaram pra vine “\ choose Agni as Hotar,” in the immediately preceding vs. Ina 
ritual context “choosing” is regularly about the choice of Hotar. For further disc. see 
comm. ad IV.6.3. 

Contra the standard tr. (incl. JPB’s), I think vasubhih refers to material goods, not 
to “good” gods, and would emend to “with gifts and goods.” My interpr. is supported by 
sg. vasvah in the next vs., which certainly doesn’t refer to a divinity. 


Ill.19.3: The grammatical subject changes in this vs., from Agni in 2cd (in my view, 
against Ge’s opinion that it is the human Hotar) to a human ritual officiant. This change 
of subject should be signaled in some way in the publ. tr., perhaps by “He [=human 
priest].” Interpreting 3a is made more difficult by the fact that there is no overt verb or 
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clear way to construe the instr. phrase ‘éjivasa ménasd, and tr. vary widely. I think JPB is 
correct to supply a verb based on sam ... asretin 2d, which is also construed with 
instrumentals. Here the “sharper thought/mind” is the human priest’s contribution to the 
sacrifice, while Agni in 2d provided gifts and goods. 

The fungibility of Agni as priest and human as priest is made clear in pada b, 
where the impv siKsa is addressed to Agni, while the human priest is referred to as siksu- 
(pace BR’s emendation of s7ksoh to voc. sikso, accepted by Old but rejected by Ge, Re, 
WG, JPB). The ritual contributions of the god and the human are essentially equated. 

The utd introducing pada b has non-coordinate value, as JSK (DGRV I.453) 
notes. He renders it by “therefore” (JPB’s “and so”). Perhaps it’s meant to match 
immediately preceding -dta ‘helped’ (in sandhi) in the cmpd /vota-. 

The standard tr. take sustutéyah as “good praise-singers,” but as JSK (DGRV 
1.55) points out, the well-attested stem sustuti- otherwise only means ‘praise-song’ (a fact 
acknowledged by Re, but not reflected in his tr.). JSK plausibly suggests that “(we) and 
our praise-songs” form a zeugma, an interpr. represented in the publ. tr. 

The publ. tr. fails to tr. ce: emend to “our praises of you.” 

The gen. vésvahis to be construed with prébhitau, along with rayo nrtamasya. 
See, e.g., vasvo raydah in 1.2.12; I would therefore change “of the good” to “of goods,” 
since I think this is a material, not moral desire. 


IlI.19.5: As noted in the publ. intro., 5a forms a ring with la agnim hotaram ... miyédhe / 
5a yat tva hotaram ... miyédhe, with the ring signaled by the fairly rare word miyédha- 
‘ritual meal’. 

Note yajathaya devah as a variant of yajathaya devan in nearby III.17.1, where the 
acc. served as obj. to the infinitival yajathaya. 


III.20 Agni and the All Gods [SJ on JPB] 


II.20.1: JPB’s rendering of vavasandh as “bellowing” follows Kii’s reinterpr. (477-80, 
486-88) of all forms of this stem as belonging to V vas ‘bellow’, rather than assigning 
some of them to V vas ‘want, long for’ (so, e.g., Gr). This wholesale reanalysis seems 
extreme to me. Certainly in this vs., where the gods are asked to “hear us,” noisy 
bellowing of their own might interfere. I prefer to follow the standard tr.: “the gods, 
longing for the rite ...”” This sense is supported by devavata- in the next vs., at least if it 
means ‘sought by the gods’ (my preference) rather than ‘won by the gods’ (JPB). 

Note the phonological echoes of the openings of c and d: sujyotiso ... sajOsaso. 


III.20.2: The whole vs. concerns the three ritual fires. 

The neut. vajina- is a vrddhi deriv. of vajin- ‘prizewinner, competitor, racehorse’ 
(AiG II.2.350). It is found 5x in the RV, with the other four in Mandala X (X.56.3; 71.5, 
10; 103.10). In two of the five passages it is closely linked with vajin- (X.56.3 vajy asi 
vajinena, X.103.10 vajinam vajinani). As a vrddhi deriv., it can bear various semantic 
relationships to its base vayin-. In X.56.3 and 103.10 I tr. it as “competitive spirit,” but in 
X.71.5, 10 it seems more concrete, as “competition.” Neither of these meanings 
particularly suits the form here, which is isolated from the forms clustered in X; nor do I 
find JPB’s ‘victorious charges’ (or any of other suggested tr.; see Ge’s n. 2a, Re’s n.) 
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persuasive. I wonder if it refers to a locale, like parallel sadhastha-, namely ‘place of 
competition, arena’, indicating the hearths. I would change the tr. to “three are your 
arenas of competition ...” 

As noted ad III.6.4, I prefer ‘seats’ to ‘abodes’. 

In b the contrast between “three” and “many” is striking, but I think JPB’s tr. is 
correct: the “tongues” are flames (as often), and these are first numbered as three, 
associated with the three fires, but of course each fire has numerous flames. 

As noted ad vs. 1, I'd change “won by the gods” to “sought by the gods.” 


Ill.20.3: The cmpd. prsta-bandhu- ‘whose kinship is asked about’ has a contrastive match 
in bandhu-prch-, used of the Asvins, in this same mandala, III.54.16 (see disc. ad loc.). 
The theme of names is also found there. Presumably names are the clues to the web of 
relationships (/kinship) in which the god has his place. 


I1I.21 Agni [SJ on JPB] 

On the use of this hymn in the animal sacrifice in Srauta ritual, see publ. intro. In 
addition to the presence of médas- ‘fat’ in every vs. but 3, which was noted in the publ. 
intro., the word stoké- ‘drop’ is found in every vs. and a form of the root V scut ‘drip’ in 
every vs. but 1. The hymn is also notable for using three of the most resonant words for 
‘poet, seer’ in short compass: vipra- and fsi- in vs. 3, both of Agni, and kavs- in the cmpd 
kavisasta- in 4. 


III.21.3: On KH’s deriv. of santya (always voc., no accent) from *sam-tya- in the 
meaning ‘companion’, see EWA s.v. 


III.21.4: I would correct “independent” to “never poor” for adhrigo. See comm. ad 1.61.1, 
VII.22.11. 

As JPB points out in the publ. intro., medhira ‘o wise one’ is a pun on the 
ubiquitous médas- ‘fat’. 


III.21.5: On the lexeme prdéti V visee comm. ad VIII.39.5, where I gloss it as “accept,” as 
the reciprocal action to (pra) V vi‘pursue’. Here prdati ... devas6 vihi plays off devavitaye 
in 2c (and flirts with etymologically unrelated pravita in 3d). 


III.22 Purisya Agni [SJ on JPB] 
On the later ritual use of this hymn, see the publ. intro. 


III.22.1: The syntax of this vs., esp. its 2™ hemistich, is clotted; see Old’s long disc. in 
Noten, also Ge (n. Icd). 

The first issue is the double loc. yasmin ... jathdre in ab — in particular how to 
interpr. ydsmn, which must refer to Agni, a necessity that does not fit easily with the rest 
of the rel. cl., which depicts the common scene of Indra taking soma into his belly. What 
is Agni’s role in this? Unlike other oblations, esp. ghee, soma is not poured into the ritual 
fire — such a liquid would extinguish the fire or at least subdue it — so Agni is not the 
mediating mouth through which Indra acquires the soma, as he is with ghee and the like. 
Old (SBE) tr. “with whom,” Ge “durch den,” both more appropriate for an instr. yéna; 
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WG “worin,” JPB “in whom,” which correctly reflect the loc. but leave the purport 
unexplained. Re’s “chez qui” seems to me the best solution (Ge could have used “bei’’): 
Indra acquires the soma on the ritual ground in the vicinity of the ritual fire. I would 
slightly emend the tr. to “at which,” which is inelegant but closer to the “chez,” “bei” that 
English unfortunately lacks. 

On vavasandh, see comm. ad nearby II.20.1. Against all the standard tr., but with 
Kii’s reanalysis of the stem, JPB renders it as “bellowing,” rather than “longing for.” 
Although Indra is more likely to bellow than the listening gods of HI.20.1, P’m still 
inclined to tr. “ardently longing for it,” or at least allow this as a second reading. 

The problems in the 2nd hemistich start with pada c, which contains two 
semantically separate acc. NPs, sahasrinam vajam “thousandfold prize” and 4tyam né 
saptim “like a teamed steed,” which beg to be connected — the horse should win the prize 
— but without syntactic means to make the connection. One or both of these accusative 
phrases could belong with the only other acc. in the vs. sémam ... sutém in ab, but an 
interpr. “received the pressed soma in his belly as a thousandfold prize / like a teamed 
steed” is not compelling, esp. the horse simile. Whereas Agni is regularly compared to 
horses. But Agni in this hemistich (as in the first pada) is in the nominative, as subj. of 
the passive stilyase “you are praised.” The best alternativen of the many disc. by Old and 
Ge seems to be the one adopted by Ge et al., that the syntax changes horses in midstream 
as it were — that is, what started out as a construction with an acc. object to a transitive 
form of V stu ‘praise’ (“[we praise Agni] like a steed ...”) switched to the passive (“you 
[Agni] are praised”) at the last minute. 

But this doesn’t solve the problem of the ungoverned “prize,” not account for 
sasavan sén opening d. The nom. part. sasavan can modify nom. Agni, of course: “you 
are praised as one winning, like (one praises) a steed ...,” but what we’d really like to do 
with this verb form is to make it the link between the acc. steed and the acc. prize inc. A 
way into a solution is provided by a reexamination of sén, whose presence is puzzling 
(though it has attracted no comment in the standard tr.; only JPB reflects it, presumably 
in his “since you are”). Nom. forms of the pres. part. to Vas ‘be’ are almost always 
concessive, but “a/though winning, you are praised” makes no sense here. My solution is 
to slightly emend sasavan san to the acc. sg. of the same participle, *sasavamsam (see 
sasavamsam in nearby III.34.8). This requires only converting the n’s to anusvaras and 
erasing the accent on sén. It is not difficult to imagine the redactors, confronted with 
immed. flg. sti/yase, making a nominative phrase with two participles out of the single 
acc. part. in an effort to provide the verb with a subject. With my emendation, the steed is 
now modified by an acc. participle, which then can govern the other acc. phrase, the 
prize. The mixture of constructions -- acc. in the simile, nom. in the frame — remains, but 
it is now the only syntactic issue, the troublesome sn is gone, and the break between the 
two constructions is clean. I would now change the tr. to “You are praised (as one 
praises) a teamed steed *that has won a thousandfold prize.” 


Til.22.2: As disc. ad III.53.9, nrcékas- can mean either ‘having one’s gaze on men’ or 
‘having/drawing the gaze of men’; along with most standard tr. JPB opts for the former, 
but I think the latter is better in this context, since it modifies “radiance: in a NP that 
depicts a visual spectacle — how could men fail to look? 
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III.22.3: I consider JPB’s rendering of #cha@ as “(to) there” somewhat misleading; I think 
dcha is just a directional particle ‘to’, and I very much doubt that it can be used as a 
straight locative adverb “there,” as the publ. tr. of pada b “there you have spoken ...” 
seems to take it. 

Pada b is intrusive, in that the rel. clauses of cd yah... yah ... 4pah (“which .... 
which waters”) must further specify the 4rmam of pada a, to which Agni goes. 

The pf. ucise in b is persuasively taken by Kii (442) as reflexive, belonging to the 
relatively rare middle of this pf. stem: “hin zu dir hast du die Gétter gerufen.” This makes 
better sense than simply depicting Agni as chatting with the gods, and it also allows a 
directional reading of achda (“to [yourself / the ritual ground]”). I think it also encourages 
a more specific interpr. of dhisnyah in the nominal rel. tag dhisnya yé that is more 
appropriate to the context. Agni calls to himself the gods “who belong to the holy place,” 
1.e., the ones that should come to the ritual ground. On dhiséna- as ‘holy place = ritual 
ground’ see comm. ad II.2.1. 

As just noted, the rel. clauses of cd are loosely linked with pada a; most tr. 
parenthetically resupply acha jigasi. Given the double rel. prn. yah ... yah, the ca 
connecting them, and, especially, the contrastive pardstat (c) / avastat (d), I think we are 
dealing with two bodies of waters, only one of which is the sea of heaven (div drnam) of 
pada a. This is not clearly brought out in the publ. tr. (and may in fact not be meant), but 
most of the standard tr. (also JSK, DGRV I.112) do reflect this view. 

Putting this vs. all together, I'd substitute “O Agni, you go to the undulating sea 
of heaven—you have called to yourself the gods who are associated with the holy place— 
(you go) to the waters that are in the realm of light beyond the sun and to those that stand 
nearby beneath (it [=sun]).” 


III.22.4: On the basis of I.163.1, where I tr. piirisa- as ‘fertile soil (see comm. ad loc.), 
contrasting there with samudrda- ‘sea’, I think purisya- here also has this more specific 
sense (rather than the abstract ‘relating to fullness, overflowing’), esp. because it is 
contrasted with pravanda- ‘belonging to pravand- ‘cascades, torrents’. I would therefore tr. 
the NP of the first hemistich as “the fires belonging to fertile soil along with those 
belonging to falling torrents”; what exactly these two sets of fires are escapes me. 

With Re, JPB takes adriiho ’namiva iso mahih as nom. pl., characterizing the 
fires, but some or all of these words could in fact be acc. pl., either as further object(s) of 
Jusaéntam (so Old) or objects of a verb to be supplied (like “grant”; so Ge, WG). Since 
adruh- generally modifies gods, I’d take it as nom. pl. here, but would make anamiva iso 
mahih an acc. obj. (note that anamiva- several times modifies Zs-, as Ge [n. 4d] points 
out). Simplest is to make this phrase an obj. of jusdéntanz. “Let (the fires), free of 
deception, enjoy the sacrifice (and) great refreshments free of disease” — though I 
recognize that the refreshments might better be things that Agni gives rather than enjoys. 


W.22.5 = I1.1.23, etc. 
III.23 Agni [SJ on JPB] 


III.23.1: As noted ad III.6.4, I prefer ‘seat’ to ‘dwelling’. 
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The first pada play with aspirated dentals: nirmathitah stidhita 4 sadhathe, with 
the first two words a syncopated rhyme. 

For dadhe, ‘has acquired’ might be slightly better than ‘has received’. 

Old (SBE) suggests (as an alternative) that amftam might here refer to “the drink 
of immortality,” namely the ghee offered into the fire, and this suggestion is fld by Ge 
(/WG). This interpr. cannot be excluded (see Gr’s definition 7: “n., der 
Unsterblichkeitstrank ... haufig auf die ins Feuer gegossene Opferbutter ...””), and Ge’s 
invocation of nearby III.26.7 is apt, but I think that a double reading (/pun), rather than 
simply a strict ritual reading, is likely: Agni’s acquisition of “immortality” squares with 
his “unaging” (ajdraf) nature in c. So I'd suggest “has acquired immortality / the 
immortal (ghee-offering).” 


IlI.23.2: The future impv. abhavatat is used in conventional fashion here to enjoin an 
action that should follow a previous one, as also in III.8.1; see comm. ad III.18.1 for a 
more puzzling occurrence. 


Ill.23.3: The VP purvydm ... ajijanan “have begotten the primordial one” is an implicit 
paradox — one beloved of RVic poets -- that Agni is both ancient and reborn every day, 
like Dawn. 

The phrase vara 4 prthivyahis found in this mandala at III.53.11, where it also 
refers to a place of sacrifice. 


III.23.4: The verb of pada a, (27/) ... dadhe, is multiply ambiguous: it can be the 3rd sg. 
pf., identical to dadhe in 1d (so JPB), or the Ist sg. perfect (so apparently Old SBE, Re), 
or Ist sg. pres. (so apparently Ge, WG). Any of these interpr. (immed. past “he has /I 
have installed,” pres. “I install”) is compatible with the impv. in d. I weakly favor a Ist 
ps., though whether pf. or pres. is indifferent to me. 

The sandhi form méanusa is taken as manuse by the Pp., and a loc. interpr. is 
reflected in the tr. of Ge, Re, and WG. Gr lists the form as manusas without registering 
the Pp. reading, and this nom. interpr. is found in Old SBE and the publ. tr. — though Old 
in the Noten admits that either form is possible. I weakly favor the Pp. loc. and would 
substitute “among the descendents of Manu” for “As (the Agni) of Manu.” 


IlI.23.5: Though this vs. is simply the Visvamitra Agni refrain (see HI.1.23, etc.), in this 
case it has some connection with what precedes: its first word am picks up “ayas padé 
“in the track of the milk-libation” in 4b. 


TII.24 Agni [SJ on JPB] 
As noted in the publ. intro., every vs. begins with the voc. 4gne, and every vs. has 
at least one impv. or the equivalent. 


III.24.1: The publ. tr. “overwhelm in battles” (see also Old SBE, Re, WG) indirectly 
reflects the fact that V.sah generally occurs with the loc. of the stem, pftandasu (1.102.9, 
VI.68.7, etc.). Only Ge tries to represent the acc. by dint of reinterpr. pftana- as “enemy,” 
not “battle”: “tiberwaltige die feindlichen Heere” (so also Gr, meaning 2: “feindliches 
Heer’’). On the ubiquity of the loc. pftanasu / prtsti with V sah, see Scar (604-5), who 
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struggles with the interpr. of the root noun cmpd prtana-sah-, which he glosses “in den 
K&ampfen siegreich; die Kampfen gewinnend (?)” (with both loc. and acc. senses). He 
suggests that the compd. represents a contamination of two constructions: p/tanasu 
(prtsti) V sah and pftanas V ji (for which see, e.g., 1.40.5). Although the latter construction 
may have played a role, I think the inherent functional ambiguity of 1st cmpd members in 
root noun cmpds was the instigating factor. Although probably the majority of Ist 
members in such cmpds serve as direct objects to the root noun final (type vrtra-hdn-), a 
variety of other syntactic relationships are possible. The cmpd prtana-sah- occurs 9x in 
the RV, well distributed through the Samhita (see also prtana-sahya- 1x). I think it quite 
likely that prtana- originally had a locatival relationship with sah- in this cmpd, but with 
the case ending suppressed the direct object reading arose, facilitated by the apparent 
parallel pftanas V7i. This root-noun cmpd prtana-sah- occurs in a nearby Agni hymn 
(III.29.9), and prtana-sahya- is also found in Mandala III (I1.37.1). Our nonce phrase 
sdhasva prtanah is, | suggest, based on (a misunderstaning of) the nearby root noun cmpd. 
How to render it is a puzzle — perhaps the sleight-of-hand “overwhelm (in) battles.” 


Ill.24.2: Since JPB tr. //a- in the ViSvamitra Agni refrain (found most recently in II.23.5) 
and in vs. 4 of the preceding hymn III.23 as “milk-libation,” the rendering here of the 
instr. to the corresponding root noun /d- as “ghee-libation” is somewhat jarring — though I 
realize that it’s easier to kindle a fire by ghee than by milk. It should be changed here to 
“milk-libation” or to my preference simply ‘refreshment’ or ‘libation’. 

The tr. of the notorious compd viti-hotra- should be changed to “whose oblations 
are worth pursuing.” See comm. ad [1.28.1 and my forthcoming art. “Vedic Evidence for 
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the Verbal-Governing dati-vara- Compound ‘Type’. 


IlI.24.3: The first two padas consist entirely of vocatives, save for instr. dvumnéna. Old 
(SBE) and (it seems) Re construe the instr. with pada c, but Ge, WG, and JPB with the 
voc. jagrve ‘wakeful’. I would ordinarily be inclined to follow Old and Re, save for two 
factors: 1) both b and c are repeated elsewhere, which suggests, but doesn’t require, that 
they are self-contained; 2) although jagrvi- is not found with a loc. elsewhere, cf. HI.37.8 
(same mandala, in a hymn with ties to this one [see comm. ad vs. 1]) dyumninam ... 
Jagrvim, with an -in-stem possessive built to our dyumné-. 


III.24.4: I think that JPB is correct that visvebhih should be read both with agnibhih and 
with devébhih. 

The stem cayu- is a hapax and has received a range of interpr.: Gr “Ehrfurcht 
bezeugend,” Old (SBE) “who are respectful,” Ge “die sich ... geehrt fiihlen (?),” Re “qui 
... sont a Phonneur,” WG “die ... Ehrbietung bezeugen,” JPB “who are the respected 
(priests),” JSK (DGRV II.23) “who show respect.” Besides an affiliation to Vci 
‘perceive’ (etc.; see EWA s.v. cli, where MM tr. the stem “Respekt bezeugend”’), there is 
little to narrow down the possible senses — particularly whether it is active (referents are 
subjects of Vc/) or passive (referents are objects of Vci). However, it should be noted that 
a gerund with the same root syllable, nicéyya, is found two hymns later (II.26.1), with 
the likely active sense ‘having noticed, paid attention’ (see the other occurrence of the 
same form in I.105.18). That our hapax appears so close to that gerund gives us leave (in 
the absence of other evidence) to interpr. it in that general realm. I therefore think it has 
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“active” sense and means something like “attentive,” which works well in a ritual 
context. The rel. yd@ u clause would then be best connected with the voc. dgne, as further 
subjects of mahaya. I would tr. “and those who are attentitve at the sacrifices.” 


TII.25 Agni [SJ on JPB] 
Note the ring compositional elements in vss. | and 5, identified by JPB in the 
publ. intro. 


III.25.1: The vs. contains two forms of V cit characterizing Agni: précetah (a) and cikitvah 
(c). It might be good to tr. them so that the root etymology is captured, but I cannot come 
up with a non-awkward way to do that. 

Pace Gr (s.v. tana) and all the standard tr. (except Re), as well as JSK (DGRV 
1.345, 348), it is highly unlikely that énd@is a nom. sg. fem. (“Spross’, ‘seed’) appositive 
to Agni, but rather, with JPB (see also alt. interpr. in Ge n. 1b), an instr. to the root noun 
tan- as elsewhere. 

On fdhak with V yaj see comm. ad X.105.8, also VI.49.10. My interpr. of the 
adverb is slightly diff. from JPB’s, though his “one by one” may be a development of my 
“separately.” 


II.25.2: The pf. part. vidvan in pada a picks up cikitvah in in Ic. 

The rendering “wins heroic deeds” (sanoti viryani) is a bit jarring. Though virya- 
does ordinarily refer to deeds (as in the famous opening to I.32), here “heroic powers” 
would fit better. 

The phrase amftaya bhiisan occurs nearby in III.34.2, an Indra hymn, where I 
think am/ftaya refers specifically to Indra, rather than to the abstract “immortality” as is 
likely here. 


II.25.4: Strictly speaking sutévatah should be “who has pressed soma,” rather than an 
apparent pres. part. “pressing soma.” 

I’d prefer “not negligent” for 4mardhant-, rather than “never disdaining.” The 
point is that they exert themselves to come to the sacrifice, rather than that they don’t turn 
it down. I would take somapéyaya as a purpose dative with yatam (cf. VII.24.3, X.112.2), 
rather than construing it directly with 4mardhanta. So: “... drive here to the sacrifice / to 
drink the soma, you non-negligent ones.” 


I11.25.5: As disc. in the publ. tr., Ge (n. Sa) suggests that the gen. pl. apam should be 
construed with a supplied ndpat (“[descendant] of the waters”), on the reasonable grounds 
that durond- in an Agni context always refers to a human dwelling. He could also have 
pointed to the phrase in the immed. preceding vs. dastiso duroné, which encourages 
supplying “of the pious man” here. Re and WG follow Ge, while Old (SBE) and JPB 
follow Say. in construing apaém with duroné, the most natural way to construe what’s 
actually in the pada (rather than supplying two extra words). Though I see the justice of 
Ge’s arg., I would still go along with the publ. tr., for a reason so far adduced by no one 
(as far as I know): sadhdsthani ‘abodes, seats’ in c. This word is semantically close to 
duroné-, and it also is found three times with apam (1.149.4, II.4.2, VI.52.15), the former 
two in clear Agni context. See esp. I.149.4 Adta yajistho apéam sadhésthe. | suggest that 
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we should understand apam with sadhasthan/ in c as well, with that phrase expanding on 
apam ... duroné. “you were kindled in the house of the waters ... magnifying the seats (of 
the waters) with your help,” whatever may be meant by these locations. 


III.26 Agni Vaisvanara [SJ on JPB] 

On the structure of the hymn and the scholarly disagreement about it, see publ. 
intro. I think it is possible to reconcile the two views. On the one hand, Old’s observation 
that the placement of the hymn in the collection suggests that it consists of three separate 
hymns is hard to counter; on the other, it seems possible that the three hymns were 
associated from the beginning as constituting a primitive Agnimaruta Sastra and were 
therefore placed consecutively here. 


IlI.26.1—3: In this trea to Agni Vaisvanara, the epithet vaisvanard- is found in all three 
vss. (la, 2b. 3b) and in fact is the first word of the hymn. 


Ill.26.1: agnim was omitted from the publ. tr., which should read “having discerned with 
our mind Agni Vaisvanara.” 

The cmpd anusatya- is found only here and is variously rendered; Re’s “qui se 
conforme au réel” is the basis for the publ. tr. It can be interpr. in light of manasa ... 
nicayya “having discerned with our mind ...” As Ge points out (n. 1a), this probably 
means that we see Agni in our mind before the new fire is actually visible; anusatya- 
would then assert that our mental image is in conformity with the reality of the physical 
fire when it appears. 


III.26.2: Although in most cases devatat(1)- seems to be a collective meaning ‘divine 
assemblage’ (as in JPB’s tr. here), in several passages, esp. in the phrase mdnuso 
devatat(1)- (V.29.1, V1.4.1, and here), ‘attendance on the gods’ seems more apposite. I’d 
therefore change the tr. to “who is Brhaspati for Manu’s attendance on the gods.” 

Agni is Brhaspati here insofar as he controls or is associated with the ritual 
formulations; see (approx.) Ge (n. 2c) and HPS, B+I 70-71, who points out that we can 
match Brhaspati with viprd- in the flg. pada (and Matarisvan with srotar- and Vaisvanara 
with 4tithi-in the same pada). 


III.26.4: With Ge, WG, and JPB (and contra Old [SBE, but see his n. 2 on this vs.], Re, 
and Scar [62]), té¢visibhih should be construed with sémmusi/ah in b, on the basis of 
1.64.10 sémmislasas tavisibhih and a similar expression in VII.56.6, both also of the 
Maruts. 

On brhad-tiks- see Scar (61-62). 


II.26.5: Root-noun cmpds with -s77- as 2nd member are difficult to pin down 
semantically. See the extensive, and ultimately (legitimately) indecisive, disc. of this 
group by Scar (545-54). The problem is that the extremely well-attested uncompounded 
root noun sri- has become semantically independent of the verbal root V sr7 (pres. srinati). 
The latter means (acdg. to Narten, KZ 100 [1987]) ‘perfect, make complete’, while the 
latter has come to mean ‘excellence, splendour, glory, beauty’ (and of course goes on to a 
glorious career in later Skt). The problem with the root-noun cmpds is to determine 
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whether the 2nd member maintains its original verbal semantics or shows the developed 
semantics of the uncmpded root noun. In most such cmpds I have opted for the latter 
interpr. (perhaps wrongly), but here, given the larger context, I’m inclined to see it as 
having verbal semantics, governing the object agni-, hence “perfecting the fire’ vel sim.. 
If this trea concerns the Maruts, as gods of the storm/wind, fanning the flames of the 
ritual fire (see publ. intro.), such a transitive interpr. fits the context better than simply 
“with Agni’s splendour,” and I would change the tr. to “bringing Agni / the fire to 
perfection.” (Oddly, in this particular passage there is almost universal agreement among 
translators that the cmpd is intrans./passive, despite the larger context.) Other -sri-cmpds 
with ritual items as first members have profitably been reconsidered as well: adhvara-si7-, 
ghrta-Sri-, and yajfia-sri-; see comm. on the relevant passages. 

On hesd- see EWA 8.v. HES". 


IlI.26.6: The second hemistich is presented somewhat misleadingly in the publ. tr.: it is 
not a gen. phrase hanging off marwtam in b, but a nominal clause in the nominative: 
“With their dappled horses, with their unreceding generosity, they (habitually) go to the 
sacrifice, (as ones) wise at the ritual distributions.” Pada c is identical to II.34.4c in a 
Marut hymn. 


I11.26.7: Though JPB identifies the am/fta- as soma, on practical grounds it is more likely 
to be ghee, which is regularly offered in the fire, whereas soma would put the fire out or 
at least damp it down. See II.23.1. 


III.26.8: There are two possibilities for construing the first phrase in b, Arda@ matim— 
either as a second object NP with d4papot or as first object NP with anu prajandn. JPB 
follows Re in the second alt.; I somewhat prefer the first, in part because the instr. would 
be parallel to the instr. phrase in pada a. Old (SBE) clearly so interpr. it, likewise 
probably Ge and WG. As an alt. I would then suggest “He purified the chant with the 
three purifying filters, the thought with his heart, discovering the light.” 


III.26.9: This vs. would be more easily parsed if the long (three-pada) acc. phrase came 
first and was resumed by the /#4m beginning d, fld. by the impv. and the voc., rather than 
fronting the impv. and postponing its voc. subj. to the end. So, “The inexhaustible well- 
spring ... in the lap of his parents — 0 you two world-halves, carry him across, as the one 
who speaks what is real. 

I would render pada c as “the crackling, the one becoming exhilarating in the lap 
of his parents,” with médant- in its full participial value, not just as adj. ‘joyful’. 


I1I.27 Agni [SJ on JPB] 

Another hymn in trcas; on the structure of the hymn see publ. intro. The language 
is simple, straightforward, and stereotyped for the most part, though there are some 
puzzles. 


III.27.1: Various suggestions for the subj. of jigat/: the sacrificer (Say., Old [SBE]), the 
sacrifice or the sacrificial ladle (Ge n. 1a), Agni (Re). It scarcely matters, but it is the case 
that sumndya-/ -yi- often has humans as subject, which would favor the first alt. 
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1.27.2: On dhitavan- see comm. ad JII.40.3. 


I1.27.9: Old (SBE) takes 4 dadhe as |st sg. with Agni as the obj., whereas all subsequent 
tr. (incl. JPB) take it as 3rd sg. with Agni as subj. (in both cases implicitly). Old’s interpr. 
makes more immediate sense, esp. as nf tva dadhe begins the next vs. and the verb must 
be Ist sg. with Agni = object “you.” The reason for the otherwise universal interpr. as 3rd 
sg. is based on a repeated passage in the AVS: V.25.2=VI.17.1 yatheydm prthivi mahi 
bhitanam garbham adadhé, with the Earth as overt subject. But these are pregnancy 
charms, with a feminine subject, and that is not the context here. Moreover, Agni is 
himself called bhiivanasya garbha- (X.45.6)(as Ge points out, n. 9b), which is the object 
here. I am therefore inclined to follow Old and substitute “I have established (him) as the 
embryo ...” There is then chaining with nf tva dadhe in the flg. vs. The AV passage will 
have adapted the phrase to a different context. 


If.27.11: The morphologically anomalous yanttiram is (in my view) a textbook case of a 
form generated solely by context. Its -iram playfully anticipates the following word 
apttiram, a reasonably well-attested root-noun cmpd ap-tir- (Vv t#) ‘crossing the waters’ — 
but yanttr- is not a cmpd. but rather a byform (/deformation) of the agent noun yantar- 
‘controller, guider’ (V yam), possibly influenced by the gen. yanttir (though Wack. is 
skeptical). See Old (SBE and Noten), AiG III.203-4. From this passage it was adapted to 
VIII.19.2, where it provides a better cadence than the proper acc. sg. yantaram. It must be 
noted, however, that there are alternative interpr. of the form, particularly Th’s analysis 
(Studien zur idg. Wortkunde und Religionsgeschichte. 8) as a haplology of * yantu-tir- 
“der die Ziigelung tiberholt,” which Th further glosses as “so schnell, dass man ihn nicht 
zugeln kann.” I find this semantic interpr. forced in the extreme and know of no other 
such uses of V é; certainly the other cmpds with 2nd-member -tr- are quite different in 
meaning. Moreover, the supposed Ist member ydéntu-, supposedly meaning“Ziigelung,” is 
barely attested and not in that sense: once as a dat. inf. yéntave (‘to hold / extend’, 
VIII.15.3), once in the cmpd. suydntu- ‘easy to control’ (V.44.4). Nonetheless, no doubt 
due to Th’s prestige and to a linguistic disinclination towards irregular surface analogy 
(which, though also a linguist, I do not share), it is the favored explan. in EWA (s.v. 
yantur-), is weakly favored by Scar (186-87), and has been adopted by WG. (There is 
also an even less likely analysis owing to Pinault; see EWA, Scar, and WG n. for details.) 
I firmly hold to the older explan. However, in our passage I would be inclined to tr. 
“controller,” rather than supplying “horses” with “guiding” — though the “yoking” of 
truth in the next pada does introduce an equine theme. 

vanusah is universally taken as a nom. pl. modifying viprah in the next pada, 
rather than a gen. with rtdsya. This is no doubt correct: vaniis- almost always qualifies 
animate beings. However, I would prefer to tr. it within its own pada: “eager at (/for) the 
harnessing of truth.” Cf. [1V.44.3 rtdsya ... vantise “for (the one?) eager/striving for truth.” 


II.27.13—15: This trca is unified by a focus on vfsan- ‘bull’, which is the last word of vs. 
13, the first of vs. 14, and occurs 3x in the last vs. Note also that 13c and 14a are mere 
scrambling of each other: the only added element is the particle u, assuming that that is 
the correct analysis of 14a vfsois vrsa u (see JSK [Part. u, 175] for disc.). 
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III.28 Agni [SJ on JPB] 

On the ritual application of the hymn see publ. intro. Also correct a small lapse in 
that intro.: in “tied to a specific parts of the liturgy,” “a” should be deleted. 

The impv. jusésva ‘enjoy!’ is found in four of the six vss. (la, 2c, 4b, 6c). 


Ill.28.5: The zs-aor. subj. kanisah has extended grade in its root syllable, like the indic. 
akanisam (IV .24.9), rather than expected full-grade *kanisah. See Narten (Sig.Aor. 94), 
who explains it as directly founded on the indic. 


TII.29 Agni [SJ on JPB] 
On the ritual technicalities in this hymn, see publ. intro. The language is fairly 
simple and straightforward. 


IlI.29.2: Despite the pl. garbhinisu lit. ‘[those (fem.)] having embryos’, I do not think this 
expression refers to multiple pregnant women (JPB’s “within women with child’’). 
Rather, on the basis of very similar X.27.16 (also adduced by Ge) garbham ... stidhitam 
vaksanasu “the embryo well placed in (her) belly,” I think garbhinisu modifies a gapped 
vaksénasu ‘belly’; the stem vakséna- is ordinarily a pl. tantum (see comm. ad X.27.16). I 
would emend the tr. to “well placed within a pregnant (belly).” 


I11.29.3: In a very similar context in II.10.3 I tr. uttanayam as “in her with (legs) agape,” 
which I would substitute here. See comm. ad loc. 

On ava V bir see comm. ad VIII.93.23. 

Though “on this day” is a reasonable, though not entirely accurate, representation 
of its etymology (better ‘on one day’; see EWA s.v.), sadyas generally means 
‘immediately’, and that is, I think, the sense here: the fire catches right away. I’'d emend 
to “impregnated immediately.” 

The parenthetical riisad asya pajah is almost a textbook gloss of a bahuvrthi 
* riisad-payas- (cf. nisad-vatsa- ‘having a bright calf’, etc.), and a nom. sg. m. bahuvrthi 
would work well here. Re calls it a “composé « défait ».”” Why we don’t get such a 
compound here is not entirely clear to me, since pajas- also forms bahuvrihis (e.g., prthu- 
pajas-). The same phrase is found, in the same metrical position, in I.115.5, where, 
however, the syntagm is justified: pajas is the grammatical subject. So perhaps it has 
simply been adapted from that context. 

As often, the interpr. of vayiina- is difficult (see comm. ad IT.34.5, etc.). Here the 
loc. vayline, rendered in the publ. tr. as “within the ritual pattern,” means, I think, that the 
fire was engendered at the appropriate time and place in the sacrifice, that is acdg. to its 
standard pattern. Or perhaps, since the dawn is associated with vaylina- (e.g., 1.92.2, 6; 
IV.51.1), this is a shorthand way of saying “‘at dawn.” 


IIl.29.6: As often, yédrshould be read ydd 7, with the enclitic prn. 7— hence “when him 
.. not “if...” See my 2002 “RVic stm and 1m” (Fs. Cardona). 

With the majority of tr. (starting with Say.) I think “chariot” should be supplied 
with citréh in the simile citr6 né yaman asvinor 4nivrtah. Old (SBE) suggests the sun; 
though I think the sun is the ultimate target of the full simile, it is mediated by the chariot 
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image. The adj. citrd- modifies ratha- in 1.34.10 and II.2.15, with the former referring 
specifically to the ASvins’ bright chariot. 


I1J.29.8: Note the paired imperatives opening the first two padas, simplex sida, caus. 
sadaya. 

As indicated by Gr (s.vv.) and endorsed by Wack (AiG II.1.20, etc.), siikrta- is 
adjectival ‘well-done’ with accent on the prefix as with other such cmpds. (stidhita- 
‘well-placed’, suputa- ‘well-purified’, etc.), whereas the suffix-accented sukrta- has been 
substantivized to “good work’ (generally referring to the sacrifice). The tr. should 
therefore be emended to “in the womb of good work” (see the same phrase in X.61.6). 


I11.29.9: Since dhumé- is a masc. noun, the sense of the NP dhiimam vrsanam should be 
flipped to “bullish smoke.” 
On prtana-sat see comm. ad III.24.1. 


III.29.10: I now find ‘seasonal, at its season’ a somewhat misleading tr. for rtviéva- in a 
ritual context and would substitute ‘at its proper time’ here; see comm. ad X.28.5. 


III.29.11: Note the pun between the epithet mdatar/svan- and the loc. matar1. The 
connection between Agni’s epithets and his stage of birth is not so clear in the other 
padas. 


III.29.13: On V srev ‘miscarry, abort’ and our form asremd- < *-srev-man- see EWA s.v. 
srev, Narten, SigAor. 282-83, and AiG I Nachtr. to 91, 37. 

On farani- see comm. ad HI.11.3; I would here change ‘overwhelming’ to 
‘advancing’. 


III.29.14: I would prefer to tr. all three augmented imperfects, arocata (a), 4socat (b), and 
djayata (d) as straight preterites, “he shone ... he blazed ... he was born” -- not as “has 
shone,” etc., more characteristic of aor. or pf.: This creates some problem with the last 
pada, if it is taken in conjunction with pada c with its pres. mf misati, since “he doesn’t 
blink ... when/after he has been born” is more natural then “when/after he was born.” I 
suggest that the yéd clause in d is entirely parallel to the one in b and that c is 
parenthetical: “From of old he shone forth, when he blazed in the lap of his mother, in her 
udder — day after day the delightful one does not blink — when he was born from the 
belly of the lord.” 

I would substitute “in her udder” for “upon her udder.” 

The identity of the d4sura- from whose belly Agni was born is unclear. Old (SBE) 
tentatively suggests Heaven; this is also Liiders’s opinion ( Varuna 390), which is favored 
by W. E. Hale (Asura-, 45—46). Ge (n. 14d, fld. by WG) suggests Vrtra, on the basis of 
X.124.3-4, where, however, I identify the Asura as Dyaus Pitar, not Vrtra (see the publ. 
tr., as well as my treatment of this hymn in my 2016 “The Divine Revolution of Rgveda 
X.124”). Alternatively, if asurd-in vs. 11 refers to the upper churning stick as JPB 
suggests, the same referent could be found here as well — neatly contrasted with the 
“mother” in b, the other churning stick. 
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Note the play of surdénah (c) and dsura- (d), though they are etymologically 
unrelated. 


11.29.15: The presence of two root noun cmpds to roots in long 4, ending in -as— prayah 
and prathamajah -- complicates the interpr. of the first hemistich, because both forms 
could be either nom. sg. or nom. pl. They are flanked by clear plural forms: nom. pl. 
amitrayudhah and 3rd pl. viduh, but neither of these is as diagnostic as it might be — the 
first because it’s in a simile that might involve a constructio ad sensum, the latter because 
it may belong to a new cl. Nonetheless almost all tr. (incl. JPB) take both forms as pl. The 
exceptions are Scar (413, 440), who allows both possibilities for the former (“‘der/die”’), 
though taking the latter as pl., and Old (SBE and Noten), who takes the former as pl. but 
the latter as sg. and belonging to a separate cl. I am agnostic about prayah, though a 
plural is somewhat easier. But I’m in agreement with Old about prathamajah on 
formulaic grounds. By the pl. interpr., the referent has to be the KusSikas, the priestly 
family that is named in the next pada (c). But it is odd to call them “the first-born of the 
formulation” or, if bréhmanah is to be construed with visvam, simply “the first-born.” 
But Agni is called prathamaja rtaésya “the first-born of truth” in X.57 and probably 
1.164.37 and X.61.19, an epithet very like prathamaja bréhmanah. Old suggests that 
prathamaja bréhmanah is an independent nominal clause, referring to Agni, with a new 
clause beginning with visvam id. This not only makes better sense of the hemistich but 
accounts better for the position of /d. This also allows the first pada to refer to Agni’s 
advances, not the Kusikas’ (see ayah [if to V_ya] and yahi with Agni as subj. in 16c and 
d). And in b visvam id viduh need not involve the grandiose claim “they know 
everything,” but rather, with Old, “they know every (fire).” The interpr. of this small 
clause then connects with pada d where each Kusika kindles his own fire. I would emend 
the tr. of ab to “Battling the enemy, the advances / advance troops (of Agni) are like 
(those) of the Maruts. (He is) the first born of the formulation. (The Kusikas) know every 
(fire).” 

I would be inclined to tr. the two verbs in cd as “they have raised” and “they have 
kindled.” 


III.29.16: The here-and-now of the ritual situation is emphasized in fhe first hemistich of 
this final vs., by adyé and shé— and also by asmin. I would slightly alter the tr. to “while 
this sacrifice was proceeding.” 

The standard view of aya(h) in c is that it is a 2nd sg. s-aor. to V yaj. See already 
Gr., and all the standard tr. and interpr. (save for JPB), incl. Old (both SBE and Noten), 
Narten (Sig.Aor. 200), Lub (1123). Iam dubious. In favor of this view is the fact that 
V Sam (here represented by asamisthah) is often concatenated with forms of V yaj(e.g., 
VI.1.9 Ge sasamé ca). But, as is regularly acknowledged, ayas is not the expected 
outcome of 2nd sg. *ayaZ-s-s (better *ayatlike the 3rd sg.) and has to have been wholly 
remade, to a form that appears to belong to a different root, V ya. Moreover, the 
(inappropriate) ya/7 in the next pada suggests that the poet considered aya(h) a form of 
V ya that licensed yah, see also prayah in 15a. 

The final pada is identical to III.35.4, an Indra hymn, where it is more 
appropriately addressed to Indra. 
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III.30 Indra 

As noted in the publ. intro., the hymn is characterized by hapaxes and very rare 
words, often with affective suffixes, and unusual phonology. These words include dhayuh 
(7a), gehya- (7b), ktinaru- (8b), piyaru- (8c), alatrna- (10a), yamakosa- (15a), salalitka- 
(17c). 


III.30.1: The desid. “tiksante used to be assigned to V tj ‘sharpen’ (e.g., Wh Rts, Gr), but 
has for quite awhile been taken to V tyaj ‘abandon’ instead. See EWA s.v. TEJand TYAS, 
Gotd (1 cl., 165-66 n. 268), and in some detail Heenen (Desid. 59-60 and 147-48). 
Curiously WG render it here as (if) an intensive to V “i: “Sie schirfen (sich) immer 
wieder (gegen) ...,” despite Goto’s own published views to the contrary. (In the WG tr., 
acdg. to the title pg., Mandala III is Witzel’s responsibility, however, which may account 
for the discrepancy. It is rendered correctly as “.... halt ... aus” in II.13.3) The 
desiderative stem has the idiomatic sense ‘endure, support’, and the semantic channel 
from (putatively) “desire to abandon’ to this idiom is not entirely clear. I am not 
convinced by the suggestions of either Goto or Heenen (59-60). Instead, I think the 
middle voice is the key: if we assume a reflexive ‘abandon oneself to’, ‘give oneself over 
to’, itis not difficult to imagine this development. 

The sense of the final pada depends on the meaning of praketdh, and like many 
derivatives of Vcitthis word is slippery. In my view, it means both ‘sign’ and ‘insight’ 
(that is, it reflects both the ‘appear’ and ‘perceive’ values of V cif). In this particular 
passage I take it in the former value; the point is that Indra is showing no sign of his 
presence or imminent arrival, and so we are subject to abuse from our rivals. For a similar 
usage cf. II.17.7, where the poet beseeches Indra for good fortune, and then demands 
krdhi praketém “make a visible sign,” further asking for him to bring the good fortune 
here. In X.104.6 Indra is himself called the adhvardsya praketah “the visible sign of the 
ceremony.” Ge interpr. the word as “Losung” (‘motto, watchword, password’), which is, 
I suppose, possible, but I don’t understand what it would mean here; Re as “le signe- 
pré(monitoire),” which is somewhat opaque to me, but seems closer to my interpr than 
Ge’s; Old as “Helle” (light, brightness). WG take it as an agent noun: “Wahrnehmer.” 


III.30.2—3: The next two vss. develop the theme sounded in pada d of vs. 1.: Indra’s 
absence. In vs. 2 we point out that for Indra nothing is very far away, so he could, and 
should, easily come here, where the sacrifice is invitingly set out for him. In vs. 3 we 
provide a flattering description of Indra’s great powers and then plaintively ask where 
these powers are now. 


III.30.3: The 2"? member of tuvikiirmi-, an epithet of Indra, is generally now derived 
from the set root V car’, a derivation already found in AiG I.24, 141, 152 -- hence my 
‘powerfully ranging’. See EWA s.v. tuvikiirmé. The older deriv. from V kr (e.g., Gr., Wh 
Rts; explicitly rejected by AiG II.2.776) is nonetheless still reflected in the standard tr.: 
Ge “der Tatenreiche,” Re (with hesitation) “aux actes (?) puissants,” WG “der miachtig 
Wirkende” -- even though AiG I (1896) predates all of them by a good margin, well over 
a century in the case of WG! 
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There is number incongruence between the neut. sg. ydd of the rel. clause and 
neut. pl. va... viryani. The yad is, as it were, an anticipatory collective: “what(ever) you 
did ... where are those deeds?” 


III.30.4: As has often been pointed out, the redupl. pres. to Van, jighnate, almost always 
takes plural objects, and so, at least in this formation, reduplication seems correlated with 
repetitive action. This semantic nuance is strengthened here by the syntactic construction, 
with the redupl. pres. in the participle (Vighnamanah) construed with a quasi-auxiliary 
carasi. (Cf. 14b below.) Although cdras7 does have lexical meaning (‘you 
range/roam/wander’ ), the lexical value is weak enough here that the verb can seem to be 
a marker of the progressive present: “you go about / keep / are (constantly) smashing.” 
On the other hand, it is possible that V carin its lexical value may be resonating with 
tuvikurmi- ‘powerfully ranging’ in 3b (see comm. there). However, it is hard to know 
whether that root connection would still be perceived by the contemporary audience -- it 
certainly has escaped most of the modern audience -- given the phonological distance 
between the two words and the fact that tavikurm/- is simply an epithet of Indra and its 
own lexical value may have become attenuated. 

There is a faint phonological echo between wtré in b and vrata(ya) in d, which 
occupy the same metrical position. 


III.30.5: Iam not certain how to construe sr¢vobhih. The publ. tr. takes it with the voc. 
puruhita: “much invoked with acclamations.” But I am not entirely happy about 
construing a full noun with a voc. that ordinarily stands alone (as in, e.g., 7d, 8a). Ge tr. 
“riihmlich,” which seems designed to be as untethered to the sentence as possible. Re 
takes it with the speaking of pada b: “... seul avec tes renoms tu as parlé (un langage) 
ferme,” but I don’t understand what that means; WG like Re, except tr. “mit 
Ruhmes(taten),” which again I don’t follow. 

I have given the idiom dr/hém V vada mildly slangy turn (similarly in X.48.6); the 
collocation of a verb of speaking and an adverb referring to a physical quality seems to 
invite it. “Speak firmly” would be a more neutral rendering than “talk tough,” but pada d, 
which describes heaven and earth as a mere “handful” for Indra, also seems to belong to a 
vivid and informal register. 

The participial phrase vrtrahé sén contains, unusually, a non-concessive 
nominative of the pres. part. of Vas ‘be’. It seems here to be definitional and to pick up 
and summarize 4b éko vrtra carasi jighnamanah “you alone range about [/keep] smashing 
obstacles.” As discussed immed. above, the redupl. pres. part. combined with a quasi- 
auxiliary depicts this as repetitive, indeed habitual, action -- and the ékah indicates that 
only Indra engages in it. Our phrase here, vrtrahd sén, comes to the appropriate 
conclusion: since you and you alone keep smashing obstacles, you are The Obstacle- 
Smasher, par excellence. 


II.30.6: Say. supplies ‘chariot’ as the subj. of pada a, and in this he is followed by the 
standard tr. as well as Old. Although this is perfectly harmless and certainly possible, I do 
not understand why supplying a subject not found in the context is desirable, much less 
necessary. I admit that it would allow us to use the efu of pr@ ... etuin b as the gapped 
verb with the prd of a, but Rigvedic poetic syntax is flexible enough to allow a 2™ ps. 
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substitution in such a gapped phrase (pré ... *7hi, anticipating pra ... etu). The fact that 2b 
has a similar phrase with Indra as the 2™ sg. supplied subject -- 4 af pré yahi ... 
haribhyam -- also supports my assumption that the default subject is Indra. 

Unfortunately the voc. indra in 6a was omitted in the publ. tr. The pada should 
read “(Come) forth along an easy slope with your two fallow bays, o Indra.” 


II.30.7: dhayuh is a hapax. The stem is generally listed as dhayu- (so Gr) and would 
therefore have to be a masc. nom. sg. here, but the standard tr. render it as obj. of 
addadhah. This interpr. requires it to be a neut. -us-stem, which is easily possible (see, e.g., 
Old). Old suggests that it belongs to V dha and that dhdyur adadhah is an etymological 
figure like 4bhaktam ... bhajate in b. I prefer the analysis suggested in AiG I.2.470 
linking it to Vdha(y) ‘suckle, nourish’, thus a neut. -us-stem exactly parallel to neut. 
dhayas- ‘nourishment’. This analysis seems to be reflected in Re’s “tu as accordé la 
satisfaction-nourriciére,” though Re’s (in)famous hyphenated portmanteaus are capacious 
enough to include many possibilities. 

I am not entirely sure what pada b is about: is this a legal issue, having to do with 
what is held in common? or with what hasn’t (yet) been divided by inheritance? Or is it 
simply that nobody has distributed the goods yet? X.112.10d, adduced by Ge, is similar: 
abhakte cid a bhaja rayé asman, but that pada follows one in which Indra is urged to do 
battle and so the most likely interpr. there is that we are asking for a share in the as-yet- 
undivided spoils of war. Here, however, the goods are specifically identified as gehya- 
“belonging to the household’. This is the only occurrence of this stem in the RV; it is 
found in AVP (VI.14.8, VII. 11.3; see Arlo Griffiths ed. and tr.) and later, and gehd- 
‘house’, from which it is derived, first occurs in VS. The etymology of gehd- is somewhat 
unclear (cf. EWA s.v.), as is its relationship to synonymous grhd-. The former is quite 
widespread in MIA, beginning already in Asoka, but it cannot be simply a Middle Indic 
form of grhda- at least acdg. to the standard sound laws (pace older accounts such as AiG 
1.39). However, it is quite possible that it has guna in an adj. derived from MIA gihi(n) 
‘householder’ (<*grhin-), whose /-reflex of the syllabic *ris probably due vowel 
assimiliation to the -7- of the suffix -zn-. In any event it seems likely that the word was 
imported into Vedic from MIA and that the use of this unusual stem here signals a 
particular social or legal institution for which we have no other evidence. 


III.30.8: This vs. contains two difficult words, Avinaru- (b) and piyaru- (c). It is surely no 
accident that they appear pada-final in successive padas and are rhyme forms. The former 
is a hapax (though the vs. is repeated in the VS [Ma XVIII.69, Ka XX.5.2]). It has been 
glossed ‘lame in the arm’ on the basis of a supposed connection with Ep, Cl Aum- ‘id.’ 
(cf., e.g., AiG II.2.288, KEWA s.v. kunih, EWA s.v. kundaru-). But the chronological and 
morphological distance between the two words speaks against this connection, as does 
the fact that Auni- is likely a Dravidian borrowing (see KEWA). Moreover, since Vrtra is 
a snake and is specifically called ‘handless’ here, it is unlikely that he would have an arm 
to be lame in. Wiser heads generally take it as a PN (so the standard tr., as well as 
Mayrhofer PN [though with ?]). However, this cautious course is not very satisfactory 
either. The enemy is most definitely Vrtra: his name appears in c, his mother’s (Danu) in 
a. Why would he be called by a different name, esp. one that never appears elsewhere? 
Unfortunately I do not have a strong alternative. However, I would point to Avinapa-, 
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which means something like ‘carrion, corpse’ (AVS X1.9.10, 10.10.4, 8; MS IV.9.19; = 
kunapa- TS XI.2.10.2, where human and equine Aunapd-s are distinguished) on which 
various nasty critters are invited to feed, and to various later forms of (-0kuna- referring 
to various bugs (cf. Kuiper [Aryans passim], Turner [CDIAL s.vv. Atinapa-, kuna-], and 
Pali mankuna-). On the basis of these shaky parallels I suggest that Avinaru- means 
something like ‘vermin’ or perhaps even ‘corpse’. It owes its pejorative -aru-suffix to 
ptyatu-; cf. also sararu- in X.86.9, which I tr. ‘noxious creature’. Of course, ku- is a 
common pejorative prefix as well. Perhaps the word is simply constructed of pejorative 
affixes with a hiatus-breaking 7! Or -- a better possibility -- it may represent *ku-nara- 
aru- “ill-manly’, with haplology and MIA retroflexion of the nasal. My point here is not 
to claim any of these suggestions as definitive, but to show that this completely opaque 
word resonates with other words in several different directions and therefore assuming a 
lexical meaning rather than taking it as a PN is the better course. However, in the publ. tr. 
‘vermin’ should be followed by a question mark. 

The 2" difficult word, péyaru-, is by comparison much simpler. It must be derived 
from V pi ‘sneer, taunt’, whose pres. piyati is attested 3x already in the RV. It contains the 
same pejorative -aru-suffix as kunaru-, Sararu- -- though it should be noted that not all - 
aru-suffixed words are pejorative: vandaru- is quite positive, and the mysterious hapax 
Jabaru- (1V.5.7) is at worst neutral but probably positive. 


III.30.9: The pf. of Vsadis generally intrans.(/reflex.) ‘sat (oneself) down’, but in several 
instances must be trans. ‘set down’, as it is here. See Kii 542-43. 

There is no agreement on the meaning of the adj. samand-, found in the RV only 
here and in the wedding hymn (X.85.11). Gr ‘gemeinschaftlich’ (fld. by WG), Ge ‘giitige 
(?)’, Re ‘abondante’ (but in EVP XVI, ad X.85.11, he suggests that in our passage it 
means ‘attelée-avec’ with which ‘heaven’ should be supplied), AiG II.2.136 ‘reich’. I 
suggest that it’s a vrddhi deriv. of sémana- ‘gathering’, meaning ‘related to the 
gathering/aggregate’, hence ‘whole’. This does not work so well in X.85.11, but there 
there is a pun on -saman- ‘tune’, and the word seems simply to mean ‘together’ vel sim. 


IIl.30.10: On a/atrna- see comm. ad I.166.7. In this passage though ‘unquiet’ does not 
seem a normal feature of Vala, it can be applied proleptically, characterizing its opening 
up in fear of Indra’s blow. 

Note the phonetic figure in ab: a/@.. vala ... vrajo... vy ara, with -tn- ... -ndr- 
nestled in the 1“ pada; the d pada also has phonetic rep.: pravan vanih. 

The standard tr. all supply the Maruts with van/h ‘choir’. But as Schmidt (B+I 
141) points out, the Maruts do not ordinarily participate in the Vala myth; it is the 
Angirases who are Indra’s back-up band. See III.31.4ff. 
I11.30.11: Pada a begins with an elementary numerical figure: éko dvé “the one the two,” 
subject and object of 4 paprau respectively, both of which are identified in the 2" pada. 
The juxtaposition of the two numbers is responsible for my tr. éka- as ‘the one’, rather 
than ‘alone’ as elsewhere in the hymn (vss. 4, 5). 

Because of the voc. stra, at least pada d (and probably also c) shows a switch to 
2"! ps. from the 3" ps. of ab. Since there are no verbs in cd, at least one needs to be 
supplied. Most tr. (Ge [/WG], Klein [DGRYV 1.442], Scar [431]) take c and d as separate 
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clauses, supplying impvs. “come” and “bring” respectively. This is possible, but I follow 
Re in taking cd as a single clause -- though do not follow his interpr. of 7sd#/ as a verb 
(‘envoie’, presumably to Vis ‘send’). 

All tr., incl. Re, take samiké as “in battle” (or, closer to the root sense in my 
opinion, Scar “Treffen’’). Although this noun generally has the meaning ‘encounter’, it is 
a straightforward derivative of samydc- ‘united, conjoined’, and here I take it to refer to 
the “join” of Heaven and Earth, which would define the midspace. Note that pada-final 
samiké matches pada-final du. samic7in a, referring to Heaven and Earth. 

I supply ‘bring’ as the verb of cd, with sayijjah ... vajan as obj. There are several 
possible interpr of zsah. As just noted, Re takes it as a verb. Assuming (with everyone 
else) that it belongs to the root noun js-, there are two possible analyses, as gen. (/abl.) sg. 
or nom./acc. pl., although in the latter case we would prefer it to be accented sah (cf. the 
acc. pl. sain 18b). Both Klein and Scar take it as acc. pl.; I agree with Ge (/WG) in 
construing it as gen. sg. with rathih. 


I1f.30.12: The grammar of ab is so straightforward that it is easy to overlook how odd the 
statement is. It is not surprising that the sun does not confound the quarters or directions 
(disah); after all, the layout of the cosmos is not likely to be altered by the sun as it passes 
through. But what does it mean that these same disah are prasutah every day by Indra? 
The ppl. can only belong either to V sd ‘propel’ or V si ‘give birth’, far more likely the 
former (pace WG, who seem to take it to the latter): only the former is found with prd@ and 
in fact 9d contains an exactly parallel expression, (vaya ... prasutah “propelled by you.” 
Ge tr. “vom Falbenlenker bestimmten,” but ‘determined, fixed, set’ seems the exactly 
opposite of what prd V sd ordinarily means, including in nearby 9d. Such a meaning 
makes more sense of this vs. but at the expense of arbitrarily assigning a unique meaning 
to this rather common lexeme. If we take the idiom seriously, the hemistich seems to be 
saying that while the sun respects the placement of the parts of the cosmos, Indra pushes 
them around in some fashion, remaking or reconfiguring the cosmos daily. I simply do 
not understand this; I must be missing something. Perhaps Indra arranges the disah every 
day in a slightly new way for the sun’s road? 

The sun is presumably the subj. of ana, so the standard tr. 

The cmpd Adryasvaprasiita- technically has three members -- that is a 2"’ member 
ppl. (prastita-) whose 1*t member is itself a cmpd. This would be somewhat unusual for 
the RV, where cmpd size is quite limited. But the bv. Adry-asva- is so frozen as an epithet 
of Indra that it was probably not fully perceived as a cmpd. Cf. the exactly equivalent 
indra-prasita- (1x). 

Ge (/WG) seems to interpr. 4dhvanah as acc. pl. (“Wenn sie ihre Wege vollendet 
hat”). Because I am not at all certain that Vas can be used that way with an acc., I take 
adhvanah as gen. sg., with a supplied ‘end’; cf. V.54.10 4dhvanah pardm asnutha with the 
same root. So apparently also Re. 

4Svaih is an instr. of separation with vimdcanam. 


TII.30.14: On vaksana- ‘belly’ (here tr. ‘udder’ perhaps misleadingly) as a pl. tantum, see 
comm. ad X.27.16. 

carati bibhrati is another instance of quasi-auxiliary V car+ pres. part. (also to a 
redupl. pres.); cf. 4b. Here, carat seems to have more lexical value than in vs. 4. 
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IlI.30.15: The sense of the hapax yamakos@- is unclear. Ge takes it as traveling trunks: 
“Die Reisetruhen sind bereit”; sim. Old. But the image of Indra standing by overseeing 
the loading of his luggage verges on the absurd. Old suggests rather that it is we who 
have come with empty suitcases, hoping Indra will fill them. Re takes y4ma-to V ya 
‘beseech’ rather than V ya ‘drive, travel’, yielding “les vases de la priére.” Since there is 
no comm. in EVP XVII, we will never know what he meant by that; it is certainly not 
transparent. My tr. “journey-bucket” is meant as a slangy term for chariot (“bucket’ can 
be so used in English for an old or badly maintained car); certainly the use of kdsa- 
“bucket, cask’ to refer to (a part of) a chariot is clear from VIII.20.8, 22.9. WG’s 
“Wagenkorbe” is similar. 

I also think that the chariots in question belong to the enemies mentioned in cd; 
this might account for the slangy designation of their vehicles -- rather like referring to a 
rival’s car as a jalopy. In any case it would seem odd to command Indra to stand fast and 
then immediately get on a chariot and go traveling. 


IlI.30.16: The standard tr. all take the ghdsa- to be emanating from the foes, but the instr. 
amitrath with srnve should make it an agent of the hearing (“‘is heard by ...”) not a source 
of the sound. Ge’s (/WG’s) “von” and Re’s supplied “(faite) d’ennemis” show their need 
to overrule the syntax. I see no reason why it should not be Indra’s battle-cry, striking 
fear in all who hear it. 


11.30.17: salaliika- is yet another peculiar word that brings our interpr. to a standstill. The 
current standard interpr. is “indulgence, patience” vel sim. (Ge [/WG] “Nachsicht’). I do 
not understand where such a meaning would come from. Mayrhofer (KEWA s.v.) 
suggests V srin the meaning ‘sich erstrecken’, but the semantic channel from one to the 
other seems blocked to me. Although a deriv. from V sr seems likely, a more literal sense 
of that root, ‘run, flow’, provides better sense. (The older interpr. of the word was 
‘zerflossen’ or ‘umherschweifend’ [Gr, etc.].) Both the /s and the affective -ika-suffix 
suggest a slangy or low-register word -- hence my “send scooting.” Gr suggests a 
preform * sa/sa/iika-, presumably because -dka- is often added to intensively reduplicated 
stems (see AiG II.2.498)(cf. jagariika- III.54.7). This seems possible (though not, of 
course, necessary), and “send scooting” is also meant to reflect an intensive/iterative 
sense. Note that sa/a/iikam phonologically resembles sahémii/am in pada a (in almost the 
same metrical position), which may help account for the presence of sa/aliikam in the vs. 
and could also have facilitated a dissimilation from *sa/sa/iikam. 


III.30.18: It is difficult to know how to construe the first pada of this vs. I take it as a 
nominal main clause expressing the purpose of the subordinate clause in b. Ge (/WG) as a 
parallel subordinate clause with pada b, for which a verb (ausziehst ‘set out for’) must be 
supplied -- all dependent on pada c. Re as part of a single subord. cl. introduced by yédin 
b, also all dependent on c. Each of these solutions has drawbacks. Mine requires nothing 
to be supplied (Re’s supplies less than Ge’s), and it also avoids two problems produced 
by Re’s interpr: a worrisomely late position of yéd and an untethered ca in the middle of 
pada a. But mine comes with a certain awkwardness of expression and an ill-assorted 
conjoined pair (“for well-being and with horses”). 
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However the various interpr. of ab differ, they all agree in taking aséts7 as the verb 
in the subor. cl. introduced by yad, thus showing the older non-imperatival (that is, 
subjunctive) value of the so-called “‘-s/imperative.” 


Il1.30.19: Gr analyses dhimahi as passive, but this is rightly rejected by all standard tr.: 
the numerous other examples of this form are all transitive. What then should we supply 
as object? I take the line of least resistance, importing bhégam from the preceding pada. I 
take the b pada to mean that we hope to take the portion Indra brings us now and put it 
together with the superfluity of his previous gifts (and those to come) (desndsya ... 
prareké). Ge (sim. WG) does not construe these two nouns together, but takes desndsya 
as a partitive genitive, supplying the obj. of dhimahi (“Wir moéchten von deiner Gabe 
etwas auf Vorrat zurticklegen’’), while Re takes the verb as reflexive: “puissions nous 
nous placer ...” 

The Pp. and all standard analyses take arvd as underlying nom. arvdh, I, however, 
take it as loc. drvé. Though Ge and Re tr. the word as ‘sea’, it really refers to the 
container, in this case the sea-basin, and so logically what stretches out is not the 
container itself but the liquid in the container. (WG tr. Behalter, but keep it as nom.) 


III.30.20: The conjoined verbs in ab, mandaya ... paprathas ca, are in different moods, 
imperative and subjunctive respectively. Or so it seems: in the sandhi context mandaya 
gobhih the apparent impv. mandaya could represent subjunctive *mandayas. However, I 
don’t think this is necessary; impv. and subj. are both future-oriented moods, and in fact 
in this passage the pairing functions as a sort of covert conditional: “(if) you invigorate it, 
it will spread.” Kii (321), fld by WG, construes candrévata rédhasa with the 2" verb, but 
both the accent on paprathah and the position of the ca make it clear that paprathah must 
begin a new clause. 


I1.30.21: Schaeffer (136) sees no particular repetitive function in the well-attested 
intensive dardar-; she considers it simply lexicalized. Therefore my “keep breaking open” 
may impose a semantic nuance that does not belong to this stem. However, at the very 
least it takes pl. objects here (gotra, gah), so it could be considered “objektsdistributiv” 
(for which term see Schaeffer 86-87). 

On divaksah (per Pp.), which raises both semantic and formal problems, see 
comm. ad X.65.7. As disc. there, the 2nd member most likely belongs to the root Vksa 
‘rule’, not Vksi ‘dwell’, and, further, is quite likely not a root noun, but an -as-stem built 
to the zero-grade of the root (see Scar 92-93). The Pp. reading for our nom. sg., divaksah, 
is compatible with both a root-noun and an -as-stem 2nd member. However, it makes 
metrical trouble: the Samhita hiatus, di/vaksa asi, is correct for an underlying final -as in 
sandhi, but the line then has an extra syllable. A contracted reading *divaksasi would fix 
the problem, but makes trouble for both root noun and -as-stem interpr. Scar floats the 
possibility of an -n-stem (for this occurrence; it won’t work for the other two, which have 
the form divaksasah). This multiplication of stems is not appealing. A simpler and not- 
unprecedented explan. is given by HvN in their metrical commentary: “recursive 
application of sandhi rules.” 


TII.31 Indra 
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As indicated in the publ. intro., the hymn presents multiple difficulties, esp. in its 
first three vss. I will not attempt to represent the many conflicting interpr. of these vss., 
but simply lay out some parts of my own and point to some of the many puzzles that 
remain. As also noted in the publ. intro., I think the cosmic incest theme imposed on 
these vss. by others is faint at best, and also think that the ritual occasion depicted is not 
the original generation of the ritual fire but the removal of the Ahavaniya fire from the 
Garhapatya. 

In the publ. intro. I say that Indra is not named in the narrative of the Vala myth 
until vs. 11, but this is false: the last word of the 1*' verse of the Vala treatment, 4d, is 
indrah. He is also named in the last vs. of the Vala section, 11b -- thus producing a 
satisfying ring. 

Vss. 3 to the end are tr. and discussed by H.-P. Schmidt in Brhaspati und Indra 
(pp. 166-75). 


III.31.1: The female line of descent implied in the 1* pada, duAitur naptyam “the 
(grand)daughter of the daughter,” is striking. As noted already, I believe that this kinship 
succession refers to the production of the offering fire (Ahavaniya) from the 
householder’s fire (Garhapatya) and the removal to the east of the former. Obviously, 
however, this can’t refer directly to the fires, because agn# is masc.; it is rather, I think, a 
reference to the hearths, which word (d/iséna- in some uses) is fem. The conveyor 

( vahnih) who has come (g@?) is the fire itself (often called vahni-), which has made the 
journey from the Garhapatya hearth to the Ahavaniya hearth. The offering is being made 
there by the father (pita), whom I take as the priest. I do not see allusion to the cosmic 
incest of Heaven and his daughter, in part because it is difficult to identify who the 
granddaughter would be. (See Old.) The ritual identifications of vahni- = Agni and pita = 
priest are pretty standard; it is the identity of the females that causes dispute. 

On the vs. as possible evidence for the institution of the putrika ‘appointed 
daughter’, see H-P Schmidt’s (Women’s Rites and Rights: 33-37) somewhat skeptical 
discussion of Yaska’s interpr. of the vs. Schmidt also points out that Vasistha DS 
XVII.16 interprets the vs. in the same way, as referring to the putrika. 


III.31.2: I do not see sufficient evidence in this vs. for the legalistic interpr. having to do 
with inheritance rights advanced by Old and Ge (fld. by WG); see also Schmidt (37-38) 
on Yaska’s interpr. Again, my interpr. involving the two fireplaces is at least thinkable, 
though there are a number of loose ends (in everyone’s interpr). In the first pada in my 
interpr. the fire that has been taken out of the Garhapatya leaves nothing behind. The two 
other occurrence of araik have womb as obj. + a dative (as if it were our pada b): I.113.1 
eva ratry usése yonim aratk “so night has left behind the womb for dawn” and I.124.8, 
which even has a sister: svasa svdsre jyayasyal yOnim araik “The (one) sister has left the 
natal place to her older sister.” In both the idea seems to be that one has vacated the space 
for the other -- not left as legacy, as the legalistic inheritance interpr. requires. 
Problematic for my interpr. is the fact that :7kthdm should be the equivalent of the womb 
itself (the fireplace), not the detritus that the fire might leave in it. Moreover, the two 
hearths that had been daughter and granddaughter now become sisters -- but a certain 
fluidity in modeling kinship relations would not be surprising. 
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In b the site of the new fire, the Ahavantya, is the womb of this new fire and “‘the 
repository of the winner” (the winner being the fire itself). 

The second half-verse is fairly clear (for this hymn) in its description of the 
churning of the fire: the mothers are the fingers, the two good workers are the two 
kindling sticks. See the fire-churning passage with kindling sticks in nearby III.29.1. 

The ydd7 opening the second half-verse is better taken as yaéd 7, with the enclitic 
pronoun. See 6a below. 


I1J.31.3: In the first pada the instr. juhva can be read simultaneously as “with his tongue,” 
construed with réyamanah and referring to the flame(s) of the fire, and as “by the 
offering-spoon,” construed with jajfe and indicating that the ghee poured from the spoon 
“begets” the fire by making it flame up. 

The second pada is likewise ambiguous and initiates the transition to the Indra- 
Angiras-Vala myth portion of the hymn. The “sons of the great ruddy one” (mahds 
putram arusasya) can be the flames of the fire, that is, of Agni himself -- and the 
infinitival prayakse ‘to display’ is esp. appropriate to this interpr. But they can also be, as 
they are identified by most commentators, the Angirases, the sons of Heaven, who will 
figure in the Vala myth about to be related, but who are also associated with Agni, who is 
sometimes called digirastama- (e.g., 1.75.2; see Macd, Vedic Myth. 143). The “birth of 
these” (jatdém esam) in c can likewise refer to both the flames and the Angirases. Indra’s 
appearance in d strengthens the Angiras reading and provides a transition to the next 
portion of the hymn. 

The lexeme pré V yaks has been variously interpreted. For ‘display’ see Goto (1 
class, 153 and n. 572), EWA s.v. Curiously WG tr. it as if to V yaj ‘sacrifice’, despite 
Got0d’s own disc. just cited -- though the other possibility is suggested in the n. 


I1.31.4: Padas a and c contain feminine plural nom./acc. forms: jaftrth and janatih ... 
usasah respectively. Although the default assumption would be that they are coreferential 
and both refer to the Dawns, the familiar plot line of the Vala myth suggests rather that 
they identify two different subjects: the (unexpressed) Angirases in ab, the (expressed) 
Dawns in c. (So Ge, Re, Schmidt [B+I, 167]; Old agrees that the Angirases should be 
supplied as subj. in a, but takes ja/trih as obj. [presumably alongside clear acc. 
sprdhandm)\, while WG take the Dawns as subj. of a, but supply the Angirases as subj. of 
b.) The Angirases are Indra’s back-up band in the Vala myth, as noted above ad III.30.10, 
and would be expected to accompany him, as pada a depicts, while the Dawns are still 
confined within the Vala cave and only in c recognize Indra’s song and come out of the 
cave. The problem for an Angiras reading of pada a is of course the fem. gender of ja/trih. 
Here it is probably best to follow Say. in supply visa ‘clans’ (so Ge, etc.); cf. 1.121.3 
visam angirasam. However, note that the Angirases are referred to by the fem. pl. vanih 
‘choir’ in the preceding hymn, III.30.10, and that noun could be supplied here. 

The cows of d are surely the dawns, as often; Indra becomes their pét-, a word 
meaning both ‘lord’ and ‘husband’. On the naming of Indra here, see the intro. remarks 
above. 


II.31.5: The Angirases, now presumably in the masc. (though both dhirah [a] and viprah 
[b] are technically ambiguous), remain the implicit subjects of abc, with Indra, also 
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unnamed, taking this role in d. The cows, also not identified, are represented in pada a by 
the fem. pl. part. satih. In fact, though these identifications are fairly easy to make for 
those familiar with the story, they remain covert, and, further, both b and d have 
unidentified objects as well. In b Ge (/WG) tr. 4hinvan without object; I have supplied the 
cows (so apparently also Lii [Varuna 510-11], Schmidt [B+I 167]), while Re’s 
parenthetic “(1’)” in “(1’)incitérent” presumably refers to Indra. 

In d there is an expressed object, but it is merely a 3“ ps. pronoun, which is, 
furthermore, ambiguous in sandhi: /@in /@ némasda can represent either neut. pl. 4 (or 
instr. sg. fa) or fem. pl. 724. The Pp. opts for the former, a decision endorsed by Old. The 
issue is further complicated by the fact that the form could be construed with either (or 
both) of two verbal forms, part. prajandn or pf. 4 vivesa. Old takes (4 to refer vaguely to 
things that Indra knows and construes it with prajandén, sim. Re: “sachant ces choses.” Ge 
[/WG], contra Pp., restores (4h, which he takes to refer to pl. pathyah, generated from 
pathyam in c. My tr. is closer to Schmidt and to Lii, in restoring 4h (like Ge), but 
assuming its referent to be the cows, into whose company Indra enters. With Lii and 
Schmidt, I also take prajanén as having an implicit object inspired by pathyam in c, but 
prajandn is generally used absolutely to mean “knowing (the way)” and so a form of 
pathya- need not be supplied. The publ. tr. should have parentheses: “knowing (the 
way).” 


III.31.6: Ge (/(WG) interpret ab as a direct quotation from the gods, for reasons that are 
unclear to me. Although an immediate past reading might help account for the injunctive 
aorists vidat(a) and kah (b), in fact the second hemistich also contains two injunctives, 
nayat(c) and gat (d), the latter of which is also an aorist. So there is no clear grammatical 
distinction between the two half-verses, and the subject (Sarama) also remains the same 
throughout (by most interpr.), with all four padas focusing on the same narrative. Other 
interpreters (Re, Lii, Schmidt) ignore this odd decision of Ge’s. 

In pada a yadr should be read yad 7; see 2c above. 

In b pathah ordinarily means ‘fold, pen’, but here refers to the herd confined in 
the fold: the shift from container to contained is a common one in semantic change. 

dksaranam in c most likely has double reference, both to the cows that are being 
released from the Vala cave and the syllables of the Angirases’ song that effects that 
release. 

Ge makes the point (n. 6d) that r@va- in this context otherwise only refers to the 
Angirases’s song; this leads him to switch the subject to Usas, as the first out of the cave, 
coming in response to the sound of the Angirases. This seems, on the one hand, over- 
finicky -- why introduce another female character in the middle of a vs. without signaling 
it? -- and, on the other, rather deaf to the possibility of multiple meanings that always 
lurks in RVic discourse. One of the points of the Vala myth in general seems to me the 
mirroring of sounds: the song that releases the cows and their joyous counter-mooing in 
response -- an obvious place for a poet to allow a single word to do double duty. This 
same double reference is found in the preceding pada in d4ksaranam. Schmidt (B+I 167) 
also takes the réva- to be that of Indra and the Angirases and in fact makes Usas the 
subject of the whole 2™ hemistich. I do not see the need for this. 
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III.31.7: Note that all padas begin with 3™ sg. preterite verbs: a 4gachat, b dsiidayat, c 
sasana, d (modified initial pos.) 4thabhavat (which most likely represents 4tha abhavat, 
though 4tha bhavatis possible). All but the perfect in c are augmented imperfects; this 
contrasts markedly with vs. 6, which, as was just noted, contains four 3“ sg. injunctives, 
three of them aorists. Three of the four padas of vs. 7 also end with nom. sg. masc. pres. 
participles: a sakhivan, c makhasyan, d arcan. 

Pada b configures the release of the cows from the Vala cave as a birth, but a birth 
overlaid with metaphor (“brought to sweetness”’). 

In c the standard tr. (save for Re and Klein, DGRV II.67) take makhasya- as 
‘being generous’ vel sim. But in all three occurrences of this verb stem (here and 
IX.61.27, 101.5) the ‘do battle’ sense is primary. Since it co-occurs with sasana ‘won’ in 
this pada, the ‘battle’ sense seems esp. appropriate. So Re “comportant-en-combattant.” 
For further on makhd- see comm. ad I.18.9. 

My tr. of d, athabhavad angirasah sadyo arcan, differs in an important way from 
the standard. In my opinion it states that Indra became an Angiras as soon as he sang; the 
others that the Angiras [=Indra] right away became a singer (e.g., Ge “Da ward sogleich 
der Angiras zum Lobsinger”). On the one hand, I’m not certain that V bAd + pres. part. 
can yield this sort of predication, esp. with the pres. part. standing in, in effect, for an 
agent noun. So -- a syntactic argument, though I have not examined the evidence in 
detail. Another syntactic/lexical argument: sadydh + participle is frequently used to 
indicate the circumstances under which the action of the main verb takes place. This is 
esp. common with sadyo jatah “just born” / sadyo jajfanah “having just been born” -- 
e.g., the next hymn, [1.32.9 sadyo yaj jato 4pibo ha somam (=10) “Just born, you drank 
the soma” (and cf. III.29.3). But the prevailing interpr. here requires the sadydh to go 
with the main verb, despite its position directly before the participle -- e.g., Klein “And 
then did the Angiras straightway become a singer.” And finally a semantic objection: the 
proposed tr. seems to me thematically backwards. Indra joins the category of the 
Angirases because he joins them in song, which is their principal function in this myth; 
he is not an Angiras by nature who happens to start singing. (This point is made, more or 
less, by Schmidt [173], despite his contrary tr.) 


IlI.31.7—8: Given the thematic weight the part. d@rcan carries (see comm. immed. above) 
and given that it occupies pada-final position in 7d and 8c, it should have been tr. the 
same way in these two vss. I would emend the publ. tr. to ‘chanting’ in 7d, or else 8c to 
‘singing’ and arkaih in 9b, 11b to ‘songs’. The instr. arkaih reappears in pada-final 
position in 11b. 


III.31.8: Ge (/WG) take this vs. as a quotation of the Angirases’ praise-song of Indra. I do 
not see why. The vs. seems to follow easily from the preceding one, and in fact at the end 
of vs. 7 it’s Indra who’s singing (/chanting), not the Angirases. We might expect such a 
quotation to be signposted in some way. I do not consider the 1* pl. enclitic nah in c to be 
a sufficient signal. 

The presence of Susna in b is a bit puzzling, since the smiting of Susna is not part 
of the Vala myth. Perhaps, with Schmidt (173), he is mentioned because Indra is 
uncontestably Susna’s killer, and this extra-mythic (or extra-Vala myth) association 
makes it clear that the unnamed subject of this vs. must indeed be Indra. 
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The standard tr. take c as a separate clause from d and supply a verb of motion 
with pra (e.g., Ge “[ging] ... voran’’). This is certainly possible, but cd can also be read as 
a single clause (so Schmidt, 168), since préis frequent with V muc. This interpr. allows, 
but does not enforce, a coreferential interpr. of nah (c) and saékhin (d), as in my tr. (flg. 
Schmidt). 

What calumny? Ge (n. 8d) suggests the dishonor because of the loss of the herd. 


IlI.31.9: Ge’s suggestion that this vs. concerns the Angirases’ Sattra, a months-long 
ritual, seems completely convincing. Note the verb sedur ‘they sat’ in pada a and the 
nominal sédanam ‘sitting’ in c. I am less convinced by his interpr. of c (fld. by Re, WG), 
that this Sattra is frequently (bhdri) repeated now, though I admit that both the hic-et- 
nunc prn. /dém and the particle mu might support his view. I prefer Lii’s interpr. (Varuna, 
511, fld. by Schmidt 168), who takes bhdrias ‘long’ and the hemistich as a further 
description of the Angirases’ Sattra in the Vala myth. 

My interpr. of d (based on Lii and Schmidt) deviates further from Ge (Re, WG). 
All of the latter take yéna ... rténa as coreferential and the equivalent of ... *rtém, yéna -- 
that is, *7?#m in the main cl. as antecedent to yéna. The main cl. *rt#m would be an 
appositive to sédanam “the Session, (that is,) the #4 by which they ...”” However, I 
separate the two instr. in d and take the antecedent of yéna to be sédanam (“the Session 
by which ...”), leaving sténa to mean ‘by/through truth’ as so often. They also take masan 
as the obj. of as/sasan (“they sought to win the months”), but this acc. pl. can easily be an 
acc. of extent of time (again, as so often), and the true object of their desire to win can be 
supplied as the cows. 


I1I.31.10: What “the milk of the age-old semen” means is unclear to me. Ge suggests that 
they’re milking their old cows, but the rhetoric seems rather overblown just to express 
that. Lii (620—21, fld. by Schmidt 168) identifies the semen as std- and the milk as the 
Kultlied of the Angirases. This may well be, but nothing imposes this explanation, and 
Schmidt in fact worries briefly (173) that logically the Angirases should already have 
their Kultlied since they should have used it to free these very cows. 

On nistha- ‘outstanding’ see Old, Scar (648-49). The word must be derived from 
nis V stha, not nfV sthd and in fact goes literally into English as ‘stand out’, with the same 
idiomatic meaning. In addition to two occurrences of the simplex (this and IX.110.9), it is 
found in several compounds: karma-nistha- X.80.1 of a hero who stands out through his 
work, purunistha- ‘standing out among many’ V.1.6 (of Agni), VIII.2.9 of soma. Ge 
(unaccountably) takes it as ‘Verteilung’ (fld. by Re, Lii 528-29, Schmidt 168), an interpr. 
about which Old comments rather acidly. Old’s own interpr. is essentially reproduced 
here and was also adopted by WG. 

Note the partial responsion between ghosa in c and gosu in d, in the same metrical 
position. 


I1.31.11: My interpr. of the first hemistich differs from the standard; I take it as 
consisting of two separate clauses, each identifying Indra in one of his most important 
mythic roles -- in the Vrtra-slaying and in the freeing of the Vala cows -- along with his 
associates in those enterprises, the Maruts and the Angirases respectively. It is important 
to note that this naming of Indra, in conjunction with the first appearance of his name in 
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4b (see comm. there and in the intro. remarks), frames the treatment of the Vala myth, 
and, by mentioning Vrtra, it also sets the stage for the opening out of this hymn to treat 
other exploits of Indra. 

Others take vrtrahd in pada a simply as an auxiliary epithet of Indra in this 
account of the Vala myth, but I do not think that Vrtrahan would be so promiment in a 
treatment of the Vala myth, and I also cannot otherwise account for the séd u in the 
middle of pada a without assuming that a new clause begins there. (Lii [517] gets out of 
this difficulty by accepting Ludwig’s emendation to a bahuvrihi svéduhavyath ‘having 
sweating oblations’ [=Angirases], but though this is ingenious, esp. as sweat figures in 
the same myth in X.67.6—7 as Ge points out, it requires too much alteration for a 
sequence that can make sense on its own.) In the first brief clause, vrtrahd is the 
predicate, and jatébhih refers to the Maruts, who are well known for being “born 
(together)’ (e.g., V.55.3 sakdm jatah). Ge suggests, but rejects, an emendation here to 
sajatébhih (for transmitted sé jatébhih), an idea also of Alsdorf’s (see Schmidt 169); I 
would modify that by proposing haplology from sd@ *sajatébhih. The rest of ab concerns 
the Vala myth, which has been the subject of the past seven vss. The myth is readily 
identifiable by the VP dd usriya asrjat “sent the ruddy (cows) surging up” and by the 
arkaih, repeated from 9a. Since the chants in 9a clearly belonged to the Angirases, there 
need not be any even oblique reference to the Angirases here: the bare arkaih will be 
enough. 


III.31.12: The first pada contains two datives, pitré and the prn. asmaz. Because of its lack 
of accent, asmai cannot be a demonst. adj. with pitré. Ge gets out of the difficulty by 
interpr. pitré as a simile, which allows asmar to be independently construed, but this 
depends on his frequent assumption that cidcan be a simile marker, a role I do not think 
it can have. Instead I give the VP cakruh sddanam a double reading: acdg. to the first the 
Angirases perform a Sattra for their father (see 9c), but in the 2"! they also prepare for 
him a literal seat. Because cakruh sédanam participates in two clauses, each can have an 
independent dative, though in my opinion the datives are coreferential. 

It is unclear what the referent of the object in b is, described as mahi tvisimat 
“great and turbulent.” Ge, flg. Say, takes it as a further reference to the seat, Re the all- 
purpose “quelque chose,” Schmidt the eye of the sun, WG sim. the sun-god. My own 
candidate is the pathah of 6b, also described as méhi there. In vs. 6 the word is used to 
indicate the herd, which is contained in the fold (see comm. there); here I think it is the 
container, the fold or pen, itself -- representing the cosmic space and also the ritual 
ground. When they survey it they see that this space needs organizing, which they 
proceed to do -- by propping apart Heaven and Earth (a deed usually ascribed to Indra) 
and preparing and propping up a seat for Indra. They thus make the whole cosmos into 
Indra’s ritual ground, and in the next vs. (13ab) Earth herself serves as the emplacement 
allowing Indra to pierce Vrtra. 

The position of the A/is somewhat anomalous: since the whole b pada forms a 
single clause, we would expect the A/in Wackernagel’s position. However, there is a 
general tendency when a preverb precedes its verb late in the clause for A/to intervene 
between them, as here: ... vi hi khyan#. More specifically, 1) when there’s a A/in a clause 
containing a verbal form of V khya, it always immediately precedes the verb -- sometimes 
in normal Wack. pos. (e.g., I.81.9), sometimes not (as here and, e.g., VI.15.15). 2) With 
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one exception, all injunc. forms of V kAyd are preceded either by A/or by a preverb 
ending in -7, which prob. led to a sense that V khyd should be so preceded. Note also in 
this passage the phonetic echoes #mdi ... vi hi khyan#, which also resonates with pada d 
.. Vimminvar#t. It is perhaps worth noting in this connection how many padas in this 

hymn begin with méhi or mahr. 3d, 4b, 6b, 12b, 13a, 14a, 14c, 15a (esp. clustered here); 
cf. also mahds 3b, mahan 3c, 18d. I assume that a pada opening * méhi hfwould be 
avoided; in any case there are none in the RV. 

In d most tr. take the sun as the referent of the object. I instead supply the seat. 
The root V m7 often takes ‘seat’ as obj.: not our sédanam admittedly, but sédman- 1.15.3 
(with vi, X.20.5, 1173.3, IX.97.1, s@dana- X.18.13. This is a fairly large percentage of 
the attested forms of the verb, and since ‘seat’ is already present in this vs., it is easily 
supplied here. 


Il.31.13: I take yaédrhere as a shortened form of yéd *7 with enclitic pronoun (as in 2c 
and 6a), though it unfortunately appears before a word beginning with a single consonant. 
An “if” makes no sense here, and it is also desirable to have an acc. pron. in this pada to 
serve as obj. of dhatand subj. of the infinitival s7snéthe. This putative *7may anticipate 
and double the heavy acc. phrase of b, assuming that the latter refers to Indra. 

As noted just above, Earth herself serves as the foundation from which Indra can 
launch his attack. Our passage is very similar to I.102.7 ... tva dhisdna titvise mahy, adha 
vrtrani jighnase ... “The great (Earth), the Holy Place has sparked you .... So you keep 
smashing obstacles ...,” with the same mahi ... dhisdénd as here and even a form of V tvis, 
positioned just Indra for winning,” with V dhd + inf. as here. The same V dha + inf. 
construction is found in 19d below: svas ca nah ... satdye dhah “and set us up to win the 
sun.” 

Although Gr assigns the hapax sfsnathe to a them. stem sisnatha-, as Old clearly 
states we expect a datival infinitive here, and so it more likely belongs to an athem. stem 
sisnath-;, cf. abhisnath-. 

Re takes b as describing Vrtra, Schmidt Indra; Ge’s tr. is not clear, though 
Schmidt (169 n.) claims it’s to Vrtra. I follow Schmidt in assigning the phrase to Indra, 
though the poet may have intended its referent to be ambiguous, indicating that the 
opponents are almost evenly balanced. 

I follow the current standard view (represented already by Ge and Re) that dnutta- 
is the ppl. to the lexeme dnu V da ‘concede’; Schmidt and WG follow the older deriv. 
from V nud ‘push’, hence ‘unpushable’ vel sim. 


IlI.31.14: Because vasmi is unaccented, the first pada would be more accurately tr. “I 
long for your companionship ....” since vasm cannot begin a clause. I tr. as I did to 
capture the parallelism of padas a #mdahi ... sakhyém and c #méahi stotram, as well as 15a 
mali ksétram. 


11.31.15: Ge takes nrbhih as the agent with the part. didyanah (“von den Ménnern 
entflammt (?)”), but this participle never elsewhere takes an agent. Better an instr. of 
accompaniment, with most other tr. That Indra is described as shining may be connected 
to the fact that three of the four things he generates shine too: the sun, the dawn, and fire. 
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There is some disagreement about who the men are: the Angirases or the Maruts. Given 
the general prominence of the Vala myth earlier in the hymn, but the more recent 
concentration on the Vrtra myth, I imagine the ambiguity is intentional and both sets of 
Indra’s helpers are to be thought of. 


IlI.31.16: My interpr. of this vs. differs significantly from the standard, beginning with 
the disposition of the padas. Most take abc together, with d as a separate clause, while I 
divide the vs. into two hemistichs, which express parallel notions. In ab, in mythological 
time, Indra sends the waters surging; this is the standard happy denouement of the Vrtra 
myth. In cd priests (even perhaps the Angirases) impel another collection of liquid, the 
streams of soma -- the ritual equivalent of Indra’s cosmogonic release of the waters. 
Although the standard interpr. tacks pada c onto ab, as describing the waters, it contains 
vocabulary that is strongly associated with soma: médhu- ‘honey, sweet’, V pi ‘purify’, 
and pavitra- ‘filter’, and I cannot offhand think of another instance in which waters are 
said to be purified, though they are purifying. 

In ab note the return of several lexical items: vibhd- (13b) and sadhryajic- (6b). 
The cid ‘also’ also links this vs. with a previous part of the hymn, namely 11b where 
Indra sends surging another group of fem. entities (ruddy [cows]): ud usriya asrjad indro 
arkain. 

I do not understand why Indra is called démunah ‘master of the house’. The word 
is generally an epithet of Agni (understandably), and there is nothing in this passage that 
seems to me to link Indra to the domestic sphere. 

In c madhvahis taken by most as fem. acc. pl. (by Schmidt as masc. nom. pl.). 
Several exx. of this form are analyzed by Gr as either masc. nom. pl. or fem. nom./acc. 
pl. However, none of these supposed examples is convincing, and it is best to take it here 
as the gen. sg. it usually is. It then needs a head noun. Old adduces nearby III.36.7 
madhvah punanti dharaya pavitrath “they purify it in a stream of honey with purifying 
filters,” which is very similar to our pada c. I therefore supply, with Old, a form of dhara- 
‘stream’ upon which gen. madhvah depends. The precise form I supply is acc. pl. dharah, 
modified by the (fem. acc.) part. punanah and coreferential with dhénutrih ‘runners’ at 
the end of the vs. The conceit in the phrase Ainvanti ... dhénutrif is that the priests are 
spurring on the streams of soma (like) horses. As for the subj. of Ainvanti, I take it as (the 
current) priests (as in the sim. passage III.36.7 just quoted; also III.46.5, where 
Adhvaryus are the subj. of Ainvanti). It could also be, with Re, the Angirases, who have 
been operating as priests in the Sattra depicted earlier. 

Ge (/WG) take kavibhif as an adjective with pavitrarh (Ge: “mit geistigen 
Filtern”), but in my opinion there are no adjectival uses of kavs-. Instead it is used as a 
defining appositive (poets as filters), as I take it, sim. Re, or it is a separate agent with 
punanah (“being purified by poets with filters”), with Schmidt (170). For the same phrase 
see III.1.5. 


11.31.17: As Ge points out, pada a is very similar to 1V.48.3 anu krsné vasudhiti, yemate 
vis vapesasa “The two black treasure chambers [=Night and Dawn], with all their 
ornaments, have directed themselves after each other in turn.” Bloomfield (RR ad 
I1l.31.17) cleverly comments, “The words krsné and vasudhiti are both dvandva ekacesa: 
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‘black (Night) and (Usas)’ is a way of saying naktosasa; conversely ‘treasure-giving 
(Morn) and black (Night)’ is usasanakta.” 

“The magnanimity of the sun” is a slightly surprising expression. Is it that the sun 
makes the succession of Night and Dawn possible by his transit across the sky, and this is 
considered generous on his part? Or is it an indirect reference to the distribution of the 
daksina at dawn. A related, but opposite, sentiment is found in VII.81.4 uchénti ya krnosi 
mamhdana mahi, prakhyaf devi svar drsé“Y ou who in dawning make through your 
magnanimity the sun to be visible for seeing,” with the magnanimity credited to Dawn. 

The only other occurrence of pl. sipyd- (II.34.4) is at least indirectly used of the 
Maruts; the standard tr. all assume they are the referents of cd, which seems correct. Here 
they seem to be functioning as priests, attempting to bring Indra to a sacrifice. 


11.31.18: Note the alliteration in b (... visvayur vrsabhé vayodhah) and the rather 
elementary etymological figure in d (mahan mahibhih); although sakhyébhih sivébhih is 
neither the one nor the other, it seems to function as a bridge between the two. 


11.31.19: Pada b, névyam krnomi ... purajam “\ make new (the hymn) born of old,” is 
about as succinct a summary of the RVic poetic enterprise as we can find in the text: the 
poets’ focus on ever new expressions based on traditional techniques and themes. In this 
particular case, Ge suggests that purajd- refers to the Preislied of the Angirases, about 
which we heard in vss. 7—8. 

On the Vdha + inf. construction, see vs. 13 above. 


III.31.19—20: Note the echo of 19d #s“vas ca nahin 20b s“vasti nah. 


I11.31.20: The mists are probably in part metaphorical -- menacing threats and mental 
darkness -- but may also refer physically to morning mists, which are clearing as the 
dawn sacrifice begins. Note also that pada-initial m/hah is a mirror image of mahi, which 
opens so many padas in this hymn (see comm. ad 12b). 


I1I.31.21: I follow Schaeffer (Intens., 133-34) in taking the medial intens. dédiste in the 
meaning ‘display (one’s own X)’ -- hence my different tr. of 4dedista (a) ‘has put on 
display’ and disémanah ‘allotting’. 

I interpr. b as having a more complex construction than the standard interpr. The 
trouble is the anfar phrase: when antar governs the acc., it is only used with dual (or 
plurals conceived as duals -- jatan ubhéyan [IV.2.2], e.g.), but Arsnan has no overt partner 
here. I suggest that it is an elliptical plural-for-dual: “black (nights) and (bright days)”; cf. 
VIII.41.10 svetan ... krsnan used for days and nights. The elliptical Arsné used of Night 
and Dawn in 17a would support this, and in 20a the clearing of the mists at daybreak (if 
I’m right) might provide the other half of this elliptical duality. If this is correct, Indra 
comes between (antéh ... gat) the nights and days with the entities appearing in the instr. 
(arusath dhéamabhih). arusa- ‘ruddy’ can of course be used of Dawn and her various 
associates, esp. her “cows”; dhaman- is a frustratingly multivalent word, but here I think 
it means ‘manifestation’ vel sim, and the phrase refers to the dawns, who of course come 
temporally between night and full day. 
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The positioning of cain d is somewhat disturbing, but I see no other way to 
explain it than Klein’s (DGRV I.225, I.102 n. 28): it conjoins the first and second half- 
verses, but takes Wackernagel’s position in the 2" pada of the 2" half-verse “following 
an intervening participial phrase.” 

svah ‘his own’ is in a very prominent position, as the last word in the last real vs. 
of the hymn (before the refrain, vs. 22). Why it should be emphasized that the doors that 
Indra opens are his own I do not know, beyond the fact that anything belonging to Indra 
is highly noteworthy. But I would point out that svaf may be a pun on s“vas (s“vah in 
pause) ‘sun’ initial in 19d (though unfortunately svah is not distracted here as it so often 
is). This pada is identical to X.120.8d, where it also participates in word play. 


TII.32 Indra 


Il.32.1: The impv. piba is accented, though it is located mid-clause. There is no obvious 
reason for this. Old suggests weakly (ZDMG 60: 736) that it is an emphatic accent, but 
this is of course a circular argument: any verb bearing an unexpected accent can be called 
emphatic. I find the accent esp. disturbing because the identical phrase, minus the initial 
voc. indra, is found without accented impv. elsewhere: #s6mam somapate pibat 
(V.40.1=VIIL.21.3) versus our #indra somam somapate pibeman#. There are several 
possible contributing factors. First, three padas at the beginning of this hymn begin with 
accented piba (2b, 3d, 5b), and our form may have had its accent added redactionally. 
However, I think that pba has special status and can be accented in positions that strict 
syntactic rules would not allow. (This is rather like Old’s “emphatic” argument, except 
that I limit the effect to a single verb form.) See esp. I.15.1, I1.37.1-3 and comm. there. 
The unsanctioned accent may arise partly because p/ba ‘drink!’ is a particularly rousing 
verb in RVic discourse. It also often occurs in non-initial position when it nonetheless 
legitimately has accent -- after init. vocatives (e.g. “dra piba III.36.2, etc.) or at the 
beginning of a clause after another short clause (or clauses) (e.g., VII.4.8 tiyam éhi 
drava piba “Come here swiftly! Run! Drink!”’), and this may have led to the sense that it 
can be accented in non-initial position in general. I also note in Lub’s conspectus that 
unaccented pba generally occupies either final position in its pada or second position, 
while accented p/ba, besides being common and expected in initial position, tends to 
avoid both those positions except when 2™ position follows an initial voc. (as in III.36.2, 
etc.) or final position opens a new clause (as in VIII.4.8). Note that if this distribution 
holds, the “identical” phrases I cite at the beginning of this comment are not the same 
after all, because unaccented piba is pada-final and our accented piba is followed by 
another element. However, there are a few counterexamples with pada-final piba not 
beginning a new clause (e.g., VIII.4.3, 65.5). One can speculate on why 2" and final 
position would favor the unaccented verb while full medial favors the accented form: 
namely, that 2™ position is of course Wackernagel’s position, where enclitics typically 
migrate, and, assuming a basic SOV underlying order, absolute final position is the 
default position for unaccented main-clause verbs. Still, the full medial position where we 
find accented main-clause piba does not otherwise favor or impose accent on other verbs 
that appear there, so if this hypothesis holds, it is only for this special verb. 

Ge rather charmingly suggests that prapriithya represents “brr machend” to stop 
the horses. Although “whoa” would be the equivalent English word/vocal gesture, given 
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the object ‘lips’ (s7pre), I wonder if it’s the “horse training voice command” (gleaned on 
the internet) called “smooching” -- defined as “kissing sound with lips used to ask a horse 
to move on or up a gait.” I rather like the idea of Indra smooching to his fallow bays. 


III.32.4: Ge (and in part Re) take mddhumat as referring to speech (“... wurden beredt in 
stissen (Worten)”), but though médhumant- occurs several times with vacas- and the 
noun vipra- ‘inspired poet’ demonstrates that V vip ‘become inspired’ can have a strong 
verbal component, still the focus of this hymn is soma -- and the default referent of 
mdadhumant- ‘honeyed’ is soma. Here the underlying word must be neut. (which sdéma- of 
course is not), but the neut. s#vana- ‘pressing’ is found elsewhere with this adj. (cf. 
X.112.7 madhumattamani ... sévana), and sévana- is found three times in the first five 
vss. of this hymn (1b, 3c, 5a). 

Note the insistent repetition of the syllable ma in pada d (amarmédno 
méanyamanasya marma), anticipated by médhumad in a and mariitah in b, and continued 
by the first word in 5a manusvéd. This phonetic figure may be signaling the Maruts’ 
name. See also vs. 7. 


Il.32.5: The rendering of vavrtsva in the publ. tr. (“let yourself be turned hither”), a sort 
of passive reflexive, now seems over-elaborate to me; I would substitute “be turned.” The 
other examples of this mid. pf. impv. seem more straightforwardly simply “turn” or “turn 
yourself,” but if ya/fash has true instrumental force, a passive rendering is more natural. 
Possible, however, is Re’s “grace a (nos) sacrifices.” 

The referent of saranyubhih is not totally clear. Say. (fld. by Re) suggests the 
Maruts, while Ge adds horses or waves as possibilities. The other ex. of a plural to this 
stem (also instr.) in 1.62.4 is in a clear Vala context, with the Navagvas and Dasagvas in 
the same vs., which would suggest the Angirases -- but, although the Vala myth and the 
Angirases were prominent in the preceding hymn III.31, they are not found in this hymn, 
which is dominated by the Maruts and which mentions only the Vrtra myth (here and in 
the following vs.). I therefore think it likely that Say. was correct. Note that saranyit- ... 
sisarsiis an etym. figure, continued by saértavarin the next vs. (6b). 

The rendering of the phrase apo 4rnd as “the flooding waters” in the publ tr. 
assumes an emendation to fem. pl. a@rmah, with Gr and numerous others (see Old), contra 
the Pp and not reflecting the expected sandhi of such a form, which should be 4rnah. As 
Old points out, the emendation is not nec.: ama could easily be a neut. pl. to the thematic 
stem drna-. In this case the tr. would better read “the waters, the floods.” 


IlI.32.6: This vs. appears to have no main clause. I take it as loosely attached to the 
preceding vs., while Ge attaches it to the next one. Old (fld. by WG) disputes the 
Nebensatz analysis, pointing first to the odd doubly accented Pp. analysis of prasrjah as 
pra asrjah: if the verb is accented, we would expect univerbation with the preverb and 
loss of the preverb accent. He instead suggests that yadis to be construed with the 
participial phrase vrtram jaghanvan, as if it contained the finite verb jagantha -- a mixed 
construction. I am in general reluctant to allow a subordinating conjunction to have 
domain over a participle, and in this particular case this assumption would further require 
bits of the main clause and the subordinate clause to be interwoven in a fashion 
unprecedented (as far as I know) even in RVic syntax: the major part of the subordinate 
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clause would be plunked down between the object of the main verb, apdh, and that verb 
(prasrjat), and the 2" half verse would consist of NPs modifying the object of the 
subordinate clause but following the end of the main clause. I do admit that the position 
of ydd dha in pada a suggests a close relation with the participial phrase, but I do not 
consider that position sufficient to override the arguments against that analysis. 

The vs. contains several nice oppositions: séyanam ... cdrata““(him) lying (still) 
with (your) moving (weapon)” and the etymological devir 4devam “the goddesses, 
godless ...” In addition note the etymological pun: vrtrdm ... vavrivamsam. 


Il.32.7: The ma- phonetic figure that dominated 4d returns in this vs.: cd ... mamdatur ..., 
... Inahimanam mainate. This figure is reinforced by the first words of pada a, y4jama in 
ndédmasa, and the uninterrupted sequence of -am acc. singulars in ab: ... vrddhém indram, 
brhantam rsvém ajéram yuvanam. Although a side-effect of the grammar, it is my 
impression that a skilled RVic poet would break the monotony of such a string -- un/ess it 
served some other poetic purpose, here to provide the mirror-image -am to ma- and 
perhaps to evoke the Maruts. 

The two forms of the perfect to Vv ma ‘measure’ in the 2™ hemistich, act. mamétuh 
and med. mamate, share the same subj. and obj., with the 1‘ clause positive and the 
second negated. Clearly the poet is playing with two different senses of Vmda. Gr, Ge, and 
Old neatly convert the word play to “messen” (‘measure’) versus “ermessen” (‘gauge, 
grasp, realize’)(or so I understand them). My “measure” / “measure up to” is a similar 
attempt whose purport is close to Kii (378) and WG: “sich messen.” 


I1I.32.8: On the clash of gender and deixis in prthivim dyam utémaém, see comm. ad 
VII.40.8. 


III.32.9: The juxtaposition of adrogha- ‘undeceptive’ and satyda- ‘real, true’ is also found 
in U.14.6 adroghéna vacasa satydm. 

The standard tr. take padas a and b together, with cd separate. I think it makes 
more sense to take b with cd, as supplying the reason (Indra’s early soma drinking) that 
he couldn’t be obstructed. 

The standard tr. also take dyavah as ‘days’, whereas the publ. tr. agrees with 
Hoffmann (Injunk. 242) in tr. ‘heavens’. The problem, as I saw it then, was its co- 
occurrence with dha likewise ‘days’, which led to awkward duplication. However, I have 
now rethought this; the series of temporal expressions in this hemistich (aha, masah 
Saradah) invites a temporal reading of dyavah as well and makes “heavens” seem out of 
place. In X.7.4. and 12.4 the two stems also co-occur and I tr. “daytimes and days.” I 
would now substitute that tr. here as well. 

varanta here and in 16b is formally ambiguous; it can be either an injunctive or a 
subjunctive to the root aor. (see Hoffmann 239-40); Hoffmann takes it as a subjunctive. 
It does not work terribly well as either one; in both passages I tr. it as a preterital modal 
(“could obstruct”), but this interpr. is not firmly based in the morphology. I sense that in 
this vs. and the next the poet is struggling to express a verbal category that isn’t found in 
the Skt. verbal system, namely anteriority: modal anteriority here, temporal anteriority in 
10cd. 
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I11.32.10: As just noted, this vs. contains an apparent attempt to express anteriority: the 
pluperfect 4vivesth seems to function like an English pluperfect (rather than the standard 
Vedic plupf., a past tense to a presential perfect), to express an action that happened 
before the action of the main verb, an interpr. more or less endorsed by Kii (500). 


III.32.11: The standard tr. (save for Hoffmann, Injunk. 100, sim. to my interpr.) take ... 
sphigya ksam avasthah as “you covered/ clothed the earth with your hip,” but the medial 
root pres. to V vas means ‘wear’ and takes an acc. of the garment rather than an acc. of the 
entity being clothed (the construction found with vasdya-). See the similar ex. at VIII.4.8 
and the comm. there, as well as the similar sentiment found in I.173.6, where Indra wears 
Heaven and Earth as various accessories. The point of course is to emphasize Indra’s vast 
size by making Earth (and Heaven) seem puny in comparison. A similar point was made 
in vs. 7d, as well as in the immediately preceding pada 1 Ic. 


IlI.32.12: yajfa- is the focus of this vs., with 5 occurrences of it or a transparent deriv. 

I take vardhanaf as the predicate of pada b as well as pada a (“the meal is also 
your strengthener”’); the standard tr. take b as an independent nominal clause with priyah 
as its predicate (“the meal is dear to you’’). There is no way to tell for certain; the absence 
of fein b gives some support to my interpr., but that support is undeniably weak. The 
difference between the two tr. is also not large and has no effects on the interpr. of the 
rest of the vs. 

The second hemistich expresses the reciprocity of the sacrificial enterprise, neatly 
shown by the balanced verb forms to the same root V av ‘aid, help’: impv. ava (c), impf. 
4vat(d). But the reciprocity is curiously indirect: Indra is asked to aid the sacrifice (rather 
than the sacrificer[s]), and the sacrifice aided Indra’s mace (not Indra himself). In both 
clauses the direct object is an inanimate entity standing in for an animate one, and in the 
second clause the subject is inanimate as well. Only Indra is animate and capable of 
acting. 

The nom. sg. pres. part. sén ‘being’ is not used concessively (“although being ...”’) 
as it normally is. I think it may have the same force as it does in III.30.5, a “definitional” 
one: Indra is by definition the one deserving of / derivationally associated with the 
sacrifice, and therefore he is the one who should aid it. 


III.32.13: The reciprocity expressed by complementary verbal forms to Vav found in the 
2" half of the last vs. is here wrapped up in one word, the instr. 4vasa, which I tr. twice: I 
use the aid provided by the sacrifice (cf. 12d) to bring Indra here with his aid (cf. 12c). In 
Ge’s tr. itis only Indra’s aid, but he allows for the other possibility in n. 13a. Re and WG 
also associate it only with Indra. Given the balanced expression of 12cd, I think it is 
meant to have a double reading. 


11.32.14: The standard tr. (see also Kii 186) take the two verbs vivésa and jajana as 
parallel in the yéd clause, with md obj. of the first and possibly of the 2™. I prefer to take 
vivésa as the main clause verb, followed by the yad clause, whose (sole) verb is ja/ana. 
vivésa then owes its accent to its initial position in the pada. This interpr. allows ma to 
take a more natural place, and it also saves us from positing a personal object to vivésa, 
which otherwise is not so construed. (Note that Kii’s second tr. of this passage [p. 502] is 
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entirely different from his first: he distributes the clauses as I do, but takes vivésa as first 
sg.) And what does it all mean? In my view the d/isdna ‘holy place’ (on which see 
comm. ad I.160.1) is here the ritual ground, and she is credited with the “birth” of the 
poet qua poet. After this birth, the poet can produce the praise of Indra that he is credited 
with in pada b, and this in turn leads to the good results in pada c. 

Pada c contains two different subordinators, ydtra ‘where, when’ and yatha ‘so 
that’, with a single verb, subjunctive pipdrat. Ge’s explan., that we simply have a 
doubling of relatives, seems to me the best account; this is reflected, more or less, by 
Old’s “wo (und) wie ...,” though Old goes on to suggest a complex crossing of two 
different constructions, which seems over-elaborate. In the publ. tr. I have rendered ydatra 
as a temporal adv. (“at that time”) with no subordinating force, since I think yatha 
expresses purpose and controls the subjunctive. 

Rather than taking 4mhasah as an ablative, with most others, I supply param ‘far 
shore’, a word related to parya- in pada b and to the verb pipdrat itself, and found in this 
context elsewhere; cf. [1.33.3 parsi nah pardm a4mhasah. Here as well 4mhasah is then a 
gen. dependent on *pardm. Although it unfortunately involves a breach of the pada 
boundary, I also take navéva with the preceding pada, because this simile is almost 
entirely limited to passages containing verbal forms to V pr (1.46.7, 97.7, 99.1, V.4.9, 
25.9, VUI.16.11, 18.17, [X.70.10). I also find it hard to imagine Indra traveling by boat, 
even metaphorically. 


III.32.15: The agent noun séktar-, which forms an etymological figure with s/sice, 
presumably refers to a habitual or practiced “pourer’. So Tichy (-¢ar-stems, 159, fld. by 
Kiti 570). I have taken kdsam as the obj. in the simile rather than the frame, contra the 
standard tr., though it could certainly go in the frame or in both without appreciably 
affecting the sense. 

The pf. form lacks retroflexion on its root initial, as does one of the other two 
forms of this pf. in the RV (s/sicuh I.24.4), as opposed to expected sisicatuh in 
VIII.33.13. I have no explanation for the lack of retroflexion. 


Ill.32.16: On varanta see comm. ad vs. 9. 

Ge (fld. by WG) takes sa@khibhyah as a dat. of benefit, but I think it more likely 
that it’s an ablative with agentival force. See Re, who simply tr. it as an agent. The 
mythological episode is surely the Angirases’ energetic help to Indra in the breaking of 
Vala. 


111.33 Visvamitra and the Rivers 
In addition to the usual treatments, see Schnaus, Dialoglieder, 81—107. 


III.33.2: mdresite echoes visite in 1b, though they belong to two different roots: Vis 
‘impel’ and V sd ‘tie’ respectively. The basis for calling the rivers imdresite is given in 
6ab. 

I might now render prasavam slightly differrently here, with the participial phrase 
meaning “begging for (the signal) for the forward thrust” (in the mode of Ge and Re), 
with prasava- here a technical racing term. The sitution is muddied by the fact that the 
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stem prasava- occurs 4x in this hymn (here, 4c [= 11c], and 6d) with three somewhat 
different senses. 

In c armibhih can be construed with both participles, samarané ‘clashing together’ 
and pinvamane ‘swelling’, between which it is positioned. 

Although by my rule (“Vedic anya- ‘another, the other’ ...”; Fs. Beekes 1997, 
111-18), forms of anya- found initial in the pada should be indefinite (‘another’) not 
definite as here, the anyo ‘nyam (“the one ... the other”) construction works differently. 
This might also be an example of prosodic flip: since enclitic vam cannot begin a pada, a 
putative order * vam anyanyam might have flipped anyd to initial position. 


III.33.4: The reference of the rivers switches from dual to plural here and remains so 
(save for two singulars in 10cd). There is no obvious reason for this change, though it 
may reflect the fact that when the two rivers merge into each other they form a third. 

The first hemistich may contain two predicated present participles, pinvamanan ... 
caérantih “we (are) swelling ... proceeding,” but it is more likely that the predicate is the 
instr. adv. end “So we are ...”: the rivers are affirming the truth of what Visvamitra and 
the poet of the hymn have said about them. 


I11.33.5: It is not clear to me why Visvamitra’s speech is somian (vacase somyaya). I 
doubt that it is because it is accompanied by soma (Gr), since Visvamitra is probably not 
performing a soma sacrifice on a river bank. Somewhat more likely, perhaps, is Ge’s 
soma-like, but probably by a transitive phrasal tranformation: ‘speech’ ( vacas-) is 
occasionally called ‘honied” (médhumat-), e.g., 1.78.5, VUU.8.11); honey (mddhu-) is 
frequently qualified as somyd-. Hence, somyda- can be transferred to speech by way of the 
middle term ‘honey’. 

Ge renders voc. /tavarth as ‘ihr Immerfliessenden’ without comment. But this is 
simply the fem. stem to the possessive rtavan- ‘possessing rta-’, which he elsewhere tr. 
“gesetzestreuen” (e.g., 1.160.1, III.54.4) et sim. Interestingly, this fem. is used of 
river(s)(Sarasvati in the sg.) or watery females in several other passages (II.41.18, 
TI.56.5, [V.18.6, VI.61.9); in one of these Ge also inserts the notion of wandering in his 
tr. (1.56.5 “die rechtwandelnden ...”), though otherwise he conforms to the ‘truthful’ 
sense. Rivers/waters are probably so-called in part because they are famously noisy. I do 
not understand the source of Schnaus’s tr “Naturgemass.” 

In 5c avasyu- ‘seeking help’ answers the question posed by the rivers in 4c 
Armyu- ‘seeking what?’ and in the same position in the vs. 


III.33.6: In this vs. the rivers indirectly respond to Visvamitra’s command “Stop!” 
(rémadhvam) in the previous vs. (5a), by asserting that they flow because of the efforts of 
and at the pleasure of the gods: Indra dug their channels and, by smashing Vrtra, removed 
the barrier to their movement; Savitar led them and they flow at his impulsion. Without 
explicitly refusing Visvamitra’s request, they make it plain that they won’t comply by 
stopping. 

The stem prasava- ‘forward thrust, impulsion’ occurs here for the third time in 
this hymn (2a, 4c, 6d; see also 11c) and is here associated with its etymological divinity 
Savitar, the Impeller. Although I tr. all 3 occurrences with ‘forward thrust’, I now render 
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this example in keeping with its usual sense when associated with Savitar: “at his 
impulsion.” See also comm. ad 2a above. 


III.33.7: This is the central vs. of the hymn; in it ViSvamitra practices the kind of praise 
poetry that the rivers will ask him to reproduce in perpetuity in vs. 8, couched in high 
formal style. In fact it can be seen as a variant of the opening of the great Indra hymn 
1.32.1: indrasya nu viryani pré vocam, yani cakara ... Here we have the gerundive 
pravacyam for pré vocam, viryam matching viryani, indrasya as in 1.32, and the 
nominalization karma for the pf. cakara. The serpent, the mace, and the signature verb 
V han are then found in the rest of b and inc, as they are in I.32.1 (and note also 
anticipatory 4pahan vrtrdm in 6b). As Watkins points out (Dragon, 309), here the verb 
V han has been displaced from its standard formulaic role, with 4him as object, to an 
adjacent part of the myth that there is “a veritable constellation of inherited words and 
roots relating to poetry in this passage” (apropos vss. 7-8). 

I render yéd in b as ‘when’; it could also be a neut. loosely construed with karma 
(“... deed that he hewed apart the serpent”). 

Note the etymological and phonetic figure 4yan ... dvanam in d. 


III.33.8: I think it quite likely that y4d expresses purpose here (substituting for standard 
yatha), given the subjunctive g/idsan, not to mention the clear desire on the part of the 
rivers to have their praise remembered in later times. I would therefore slightly emend the 
publ. tr. to “so that ...” 

Though med. jusate overwhelmingly means ‘enjoy’, the addition of the preverb 
prati sometimes yields a transitive ‘favor in return, in response’ with personal obj. See 
disc. ad IX.92.1. 

The ubiquitous modern greeting némas te is found twice in the RV, here and 
VII.75.10 (cf. also I1.28.8 némah purd te ...). Here it anticipates the literal action of 
bowing, demanded in 9c and performed in 10c. 


IlI.33.9: adnasa rathena— probably, as most translators take it, a reference to both 
baggage/supply wagon and war chariot. 


III.33.10: Although the two rivers refer to themselves collectively in the 1“ pl. in ab, the 
second hemistich consists of two contrasting statements in the 1* sg., each presumably 
made by one of the rivers. This balanced contrast accounts for the accent on the 2™ verb 
SaSvacal. 

The simile involving the pipyand ... ysa, the young woman with breasts 
“swelling” with milk, has been prepared for by the earlier two occurrences of péyas- 
‘milk’ referring to the water of the rivers (1d, 4a). 


I1I.33.11: As in the immediately preceding hymn III.32.9-10, the poet here seems to be 
trying to express verbal nuances that are not coded systematically in the Vedic verbal 
system, in particular another variety of anteriority. Here the sequence of moods is 
unusual: pres. optative in the subord. cl. (samtdreyuh), pres. subjunctive in the main cl. 
(arsat). With the optative he seems to be aiming at a future perfect (“will/would have 
crossed”) whose prospective action precedes that of the main verb, namely the 
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subjunctive referring to future time. Although I have not examined the entire RV with 
this in mind, these experiments in anteriority seem confined to -- or at least especially 
pronounced in -- the work of this poet. Note also that the poet makes no attempt to 
generate an opt. to the pf. fa/ara or to use the already existing pf. opt. cuturya- (RV 5x). 
This provides further evidence, if more were needed, against Dahl’s claim that the pf. opt. 
denotes “epistemic possibility and anterior aspect” ( 7ime, Tense and Aspect, p. 402 and 
in general pp. 392-402). If this were a stable function of the pf. opt., surely Visvamitra 
would have availed himself of that formation. 

The vs. reprises much of the vocabulary from earlier in the hymn: ss/t4 indrajittah 
is an elaboration on indresita- in 2a; the oft-repeated prasava- returns again in the 
expression prasavah sdrgataktah repeated from 4c. 


III.33.12: The prospective action expressed by the opt. samtéreyuh in 11a is announced as 
completed by the aor. dtarisuh ... sém ‘they have crossed’, and the poet urges the rivers to 
flow again with a sequence of imperatives, elaborating on the subj. arsatin 1 1c. 


I1f.33.13: Hoffmann (Injunk, 93 n. 184) thinks the first impv. is concessive: “Mag eure 
Welle an die Samyas schlagen, die Geschirre lasst frei” -- this may well be, but a little 
hard to tell given our lack of teamster texts. 


TII.34 Indra 


III.34.1: Gotd (1* class, 173-74) posits a separate root V di ‘destroy’ to account for 5 
occurrences of déyate ordinarily taken to mean ‘divide’ with the other occurrences of 
dayate. (The forms in question are found in III.34.1, [V.7.10, VI.6.5, 22.9, and X.80.2.) 
He is followed by Lub and (at least in this passage and IV.7.10) WG. I see no reason to 
split the present into two and posit a second root; vi dayate ‘divide into pieces, fragment’ 
is simply another of the vivid images of destruction that RVic poets gloried in. 


IlI.34.2: The sense of jwti- as ‘spur’ here (on which see comm. ad III.3.8) is reinforced by 
brahmayuta- ‘spurred on by the sacred formulation’ in the preceding vs., c. 

I have tr. the nominal phrase as7... purvayava, which comes out rather stiffly in 
English (“you are the fore-traveler”’), into a smoother verbal expression. 


IlI.34.3: The first two padas of this vs. are rhetorically parallel, consisting of an 
etymological figure of augmented verb plus some part of the object ( vrtrdém avrnota, 
mayinam aminat b), ending with a by. formed with -n/t- ‘leading, control’. 

This interpr. of vyamsa- follows Schmidt (KZ 78 [1963]); see EWA s.v. dmsa-. 

In the second half-verse the subject takes an odd turn: after mention of Indra’s 
iconic deed (besides the explicit mention of Vrtra in a, see the echoes of the great Indra 
hymn 1.32 in b mayinam aminat [1.32.4 mayinam 4minah prota mayah\ and c 4han 
vyamsam [1.32.5 éhan ... vyamsam)), there is an abrupt switch to Agni phraseology. The 
same phrase usadhag vanesu “burning at will in the woods” (?) is found in the Agni hymn 
IIl.6.7; cf. also us@dhag vénani also of Agni in the Agni hymn VII.7.2. The final pada 
concerns the appearance of visible entities from the night, which also better fits an Agni 
context. For this reason I see a syntactic break in the middle of pada c and take usddhag 
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vanesu with d, contra the standard tr. On the curious and problematic word usadhak see 
comm. ad II.6.7 as well as Scar (197-99) at length. Both discussions conclude that 
usadhak in I1.6.7 should be a neut. noun, ‘(the) burning-in-the-wood’, rather than a 
straight root-noun adj. modifying Agni — though the adj. interpr. would work better here 
and in VII.7.2 — and in both places is, I think, simply a way of referring to Agni. 
Therefore I would (reluctantly) alter the tr. here to “The burning-at-will in the woods 
[=Agni] brought to light ...” 

On dhéna- ‘milk-stream’ see comm. ad I.2.3 and Schmidt (Gs. Nyberg). Schmidt 
there suggests that the referent in this pada is the dawns emerging out of the dark of the 
night. This occurs of course at the same time as the kindling of the ritual fire and would 
account for the shift in diction to Agni phraseology. This image can then be secondarily 
applied to Indra bringing the dawn cows out of the nocturnal darkness of the Vala cave. 


Il1.34.4: The phonetic echo of usddhag (3c) in usfgbhih (4b) reinforces both the thematic 
connection between these two vss. -- Indra’s production of light -- and the 
superimposition of Agni traits on Indra. As Schmidt (B+I 59) points out, the Usij-priests, 
ordinarily associated with Agni, sometimes substitute for the Angirases in the Vala myth, 
but we should also note that it is esp. in Mandala III that Agni is himself identified as an 
Usiy (1.2.4; 3.7,8; 11.2, 27.10); note also the Usij-priests attending on him in HI.2.9, 
15.3. 


IlI.34.5: The metaphorical use of vivesa ‘entered’ + an action (‘thrusts’) reminds me of 
the somewhat slangy English “get into” for “become enthusiastic about / energetically do 
(some action).” 

The stem barhdna- otherwise only appears as an adverbial instr. ‘mightily’, and I 
am tempted to take it so here (as WG seem to do), rather than as the acc. pl. assumed in 
the publ. tr. However, the sandhi context is against this interpr.; note Old’s tart “Gewiss 
nicht barhdna Adverb (Hiatus!).” 

As Ge points out, the referent of fem. gen. pl. 4sam must be dhiyah ‘insights’. For 
insights having bright color or hue, see the passages adduced by him (n. 5d): [143.7 
Sukrévarnam dhtyam and MII.39.2, where dhi- wears silver garments. The vaérnam here 
plays off d@ryam varnam in 9d. 


I1I.34.6: Another etymological figure appears in c: vianena vrjinan“... the bent ones 
[i.e., morally twisted or corrupt] with his band [1.e., his circle of helpers bent around 
him],” both derived from V vzj ‘twist’, though the semantic connection is somewhat less 
obvious than in the etymological figures in 3ab. 

There is another, thematic connection between vss. 3 and 6. As there, Indra here 
achieves his victory first with his comrades (sardha- 3a), then with his tricks (that is, by 
“out-tricking” [amunaf] with his shape-shifting abilities, varpa- 3b). In such cases his 
overwhelming strength might be almost superfluous -- hence my parenthetical 
“(though).” Note that abAibhuti- (abhi V bhi) is a different lexical realization of abhist/- in 
Ab (if to abhrV as, as is the common opinion; cf. EWA s.v.). 


III.34.8: The intense concentration on the root V san ‘win’ noted in the publ. intro. and the 
concomitant s-alliteration begin here. 
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On the clash of gender and deixis in prthivim dyam utémam, see comm. ad 
VII.40.8. 


Il1.34.9: The slightly awkward tr. “of many benefits” for purubhdjasam, modifying the 
cow in d, is meant to capture its etymological relationship with bhdgam in c. 
The contrastive pairing of désyu- and arya- is striking here. 


III.34.10: I do not see any semantic/functional difference between the imperfect asanotin 
a and b and the insistent pf. sasana of vss. 8-9, though we might assume that the poet 
made the choice apurpose. Both Ge and Re render the forms in the same way (as do I); 
WG tr. sasana as ‘er hat erlangt’ and asanotas ‘gewann’. Although I find the idea of 
rendering the two different grammatical forms differently appealing, I’m not sure that 
losing the root connection is worth it. 


TII.35 Indra 


I11.35.1: The first pada is somewhat oddly expressed, at least as it is rendered in the publ. 
tr.: Indra is urged to mount the horses yoked to the chariot, but not only is horseback 
riding very rare in the RV, but no one is likely to mount a horse being used to pull a 
vehicle. This must be an awkwardly expanded version of the usual “mount the chariot” 
(see 4c below). There is an alternative interpr., which can rescue the expression. Patrick 
Stiles (as relayed to me by MLW) suggests that ¢/stha is a one-word clause, and the rest 
of pada a is a nominal clause with Adr7as nom. subject. Hence “Mount! the two fallow 
bays (are) being yoked to the chariot.” This avoids the horse-back-riding scenario and 
requires no change in the text. I might like the 4 to be in a different place, but that seems 
a relatively minor problem. 

The azyut- ‘team’ is generally associated with, indeed belongs to, Vayu, who is 
regularly called n/yutvant- ‘possessing niyuts’. However, the word is sometimes used in a 
reciprocal value: just as Vayu and Indra drive to us with their n/yiits, so do our niyuits, the 
‘teams’ of poetic thoughts, drive in return to the gods, in passages where n/zyuit- is parallel 
to words for ‘thought, hymn’, etc. Cf., e.g., 1134.2, 135.2, VI.35.3, 47.14, VII.23.4, 90.1, 
X.26.1. It is therefore not nec., with Bloomfield (RVReps ad loc.) to assume that “niytito 
is for niyudbhih.” 


I1I.35.2: The most natural reading of yatha in c is as a subordinator in a purpose clause 
(‘so that’) with the subjunctive 2 vahatah in d, and this is how the standard tr. take it. But 
there is a major stumbling block: the verb is unaccented. Old seems willing to emend to 
an accented verb; Ge suggests that if the unaccented verb is bothersome, assume an 
ellipsis in c. I have, in somewhat ad hoc fashion, taken yathd as a sort of simile marker 
with dravat. I am not entirely satisfied with this solution, but it does more or less fit 
category 4) in Gr’s lemma yatha, and I am quite reluctant to put an unaccented verb into a 
subordinate clause. A similar phrase in the next hymn, where yatha marks a localized 
comparison, gives support to the interpr. here; see III.36.6 prasavan yatha “like a shot” 
(tr. similarly by all standard tr.). 
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III.35.3: Medial nayasva is one of the relatively few middle forms to this pres. stem. It is 
presumably used here because Indra is leading his own horses. 

The crux in this vs. is the hapax cmpd. tapuspa-. Gr glosses it ‘warmes trinkend’, 
perhaps referring to the gharma drink; in this he is tentatively fld by Mayrhofer (EWA 
s.v. fdpus-). But this -us-stem, /dpus-, refers only to heat, generally menacing scorching 
heat, and in any case the horses shouldn’t be drinking the gharma drink (or probably any 
hot drink at all). The word is discussed by Scar (305-6), who offers several possible 
interpr. The interpr. is made more difficult by the uncertain grammatical identity of the 
form. It appears in sandhi as fapuspétém, is taken by the Pp. as fapuh ‘pa, and is generally 
analyzed as a dual, modifying the bullish (horses) -- so Ge, Re, Scar, WG. However, Ge 
suggests in n. 3a that the form could represent irregular sandhi for tapuspa(h) utd (that is, 
a double application of sandhi, first losing the final -s before vowel and then coalescing 
the vowels) and therefore be a nom. sg., modifying Indra. I have adopted this solution; it 
doesn’t make much sense for the horses themselves to be doing the protecting, but 
Indra’s protective role would fit with the impv. ava ‘help’ in the next pada. 

In the last pada Indra is urged to eat the roasted grains (addhi dhanah). The same 
grains are prepared for the horses to eat in vs. 7: it seems somewhat surprising that Indra 
and his horses receive the same fodder, as it were -- though calling the horses Indra’s 
“comrades in joint revelry” in the next vs. (4b) suggests that they consume the offered 
meal together. I also don’t understand why the grains should be “of the same appearance 
every day.” This phrase is essentially repeated in III.52.8, which also contains 5 
occurrences of dhana- (or deriv.). Perhaps the point is that we unfailingly make the same 
offering to Indra daily; he needn’t worry that we will substitute inferior food. 


Il1.35.4: The double etymological figure in pada a is almost awkwardly heavy: brahmana 
te brahmaytyja yunajm, an awkwardness necessarily reflected in the tr. 


III.35.7: All the clauses in this vs. are nominal sentences with past participle as predicate 
(stimndm, sutéha, krtahb, ratah d). It is therefore misleading to tr. the last as “are given” 
(versus “has been strewn,” etc.) as in the publ. tr. I would change to “have been given.” 


I1I.35.8: prajandén vidvan repeats 4d. The particular relevance of this phrase in either vs. 
isn’t clear to me. 


III.35.9: Kii (477-80) discusses the stem vavas- at length, rejecting the usual connection 
with V vas ‘desire, want’ and assigning it instead to V vas ‘bellow’. (WG follow this 
interpr. in our passage; Lub still assigns this form to V vas.) Kii’s morphological 
arguments -- lack of u-redupl. and of root ablaut -- are strong. However, although I would 
concede that the form was derivationally original only to V vas, I would argue that once a 
stem vavas-, built to V vas ‘bellow’, became established, it was available to “migrate” to 
V vas ‘desire’, especially because the shortening of the root syllable in this metrically 
driven formation makes the form look more like V vas than V vas. Although the meanings 
of the two roots might seem so far apart that it would be hard to confuse one for the other, 
in fact the usual context of V vas forms narrows the semantic gap considerably: cattle 
bellow because they want something. Kii allows for the possibility of semantic overlap as 
well. 
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III.35.10: The occurrence of 2" sg. act. pres. impv. piba and aor. impv. pahi, both to Vpa 
‘drink’, in a disjunctive va construction should give us a good opportunity to discern the 
functional distinction between the imperatives to these two tense-aspect stems, esp. since, 
as far as I can see, both imperatives would fit either of the metrical slots occupied. I have 
in fact tr. as if there is a functional difference: ‘drink’ versus ‘take a drink’, but I am not 
at all convinced that this is correct. Cf. the disc. of the positional tendencies of piba ad 
III.32.1 and note that the same pada opening “dra piba is found in the next hymn, 
III.36.2d. However, the same sequence of pres. and aor. to V pais found in III.36.3, so it 
may well be meaningful. (The standard tr. render piba and pah/ identically here.) 

I take prayatam in c with yajfdm in d, contra the standard tr. 


III.36 Indra 


III.36.1: I confess to being somewhat puzzled by the first half vs., beginning with the 
identity of the 2"¢ ps. subject. My assumption is that it is the priest setting out the offering 
for Indra, not Indra himself, who is the 3™ ps. subject in cd. Pada b (“being united with 
help”) would then express the priest’s receiving of Indra’s help, though the expression 
seems a little odd. The only similar passage I can find is V.42.8 tévotibhih sa4camanah ... 
“being accompanied by your help,” of the ritual patrons. It might instead be possible to 
take b with cd, modifying Indra “being at one with his (own) help.” The dvandva sasvac- 
chasvat in b matching suté-sute in c might weakly support such an interpr. (contra the 
standard tr. as well as my publ. tr.). Unfortunately the pres. yadare is not well enough 
attested to allow us to determine its usual subjects; of its 5 occurrences, 3 involve rivers 
uniting with the sea (as in 7a in this hymn). 

The other question in this half-verse is how exactly to construe satéye dhah. The 
standard tr. take préabhrtim as the subj. of an active infinitive saftdye -- perhaps most 
clearly in Keydana (Infinitive, 317 n. 132) “Mach, dass diese Darbringung siege,” taking 
Indra as the subject of dhah (contra my identification of the priest as subj.). But I doubt 
that the prabhrti- itself is the agent of winning. My publ. tr. takes safdye as a passive, with 
(perhaps) Indra the implied agent: the offering is to be won by him. This interpr. may be 
supported by 2c prayamyémanan prati sii grbhaya “Grasp at (the drinks) being offered,” 
with pra V yam expressing the same notion as préV bhrin 1a and Indra’s gaining control 
of them in both passages. It might also be possible that saf#ye is not being used as a real 
infinitive, and the phrase should be tr. “set this offering here for (our) gain” -- that is, 
when Indra takes the offering set out by the priest, there will be general gain for all of us 
but neither the offering nor Indra is the agent of an infinitival use of this dative. (This 
seems to be close to the WG interpr.) 


Il1.36.2: vidanah is another -- very clear -- example of a tense-stem participle serving as 
predicate. Pace Gr (fld. by Re) it most likely belongs to ‘know’ rather than ‘find’. 


III.36.3: Both the pres. and the aor. stems of V pa ‘drink’ occur here, as in III.35.10. The 
situation is in fact even a bit more complex: as in III.35.10 both stems deploy imperatives 
here, piba opening pada a, pahiin d, but the latter is also in a complex diptych with the 
impf. d4pibah (“just as you drank [4pibaf] ..., so [take a] drink [pahi] today ...””). As in 
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III.35.10 I have translated as if there is still an aspectual difference between the two 
stems, but I am not certain this is the case. 


II1.36.4: Indra in pada a is identified with a large drinking vessel, in this vs. that 
emphasizes his size and capacity. 

The b pada begins and ends with etymologically related words: ugrdém (adj.) and 
0jah (noun), though each is part of a different NP. 

As Kii demonstrates (503-6), the pf. of V vyac is always presential. 


III.36.5: The vs. begins with the two words that began the first two padas of the last vs.: 
4ab maham ..., ugran, 5a mahani ugro. 

Ge (/WG, Scar [209]) take samécakre in b as transitive and supply ‘cows’ as 
object, from c. Although it is true that the middle pf. of VAris generally transitive, in this 
context, parallel to intrans. vavrdhe in pada a, a nonce passive value can be imagined. In 
fact see (in this same mandala) III.1.8 visa yatra vavrdhé kavyena “where the bull has 
grown strong through our poetic craft,” of which this pada seems to be a variant, with the 
vavrdhe there anticipated in our previous pada. Cf. Re “il s’est empli ... de pourvoir- 
poétique,” also intransitive. (Ge suggests this possibility in his n. 5b.) 

Scar (209-10) makes heavier weather of vajada(h) then seems necessary. He 
points out that the cows shouldn’t be giving prizes, which is logically true enough, but 
surely the point is that Indra is so generous that even the prizes he gives, the cows, give 
prizes of their own (the trickle-down gift economy). Their gifts are presumably, on the 
one hand, milk products and, on the other, new calves. 


III.36.6—8: The next three vss. ring changes on the theme of large bodies of water and 
large containers of soma. 


III.36.6: On prasavam yatha see disc. of dravad yatha ad WI.35.2. 

In b the problem is the simile rathyéva -- more precisely what the nominal in that 
sequence represents. The Pp. resolves it, not surprisingly, as rathya. Gr takes this as an 
instr. to ratht ‘charioteer’; Ge also takes it as an instr. but to a stem rathya- ‘Fahrstrasse’ 
(see Old, ZDMG 61 [1907] 831-32 = KI.Sch.262-63). Old himself (so apparently also 
Re) favors a nom. pl. rathyah with double application of sandhi. This is possible (see 
similar possible situation in III.35.3), but I wonder if it does not reflect the du. rathya it 
appears to be. This hemistich reads like a brief reprise of Visvamitra and the rivers 
(111.33). For one thing, the past tenses (impf. @yan a, pf. jagmuhb) don’t make much 
sense if the point of the half-vs. is simply to serve as the standard of comparison for 
Indra’s width (pada c), whereas the past tense does work in a brief re-narration of the 
situation in III.33. The word prasava- here also echoes III.33, which contains 4 
occurrences of that stem. And III.33.2 contains an undoubted example of the dual rathya 
also marked as a simile in a similar context: 4cha samudram rathyéva yathah “you two 
drive like two charioteers to the sea,” referring to the two rivers, the Vipas and the 
Sutudri. The mixture of numbers, with pl. rivers in the frame and du. charioteers in the 
simile, is not surprising; even in III.33 the dual reference to these rivers soon gives way 
to plural. This mythic snatch having been told, the sea, so filled, is available to be 
compared, unfavorably, to Indra. Kii (77, 156, fld. by WG) also takes it as du, but as 
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referring to two chariot horses. If the form is accepted as a dual here, it will have to be 
detached from rathyéva in VII.95.1, which see comm. ad loc. 


III.36.7: The standard tr. take pada a as a simile, with the rivers compared to the priests of 
cd. I instead take the rivers as referring to the soma-purifying waters and consider b the 
predicate to a, with the pres. part. bhdrantah substituting for the main verb. At least in the 
transmitted text their simile would be unmarked, though most interpreters manipulate the 
text to produce a marker. B1 (RRs ad loc., referring to an earlier art. of his) suggests 
emending to samudré nd as in the otherwise identical pada VI.19.5, a suggestion 
seemingly endorsed by Old and fld. by WG. However, the instr. atibhih with yadamanah 
in 1b supports the instr. reading of samudréna here, and in 4 of its 5 occurrences 
yadamana- is construed with an instr. This suggests that VI.19.5 has altered the formula, 
rather than vice versa. Ge follows a different path to a simile marker, haplology of 
samudréna *nd. Since the text makes sense as is, I see no reason to change it. 

The verse contains two parallel morphological word-plays: bharantah ... 
bharitrath and punanti ... pavitrath, each containing a neuter -¢fra- instrument noun. The 
latter, pavitra- lit. ‘instrument for purifying’, is of course very well attested in the RV, 
referring to the soma-purifying filters, but bharitra- is a hapax, obviously generated to 
match pavétra-, including the -/-liaison vowel appropriate only to the set root V pa, not to 
anit V bar. It is tr. ‘arm’ by all (going back to the Naigh.), but milking with the arms 
doesn’t make sense in either life or metaphor. I think it means rather ‘hand’ and 
participates in a different word-play within its pada: an ‘instrument for carrying’ can 
easily be a hand, and so it is synonymous with Adsta- ‘hand’ found in the immediately 
preceding word /Aastin- ‘hand-ed’. There is a further implied verbal twist, at least with my 
interpr. of ab: the rivers don’t have hands but carry anyway, while the priests do have 
hands but use their carrying appendages for something else. I’m afraid the publ. tr. 
needed to be quite heavy-handed to convey the deftness of this little play. 


III.36.8: On kuks7- as ‘cheek’, not ‘belly’, see Jamison 1987 (Ged. Cowgill). 

As Ge also comments, the chronological sequence of pada d seems reversed, 
assuming (as I generally do) that the perfect participle regularly expresses anteriority: 
Indra drank the soma before smashing Vrtra. The primary VP here, avrnita somam is 
found in the great Indra hymn 1.32.3, but with a different opening (vrsayaémanah). 


I11.36.9: Most tr. take Indra as the implied obj. of makih ... pari sthat, thus displacing etat 
into an adverbial role (Ge/WG ‘dabei’). This is possible, but I take it as anticipating 
datram in c. 

On the form of datra- see comm. ad IV.17.6. 


III.36.9-10: Note that the vocabulary of the beginning of the hymn is being turned around 
reciprocally at the end: bhara (9a) and pra yandhi (9d, 10a) are imperatives addressed to 
Indra, urging him to bring/offer things to us, whereas in la prabfrtim (at least in my 
interpr.) and 2c prayamydmanan the same lexical expressions refer to things we offer to 
Indra. Other ring compositional echoes are the dhah + datival infinitive (la sataye dhah 
and 10c jivase dhah) and the stem sésvat- (1b, 10d). 
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III.37 Indra 

I have endeavored to preserve in tr. the consistent position of idra- in each vs., 
for which see the publ. intro. Other elements have had to be juggled; as is often the case, 
it is harder to honor the half-verse division in Gayatri than in trimeter. 


I1I.37.1: On the retroflex in prtanasahya- see comm. ad IX.88.7. As for the semanto- 
syntactic structure of the form, see comm. ad II.24.1. 


11.37.34: As Ge also suggests, Indra’s names (namani) in vs. 3 form a complementary 
pair with his hundred dhaman- ‘forms, embodiments’ in 4. 


I11.37.5: Given vajesu beginning vs. 6, vajasataye would have better been tr. “to win 
prizes.” 


III.37.6: And here a plural “when the prizes (are set)” would be more accurate. 


III.37.7: The vs. contains 5 locatives, 4 of them plural, and so the issue -- though not a 
particularly pressing one -- is to sort out what goes with what. I have taken them pada by 
pada. Different tr. distribute them slightly differently. 


I1I.37.9: On the indriyani dispersed among the five peoples, see Proferes (2007: 65). 


III.37.10: Note the alliteration in pada b: dyumnadm dadhisva dustaram. 
The root V contributes two forms here: dustaram (b) and td ... tiramasi. It is 
difficult to convey their root connection in Engl. 


III.38 Indra 

In addition to the usual tr., it is worth consulting Re’s alternative tr. in his Hymnes 
spéculatifs (29-31 + nn.), in addition to his later one in EVP XVII. 

My interpr. both in detail and in overall outline differs significantly from others, 
but it is internally consistent and attempts to fit the many puzzling details into an overall 
schema. That this sometimes requires making interpretive leaps is a price I’m willing to 
pay. I lay out and support my choices in the comments on individual vss., though I do not 
chart every deviation from the various other tr. and defend them against those tr. 


III.38.1: The 1* sg. pf. didhaydais taken by all as a straight indicative; the Pp. reads 
didhaya with short final vowel. My tr. “I ponder” reflects this analysis (Kt [257-60] 
having demonstrated that the indic. pf. of this root is always presential). However, I now 
wonder if this form could be a subjunctive with the unextended 1* sg. subj. ending -2 
Although lengthened forms of the indic. pf. ending -a do exist (e.g., véda9x), they are 
relatively uncommon. And a subjunctive “I shall ponder ...” would open this speculative 
hymn nicely. 

The standard tr. take priyani ... pérani as coreferential (e.g., Old “die fernsten, 
lieben (Dinge, Ereignisse)’’). I prefer to take the two as contrastive, the nearby familiar 
things dear to the poet and far-away matters almost beyond his ken -- with the intensive 
(1.e., frequentative) part. marmrsat conveying the restless activity of his mind. Realizing 
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that he needs the steadying hand of poetic tradition to help control his racing but fertile 
thoughts, in d he expresses his desire for poets belonging to that tradition to give a full 
account of what he is seeing -- though he does not deny that he himself has wisdom. 


III.38.2: As I see the movement of the verse, in pada a the poet sets himself to question 
the older generations of poets about their creative activity. Pada b concerns this activity 
in the past and identifies médnas- ‘mind’ as the foundation (V dhr) for the creative act. (I 
might now alter the tr. to make this clearer, to “making their minds the foundation.”) In 
cd we turn to the present time and to the poet (fe) (who addressed himself in a); the pranr 
in c (on which see further below) are the products or models derived from the creative 
activity in b. In d it is made clear that these precedents, actively sought by the current 
poet’s mind, rest on the dhdarman- ‘foundation’ not only of the mental activity of the 
former poets but also of his own mind. 

The first technical issue in this vs. is whether prcha + ACC. here means “ask X”’ or 
“ask about X” (in German terms “fragen” vs. “fragen nach”); both uses of the accusative 
are possible with V prch. Related to this question is what jénimd means in this context: 
‘births’, ‘generations’, ‘races’? With Ge and Klein (DGRV I.453-54), I take janima 
kavinam to be the personages addressed, not (with Old, Re, Hoffmann [Inj. 225], Scar 
[276, 288], WG) the topic of the question. The poet is widening his range of interlocutors 
from the current poets (1d) to the long series of generations, back to the poets who 
themselves participated in the creation (2b). 

With all modern tr./comm, I take taksata as a med. 3" pl. middle to the athematic 
present to V ‘aks, rather than a 2™ pl. act. of the thematic stem, as Gr classifies it. I have 
added the self-beneficial “for themselves” to the tr. because, though the root V taks is 
abundantly attested, this appears to be the only middle form in the RV. In keeping with 
my larger interpr. of the hymn as concerning two creations, the second of which was the 
product of poets conjuring up the differentiated cosmos by their verbal powers, I think 
the medial ‘aksata here signals the intimate engagement of the poets in the act of creation 
and the interpenetration of the things created and the creators themselves. Note also that 
our current poet lays some claim to this primal act by calling himself in la a /é@star- 
‘craftsman, fashioner’, the agent noun to the root V taks, which supplies the verb of 
creation in 2b. 

The root-noun cmpd. pran/- is found only here in the RV, but the lexeme pré V ni, 
lit. ‘lead forth’, is very common as a verb form and in other cmpds. The word here has 
received a not particularly instructive variety of renderings, which I will not repeat. I 
think it means ‘precedent’ -- that is, the work of creation engaged in by the kavis of old 
provides the model for the current poet. This seems a reasonable semantic extension of 
‘leading forth’. The precedents keep “growing stronger / increasing” both because the 
elements of creation keep proliferating and because the current poet becomes more 
familiar with them and adept at employing them. 

In the last pada these precedents that the poet has sought with his mind take up 
their position in his mind, ready to serve for his own creative endeavors. The older 
generations of poets were called “firm in mind, holding their minds firm” (or, see above, 
“making their minds the foundation”)(manodhft-) in b; it is fitting that their models, 
which he “sought with his mind” (mdnovata-), should now in turn take up their position 
on his own mind’s support (dhaérmani). On the basis of the cmpd. manodhit- in b I supply 
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‘mind’ as the possessor of dhdrman-. Most tr. (Ge, Re [twice], Hoffmann [Inj. 225], Klein 
DGRV I.453-54) interpr. the loc. dhérmanias a rather vague adverbial (Ge, Hoff “in 
rechter Weise,” sim. Klein). I think it needs to be interpr. in full locatival sense; Scar 
(276) and WG in separate ways do give it a locatival interpr. but their tr. do not reflect its 
connection with manodhit- in b. 


III.38.3: Before addressing the question of what padas a and b have to do with each other 
thematically, we must first consider the small technical issue of the placement of utd at 
the beginning of pada b. Since pada a contains a participle (dadhanah) and pada b a main 
verb (sém afyan), it is unlikely that u/#is conjoining the two padas. Instead, with Klein 
(DGRV I.396—97), I think it is probably conjoining this hemistich with the preceding vs., 
with utd displaced to the beginning of pada b after the participial phrase in a. This is very 
reminiscent of III.31.21, in this same Indra series, where the same explanation accounts 
for a rightward displacment of ca into the beginning of the second pada of the clause. 

As indicated in the publ. intro., I think this vs. describes the role of the poets in 
the second creation. It fleshes out the laconic taksata dyam “They crafted heaven” in 2b. 
But what are they depositing in pada a, and why? The first question can be restated as -- 
what should be supplied with giihya? The most common nouns appearing with that 
adjective are naéman- ‘name’ and pad@- ‘traces, track’; either of these could work here 
because both can be used of the esoteric verbal production of the poets. “Secret names” 
would refer to the act of creation that involves dividing and naming the inchoate mass of 
material pre-creation; “secret traces” would refer to the esoteric poetry more generally. 
Here they seem to have pooled and deployed these secret elements, to use in their poetic 
ornamentation -- that is, in their detailed elaboration -- of the originally undifferentiated 
matter of the two worlds. Note that the participle is middle: it is their own names/traces 
that are in play. 

In both Hymnes spéc. (1956) and EVP XVII (1969) Re tr. sam afiyan as “ont 
consacré,” as an allusion to royal unction. The dat. ksatraya ‘for dominion’ makes this a 
tempting idea, though sém V afi is not a standard technical term in the royal consecration. 
I certainly think this is a secondary meaning of this pada, but in keeping with the rest of 
the hymn, I think the primary meaning must be creation through poetic elaboration. Since 
royal consecration does in fact make the person in question a new entity, the king, it can 
be conceptualized as a creation as well. 

The 2 half-verse is more clearly concerned with creation. The root V ma 
‘measure’ is of course regularly used in this connection, and as I said in the publ. intro., 
the separation of the two worlds in d is a standard cosmogonic image. Ge’s interpr. of c is 
rather aberrant and in part dependent on a passage in the PB, and his interpr. has not 
become the standard. Because of the accent on mamiuré, I have supplied ‘when’ with the 
first half of pada c, though the accent may simply result from the adjacency of the two 
verbs mamiré and yemuih. 

The verb in d, antéh ... dhuh, is not a standard expression for ‘separate’ and in 
fact might be expected to mean ‘place between’. WG tr. in that way, supplying 
“Luftraum” (antariksa-): “Zwischen die beiden ... (Welten) setzten sie (den Luftraum) 
... This is a clever solution and it may be the original sense of the lexeme, which, 
however, I believe has evolved to mean, without an object, ‘place apart’, that is, separate 
by putting something in between. 
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I take dhdyase as belonging to V dha ‘suckle, nourish’, like the rest of the 
occurrences of this -as-stem. Re (EVP), Kii (395), and WG all follow this root 
assignment, but Ge and Re (Hymnes spéc.) take it to V dha ‘place’: “damit sie (die 
Herrschaft) ausiiben” and “pour qu’ils se tiennent stables,” respectively. The separation 
of the two worlds is often presented as a boon for humans, so the ‘nourish’ interpr. seems 
more fitting, and the usual analysis of dhayas- supports it. 


III.38.4: As noted in the publ. intro., I believe that this vs. turns to the first creation, 
before the poets’ intervention that was presented in vss. 2—3. It is appropriate that the 
entities described here are unidentified, for this is the time before the poets brought their 
verbal skills to bear. The central figure in this vs. is introduced merely by an acc. 
participle (4tisthantam ‘mounting’). The form makes it clear that the referent is masculine 
and singular, but no other information is given; there is not even a pronoun. Likewise the 
subj. of the verb pari... abhisan ‘they tended’ is given only as visve ‘all’. Again we 
know the gender (masc.) and the number (pl.), but not the identity: poets (from vs. 2)? 
gods (the frequent default referent of visve)? Rather than suggesting referents for these 
two entities as the standard tr. do, I think we should accept that the lack of referential 
clues is deliberate. 

Certainly it continues through the verse, though some details accumulate. In b the 
‘mounting’ entity of pada a is now presumably the subject. He wears beauties (sriyo 
vasanah) and is self-luminous (svérocih); these descriptions begin to narrow the field, but 
not enough. (The only other occurrence of svéroci- modifies the Maruts, who are not 
likely to be in question here. And a number of different gods acquire s77-.) In c he is 
identified as both a bull (or bullish one, vésan-) and a lord (4sura-), neither particularly 
diagnostic, and the pada claims to provide us with his “great name” (mahdat ... nama). 
Indeed d seems at first to give us that name: wisvarupah. But the joke is on us, for not 
only is visvarupa- not a name but an epithet, but its literal meaning tells us that the lack 
of a single identifiable referent in this verse is the point. The word means “having all 
forms,” and so the entity we’ve been chasing through the vs. is in fact protean and cannot 
be pinned down to a single identity. He/it is creation before differentiation. (For a similar 
figure in a similarly mystical hymn in this mandala, see II.56.3, where the androgynous 
figure is also called both a bull and visvarupa.) 

The final pada forms a tight ring with the first, in that the verb 4 V stha returns, 
and this time we get some indication of what he is mounting. But even this further 
specification falls short: it is simply am/tani, a neut. pl. adjective with multiple possible 
referents. This repetition makes the unfolding creation seem somewhat circular, but also 
incremental, in that new details accumulate, if slowly. But what seems to me an 
important clue has generally been ignored in the standard interpr. I find it impossible to 
believe that the repetition of 4V sthd was not deliberate, but all the standard tr. (save in 
part for Re, Hymnes spéc, though he fell in line in EVP) render the two occurrences quite 
differently: the first literally (“mount’), but the second with the idiomatic meaning 
‘assume’, with Ge and WG supplying ‘names’ with the adj. ‘immortal’ (Ge “... hat er 
unsterbliche (Namen) angenommen’’). There are two obvious things wrong with this 
interpr: 1) the lexeme 4 V sthd is extremely common and I know of no passage where it 
means ‘assume’; 2) translating it thus completely ignores the intra-vs. repetition, which at 
least to me is extraordinarily salient: the first word of the vs. is 4tisthantam, the last 
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tasthau. | therefore assume that the pf. in d also means ‘mount’ and that the referent of 

the pl. ‘immortal’ is deliberately unspecified, but is something one could stand on -- in 
this case probably ‘worlds’ or some kind of solid ‘things’. Cf. VIII.52.7 (Valakh.) 4 
tasthav amftam divi‘‘[it] has mounted to the immortal (world?) in heaven” and (with adhf 
V stha) 1.35.6 amftadhi tasthuh “they have taken their place on his immortal 
(foundations?).” The specification of a place to stand on enlarges the cosmic picture. 
Consider also 9c below with fasthiiso virtipa “of him surmounting the various forms,” 
with V sthd and -rijpa-. 


I11.38.5: The unidentified creature in vs. 4, finally identified as a bull or as bullish ( vfsan- 
4c), returns in this vs., with a slightly different ‘bull’ designation ( vrsabhd-). Here it is 
depicted as androgynous: though masc. in gender and called a bull, it gives birth (4suta). 
Androgyny is a powerful signal of the lack of differentiation I have been discussing, 
since perhaps the fundamental, universal binary contrast is male : female. 

The bull’s act of birth results in the desired differentiation that characterizes 
creation. This is expressed both by ‘many’ (parvif) in b and, indirectly, by the address to 
the two sons of heaven (divo napata) in cd. These two then seem to establish control over 
what has been created in the earliest time (pradivah ‘from olden days’) and therefore 
implicitly preside over time. 

I would now be inclined to interpr. pada b as an expression of possession, “His 
are these many proliferating riches.” Cf. VI.3.3, also [V.23.8. However, the context is not 
definitive. 

I interpr. and construe vidathasya in c differently from most, who take it with 
dhibhih, with the interpr. further complicated by variant renderings of vidatha- (Ge “im 
Geiste der Weisheit”; Re [EVP] “grace aux visions-poétiques de la cérémonie”; WG “mit 
den Einsichten der (Beute-)Verteilung”’). None of these makes a lot of sense to me, and 
therefore, despite the adjacency of vidathasya and dhibhih, | construe the former instead 
with ksatraém “dominion of/over the (cosmic) division.” On this sense of vidatha- see 
comm. ad VIII.39.1: though the word generally refers to the ceremonial distribution of 
wealth and then to the ceremony where this happens, it can also refer to other types of 
division, including the parts of the cosmos. It may be somewhat more daring to assume 
that Ksatra- can take a genitive of what is ruled over -- I do not now have parallels -- but 
keep in mind that the root Vksa@ from which ksatrd- is derived regularly takes such a 
genitive. If my interpr. is correct, the vidatha- refers to the cosmic divisions produced by 
the 1‘ creation. 

As noted in the publ. intro., a number of referents have been suggested for the two 
sons of heaven, and as I also said there, I think this is missing the point. We remain in the 
realm of the 1“ creation where entities may begin to proliferate but they are still not 
named. I suggested there that the two may be the two world halves (note that Asatra- was 
associated with them in vs. 3b and see 8c below), but it is also quite possible that the 
focus should be on the “two,” not on who exactly the two are: the first splitting of the 
primal unity. 


III.38.6: The first half of vs. 6 simply expands on vs. 5. The same two kings have as their 
sphere of activity an increasing number (“‘three, many, all” “#in/... purtini ... visvant) of 
“seats,” that is (in my opinion), separated places, in the cosmic division ( vidathe) also 
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repeated from vs. 5. Note that the same verb pari V bhi ‘tend to’ returns from 4a, where 
‘all’ was the subject, not the object as here. 

In the 2™ hemistich the poet, who has been absent since vs. 2, returns, with his 
mind (ménasa), and sees the whole of creation in detail (or so I surmise), down to the 
wind-haired Gandharvas -- all subject to the commandment of the two kings. 


III.38.7: This vs. summarizes both creations. The first is dealt with glancingly in the first 
pada. I take the neut. prn. fad ‘this’ as a reference to the not-yet-differentiated proto- 
creation, which belonged to and arose from the androgynous bovine of 5a, here explicitly 
identified first as masculine (asya: since this pronoun is unaccented, it does not modify 
what follows but functions as an autonomous pronoun), then as both bull ( vrsabhasya, as 
in 5a) and milk-cow (dhenoh). This is the first appearance of any explicit feminine 
principle in this hymn. 

The rest of the vs. concerns the second creation, with the original unitary tad 
divided and fitted out with names and forms. Note the return of the creation verb V ma 
‘measure’, with 2... mamire (b) and nf... mamire (d) echoing sém ... mamire in 3c. The 
curious phrase sékmyam goh has caused some puzzlement among interpr. Although by 
formation the hapax sékmya- appears to be a neut. abstract derived from V sac 
‘accompany’, the standard tr. (Ge, Re, WG) take the phrase as the equivalent of an 
animate creature, remarking that the companion of the cow must be the bull. But this not 
only ignores the abstract nature of sékmya- but also assumes that go/ here refers 
narrowly to a female bovine, though the stem is regularly used as a cover term for 
bovines of both sexes. I take the phrase as meaning “the fellowship of the cow” (or better, 
though more awkwardly, “the fellowship of the bovine”) as a poetic description of what 
was depicted in pada a, the joint activity of the bull-and-cow and its product. This 
undifferentiated creation is then measured out into individual parts and equipped with 
names. The subject of 4... mamire in b is not identified, but I assume it is the same 
mayinah as the subject of nf... mamuire in d, whom I take to be the age-old poets we met 
in vss. 2-3. 

Just as pada b refers to the individual names, so does d refer to forms: the 
classical pairing of name-and-form (namariupa) is thus distributed across the vs., as Ge 
already pointed out (n. 7b). I take asmn here as referring to the creation (it), rather than 
to a putative ‘him’ (as most tr. do). In the course of their creative activity the poets 
assume various powers (pada c) to enable their individualizing work. 


III.38.8: As was indicated in the publ. intro., this vs. is in certain ways a rephrasing of vs. 
7, but updated, as it were, to the present day. The vs. begins exactly as vs. 7 did: tad in nv 
asya, followed by a genitive specifying the identity of the asya ( vrsabhasya7a, savituih 
8a), a signal that vs. 8 is a second version of the immediately preceding vs. Hence, by my 
interpr., savitar- is the equivalent of the original creator, the bull-cow of 5a and 7a. I 
therefore do not think that this refers to the god Savitar, but is rather to be taken in its 
literal sense as “the impeller.” Or rather, since b = VII.38.1b (a Savitar vs.), the poet is 
identifying Savitar in his most generic sense with the Ur-creator, the one who “set in 
motion / impelled” the creation. 

The poet disclaims any part in that original creation (mékir me), and the firmly 
fixed golden emblem of b seems to me to represent the static, undifferentiated result of 
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the first creation. It reminds us of the Airanyagarbha of X.121, another image of 
undifferentiated creation. 

But in cd (at least in my view -- the interpretations vary quite a lot) the poet 
identifies himself with the poets of old (of 7bcd). In c most tr. supply a verb, with the 
rodasi phrase as its object: Ge “(bringe ich)”; Re “(Savitar) a suc(cité)”; while Kii (457) 
takes cd as a single clause, with #4 (c) and #4p/ (d) both preverbs with vavre. I think, by 
contrast, that this is a nominal sentence with rddas7as subject. The two world-halves are 
credited with a role in the second creation, the same role they may play in 5cd (see 
comm. there): they set everything in motion. Butthey do so through the stimulus of a 
sustuti-, a ‘good praise-hymn’, and I take this praise-hymn to be the product of the 1* ps. 
poet, who disavowed a role in the first creation in 8a, but takes credit for contributing to 
the second creation in 8c. If my interpr. with @as an adverb ‘here’, seems too radical, it 
would be possible to supply a verb, as others have done — but I suggest V pra: a quick 
glance through Lub shows that the most common verb with rodast and 4 is pra (see in this 
mandala III.2.7, 3.10, 6.2, 34.1, 54.15 as well as numerous exx. in other mandalas). This 
would yield an alt. tr. “he has [/ I have] filled the two world-halves ...” 

The puzzling pada to me is d, and my publ. tr. is opaque even to me. I have now 
rethought it and will propose here a modified tr. and interpr. First, I suggest returning to 
Gr’s grammatical analysis of vavre as a 1“ sg., not a 3“ sg. (as all subsequent tr. have 
taken it, incl. my publ. tr.). I take the pada now as the current poet’s boast, asserting his 
place in the poetic lineage. The lexeme dpi V vr means ‘swaddle, cover over’, as the 
simile of the woman and her children (one reading of jénimani here) makes clear. But 
such a meaning can both be protective and somewhat arrogant or threatening. To 
understand the sense of the frame here, we need to go back to 2a, where the tremulous 
poet asked the previous generations (j#n1ma) of poets about their creative acts. I think 
these same poetic generations are what’s referred to here, but here our newly confident 
poet “covers” them -- on the one hand, in a protective sense, like the young woman 
swaddling her children. He protects their legacy by continuing it. But “cover over’ can 
also mean ‘conceal’, and in this sense the poet boasts that he will (or has?) become more 
skilled than they and cover up their achievements with his own. I would therefore 
retranslate the pada as “I have covered over / swaddled the (poetic) generations like a 
young woman her children.” 


III.38.9: As discussed in the publ. intro., I take this vs. as showing both contributors to 
the second creation -- the two (world-halves) from 8c and the masters of artifice 
(mayinah) from 7d -- bearing witness to our poet’s new skill. In the first half of the verse 
the two (world-halves) begin by bringing to success the first creation of “the age-old 
great one” (pratndsya ... mahah). 1 supply the equivalent of fé4din pada a, picked up by 
yad at the end of the pada and further specified by da/v7 svastih beginning b. The 
standard tr. instead take a and b as separate clauses, with da/vi svastih somewhat loosely 
construed with b. 

In c the sequence gopajihvasya is variously interpr. Ge ((WG), Re (Hymnes 
spéc.), and, at least partially, Old read it as two words, the first nom. gopa, the gna 
emended to jivasya (Ge, WG) or jagatas (Re; he gives no accent, but it should be /é#gatas) 
-- attaching pada c to b and taking d as a separate clause. I see no reason in this case to go 
against the Pp, which considers the form a cmpd, much less to emend the text so 
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severely. Instead I take the two apparent genitives in c (gopajihvasya tasthtisah) as 
referring to the current poet: he boasts that his tongue is a herdsman -- that is, it marshals 
words -- and that he surmounts the various forms (virupa) -- that is, he has (verbal) 
control over the differentiated forms of the second creation. The poet has achieved his 
vocation. For the tongue, see vs. 3 of the following hymn (III.39.3b), where the poem, the 
hymnic vision, “mounts the tip of (the poet’s) tongue.” A form of the root V sthdis also 
found in the same pada. 


III.39 Indra 

Though nowhere near as obscure as the previous hymn, the first three vss. of this 
one also portray poetic craft and, especially, poetic inspiration. 

Morphological parallelism and lexical repetitions dominate the rest of the hymn. 


III.39.1: V vafic means ‘move crookedly, meander’, but encompasses a number of 
different types of such motion, including circular or wave-like motion. Here I think it 
refers, rather charmingly, to a bending, curling movement made in order to come out of a 
small opening. (English ‘scrunch’ might be accurate, but is also inelegant.) The poet’s 
heart is thus configured as a smallish container from which his thought must gracefully 
exit -- a characteristically female gesture perhaps. I very much doubt that she is 
galloping, a la WG. 

The publ. tr. should be altered to “when being recited” to reflect the present 
participle and to match the identical phrase in 2b. 


III.39.2: Ge (/WG), Scar (142) take divah as temporal (“noch vor Tag geboren”). This is 
possible and would fit with the j4grvih ‘wakeful’ and, perhaps, with the silvery garments 
of c (if they refer to dawn). Nonetheless, with Re (see also Ge’s n. 2a, where he suggests 
that the spatial interpr. is better), I take it as spatial “from heaven.” The vs. contrasts the 
immediate presence of the dhi (séyém asmé “this one right here in us”) with her origin as 
a product of age-old divine and ancestral inspiration (sanaja pitrya), and divas cid ... 
purvya seems to me to participate in this balanced contrast. 


III.39.3: The first pada of this vs. is a definitional truism: the cmpd. serving as subject, 
yama-sth ‘twin-bearing’, is split into its component parts in the VP, yama ... asita ‘bore 
twins’. The question is who are the twins. Given the context, I find Old’s suggestion (fld. 
by Re) that this is a metaphor for speech production and that the twins are, perhaps, the 
verse (c-) and saman more plausible than Ge’s interpr. (flg. Say.) that the twins are the 
ASvins and the birth-giver is Usas. I take the mother to be the dA7- who was the subject of 
the previous vs.; note that dhih is the last word of vs. 2. 

Since I take the same noun to be subject of b, pétat emerges as a problem, since it 
is presumably a neut. nom./acc. act. participle but qualifies the action of the proposed 
fem. subj. Given the tendency for neut. NA forms to be used adverbially, I so interpr. it 
here (as Re also seems to: “en volant”’), rather than (with Ge [/WG]) introducing neut. 
ménah ‘mind’ here for it to modify. 

This hemistich echoes some of the vocabulary and themes found in the previous 
hymn. asia in pada a matches 4sata in III.38.5a, and note that the apparent product of 
this birth is also a dual in I1.38.5c. As noted ad III.38.9c, both the tongue and the 
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mounting in that pada are found in our 3b. I do not think the same events and entities are 
referred to in these passages, but they do seem to have a similar view of the relation 
between poetic speech and creation. 

The standard tr. interpr. c as meaning that the pair just born associate with some 
kind of generic beauty (Ge “Schénheit,” Re “les formes-de-la-beauté”), but vapims/ are 
esp. associated with Agni in Mandala III, where he assumes or bears these wondrous 
forms (cf., e.g., II.1.8, 18.5, 55.9, 57.3; though admittedly he is not the only entity that 
has such forms). I think the vapuimsi of Agni are at issue here, and the pair -- verse and 
saman -- accompany them as the ritual speech being recited when the ritual fire is 
blazing. 

Unfortunately the verse-and-saman interpr. does not fit as well in pada d, where 
we might wish the dual “smashers of darkness” to be endowed with light one way or 
another. The only other occurrence of this stem modifies Agni, and Agni is several times 
subj. of the phrase témah V han (V.14.4, VIII.43.34). This phrase once has a dual subj. 
(VI.72.1 visva témamsy ahatam), but the subj. there is Indra and Soma, whom we surely 
do not want to introduce here. It is worth noting that the Asvins, the subjects here acdg. to 
Ge et al., are not found as subj. of this expression. Since I think there is good support for 
the verse-and-saman interpr. in the rest of the vs., I would argue that these forms of ritual 
speech are called smashers of darkness because of their role in the dawn sacrifice. 


III.39.4: The next part of the hymn seems driven by the rhetoric of morphology, both 
parallelisms and contrasts. In this vs. note the heavy -//ana-vant- forms méhinavan and 
damsanavan stationed at the end of successive padas (c, d), which are followed by 
daksinavan at the end of 6d and the neut. barhdanavat at the end of 8d. 
Padas a and c contain what appear to be matching sequences that conceal 

morphological differences: 

#(ndkir) esam nindita ... 

#(indra) esam dymhita ... 
The two -/t@ forms are respectively an agent noun (2/ndita) and a neut. pl. ppl. (drmhita), 
though the two esam have the same grammatical identity and referent and the first word 
in each pada is the subject. 


IlI.39.5: The interweaving of lexicon and morphology continues in this vs. Pada a 
contains two forms of the same stem: sékhda ... sékhibhih, and the instr. pl. is found four 
more times in the vs. (adjacent ndvagvath, b satvabhih, c dasabhir dasagvaih the last pair 
with their own etymological play). Pada-final désagvath also parallels névagvaih ending 
pada a, and sétvabhih of b is more subtly connected with satydm beginning c. 

On abAijnu- see Scar (344-45). 


III.39.6: The 2" hemistich has intensely alliterative (partially) etymological figures: giiha 
hitam guhyam gulhdém apsu, haste dadhe daksine daksinavan. The first half is more 
restrained but note the morphological pair padvat ... saphavat and the repetition of viveda 
from 5d. 

The phrase name goh is puzzling, and the hapax represented by name has not 
standard interpr. Gr (s.v. néma-, thus a loc. of an -a-stem) glosses “Weide, Weideplatz 
(?)’. Ge refuses to tr. name. Old suggests ‘Sichneigen’, which is essentially literal (if to 
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V nam ‘bow, bend’ and not very helpful. Re ‘domaine’, which makes sense but is not 
clearly related to its supposed etymon; WG “beim Zuteilen der Kuh,” also without 
accounting for the semantic development. Most likely both Re and WG are assuming a 
derivation from the probably separate PIE root *nem, as in Greek vépw ‘distribute’, 
though with different semantic devs. Like Old I also take it literally, as the loc. sg. of a 
thematic noun to Vnam ‘bend, bow’, but suggest that “the bend of the cow” is some sort 
of homely spatial metaphor drawn from knowledge of cow anatomy indicating a hidden 
or protected place. English ‘oxbow’ for a U-shaped configuration of a river is a similar 
application of pasturage terminology to physical space. Cf. also uksno randhram 
(VII.7.26) “the loins of the ox,” which I also think is a way of referring to the Vala cave. 
See comm. ad loc. This tentative interpr. of ndme assumes it is not the equivalent of the 
equally puzzling OAv namor twice in Y 46.1, a form that appears to be a dative, possibly 
in infinitival use (which would make it a root noun, not an a-stem). 

Pada c is found identically in II.11.5 and X.148.2. In the former its referent is 
Vrtra; in the latter I also take it as Vrtra, though others opt for Soma. The referent here is 
unclear, but with HPS (B+I 142-43) I think the most likely candidate is the mddhu of 
pada a, and that mddhu is the sun/light: “the concentrated honey” of the dawns. Lending 
support to this interpr. as the sun, see X.72.7 atra samudra a giidhdm, 4 stiryam 
ajabhartana “then you brought here the sun, which was hidden in the sea.” 


IlI.39.7: The [Xth class vrnita in pada a is ambiguous: it can be either injunctive or 
optative; the standard tr. take it as the former, expressing straight past time. I instead 
interpr. it as optative, primarily because of the parallelism with 8a, where the light chosen 
in 7a, “should suffuse the two world-halves” with opt. anu syat (note also syama in 7b, 
8b). However, the ambiguity of vrnita allows it serve as pivot between the past-time 
narration of vss. 4—6 and the expressed wishes of 7—8. 

The rendering of purutamasya in the publ. tr. makes it seem to qualify the hymns, 
not the bard. The tr. could be slightly emended to “... of the bard, who is the latest of 
many.” 


III.39.8: Pada b seems to pose an almost deliberate syntactic challenge. The adverbial aré 
‘at a distance’ is normally construed with an ablative, as in 7b aré syama duritat, but in 8b 
we have the same phrase but with the noun in the genitive: aré syama duritasya bhiireh. 
Or so it is taken by everyone, including me. But I now wonder if the ambiguous form 
bhireh, which could be genitive or ablative, is in fact the latter and is not modifying 
duritasya but rather governing it: “May we be at a distance from an abundance of 
difficulty.” 


III.40 Indra 


III.40.1—2: The difference, if any, between pafi (1c) and piba (2c) is as usual not clear. 
See disc. ad III.35.10. If we are looking for ways to distinguish them, 4 vrsasva “drench 
yourself in it,” immediately following pibain 2c, might support a more durative interpr. 
of the pres. impv., as perhaps would the adj. ‘étrp/- if it has intensive semantics ‘ever 
satisfying’. 
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III.40.2: Since 4 V vrs takes genitive objects almost exclusively (see X.116.4), tatrpim is 
best construed with piba. 


I11.40.3: The adj. dhitavan- is not entirely clear. It is a possessive - van-stem to the ppl. 
dhita- (V dha); as Debrunner points out (AiG II.2.560), it unusually preserves the dh- that 
is found in this ppl. only as 2" member of a cmpd or under certain sandhi conditions. The 
final has been lengthened as is normal in these stems: in the RV only maghdvan- has a 
short final vowel before the -van-suffix. Cf. also the numerous -4-vant-formations in the 
previous hymn (III.39.4, 6, 8). But what does it mean? The form occurs only here and in 
Ill.27.2, modifying Agni. Gr (flg. BR) glosses it as ‘gabenreich’, Ge “der das Erwartete 
(2) bringt,” whose connection to VdhaI don’t understand. Both Re’s “pourvu 
(d’offrandes) présentées” and WG’s “das Vorrat habend” may be closer to the mark; see 
also Old’s tr. [SBE) of III.27.2 “in whom (manifold wealth) has been laid down.” But 
what is most characteristically Aité- at the sacrifice is the ritual fire, 4 Vdhd being the 
technical term of establishing that fire, and I therefore suggest that the sacrifice with its 
fires established is at issue here. Some support for this interpr. may come from the last 
phrase stavana vispate “o you who are praised as clan-lord.” The epithet vispat- is 
ordinarily used of Agni, so Indra is here being praised as Agni, and it is Agni who both is 
and oversees the ritual fires. 


III.40.5: This is the first vs. that doesn’t begin with voc. indra; the voc. surfaces only in 
the middle of b, an unprominent position. But its place is somewhat taken by 
phonologically similar 2davah at the end of the vs., and initial “dra reappears in 6c. 


Il1.40.7: Contra Old and WG, I agree with Ge and Re that vaninahis the ‘wooden’ word 
and is not a derivative of V van ‘win’. The focus in this hymn is very narrowly on the 
ritual situation. 


IlI.40.8: This is the only vs. in the hymn without a form of indra- (7 of the 8 of those 
forms being vocatives, the lone exception ‘dram in 7b). Here voc. vrtrahan is 
substituted. 


III.40.8—9: On the “magic square” of these vss., see publ. intro. Vs. 9 actually seems to be 
covering the logical possibility that Indra might not be either far or near but somewhere 
in between, and in that case the exhortation in vs. 8 to come from nearby or far away 
might not work. 


TII.41 Indra 


III.41.1: The 1* persons naf and madryak are somewhat awkwardly doubled. With Ge I 
take nah, found in (modified) Wackernagel’s Position in pada a, with somapitaye in b, 
and madryak ‘in my direction’ with the verb of motion in c. 


III.41.2: I now find ‘seasonal, at its season’ a somewhat misleading tr. for stviva- in a 
ritual context and would substitute ‘at the proper time’ here; see comm. ad HI.29.10, 
X.28.5. 
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III.41.6: It is curious that the impv. mandasva is not accented in this clause, despite the 

Ar, nor is it in the identical vs. VI.45.27 or in VI.23.8 also with s# mandasva h/... | have 
no explantation; Old notes the lack of accent and gives a ref. to his treatment in ZDMG 
60, but in fact there he does nothing more there than note the passages. 


II.41.7: The 1* pl. them. jaramahe is perfectly ambiguous between ‘(be) awake’ and 
‘sing’, and all other tr. assign it to ‘awake’ -- incl. WG, though Gotd (1* class, 154) 
assigns it with certainty to ‘sing’. I have also tr. as ‘sing’, though nothing is at stake 
between the two renderings. 


Ill.41.8: Most take Adr1-priya- as ‘loving the Adar’ (e.g., Re “qui aimes les alezans”’); I 
have reversed the direction of affection: “dear to the fallow bays,” primarily because 
better attested puru-priya- means ‘dear to many’ not ‘loving many’, though the accent 
difference between them may signal a difference in meaning. (However, the special 
accentual behavior of compounded puru- muddies the waters.) 


TII.42 Indra 


III.42.1: The relative clause in c is somewhat tricky. The standard tr. (though Ge hesitates 
in his n. 1c) take the subject to be soma and take Adribhyam with ab, starting the rel. cl. 
with yéh in 2" position (type “come with your fallow bays to our soma, which is for you 
and seeking us’). I am reluctant to break the pada in that way -- though given ukthébhih 
at the beginning of 4c, which must go with the preceding pada, with a new clause 
beginning kuvid, this is not much of an argument. More importantly, since tvam asmayth 
in the immediately preceding hymn (III.41.7) has Indra as the referent, I am reluctant to 
have identical asmayih modify soma here. (Old cites some passages in IX where this ad}. 
does modify soma, but those cases describe the preparation of soma and his/its journey 
towards us, the priests, whereas here the soma is stationary and Indra is journeying 
towards it and, as its preparers, us.) My interpr. leaves fe as the problem -- where to 
construe it and whether it can be coreferential with yah. The 2" question can be answered 
affirmatively; nothing forbids yah from 2" ps. reference here. As for the first, I take it 
with Adribhyam, a solution I find somewhat unsatisfying, since possessive genitives are 
not usually necessary in these situations. But cf. mama in 3a below, also in a situation 
where the possessor doesn’t need to be overt. 


II.42.3: Note the alliteration framing the first two padas: #indram ittha ... isita 1tah#. 


III.43 Indra 
The publ. tr. attempts to convey the density and distribution of the many words 
for ‘here’, ‘nearby’, ‘close’. 


Il1.43.1: The standard tr. take wpa barhih with the next pada (“call you to the ritual 
grass”); Say. agrees with my version (see Ge’s n. 1c). There is no principled way to 
decide, and very little depends on it. 
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It is not easily possible to register the pun of Aavya( vahah) ‘oblation’ (to V Au 
‘pour’) and Aavante (to V Ava ‘call’). 


I1I.43.4: The reference to Indra changes from 2" ps. in ab to 3“ in cd. It would be 
possible to attach ab to the preceding vs., which also has Indra in 2" ps., and take cd as a 
new sentence. But the fact that both ab and cd have subjunctives ( vahatah and srnavat) 
suggests that the two clauses go together. 

Because of the accent on vdhatah, the ca is likely subordinating, as in fact the 
standard tr. (and I) take it. However, the sequence 4 ca (...) V vah shows unexpected 
accent on the verb form elsewhere (1.74.6, X.110.1), so it is possible that ab is a main 
clause with the verbal accent produced by this curious formulaic usage; see comm. ad 
1.74.6. 


1.43.5: 24 ps. reference to Indra returns here, in kuvid clauses otherwise parallel to the 
one in 4cd with 3™ ps. ref. 

Ge (fld. by WG and by me) takes the pf. part. papivamsam as expressing the 
cause of Indra’s action. 

The transmitted Samhita text ma fsim must be read contracted, as mérsim (so 
HvN) to achieve a Tristubh line; the Pp. correctly analyzes this sandhi sequence as ma 
fsim. 


I1I.43.6: The final word of this vs., murah, is generally taken as distinct from murda- 
‘stupid, foolish’ and as an acc. pl. fem. with aah (e.g., Ge “die verschlossenen (?) T6re”). 
I follow Old’s final suggestion that it belongs to the normal stem murd- and refers to the 
horses; English “dumb beast” is a reasonable analogue. 


III.44 Indra 
On the extended pun in this hymn, see publ. intro. 


IIl.44.2: The two pada-final -#ya-causatives, arcayah (a) and arocayah (b), are also near 
phonological matches. 


Il1.44.3: This is the middle vs. of the hymn and (comparatively) more complex than the 
rest. As in 2ab, the first two padas end with morphologically parallel formations, the 
accusatives Adri-dhayasam (a) and Aéri-varpasam, both with -s-stems as 2" member and 
hari-as 1*. The standard tr. obscure this parallelism by giving them quite different 
interpr., with Adér7- in the first cmpd serving as apparent obj. to dhayas- (Ge “der den 
Goldigen nahrt,” sim. Re and WG; also Gr), while the second cmpd is rendered as a 
straight bahuvrthi. By this interpr., in the first cmpd. Adr7- refers to soma (so Gr, Re) or 
soma or the sun (Ge [/WG]), while the Aéri- in the 2" is simply a term of color or 
material. Given the structure of this vs. and the parallel structure in vs. 2, I think the two 
cmpds should be interpr. in a similar manner and that the “golden nourishment” of 
heaven would be the sunlight. However, I do concede that in some other X-dhayas- 
cmpds the 1*' member may be the recipient of the nourishment (e.g., ar/-dhayas- ‘having 
nourishment for the stranger’, karu-dhayas- ‘having nourishment for the bard’ — though 
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cf. visva-dhayas- ‘affording/deriving all nouishment’), and so I would consider a tr. 
‘having nourishment for the golden’, though I think this is the less likely possibility. 

In c I assume a clause break after ¢dharayat and take the rest of cd as a nominal 
cl. with bhdjanam as subj. For a similar constr. with bhdjanam cf. V1I1.68.5 citram ha yad 
vam bhojanam nv 4stt. 

The poet has cleverly managed to gather the root V dhrinto the pervasive verbal 
play of the hymn, by stationing the dual form /Adritoh in a sandhi position where its initial 
surfaces as dh, hence 4dharayad dhdaritor. This dh repetition resonates with (Aar1-)dhayas- 
in pada a. Meanwhile in c the double dh-alliteration of the first two words is matched by 
double b/-alliteration in bhdiri bhdjanam. 


Ill.44.4: Pada-final rocanam (b) echoes pada-final arocayah (2b) symmetrically around 
the central vs., as well as rhyming with pada-final bhdjanam in 3c. 


III.44.5: As noted in the publ. intro., the insistently golden vajra of vs. 4 (Adritam ... 
dyudham ... vajram ... hérim) is transformed into a silvery one (4junam, vajram), but 
keeps the Aar phonology in the participle Aaryantam ‘gladdening’, also modifying the 
vajra. A different color-type term, sukrd- ‘gleaming, bright’ is also used of the 
accoutrements of the weapon; the instr. pl. sukra/fis again a surprise: we would expect 
haribhih. 

And in fact we get two forms of the latter in the last hemistich. In one of them the 
poet uses the sandhi trick he employed in 3c to produce an initial dh: (4pavrnod) 
dharibhih, which allows the sequence dharibhih a4dribhih to read as a virtual anagram. 

This last half-verse introduces Vala-myth phraseology (4pavrnot, tid gah ... ajata) 
in a hymn that otherwise lacks any mythic references. This Vala theme seems particularly 
out of place because the soma and the vajra play little or no role in the Vala myth but are 
strongly associated with the Vrtra myth. I am uncertain of the identity of the Adribhih 
who participate in the driving up of the cows in d. Ge and Re confidently supply ‘horses’, 
and that is of course the default interpr. of this form in an Indra context. But Indra’s 
horses are not actors in the Vala myth elsewhere, as far as I can remember. His helpers in 
the Vala myth are the Angirases, so perhaps they qualify as golden here. Or perhaps it 
refers to the golden lights of the dawns and is an instr. of accompaniment with gah 
(“drove up the cows along with the golden [dawn lights]’). 


TII.45 Indra 


Il1.45.1: Although I use the Engl. word ‘gladdening’ here as in the last hymn, the 
repetition is misleading. The Skt. word here tr. is mandra-, whereas in the last hymn it 
was Aaryata-. 

The simile concerning the bird and the snare is reminiscent of the much more 
obscure image in I.125.2, in which an animal of some kind seems to be bound up and 
captured. 


III.45.2: In the string of agentive phrases that entirely make up this vs. the poet manages 
a certain variety of syntactic patterns: standard tatpurusa with 1‘ member obj. 
( vrtrakhada-), tatpurusa with accusative 1‘ member ( va/amru/4- [note that without the 


98 


acc. marker it would be a metrically unfavorable four light syllables]), agent noun with 
genitive (pada bc, 4x with 3 separate agent noun types: purém darmda-, apam ajé-, sthatar- 
rathasya, héryor abhisvara-), agent noun with acc. (dr/ha ... aruja4-). The relentless 
repetition of nom. sg. agent phrases makes it quite certain that the Pp. loc. sg. reading 
abhisvaré should instead be taken as nom. sg. -aA, with Old. All standard tr. agree. The 
only argument against this that I can see is that Aéryor abhisvarah would be the second 
GEN + simple -é-stem agent phrase (after apém ajéh in b), and if the poet was serious 
about producing the phraseological variety I have just catalogued he might have avoided 
a repetition by couching this phrase in the loc. (“at the calling of the two fallow bays”). 
The only other occurrence of ab/isvara- is in the loc. (-e in sandhi, also pada-final) and 
means ‘call’, not ‘caller’ (X.117.8). Still, I do not think this arg. is strong enough to 
counter-balance the pressure of the nom. sg. sequence. 


III.45.3: As noted in the publ. intro., this is the middle vs. of the hymn, and it contains 
four similes, which are interlocked in interesting ways. In the first half-verse both similes 
target Ardtum ‘resolve, will’. In the first the term held in common (gambhiran ‘deep’) has 
been attracted in number to the upamana (udadhin ‘pools’), though the position of the /va 
probably shows that ‘deep’ lies outside the simile proper (gambhiram udadhim iva, 
krétum ...). This simile is not dependent on the verb, while the second one (kratum 
pusyasi ga iva “you foster it like cows”) requires the fosterage of the verb pusyasi for the 
comparison to make sense. That is, Indra’s will is like cows only in that he cultivates it 
and helps it prosper, whereas it is “deep” regardless of any verb that might govern it. 

The second hemistich contains two parallel similes, both bipartite, with a nom. pl. 
referring to entities that reach an acc. goal: cows / pasturage, brooks / lake. The first, the 
bovine one, seems generated from the cow simile of pada b, esp. as the adj. sugopd- (c) 
contains the same go- as gah in b. The interesting thing about this half-verse is that the 
frame, the upameya, is not expressed at all. There is neither an overt nom. of the entity(/- 
ies) in motion nor an acc. goal -- simply the simile marker /va. The comparison is wide 
open. Say. suggests that soma drinks are the subj. to be supplied, and he is followed by 
the standard tr. (and Old). Old suggests that the goal is either “you” (=Indra) or his 
kraétu-; Re shares his uncertainty, while Ge (/WG) supply “dich.” Although it is true that 
asata takes soma drinks as subject in other passages (see Ge’s n. 3cd), this hymn does not 
otherwise mention soma, and I am wary of supplying it out of nowhere. I prefer to take 
kratu- as subj., either in the pl. (‘resolves’ as in the publ. tr.) or, as Ge. suggests in n. 3cd, 
as a sg., with the verb attracted to the number of the subjects of the two similes. And I 
take asata in a different sense in the frame than in the similes -- without expressed goal as 
“reach fulfillment, achieved (their goal),” although I recognize that the overwhelming 
number of occurrences of this verb do have expressed goal. 


III.45.4: The simile in b is not clear, in great part because prdéti v jfia appears to be 
employed in some technical sense that we have no handle on. The lexeme is not common 
in Vedic and seems to mean ‘greet, welcome’ (or perhaps just ‘recognize, acknowledge’ ) 
in the Vastospati hymn, VII.54.1, and in other texts ‘acknowledge, respond’ vel sim. In 
post-Vedic Skt. it means ‘promise’ or the like. Since 4msa- ‘portion’ may also have a 
technical or legal sense, this phrase may belong to a stratum of language that we have no 
access to at this period. My feeling is that it has to do with the acceptance or rejection of 
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something offered, as prati V grah signals acceptance of a properly given gift (see Sac. 
Wife 199-201). But I cannot get further than that. 


I11.45.5: The first hemistich contains three forms with sva- ‘self’: svayiih ... svarat ... 
svdyaSsastarah, and the second hemistich opens sé v-, with a scrambling of the phonetic 
elements. Other patterning is seen in the comparative svdyasastarah ending the first 
hemistich and the superlative susrévastamah ending the 2", both built to -as-stems and 
compounded with the phonological variants sva- and su-. 

sméddisti- occurs 4x in the RV. It is a cmpd. of smdédd- ‘altogether, together with’ 
and the -t/-abstract of V dis ‘direct, assign, allot’, and as Ge says (n. 5b), it appears to be a 
technical term in danastutis. In its other three occurrences (VI.63.9, VII.18.23, X.62.10) it 
modifies the gift, while here it qualifies the giver, Indra. As Old points out, medial Vv disis 
used of the allotting of gifts in V.36.6, and such a sense seems to fit here as well. For 
further see Old’s detailed disc. 

The splv. susrévastamah is rendered by the standard tr. (Ge, Re, WG) as ‘best 
listener’. Since it is built to the noun srdvas- ‘fame’ rather than directly to the root V sru, I 
find this meaning unlikely. In some other passages the word simply means ‘most famous, 
having the best good fame’ (e.g., VIII.13.2). Here because of the involvement of ‘us’ 
(nah), I take it as ‘receiving the best good fame’, i.e., with ‘fame’ being the praises we 
offer him. In only one passage does ‘best hearer’ seem a likely interpr., and there that 
meaning is induced by the presence of the verb srnusva@: 1.131.7 srnusva sustévastamah 
“listen (to us) as the one who listens best.” 


TII.46 Indra 


Il1.46.1: This vs. is cunningly constructed, in that until the very last word of the third 
pada it consists entirely of genitives with nothing to depend on; neut. pl. viryan/ at the 
end of c breaks this string and provides the necessary grammatical support -- joined by 
the matching adj. mahani at the very end of the vs. 


Il1.46.3: All four padas begin with prd, the verb of a, ririce, should be supplied with the 
other three padas. 
Note the phonological plays in a: pra (ma)tra(bhi) and ririce roca(manah). 


Il1.46.4: The string of untethered accusatives in the first 3 padas reminds us of the string 
of genitives in vs. 1. Here the syntactic tension is resolved only by the verb 4 visanti that 
ends the verse and allows the accusatives to serve as its goal. 

I do not entirely understand the function of abA/in pada a. It matches nearby 
II1.48.4c ... jantisabhibhiya#, where abhris part of gerund. It may also recall abhibhitim 
ugram (1.118.9, [V.38.1, sim. VI.19.6), which in turn is a variant of abhibhity-ojas- (cf. 
nearby III.48.4a, the vs. just cited for the gerund). In any case the abhfseems pretty 
functionless in this passage; my “over(whelmingly)” is an attempt to give it some 
function. 


III.47 Indra 
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Ill.47.3: The aor. impv. paArhere implicitly contrasts with the pres. impv. piba in 1b, 2b, 
4d. As usual, it is difficult to know how much semantic or functional difference to read 
into this contrast. See disc. ad I.35.10. In this particular case the root noun cmpd. rtupah 
may have triggered the immediately following pa(1). 

Re tr. rtupah as ‘guardien des temps-rituels’, with V pa ‘protect’ rather than V pa 
‘drink’. I think it unlikely in a dull little hymn like this that there would be a pun of that 
sort, and the sequence rtuibhir rtupah pahi, with the two elements of the cmpd. extracted 
from it and flanking it, seems to impose etymological identity. 

The second hemistich refers to Indra’s allowing the Maruts a share in the soma 
because of their support in the Vrtra battle. For a dramatization of this ritual situation, see 
1.165 and associated hymns. 


III.47.5: The first word of this final vs., martitvantam echoes the first word of the hymn, 
marutvan. 


TII.48 Indra 


Il1.48.1: Though Gr classifies prébhartum as an infinitive, and Old’s and WG’s tr. seem 
(indirectly) to reflect this analysis (“dass man ihm darbrachte ...””), the form seems to be 
simply a -/u-abstract (somewhat concretized)(so tr. Ge and Re). As is well known, the - 
tum form that serves as the only infinitive in Classical Sanskrit is hardly found in early 
Vedic. Macd. (VG §586b) registers only five in the RV (not including this one) and an 
equal number in the AV. prébhartu- here seems more or less equivalent to prabfrti- or 
prabharman-, though the -u-stem datives bhartave (IX.97.50) and 4pabhartavai(X.14.2) 
are infinitival. 

Notice the near rhyming openings to the two half-verses, a: #sadyo h(a), c: 
#sadhon. 


IIJ.48.2: It is appropriate that the “beestings” (piyiisa-), that is, the colostrum or first milk, 
should be given to the new-born Indra. 

The preverb pdér7in pada a is presumably to be construed with 4s/fcatin b, a verb 
with which it is frequently found. I do not understand the position of this pé77, in the 
middle of the pada, right after the caesura but breaking up the NP maa ... yosa sanitri. 


I1I.48.3: The 3" sg. impf. atta of course belongs to V id, it is missing from Gr (as MLW 
pointed out to me), but registered in Lub. 

It is not clear who the “others” (anyan) are whom he keeps away, but the medial 
pf. in the next pada (cakre) implicitly claims that he did the great things (mahdanr, cf. 
viryam ... mahaniin I1.36.1cd) by himself, that is, without the help of others. 


IIl.48.3-4: I assume that purudha-pratika- in 3d refers to Indra’s shape-shifting powers; 
the cmpd seems to be “unpacked” in 4b “he made this body as he wished” (yathavasém 
tanvam cakra esah). 

These two vss. are noteworthy for containing 3 gerunds, upasthaya, abhibhitya, 
and amusya. The quest of the poet(s) of the Indra hymns in III to find a way to express 
anteriority (see disc. ad HI.32.9—10, 33.11) is successful at least in this passage. 
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TII.49 Indra 


IIL.49.1: The first word sdémsa is read sémsa by the Pp., i.e., as a 2™ sg. impv. This is 
quite possible, of course, and is the interpr. of Ge (/WG) and Old. With Re I take it as a 
1‘ sg. subjunctive because this is more in keeping with the 1* ps. diction in annunciatory 
initial praise vss. like 1.32.1 Mmdrasya nu viryani pré vocam, but nothing depends on the 
analysis either way. 


I1I.49.2: The 2" hemistich is universally tr. (save for Scar, 656) as a single rel. clause, but 
aminat is unaccented and so d must be a separate clause. 

In c the standard tr. (incl. also Scar) construe the instr. pl. st@sazh with instr. pl. 
sdtvabhih (e.g., Ge “mit seinen mutigen Streitern”). This of course would be the default 
assumption. However, in almost every occurrence of the stem sts4-, including all the 
other examples of the instr. pl., it refers to hymns or praises, whether with a limiting noun 
or not. I therefore separate it from the other instr. in the pada and take it as having its 
usual referent. The poet claims that Indra’s strength is at least partially dependent on our 
strengthening praises. 


Il1.49.4: The ppl. prsta- ‘asked (about)’ 1s a little odd. Ge tr. ‘gesucht’, which would 
make it less odd, but I don’t think Vprach means that. It may be referring to the fact that 
Indra’s existence and whereabouts are often questioned in the RV. 

In b Ge and WG take the simile to be rétho na vayiih. This of course conforms 
well to the structure of the pada and of similes in general, but it has the undesirable 
consequence of requiring rétha-, a word whose meaning is about as well known as any in 
the RV, to stand not for ‘chariot’ but for ‘chariot-warrior’ (vel sim.; cf. Ge’s Wagenheld). 
I therefore, somewhat reluctantly, follow Re. in taking the simile to be ardhvo, ratho na 
“erect like a chariot.” Re then takes vayiih as a (pseudo-)genitive: “(se tenant) droit 
comme le char (de) Vayu,” which is unacceptable for this clear nominative. I instead take 
vayuh as the beginning of another, unmarked simile. Cf. [X.88.3 vayur nd yo niyttvan, 
with simile marker. 


TII.50 Indra 


I1.50.2: On dheyuh and related forms, see my “... dheyam revisited” (Ged. Schindler, 
1999). 


III.50.3: The first hemistich poses some difficulties: the subject is not expressed, and it is 
not clear what it should be; there is an abundance of acc. sg. masculines, not all of which 
are coreferential; the root affiliation of dhayase is disputed; the value of grnandah is 
unclear. 

To begin with the last, which has implication for some of the other questions: the 
standard tr. take grnandah as transitive, with Indra as object. But of the over 50 examples 
of this middle participle, only one other occurrence is transitive, I.181.9, where this value 
was induced by contextual pressure (see comm. ad loc.). I therefore take it as passive here 
as well. 
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If it is passive, then the missing subject must be something capable of being 
praised. Gr takes the subject to be the horses of vs. 2; since they were the overt subject of 
a form of V dha in 2c (dheyuh) and would be the subj. of another one here (dadhire), this 
makes implicit sense. And it is possible that they might be praised or sung. However, the 
question is whether the horses can be thought to establish or deposit soma, as 2a requires. 
Priests would make more sense for this action (so Re), but priests would not ordinarily be 
praised -- hence the anomalous transitive interpr. of grnanah by most tr. In the end I 
would opt for the horses, but not very happily -- the contextual arguments pull in opposite 
directions. 

Now, as for the accusatives: mumiksum ... supardm, indram, | agree with the 
standard tr. that the first refers to soma, seeking to be mixed with milk, and of course that 
the last, indram, is separate from it. The question is where supardém belongs. The standard 
tr., in different ways, take it with soma. Since in all its singular occurrences the word 
refers to Indra, I take it with “dram here as well. 

The final question is the root affiliation and value of dhéyase. The standard tr. all 
take it to Vdhda ‘place’, construed with jyaisthyaya and with Indra as implicit subj. (e.g., 
Ge “dass er [=Indra] die Oberhoheit ausiibe”’). However, all clear cases of dhéyas-, which 
mostly appears in the dat., belong to V dha ‘suckle, nourish’ (incl. at nearby III.38.3 
[though see the minority opinion discussed in comm. ad loc.]). I take it as such here, with 
indram as its object (thereby avoiding the necessity to construe this acc. with either 
dadhire or grnanah). The procuring of soma to nourish Indra is a logical progression -- 
though I’m still concerned that the horses might be the agents. 


III.50.4—5: On the sequence of two repeated vss. see publ. intro. 
TII.51 Indra 


III.51.1—2: These two vss. have the same structure: padas acd are just accusatives 
qualifying the acc. indram in b, and the b padas are essentially the same, with nom. pl. 
girah + a verb that governs the accusatives. Though vs. 3 breaks the syntax, Indra still 
appears first by name in pada b. 


I1f.51.2: The standard tr. take amavém as an unmarked simile, serving as goal to the verb 
in b: “my songs go to Indra, as /fto the sea [Ge “(wie) zu dem Meere,” Re “(tel) un 
océan,” WG more accurately but less persuasively “(wie) zu wallender Flut”’]. The word 
is therefore only indirectly associated with Indra: they are both goals but need have 
nothing else in common. But given the parallelism in structure of vss. 1 and 2, lam 
reluctant to break the pattern of accusatives characterizing Indra by introducing this 
syntactic disjunction, and further the supposed simile only makes good sense if arnava- 
really is a sea or the like, not an undulating flood. I think instead that Indra is directly 
described as a flood, the flood itself being characterized as sakin- “possessing powers’. 

Note the phrase «rim aptiiram, which I would now render ‘advancing, crossing 
the waters’, in line with my reassessment of the meaning and root affiliation of farni- (see 
comm. ad III.11.5). The connection of the adj. and the root-noun cmpd. is also found in 
1.3.8. 
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The water-crossing mentioned here may simply be a reference to Indra’s general 
leadership in crossing rivers and gaining new territory, but it may more specifically point 
to the famous crossing of King Sudas dramatized in HI.33 and referred to again in 
III.53.9, even though the poet Visvamitra, not Indra, is the major actor there. The 
crossing is mentioned again in 9a. 


I11.51.3: Although panasyate might make more sense if tr. “expresses admiration,” the 
other occurrences of this denom. stem and the related adj. panasyii- all mean 
‘attract/invite admiration’. Here the poet is hoping for a good reception from the recipient 
of his hymns, which he indeed receives in padas b and c. I have tr. the loc. phrase akaré 
vasoh as if ablative, to make the sense clearer. It could have been rendered “... seeks 
admiration at (the hands of) him ...” 

I would now change “faultless rhythms” to “flawless rhythms”; see comm. ad 
X.61.12. 


III.51.4: Though this vs. begins a new trca in a different meter, it partially restores the 
syntactic structure of vss. 1—2: the first pada presents Indra in the acc., the second one 
directs praises to him. Note also that armam ... nftamam picks up ndram of 2a. The 
structure is somewhat complicated by the fact that both (unnamed) Indra in pada a and 
the (unnamed) subjects of the impv. arcata in b are addressed in the 2" ps. This leads 
both Ge and Re to separate the two padas: Ge pronounces pada a an anacoluthon or 
ellipsis, while Re supplies “(je te chante).” This fastidiouness seems unnecessary to me: 
the two referents of the 2"¢ persons are in different grammatical numbers and unlikely to 
be confused with each other for other reasons, and in a ritual situation both should be 
present (“at the seat of Vivasvant,” 3c) and could both be directly addressed. The two 
instrumentals in pada a (girbhir ukthaih) also go better with the verb in b; cf., e.g., 
V1.22.1 indram tam girbhir abhy arca abhih. 

Pada d consists of two clauses, the nominal némo asya and the short verbéd clause 
pradiva éka ise, and so, contra Gr’s suggestion (s.v. Zs, col. 236, #8), the verb doesn’t take 
an acc. here. For supposed exx. of Vis with the acc., see comm. ad VII.32.18. 


If.51.5: The stem nissidh- and related forms are difficult (see, inter alia, Scar 596-97). 
As Scar points out, there is no obvious direct way to connect it with either V sadh 
‘succeed’ or V sidh ‘repel’, and neither of these roots appears with n/fin the RV (though 
the latter does in post-RVic texts, but without relevant meaning; see Goto, 1‘ K1., 328). 
On the other hand, the semantic range of the word itself in context is relatively clear. It 
usually refers to something offered by inferiors to superiors. Ge’s Tribut (see his brief 
disc. in n. 5b) works pretty well. If we want to connect it to the root V sadh ‘succeed, 
realize, reach the goal’, it may be seen as the material representation of the fulfillment 
(this is the V sadh part) of an obligation, and the nf ‘forth’ may reflect the proffering of 
these material goods. 

I supply ‘streams’ with jirdyah on the basis of the other occurrence of this pl. in 
Il.17.3 pra jirayah sisrate ... as well as the well-attested jid-danu- “possessing lively 
drops’. There is general agreement in the standard tr. that ji7- refers to flowing water. 


III.51.6: Note the chiasmic structure tibhyam brahmani girah ... tubhyam. 
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As MLW points out to me, c contains one of the few examples of initial bodhi, 
which, as I’ve discussed (“Syntactic Constraints on Morphological Change,” 1997, esp. 
69-75) is ordinarily found pada-internal, as opposed to bhava. 

Ge persuasively identifies vaso nitanasya as a genitive of quality. 


III.51.7: This vs. contains yet another implicit contrast between the aor. and pres. of Vpa 
‘drink’: pahi... yatha ... 4pibah. See comm. ad II.35.10, 36.3, 40.1—2, and 47.3. It is not 
clear whether a contrast is also meant between the acc. sOmam with pafi (also 8a) and the 
(potentially partitive) genitive sutdsya with a4pibah and, if so, whether it is signaling some 
sort of aspectual distinction. 

The verb 4 vivasant lacks an object here, though it usually is construed with one. 
Ge (/WG) interpret it as ‘invite’ (presumably supplying ‘you’), while Re supplies the 
gods as object. I think the object slot has been intentionally left blank: with Indra’s 
guidance and in his shelter they hope to win whatever they fancy, hence my somewhat 
awk. tr. “seek their win.” Oberlies (Rel.RV 1.403) suggests that this is a poetic contest, 
but I don’t see any evidence of this beyond the plural. 

Given the usual rendering of kav/- elsewhere in the publ. tr., I would change the 
tr. here to ‘sage poets’ or just ‘poets’. 


III.51.8: The connection between the two hemistichs in this vs. is not clear. The first 
unambiguously presents the here-and-now of the sacrifice, with an impv. and the adv. tha 
‘here’, while the second harks back to Indra’s primordial birth and the gods’ attendance 
on it, expressed by an augmented imperf. (4bhisan). There is no way to reconcile the 
temporal disjunction directly, so I have adopted Ge’s makeshift: supplying “(wie 
damals),” though there is no overt representation of my “as” (or his “wie damals”’). There 
does not seem to be much semantic connection between the two halves either, unless we, 
the pressers and offerers, are being identified with the gods who served Indra at his birth. 


I11.51.9: The abrupt temporal shifts continue in this vs., exacerbated by shifts in person. 
The poet first addresses the Maruts in the 2™ ps. and asserts something about Indra in the 
present time (or so I [and the other standard tr.] take the nominal sentence without overt 
copula). In pada b the Maruts are then referred to in the 3" ps. -- though they are not 
named in this pada, the other two occurrences of dati-vara- refer to them, and d4nu V mad 
is a Signature verb of theirs -- and in the past, in the augmented impf. 4mandan. (Though 
the Samhita text transmits ‘mandan, the augment is metrically guaranteed.) This pada 
seems an aside, reminding the audience of the Maruts’ previous involvement with Indra. 
The vs. then shifts to the present time again, with the Maruts remaining in the 3™ ps., as 
potential drinking companions for Indra. 

On dati-vara- see my forthcoming article on it and, supposedly, related 
compounds. 

In 6c Indra was urged to become “a friend of present help”; what that present help 
was/should be is spelled out here, a friend “at the water-crossing.” For water-crossing see 
comm. ad vs. 2 above. It is presumably not directly related to the Maruts’ applause in 
pada b, for they provide material and moral support at the Vrtra-smashing, not in crossing 
waters. 
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As MLW points out, svéin the phrase své sadhdsthe does not refer to the subject, 


but rather to the immed. preceding gen. dastisah. 
III.51.9-10. Note that pibatu takes an acc. in 9cd, but a gen. in 10c, as with 4pibah in 7b. 


IlI.51.10: The first two padas of this vs. are variously translated. The problems are 1) the 
referent of dém and 2) the absence of a verb. My interpr. is closest to Ge’s. If the 
referent of sdém is the soma, we need only find a synonym for soma that is neuter; 
savanam fits the bill and is elsewhere modified by sutd@-, as it can be here. As for the verb, 
I assume a form of Vas: the idiom dnu Vas means ‘be at hand’. 


IlI.51.12: The three body parts to which the soma should reach are in different cases: 
pada a contains loc. (or possibly gen., though this seems unlikely) Auksyof, while b and c 
have acc. sirah and bahi respectively. The verb -- pré asnotu -- is presumably held 
constant, though represented only by the preverb in b and c. Since the loc. can express 
goal just as well as the acc., this is allowable syntactic variation. Thanks to MLW for 
drawing my attention to the case disagreement. 


III.52 Indra 


IIl.52.2: pacatya- occurs only here; it does not seem to have any gerundival sense, nor 
does its base pacata-, though -ata-adjectives often do (darsata- ‘sightly’, not just ‘seen’); 
see AiG II.2.168. I assume pacatya- is a nonce creation to provide an extra syllable here 
in the versified recipe. And perhaps pacatd- was fashioned as a clearer alternative past 
participle to pakvd-, which can of course also mean ‘ripe’, though it’s quite commonly 
applied to cooked food. 


III.52.3: The accent of ghdsah is unexpected, but it presumably results from its 
juxtaposition with immed. following joséyase, which can owe its accent to its pada-initial 
position. Although ca can be subordinating (‘if’) and induce verbal accent, that doesn’t 
seem to be its function here; instead it coordinate with the cain b to produce a “both ... 
and” construction. That the cain b is not in 2™ position but follows the obj. girah 
supports this interpr., since the first ca follows the obj. purolasam. 


I.52.5: I would now render fé#irny-artha- as ‘having a goal to advance to’; see comm. ad 
1.11.5. 


III.52.6: On the acc. complement and sense of the lexeme Upa siksa- see comm. ad 
1.112.19, 1.173.10 


I1I.52.8: The phrase viratama- nrnam ‘most virile of men’ is a variant of the fairly 
common formula amam nftama- ‘most manly of men’, an occurrence of which is found 


in the preceding hymn, III.51.4. This vs. is repeated at [V.32.16. 


III.53 Indra, etc. 
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I1I.53.1: The curious dual dvandva indra-parvata ‘o Indra and Mountain’, only in the 
vocative and therefore unaccented, occurs 3x: I.122.3, 132.6, and here. As discussed ad 
1.122.3 and 132.6, I believe that the ‘mountain’ is Indra’s véjra-. 


III.53.2: The verb in pada b, yaksi, is simply an injunctive 1‘ sg. s-aor. to V_yaj, but it is 
rendered as a future/modal in all the standard tr. (including this one). This value seems 
also found in the identical form in X.52.5, though not in X.4.1. (Gr’s ex. in VI.16.8 is 
better taken as a 2"-sg. act. -s/impv.) I don’t know why this particular form should have 
this value, save for the general functional flexibility of the injunctive. But perhaps the 
fact that the formally identical 2" sg. act. -s/impv. is so common and (as an old s-aor. 
subjunctive) is used in both imperatival and subjunctive-future value may have allowed 
that value to spill over onto its formal twin. KH (Inj. 253) suggests that 1*' sg. injunctives 
express the immediate future. 


I1I.53.3: The 1* dual subjunctive (saémsava) coupled with a sg. voc. (adhvaryo) is a rough 
and ready way to express a 1 ps. inclusive. This type of construction contrasts with the 
1*' ps. exclusive found in phrases like VII.88.3 4 vad ruhéva varunas ca ndvam “When we 
two, Varuna and I, mounted the boat ...” with a nominative explicitly conjoined with ca 
to an implicit aham. 

The injunctive bhutin d must also, like yaks1in 2b, be modal/prospective or even 
imperatival, since the 4thd ca indicates that it temporally and/or logically follows the 
impv. sidainc. 


IlI.53.4: The dismissal of Indra and the sending him off home comes rather early in this 
hymnilet; he just got here (vs. 1) and at that point we urged him to stay put (vs. 2). Vs. 3 
seems to depict the sacrifice proper, and the remaining 3 vss. of this portion of the hymn 
(vss. 4-6) are an extended farewell. In this vs. the poet seems to be reassuring Indra that 
if he goes home, he still won’t miss out on anything here: we’ll send Agni to fetch him 
whenever we press soma. 


I11.53.5: para yahi “drive away” comes awfully soon after 2a ma para gah “don’t go 
away.” 

The genitive phrase vajino rasabhasya is ambiguous: does it refer to two animals 
or one? Re opts for the former: “... du (cheval) gagnant-du-prix (et) de l’ane.” But the 
same phrase in [.34.9 makes it likely that the two words belong together as the 
designation of a single animal. So Ge (/WG). 


III.53.6—7: See the publ. intro. for the thematic and lexical connections between these two 
vss., despite their belonging to different sections of the hymn. See there also for the 
connection of vs. 7 with III.31, via the identification of the current poet with the 
Angirases, ur-sacrificers and givers of daksinas (on which see Ge’s n. 7a). 


III.53.8: As Schaefer points out (p. 162), the intens. bobhaviti construed with an amredita 
rupam-rupam must signal repetitive function (“Gestalt um Gestalt’). 

In c I read divah twice: once as ‘day’ with tr7f in the meaning “three times a day” 
(cf. nearby III.56.5, 6 air 4 divah, also X.95.5 trih ... ahnah), once as ‘heaven’ with 
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following par “from heaven.” The latter reading, adopted by Say., is rejected by Old and 
Ge (n. 8c) because we should expect the close sandhi divas par. This argument is subject 
to criticism on two grounds. First, I think the double reading of divah would preclude 
close sandhi for one of the readings. Moreover, none of the other cited exx. of divas pari 
is broken over the caesura as here. As Mark Hale has discussed at length, close sandhi of 
NOUN + POSTPOSITION is blocked at the caesura. See “Preliminaries to the Study of the 
Relationship between Syntax and Sandhi in Rigvedic Sanskrit,” Miinchener Studien zur 
Sprachwissenschatt 51, pp. 77-96, 1990; this view is cited here after the 1995 draft, 
Wackernagel’s Law in the Language of the RV, pp. 38-50. 

The ritual situation in the 2" hemistich is puzzling for several reasons. First, 
Indra’s appearance at the sacrifice “three times a day” is what we expect, since there are 
three soma pressings. Then why is he characterized as d4nrtupah ‘drinking out of season’? 
Ge (/WG) gets out of this bind by supplying a parenthetical “(oder)”: he either comes 
three times a day ordrinks unseasonably. This works, but the “or” is of course a complete 
invention. More problematic is the fact that Indra is drinking unseasonably at all. In this 
same Indra cycle he has been apostrophized as rtupah (voc., 1.47.3). The apparent 
breaking of the ritual rules here is esp. striking because he is called rfavan- ‘possessing 
the truth, truthful’ at the same time, made more striking because this is the only place in 
the RV where rtavan- qualifies Indra. Liiders ( Varuna II, 547-48) suggests that rfavan- is 
used here only as word play with dnrtupa-, since Indra has essentially no connection with 
rta- (“dass er zum Rta so gut wie keine Beziehung hat,” p. 548). But this seems unlikely, 
esp. given that the unnegated expression stupa rtava in the same metrical position is used 
of Agni in this same mandala (III.20.4). Some point is being made, that Indra can be 
rtavan- despite his un-rule-governed behavior. 

I think the clues to a solution are found in the first half of the verse, where Indra is 
depicted as constantly shape-shifting and enveloping himself in mayah. Perhaps Indra is 
impersonating other gods through the various riupa-s he assumes, and his unseasonable 
drinking involves his taking their places in the rota (sti/-) of soma-recipients (the 
Rtugraha treated in I.15 and II.36—37). What then are “his own mantras” (svair mdntrath), 
which accompany the unseasonable drinking? Liiders (p. 548) suggests that when he 
drinks outside of the three pressings he has to recite his own mantras. Though this is 
clever, I do not think it is correct, nor do I follow my own published tr. “by (the power 
of) his own (magic) spells” -- though I do think the mantras may be semantically linked 
to mayah here. But my current thinking is that the phrase should be tr. “with their own 
mantras,” referring to the mantras appropriate to the gods whose forms he has 
appropriated and whose turns he takes in the drinking. As to how he can be called rtavan- 
when his behavior seems not to be precisely aboveboard, perhaps he has gained the 
epithet from the gods whose identities he’s stealing: Agni, Tvastar, and Mitra and 
Varuna, all called rt@van- elsewhere in the RV, all occur in the Rtugraha sequence (1.15; 
II.36—37). Or perhaps the epithet alludes to Indra’s most enduring adoption of another 
identity, that of Brhaspati. Though Brhaspati is called rt@van- only once in the RV as far 
as I am aware (VI.73.1), the role of rta- in association with Brhaspati in the Vala myth is 
very significant; see, e.g., Liiders p. 549. Or perhaps we can simply say that Indra’s 
“truth” -- his inherent nature -- is his ability to assume other forms and act out of turn and 
impose his will without following rules. 
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III.53.9-10: The use of somewhat inappropriate epithets continues in these vss. The 
subject of 9ab, the “great seer” (mahaém fsih) is Visvamitra, mentioned by name inc. A 
mortal, he is described as ‘god-begotten’ (devaja-) and ‘god-sped’ (devajiita-) but 
“possessing a man’s sight’ (zrcdksas-); the last is also used of the KuSikas, Vis vamitra’s 
family, in the next vs. Curiously it is the epithet with mr- ‘man’ that appears to be 
misapplied, not those with devd- ‘god’: the stem mr-caksas- is found approximately 40 
times in the RV, and in all other occurrences (with the exception of I].22.2, where it 
qualifies a divine quality, the radiance of Agni, and the possible exception of the next 
hymn, III.54.6) it qualifies a god, who either has his (divine) gaze on men or attracts the 
gaze of men. Thus, the status of Visvamitra and his kin is implicitly raised by receiving a 
descriptor usually used of gods. That the KuSikas drink soma with the gods in 10cd is a 
sign of this enhanced status. What the adj. means here is unclear to me: is it that they too 
attract the gaze (and thus admiration) of other men, or that they, despite possessing only a 
man’s sight, still manage feats sufficient to match the gods, esp. Visvamitra’s stopping 
the rivers in full flood? 


III.53.10: The publ. tr. does not recognize or render the idiom v/v pa, found generally in 
the middle, for which see also comm. ad VII.22.3. As is indicated there, in later Vedic 
and already in late RV, the idiom is specialized for the separation of sura from another 
liquid in the Sautramani ritual, but earlier can refer more generally to the extraction 
(“drinking out’’) of a liquid from another source, e.g., by the pressing stones in IV.16.3 
and VII.22.3. What the idiom is doing here is less clear to me. Ge (n. 10d / WG) thinks 
this is a reference to the (much later) notion that Aamsas can separate liquids and so it 
belongs with the Sautramant passages -- the Aamsa being found in pada a, though only in 
a simile unrelated to drinking. I think this unlikely. It may simply be that the pressing 
stones are involved: the Kusikas may be “drinking out” the soma by means of the 
pressing stones found in pada a (4dribhih). However, it is also possible that the v7 
represents the cross-species aspect of the drinking party: the mortal Kusikas are urged to 
drink along with the gods, but the gathering may be segregated. So perhaps a tr. “drink 
apart, along with the gods”; such a notion seems to underlie Re’s “Buvez séparément 
avec les dieux.” It would contrast with a true symposium expressed by sém V pa also in 
the middle (see [V.35.7, 9) and in fact might allude to that idiom, given the well-known 
polarization of viand sdém. Another possibility is Say’s parasparavyatiharena ‘by mutual 
interchange, alternately’. I am weakly inclined towards the pressing stone interpretation, 
though also somewhat drawn to the cross-species one. And I would also point out the 
resonance of the preverb viwith wisvamitrah (9c) and viprah (10c). 


III.53.11: This vs. is supposed to depict the ASvamedha of King Sudas, and the releasing 
of the horse in b and the smiting of obstacles in all directions in c, followed by a sacrifice 
in d, certainly support this interpr. 

cetdyadhvam is variously rendered, but most generally as ‘pay attention’ vel sim. 
I instead take this middle full-grade -dya-formation as a reflexive transitive “make 
yourselves known” based on the ‘make perceive’ sense of cetdya-. Re’s alternative “faites 
vous remarquer” is closest to mine. 
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As Watkins points out (Dragon, p. 208), although this form of the intens. of V Aan 
has a singular object (somewhat unusually), it is “serially plural,” in that the vrtrdm is 
located in one cardinal direction after another; see also Schaeffer 204—5. 


II.53.12: The first hemistich, couched in the 1* ps., consists only of a rel. clause, which 
breaks off. The “T’ is clearly ViSvamitra, whose name opens the hemistich and whose 
protective bréhman- is mentioned there -- making it very likely that padas ab constitute 
this bréhman-, though it’s not quite clear what is protective about this truncated utterance. 

The plupf. atustavam should not exist, at least in my opinion, since the two forms 
of the indicative pf. custuviih (VUI.6.12, 18) also appear to have preterital value. 
However, the contexts in VIII.6 do not guarantee that value -- it is possible that they are 
presential “they praise” (see comm. ad VIII.6.12). The existence of a pf. subj. custévat at 
VIII.98.16 also suggests that the indicative pf. is, or originally was, presential. The only 
other pf. forms in the RV, the act. part. custuvams- (3x) and mid. part. tustuvand- (1x) are 
generally tr. as preterital, but again context does not dictate this rendering. 


IlI.53.13: The tr. of the last pada might better begin “Just he will make ...” to reflect the 
id. 


T1I.53.15—16: As indicated in the publ. intro., the subject of these two vss. is the 
mysterious feminine sasarpari-, which has been interpr. as differently as 
“Kriegstrompete” (BR, fld. by Gr), “Sangesgeweise” of the Visvamitras (Ge), and Vac 
(Anukramant, Say.). The interpr. of these vss. has been further complicated by the later 
tradition that sees them as concerning the supposed rivalry between ViSvamitra and 
Vasistha, for which I see no evidence at all in the RV. 

Although I do not think all the puzzles are ultimately solvable, some clues can get 
us some distance. First, sasarpart- is a vrki-type fem., and as Debrunner points out (AiG 
II.2.369), the major use of this inflectional type is for female beings (human and animal). 
This lends some credence to the opinion that the sasarpari- is a cow of some sort (e.g., Re 
“La (vache) Sasarpari’). That vs. 14 concerns the ritually worthless cows of the Kikatas 
would also support a contrast with an eminently worthy cow found among us. Second, 
these two vss. sound rather like a danastuti (see jamadagnidatta- in 15b and yam me 
palastijamadagndayo dadtih in 16d), and since the next part of the hymn goes off in a 
completely different direction, this could serve as a hymn-capping danastuti for what 
precedes. Cf. I.126.2, a danastuti hymn, where, after Kaksivant is given cows, he 
stretches the king’s unaging fame to heaven: divi sra4vo Jaram 4 tatana, highly 
reminiscent of our 2™ hemistich ... tatana, srévo devésv amftam ajurydm. 

Even if this sketch of the function of the vss. and of Sasarpari is accepted (a big 
if), it remains to analyze the word. I consider it a portmanteau pun. On the one hand it is a 
kind of anagram for the intensive of V srp ‘creep’, found in the RV only as the hapax adj. 
sarisrpa- (X.162.3), which I tr. ‘squirming’. On the other hand, it is also phonologically 
reminiscent of sabar-diigha-, -duh- ‘sap-yielding’, of milk cows -- two occurrences of 
which are found in nearby III.55 (vss. 12, 16) qualifying Night and Dawn, one of whom 
bellows (mimaya as here) in vs. 13. (Acdg. to Griffith, Gr associates Sasarpari with 
Sabardugha, though this is not registered in the dictionary.) Just as the Sasarpari brings 
fame in 16, so does a sabardtih- in V1.48.12-13 “milk out immortal fame” (srévo ‘mrtyu 
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dhiiksata). Another possible association is sarpis- ‘melted butter’, adduced by Mayrhofer 
as a possible relative of sasarpari- (EWA s.v. sarpis-). My tr. “squirming, sappy (cow 
called) Sasarpart” reflects my sense that all of these words have contributed to the 
designation sasarpar7- and these contributions are positive: sabardtigha- and sarpis- reflect 
the fecundity and richness associated with juice and fat, sariszpa- the uncontainable 
vitality of a squirming young animal. Needless to say, this is highly speculative and does 
not rest on properly chaste etymological principles, but it is difficult to see what could 
with regard to this maddening but phonologically delectable word. 

The next question to ask is why Sasarpari “banishes neglect” (aématim 
badhamana). Again this phrase supports the notion that the referent of sasarpari- is a cow. 
In 1.53.4 and X.42.10 dmati- is overcome by cows; the word is paired with hunger 
(ksudh-) in VIII.66.14, X.42.10, and X.43.3. Hunger and neglect can be combatted with 
cows and their nourishing products, and one of the combatants is Sasarpari. 


11.53.16: Besides the continuing problem of sasarpar7-, the other difficulty is the hapax 
paksya in c. Gr takes it as ‘aus Monatshialften bestehend’ (flg. BR), Ge (/WG) ‘auf 
meiner Seite stehend’, Re as ‘ailée’ or ‘prenant parti (pour moi)’. The publ. tr. strikes out 
on its own (though closest to Re’s first alternative). It involves reading sépaksya against 
the Pp (but involving no change in the Samhita text), to be divided sé apaksya. The latter 
would be the instr. of a nominal abstract in ya- (see AiG II.2.840), a rare but attested 
type built primarily to -a-stems. Here potentially to apaksa- ‘wingless’ (cf. AV XI.5.21), 
hence ‘winglessness’. What might this bizarre confection have to do with the passage? 
The rather flimsy connection is via the daughter of the Sun (siiryasya duhitain 15c) and a 
possible reference to Dawn in 16c: the same phrase névyam ayur dadhana is used of 
Dawn in VII.80.2). (Like) the former, Sasarpari has stretched the KuSikas’ fame to the 
gods; (like) the latter, she has brought fame to all the five peoples. These feats might be 
expected to require special forms of transport, such as wings, if the agent is not a 
supernatural traveler like Dawn or the Sun’s Daughter. But Sasarpari is a cow, hence 
wingless. 

I realize how fragile -- and potentially ludicrous -- this suggestion is, however, 
and it might be better to play it safe with something like ‘on my side’. 


IlI.53.17: As noted in the publ. intro., this verse and the rest of this little section are 
reminiscent of the final vs. of III.33.13, against disaster on a journey, specifically there a 
river crossing. 

The hapax patalyé is entirely unclear, besides being a dual referring to some part 
of the chariot. 

On the thematic medial stem déda- in the sense ‘hold, keep safe’, see Goto (1 
Class, 171-72, flg. Wackernagel). 


I1.53.19: On abhi vyayasva see comm. ad VII.33.4. I assume ‘engird’ refers to the ends 
of the axle being embedded in the wheel hub. 

The loc. spandané is generally taken as a third type of wood (besides Ahadira- and 
Simsapa-), but while the other two words are standard designations of trees, spandand- is 
ordinarily not, but rather refers to a type of motion -- jerking or kicking. I take it to refer 
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here to the elasticity or flexibility of Dalbergia sissoo (simsapa-), a quality it has (at least 
acdg. to the internet). 


11.53.20: On the problematic avasé 4 (Samhita) /2 ava’safa (Pp.), see detailed disc. by 
Scar (576-77), who lays out the various phonological and morphological possibilities. As 
he points out, the reading of Holland van Nooten, 4 4vasa 4, with accent on the first a 
(possible on the basis of the Samhita text) and deaccentuation of the final 4 of the noun 
(contra both Samhita and Pp), makes no sense (and does not conform to the transmitted 
text). The nominal form between the two 2’s is by most accounts a root noun cmpd of 

V sa + Ava. The question is what the case form is. I follow Whitney (§971a) and Old in 
reading -4s, contra the Pp., interpreting it (with Whitney and Old) as an irregular abl. sg. 
to this root noun cmpd. (expect *avasds) in infinitival usage. The parallelism in the 
hemistich supports this interpr., but see the other possibilities offered by Scar. 


I1I.53.21—24: As noted in the publ. intro., these vss. are traditionally taken as depicting 
the rivalry between Visvamitra and Vasistha, but I see no sign of this here; certainly 
Vasistha is not mentioned. The verbal link is supposed to be VII.104.16 adhamés padista 
“let him fall lowest,” a curse uttered in a Vasistha hymn that echoes our 21c d4dharah sas 
padista. But in neither case is the opponent named, and there is no reason to assume that 
Vasistha directs this at ViSvamitra or vice versa. 

The first vs. of this sequence (21) is quite straightforward; vs. 22 is more 
complex, but I feel fairly confident in its interpr. But vss. 23—24 are very difficult, and 
my interpr. is correspondingly quite provisional. 


T1.53.22: With Old, I reject the interpr. of cidin abc as a simile particle (contra Say and 
Ge); in all three cases the cidcan be interpreted in its usual ‘even, even though, just’ 
sense. However, I differ from Old on the purport of the vs. He thinks it describes concrete 
events, possibly as a “Beschreibung von Zauberhandlungen,” while I think it contains 
two figurative descriptions of the impotence of the enemy -- in this I am closer to Ge’s 
notion of similes than to Old. I also find myself in the odd position of being in general 
agreement with Griffith’s interpr. (based on Ludwig’s). Each hemistich describes an 
action involving great effort and drama that produces trivial and insubstantial results. In 
ab an ax is thoroughly heated, but this formidable weapon only cuts off the blossom of a 
silk cotton tree. (That silk cotton tree flowers are a vivid red might remind the audience 
of the real blood that might have been shed by a blazing hot ax.) In cd a pot, also heated, 
is boiling (vésanti), indeed has boiled over (prayasta), but all it produces is foam. 


I1.53.23: In my opinion, at least the first half of this vs. continues the sentiment of vs. 22: 
the enemy is powerless, despite bluff and bluster. In pada a older translations supply an 
unidentified subject (“he’’) for cikite, but the medial perfect of V citis always pass.- 
intrans. and with Kii (176) I take the verb as an impersonal passive with an oblique subj. 
in the genitive; cf. 1.51.7 tava vajras crkite with the subject in the more normal nom. The 
point here is that the opponent’s missile (séyaka-) is so inconsequential as not to attract or 
deserve notice. 

In b the first problem is the hapax /odhd-, which is universally taken as a red 
animal of some sort, a horse (Ge, Re), fox (Gr), or goat (Old, tentatively EWA), as an /- 
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form related to rudhira-, etc. My quite different tr. “clod’ assumes (again, very 
tentatively) an association with a loose set of words for lump, clod, etc.: /ottha (Pkt., etc. 
= Vedic /osta-, perhaps by hypersanskritization) (Turner 11157), */ottha/ *lodda/ 

* loddha (Tu. 11137), */utta (Tu 11077). The point would then be that “they” (whoever 
they are) lead (to sacrifice?) a lump of earth or the like, thinking that it’s an actual 
(sacrificial?) beast. This situation reminds us of the chariot race of Mudgala and 
Mudgalani (X.102) in which a block of wood is yoked with a bull, and the oddly assorted 
pair still wins the race (X.102.8—9). It might also remind us of X.28.9 in which an earth 
clod (/og4-, not too distant phonologically) splits a stone. The other morphological fact of 
note in this pada is that pésu is neut. and initially accented (versus the ubiquitous masc. 
pasu-). This may be a deep archaism, matching Lat. pecu, Goth. fathu (cf. AiG II.1.20, 
II.2.474), or it may be a nonce attempt to de-animatize the word in this peculiar context. 

Like vs. 22 and 23a, 23b describes an undesirable situation exactly contrary to 
what was aimed at: having mistaken a lump for a sacrificial animal, the actors will surely 
not get the results they wanted -- although X.102.8—9 and X.28.9 may point to success in 
unlikely circumstances. But the second hemistich depicts situations in which, though a 
mistake was possible, it was not made: they don’t set a bad horse (4vajin-) to race with a 
good one; they don’t put a donkey before the horses. The question is whether the subjects 
of the three 3“ pl. verbs (nayantib, hasayantic, nayanti again d) are the same, or are the 
deluded weaklings of ab being contrasted with more clear-headed and successful actors in 
cd? Common sense suggests the latter, but the morphologically identical sequence of 
verbs with no overt subject or change of subject the former (as Old points out). I cannot 
make up my mind, esp. because the following vs. muddies the waters even further. 

Given the interpretational difficulties, the grammatical identity of 4svan is a minor 
problem. In the publ. tr. I take it as acc. pl. 4svan, but the Pp. interprets it as abl. 4sva¢ 
with the final -7 in sandhi before the nasal of nayanti. Either is possible (“lead before the 
horses” / “lead before the horse”), and given the uncertainty of meaning, there is no 
obvious way to choose. The abl. is supposed to be construed with purdh, but in fact ABL. 
+ purah is not a robust construction. 


III.53.24: The good sense / bad sense problem continues, or returns, here. The sons of 
Bharata are ceremonially presented to us, with the here-and-now deictic zmé And we 
know from vs. 12 that the Bharata people (bharata- jdna-) are our people. But here they 
(or the subjects of the three 3™ pl. verbs: cikituhb, hinvantic, pari nayantid) seem to 
make the same bad choices that were visible in vss. 22-23, esp. 23b. The continuation of 
the 3™ pl. verbs invites us to make the Bharatas subjects also in vs. 22. Is this a jokey 
anti-danastuti? Are the “bad choices” I just mentioned meant to show that even if they do 
stupid things, they will still beat the incompetents depicted in vs. 22? Or that bad choices 
can still sometimes unaccountably lead to good? I am baffled. 

The mealtime prapitva- is well attested in the RV, but apapitva- is found only 
here. Both Ge and Re take the words in some kind of figurative sense (e.g., Re apapitva- 
‘la retraite’, prapitva- ‘\’élan-en-avant’), but since the -p/tva- compounds are otherwise 
only used of meals and the times of day associated with them, it seems best to maintain 
that sense here; so WG ‘die Nachessenzeit’, ‘die Voressenzeit’. In its contrast with pra 
here, I take apa as meaning ‘leaving the meal, post-prandial’ and therefore ‘non-meal’. 
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My interpr. is influenced by my sense that the lesser choice is the one being made in each 
case in this vs. 

In c the standard tr. take n#as a simile marker: “they incite their own horse like an 
alien one.” But given the paired negative clauses in 23cd and the undoubted negative (or 
at least undoubted by the standard tr.) in the immediately preceding pada (24b), where the 
nd takes the same position as in c, the pattern seems to impose another negative here. 
Under either interpr. the action is not a very smart one: spurring your own horse like an 
alien one should presumably mean that you don’t spur it at all. 

The accentuation of jya- in the bahuvrthi jya-vaya-, against simplex jya-, is 
attributed to the shift to initial accent in some other bahuvrihis: AiG II.1.293 with Nachtr. 
81. The standard tr. avoid the problem of the sense of this cmpd by attributing to - vaja- a 
sense it doesn’t otherwise have: Ge (WG; cf. Gr) Schnelligkeit, Re la force. But vaja- 
means ‘prize’ and bahuvrihis with it as 2" member ‘having X as prize’. I here assume 
that winning only a bowstring (minus the bow) would not be a glorious outcome. 


TII.54 All Gods 


111.54.1: All four padas contain a distracted -‘ya- form immediately after an early caesura. 

The expression “listen with his ... faces” is somewhat comic, though clearly 
domestic and heavenly “faces” refer to Agni’s aspects in those two places. As BI] points 
out (RR ad HI.1.15, which also contains the phrase ... 20 démyebhuir anikath), “with his 
faces belonging to the house” is unexceptionable in HI.1.15, where it is construed with 
the verb rks, but “a bolder poet” has adopted it to this less congenial (and therefore 
more interesting) environment. 


TIl.54.2: With Ge (/(WG) I supply “to those two” in b, to provide both a goal for chai 
carati and an antecedent for yéyoh in c. 


III.54.3-4: The co-occurrence of st4- and satyda- in these two vss. (3a, 4b) is striking. In 
keeping with my estimation of the difference in meaning between the two, I tr. the first as 
‘truth’ and the latter as ‘real(ity)’. In both cases here the sense of satyd- is close to the 
English idiom “come true,” that is, “become real.” In 3a the poet is asking that the cosmic 
truth(s) associated with Heaven and Earth be realized in our own sphere, that H+E put 
themselves out, as it were, for our benefit. 4ab also concerns the truth(s) associated with 
H+E -- hence the adj. /tavar7 ‘truthful’ -- and the older poets, in finding these two entities 
that possess their own truth(s), spoke words (presumably about and in praise of H+E) that 
both reflected the reality of those truths and that also came true (satyavacah). This vs. 
esp. emphasizes the poets’ process of discovery of the truths about H+E. 

As Re points out, the vs. contrasts the priests or poets in ab with the warriors in 
cd. 


I1I.54.5: The first pada is also found in the famous cosmogonic (or anti-cosmogonic) 
hymn X.129, as 6a. The final pada of that hymn, X.129.7d, ends with an incomplete 
sentence “or if he does not know ...?” (vddi va na véda). Though all the standard tr. of 
this vs. here find a way to incorporate our 5d into the syntax of the verse, I by contrast 
think the same trailing off into uncertainty is found here as in X.129.7. The lower seats of 
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the gods in heaven can be seen, but not the ones in the higher realms. We can only 
discover so much. As for grammar, I take the yd of d as a neut. pl. referring to s#damsi in 
c (so also Re, though with a slightly different interpr. of the rest). Ge (/(WG) instead take 
it as a fem. nom. sg. referring to the pathya in b, with c as parenthetical. I do not entirely 
understand the vratésu in d. The hidden commandments may be the laws that govern the 
further reaches of the cosmos. 


III.54.6: On the somewhat anomalous use of mrcéksas- here see comm. ad [I.53.9. 

The first pada of this vs. seems to imply that, though the higher seats of the gods 
are not generally visible (5d), a kav/-, despite having only a man’s sight, has been able to 
see (abhi... acasta) Heaven and Earth whole, and that he is cognizant of the crucial 
paradox about them --- that they are joined but still distinct -- a paradox treated in the rest 
of the vs. and the following one (7). 

The interpr. of b is hampered by the hapax vigrte. On the surface it appears to 
belong to the root V ghr ‘sprinkle’, but it is difficult to make this yield immediate sense. It 
appears to serve the same function as vivute ‘separated’ in the next vs. (7a), and it has 
therefore been suggested that -grta- actually belong to the root V Ar ‘take’ or is a byform 
thereof (see, e.g., KEWA III.578). My publ. tr. reflects a tacit acceptance of such a view 
(or at least a willingness not to probe it too deeply), but I now wonder (without full 
conviction) whether in the context of mddanti ‘becoming exhilarated’ a sense that 
connects vighrte to V ghr ‘sprinkle’ might be possible: “sprinkled separately but becoming 
exhilarated (together).” In any event I take it as a dual fem. acc. (with Ge [/WG]), not, 
with Re, a loc. sg. with yona. 

My tr. also depends on assuming that the exhilarating is happening jointly, in 
contrast to whatever type of separation is indicated by the vprefixed ppl. -- the same 
contrast between unity and separation found in cd. The place where this is happening in 
b, “the womb of truth” (7ta@sya yona), may refer to two different places, the ritual ground 
(as so often) and, perhaps, the distant invisible seats referred to in 5d. 

The publ. tr. takes véhas a nom. sg., parallel to H+E as subject of ‘make’ — 
referring to the bird’s nest-building activity. But it could be the more usual genitive: 
“have made a seat like (that) of a bird.” 


I11.54.7: The -dka-stem jagariika- in b is found only here in Vedic. I wonder if it owes its 
-ka-suffix to the femininized context of c, where H+E are identified as “sisters and young 
women” (svasara yuvati) despite their oppositely gendered names. On -ka- in women’s 
language, see my “Women’s Language in the Rig Veda?” (Gd. Elizarenkova, 2008) and 
“Sociolinguistic Remarks on the Indo-Iranian *-ka-Suffix: A Marker of Colloquial 
Register” (IJ 53 [2009]). 

Note the virtual mirror image of vivute (a) and yuvati(c). 

I do not understand the use of 4d u here. Ordinarily this old ablative has a fairly 
strong temporal (“just after that”) or logical (“because of that”) sense, but since c has a 
concessive force (“although being ...”), it is difficult to get 4d to have logical force, and 
the fact of being sisters but called different names does not seem to have a temporal 
dimension. It reminds of the ca ... adin 11cd, but there 2d easily expresses a standard 
temporal sense. It is possible, but extremely speculative, that the ad does reflect some sort 
of cosmic temporality: H+E, originally joined together, had a single identity and gender, 
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but after the cosmogonic separation they received different, and genderedly oppositional, 
names. The monism of the next vs. (8cd) might (barely) support such an idea; note that 
“the One” there is neut. (ékam). 

The standard interpr. (see Ge, etc.) of mithunani nama is that their names are of 
different genders when they are given separate names, with dyauh generally masc. and 
prthivifem. But they are also paired sisters, with the fem. du. designation rédas7. This 
seems correct, and the publ. tr. should probably have reflected this sense of mithund- 
better. Iam somewhat puzzled by why the names are in the plural, however. 


III.54.8: The notion of the pair of H+E, separate but unified, is, in the 2"™4 hemistich, 
replaced by an even starker contrast, the One (ékam, neut. as noted in comm. to previous 
vs.), which controls the Many, with the Many first configured as oppositional pairs in the 
neuter: the moving and the fixed (éjad dhruvam), the walking/roaming and the flying 
(carad patatri). ékam is found at the end of its pada, just as it is in the refrain to the next 
hymn (IIL.55). 


IlI.54.9: On the meaning of this vs. see publ. intro. It is the final vs. of the hymn-within- 
the hymn, vss. 2—9 dedicated to Heaven and Earth. The 1“ ps. poet reappears here; he is 
first found in vs. 2, the beginning of this self-contained portion, and has been absent 
since, though he may be related to the 3" ps. kav/- in vs. 6. 

As indicated in the publ. intro., I think this vs. has a double meaning, aided by the 
double readings of two items in it: édhi V7, which means both ‘go upon’ (literally) and 
‘study’ (‘go over’, figuratively), and the unnamed dyauf, present both as the divinity 
Heaven alluded to in the phrase in b “great father, begetter” (gen. mahéh pittr janitith, for 
this as a designation of dyaiih cf., e.g., 1.164.33 dyatir me pita janita) and as heaven the 
place, suggested by the locational adv. yatra ‘where’ in c, introducing the place where the 
gods take their stand. The poet is both studying the ancient cosmic mysteries he has been 
attempting to understand in the previous vss. (esp. 5—6) and is embarking on the path that 
leads to the place where the gods are established, beyond the ken of mortals. Recall the 
question in 5b “What is the pathway that leads to the gods?” (devant acha pathya ka sém 
eti), a question followed by the statement that only the lower seats of the gods are visible. 
Here purandm in pada a can qualify ‘path’ -- not the fem. pathya in 5b but the more 
familiar masc. pdantha-, qualified as purand- in IV.18.1 (cf. also purandm 6kah ‘ancient 
home’ in nearby III.58.6, referring to the ASvins’ dwelling, presumably also heaven). The 
gods are themselves on a separate path (path/ vyute d) in the same place, at least by my 
interpr. Despite their different representations in the (written) Samhita text and in the Pp., 
vyita- here and viyuta- in 7a must be the same form, ppl. to v/v yu; in recitation they 
would be identical. The verb unoti to the supposed root Vu to which vyita- is sometimes 
referred (see, e.g., Ge n. 9d) is actually also a form of V yu, in the sequence vydnoti in 
V.31.1, also meaning ‘separates’. Cf. EWA II.503. 


IlI.54.10: This vs. forms a sort of ring with vs. 1, enclosing the Heaven and Earth 
hymnlet of vss. 2—9. Like vs. 1 it begins with mdm followed by a word for hymn (la 
imam ... Sisém, 10a imém st6mam), and with |cd it contains a verb form of V sru ‘hear’ 
with god(s) as subject (10b). 
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On rdiidara- see EWA s.v. ARD, though he is somewhat cagey about its 
formation. I assume the 2"? member is udéra- ‘belly’, with the literal sense ‘moist-bellied’ 
being equivalent to our ‘tender-hearted’. This assumes a bahuvrihi with an adjectival first 
member of the form sdu-, a shape (disyllabic adj. ending in -/- or -uv-) that often triggers 
(or is at least associated with) 2"! member accent in bahuvrihis (see AiG II.1.296ff.). 


Il1.54.11: The first hemistich is either a syntactic fragment -- a long NP in the nominative 
establishing the topic -- or pétyamanah is a predicated pres. part. (The publ. tr. takes it as 
the former.) 

In c ca appears to be subordinating, given the accent on the verb dsreh. I would 
now be inclined to delete the “and” in the publ. tr. and remove the parens. from “when.” 


I11.54.14: I am not entirely certain why “victorious Bhaga” is brought in here in a simile 
in this Visnu vs. I suppose that our praises are making a triumphal procession to Visnu, 
and the mention of Bhaga may suggest our hope that these praises will be met with a 
satisfactory portion of goods in return. See 21c below. 

In cd it is tempting (see, e.g., Old) to make mardhanti the verb of the rel. cl. 
beginning with yasya, which otherwise lacks a verb and appears truncated. But mardhanti 
is stubbornly unaccented. Construing yésya purvih as a relativized expression of 
possession, we can assume that it asserts that Visnu has a large female entourage; these 
females are further characterized in the independent clause in d as “genetrices” (jénitrih), 
for which “mothers-to-be” seemed a more acceptable English rendering, who attend on 
him and do not neglect him. What this is all about escapes me, though Visnu is associated 
with the wives of the gods in I.156.2. 


11.54.15: The standard tr. construe the instr. visvair viryaih as the object of pétyamanah 
(“being master of all virya-), but when pétya- takes an object, it is in the acc., including 
once in this hymn: 8c patyate visvam. In the only other passage in which Gr identifies the 
verb stem as taking an instr., VI.13.4, I take the instr. as here, as expressing the means by 
which the subject displays his mastery. 


III.54.16: The first half-vs. treats the kinship we share with the ASvins, a theme 
occasionally touched on elsewhere (e.g., VIII.73.12 adduced by Ge). The grammatical 
problem in the hemistich is the (pseudo-)root noun cmpd. bandhupfrch-, which has been 
interpr. both actively (“asking about [their] kinship”: Gr, Ge [/WG], Lii 526, Scar 328— 
29) and passively (“asked about [their] kinship”: Re). I have followed the Re path, on the 
assumption that it is more likely that humans are asking the ASvins about it than that the 
ASvins are wondering about it themselves. But in general I prefer root noun compounds 
to have active meaning, and it is possible that the majority position is the correct one. It 
does not seem to have too much effect on the interpr. of the rest. Another hapax cmpd, 
with the same elements in opposite order, is found in this mandala: III.20.3 prsta-bandhu- 
(voc., not accented) ‘whose kinship is asked about’. Names are also at issue in that 
passage. 
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IlI.54.17: There is phraseological connection between the first pada of this vs. and the 
previous vs.: caéru nama “dear name” repeats verbatim the end of 16b, and though they 
are etymologically unrelated, Kavayah in 17a echoes d4kavaih in 16d. 

The first half of the verse most likely refers to the Rbhus, though they are not 
named until c. The “dear name” of these unnamed subjects is probably “gods,” the 
predicative voc. deva(h) in b. The Rbhus were not originally divine, but achieved the 
status of gods because of their wondrous acts in the sacrifice. So to be addressed as 
“gods” by Indra is precious to them indeed. 

The second half-vs. consists of a pada (c) with a sg. nom. (sdkha) referring to 
Indra, accompanied by a pl. instr. (rbAvibhif) and no verb, followed by one (d) with a 2" 
pl. impv. (aksa/a). It is tempting to construe the two padas together, with a mixture of 
constructions: the sg. nom. + instr. serving as the equivalent of a pl. subj. to the verb in d, 
but I have kept strictly to the grammar, as do the standard tr. 


11.54.18: Ge (/WG) takes pl. yajfiyasah as predicated of aryama ... aditih with pada a 
simply a nominal clause; this is strictly impossible, since the predicate adj. should be 
dual. Ge explains the plural on the grounds that the poet is thinking of the other Adityas. 
This is possible, but I prefer to take yajfifyasah as a third term referring to an unspecified 
set of other gods (quite possibly the rest of the Adityas), and all three terms as the subj. of 
pl. yuyota in c. (So also Re.) The aah in pada a then simply anticipates the same form in 
c, and b is parenthetical. 


III.54.19—20: The call to the gods to hear us, found first in vs. 1, returns here at almost 
the end of the hymn (19c, 20a, 20c). Note that in 19c the verb is sg. (srm0tu) with a series 
of sg. subjects (and one pl., apaA, in the middle), while in 20a it is pl. (srmvantu) with a 
grammatically pl. subj. In 20c a sg. nom. with an instr. pl. of accompaniment (rather like 
the construction I suggested in 17c) takes a sg. verb, which suggests that my suggestion 
for 17c is incorrect. 


I1I.54.21: The standard tr. take bhdgah as the subj. of murdhya(h) in c; e.g., Ge “Bhaga 
[das Gliick] mége in meiner Freundschaft nicht fehlen, o Agni.” With such a 34 ps. subj., 
this requires mrdhyah to be a precative (Re calls it a “pseudo-précatif” for some reason) 
rather than a straight 2"! sg. opt. This is, of course, not impossible. But the desire 
expressed here, that Agni make sure that Bhaga does the right thing, does not seem the 
usual type of prayer addressed to gods in the RV. I take pada c as consisting of two 
clauses, the first nominal, the 2", addressed to Agni, consisting only of a negative and a 
verb (cf. for this construction with this verb, n4 mardhantiin 14d above), with Agni the 
subj. I take bhégah as a common noun in the publ. tr.; alternatively it might mean “(May) 
Bhaga (be) in partnership with me.” 

The final word of the vs., the gen. puruksoh ‘consisting in much livestock’, is a 
bahuvrthi variant of the phrase bhdr pasvah ‘abundance of livestock’, likewise ending its 
vs. in 15d. 


III.54.22: Old is disturbed by ¢an7in c and suggests emending prtsi tani to prtsuta, loc. 
sg. of prtsuti-. Because of the peculiar mid-pada position of tan, I favor this suggestion 
though it requires erasing one accent. 
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TII.55 All Gods 

As noted in the published introduction, this hymn is notable for its refrain, “great 
is the one and only lordship of the gods” (mahéd devanam asuratvéam ékam), with its 
juxtaposition of deva- and dsura-. For a riff on this refrain, see X.55.4. 


III.55.1: The perfect in b, viajfie, is entirely ambiguous between V an and Vv jiia, and I 
think it likely that both are meant. In this context there is not too much difference 
between a syllable being born and being discerned. The “track of the cow” is presumably 
here the ritual ground, and the reference is to the ritual speech of the dawn sacrifice. 

Re astutely notes the juxtaposition of aksdra- and pad@-, reinforcing the speech 
theme, even though pad@- has the sense of ‘track, footprint’ here. See pad@- in the next 
vs. (2b) for a possible reference to speech. 

The standard tr. all supply a first-person subject in c, with a verb like “I 
proclaim.” No one but Old attempts to justify this addition, and his attempt is half- 
hearted. I instead take c as continuing b and take the underlying form of prabhisan to be 
prabhiisat, neut. nom./acc. sg., before a following nasal, against the Pp. The participle 
modifies akséram in b. In my interpr. the “syllable” (that is, the essence of speech) 
attends to the gods’ commandments, perhaps by giving them imperishable verbal form. I 
also suggest that the “great syllable” is actually the refrain found in d; note that mahdt in 
b takes the same position as it does in the refrain. The refrain may also be the most 
important of the gods’ vratas; see also 6c. 


III.55.2: For juhuranta see comm. ad 1.43.8; I take the form to VAvr ‘go crookedly’, not 
V hr ‘anger, be angry’. The point here is that the gods and the ancestors, who themselves 
know the path/word, should not keep us from following this same ritual cursus. There is 
no question of anger that I can see. 

The standard interpr., that c refers to the beacon of the kindled ritual fire visible 
between heaven and earth, is surely correct. This kindled fire is referred to more 
straightforwardly in the next vs., 3c sémiddhe agnati. 


Il1.55.3: The flying, scattered desires of the poet here and his (re)turn, in a ritual context, 
to the old ways of doing things reminds us of the opening of II.38, a hymn about the 
development of a poetic vocation within the age-old tradition, esp. III.38.1cd. In this 
connection it’s worth noting that our refrain, mahad devanam asuratvéam ékam, finds an 
echo in III.38.4c mahdat tad vrsno 4surasya nama “Great is that name of the bull, the lord.” 
Ge also appositely adduces VI.9.6, also about a poet’s training and his self-conscious 
assumption of the mantle of tradition, with his inspiration deriving from the ritual fire. 
The std4- that we wish to speak may again be the refrain that follows immediately. 


I1.55.4: The v7... purutra of the preceding vs. (3a) returns here, though with the preverb 
bound to a ppl. ( vibArtah); the phrase is contrasted with samand- to express the theme of 
unity and diversity in balance. The “common king” is of course Agni, and the image is 
both of this single god being found on many different ritual grounds and of the ritual fire 
on any particular ritual ground being divided into three. 
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With Ge, I assume that the pair in c is the kindling sticks. Cf. I.31.2d and 
X.27.14b, esp. tasthati mata “the mother stands still,” comparable to our kséti mata “the 
mother rests peacefully.” The epithet ‘having two mothers’ (dvimatar-) used of Agni in 
6a and 7a is a reference to the paired kindling sticks. 


I1I.55.5: As is generally acknowledged, the feminine plurals in the first hemistich refer to 
plants; the idea is the common paradox that fire is covertly present in all plants because 
overt fire is produced from wood. Here the three types of plants must be 1) ‘older’ 
(purva-) = woody and easily burned, 2) ‘later’ (4para-) = still green and obviously 
growing and fire grows up with them, 3) tender (¢éruni-) = sprouting ones, which are hard 
to burn, but he’s in them already anyway. Most tr. take sadyah with Agni, not the new- 
born plants -- e.g., Re “est d’un coup au dedans des (plantes) nouvelle(-ment) nées” -- but 
sadydh is strongly associated with forms of Van, esp. in III (e.g., III.5.8 sadyo jatah, sim. 
III.32.9, 10; 48.1), in the sense of “just born.” 

The covert presence of fire is the topic of the paradox in c: he is always within the 
plants (antarvatih), which are therefore pregnant in some sense, even though they have 
not been impregnated (dpravitah) sexually. See X.91.6 for a similar passage, though it 
lacks the paradox found here. 


III.55.6: There seems to be a consensus that the phrase sayith parastat in pada a refers to a 
form of Agni in the other world, that is, to the sun in some manifestation (see esp. Ge n. 
6ab). This seems to me entirely unnecessary and a cosmic intrusion in a sustained 
description that is otherwise entirely focused on the ritual fire (vss. 1-9). Instead the 
hemistich seems to contrast the fire that was immanent and motionless (sayuf) in the 
plants, as described in vs. 5, released after birth and roaming restlessly, as a newly 
kindled fire does. The depiction of his resting place as ‘far away’ (pardstat) may seem 
exaggerated if only plants are involved, but conceptually, and to a certain extent 
physically (since the kindling wood has to have been gathered from somewhere), it seems 
to me appropriate. 

We should also factor in the possible interpr. of sayi- as “fatherless’; see disc. ad 
IV.18.12. I consider the word a pun here; on the one hand the fire resting in the plants (as 
above), on the other, the fatherless fire who yet has two mothers. I would now alter the tr. 
to “He who was lying down far away / fatherless -- now he who has two mothers ...”’ For 
a similarly phrased passage see 1.31.2. 


I1I.55.7: Pada b is an elaboration on and corrective of 6b. It is not the whole fire that 
wanders untethered, only the top of it (4gram), while the base stays put on the hearth. 
Most tr. take 4gram as an acc. with dnu; I follow Re (who in turn follows Bergaigne) in 
taking it as the neut. nom. subj. 

The accent on cérat/is contrastive with the immediately following ksét7, which 
opens a new clause. 


III.55.8: This verse contains quite oblique phraseology. The first half-verse appears to 
describe the increasingly aggressive ritual fire after it has been kindled. I take aydt as the 
neut. pres. part. to Vi+ 4‘come’, substantivized to mean ‘approach, advent’, and I supply 
a gen. ‘of him’, which is parallel to the gen. simile in pada a. The growing fire is 
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compared to a fighter involved in close combat. I have rendered praticinam, lit. ‘turned 
outward, opposite, face to face’, as the slangy ‘right in your face’ to convey the 
belligerent nearness of the fire’s approach. 

The c pada is likewise hard to interpret. As Ge notes, the lexeme antér V car is 
generally used for the journey between earth and heaven undertaken by Agni, the 
messenger or “go-between” for the earthly and heavenly realms. This usage is found in 
fact in the very next vs., 9b, where Agni is clearly the subject and is journeying through 
the space between heaven and earth -- as well as in numerous other passages (See esp. 
X.4.2, as well as nearby II.58.1). As Ge also points out, in I.173.3 it is ‘Speech’ ( vak) 
who plays this role. Similarly, in our passage ‘thought’ (mmadé/-) -- i.e., as often, thought 
that has taken shape as ritual speech -- is the subject and undertakes the role of 
messenger. As for the tribute of the cow (1ssidham goh), with Ge I take this as referring 
to the bovine product that serves as oblation, namely ghee. Thus, ritual speech makes the 
swift journey to the gods in heaven from the ritual ground, bringing the news of the 
oblation or serving as its envoy. On m/ssidh- see comm. ad III.51.5. 


III.55.9: In pada a the “gray messenger” is Agni, gray because of his ash; I take the fem. 

pl. asu as referring to the plants (see vs. 5) that provide the fuel that feeds Agni’s flames. 
The fire “bears down on them” (/ “keeps pursuing them”; mf vevety) as it spreads over the 
firewood. (A reference to his hearths is also possible, but I think less likely.) 

In contrast to the earthly spread of the fire depicted in pada a, b shows it rising 
towards heaven in its messenger role. I take rocanéna as an instr. of extent of space, 
rather than referring to Agni’s own luminosity with the standard tr. However, taking it in 
the latter way would not appreciably alter the sense of the pada. 

The publ. tr. is somewhat misleading, in having ‘bearing’ for both nf vevet in a 
and bibhratin c, though of course English ‘bear’ has entirely different senses in the two 
idioms. 


III.55.10: This verse continues the theme of vss. 8-9, Agni’s role as go-between. Its point 
is to show us that Agni as messenger reaches to the highest places in heaven, those 
defined by the endpoint of Visnu’s famous striding. But the introduction of Visnu also 
initiates the transition from the exclusive focus on Agni and his kindling. 

Note the alliteration: (go)pah paramam pati pathah, priya ... 


11.55.11: The yad in pada c has no obvious function. JSK (I.136) interprets the pada as 
containing an “X and which Y” construction (“the dusky one and [the one] who is 
ruddy”), with yad instead of ya by attraction to the anydd of b. Although this is a 
tempting way to account for the ydd, in addition to the wrong gender the rel. is wrongly 
positioned: we should expect * ya4d/ya ca drusi. Ge’s suggestion, that this contains the 
izafe-like [not Ge’s term] yaéd that attaches appositives in Vedic prose, is attractive, but 
not only would this be a reverse example (the yad clause always follows in prose), and it 
would be entirely isolated in the Samhita language. See my forthcoming “Stray Remarks 
on Nominal Relative Clauses in Vedic and Old Iranian.” 

It’s also worth noting that the structure of c is identical to 12a mata ca yatra duhita 
ca dhenii, with two nom. singulars conjoined by double ca, a y4-subordinator between 
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them, and a dual nom. at the end of the pada referring jointly to the two singulars. So it is 
possible that the ydd of 11c comes from the model of 12a, where yétra has function. 


T1.55.12: With Ge I interpret this fem. pairing to be Night and Dawn, who in the previous 
vs. were identified as sisters. They jointly nurse the infant fire at the early morning 
sacrifice; the reference is probably to twilight, the transition between Night and Dawn. 
Re prefers to identify them as Heaven and Earth, but this requires him to interpret Heaven 
as a female (which of course is not unheard of), and it also makes less ritual sense. On the 
other hand, the same fem. dual samic7is used in vs. 20 of Heaven and Earth. 


I11.55.13: The pada-initial position of anydsya(h) strongly suggests that it is indefinite 
(‘another’, not ‘the other’), contra the standard tr. Since definite anyd- ... anya- (“the one 
... the other’) is correctly positioned in 11b, 15b, and 17ab, I think we should take the 
contrastive positioning seriously and connect this phraseology with 4c, which also 
contains initial anyd- (anya vatsém bhdrati kséti mata “Another bears the calf; the mother 
rests peacefully.”’). In that passage the “mother” of the fire, the lower kindling stick, 
rested, while the upper kindling stick, identified as “another,” carried the infant fire. Here 
the situation is reversed: the anya- form refers to the mother of the calf/fire, which is now 
being licked by a different feminine entity -- in this case, in my opinion, the ghee 
oblation. A second pairing also imposes itself, however: in vs. 12 we had a different 
feminine duo: Night and Dawn. Their proximity in 12 invites an alternative reading of 
13a, underscoring the temporal transition, with Night functioning as the mother of the 
fire, but Dawn taking over, tending it and bellowing over it. This latter interpr. seems to 
be continued in the next vs. (14ab). 

I confess that I do not entirely understand the purport of pada b (nor, as far as I 
can see, does anyone else). The hemistich is found identically also in X.27.14cd, though 
given the virtual impenetrability of that hymn, this doesn’t help much. Contra Ge (/Gr, 
etc.), I do not think bhd- here is ‘world’, nor that the instr. expression kéya bhuva means 
“in welcher Welt” (see Old for objection to this tr.). Instead I take bAd- as ‘form’ or (with 
Old, etc.) ‘existence-form’, with the phrase meaning “in what shape or guise.” I suspect 
that the pada asks how the surrogate mother/cow, who took over from the fire’s mother in 
pada a, will deliver nourishment (symbolized by her udder) to the infant fire. The answer 
may be given in pada c: it is “the milk of truth” (yt@sya ... pdyas-), which we might 
further translate into “the milk of correct ritual speech.” 


I1I.55.14: Ge ((WG) takes padya as merely a locational ‘unten’, contrasting with urdhva 
at the beginning of the next pada. It seems unlikely that a formation with so much lexical 
content would be used in so colorless a manner, esp. given the deployment of pada-forms 
elsewhere in the hymn (padé iva nihite beginning the next vs. [15a], padé goh 1b, 
padajnah 2b). The “feet” of Dawn are presumably, in naturalistic terms, the light of dawn 
nearest to the horizon; shining through morning mists it will take on various shapes and 
colors. (Lii [617 n. 3] suggests that the various shapes and forms are vegetation on the 
earth, which is also worth considering.) But in mytho-ritual terms, if Dawn is the cow 
nurturing the young fire in 13b (as well as pada b in this vs.), the “wondrous forms” 
(vapumsi) she clothes herself in and the “many shapes” she possesses (pururtipa) are the 
forms and colors of the fire over which she stands. That the scene is set on the ritual 
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ground is suggested by pada c, where “I” roam across “the seat of truth” (7tésya sédma), 
which I take as a reference to seat of the ritual. Ge (/WG), however, interpret the pada as 
simply meaning “I wander ‘im Geiste’” -- I think because of the vidvan ‘knowing’, 
though that word usually refers to knowledge of the ritual or to cosmic knowledge related 
to the religio-ritual system. 

With Ge (/WG) I take pururtipa as fem. nom. sg.; however, it can equally be neut. 
acc. pl. (with Gr and Re) modifying vapumsz. The choice actually has almost no effect on 
the sense of the pada. 


I1I.55.14—15: The publ. tr. is somewhat misleading, in that vépams/in 14a is tr. as 
“wondrous forms” and dasmé in 15a as “the wondrous one.” I might substitute 
“marvellous forms” for the first, to avoid the impression of an etymological connection. 


III.55.15: This vs. seems to continue the theme of Night and Dawn. The anydd ... anyad 
construction of pada b echoes that in 11b, where Night and Dawn were first introduced, 
and in fact our pada b, with one hidden and one visible, paraphrases 11b, with one 
shining and the other black, and forms a small ring. 

Moreover, the two “set down within the wondrous one” echoes 12c rtésya té 
sddasy ile antah “I reverently invoke the two within the seat of truth.” I take dasmd- to 
refer to the ritual fire/ritual ground, and one of the marvels is that two such large entities 
(Night and Dawn) can fit into something so small. 

The vs. also recycles various thematically significant lexical items: pada@- (see 
comm. ad 14); nihité echoing nf dadhe (13b); antar(12c and passim: 2c, 5b, 5c, 8c, 9b, 
12c; antar is in a sense the signature word of this hymn); anyad ... anyad 11b. The 
‘pathway’ (pathya) takes us back to HI.54.5 where a question about “the pathway leading 
to the gods” (devani 4cha pathya) initiated the mysteries that have dogged us ever since. 


I1I.55.16: The miraculous milkers in this vs. are taken by all standard tr. as rain clouds, 
flg. one of Say.’s suggestions (the other being the heavenly regions). In context this 
interpr. seems perverse. The verse forms part of a tight little section (beginning with vs. 
11) concerning Night and Dawn and their nourishing of the infant ritual fire. Our vs. esp. 
echoes vs. 12: dhenavah ... sabardughah ... 4pradugdhah “milk-cows, sap-yielding, not 
milked out” is the equivalent in the plural of 12ab dheni, sabardtighe dhapayete “the two 
milk-cows, sap-yielding, give suck” in the dual. I find it highly unlikely that the 
vocabulary here repeated from 12 would refer to entirely different entities (clouds), 
which, moreover, have no connection with the dawn ritual depicted here. Instead, in the 
course of this section the joint nurturing activity of Night and Dawn (11-12) has given 
way to the dominance of Dawn over Night (13ab, 14ab), and though both Night and 
Dawn are present in vs. 15, one of them (Night) is hidden (15b). This trend accords with 
the natural phenomenon: at dawn, light dissipates darkness. In our vs. 16 the plural cows 
either represent the Dawns in general -- the plural of Dawn being often interchangeable 
with the singular -- or the beams of light, the “dawn cows,” of a single Dawn. The 
expression “becoming new ever again” (pada c névya-navya yuvatayo bhévantih) might 
favor the former possibility, since it reminds us of the daily parade of ever-new youthful 
Dawns. My identification of the cows with the dawns here admittedly leaves the 
noisiness (“let them be noisy,” 4 ... dhunayantam) unexplained. I would suggest either 
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that there is also a reference to the crackling of the fire wood as the ritual fire is kindled 
at dawn, or that it refers to the general noise attendant on dawn as the various creatures 
awake, including real cows mooing to be milked. Note that already in vs. 13a Dawn (in 
my interpr.) ‘lows’ (maya) over the infant fire. I think we can safely banish the 
putative rain clouds. 


I11.55.17: As indicated in the publ. intro. I consider this vs. to be transitional between the 
fire-kindling vss. and the arrival of Indra at the sacrifice. I therefore think that the 
reference is ambiguous. In the publ. intro. I suggested a trio of possible referents: Agni, 
Soma, and Indra. I now think it is only Agni and Indra and that Agni is the sole referent 
in ab, with transition from Agni to Indra in c. 

This opinion is very different from the standard, which takes Parjanya as the 
subject here (flg. on the supposed rain cloud vs.). The issue is further complicated by the 
fact that in the next hymn (III.56.3) yet another being, possibly Tvastar or Tvastar’s son, 
is described as retodha vrsabhéh “a bull, depositor of semen,” which matches our 
vrsabhah ... nt dadhati rétah. Although I must concede that Parjanya is described with the 
same phrase as III.56.3 in VII.101.6 and is said to deposit semen also in V.83.1, such 
designations are not exclusive to Parjanya. In I.128.3 itis Agni who is ... réto vrsabhah 
kanikradad, dadhad rétah kanikradat “a bull ever-roaring, depositing his semen’ (with 
V krand, rather than V ru, ‘roar’), and I think Agni is the referent here as well. I do not 
entirely understand the two herds of cows, but suggest that it may have to do with the 
embryonic doctrine of the cycle of waters that is later developed in the Upanisads, 
whereby rain falls from heaven and causes plants to grow; the plants, as fuel, 
produce/give birth to the fire, whose smoke goes to heaven and becomes clouds from 
which the rain falls, and the cycle begins again. Our passage may have an abbreviated 
form of this: the bull Agni is roaring (that is, crackling as fire) among one set of cows 
(plants as firewood); the smoke goes to heaven and the rain (his semen) falls to earth and 
produces plants (the other herd). Note vs. 5 much earlier in the hymn, where it is said of 
the plants “Having (him) within, (though) unimpregnated they give birth to (him).” 

The transition from Agni to Indra occurs in pada c, in my interpr. Both Agni and 
Indra can be called ksaépavant- (/ksapavant-) ‘earth-protector’, indeed simultaneously. 
(See X.29.1 and my “Slesa in the Rig Veda?” [Fs. Gerow], 163-64.) Indeed this epithet is 
even more flexible: as I discussed in the Gerow Fs., the first element may be either 
ksd(m) ‘earth’ or Ksdp- ‘night’. (For the possible morphological analyses, see the loc. cit.) 
Under the latter analysis, the epithet would be appropriate only for Agni, but under the 
former to both Agni and Indra, so the first word in c may slip from clear reference to 
Agni to double reference. The following two words, bhéga- and rajan-, are also used in 
the RV of both Agni and Indra, though ‘king’ is more common for Indra than Agni. The 
transition is complete. 


I1.55.18: In my interpr. this vs. announces the arrival of Indra with a splendid team of 
horses. This new topic is signaled by pré nif vocama beginning pada b. The exact 
arrangement of the six and five isn’t clear to me. Re suggests that the double m7 indicates 
that there are two separate clauses here. He may be right (“now there is an abundance of 
horses of the hero; we will proclaim (it) now”), though the difference in sense is slight. 
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I1.55.19-21: ?'m not sure why Tvastar appears here. The previous vs., with the arrival of 
Indra at the sacrifice, may mark the end of the ritualistic vss. that dominated the hymn up 
till now. The few remaining vss. then celebrate the prosperity and abundance that our 
good relationship with the gods, via the sacrifice, will produce: teeming life provided by 
Tvastar (19), goods filling the two worlds provided by Indra (20), peace provided by 
Agni (21), and the inanimate earthly supports for all this prosperity, which provide their 
gifts to Indra (22). 


I11.55.19: It is striking that pada a is reused in the famous Yama-Yami dialogue hymn 
(X.10.5b), where Yami claims that Tvastar made them a married couple in the womb. I 
do not think there is an echo of that story here; the point of intersection is simply the 
association of Tvastar with conception, pregnancy, and birth (cf., e.g., X.184). 

Acdg. to the standard interpr. (Ge [/WG], Re; cf. Klein DGRV 1.218, Kii 314), 
prajah is to be construed with pupésa, on the basis of X.170.1 prajah puposa purudha ... 
This is not impossible, but it seems unnecessary, esp. as the latter hymn is quite late. It 
also implies that purudhd should also be construed with puposa, but this is impossible 
because jajana is unaccented. It is also unlikely that prajah and purudha should be 
separated, given purudha prajavan in the next hymn (III.56.3b). At best we can take 
prajah purudha with both verbs: “thrives with regard to offspring in great quantity and 
has begotten them [=offspring in great quantity]” or perhaps “thrives with regard to 
offspring and has begotten them [=offspring] in great quantity.” Such an interpr., with an 
acc. of respect and a fundamentally intransitive verb, follows that of Kii (314). I do not 
believe that puposa here can have the transitive/causative sense that the other tr. ascribe 
to it (e.g., Re “a fait fleurir les créatures”’). 


I11.55.20: I assume that the subject of this vs. is Indra. One of his standard cosmogonic 
deeds involves the creation and separation of the two worlds (“the two great bowls” 
here), the separation here implied by the material crammed between them. Indra is of 
course commonly identified as a vird-; he also “finds goods” (e.g., II.13.11, VUI.61.5), 
though so do other gods as well as mortals. 


I1.55.21: The first three padas here are almost identical to I.73.3abc, where Agni is 
definitely the referent. For disc. of some of the detail, see comm. there. 


TII.56 All Gods 

I will not attempt to further identify the referents in these enigmatic vss. beyond 
the sketchy suggestions given in the publ. intr. Ample disc. can be found in the standard 
tr. As in many such mystical hymns, the grammar is mostly quite straightforward; it’s the 
purport that remains cloaked in obscurity. 


III.56.1: The standard tr. take b as obj. of mnantrin a, which is certainly possible, while I 
take it as a separate nominal clause. The choice has no real implications. 

In c I take rodas7as subj. of the infin. nindme in d, along with paérvata(h), but the 
standard tr. (also Thieme, ZDMG 95: 90) supply a different infinitive in c, generated 
from minantiin a. So, e.g., Ge “Weder die Zauberkundigen noch die Weisen schmialern 
... / Nicht sind Himmel und Erde ... (zu schmilern) ...” I do not see the need for 
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supplying additional material. The only possible semantic arguments might be 1) that the 
two worlds would not be subject to being bowed down (but I don’t see why), or 2) that 
vedya- wouldn’t be capable of performing something physical (like bowing down) but 
only mental/moral (like transgressing), but such an action seems well within normal 
limits for the Vedic conceptual universe. Another possible way to construe pada c is to 
take rodas7as another subject of minantr. “nor do the two worlds transgress the 
commandments.” This has the merit of not supplying anything, but makes vedyabhih 
harder to incorporate. Old suggests this possibility as well as supplying nindme; he does 
not suggest supplying a different infinitive in c. 

The word vedya- can be either positive or negative depending on context. Here it 
must be the latter; cf. also VII.21.5. 


IIl.56.2: WG suggest that étya(h) is a hapax related to 4nta- ‘border, edge’, dntya-, tr. 
“‘Begrenzungen’. Since no other forms show such a putative zero-grade, since d4ntya- is 
not found in the RV, since the stem 4tya- is well attested, and since there is no metrical 
advantage to reducing an *antya(h) here to atya(h), this suggestion doesn’t merit 
adopting. In a hymn of this nature, the females might as well be steeds as boundaries. For 
other attempts to reinterp. 4tya(h) see those rejected by Old and another given by Ge (n. 
2c). 


III.56.3: On the basis of tvasta ... visvaripah in the preceding hymn (III.55.19) I take the 
subj. here to be Tvastar. Since Tvastar has a large role in the shaping and begetting of 
offspring, the identification makes sense in this context. 

As Ge (et al.) points out, the deriv. payasya- at the beginning of the Brhad 
Aranyaka Up. (SBM X.6.4.1) in the list of the body parts of the sacrificial horse seems to 
refer to the underbelly: dyatis prsthém antériksam udaram prthivi pajasyam disah 
parsvé ... “heaven its back, midspace its belly, earth the underbelly, directions its flanks 
.... Which accounts for the standard tr. here ‘having three bellies’. However, here in this 
passage with polarized gender and a sexual tone, I think it should also contrast explicitly 
with tryudhd (better * tryiidh&, see Old, who explains the shortening on the basis of 
following purudhé) ‘having three udders’. On a four-legged animal the underbelly would 
be the part that sags behind the ribcage, where on a female pasu the udder would be. The 
corresponding male body part located there would be the groin, hence my tr. The image 
is the common one of the ur-creator as androgynous. See II.38.4—7, a deeply enigmatic 
hymn in this same mandala, where the creator is also both a bull and wsvaripa-. 

In c I suggest that patyate may be ambiguous between ‘be master’ and “be 
husband’ (on the basis of pét/-, which of course means both) because of the sexual 
activity in d. 


IlI.56.4: I have no suggestions for the identity of the singular referent of a, cd (though the 
waters call to mind Indra), nor for the reason of what seems the intrusive b. 

Here and sometimes elsewhere the loc. abhike seems to have a temporal sense 
(“in an instant, in a flash”) rather than a locational one (“in close quarters” vel sim.). See 
for this passage Ge’s “im entscheidenden Augenblick”, Re’s “tout d’un coup.” The 
semantic dev. isn’t too hard to see: as quick as a collision. 
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III.56.5: On this vs. see Thieme, Untersuchung 43-44 and 47-48. He is responsible for 
the second interpr. of vidéthesu in b. See also vidatha- in III.38.5—6, a passage already 
adduced above ad vs. 3, and comm. thereon: ‘cosmic division’ seems the most likely 
interpr. of the stem there. 

The three watery maidens in c may be evaluated in conjunction with II.5.5, also 
with the three (apparently watery) women who nourish Apam Napat in II.35.5, and 
perhaps with the three goddesses of the Apri hymns (Sarasvati, Ida, and Bharati). Who 
they are here and what they are doing are unclear to me. 

In d patyamanah ‘acting the master’ may be a sly joke, since it has females as its 
subj. and it was just used (3c) for the hyper-virile inseminator. 


III.56.6: The emphasis on the day here is striking. Two different ‘day’ words get used: 
#trir a divah ..., divé-dive ... trir no ahnal#, with the two parallel expressions polarized at 
the beg. and end of the hemistich. For another poss. passage with both words, cf. 
IX.86.19 and comm. thereon, where the possible semantic difference between the two 
words is explored. 


II1.56.7: Schaefer (196-97) nicely points out that the “intensive” (1.e., frequentative) 
sosaviti 1s the verbal equivalent of the amreditas in 6cd (see comm. above) with the 
simple verb suva. 

I am not certain what to do with pada b. The standard tr. take Mitra-Varuna as 
parallel subjects with those in c, with the main verb in d. This is certainly possible, but 
conceptually it seems a bit odd. Do Mitra and Varuna want things from other gods? 
would they beg for such a gift? Also Savitar is regularly Afranyapanr- (as in III.54.11), so 
the -pani- adj. here (supani) would associate M+V with him. 


III.57 All Gods 


II.57.1: The plural agent noun panitarah predicated of just two gods, Indra and Agni, 
assumes other gods are covertly present; cf. III.54.9 in the same VD series, with devasah 
... pamtarah, after which the expression here may be modeled. 


II.57.2: The standard tr. all take Indra and Pusan in pada a as the subj. of duduhre in b 
and as modified by pritzh in that pada. There are several difficulties with this interpr. 
First, pada a has entirely dual reference: the two divine names indrah and piisa, followed 
by two dual descriptors, vésana suhdsta, but both the adj. pritah and the pf. duduhre in b 
are plural. Although Old suggests that this dual/plural disharmony is similar to (and 
therefore presumably no more problematic than) the pl. panitarah in 1d, I think the cases 
are different: Indra and Agni have no dual descriptors in Id and there is a plausible 
source nearby for the pl. panitarah. 

Moreover, in 2ab Old and Ge (/WG) take Indra and Piisan as agentive milkers, 
supplying what produces the milk (namely in this case the udder) as the object of 
duduhre. But medial forms of V duh ordinarily take the milk-producer (cow or, by 
synecdoche here, the supplied udder) as subject; if there is an object it is the milk, either 
actual or metaphorical. This is exactly the use of the med. 3™ sg. pf. duduhe (that is, the 
identical form to duduhre save for number) in Ic. It seems highly unlikely that these two 
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nearly superimposable forms would be used with entirely different syntax/semantics in 
near adjacency. The construction that would be reflected by the tr. of Old et al. is 
generally in the active; cf., e.g., 1.64.5 duhanti tidhah “(The Maruts) milk the udder.” (Re 
bypasses the syntacto-semantic difficult by taking Indra and Pusan as the milk-producers 
-- “Indra donc, Piisan ... ont donné un lait inépuisable” -- but the number disagreement 
remains.) 

To avoid these two problems, I propose taking 2a as a variant pairing continuing 
1d -- Indra and Pusan are often found together, as are Indra and Agni, and could equally 
admire the cow. In fact, if 2a continues 1d, the pl. panitarah could be accounted for by the 
addition of Pusan in 2a. (Alternatively 2a can be a nominal clause with suhdasta as 
predicate: “Indra and Pusan, the two bulls, have dexterous hands” or sim.) I then take 2b 
as a separate clause, with pritaha fem. nom. pl. referring to cows, who are “pleased” 
because they are well-treated and produce milk accordingly; they are the subj. of 
duduhre, and sasayém refers to the milk they produce. In this interpr. the unnamed cows 
in b stand for the inspired thoughts, the poems, of “me” -- the poet who called his 
mamisa- a milk-cow (dhenit-) in lab. The productive result of these poems in the 
sacrificial exchange, their “milk,” is compared to the “(milk) of heaven,” namely, rain. 
This theme is further developed in cd: when/if the gods take pleasure in her, 1.e., the 
poet’s inspired thought offered at the sacrifice, he hopes to get the reciprocal benefit of 
the gods’ benevolence. (Note the echo of asyam in c and asyam in d, though 
unfortunately they are in different metrical positions.) 

It might be objected that the cow in vss. 1—2 is otherwise singular (dhentim 1b, ya 
duduhe \c, asyah 1d, asyam 2c), but the feminine plural dominates vs. 3 (amdyah 3a, 
dhenavah 3c), and this may simply anticipate the number shift. 


I1.57.3: Ge takes saktim as an infinitive, governing a dat. vfsne (flg. the Pp.): “... dem 
Bullen einen Dienst zu leisten wiinschen.” This somewhat wayward interpr. is not 
followed by the other standard tr., where sakt/- receives its usual abstract sense -- though 
WG do preserve the datival interpr. of the ambig. Samhita vrsna (“die dem Stier das 
Kraftvermégen wiinschen”’). The more natural interpr. is Re’s, with underlying gen. 
vrsnah. “qui recherchent la force-active du taureau,” and my tr. reflects that. 

As Ge suggests, the “sisters” in ab are the fingers of the officiant that produced 
the ritual fire with the kindling sticks; the cows in cd may be the ghee-oblations or 
(supported by vss. 1—2) the hymns accompanying the production of the fire, or both. 


III.57.4: The first hemistich faintly echoes la, with manisa (4b) corresponding to 
manisém and vivakmi (4a) reminiscent of vivikvan, though they belong to two different 
roots (V vac and V vic respectively). 

Various referents have been proposed for the feminine pl. in cd: dawns (Old), 
tongues, flames (Ge), flame-tongues (WG). Though Re favors flames in his tr., his 
comment in his notes is more illuminating: “Type d’ellipse d’un nom fém. pl., 
notamment dans le cycle d’Agni; plusieurs possibilités concurrentes.” This remark seems 
esp. apt to this hymn, with its focus on feminine entities. Note also that ardhva bhavanti 
is found in the next hymn, III.58.2, where the subjects are either ritual offerings or wise 
thoughts (or both). 
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III.57.5: The two descriptors of Agni’s tongue, mddhumati ‘possessing honey’ and 
sumedha(h) ‘very wise’, seem almost to clash in their juxtaposition, but they were 
probably chosen to reflect two different aspects of the tongue. On the one hand, Agni’s 
tongues of flame flare up when the libations are poured upon them; ‘honey’ presumably 
here refers to these libations (rather than to soma, despite the common identification of 
soma with honey; soma would put the flames out if poured on them). But rea/tongues, 
the kind that produce speech, can be qualified as ‘very wise’ because of that speech, and 
the crackling of the ritual fire often stands for ritual speech. 


[T1I.58—60 JPB] 
T1I.58 ASsvins [SJ on JPB] 


I11.58.1: Although pratnd- has a variety of referents in the RV including, often, Agni, 
supplying “semen” here is supported by a very similar phrase in this same mandala: 
IlL.31.10 paéyvah pratnasya rétaso dighanah “milking out the milk of the age-old semen”, 
as well as VIII.6.30 4d it pratndsya rétaso jyOtis pasyanti vasarém “just after that they see 
the dawning light of the age-old semen”; in addition, I.100.3 rétaso dtighanah “milking 
out (the milk) of their semen” (see comm. ad locc.). For the possible referents of both the 
milk and the semen, see publ. intro. 

One way or the other, the first three padas with their unclear referents and actions, 
apparently all connected with the early morning, are setting the stage for the quite 
straightforward statement in pada d. 


III.58.2: The vs. is very difficult and lends itself to a range of unsatisfactory syntactic 
analyses. I’m afraid that I find quite unlikely the publ. tr.’s interpr. of ab, with a 
parenthetic ardhva bhavanti breaking up a single clause that occupies the rest of the 
hemistich. (Even though this is one of the possibilities that Old entertains.) Although I’m 
not in principle against explanations via parenthetic interjections — I use this tactic from 
time to time — this one doesn’t reward us with better sense. The interrupted clause 
especially —“‘... carry you two like parents back here” — contains a puzzling simile: why 
would the parents need carrying back? I am also disturbed by the position of prati vam, 
which by rights should begin a clause — putting it after the verb with which the words are 
supposedly construed, with the rest of the clause dribbling in towards the end of the next 
pada, seem uncharacteristic of RVic syntax. Such an analysis should only be considered 
if it yields superior sense (which it does not). Ge’s interpr. is slightly better, in that he 
takes a and b as separate clauses, and his deployment of the simile with the parents makes 
more sense. But he still takes pré@ti vam with the preceding verb. I prefer to take suylig 
vahanti as the minimalist Ist clause with unspecified subject (which may, in the end, be 
the medhdh at the end of the hemistich, but does not have to be) and unspecified object 
(but surely the Asvins): “In good harness they convey (you two).” A new clause begins 
(as it should) with préti vam: “by truth the medhah stand erect in response to you two, as 
if (in response to) their parents.” The image is of dutiful children standing up to show 
respect. I don’t quite know what to do with rténa, but it doesn’t work very well in 
anyone’s interpr. Here perhaps it indicates that the gesture of respect is made according 
to proper procedure, or else it could be a reference to the Kultlied (as Lii often interpr. 
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rta-, though in this case [p. 453] he thinks sténa should be construed with suyiik.) In any 
event I think my new interpr. better accounts both for the syntax and the sense. 

As for médhah, see Old on whether this is the proper reading (to m. médha- ‘ritual 
offering’) or whether, per BR, it should be emended to *medhah (to f. medha- ‘wisdom, 
wise thoughts’ (as in I.88.3, which also has drdhvda-). In fact either (or both) will do: the 
ritual offerings become erect by being raised up by the flames and smoke after having 
been offered; the wise thoughts of the poet-ritualists respond to the presence of the 
ASvins by standing at attention, as it were. For ardhva bhavantiin a sacrificial context, 
see the immed. preceding hymn, II.57.4; note also that Agni’s tongue [=flame] is 
described in that hymn as sumedhéa ‘very wise’ (III.57.5). 

Pace Ge and JPB, I very much doubt that asmdat should be construed with 
Jaretham as a pseudo-agent: “awaken because of us”; “von uns sollt ihr wachgerufen 
werden.” Nor, with Old, do I think that manisaém is the obj. of jaretham ... viina 
construction meaning “wake away X” (i.e., cause X to go away by waking). What then to 
do with manisam? Perhaps JPB’s interpr. will work — with manisam the first object of 
cakrma, here construed with vf, meaning “put aside, make go away’. In that case I would 
only alter his tr. by incorporating asmdat. “Awake! We have put the inspired thought of 
the miser away from us; we have brought here (cakrma + 4) your help.” However, the Ge 
(/WG) solution of supplying a verb with v/— “drive” or sim. — is also possible. 

I am somewhat disturbed that a manisé- would be credited to a pan/-, since 
manisa- is ordinarily a very positively presented thought, but I don’t see any way out of 
that. 


III.58.3: The stem 4vartr- is found 4x in the RV, 3 of them in this same syntagm, 
1.118.3=I11.58.3 praty 4vartim gémistha, V.16.2 4gamistha praty 4vartim, always of the 
ASvins. The fourth is found in the famous hymn about Indra’s birth, [V.18, in its final vs. 
13, where Indra says of himself 4vartya stina antrani pece “because of need I cooked the 
entrails of a dog.” This brief expression of 4pad dharma supports the usual interpr. of 
dvarti- as “need, want, distress’ rather than JPB’s ‘trouble’. I would slightly emend the tr. 
to “you are the first to come in response to need.” 


Il1.58.4: The parenthetical remark in b is an implicit explanation of the impvs. in pada a, 
with their insistent 4 ‘here’: everyone everywhere is summoning the Asvins, but they 
should think about and come only to us. 

It’s not clear to me why the priests giving honey are compared to allies (mitraso 
nda). Note that the next hymn, X.59, is dedicated to Mitra. 


TII.58.6: “Your home is old” sounds more like criticism than praise; I would slightly 
emend the tr. of pada a to “Ancient is your home, benevolent your companionship.” 


III.58.7: The caesura most likely breaks at the compound seam of ¢ird-ahn'yam. 


III.58.8: The root-noun compd madhu-sut- (3x, one a rep.) has the expected act. sense 
‘honey-pressing’ and modifies the pressing stone, but this splv. madhu-sut-tama-, 
modifying soma, appears to have passive value, “best of the honeyed pressings,” per JPB. 
See Scar (615). 
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Note the fairly unusual syncopated syntax, with pada a continuing through the 
first word of b, somah, followed by an abrupt clause break and initial té4m picking up 
sOmah in a different case. The clause break does not coincide with a metrical break. 

On karikrat with sg. obj. that is modified by implicitly pl. bAdr7 see Schaef (105). 


II.59 Mitra [SJ on JPB] 

The hymn is divided into two by meter: vss. 1-5 Tristubh, 6-9 Gayatri. The ring 
composition between vss. | and 5 (see below) also supports the view that these were 
originally separate hymns. 


III.59.4: Thieme (M+A 49-50) argues that in this vs. Mitra is identified with the ritual 
fire, signaled in part by the initial ayam. Whether or not this identification is correct, the 
annunicatory aydm should be rendered. I’m slightly emend to “This Mitra here, worthy of 
reverence ... has been born ...” 


III.59.5: This vs. closes the Tristubh portion of the hymn and exhibits ring comp. with vs. 
1: ld: mitraya havydm ghrtévaj juhota/ 5d agnau mitraya havir 4 juhota. 


II1.59.7-8: The verb abh7... babhiiva, which is the scaffold of vs. 7, returns as the 
nominalized first cmpd member abhisti-, though built to abhi Vas, not Vv bhd. This 
connection should have been signaled: I’d alter vs. 7 to “who dominates heaven ...” 


III.60 Rbhus [SJ on JPB] 

On the various deeds of the Rbhus, detailed esp. in vs. 2, see Brereton “Gods’ 
Work: The Rbhus in the Rgveda.” In Indologica: T. Ya. Elizarenkova Memorial Volume, 
Book I, ed. L. Kulikov (2012). Pp. 111-34. 


IlI.60.1: The publ. tr. fails to tr. va in pada a, and its absence makes the tr. harder to 
interpr. As the publ. intro. says of this hemistich, “the present priests [= usijah sj] have 
recovered the skills of the Rbhus ...,” but a too hasty reading of the publ. tr. gives the 
impression that the Rbhus are being identified with the USij-priests. To make it clearer, I 
would alter the tr. to “these things of yours.” 

The neut. pl. 4an/is a neutralized placeholder for the various skills, expressed in 
relative clauses with abstract nouns of different genders and numbers, set out in the next 
verse and a half: le yabhir mayabhih, 2a yabhih sacibhih, 2b yaya dhiya, 2c yéna ... 
mdanasa -- all summed up by ¢éna beginning 2d. 

Mandala III contains a surprisingly large proportion of the occurrences of usi-: 
about a third, 9 of the 29 (not counting two repeated padas); no other mandala comes 
close. Most of the occurrences are sg. and refer to Agni, though some refer to legendary 
priests of one sort or another, as here. 

The instr. védasa@ must mean ‘through knowledge’ here, against the standard sense 
of the homonymous s-stem ‘property, possessions’; this is the only passage in the RV that 
imposes ‘knowledge’. (On VIII.87.2, so interpr. by Gr. and Ge., see comm. ad loc.) 
Given its isolation, it is likely that an s-stem védas- ‘knowledge’ was created here to 
match ménasa in the |st pada. Although it is generally thought that the cmpds visvad- 
vedas- and jatd-vedas- provide support for a simplex védas- ‘knowledge’, it is likely that 
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the 2nd cmpd member in both forms actually belongs with “possession, property’. See 
comm. ad [.44.7. 

The bahuvrthi pratijiitivarpas- is opaque; it is not even clear whether its internal 
structure is prétijuti- varpas- or prati-jutivarpas-. The former is the view of those who 
make their analysis explicit (Gr, Scar 177), but the lack of a noun *pratijuti- or of a 
lexeme prdati Vii as well as the existence of a bahuvrithi préti-rijpa- ‘having a form 
corresponding (to every form)’ (VI.47.18) at least complicates the matter. Before going 
further, we should consider whether the -varpas- attributed to the Rbhus is inherently 
singular or plural (either being possible in the bv). The publ. tr. opts for singular: “... a 
(different) form,” suggesting in the publ. intro. that this refers to their new divine form; 
the other standard tr. (Ge, Re, WG) instead interpr. it as inherently plural: a new form for 
every occasion (signaled by the prati). Because of the pratr, which JPB’s tr. “rapidly 
adopting a (different) form,” fails to render, I think the shape-shifting, inherently plural, 
interpr. has to be correct, despite the appeal of taking it to refer to the change from human 
to divine form. Whatever piece of Rbhu mythology this refers to, I would render the 
compd as “having/acquiring a (different) form in response to (every) spur,” essentially 
identical to the standard tr. cited above—e.g., Re’s very full “(assumant) une forme- 
changée a chaque incitation (nouvelle).” As for the structure of the cmpd, the first 
analysis, pratijuti-varpas-, is the correct one — however, with prdati- not as a preverb with 
V ja, but in the function it has in préti-rijpa- cited above. 

I would tr. both verbs in this vs., jagmur abhiand anasa, as simple preterites: 
“they arrived at,” “you attained,” since they both, esp. anasé, refer to the mythological 
past. In particular, after the recital of the Rbhu’s deeds in vs. 2, the summary ends with 
sém anasa, the same verb that ends vs. | (and see sém anasur in 3a) — but rendered 
differently in the publ. tr. 


II1.60.3: I would supply ‘ndrasya sakhyadm of pada a also as the goal of dadhanvire in b: 
“they raced (for it).” 


III.60.5: Although Ge and WG supply “your’[=Indra] with gébhastyoh, in fact in the 
passages cited by Ge (n. 5b) where gabhastyoh is associated with soma preparation, the 
hands belong to the priests, with Re (implicitly) and the publ. tr. I would, however, 
slightly rearrange the tr. to “sprinkled soma, pressed in the hands (of the priests).” 


III.60.6: The instr. s#cya is somewhat puzzling, if, as in the publ. tr., it means “along with 
your [=Indra’s] ability,” which presents “ability” almost as a fellow drinker. Even if it is 
an instr. of means (simply “with/by your ability”), not accompaniment, it’s odd: no one 
doubts Indra’s ability to drink soma, an action that requires no special skill. A possible 
solution is provided by the association of the instrumentals of this stem with the Rbhus. 
In this very hymn, in 2a, they carved the cups “by their ability (/ies)”: s@cibhih, and in the 
Rbhu hymn IV.35, the first three padas of verse 5, each one detailing a different feat of 
the Rbhus, all begin with sécya “by (your=Rbhus’) ability/skill.” Although sac/- is more 
often associated with Indra, of course, in this localized context the association with the 
Rbhus would come to the fore, and I suggest that this instr. refers to them: either as a 
functional equivalent of the -m/vant- stems in pada a: rbhuman vajavan “along with the 
Rbhus bringing the Prize of Victory [=Vaja]” and therefore an instr. of accompaniment 
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“along with their ability / skill,” or as the means by which the Rbhus accomplshed the 
pressing, “by their ability/ skill.” 

The VP yemire + DAT is found in the immed. preceding hymn, III.59.8, where the 
five peoples “submit” to Mitra; cf. also VIII.12.28—30, IX.86.30, etc. I would prefer 
“submit” or “submit themselves” here as well. Since the idiom is generally visva 
bhivanan yemire “all the worlds submitted (to X)” (VIII.3.6, 12.28-30; IX.86.30; cf. 
X.56.5), I suggest that “pastures” is a metaphor for “worlds,” rather than referring to the 
soma rites, per JPB, sim. Ge, Re, HPS ( Vrata, 91). The “five peoples” (péfica ... janah) in 
III.59.8 is a similar totalizing expression for the whole population of the world. 

There are several different ways of construing pada d, which has been much 
discussed. (In addition to the standard tr. and comm., see HPS Vrata, 91, JSK DGRV 
1.96—97.) Either vrata is instr. sg. and parallel to dhérmabhih or it is nom. pl. The former 
view is represented in Ge’s tr., though in n. 6d he acknowledges the possibility of a nom. 
pl., as well as by WG and JSK, while Old championed the latter view and is fld. by Re 
and HPS. However we interpr. vrata, there is the independent question of the disposition 
of the genitives, devanam méanusas ca. The two genitive can be depend on different 
nouns: devanam on vrata, ménusah on dhérmabhih, the ca then conjoins those two 
complex NPs, appearing, appropriately, after the first word of the 2nd NP—but only if 
both head nouns are in the same case. Hence, with the publ. tr. “according to the 
commandment of the gods and the (ritual) foundations of Manu.” Or the ca can conjoin 
only the two genitives (“of gods and Manu’’) and the resulting phrase can depend either 
on vrata or on dharmabhih. For the former see Re, for the latter HPS. Thus there are 
several possible deployments: 

[ vrata (instr. sg.) devanam| AND [dhérmabhir (instr.) maénusah| 

[ vrata (instr. sg. or nom. pl.) devanam AND mdnusah) [dhérmabhih (instr.)] 

[ vrata (instr. sg. or nom. pl.)] [dharmabhih devanam AND manusah]| 
And one impossible one (though favored by Old): 

[ vrata (nom. pl.) devanam| AND [dhérmabhir (instr.) maénusah| 
Impossible because ca should not conjoin two head nouns in separate cases with different 
syntactic functions in the clause. (Old notes the problem but is undisturbed.) 

A nom. pl. interpr. of vraf@ is tempting: the phrase vrata devanam with NA pl. 
vrata is found twice in nearby hymns (III.55.1, 56.1; cf. also IlI.7.7), and in V.63.7 acc. 
pl. vrata is found in a syntagm containing instr. dharmana, the syntactic configuration we 
would have here. My concerns are twofold: on the one hand, as was just charted, 
devanam cannot depends on nom. pl. vrataif manusah depends on instr. pl. dhérmabhih, 
yet the phrase vrata- devanam, with only the first gen., is the nearby phrase we are 
comparing. In addition, the structure the nom. pl. phrase would fit into is uncertain. If is 
taken with the pl. verb in pada c, yemure, it should mean “the commandments of gods and 
men submit to you (=Indra).” This is not impossible, given Indra’s hegemony even in the 
divine world, but it is a bit startling in context — with dharmabhih still to be added: “the 
commandments of G+M submit to you according to the ordinances/principles” (?). Or, 
less likely, “the commandments submit to you (=Indra) according to the 
ordinances/principles of gods and men.” If the verb is not to be borrowed from c, another 
one has to be supplied (/invented): Re “(ont lieu)” HPS “(werden) ... (erfiillt).” For these 
reasons, the instr. interpr. of vrata seems the better choice, with the submission of the 
“pastures” to Indra in harmony both with divine vratas and human dharmans. 
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III.60.7: As noted ad VIII.63.4, Adman- can mean either ‘pouring, offering’ (to V Au) or 
‘invocation’ (to Ad, though *héviman- would be better; cf. Adviman-). Here, pace JPB, I 
think “at the offering/pouring of the rite” would be slightly better (so WG and seemingly 
Ge and Re). 


TII.61 Dawn 


IIl.61.1: In the publ. tr. “with a rich prize” is slightly misleading, since it represents only 
vajena, but “prize-giver with a prize” sounded flat. 

“Young woman from of old” (puran7 ... yuvatth) reflects the usual paradox that 
Dawn is both new every day and the same every day from the beginning of time. She is 
“Plenitude” (puramdhih) because she distributes the priestly gifts at the dawn sacrifice. 


III.61.3: The hapax caraniyémana- seems an elaborate way to express what might as 
easily have been simply cérant-. Re tr. ‘tragant la marche’ and comments that it has 
“valeur durative-technique par rapport au simple cérant7.” My ‘making progress’ also 
attempts to differentiate it from the simple pres. to Vcarand to indicate its denominative 
origins. 


I1I.61.4: The puzzle in this vs. is the image in pada a, 4va syiimeva cinvati. Some factors 
that contribute to this puzzle: 1) 4va V c/is not otherwise found in Vedic. (In 
epic/classical Skt. it means ‘gather’.) 2) #va need not be construed with cinvati, but could 
go with yat in the next pada, esp. since tmesis in participles is considerably rarer than in 
finite verbs. 3) There are several roots V ci. 4) The referent of syiiman- isn’t clear. 

To begin with the last, most interpr. locate syiiman- in the realm of sewing and 
garments. Ge tr. “die die Naht auszieht” (“who undoes/rips out a seam’’), sim. Old “... die 
Naht auftrennend,” Re “défaisant le fil.” Old suggest that it is the seam that holds the 
darkness(es) together. Say. goes further, in suggesting that it refers to a garment 
( vastram), which Dawn takes off. WG’s “Wie eine (Frau) den Gurt ablegend” may also 
reflect this image, though their n. vacillates between sewing and equestrian interpr. The 
problem with all of these attempts is that, in its few occurrences, syiiman- is otherwise 
used of horse tackle, esp. of reins; cf. the PN syiima-rasmi- (“*Band-Bridle” Mayrhofer, 
PersNam s.v.) and the cmpds syiima-gabhastr- (1.122.15 ‘with hands as its guiding rope’), 
syuma-gtbh- (V1.36.2 ‘pulling at the reins’), as well as instr. syiimana (1.113.17), all in 
horse/chariot contexts. Despite its derivation from V siv ‘sew’, it therefore seems unlikely 
that only here in the RV would it refer to garment construction. And, although Dawn as a 
female might in principle be connected with sewing (if that was Vedic women’s work), in 
fact she is usually not, whereas her travels are a standard theme; note, e.g., her chariot in 
2b, her horses in 2c, and her driving (yaq) in this vs. 

We must then turn to the verb. If we use the later ‘gather’ sense for 4va V ci, the 
simile might mean “gathering up the reins (preparatory to setting out on a journey).” A 
similar idea, though not related to horses, seems to be reflected in Ge’s alternative given 
in n. 4a: “Wie (die Hausfrau), die das Halfterband (den Tieren) abnimmt (um sie auf die 
Weide zu treiben),” relating it thematically to svaésarasya patni“mistress of good pasture” 
in the next pada. I prefer to compare the lexeme 4va V tan ‘unstring, slacken’ of 
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bowstrings (e.g., AV VI.42.1 4va jyam iva dhanvano manyum tanomi te hrdah “Like a 
bowstring from a bow, I make slack the fury from your heart”; RVic exx. similar but 
without an explicit bowstring). The image is of Dawn letting the reins go slack to give the 
horses their head. Curiously, Griffith’s tr. is similar, “letting her reins drop downward,” 
though he thinks it refers to her sending down rays of light. If this interpr. is correct, I 
assume that it belongs to the root V ci ‘pile’, with a highly developed idiomatic sense. In 
fact, combinations of Vci + PREVERB tend to show fairly extreme idiomaticity. 

Arnold (Ved. Met., 300) suggests reading usa 4 yatifor simple usa yatr, which 
would yield an 1 1-syl. line. Old is tempted but seems to favor the transmitted reading; 
Re, however, is convinced. HvN reject it without explan. (“a rest at the 5" place seems 
preferable’). I would follow Arnold and Re, and therefore the publ. tr. should be 
emended to “drives here.” 

Pada d is taken by Ge and Re (and me) as containing one of the relatively rare 
RVic occurrences of 4+ following abl. in the meaning ‘all the way to’. The source of this 
counterintuitive use of the abl. can be seen in passages like this, where “all the way to’ 
and ‘all the way from’ are essentially identical in sense: the light of dawn stretches 
throughout the midspace, and the directionality (from/to heaven/earth) is irrelevant. 


III.61.5: The standard tr. supply a form of V vac (Ge specifically vivakmi, invoking dcha 
vivakm in nearby II.57.4a) in pada a, which is then taken as a separate clause: “I (call) 
to Dawn for you ...” Although I resisted this in the publ. tr., I now see its merits, in 
accounting for the preverb dcha, the double vah (padas a and b), and the acc. case of 
Dawn. I would therefore emend the tr. to “(I invite) for you the goddess Dawn, radiating 
widely; proffer your well-twisted (hymn) (to her) with reverence.” 

The phrase pao asretis found in a number of passages; see III.14.1 for details. 

The standard tr. (also Lii 73, Kii 430) take rocané@ as a fem. nom. sg., in order, as 
Ge says (n. 5d), to allow prd ... ruruce to have its expected intrans. sense. But well- 
attested rocand- is otherwise only neut. (X.189.2 adduced by Ge, etc., as another ex. of a 
fem. is also a neut. pl.), and in the pl. it regularly refers to the luminous realms. I would 
prefer not to create a separate stem to apply to a single example, esp. because the default 
interpr. of the form would be neut. pl. There is a simple solution that allows the neut. pl. 
analysis to be preserved without imperiling the intransitivity of ruruce -- to interpr. the 
neut. pl. as an acc. of extent, as often. The publ. tr. reflects this. 


III.61.6: The phrase arkair abodhi has double sense, since arka- can mean both ‘chant’ 
and ‘ray’ and abodfi both ‘has (been) awakened’ and ‘has been perceived’. The 
ambiguity nicely captures the ritual situation: we ritualists (wish to) believe that the 
natural world is set in motion and controlled by our ritual activity (in this case chanting 
that makes Dawn awaken and dawn), but the ritual is itself set in motion by phenomena 
in the natural world, in this case the appearance of the first light of dawn. 


Il1.61.7: This vs. offers a surprising number of small puzzles. The first is how to construe 
usésam isanyan. Most take gen. pl. usésam as the obj. of the participle, despite its 
unexpected case. (Others, like Pischel and Lii [for details see Lti 596-97], simply label 
usdésam an acc. -- convenient but unconvincing.) I supply ‘cows’ (gas) as obj. on the basis 
of III.50.3 (in this mandala) sém ... g4 isanya and IX.96.8. That the bull (vfs) in the next 
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pada is the subject of ‘drive’ invites a bovine object. The cows, as often, can be the rays 
of the Dawn (the “dawn cows’). They are driven “on the foundation of truth” (7td@sya 
budhneé), that is, the earth and more specifically the ritual ground. 

The bull doing the driving is, in my view, the sun, which follows dawn and could 
therefore be conceived as driving the rays of dawn before him. His “entering the two 
world halves” is, of course, his rising above the horizon. 

The standard tr. take candréva in d to mean “like gold,” but if the reference is to 
the precious metal, it should be candrdm iva, as they all acknowledge. With Gr and Old I 
instead take it as the fem. nom. sg. it appears to be, referring to Dawn. But who/what is 
the subj. of the frame? Most tr. take it to be the sun, who spreads his radiance (bhaniim) 
far and wide. This is certainly possible, but it leaves the maya of Mitra and Varuna 
announced in c rather orphaned. I therefore prefer to take mayd as the subject of vidadhe, 
in intransitive usage (“the magic power spreads/is spread’’); the syntax of this frame is 
contrasted with the transitive but self-involved v/dadhe in the simile: “as shimmering 
(Dawn) has spread her own radiance,” with bhaniim belonging to the simile. This kind of 
syntactic disharmony is commonly exploited in similes, as I have discussed at length 
elsewhere ("Case disharmony in RVic similes", /7/24 [1982] 251-71). 


III.62 Various gods 


III.62.1: For the sense of this complex vs. and its relation to the rest of the hymn, see 
publ. intro. The point of the verse appears be that our hymns, however frenetic (a), are no 
longer effective (b), and therefore the activity of Indra and Varuna on behalf of their 
partners [=us] is in abeyance (cd). 

With the standard tr. I supply ‘hymns’ with the opening ima(h): the NP ima girah 
is pretty common. 

The praise hymns to Indra and Varuna appear to be whirlwinds (bArmdyah) to us, 
but they cannot be ‘thrust/brandished’ (4 tijya(h)) by the devotees of the gods -- that is, 
they have lost their oomph, their energy, and therefore their effectiveness. For the 
connection between bhrmi- and V tuj, cf. 1V.32.2 bhiémis cid ghasi tiitujih “You are a 
whirlwind, constantly lunging” of Indra. For the connection of hymns with v tu, cf. 
V.17.3 tuja gira. Despite its position, nZin b should be the negative, not the simile 
marker. See Old. 

MLW suggests an alternative interpr.: These hymns have become not to be 
pushed (away) for the one who has you two? L.e., they can’t be rejected because they are 
so insistent. So why aren’t you fulfilling them? 

On sina- see comm. ad II.30.2. 

I take sma as indicating habitual action. 


III.62.2: In ab the combination of an intensive (johaviti) and two superlatives (puruta4amah 
and sasvattamdm) gets its point across! 


III.62.3: The “Shielding Goddesses” (pl.) appear here and in VII.34.22. In both cases they 
are associated with sarand- ‘shelter’. A singular véritrr also occurs 4x, once (1.22.10) in 
association with Aotra bharatias here. Beyond their/her protective role, the varatT 
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appear(s) to be featureless. The corresponding masc. stem vartitér- appears 5x as a 
common noun ‘defender, guardian’. 


III.62.5: Ge (/WG) take 4 cake as 3™ sg. (Ge: “Er liebt unbeugsame Kraft”). This is 
certainly possible, but Schmidt (B+I, 131) makes good arguments for flg. Say and Gr in 
taking it as 1*' sg.; see also Re (EVP XVI, ad loc.). 


III.62.5—6: Vs. 6 is entirely couched in the acc. and picks up from 5ab, where the acc. 
phrase is obj. of namasyata; Sc is a parenthetical intrusion. 


IlI.62.7: Ge suggests in his notes that this vs. could be a single clause, essentially “This 
praise-hymn is recited to you by us,” with fe (a) and tibhyam (c) tautological. This is 
possible, but it seems rhetorically unlikely. 

On the expressed instr. agent with the finite passive, see my 1979 “Expression of 
Agency with the Passive ...” and “Case of Agent ...” 


III.62.8: This vs. is more complex than it first appears, at least in my interpr. The 
dominant reading is the one given by Ge: the simile in c matches the frame in a, with b 
parenthetic. Nearby II.52.3be [=[V.32.16bc] is nearly identical with minor 
morphological variation in the frame: josdéyase giras ca nah/ vadhiyur 1va yOsanam. This 
interpr. is undeniable. However, I think the intervening b pada can also be seen as a target 
of the simile, but in a syntactically twisted way. The object of the verb avd ‘help’ is the 
NOUN + PARTICIPLE phrase (in reverse order) vayaydntam ... dhiyam “the insight seeking 
the prize,” which, extracted from its role as object and presented as a simple clause, 
would represent “the insight (nom.) seeks the prize (acc.),” with subject/object syntactic 
relations. Thus reconfigured, the phrase in b would match the simile in c: “our insight 
seeks the prize, as a bride-seeking man (seeks) a maiden.” The syntactic transformation 
of one of the parts of the structural pair from clause into acc. participial phrase does not 
disrupt their functional and semantic matching -- it rather shows again the pleasure that 
RVic poets get from off-kilter correspondences. (See, e.g., the simile/frame pair at the 
end of the previous hymn, III.61.7d with comm. above.) 

This secondary reading presents another twist. In the dominant reading the subj. 
of the impv. jusasva is a (male) god, the obj. a hymn (g7r-), a word feminine in gender. 
These genders match those of the simile: the subj. a bride-seeking male, the obj. a 
maiden. But when we consider the underlying clause in b, the genders are reversed: the 
insight (dh) is feminine; she is the seeker, not the sought, while the prize (vaja-) she 
seeks is a masc. noun. 


III.62.9: The usual sharp polarity between the preverbs v/and sémis emphasized by 
keeping the verb constant (paésyati) and explicitly conjoining the two verb complexes 
with ca. My “looks at all creatures separately and sees them whole” is meant to capture 
the contrast of the two preverbs in idiomatic Engl. 


III.62.10—12: All three vss. in this trea contain déva-(...) savitar- (or vice versa). 


137 


III.62.10: And here, buried in this not particularly noteworthy hymn, is the Gayatri 
mantra, which is itself not particularly noteworthy on its own terms. 

Note the play on dhimahi/ dhiyah juxtaposed across the hemistich boundary, 
belonging to different roots. 


Ill.62.11: I take puiramdhyd as an instr. of accompaniment, not (with Ge [/WG]) an instr. 
of means. 


I1I.62.17: The sense of the splv. instr. pl. draghisthabhih is unclear. This is the only 
occurrence of the superlative in the RV, and neither dirghda- nor the cmpv. draghivas- 
occurs in the instr. pl. The standard interpr., that the splv. here is temporal (Gr ‘in 
langster Dauer’), seems reasonable, but not assured. 


Commentary IV 


IV.1 Agni 

I do not understand the emphasis on Varuna in the early parts of the hymn (vss. 
2-5; see also 18d), since the Vala myth and the unnamed Angirases in the later parts of 
the hymn have no obvious conceptual connection with Varuna and the Adityas (see also 
Aditi in 20a). 


IV.1.1: Hymn-introductory A/is difficult to render. It does not have its normal causal 
sense, though perhaps in this position A/is meant to explain why the hymn is recited 
following a particular ritual action. It is noteworthy that the first hymn of Mandala VI 
(also, of course, to Agni) opens in exactly the same way: tvam Ai agne. 

With Ge (/WG) I take padas def as the direct address of the gods to mortals, with 
the speech introduced by /t#/ krétva in c. (This idea goes back to Bergaigne; see Old SBE 
ad loc.) Rejecting this interpr., Old labors mightily to explain away the apparent 2™ pl. 
actives yajata and janata as voc. and 3" pl. middle respectively. (In this he follows Say.) 
Re tries in addition to make yajata also a 3™ pl. mid. (see also Gonda [ Vedic Literature, 
228], whose tr. renders both forms as 3™ plurals). Although yajata could actually be a 
voc., 3™ pl. middles in -ata to thematic stems are morphologically impossible, no matter 
how metrically unfavorable -anta would be. Ge’s direct speech interpr. solves these 
grammatical problems and also makes sense of the /f7in c. 

The poet plays with 4/4 and the oppositional pair mértya-/ deva- in de, with 
chiastic #4martyam ... martyesv # in d, and devém adevam opening e. (See also devaso 
devam opening 1b.) 


IV.1.2: As Arnold (VedMetre, 300) suggests (so also Old, HvN), deleting agne in pada a 
and reading vavrts"va (as in 3a) yields a fine Jagatt line. 


IV.1.3: The injunc. vidafis functionally multivalent, but usually interpr. as an impv. (so 
Ge, Re, though not WG). On this form see comm. ad I.42.7—9 and IX.20.3. I would now 
allow an alternative translation as impv.: “find grace ...” 

The final pada (g) is a combination of the opening of c (asmabhyam dasma) and 
the ending of f (sé@m krdhi). 


IV.1.4: My “may you please placate” is meant to capture the precative (4va) yasisisthah 
of the s/s-aorist to V ya. Note the dissimilation (if that’s what it is) of the middle sibilant 
from expected rukified s to plain s. 

Note the phonetic figure straddling the hemistich boundary: b yasisisthah/ c 
yajisthah. 

In 4c, likewise 6b, HVN note the caesura after three (4c yajistho vahnitamah, 6b 
devasya citrdtama). | wonder if the splv. suffix -/ama- here is semi-detachable for 
metrical purposes, yielding an opening of 5 in both cases. 


IV.1.5: The idiom 4va V ya ‘placate, appease’ found in 4b finds a close variant in 5c 4va 
yaksva ‘placate through sacrifice’ to ava V yaj. Though belonging to different roots, they 
are phonologically and semantically similar. Another such variant is found in d vif 


murlikam “pursue his grace,” which echoes 3d mrlikém ... vidah “you (will) find grace” -- 
again two different roots (viand vid) but phonologically and semantically similar. 


IV.1.6: Because of the position of nd (ghrtam na taptam) | follow Ge in taking stici as the 
shared quality between simile and frame and therefore “attracted” to the neut. of the 
simile, though we would expect a fem. modifying the gapped samdfs-. 

The distracted reading éghn'(yayah) ‘inviolable [cow]’ at the end of pada c echoes 
agni-, the divinity of the hymn. 


IV.1.7: I take santi satya here as an etym. figure, a phrasal verb meaning “come into 
existence” (“come [to be] true”), rather than taking sant/as copula and satyd as a simple 
adj. with most tr. For one thing, pres. tense forms of Vas in main clauses are usually 
existentials, not copulas; for another “77s should mean ‘three times’, not ‘three’ or 
‘threefold’ as a copular reading seems to require (e.g., Ge “Dreifach sind diese seine 
hdchsten wahren (Geburten) ...””). See also satydm astuin 18d. I am not sure which three 
occasions are being referred to, but possibly to the production of the three ritual fires -- 
though esp. given the word paramd- ‘highest’, it could be a cosmic reference. 

I do not know what “enveloped within the limitless” (ananté antah parivitah) 
refers to. It may be the dense swirling smoke, lacking clear boundaries, that surrounds a 
fire, or it may be the unborn Agni’s concealment in the kindling sticks -- though it’s hard 
to see how they would be anan/ta-. It is also possible that this is a reference to the paridhi 
sticks that surround the ritual fire (see comm. ad IV.3.2 below); they would be “endless” 
because a circle has no end. Note the phonological play of (an)anté antéh, despite their 
different etymological affiliations. 

In d the standard tr. take aryah as nom. sg. to the thematic stem aryd- (e.g., Ge 
‘Herr’). I follow Thieme (Fremdling, 77—78) in interpr. it as gen. sg. to ar/-. Among other 
things, as Gr points out, this would be the only ex. of aryd- with distraction, while ar/- 
does have a few other distracted forms. There is no compelling formulaic evidence either 
way, but V.34.9 kettim aryah “the beacon for the stranger,” adduced by Thieme, 
resembles our passage thematically. 


IV.1.8: In b the caesura appears to coincide with a compound seam (#A0¢a4 hiranyalratho 
...), aS HVN also note. This is reminiscent of the proposed caesuras in 4c and 6b, before 
the splv. suffix -tama. See also 19b. 

The first cmpd member rémsu- is taken by Schindler (Rt Nns, 40) as the loc. pl. to 
a root noun rdén- ‘Freude’, an analysis accepted by Mayrhofer (EWA s.v. RAN). 


IV.1.9: I follow Ge (n. 9a) in giving ménusah a double reading, acc. pl. obj. of cetayan 
and gen. sg. dependent on yajfdbandhuh. Note that it is neatly positioned between those 
two words. 

I think yajiabandhuh has a more specific sense than simply “Opfergenosse’. 
Rather, Agni is literally our ‘tie’ (bdndhu-) to the primal sacrifice instituted by Manu 
because he has always been present, always the same, at every sacrifice since then. 

The referent of asya in c is taken as the mortal (zmdrta-) in d by Ge (implicitly also 
Re), as Agni by WG. Either is possible, both grammatically and contextually. There is no 
requirement that a possessive coreferential with the subject be expressed by a reflexive 


(svasya in this case), and though, technically speaking, an unaccented oblique form of 
ayadm should have an antecedent, the close proximity of méartasya and the fact that the 
subject of the preceding verb (nayanti), though pl., is clearly mortal would make asya = 
mortal unproblematic. And given the ritual intimacy of Agni and his worshipper(s), the 
house belongs to both. 

Note the phonological echo in sédhan (c) and sadhanitvém (d), even though they 
are semantically unconnected. As for the latter, I now favor the alternative deriv. 
proposed by Scar (291), from a base *sadhani- ‘Teilhaber am gemeinsam Schatz, 
Teilgaber, Genosse’ in turn built to sa-dhdna- (SB) “gemeinsamer Schatz’ -- rather than 
as a derivative of the [/a] root-noun cmpd sadha-ni-, with shortening of the root vowel 
before -tva- (so AiG II.2.715). See sadhanyam in X.50.3. In fact some or all of the three 
forms assigned to the root-noun cmpd by Gr (IV.4.14, VI.51.3, X.93.5) may also belong 
rather to Gr’s stem sadhanya-. (Both Lub and Scar assign all four forms [that is, incl. 
X.50.3] to the sadhani- stem, though, as just noted, Scar considers the alternative 
analysis.) The problem with the root-noun analysis is that the semantic connection 
between V ni ‘lead’ and the apparent sense of the derivative is quite attenuated. It is, 
however, the case here that two finite forms of Vni(nayanti 9b, nayatu 10a) flank 
sadhanitvam, so there may be at least a secondary connection perceived. 


IV.1.10—18: Hoffmann tr. and comments on these vss. in Injunktiv (pp. 175-78). 


IV.1.10: In b I follow Hoffmann (Injunk., 175) in taking the rel. clause as devabhaktam 
yad asya, rather than just y4d asya with the standard tr. The sense doesn’t differ 
markedly. 

More difficult is the configuration of cd. All the standard interpr. (incl. 
Hoffmann), save for Old (both SBE and Noten), take final uksan as the voc. sg. of uksdn- 
‘ox’, referring to Agni. I prefer, with Old, to take uksan as a 3™ pl. injunc. main-clause 
verb (V uks ‘sprinkle’), with the subj. the immortals of c. The image is of the gods first 
creating the treasure and then bringing it to life like a watered plant. In favor of the 
majority interpr, I must concede, is the common idiom satydém Vv kr ‘make real’, which 
would in fact complement my interpr. of santi satya in 7a, but I find a voc. address to 
Agni in the middle of 3 ps. reff. to him (10ab, 11, not to mention vss. 6-9) awkward. Re 
refers to “l’étrangeté d’un tel Voc.,” despite explicitly rejecting Old’s finite verb interpr. 

And what is the treasure? A slightly different phrase ratnam ... dytibhaktam 
(rather than devébhaktam as here) returns in vs. 18, where it seems to refer to the light of 
Dawn in the form of the cows released from the Vala cave; here I think it may be the 
light of the newly kindled ritual fire -- and of course the lights of Dawn and the fire of the 
dawn ritual can be superimposed upon and identified with each other. If the light of the 
new fire is the primary referent in this vs., uXsan ‘sprinkled’ may refer to sprinkling ghee 
on the fire, which action would cause it to blaze up. The next vs. (11), which describes 
the birth of Agni, fits this interpr. 


IV.1.11: The vs. treats the birth of the ritual fire on earth, with the second hemistich 
describing the amorphous shape and constant motion of physical fire. That it has neither 
foot nor head (apad asirsa) presumably refers to the lack of consistent vertical definition 
of a flickering fire; “concealing its two ends” (guhémano anta) is reminiscent of 7c 


“enveloped within the limitless” (ananté antah parivitah), and the explanations suggested 
there may apply here. In addition, the “two ends” may be the non-existent foot and head 
just referred to. 


IV.1.11—12: The repeated phrase “in the nest of the bull” ( vrsabhasya nilé, 11d, 12b) is 
somewhat opaque, but I think Ge is basically right, that the vrsabha- is Agni (not, with 
Hoffmann, heaven). His nest is, in my opinion, the ritual ground; its designation also as 
the “womb of truth” (z#4sya yont-, 12b) supports this identification. I find WG’s n. on this 
phrase incomprehensible, though it seems to follow Hoffmann in part. 


IV.1.12: I am in agreement with most of the standard interpr. that the referent of the subj. 
of ab is the troop of Angirases, expressed by the neut. s-stem sardhah (pace Gr, who takes 
it as a thematic masc. nom. sg., referring to Agni, sim. Schmidt [B+I, 43 n. 21]), though 
this word generally refers to the Marut troop. 

I part company with these interpr. with regard to the referent of c, however. Most 
take this string of nom. sg. masc. adj. as further descriptors of the Angiras troop, while I 
think they refer to Agni. Agni and his births are referred to as sparhd- earlier in the hymn 
(6d, 7b); in 8c he is described as vapusy6 vibhava exactly as here. The recycling of this 
characterizing vocabulary seems to me a clue that the subject has changed here from the 
first half of the vs: it would be perverse to repeat this phraseology with a referent other 
than the original Agni. Note also that yiivan- ‘young’ is regularly used of Agni, and in the 
context of his birth the word is esp. apt. I take this nominal clause (/subclause) as 
annunciatory of the gapped object of d. 

Ge, Re, and Old (SBE) take janayanta in d as intrans. ‘be born’ (e.g., Ge “Dem 
Bullen wurden die sieben Freunde geboren”’), but this medial form is a standard ex. of - 
anta replacement of the undercharacterized act. -an and is therefore transitive. See my 
“Voice fluctuation in the Rig Veda: Medial 3rd plural -an/a in active paradigms,” ///21 
(1979) 146-69. It is correctly interpr. by Hoffmann (Injunk., 176) and WG. The form is 
an injunctive, contra the Pp.; so already Gr; see Old (Noten), Hoffmann. 

The “seven dear ones” (sapté priyasah) are most likely the Angirases, here 
referred to in the plural rather than the collective neut. sg. in pada a. II.31.5 contains 
“seven inspired poets” (saptd viprafh) in a clear Angiras/Vala context. It is also possible 
that the phrase refers to the Angirases’ music, since sapté vanih ‘seven voices’ is a 
common phrase. The adj. priyasah could be either masc. or fem. 


IV.1.13: This is the first of the Vala myth vss. As noted in the publ. intro., the actors 
throughout must be the Angirases, but they are never named. 

The curious phrase rt4m asusanah “panting over the truth” occurs three times in 
IV.1—2 (also 2.14, 16). It expresses the energy and effort of the Angirases in singing the 
true song that opened the Vala cave and freed the cows. See Lii (514-15). 

The med. part. Auvand- is ordinarily passive in value; pace Gr, only VII.30.3 is 
clearly trans. I therefore take Auvandh here as fem. acc. pl. modifying usésah in passive 
sense. The standard interpr. is masc. nom. pl. in trans. value, ‘calling to’. This would of 
course make just as much sense; my choice is based on the usage of the preponderance of 
occurrences of the stem. 


IV.1.14: Med. marmujata is most likely reflexive, as I and most other interpr. take it, 
though Say. and Re supply Agni as object. Although the reflex. interpr. seems a little thin 
-- splitting stone is dirty work, so they had to clean themselves up -- Agni is out of place 
in this Vala context and there is no other obvious candidate to be object. Moreover, the 
middle voice suggests a reflexive sense. 

The referent of anyé in b is not clear to me. By my placement rules (see “Vedic 
anya- ’another, the other’: syntactic disambiguation,” Sound law and analogy, Fs. Beekes 
[ed. A. Lubotsky], 1997, pp. 111-18), it must be definite (“the others’’). Most tr. take it as 
indefinite, though Hoffmann tr. it as definite and implicitly contrastive with the 
unspecified subject of pada a: “Die (einen) ... Die anderen von ihnen ...” I think this 
approach is the correct one, though I don’t think we need or want the group of Angirases 
to be split into moieties. Instead, in my view, the contrastive groups are the primordial 
singers, the Angirases, and their modern counterparts, the poets and singers of the current 
ritual. The injunctive vi vocan would allow a presential interpr. (“they proclaim ...”) with 
current singers as subj. instead of or in addition to the preterital one in the publ. tr. 

In c we return to the Angirases, whose singing opens the Vala cave -- hence “they 
sang the decisive act.” Most tr. take kard- as a victory song of some sort (the exception is 
WG: “... singen sie auf das Schaffen,” where kard- is the topic of the song). But I think 
the expression is more radical: as so often in the RV, our poet wants to emphasize the 
power of words to make things happen, the connection between song (the cause) and the 
act, the splitting of the rock (effect). 

The hapax cmpd. pasvdyantra- is puzzling in formation and sense, although the 
parts it is based on are relatively clear. The 1*' member is pasu- ‘livestock’ or a derivative 
thereof, the 2" is or contains yantrd- ‘binding rope’. The interpr. comes down to deciding 
which is the lesser of two evils: positing an otherwise unattested extended stem pasva- 
beside pasi- but a relatively conventional bahuvrthi ‘having binding ropes for the 
livestock’ or rejecting the extended stem but ending up with an anomalously formed and 
accented bahuvrihi. Old argues strenuously for the former, with the rather cumbersome tr. 
“in ihren Vorrichtungen zum Festhalten ... das Vieh haltend,” and some version of this 
analysis is followed by Hoffmann and WG. Ge and Re (the latter with some hesitation) 
opt for the latter, with Ge suggesting a reverse bahuvrthi (for ayantra-pasu-). (He cagily 
fails to accent it.) In the end I swallow some version of the second analysis, primarily 
because I find it unlikely that such a common word as pasti- would display an 
unnecessary extended stem in just this place in all of Sanskrit, particularly because 
there’s little metrical advantage to it here. However, I do not follow Ge’s reverse 
bahuvrihi interpr. (roughly, “having livestock loosed from the binding ropes”’), but 
assume that it is the Angirases who lack yantra-s to bind the cattle and do so with song 
instead. (This interpr. goes back to Bergaigne; see Old SBE ad loc.) That some form of 
verbal expression could serve as a yantra- is shown by the cmpd. s/6ka-yantra- (IX.73.6) 
‘having s/okas as binding ropes’. Unfortunately I do not see how to make this explanation 
work formally, particularly with regard to accent, esp. as there exists a differently 
accented privative cmpd. ayantra- in X.46.6. I leave it at this, unsatisfactorily. 

In terms of the structure of the vs., I now think the odd padas (a, c) refer to the 
Angirases and the even ones (b, d) to the current singers. I would therefore slightly 
modify the published tr., which presents pada d as if it were the direct speech -- the song - 
- of the Angirases described in c. I now think d is what the other, current poets were said 


to proclaim in b. 


IV.1.15: The hapax drdhrd- is plausibly explained by Hoffmann (reported in EWA s.v.) 
as a crossing of a redupl. nominal *dadhrd- (Vdhp) and the ppl. drdha (V drh), the latter 
found in the second hemistich (15c). 


IV.1.16: In the publ. tr. prathamdm in the phrase té manvata prathamém nama is rendered 
as an adj. with nama (“the first name”). On the basis of VI.1.a tvam ... pratham6 manota 
“you (were) the first minder” I think it possible (but not certain) that prathamdm here is 
an adverb: “they first brought to mind the name ...” The agent noun manorar- is built to 
the verb stem manu- found in our passage, and prathamdm may qualify the action of 
“bringing to mind’ rather than the name brought to mind. 

A comma should be inserted in the publ. tr. after “(The cows)” in pada c. 

On vra- see comm. ad VIII.2.16 and Jamison 2003 (= “Vedic vra: evidence for the 
svayamvara in the Rig Veda?” in Partimana: Essays in Iranian, Indo-European, and 
Indian Studies in Honor of Hanns-Peter Schmidt, vols. 1-2 [ed. Siamak Adhami], 2003, 
pp. 39-56). 

Because of its accentuation yasésa should be adjectival; the question is what head 
noun to supply. Flg. Lii (Varuna, 521, also fld. by Hoffmann, WG), I supply ‘name’, 
which appears in pada a and appears to be the topic of the rest of the vs. Ge and Old 
prefer ‘milk’, but this is contextually less likely. 


IV.1.17: On nésat as a replacement for an original thematic redupl. aor. with radical zero- 
grade (expected *na-ns-a-), with the vocalism of the first syllable replaced by that of the 
weak perfect, see KH, Injunk. 64-65. 

On diidhita-, a qualifier of darkness, see EWA s.v., with ref. to Schindler (1967), 
who separates it from dudhra-, etc., and adduces possible Germanic and Toch. color-term 
cognates. 


IV.1.18: I interpr. the “treasure apportioned by heaven” (ratnam ... dytibhaktam) to be in 
the first instance cows (as in I.73.6), those released from the Vala cave, but the cows 
conceived of as dawns and therefore as light, including the light of the newly kindled 
ritual fire. See vs. 10 above, with ra@tnam ... devabhaktam. This buried “light” motif 
works well with the houses in pada c, where the ritual fire is at home (see vss. 9, 11 
above), and provides an easy transition to the invocation of Agni in the next vs. 

The subj. of dharayanta in b I take as the gods in c (with Old, SBE, Hoffmann, 
WG), rather than taking c as a separate nominal cl. (Ge, Re). Note the chiastic 
morphological figure in c, allowing alliteration between the nom./loc. pairs: visve visvasu 
duryasu deva(h). 

In d I supply the treasure (in the form of light) as the subj. of satydm astu (so also 
Hoffmann). This VP should be interpr. in the context of santi satya in 7a. See comm. 
there. 


IV.1.19: In b HVN note a caesura after 3; I wonder instead whether the caesura comes at 
the cmpd seam (#A0taram visva /bharasam ...), a solution they themselves suggest for 8b, 
where the caesura would otherwise come after 2. See also 4c, 6b. 


On the cmpd wisva-bharas- see comm. ad V.54.10. 

The general opinion is surely correct, that the “gleaming udder of the cows” (sticy 
udhah ... gévam) stands for the cows’ milk, which is compared to the soma stalk, itself 
standing for soma. But I think that the udder also stands for the Vala cave, which 
contained the cows. The root Vid ‘drill’ is used for breaching the Vala cave in VI.17.1, 
3, X.74.4. Ge finds the subj. of atmnatunclear, but surely Agni makes the most sense (not 
the sacrificer, per Say.). In his ritual role, Agni causes the dawn to dawn and therefore 
opens up the Vala cave on a daily basis. And at the same time he brings the outpouring of 
ghee (in the sacrifice) and the morning daksina and other products of the cow. 

The two soma-related terms amst- and 4ndhas- are difficult to define and to 
distinguish from each other, esp. since both can be used in place of soma itself. However, 
insofar as it’s possible to tell, they seem to refer to (parts of) the physical plant soma, 
rather than its product, the juice also called soma. This is one of the only passages in 
which the two terms occur together (see also X.94.8), with gen. ams6h dependent on acc. 
andhah, which suggests that @ndhas- is a part of the amsii-. This surmise supports the 
interpr. given by EWA s.vv. (with lit.) that the amsi- is the plant and andhas- is the 
plant’s stalk. The use of both terms to refer loosely to the soma drink is similar to the use 
of ‘grape’ or ‘vine’ to refer to wine. 

I do not understand the position of @. With the other standard interpr. I tr. it as if 
it qualifies the verb it immediately follows (“he drilled, seemingly ...”; Ge “er zapfte 
gleichsam ...,” etc.), but this is simply not a regular RVic usage: similes are always 
nominal. I would like to connect it with the double usage of #dhah just discussed, but ’m 
not sure how. I wonder if the 2" reading of ddhah as equivalent to the Vala cave hints at 
a simile like vrajam ... gévam iva “like a pen of cows” (I.130.3; cf. 1.10.7, IV.20.8, etc.). 
This would allow us to tr. the phrase “He drilled the gleaming udder of the cows [=milk] 
like the ‘udder’ [=pen/Vala] of the cows,” which would restore né@ to its normal function 
of marking nominal similes. Although the nis not positioned after the ddhah or the 
cows, this would be the result of the avoidance of pada-final simile-marking 74, which 
flips with the noun it is marking (see comm. ad VHI.76.1, X.21.1, 111.7). Thus ddhah ... 
nd gévam # in this vs. would be essentially equivalent to I.130.3 vrajém ... gévam iva #. 


IV.1.20: Within the balanced phrases of the first hemistich -- visvesam éditir yajfitvanam, 
visvesam atithir manusanam -- the nearly identical nominatives é4ditir and atithir make 
rhetorical sense. But why Agni is called, or identified as, Aditi (or boundlessness or 
innocence, if it is used as a common noun) is unclear. Since Aditi is the archetypal divine 
mother, perhaps Agni is being credited with a maternal relation to the gods, as a 
deliberate paradoxical foil to vs. 1, where the gods install Agni and are his de facto 
parents, and to the other accounts of his birth in this hymn. It is also the case that Agni is 
closely associated with Varuna, a son of Aditi, early in the hymn (vss. 2, 3, 4, 5, also 18), 
though in vs. 2 it is explicitly stated that Agni is Varuna’s younger brother, certainly not 
his mother. For a different wordplay involving dd7t- see [V.2.11 in the next hymn. (JPB 
[Adityas 226 and n. 44] suggests Agni is called Aditi “because he brings the gods into 
harmony and kinship with men, but I’m somewhat dubious.) 


IV.2 Agni 


IV.2.1: There seem to be deliberate echoes in this vs. of the 1‘ vs. of the preceding hymn 
(IV.1.1) -- esp. pada b devo devésu aratir nidhayi corresponding to IV.1.1b devaso devam 
aratim nyeriré, also IV.2.1a ... martyesv amfrtah and IV.1.1f a4martyam ... martyesv 4. The 
first pada is identical to I.77.1c, which continues (1.77.1d) with Aota yaéjisthah ... as in our 
pada c. 

On trisyllabic mahné (restored as * mahinaby HvN, though as *mahana by Gr; see 
also Old Noten), see comm. ad I.123.4. 

With Old (Noten, not SBE; also Re; Keydana, Jnfinitive im Rgveda, 54), I take 
irayddhyai as a causative inf. in passive construction, “to be roused,” rather than Ge’s 
intransitive “um ... zu fahren” or WG’s transitive reflexive “um sich ... in Bewegung zu 
setzen.” Note 7b 4tithim udirat “will raise (you) up (as) guest.” 


IV.2.3: The two rhyme words vrdhasnii and ghrtasni clearly form a rhetorical pair, 
though they have different origins and grammatical analyses, as their different accents 
show. ghrtasnu- is generally taken as a bahuvrihi with the reduced form of sénu- ‘back’ 
as 2"! member. See Old ad loc. and ad 1.16.2, and cf., with a different designation of the 
same body part, ghrta-prstha-. However, this cmpd. has a complex relationship with the 
differently accented ghrtasni- as well as ghrta-sna- ‘bathed in ghee’. See Scar (661-62). 

As for vrdhasnu-, Gr takes it as a root-noun cmpd, with snu- for sna, and glosses 
‘Segen triefend’; Scar (662) more or less follows this analysis, though he proposes 
several different morphological pathways. Debrunner (AiG II.2.930), a bit confusingly, 
takes it as a “Nachbildung” to gértasnu- though containing a suffix -asnu- (sim. Old 
SBE). (Debrunner does not gloss it; Old ‘mighty’.) WG seem to take it as containing the 
same ‘back’ as ghrta-snu-, tr. ‘von hochgewachsenem Riicken’. I agree with the general 
sense that vrdhasnu- has to have been influenced by g/rtasnu-, hence my parenthetic 
“strong(-backed)’, but it cannot have been formed in direct parallel because of the accent. 
I think it should be evaluated in the context of another nearby form belonging to V vrdh, 
viz. the irregular (pseudo-)participle vrdhasand- in IV.3.6, a stem that occurs 3x in the 
RV. Since that stem was part of our poet’s repertoire, I think it possible that he could 
create a reduced form of the “suffix” -sand- (intermediately *-snd-, just as -snu- is 
reduced from sénu-) with further adjustment of the final vowel to match ghrtésnu-. 

The instr. manasa must go with jévisthd given the close relationship between the 
root Vj and mdanas-(cmpds méno-javas-, etc.) throughout the RV; the question is only 
how to construe the instr. with the splv. I take it as an instr. of quality, rather like Re’s 
“les plus rapides par rapport a la pensée (méme).” Flg. Say., Ge tr. the phrase as if it were 
a comparative with an abl.: “... schneller als den Gedanken,” which certainly makes 
sense but airbrushes the grammar. WG seem to take mdnasa as a dual acc. (“die beiden 
schnellesten Denkorgane des Rta”), which is grammatically impossible for neut. mdnas- 
(expect *ménasi). Masc. du. -as-stems do have the ending -a, but if the word here is 
meant to be masc., it should either be in a cmpd. (type su-mdnas-) or show accent shift to 
a derived poss. adj. *mands- ‘having mind’, which is not attested. Others (Lii 454, Scar 
662) simply detach manasa from javistha and tr. it elsewhere in the clause, but the 
formulaics speak strongly against that. 

In the second hemistich the 2™ sg. verb Zyase and the 2™ pl. acc. prn. yusmdadn 
comes awkwardly into English (“you [sg.] speed between you [pl.] and ...””), but neatly 
signals Agni’s natal affiliation with one of the two sides for which he acts as go-between. 


See also la martyesv amitah, 10b devo martyasya, where Agni’s divinity is juxtaposed 
with his mortal worshiper(s). 

Contra Old (SBE and Noten) and Ge, I see no reason to take martan (or, as Old 
wants to read, *mdartam) here as gen. pl. It is perfectly interpretable as an acc. pl. 
appositive to visah. However, the same form in 11b is a somewhat harder case; see 
comm. there, as well as nfnin vs. 15. 


IV.2.4: Unaccented gen. pl. esam must refer back to yusmdan ... devan “you gods” in 3d; 
evidently the poet only wants a selection of them to be brought to the sacrifice. 


IV.2.5: The qualifier ‘long’ (dirghah) of wealth in d means, of course, ‘long-lasting’ (just 
as dirghdm tamah (1.32.10, etc.] refers to “long(-lasting) darkness”). However, since it is 
implicitly contrasted here with ‘broad’ (prthu-budhnda- ‘having a broad base’), it is clear 
that the image is one of physical dimensions, not merely temporal ones. And, at least for 
me, “long darkness” is a more striking verbal formulation than “long-lasting darkness.” 


IV.2.6: Having described in the previous vs. what a (properly performed) sacrifice can 
get us, the poet now tells us what we have to do to perform this sacrifice properly. 

On the pf. subjunctives here, see my 2016 “The Vedic Perfect Subjunctive and the 
Value of Modal Forms to Tense/Aspect Stems” (Fs. J L. Garcia Ramén], with disc. of the 
pf. subjunctives in this verse as well as the pres. and aor. subjunctives in vss. 7—9. There I 
specifically dispute Kii’s interpr. (340, also 212, 595) of the pf. subj. as functioning “zur 
Bezeichnung der vollendeten Handlung fiir den generellen Fall” (i.e., “... gebracht hat,” 
etc.). 


IV.2.7: As he often does, Ge takes cid as a simile marker, but I do not think that is a 
possible function of cid, and certainly in this case there is no need to interpret 4nniyate as 
a simile: Agni is regularly depicted as a greedy eater. 

Contra Gr, all standard modern tr. and comm. take nisisat (so Pp.; nisisanis also 
phonologically possible, though morphologically unlikely) as belonging to v s@ ‘sharpen’ 
(common with n/, not V sas ‘instruct’ (not found with n/. There are formulaic parallels 
with clear forms of niv sa, see Ge’s n. 7b and esp. VII.3.5c. With Old it seems best to 


Hoffmann (Aufs. I, 445—46 n. 14). This is certainly possible, but it could also be a masc. 
nom. sg. act. part. to this same redupl. pres. Both a finite 3" sg. in a rel. cl. and a part. 
would be accented on the stem (not the preverb) as here, and either form is contextually 
possible. It can simply belong3 to the string of subjunctives in this passage that express 
ritual service. But note pada a of the previous vs. (6a), which has a subj. and a part. 
(yabharat sisvidanah); one could argue that in this sequence of vss. there is no more than 
one finite verb per pada, though that is not a particular telling argument. 


IV.2.8: Because the loc. phrase své déma 4 “in his own house” in c does not seem to fit 
the equine simile there, in the publ. tr. I took it implicitly with ab. However, cf. I.143.4 
agnim tam girbhir hinuhi svaé 4 dame “urge Agni on with songs here in his own home,” 
with a form of V Ay and the same loc. phrase. If the hapax Aemyda-vant- is derived from 
V hi(so Old, SBE and Noten, generally now accepted) and means something like 


“possessing/receiving impulsion, much impelled’, the spurring or impulsion may refer to 
hymns and be happening in Agni’s own home. So an alternative tr. might be “receiving 
the spurring (of hymns) in your own house, like a horse you will carry ...” The separation 
of hemyavan from the simile 4svo nd invites but does not require reading hemyavan 
primarily with the frame, not the simile. 


IV.2.9: raya ... vi yosat shows the well-known instr. of separation. 


IV.2.10: réranah in b is clearly the middle part. to Vra ‘give’. This form appears 
frequently in this metrical position with just that meaning (e.g., in the preceding hymn 
IV.1.5c). However, given the 2" sg. subj. jijjosah ‘you will enjoy’ at the end of the 
preceding pada, I think it likely that there is a secondary association with the near 
synonym V an ‘enjoy, take pleasure’ and that réranah could be loosely interpr. also as a 
2" sg. pf. subj. with irregularly strengthened root syllable and wrong accent (contrasting 
with the properly formed pf. subj. rardnas, -at, etc.). 

Ge unaccountably interprets Ata in c as the Goddess of the Offering found in the 
Apri hymns rather than as a common noun meaning ‘offering’, an interpr. that severs c 
from the rest of the verse. 

Pada d is a clear relative clause (yasya), though both Ge and Re render it as an 
independent clause. Their tactic is understandable because pada c, the only main cl. in the 
vs., has no overt antecedent for the rel. prn. in d. We must supply a ‘his’ with Adtra to 
produce the connection between c and d. 

The identity of “we strengtheners” is a bit puzzling. The stem vrdhd- generally 
refers to a god or gods who strengthen their worshipers. In X.147.3 it is used of sarv-s, 
human ‘patrons’, but patrons should not be the 1* ps. speakers in Rigvedic discourse -- 
rather it should be those who receive their patronage, i.e., the poets. I assume here it must 
refer to the group of ritual officiants, including the poet himself, and the person they are 
strengthening is the Yajamana (or what will become the Yajamana in later Vedic ritual). 


IV.2.11: Note the phonetic figure in a, with the repetition of cz, followed by vz, which is 
then doubled by vi(dvan): cittim acittim cinavad vi vidvan. 

On vitda- see comm. ad [X.97.17. 

It is tempting here to take mdartan here as a short genitive plural (see 3d above), as 
Ge and Re do. However, in X.89.3 vi yah prsthéva janimani arya, indras cikaya ... “who 
has distinguished the races of the stranger, like the (straight and crooked) backs (of 
horses),” the clear acc. pl. jénimani ‘races, peoples’ suggests that semantically similar 
martan here can be the obj. of v/V ci. For Th’s interpr. of prstha- here and in X.89.3 as 
“Ritselfrage” (to V pras‘ask’) see disc. ad X.89.3. 

I see no reason to supply a verb in c (like Ge); it can be easily construed with d. 

The pair ditim ... a4ditimin d recalls the cittim dcittim that opens the vs. The 
standard interpr. take ditim dditim as a positive/negated pair, understandably. But this 
requires one of the words to be positively valued and one negatively valued (not 
necessarily corresponding to the privative form). The problem is that each of the verbs 
that govern these accusatives (V ra ‘give’, urusyd- ‘make wide space, deliver’) ordinarily 
takes positively valued objects. Attempts to give urusyd- a negative sense (e.g., Old SBE 
“keep off Aditi”) founder on the large number of positive cases. I therefore think that 
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ditim éditim are not in an etymological relationship but are actually a pun. dit/- is the 
‘giving’ goddess and derived from V da ‘give’. For this etymological relationship see 
VIL15.12 ditis ca dati varyam “And Diti gives a thing of value.” dditi- by contrast is both 
the familiar goddess Aditi and the common noun ‘boundlessness’ (derived from Vv da 
“‘bind’). Each of these is the object of an appropriate verb: a different root meaning ‘give’ 
for dit- ‘giving’, a verb meaning ‘make space’ for 4dit/- ‘boundlessness’. For a different 
wordplay with ddit/- see previous hymn, IV.1.20. 


IV.2.12: I take padbhih in this vs. as belonging to a root noun p4és-, meaning ‘with the 
eyes’, flg. Oldenberg (SBE [1897]) and Schindler (Wurzelnomen, 31). (However, 
Oldenberg silently retracted this view in his short piece on padbhih some ten years later 
[ZDMG 63 (1909): 300-302 =KISch 316—18].) As Schindler points out, other hapaxes 
occur in etymological figures like our padbhih pasyeh. All other exx. of padbhih belong 
to pad- ‘foot’ (not ‘fetter’, as has often been claimed; see Schindler, also EWA s.v. 
padbisa-), including the one two vss. later (IV.2.14). Although such close proximity of 
identical forms might appear to weigh against assigning them to two different stems, esp. 
since one of the stems would be a hapax, their contexts seem designed to disambiguate: 
vs. 12 contains the etym. fig., while 14 juxtaposes the word with another body part 
frequently paired with it: padbhir hastebhih “with feet (and) hands.” 


IV.2.14: The vs. modulates from the 1* pl. of the subordinate clause in the first hemistich 
(ydd vaydm ... cakrma) to the 3™ pl. of the main clause of d (yemuh sudhyah) via the 
simile in c (ratham na krantah). The simile could belong either to the subord. cl. or the 
main cl. and is grammatically and semantically appropriate to either the 1‘ or the 3“ ps. 
subject of either. 

On stém asusanah see comm. ad IV.1.13. 


IV.2.15: For the third time in this hymn a pada-final acc. pl. might more comfortably be 
interpreted as a gen. pl. -- here n/n. In the cases of mértan in 3d and 11b we saw that the 
acc. pl. reading was easily possible and an abbreviated (or re-formed) gen. pl. interpr. 
was unnecessary. Here an acc. pl. interpr. seems more difficult, though perhaps not 
impossible. If it is a gen. pl. the tr. would be “as the foremost ritual adepts of/among 
men,” and most interpr. implicitly or explicitly accept this analysis. (See also disc. in AiG 
If.119 and Old, ZDMG 55: 285-89 [=K1Sch 744-78], though Old in the Noten favors a 
nominative pl. analysis, also by preference ZDMG 55: 287 [=K1Sch 746].) Certainly nin 
appears to be more multivalent in the RV than other acc. pl., and, though reluctant, I 
cannot entirely rule out a gen. pl. However, I think it is possible that nfm is a rough acc. of 
goal (“born to men’’) or respect (“ritual adepts with respect to men’’). 

Interestingly, here “we” aspire to a complete set of parents: Mother Dawn, Father 
Heaven. Generally in the RV a single parent will do in any particular rhetorical situation. 


IV.2.16: On rtém asusanah see comm. ad IV.1.13. 

This vs. has double temporal reference, to the Angirases of long ago using sacred 
speech to split the Vala cave and release the cows and to the current priests, who imitate 
the speech of the Angirases in order to release the dawns from darkness. The failure to 


11 


realize the double reference to both the opening of Vala and the beginning of the current 
dawn sacrifice has caused interpretational difficulties. 

To begin with, sticrin c has been puzzled over. Old (SBE) attempted to make it a 
fem. adj. modifying didhitim, but in the Noten opts rather for an adverbial neut. Most 
other tr. interpr. it as an abstract ‘Klarheit’ vel sim. (Ge, Re, Scar [530], sim. Schmidt 
[B+I 43-44]), while WG take it as the modifier of 7t#m in the preceding pada. I do not 
know of other exx. of stici- in abstract value; I interpr. it rather in conjunction with the 
phrase sticy tdhah ... gévam “the gleaming/blazing udder of cows” in the preceding 
hymn (IV.1.19). As noted in the comm. there, I take this as a ref. to the Vala cave. But 
this “blazing (udder)” can also refer to the current sacrifice, with the newly kindled fire at 
its focus. The priests approach this with their sacred speech to set the ritual in motion and 
achieve didhitim ‘visionary power’. 

I think pada c is appropriate for both the ancient Angirases and the present-day 
ritualists, and so I would modify the publ. tr. somewhat. The verb ayan is a subjunctive to 
the root present of V/and therefore primarily applicable to the ritualists and the actions 
they will now perform. But I also think that it’s possible to interpr. it as a backformed 
injunctive to the same root present. Since augmented imperfects to stems beginning with 
a vowel always have lengthened augment (here, well-attested 3™ pl. ayan ‘they went’), it 
would be possible to form an injunctive by “subtracting” the augment a-, producing ayan, 
rather than the more proper yan (found only in III.4.5). By such an interpr. the Angirases 
could also be subjects of the verb: they came (inj.) to the gleaming/blazing Vala cave 
(represented by stici), and the priests w7// come (subj.) to the gleaming/blazing place of 
sacrifice. 

The Pp. reads ksamain d as kséma, and most interpr. (save for WG) follow the 
Pp. and take this form as a singular, tr. “splitting the earth” -- as a reference only to the 
Vala myth (even though it is not the earth that gets split in that myth). But I think we 
should take the Samhita form seriously, as the elliptical dual it appears to be, extracted 
from the dual dvandva dyava-ksama. The phrase “splitting (heaven and) earth” would 
refer to the visual experience of dawn, when the appearance of the dawn light at the 
horizon seems to split sky from earth, allowing the light to flood in through the resulting 
slit. 


IV.2.17: And yet again we have a form that would be best interpr. as a genitive pl., but 
formally is not -- devd or devah [so Pp.] in deva janima (cf. devanam ... jénima [or 
jJanima] in the next vs., 18b). It would be possible to interpr. devah as nominative subj. in 
the simile (“as the gods do metal”); on the other hand, reading deva, some have taken it 
as a neut. pl. adj. with jaénima. Here, however, I think a gen. pl. interpr. is the correct one, 
but the poet is playing a little trick: the sequence nd devd is to be flipped to *devana > 
devana(m). The occurrence of the expected phrase in the next vs. would be an example of 
immediate poetic repair (see my 2003 “Poetic ’Repair’ in the Rig Veda’). 

The standard tr. take sucdntah as transitive, with agnim as obj., but as most 
comment, verb forms to this root are otherwise intransitive; see esp. identical sucdntah in 
nearby 15d. It seems better to interpr. agnim as the obj. of vavrdhdntah along with 
indram,; there is no obstacle to such an interpr. 

On the secondary present stem seen in the participle vavrdhdnt- here, cf. Kii 
(471). 
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IV.2.18: This vs. closes the mythological section of the hymn and is so positioned to 
seem as if it ought to be the denouement of the Vala myth. But it seems, at least to me, to 
have no connection with that myth or, indeed, with anything else in this hymn. I remain 
baffled by it, and my comments here will be only on matters of detail. 

Ge (/WG) take the subj. of ab to be the leader of the Angirases, possibly 
Brhaspati. I follow Old (Noten) and Re in taking Agni as 3" ps. subj., though he is also 
addressed with the voc. ugra. In this vs. the discrepancy in person is the least of our 
problems. My rather weak reason for preferring Agni as subj. is the fact that the hymn, 
dedicated to Agni, is drawing to a close, and the final two vss. (19-20) are explicitly 
Agni vss. I see nothing in the vs. to suggest that any Angiras is involved, save for the 
herds of livestock that remind us of the Vala myth -- but they are in a simile. 

Ge takes 4V khyd as meaning ‘count’, but as Re points out, this sense is not found 
earlier than the SB. A parallel passage shows a clear word for ‘watch over, look at’: 
VII.60.3 sém yo yuthéva janimani caste, which supports ‘watch over’ for the verb here. 
That passage also suggests that the j¢nima in b is the obj. of 2... akhyat and corresponds 
to yutha in the simile (similar Old, Noten). I therefore take the yédin b to be a neut. sg. 
referring to janima rather than the subordinating conj. (‘when, since’) of the standard tr. - 
- and I also follow the Pp in taking sg. anima as the underlying form in the sandhi 
conglomeration jaénimanti, rather than pl. jénima as assumed by others. (The jaénima of 
17b does give me pause, however.) With Old I supply ‘pasture’ with Asumdati in pada, 
rather than taking it as a personal designation (Viehbesitzer, maitre du bétail), though not 
much depends on it. In my (/Old’s) reading, it would refer to the ritual ground. Old’s 
paraphrase of the first hemistich in the Noten is “... dass Agni ... vor sich die 
Gotterscharen erblickte wie Viehherden auf der Weides des Opfers.” His interpr. of the 
passage informed mine. 

As to what the “nearby” race of gods consists of, I have no idea -- perhaps the 
gods that come to the sacrifice. Recall that in vss. 3-4 the poet asked Agni to bring (only) 
a selection of gods to the sacrifice. 

The second half-vs. is even more puzzling than the first, because there seems no 
reason to introduce Urvasi and her retinue (pl. urvasih) and her son Ayu. I supply anima 
with mdartanam rather than construing this gen. independently as most others do; the 
parallelism of the passage supports this. 


IV.2.19: The augmented 3" pl. avasranis listed as an aor. to V vas ‘shine’ by Whitney 
(Rts) and Gr and so tr. by Old (SBE), Re, and (somewhat attenuated) Ge. I take it rather 
as an impf. to the root pres. of V vas ‘wear’ (so listed by Lub., so interpr., more or less, by 
Kii, Stativ, 97-98); WG take it also to ‘wear’, but as an ingressive aorist. Since the root 
already has a root present and there are no other forms to a root aorist, this seems to 
multiply entities unnecessarily. What does it mean for the dawns to wear/clothe 
themselves in truth? Perhaps either that they are greeted by a (truly formulated) hymn 
that serves as their garment or that by dawning they display the truth of the orderly 
functioning cosmos as their clothing. Although I think that avasran belongs properly to 

V vas ‘wear’, this of course does not mean that there is not a pun on V vas ‘dawn, shine’. 


IV.3 Agni 
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IV.3.1: I render vs.-final krnudhvam twice -- once with vs.-initial @in the meaning ‘make 
= kindle’, rather than with most tr. ‘bring here’, and once with the quasi-infinitival dat. 
avase. 

It is not entirely clear why Agni is identified as Rudra here. The word is most 
likely to be construed with the gen. adhvardsya as “the Rudra of the/your ceremony,” on 
the basis of I.114.4 rudram yajfasadham “Rudra bringing the sacrifice to success” and 
II.2.5 (also of Agni) rudrém yajianam sadhadistim “the Rudra of the sacrifices, bringing 
success to the offerings.” Perhaps the point of comparison is Rudra’s healing powers and, 
esp. here, his ability to ward off threats of all sorts, in this case the “unexpected 
thundering” (tanayitnor acittat) of pada c. 

rodasyoh can be either gen. (with most tr.) or loc. (so publ. tr.). There is little 
riding on the choice. 

As most interpr. take it, “unexpected thundering” is probably a reference to all 
sorts of unforeseen dangers, rather than specifically of a sudden storm. 


IV.3.2: All the standard tr. take the rel. cl. of pada a (cakrma yém vaydm te “(the womb] 
which we have made for you”) as the frame for the simile in b, with “we” matching the 
eager wife (jaya ... usati) and “you” (Agni) matching the husband. Old (SBE) goes so far 
as to supply “marriage-bed” as the match for the womb: “... as a well-dressed loving wife 
(prepares the marriage-bed) for her husband.” This is one possible reading, but I don’t 
think it is the only (or even the dominant) one; in fact, I think the simile can be matched 
to four different entities in the verse. 

Let us begin by noting that pada b, the self-contained simile, is found three times 
elsewhere (I.124.7 of Dawn, X.71.4 of Vac, and X.91.13 of praise [sustuti-] seeking 
Agni), in all cases of females or of entities conceived as female. An obvious “entity 
conceived as female” is found in the nominal main clause of pada a, aydm yonth “here is 
the womb”: the womb, though grammatically masc., is a female accoutrement and can be 
matched with the wife in the simile in b. This “womb” (=fireplace) is well prepared 
(“richly dressed” suvasah) and ready to receive Agni as her husband. For womb = wife, 
cf. 1.53.4 jayéd ... séd u yonih “The wife -- just she is the womb.” 

But suvasah elsewhere occurs in the same pada with pdrivitah (found in our pada 
c): IIL8.4a yiiva suvasah parivita agat“As a youth, richly dressed, engirded, he has come 
here.” Although the referent there is the sacrifical post, the vocabulary is also appropriate 
to Agni. Therefore it could be the Agni of c who is like a wife, eager for her husband 
identified with the womb in pada a -- a gender reversal that would appeal to the Rigvedic 
poets. (Note that the standard reading, where “we” the ritualists match the wife, also 
requires some gender reversal.) 

Finally let us consider pada d. The subj. of d is fem., expressed by imd u fe ... 
praticih “these facing you.” Ge (/WG) supply “Frauen,” but in n. 2d Ge suggests girah 
(inter alia); Re supplies “louanges.” I think girah must be correct: there are a number of 
ima u tva/te ... gitah passages (e.g. VI.45.25, 28, VII.18.3, VHI.3.3), and Ge/Re adduce 
V.12.1 for gir as well: giram bhare vrsabhaya praticim. As was noted above, in 2 of its 4 
occurrences the “eager wife” simile has speech/praise as its comparandum, so in fact that 
simile in our b works best with the hymns in d: these hymns face towards you, like an 
eager wife to(wards) her husband. 
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Bloomfield discusses the simile at length ad I.124.7. He is rather sour about our 
passage: the construction is “very loose indeed”; “the metaphor limps decidedly.” Contra 
BI I consider the deployment of the simile here as an example of the poet’s extreme 
cleverness, with the simile applicable to every single entity in the vs. To reflect the 
polyvalent status of the simile, the publ. tr. should probably be changed to “(It is / we are 
/ you are / they are) like ...,” though this would be very clumsy. 

As for parivita- ‘enveloped’ in c, the question is what Agni is enveloped in. It 
could be the paridhi sticks that surround the ritual fire (see, e.g., Ge ad I.128.1, endorsed 
for that passage by Thieme [Unters. 19]); WG suggest dawn’s light or hymns; Old (SBE) 
offerings and prayers. It’s useful to note that par1vita- occurs twice with the loc. of yonz-: 
once in an Agni hymn X.46.6 parivito yOnau sidad antéh (note V sad here as well) and 
once in the riddle hymn I.164.32 s# matir yona parivito antah, so that the two concepts 
seem to be connected (“enveloped within the womb”). This could fit the paridhi sticks 
forming a border of the fireplace conceived as a womb. It might also refer to the kindling 
sticks, within which fire is hidden until he is ignited (/born), hence also his womb. There 
is another important parallel in nearby IV.1.7 ananté antéh parivita agat “enveloped 
within the limitless, he has come here”; see comm. there. On the multiple meanings of 
parivita- in Agni context, see Thieme (Unters., 19-20). 

Modern tr. (almost) universally take the voc. svapaka- as ‘having a lovely 
backside’ vel sim., related to 4pafc- ‘turned backwards’ and here implicitly contrasting 
with praticih ‘turned towards, facing’. The one exception is Old, who in SBE (1897) tr. 
“O most skilful one,” an interpr. that he swiftly disavowed (ZDMG 55 [1901]: 301 
[=K1Sch. 760]) as “nicht zu denken” -- without admitting he had in fact thought it 
previously. Nonetheless, I think this is a more appealing interpr. than the current 
standard. I take it as built to a negated 4-paka- ‘not naive, not callow’ to paka- ‘naive, 
callow, simple’ -- like 4mdra- ‘not stupid’: muara- ‘stupid’. @mura- is found three times in 
the Agni hymns of this mandala (IV.4.12, 6.2, 11.5), always of Agni. The semantically 
similar 4drpita- ‘undistracted’ in the next pada (3a) supports this interpr. There are two 
other occurrences of svépaka- (V1.11.4, 12.2), both analyzed by the Pp as su épaka- (both 
adduced by Old, SBE), both modifying Agni. In neither case does a “having a lovely 
backside” impose (or even suggest) itself, and I propose to include them under this stem. 


IV.3.3: Ge takes the voc. vedhah as the poet’s self-address, which is certainly possible; he 
is commanding himself to recite (samsa). This does not solve the question of the person 
of the verb #/éin d. Although this form is universally rendered (incl. in the publ. tr) as a 
3 sg. (and analyzed, because of its accent, as the only perfect form to this root, against 
root pres. i/e, itte, see Kii 122), it could of course also be a 1“ sg. pf., with sora an 
appositive to the underlying 1* ps. subj. (‘‘I the presser”). Since the surrounding vss. (2 
and 4) have explicit 1* persons (though pl.), I would be inclined to emend the publ. tr. to 
“whom I, the presser, invoke ...” 

Pada d plays on the standard Rigvedic notion that the soma-pressing stones are 
very noisy and that their noise is like that of the priestly recitation and singing happening 
at the same time. The question here is which of the three terms in the phrase graveva sota 
madhustt belongs to the simile and which to the frame. On the basis of X.64.15 graveva 
yatra madhusud ucyate brhat, | take grava ... madhustit “the honey-pressing (pressing) 
stone” as a discontinuous simile, with the frame represented by sofa in between. Ge, Re, 
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WG, Kii (122), and Scar (615) take the simile to be graveva sota and the frame madhusut, 
Old (SBE) confines the simile to grava with the frame sota madhusut. Either of these 
configurations avoids a discontinuous simile, but such similes are not rare and the 
phraseology of X.64.15 supports my analysis. Little rests on it, however. 


IV.3.4: My “at least” for cid follows Ge (“wenigstens”). This somewhat testy note seems 
to introduce the next part of the hymn, with its anxious or annoyed questions to Agni 
about his relationship to the sacrificers and how he will represent it to the other gods. 

The sami- and the sta4- here presumably refer to the complementary physical and 
verbal aspects of the sacrifice. On st@- as “Kultlied” in this and similar passages, see Lii 
(esp. 442-43). 


IV.3.5-8: The list of gods to whom Agni will tattle on us follows a certain pattern. Vs. 5 
contains the standard great trio of Adityas, Varuna, Mitra, and Aryaman, as well as a 
minor Aditya, Bhaga ‘Fortune’, who is, however, important for our welfare. Although we 
might have expected the Sun here, because he serves as the Adityas’ eye, observing our 
offenses, we have instead Heaven and Earth, which frame the cosmos. In vs. 6 the nearer 
gods of the midspace, particularly Vata ‘wind’ and the Asvins, are featured. Rudra 
appears in both 6 and 7; I don’t quite understand why, but recall first that Agni was 
identified as Rudra in vs. 1 and may be also in 10d (see also 14b). Moreover, in 6 the 
punishing aspect of Rudra is emphasized (‘man-smiting’, mzhén-), while in 7 he is paired 
and/or contrasted with the benevolent Pusan under the ambiguous epithet suimakha-, 
which means both ‘good combatant’ and ‘very generous’, so his effects on human life are 
emphasized and he counts as a nearer god, who in fact is the giver of the oblation 
(havirda-). In the 2™ half of 7 Visnu and his three strides return us to the contemplation 
of the whole cosmos, and vs. 8 functions ring-compositionally with vs. 5: we have the 
Sun we expected (and didn’t get) in 5, with Aditi standing in for the Adityas in 5, and 
heaven (though probably the place, not the deity) is the final goal. 


IV.3.5: The last pada would be more accurately rendered “What to Aryaman, what to 
Fortune?” 


IV.3.6: Note that all four padas rhyme: agne# (a), subhamyét (b), ksé# (c), arghné (d); 
also 7ab pusné ... havirdé#, an unusual effect in RVic verse. 

The so-called “double stem” vrdhasand- is morphologically anomalous, but 
belongs to a fairly large group of stems with apparent middle part. in -asand-. See AiG 
II.2.236—37 on the type. This is not the place to treat the origin of these stems at length, 
but, with Insler (KZ 82 [1968]), I think the starting point is sahasanda- (5x, 4x of Agni) 
‘displaying might’, which he takes as a metathesized form of a pf. mid. part. * sasahand-, 
beside sasahanda- (1x) and the younger type sehand- (3x). This metathesis was reinforced 
by the very common s-stem séhas-, and several other -asand-stems have s-stems 
alongside (Savasand-: Savas-, rabhasana-: rabhas-, jrayasand-: jrdyas-) and fall into the 
same general semantic field of strength, power, or violent action (though not one of the 
best attested, mandasand- ‘becoming exhilarated’ nor, e.g., dhivasand- [2x]). There is 
unfortunately no neut. s-stem * v/dhas-, though there is a single attestation of an 
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infinitival dat. vrdhaése with suffixal accent. See also disc. of vrdhasnu- ad IV.2.3 and 
arsasana- ad X.99.7. 

Pada c is problematic, both metrically (it lacks a syllable) and grammatically: this 
is the only place in the RV where nasatya- appears in the sg., not the du., and the identity 
of pada-final kséis disputed. The metrical problem and the &sé problem can be easily 
solved together if we adopt the suggestion of Hoffmann registered in Schindler (Root 
nouns, s.v. ksa-) that kséis a haplologized form of datival inf. * yaksé ‘to appear’ in the 
environment (ndsat)yaya [yalksé (Note that yaksdm ‘apparition’ appears in 13a.) This 
interpr. is also reflected in WG’s rendering, and one way or other it goes back to Ludwig; 
see Old (SBE, Noten). The publ. tr. should have an asterisk before “to appear.” 

As for sg. nasatyaya, although this analysis is emphatically rejected by both Old 
(Noten) and Debrunner (AiG II.2.136), I have adopted Henry’s old suggestion that the 
form is a vrddhi adj. of appurtenance whose vrddhi is invisible because the base already 
has initial-syllable vrddhi. We would of course expect the accent to shift to the final 
syllable (AiG II.2.133ff.), hence *nasatyd-, but the dominance of the initially accented 
noun could have altered the accent, possibly redactionally. I supply ‘chariot’ in this dat. 
expression, since the Asvins’ chariot is esp. prominent and périjman- modifies their 
chariot elsewhere (1.20.3, X.41.1). Cf. esp. 1.20.3 téksan nasatyabhyam parijmanam 
sukham ratham “They fashioned the earth-circling well-naved chariot for the Nasatyas.” 


IV.3.7: On the benevolent Rudra see comm. ad vss. 5—8. It is not clear why or how Rudra 
is the giver of the oblation. Old (see also WG’s n.) suggests that it is in his capacity as 
pasupati-: he provides the beast for sacrifice. This is possible: though he is not so called 
in the RV (where the word is not found), this epithet is applied to him in AV (e.g., 
XI.2.28) and VS (e.g., XX VI.28). 

In c rétah ‘semen’ is somewhat surprising, esp. if it is to be construed as the object 
of brévah -- so much so that Gr (tr., not W6.) suggested emendation to répah ‘stain’, an 
emendation accepted by Old (SBE, Noten) and Lii (622) and maintained tentatively by 
Scar (214). Re keeps the transmitted form but interprets it as a way of referring to 
negative speech: “Quelle semence (de blame dirais-tu) ...?” But in a culture so fixated on 
fertility, semen is basically always a positive concept. Important is the fact noted by Ge 
(n. 7c) that Visnu is elsewhere the protector of semen (cf., e.g., VII.36.9 visnum 
misiktapam “Visnu, protector of the poured-out [semen]”’). In his n. (and contra his tr.) Re 
suggests an alternative interpr. of rétah here as a truncated *retodhe (cf. retodha- 5x) or 
* retode (Re does not accent either proposed form). This seems the correct solution, with 
the -de extracted from Aavirdé, which ended the preceding pada. 

In d Re suggests that sarave brhatyafis the “état pré-compositionnel” of a 
bahuvrihi * brhatsarave (no accent provided and no application of sandhi), whose referent 
is Rudra. Although the arrow is surely Rudra’s as all standard interpr. recognize, there is 
no reason to substitute the god for his symbolic accoutrement. Just as Agni can speak to 
the chariot of the Asvins (6c, by my interpr.), he can also speak to Rudra’s arrow. 

Ge (n. 7d) points out the contrast between Visnu as creator (c) and Rudra as 
destroyer (d). 


IV.3.8: Although it is tempting to take rfaya as an adj. modifying sérdhaya (so, e.g., Ge 
“der rechtwandelnden Schar,” sim. WG, Old SBE), the stem std- is overwhelmingly a 
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neut. noun. It is possible, with Re, to take it as an appositive with the Marut troop: “Ordre 
(incarné)” or, with Lii (623), as a separate entity to whom Agni’s speech is directed, but I 
think it more likely that it is a dative of purpose, like (va)/ksé in 6d, Aavirdé in 7b: “for 
truth,” that is, for the Maruts to attain or ascertain the truth. 

The masc. (/neut.) furéya cannot modify fem. éditaye (pace Old SBE). Ge 
supplies “heaven”; WG suggest the sun. With Re I opt tentatively for Indra, who is 
frequently modified by this adj. and who is otherwise absent from this fairly 
comprehensive list of important gods (see Ge n. 8c). Brereton (Adityas, 205-6) instead 
thinks turdya represents an Aditya, probably Varuna, and takes dditaye not as the name of 
the goddess but as a common noun ‘innocence’, with the dative phrase meaning “for the 
mighty one (=Varuna) to (ascertain our) innocence.” This assertion of innocence at the 
end of a series of questions about potential blame would set the stage for the request that 
Agni make our sacrifice succeed (pada d). This suggestion is appealing, but I am not 
convinced that 4diti- ever means ‘innocence’, and further in this sequence the purpose 
datives are only pada-final, which dditaye is not. 

Pada d poses some syntactic challenges. The first is that sa@dha, by all accounts a 
2™ se. act. impv. to V sadh, has no expressed obj., though act. forms of this root are 
fundamentally tr. (but sometimes, esp. in the participle, used in absolute sense “assuring 
success”; cf. nearby IV.1.9). I supply dhivam ‘thought’ vel sim. as the object, since forms 
of dhi- or other words for thought/prayer are regularly construed with Vv sadh. The other 
problem is what to construe gen./abl. divah with. (It cannot be acc. pl. because of the 
accent.) The standard solution has been to take it with cikitvan (e.g., Ge “der du den 
Himmel kennst’”), but as Re points out, c/kitvan is never otherwise construed with a gen. 
His solution is to supply an obj. for sadha on which divah is dependent: “Méne droit au 
but (les affaires) du ciel.” My interpr. requires a slight emendation, from sédha divah to 
* sadha divah -- that is, sadha 4 divah, with 4+ ABL in the meaning “all the way to.” Cf. 
1.92.17 ya... slékam a divah ... cakrathuh “you two who made your signal-call (reach) 
all the way to heaven”; sim. II.61.4. See comm. ad locc. An asterisk should be inserted 
before “all the way.” 


IV.3.9-12: Each of these vss. begins with the resonant and charged instr. rténa “by truth’, 
the usual introduction to a truth formulation. Each of the vss. does seem to express a 
mystical truth about the ritual or its mythic background. There is no obvious connection 
to the group of vss. that precede (the question vss. of 4cd—8), but if I am correct that we 
should supply ‘thought’ or ‘thoughts’ in 8cd, where we ask Agni to send them all the way 
to heaven, it may not be fanciful to think that vss. 9-12 are these very thoughts. 


IV.3.9: This vs. expresses the beloved paradox about cows and milk, that the cow is 
“raw” but her milk “cooked” (that is, ready to consume), and further that a black cow can 
still give white milk. These paradoxes describe in the first instance the production of the 
ritual offering, the milk that will produce the ghee to be poured into the ritual fire. But it 
may also (esp. the 2™ hemistich) characterize the transition from the night (black cow) to 
dawn (the gleaming milk) at the dawn sacrifice; see Janert (Dhasi, 29ff.). 

The standard interpr. (save for WG) take sténa as the agent with the ppl. nivatam 
(e.g., Re “L’ Ordre a été fixé par l’Ordre (méme)”). Because the flg. 3 vss. also begin with 
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rténa, interpreting the first one outside of the pattern established by the rest seems 
misguided, esp. given the usual function of initial rféna (see comm. above on vss. 9-12). 

I take the rtém that I reverently invoke (ide) to represent the paradoxes just 
discussed -- the mystical truth of the cow’s nature -- and I interpr. 4 gdfas an ablative 
phrase, referring to the source of this truth. Most take gdfas a gen., but this makes 2 hard 
to construe. (The phrase 2 gdh occurs 3x elsewhere, always pada final, twice in this 
mandala [IV.22.4, 23.6] and once in X [X.100.12]; nowhere is it clear.) At least acdg. to 
Old (SBE) and Ge, the rtém is actually a reference to the milk. I am skeptical. 

On dhasi- see comm. ad 1.62.3, 140.1. 

The hapax jamarya- is opaque; see EWA s.v. My tr. follows Janert’s analysis 
(Dhasi, 33ff.), that it is a secondary derivative to jam-ara- “die die Nachkommen 
Niahrende.” Ge’s suggestion (n. 9d) that it is related to YAves. zamar ‘on/in the earth’ (in 
Zainar-guz-), hence ‘earthly’ (versus heavenly milk = rain), fits the passage less well. 


IV.3.10: This 2" vs. in the truth-formulation sequence both continues the mystical 
description of the dawn sacrifice and presents another paradox. With regard to the 
sacrifice, the milk produced in vs. 9 becomes the butter oblation poured on the sacrificial 
fire, as Ge discusses. Ge’s explanation of the phrase péyasa prsthyéna lit. “the milk 
belonging to the back” is ingenious and (to me) convincing: it is the milk on the top (the 
image is of a four-legged animal), 1.e., the cream, which is made into butter. With the 
offering of the butter, the fire flames up -- allowing it to go about “conferring vigor” 
(vayodha-) in c. 

Pada c also inaugurates the paradox that is most clearly expressed in d. Agni is 
characterized as 4spandamdna- in c. As Ge points out (n. 10c), V spand ‘kick, lunge, jerk’ 
is only used in Vedic of cows when they are being milked, so Agni is both bull ( vrsabha- 
[a], vfsan- [d]) and cow. This paradoxical double identity is sharpened in d, where Agni 
is identified not only as a bull but as Prsni, the cow who is the mother of the Maruts, and 
he is the subj. of the quintessential “cow” verb V duh ‘milk’ and acts on the quintessential 
cow body part wdhar- ‘udder’. The substance s/he produces from this udder is sukram, a 
word that can refer not only to ‘gleaming’ milk, but is also used to refer to semen. A 
similar gender-bending milking scenario involving Prsni and Rudra, the Maruts’ father, is 
found in II.34.2; see that passage and the comm. thereon. Here Agni may be being 
identified with Rudra; see the Agni-Rudra equation in vs. | and also the focus on Rudra 
in the “question” vss. (6d, 7b, 7d). There are a number of passages in the Agni hymns of 
IV that should be brought into the conversation, though unfortunately what they have to 
say is obscure: see the “gleaming udder” (sticy ddhah) in IV.1.19 and a neut. entity (quite 
possibly her udder) belonging to Prsni in IV.5.7, 10. 

What -- if anything -- this refers to naturalistically is unclear. The tendency 
among interpr. has been to take it as a reference to rain (see Ge n. 10d) or to some other 
celestial phenomenon (Lii 390), but I find Bloomfield’s suggestion (RR 213) more 
appropriate to the passage, that the fire, blazing up, “shoots out his flames from his bright 
udder; he, a bull, is thereby -- mirabile dictu -- also a pr¢ni, the heavenly, yielding cow, 
par excellence.” B| also suggests that sukrd- here mean ‘semen’, with a zeugma of 
duduhe: “As a bull he hath spurted semen, as a Pr¢ni cow he hath milked his udder.” 
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IV.3.11: The third truth-formulation vs. sets up the Vala myth as the model for the 
coming of dawn: just as the Angirases breached the Vala cave and let loose the cows, so 
the human sacrificers break Dawn out of her confinement by kindling the ritual fire. This 
is the third step in the depiction of the morning ritual. As noted elsewhere (see esp. the 
publ. intro to Mandala IV and to IV.1), the Vala myth and the Angirases play an outsize 
role in the Agni cycle of IV. 

Despite the injunctives of pada a (vy asan) and c (pari sadan), | am tempted, with 
Gr, to read anavanta in b, to produce 11 syllables. (Consider the augmented impf. in d, 
abhavat.) Old (Noten) considers this restoration possible but not necessary. Hoffmann 
(Injunk., 209) gives a typical treatment of the vs. in his interpretational system, assuming 
an injunc. navanta in b. 


IV.3.12: The ritual application of this final rténa vs. is less clear than for the first three. It 
may simply refer to the waters used at the first soma pressing. Or the ritual aspect may be 
muted, and the point is to make room for the Vrtra myth next to the Vala myth in vs. 11. 
However, the opt. dadhanyuh seems to reflect a movement from what has happened (the 
injunctives and preterite indicative of the last few vss.) to what should now happen, 
which suggests that there should be a ritual application. 

The athem. mid. part. -stubhand- is isolated, beside the act. them. 1* cl. pres. 
stobhati, and it is therefore impossible to determine its exact value -- including whether it 
is passive (so, e.g., Old [SBE], Ge, Re) or not. Goto (1* cl., 332 and n. 808) argues 
against such a value, on the basis of the intrans. sense of the root, and I have followed 
him in the non-passive assessment. My tr. “beat a tattoo” reflects my sense that V stubh is 
associated esp. with rhythm. As for sdrga-, lit. “surge, gush’, it can refer to the instant 
when the surge is released, hence here the start of a race. 


IV.3.13: This vs. is very difficult. As I see it, the point of the vs. is to demand that Agni 
not track down and punish the speaker for the transgressions of others, esp. others who 
are close to the speaker and could be mistaken for him. In the first hemistich this notion is 
expressed by GEN yaksd- “the specter/apparition of X,” where yaksa- could perhaps best 
be rendered as Doppelganger. 

The first problem one encounters is késya and the puzzle of how an interrogative 
would interact with the prohibitive ma. The standard solution is to treat kdésya as an 
indefinite, without the usual particle (cid, cand) to mark this value -- e.g., Re “... de qui 
(que ce soit).” But when the negative nd is used, the indefinite ‘no one, nothing’ always 
has the particle. I propose instead to read * akdsya ‘of (a) nobody’. With an accent like 
that of aktitra ‘nowhere’, this interpr. does not require emending the Samhita text (which 
would read makéasya), only the Pp., and the same stem is found three times elsewhere in 
the same context, at least by my interpr.: V.70.4 ma kasya (in a passage very similar to 
this one), ma kasya in VII.94.8, and I.120.8 ma kaésmar, parallel to makuitra where the Pp. 
analyzes the first as md kasmai but the 2" as md aktitra. The apparent presence of mda- 
akutra in this last passage reinforces my interpr. of ma kasya/ kaésmai as also containing a 
privative a-. It might be argued that nékis, nakim (the former of which is very common) 
and makis, makim \ack the indefinitizing particle, but all these forms show univerbation 
and loss of the accent on the 2"4 element. 
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The form Aurdh has been variously analyzed. Old (etc) takes it as an adv., and Ge 
(etc.) as the gen. of a root noun. (For detailed disc. see Scar [123], who vacillates.) I 
follow the latter view, but see it not as an abstract but as a personal gen. referring to one 
of the transgressors. (This seems to be the WG interpr., too.) 

On vesa- see comm. ad X.49.5. 

In d Old suggests emending déksam to yaksém (matching the same form in pada a 
and found elsewhere with bhujema), but it is hard to see how this error could have arisen. 
I think rather that daksa- is used here ironically or sarcastically. 

On md with the apparent opt. bhujema, see Hoffmann (Injunk., 95-97), who 
explains this grammatical anomaly (found several times) as a misinterpr. of expressions 
with the dat. inf. bAuyjé. 


IV.3.14: Once again in this hymn Agni seems to be indirectly identified with Rudra, here 
by the use of the adj. st#makha-, used explicitly of Rudra in 7b. The ambiguity of this 
word works well here also. 


IV.3.15: Vs. 3 also contains forms of both ménman- and Sasttr-. 

On sém V jr see Goti (1* cl., 154-55), who considers the two instances of this 
lexeme (also in the next hymn, IV.4.8) an individual use of this poet, in the meaning ‘be 
welcome’ [willkommen sein]. In both cases it has a verbal product of the poet as subj. 
(sast/ here, gir- IV.4.8). My ‘bring harmony’ is meant to capture the ‘sing’ feature of the 
root Vjr. Perhaps ‘be harmonious’ would have been better. For further disc. see ad IV.4.8 
below. 


IV.3.16: On this vs., see publ. intro. 
IV.4 Agni the Demon-Smasher 


IV.4.1: The repetition of the same word, prasitim, in a and c without any obvious 
difference in usage or sense (Re says they are “légérement” distinct) seems 
uncharacteristically clumsy for a Vedic poet, which in turn makes it tempting to identify 
something that does distinguish them. Although he does not tr. them differently (nor does 
anyone else), Ge suggests in his n. la that pras7ti- represents the coalescence of two 
words, one derived from V's, si ‘bind’ (‘Fanggarn’, a hunting net) and the other ‘Laut, 
Ansturm’, related to prasita- IV.27.4, X.77.5) ‘shot forth’. The latter provides the usual 
meaning of prasit- ‘onslaught’ vel sim., and the word is now usually considered to 
belong to PIE *sef/(i) ‘loslassen’ (cf. LIV? 1.*seh/(i) n. 2; EWA s.v.) and to be related to 
sayaka- ‘missile’. For disc. of some of the occurrences of prasiti- see Hoffmann (Aufs. 
417-18 [=MSS 10, 1957]); curiously Hoffmann only notes the second occurrence of the 
word in this vs., not the first. Ge’s suggestion that the word has two sources opens the 
possibility of accounting for the poet’s seemingly awkward repetition here, if in fact he’s 
using two different words prdasiti- (or, to him, possibly two different senses of one word; 
for this cf. sumat/in 6a, 8a below). That the présvti- in pada a is ‘broad’ (prthvi-), while 
the dnu ‘along’ in c suggests that it is long and thin there might be a clue. I tentatively 
suggest that the first occurrence refers to a deployed hunting net -- broad so as to trap as 
many animals as possible (or to make it difficult for any animal to avoid it) and 
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comparable to an advancing sheet or wall of flame. The second one would then have the 
usual sense of ‘onslaught, forward dash’. Unfortunately altering the tr. to allows for these 
two separate meanings would lose the identity of the forms in this suggested pun. 

Pace Ge, ‘bha- means ‘entourage, retinue’ not ‘elephant’ in Vedic, a meaning 
reinforced by the Middle Indic derivatives. See EWA s.v. 

On driinand- as belonging to V dri ‘cut down, mow’ see Hoffmann (Aufs. 41421) 
and EWA s.v. DRA V.. 

Pada c seems to go more naturally with b than with d, as most take it. 


IV.4.2: Since V sprg does not otherwise occur with dnu in the RV or, per Monier- 
Williams, in all of Skt., I supply an object with this preposition -- either the flames of 
pada a or, perhaps preferably, the présitim construed with anu in Ic. 

Most interpr. take patamgén as an unmarked simile, e.g. Ge “(gleich) Végeln.” 
My interpr. requires supplying an unparalleled noun but avoids the need for a simile 
particle. 


IV.4.2—4: Note the preverb chaining: 2d vf srja, 3a prati ... vi srja, 4b prati. 


IV.4.3: The splv. édirnitama- is better rendered ‘best at advancing’ vel sim., rather than 
‘swiftest’; see comm. ad III.11.5. Such an understanding of timi- may be reflected in the 
WG tr. “als am besten Durchsetzender,” against the standard “swiftest” tr. 

Ge. renders d “keiner soll es wagen, dich irrezufiihren,” but vyathrh ‘veering 
course’ is simply a description of the usual behavior of fire, amply described in vss. 1-2. 


IV.4.4: As Ge suggests in his n. 4a, ¢ tanusva could reflect the common idiom 4 V tan 
“draw/stretch (the bow [dhdnus-, dhénvan-])’. Given that Agni is identified as a ‘shooter’ 
(asta) in 1c and that bows are the presumed object of a different form of V tan in the next 
vs. (5c, see there), this seems quite possible, though I think the primary reading is simply 
the reflexive ‘stretch yourself out’; cf. la for Agni’s making himself broad. 


IV.4.5: The standard tr. supply ‘powers’ with da/vyani, and this certainly could make 
sense. However, no word meaning ‘power’ occurs with pl. dafvya- (I must admit that 
sahas- occurs several times with the sg.) nor as obj. of avis V kr ‘make manifest’. Since 
we expect something visual as the obj. of such a verb and since the hymn so far has 
concerned the shape-shifting of Agni, I tentatively supply ‘forms’ -- though ‘powers’ is 
not excluded contextually. 

The adj. sthird- ‘taut, firm’, esp. when obj. of 4va V tan, presupposes ‘bows’ as its 
head noun; cf. the bahuvrihi sthir4-dhanvan- (V11.46.1) and phrases like VIII.20.12 sthira 
dhénvani. 

The more usual interpr. of cmpds with final root noun is OBJ + TRANS. VERB, and 
this seems to be the sense of many of the fairly numerous cmpds in -ja- (e.g., vasi-ju- 
‘speeding goods’), though Scar (166-77) hesitates in several cases. However, in yatu-u- 
the final member must be read passively with agentive 1‘ member: ‘incited by sorcerers’, 
as VII.21.5, adduced by both Ge and Scar (173), definitively shows: na yatdva indra 
Jujuvur nah “Sorcerers do not incite us, Indra.” 
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On the number disharmony in the obj. phrase in d, jamim 4jamim ... Sdtriin, see 
comm. ad VI.44.17. 


IV.4.6: The 2 hemistich has been variously interpr. Most recently WG take the neut. 
pls. visvani ... sudinani ... dyumndani as subjs. of the sg. verb dyaut, in the well-known, 
inherited, but relatively rare constr. of neut. pl. + sg. verb (“Zu ihm strahlen alle ...””). Re 
takes all of the half-verse through arydh as nominal sentences: “que tous (les jours) soient 
de beaux jours pour lui ...,” and the rest of d as an abrupt command. Ge has Agni shining 
the various good things through the doors to the fortunate asmay. My interpr. is closest to 
Old (Noten, not SBE) and Ge’s alternative in his n. 6cd. I take v/diraf as referring to the 
usual opening of the doors, an expression that usually contains a form of the verb V vr 
“(un)cover’ (e.g., [X.45.1 vi... dtiro vrdhi). Here the more dramatic verb dyaut has been 
substituted, blending the lexeme v/... dyaut ‘flashed forth (like lightning)’ with the 
straightforward v/v vr ‘open’ -- hence my “flashed open the doors.” I am not sure why all 
the standard tr. (except for WG) render the injunctive dyautas a modal (e.g., Ge “... sollst 
du ... scheinen’’). 

I supply ‘days’ with sudimani on the basis of passages like VII.11.2 dhany asmai 
sudina bhavantt. 

rayah can be either acc. pl. (so Old, Ge, Re) or gen. sg. dependent on visvanz ... 
sudinan (so Th [Fremdl. 61] “All die Sonnentage des Reichtums,” WG). In the publ. tr. I 
took it as acc. pl. but, to my mind, nothing rides on it either way. 


IV.4.7: It is not clear whether nitya- in this context has already developed its later 
technical sense of regular, obligatory ritual offering, as opposed to those performed 
irregularly for special purposes. Or whether it simply means, as Re takes the phrase 
nityena havisa, “une offrande personnelle.” 

I have pushed the last phrase sasad istih to “this desire will be” -- that is, “will 
come true” -- rather than simply “this will be his desire” (so Ge [WG]), since I otherwise 
find it difficult to interpr. the subjunctive. 


IV.4.8: The word sumat/-, found in 6a, is repeated here. There it clearly referred to the 
benevolence or good will of Agni, which the successful priest/poet comes to know. Here 
I think it has double meaning. On the one hand, it still refers to Agni’s good will, which 
the poet praises, but it also refers to the good thought, i.e., the poem, that the poet has 
produced for Agni. This double reading is enabled not only by the usual double meaning 
of sumati- and the grammatical ambiguity of the enclitic fe (gen. in the first interpr., dat. 
in the 2™), but also by the double meaning of V re ‘chant, recite’, which can take as object 
either the topic/goal of the praise (e.g., V.29.1 arcanti tva martitah ... “The Maruts chant 
to/praise you’’) or the verbal contents of the recitation (V.30.6 tubhyéd eté martitah ... 
arcant arkdm “Just for/to you do these Maruts chant the chant’). 

ghosi (also VI.5.6) is a controversial form. The grammars/lexica generally take it 
as a 3" sg. passive aor. to V ghus ‘hear’; it would take a putative sumatih as subj. and 
mean “(the good thought) was/is/will be heard” (Old SBE “it resounded here,” sim. WG). 
The other instance (in VI.5.6) is taken as a neut. adj. ‘laut ert6nend’ by Gr, also Old 
(Noten, contra SBE). Most tr., however, render it as a 2" sg. act. impv. “hear!” Though a 
passive aor. would also be possible in VI.5.6 (ghdési ménma “the thought is heard’’) and 
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though the pass. aor. interpr. is morphologically impeccable, I think the 2" sg. act. impv. 
is the correct interpr., though the morphology is a little troubled. It appears to be a -s/ 
imperative, though not built as usual (at least in my view) to an s-aor. subjunctive, but 
rather to, or alongside, the 1* class thematic pres. ghdsat?, this analysis also requires that 
a putative *ghos-si has simplified the double sibilant. One of the arguments in favor of a 
2"! sg. impv. in VI.6.5 is the relative density of -s/impvs. in that context, with two (srdsi, 
parsi) in the preceding hymn (V1.4.7, 8) in that tightly knit Agni cycle. The interpr. of the 
form as a -s/impv. is accepted and argued for by Goto (1* cl., 131-32 and n. 160, with 
lit.); it is curious that in WG[oto] this interpr. has been abandoned without comment. The 
form is disc., in typically indecisive fashion, by Baum (Impv., 46 and 27 [where he seems 
to accept the -s7impv. analysis]). 

The Vavata or ‘Favorite’ wife in later Srauta ritual is one of the wives of the king 
who has a series of set functions in the various royal rituals (see, e.g., my Sacrificed Wife 
passim). The presence of this figure, or of her prototype, may suggest that the lexeme 
sam V jr, found also in the preceding hymn (IV.3.15), may have deeper resonance than 
simply ‘be welcome, bring harmony’, perhaps something like “be in tune with (s.o.)’, 
referring to perfect harmonious agreement between two people, esp. two people in love. 
In both IV.3.15 and our passage the feminine song (gir-) / chant (sast-) would put herself 
in tune with the masc. god, as a Favorite wife would to her kingly husband. Note that in 
IV.3.15 the chant is modified by devaévata ‘favored by the gods’, with the same -vafa as 
here (save for accent). In fact, as Ge points out (for different purposes) our fe vavata is 
phonologically very close to [V.3.15 devavata. It might also be that jara(tam) would be 
reminiscent of jara- ‘lover’, to add to the erotic mood. 

As Re’s tr. makes clear (“Nous souhaitons t’orner, (dans l’espoir d’obtenir) de 
bons chevaux, de bons chars”), the two adj. svasvah ... surathah are most likely proleptic: 
we want to tend the ritual fire in order to get possession of good horses and chariots. This 
contrasts with the use of svasva- in 10a. 


IV .4.9: sumdanas- here recalls the two occurrences of sumati- in 6a and 8a (see disc. 
there); this word two may have dual value: both ‘benevolent, well-disposed’ and ‘having 
a good mind’, that is, one capable of producing good thoughts in the form of hymns. 

The dyumnani of the ar7- “the brilliant things of the stranger” that Agni opened up 
for us in 6d we seem to have thoroughly taken possession of here. The gen. j4nanam here 


corresponds to aryah in 6d. 


IV.4.10: Unlike 8c, where I took svas‘va- suratha- as proleptic with the priestly subject 
“we,” here the man who is svasva- suhiranyd- appears to be already rich, with a chariot 
full of goods -- and therefore most likely the patron of the sacrifice, who (we hope) will 
redistribute this wealth to us performers via the sacrifice. This may be the purport of 
sakha ‘partner’ here. Ge suggests (n. 10ab) that the figure in question is a ruler returning 
from battle with booty. 


IV.4.11: This vs. concerning the poet’s poetic gifts and his lineage, spoken in the 1*' ps. 


sg., seems out of place in this hymn and anticipates the enigmatic hymn IV.5 that follows 
immediately, which focuses on the mysterious sources of poetic power. Of course, given 
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the mechanical arrangement of the RVic hymn collections, we cannot assume that the 
hymns had anything to do with each other originally. 

Old (SBE), Re think that the poet’s lineage (bandhiita) is with Agni: Old “through 
my kinship (with thee).” But the next pada, where the line of descent is traced from his 
father Gotama, makes that unlikely. 

The next question is what to do with mahah. Old (SBE) takes it as acc. pl. object 
of rujamr, Ge (/WG) as gen. sg. with vacobhih, referring to the poet’s great (father). With 
Re I prefer to take mahdah as adverbial. Although this leaves rujamz without an object, an 
object is easily supplied: the root Vrujis typed for the breaking of the Vala cave, 
particularly in this group of hymns so dominated by that myth. Cf. [V.2.15 ... digiraso 
bhavema, 4drim rujema ... “Might we become Angirases; might we break the rock.” On 
grounds of sense I don’t think mahdhis gen. with vacobhih because I think the poet is 
asserting the power of his own poetic gift: he acquired this gift from his father (pada b), 
but he is not using his father’s words but his own -- or so I take his proud boast. By 
casting himself as the subject of the Vala-breaking verb, he is also implicitly asserting his 
identification with the Angirases, who broke into Vala with their words. Like the 
speaker(s) of [V.2.15 he seems to be saying “might I become an Angiras.” 


IV.4.13: Since the yé of the rel. clause in ab has no obvious referent in the main clause of 
cd, it is tempting to connect ab with the preceding verse (12), and start a new sentence 
with 13cd -- esp. because 13a yé paydvah matches 12c té payavah so exactly. But vs. 13 
is a repeated vs. (= I.147.3), and so must be interpreted as self-contained. It is also likely, 
because of the reference to Mamateya, 1.e., Dirghatamas, that I.147, a Dirghatamas hymn, 
is its source, and the vs. has been inserted here secondarily because of the match between 
the two payavah phrases (so Bloomfield, RR ad I.147.3). On the relationship between the 
relative and main clauses in this vs. see comm. ad I.147.3. 


IV.5 Agni Vaisvanara 


IV.5.1: Note that the first word of the hymn is vaisvanarda-. 

Old (SBE), Ge, and WG all take brhad bhahas the obj. of dasema with the dat. 
agndaye phrase the indirect obj. (e.g., Old “How may we ... offer mighty light to ... 
Agni’). 1am dubious about this for two reasons, one practical and one grammatical. First, 
why would we need to confer light on Agni -- does he not already have it? I suppose 
“lofty light” might refer to the sun and our ability to make the sun rise by kindling the 
ritual fire, but the phrase refers to Agni’s own light elsewhere (e.g., VHI.23.5, X.3.1). Or 
conferring such light upon him might simply mean kindling him. More telling is the 
grammatical argument: although there are a few other V das passages with acc. of 
something conferred (though normally a ritual offering of some sort; cf. 1.71.6 [namah], 
1.93.3 [haviskrtim]), the overwhelming number of passages have simply a dative of the 
honoree sometimes with /astrumental of what is conferred. Alternatively and 
considerably less often, the verb can take an acc. of the honoree; cf. the very similar 
V.41.16 katha dasema némasa sudanin ... martitah “How might we serve the Maruts of 
good drops with reverence?” I therefore think V dais participating in two syntactic 
frames here, 1“ with dat. agndye, then with acc. brhéd bhah, both as the object of honor 
and service. Re in his n. suggests that brhad bhaéh is a “pré-bahuvrthi,” but in his tr. treats 
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it as an appositive “Haut éclat” going with the 2" hemistich and modifying the 
underlying subj. Agni there. 

The usual obj. of V stambh is dydm ‘heaven’, which is the obj. expected (and 
supplied) in the frame. The obj. in the simile, rodhas- ‘bulwark’, may have been chosen 
because it is phonologically reminiscent of rodas7 ‘two world-halves’, another way to 
refer to the cosmic masses. This word serves as obj. to V stambha number of times with 
the preverb v/(‘prop apart’), e.g. VI.8.3 (another Vaisvanara hymn) with Agni as subj.: 
vy astabhnad rodasi. 


IV.5.3: In the publ. tr. I take dvibarhah as the masc. nom. sg. it appears to be, modifying 
the subj. However, this particular form several times has to be taken as neut. (I.114.2, 
VII.8.6, 24.2; see comm. ad VII.24.2), and its position here may make it more likely a 
modifier of neut. sama, as Old (SBE), Ge, and Re take it. Hence, possibly “a great doubly 
lofty melody ...” 

I tr. paddm twice, as ‘word’ and ‘track’, to bring out the pervasive pun in this 
hymn. 


IV.5.5: As indicated in the publ. intro., this vs. characterizes rival poets as capable of 
producing a “deep word” (paddm ... gabhiram) despite their bad characters. Say’s interpr. 
of this phrase as a deep p/ace, namely hell, fld. by Old in SBE (but decisively rejected by 
him in Noten) and in part by Doniger, has little to recommend it, esp. because pad@- is the 
signature word of this hymn and has very specific values in the hymn. It would be a very 
slender basis on which to found Vedic views of the afterlife. 

The form of the verb ajana/a causes interpretational difficulties. It appears to be 
the 2" pl. act. impf. to the 1*' cl. pres. stem jdnati ‘begets’, and so I take it, as do WG (see 
also Goto, 1“ class, 145 n. 203) and, as a plausible alternative, Old (Noten). See also 
Narten (Sig. Aor., 117-18 n. 317). But most interpr. want the verb to be 3™ ps., and if 
possible, 3" plural. Since the ending - ata (/-ata) can only be 3™ pl. to an athematic stem, 
an otherwise unattested root pres. was invented by Gr.; Ge takes it as an 3™ pl. aor.; Re tr. 
as 3" pl. but does not comment. As Old points out, lengthening of -¢a to -/a is far more 
common in the 2" pl. act. than in 3" ps. middle forms -- another argument in favor of the 
2™! pl. Since unsignaled switch between persons is common in RVic discourse, there 
seems no contextual reason to reject the obvious morphological analysis of ajanata. 

It is striking that the two damning similes compare the badly behaved poets to two 
types of contemptible females. 


IV.5.6: This vs. is difficult both to construe and to render into English, and different 
interpretations of how to construe it lead to very different views of the meaning of the 
hymn as a whole. In my view, the poet claims that because of his upright behavior, in 
contrast to that of the likewise skilled but wicked poets in vs. 5, Agni takes some of the 
burden of the poetic labor upon himself. Other interpr. believe that the poet is 
complaining that Agni is imposing a further burden on him, the poet, despite his good 
behavior. 

I take the first two words of the vs., 7d4m me, as a separate clause, with the 
referent of 7dém the same as that in the last pada of the preceding vs., 7d4m padam ... 
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gabhiram “this profound word.” With sdém me the poet lays claim to the poetic skill that 
seems also to characterize the wicked poets. 

My view that k/yafe starts a new clause is supported by the fact that all other exx. 
of kiyant- are pada-initial. In attempting to render the rest of the vs. into parsable English 
I have scuttled the interrogative feature of the dat. A/yate ‘for how great/small a one?’ An 
interrogative rendering would be something like “For what such small one (like me) ... 
have you placed ...?” 

With the dat. negated part. dminate1 supply as obj. dhama (or dhama[ni/) (with 
most tr.), in a phrase contrasting with 4c pré yé minénti varunasya dhama “those who 
confound the ordinances of Varuna,” which described his rivals and the targets of Agni’s 
flame. 

Given the position of the simile part. 74, the simile should consist only of bharam 
‘burden’, with gurum ‘heavy’ the quality held in common. But since mdnma is neut., 
gurum can only modify m. bhardm. This seems to me a minor problem. 

The problems of interpr. are esp. acute in the 2" hemistich and involve esp. the 
assessment of the referent and meaning of the accusatives in the d pada. Some tr. (I 
confess I don’t entirely understand Ge’s) take them as an appositive to mdénma ‘thought’ 
in b, referring to the burden that Agni is laying on the poet, with the possibility floated 
(see Old [SBE], WG n.) that it refers to the later Prstha Stotra. But in this type of context 
the ‘back’ (prsthd-) is ordinarily Agni’s (also in cmpds like ghrtd-prstha- ‘ghee-backed’) 
and the adj. yahva- modifying it is almost entirely limited to Agni. I therefore think that 
the prsthdm phrase refers to Agni’s back (so Ge n. 6d) and that it is a second acc. with 
dadhatha ‘you have placed’: V dha ‘place sthg (ACC.) on sthg (ACC.)’ (so, possibly, Ge n. 
6d). This is, admittedly and unfortunately, not a standard construction with V dha, but, 
then, the usual case expression with Vdhd for the location of what has been placed is the 
locative, while most tr. take the dative phrase in ab to be that location. I do, again, have to 
admit that V dha + DAT. ‘establish sthg (ACC) for s.o. (DAT.)’ is common, and this is 
doubtless what the other tr. are thinking of. However, the strong likelihood that pada d 
refers to Agni’s back and Agni’s back can’t be placed on the poet emboldens me to hold 
to my interpr. I take the dat. phrase as a dative of benefit. 


IV.5.7: The first half of the vs. is fairly straightforward. The poet expresses his hope that 
his dhité ‘conception, thought’ will reach té4m (most likely Agni, though ‘sacrifice’ is 
also possible). I take the etym. phrase samand samandm as I do in similar phrases in 
IV.51.8—9 (Dawn), esp. 9ab ... samand samanih ... usésas caranti “The Dawns proceed, 
the same ones in the same way,” referring to the regular repetition of sunrise. Here I think 
the phrase refers to the repetition of the sacrifice and the ever-renewed Agni; similar is 
VI.4.1 addressed to Agni eva no adyé samand samanan ... yaksi devan “even so for us 
today sacrifice in the same way to the same gods.” 

The second hemistich is close to impenetrable; Old (Noten) remarks “Die 
Dunkelheiten dieses Verses ... sind ein Noli me tangere.” As I indicated in the publ. 
intro., I think the impossible hapax jabaru that ends the vs. is not meant to be understood 
but is “a sort of abracadabra, a mystical expression, and the half verse in which it appears 
encapsulates the profound and transformative secret of the sacrifice.” The meaning “solar 
disc” first suggested by Say. and followed, for want of anything better, by most since 
(though not by Old or WG), is, in my opinion, worse than useless, in that such a tr. 
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obscures the enigmatic intent. Note first that the word rhymes with cau in the preceding 
pada and echoes the important word bAardm in 6b; it also has unusual phonology -- with 
internal plain 5 and the impression of slightly skewed reduplication: jabaru like jabhara. 
(Note that this latter pf. shows up several times nearby: IV.7.4 4 jabhruh, jabharat IV.2.6, 
12.2; in fact a surprising percentage of the RVic forms of this pf. are found in IV: 
Jabhartha 19.9, jabhara 18.4, 13; 27.2, 4.) It also appears to contain the mysterious suffix 
-aru- mostly found in nonce formations, on which see comm. ad III.30.8. And perhaps 
most important it’s encoded into a repeated phonetic pattern involving sup: ... caru prsner 
/ 4gre rupé 4 rupitam jabaru // pra ... 

With Gr (s.v. cérman-) | interpr. sasdésya carman “on the hide of the grain” as a 
ref. to the barhis, establishing the ritual ground as the locus of the mystery. See further ad 
IV.7.7. 

As often the mention of Prsni brings obscurity in its train. Here one question is 
what noun to supply in the phrase caru prsneh, which recurs in 10b giihyam caru prsneh. 
There are two good candidates, ‘name’ and ‘udder’, as Ge also points out. The adj. 
guhya- in the latter passages suggests ‘name’, since it regularly modifies naman-; cf. also 
vs. 3c paddm nd gor 4pagtdham “the word hidden like the track of the cow,” with a form 
of V guh ‘hide’ and a verbal referent, as well as III.5.6 (see below) c4ru ndma. But nearby 
IV.3.10 connects Prsni with an udder, and IV.7.7 with similar phraseology also has an 
udder. I do not think an informed choice can be made, and I’m also not sure it matters -- 
though I weakly favor ‘name’. See comm. ad vs. 10 below. 

With most others I take Zrupita- as a back formation to the -p-causative of Vruh 
‘ascend’ found 1*' in the Brah. See also Schindler (Wurzelnom., s.v. riip-), EWA s.vv. 
RODFF, ROP. 

The root noun ruip- is likewise obscure (see, e.g., Schindler, s.v.). I tr. ‘mount’ 
(sim., e.g., Bloomfield, RR ad III.5.5), deriving it from the same secondary causative 
formation as gave rise to -rupita-. However, this is the merest guess (though coinciding 
with BI [see RR ad III.5.5, with ref. to JAOS 27]), and the existence of a parallel phrase 
ripo a4gram in IIL.5.5 with different vocalism (77p- vs. rup-) adds to the uncertainty. The 
sequence III.5.5—6 resembles our passage in other ways, esp. in III.5.6c sasésya carma, 
identical to the phrase in our 7c, as well as the céru nama mentioned above. Most 
important is the fact that III.5.5a is identical to pada d of our next vs., save for mpdh vs. 
rupah. The root noun rup- is also found in X.13.3, in an obscure context in an omphalos 
vs., where it is found, as here, with a form of the root VruA (though without the secondary 
-p-), aroham. Further, the variant 7pdh is found in X.79.3, along with a form of sasd-. 


IV.5.8: Opinion is divided as to whether pravacyam ... me means “to be proclaimed to 
me” or “... by me,” and the dat. enclitic makes either interpr. possible (dative agents 
being found with gerundives). I take it as the former: the vs. (or at least bc) seems to 
concern the esoteric education of the poet. The unidentified “they,” subjects of vadanti 
(b) and (4pa ...) vrdén(c), convey these secret teachings. I doubt that we are supposed to 
know who “they” are, and Re’s impersonal “on” (“On parle ...””) may capture the intent 
better than a literal tr. 

The hapax ninik ‘privately, secretly’ is apparently derived from ninyda- ‘secret, 
private’, though the details are disputed. See EWA s.v. ninya-. 
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Both Ge and Re in different ways make heavy weather of var(ein Tor and une 
ouverture respectively), but there seems no reason not to take it as ‘water’ (as elsewhere), 
as Old rather scornfully observes (“Warum nicht var ‘Wasser’? ‘Wasser der Kuh’ ist die 
Milch”). The reference is of course to the Vala myth: they uncover secret teachings as 
they do the light (here light = water = milk) of the cows enclosed in the Vala cave. 

As noted ad vs. 7, pada d is identical to III.5.5a. Exactly what is meant here is not 
clear (what a surprise!), but if, as I suggest, “the tip of the mount” (agré rupah) in 7c 
refers to the ritual ground, perhaps the ritual earthly fire or the top of that fire, it may be 
that “the track of the bird” (paddém véh) 1s the track of the sun, the heavenly fire. See 
publ. intro. to III.5. If it is a reference to the sun, it would provide a good transition to the 
next vs. 


IV.5.9: This vs. brings us to the familiar ritual situation: dawn and the rising of the sun at 
the moment of the dawn sacrifice. After the obscurities of recent vss. it comes as a relief. 

Flg. Say, all the standard tr. (save for Old SBE) take vivedaas 1* ps. This is 
certainly possible, but there is nothing in the context that imposes it. Old supplies “he” 
without identification; I think Dawn is the possible discoverer. 


IV.5.10: With Old (Noten, explicitly contra SBE) I take the whole vs. as a single 
sentence, with the final word j/hvda an instr. parallel to asd ending pada a, both referring to 
Agni’s flame. The other standard tr. take cd as a separate clause, with jihva the nom. subj. 

The vs. continues the focus on the kindling of the ritual fire at the dawn sacrifice. 
The parents in pada a are the kindling sticks, at least in my opinion (also explicitly Re). 
For the phrase giihyam caru prsneh cf. caru prsneh in 7c and disc. there. In both cases the 
phrase seems to encapsulate the mystery of the ritual. The verb 4manuta ‘pondered’ or 
“brought to mind’ somewhat favors supplying ‘name’ as the referent of the phrase. Cf. in 
this Agni cycle IV.1.16a té manvata prathamém nama dhenoh “They brought to mind the 
first name of the milk-cow,” also X.68.7 brhaspétir dmata hi tyad asam, nama svarinam 
sddane guha yat “For Brhaspati brought to mind this very name of these who were 
resounding (with)in the seat -- (the name) which was hidden.” The two locations 
identified in c, “the furthest track of the mother cow” (mattis padé parame ... goh) and 
“nearby” (dnt) suggest that the mysterious hidden substance is both on the ritual ground 
and in heaven or the equivalent. (See 11cd and 12cd.) 


IV.5.11: I tr. injunc. aor. voce as an immediate past, because I think the poet is referring 
to his own poetic production in this very hymn. (The middle voice strengthens the sense 
of self-reference.) However, the verb could of course express a neutral present, as the 
standard tr. take it (e.g., Ge “Ich spreche”’), or even a future/modal (“I shall proclaim’). I 
take the referent of sd#m at the end of b to be rta-, which begins the vs.: the poet has hope 
for Agni’s largesse in just the case that his speech is/contains truth. He phrases this as a 
conditional (“if”), but, with the confidence he has gained in the course of the hymn, one 
assumes he is certain that his speech is the truth that was revealed to him in the preceding 
VSS. 

My suggestion that the locations in 10c are heaven and the ritual ground is 
supported by the straightforward assertion here that Agni has power over wealth both on 
earth and in heaven. 
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IV.5.11-12: The accented demonst. asy#in 11c and in the repeated phrase no asyd (12a, 
c) causes minor interpretational difficulty because on the basis of its accent it should be 
adjectival. In 1 1c it anticipates visvam in the izafe-like rel. cl. yéd dha visvam, as well as 
drévinam in its expansion in d. In 12a the two neut. interrogatives in a row (kim ... kad) 
invite a differential tr., hence my rendering of the first as a question marker rather than a 
neut. pronominal. But the case disharmony of the phrase asyd4 drdvinam is curious; it is 
generally interpr. as an attempt at a partitive expression, which I think is correct -- though 
I’m not entirely happy with Ge’s notion that dré@vinam has been “attracted” out of the 
genitive by kim. If kimis taken as a neut. prn., the phrase could be tr. “what [=how 
much] wealth of this (wealth) is ours.” For no asyéin 12c, see next comm. 


IV.5.12: It is difficult to render the construction in 12cd literally without losing its sense, 
and the publ. tr. has rearranged the structure of the subordinate cl. in favor of parsability. 
In my view, all of cd is a relative cl. with neut. y4d as the subordinator. It forms an acc. 
phrase paramdm yad ... padém “which highest track/footstep” (see padé paramé in 10c). 
This acc. is limited by the gen. phrase 4dhvanah ... no asyd“of this road of ours.” The 
acc. phrase is construed as an acc. of (extent of) space with 4ganma: “on/along which 
track we have gone.” So the frame of bed would read literally “... you have announced to 
us in secret what highest track of this road of ours we have gone on.” (“In secret” [guAd] 
could instead be construed within the rel. clause “the track we have gone on in secret,” 
without damaging the interpr.) 

The rel. clause also contains a simile, réku padam na nidanah “like the 
spurned/scorned on an empty track,” with nom./acc. matching the subj. (“we’’) and acc. 
goal (“‘track”’) of the frame. Because simile and frame share the acc. padd#m it appears 
only once, displaced to the simile from where we might expect to find it in the frame (and 
in fact to the wrong part of the simile with nd@in the wrong place; we should expect *réku 
nd padam). 

The simile raises another question: why is our progress subject to this negative 
comparison? The standard response to this is that Agni is supposed to tell us whether 
we’re on the wrong road or not, since the end of it is hidden from us. I think the point is 
more subtle: the wealth and treasure that we want (and have obtained) from Agni are not 
material, but rather the secret teachings and poetic enigmas we have learned in the course 
of the hymn. But to the vulgar and uninitiated, it looks as if we are going down a blind 
alley, heading to a dry hole with no material goods to show for it. As vs. 14 shows, those 
who scorn us for the path we have chosen will themselves be scorned for lacking the true 
poetic gift. 


IV.5.13: The theme of the journey in vs. 12 morphs slightly into the image of a race or 
similar contest. 


IV.5.14: With Old and Re I supply vécasa (from pada a) with dsa¢a, rather than taking the 
latter as ‘non-being’ vel sim., because that stem is regularly associated with speech. 


IV.6 Agni 
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IV.6.3: The subject must change between padas a and b, since the subj. of a is fem. and b 
contains a masc. nom. sg. (urandh). I supply Agni as the subj. of b, as he clearly is of the 
repeated pada III.19.2c. So also Old (SBE); others are less explicit. 

The standard tr. take urandh as transitive, with devatatim as obj. (e.g., Ge “die 
Gotterschar sich erwahlend”) (also in the identical pada HI.19.2c). But in all clear cases 
urana- is passive (as opposed to trans. vimand-), and it seems esp. unlikely that the 
occurrence here would be transitive when the next vs. (4d) contains the same form in the 
same metrical position (verse-final) in clear passive usage (cf. also the next hymn 
IV.7.8c). Moreover it is not entirely clear to me what “choosing” the divine assembly 
would mean, whereas Agni’s being chosen as a priest is a standard trope. The 
occurrences of devdtati- in vss. 1b and 9d show that the divine assemblage was present at 
the ritual and that Agni was acting on their behalf. Taking uranéh as the passive it 
ordinarily is leaves the acc. devatatim ungoverned grammatically, but in the publ. tr. I 
construe it loosely with pradaksinit. It is possible that it could instead be loosely 
construed with uranah “being chosen as priest for the divine assemblage’). 

On akra- see comm. ad I.189.7. 

It may seem odd that the wooden post “‘anoints” the sacrificial animal tied to it, 
and in fact WG dissociate padas c and d and make Agni the subject of d. But this striking 
turn of phrase can be explained both as a metaphor and by the principle of ritual transfer. 
Metaphorically “anoint” can simply mean “make ritually fit for sacrifice,” and this may 
be in play here: tying the animal to the post is a regular step in the animal sacrifice. But 
more interesting is the ritual transfer. In the one hymn in the RV devoted to the post 
(III.8), the post itself is anointed by the priests (II.8.la afjénti tvam ... vanaspate), and 
later in that hymn the mechanism for that anointing is made clear: the offering ladles 
have been stretched over the posts (III.8.7b yatésrucah). Thus the posts dripping with 
ghee presumably transfer the ghee to the attached animals, anointing them in their turn. 
Note that in our vs. the first pada concerns the outstretched ghee-filled ladle (yaé ... 
ghrtaci), and we can assume that the same ritual sequence obtains here: ladle anoints post, 
which anoints animals. 


IV.6.4: The standard tr. take the two loc. phrases in pada a as real locationals, but I 
consider it unlikely that the Adhvaryu (who is Agni himself) would stand on the barhis, 
which would unhelpfully go up in smoke. Rather these should be loc. absolutes, as Old 
(SBE) takes them. In this particular case the loc. absolutes seem to be used, in 
conjunction with the aor. indic. urdhvah ... asthat, to indicate two layers of prior action 
before the present indicatives indicating the current ongoing ritual action, namely the 
circumambulation associated with the animal sacrifice (see publ. intro.), here expressed 
by et/in pari... etiin cd. The two loc. absolutes express the first layer of action: the 
barhis must be strewn and the fire kindled. Once the fire has been kindled, there comes 
the second layer of action, resulting directly from the first: the fire stands upright -- that 
is, catches and flames up. Only then can the firebrand be taken out and the 
circumambulation (pér7 ... et/) begun. Thus, the aor. does express its usual sense of 
immediate past action, but English “has stood upright” does not capture this sense here. It 
might be better “Once the ritual grass Had been strewn and the fire kindled, the Adhvaryu 
stood upright ... (Now) Agni circles ...” I thank IH for causing me to think this through 
more thoroughly. 
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IV.6.5: The stem mitd-dru- (5x) makes formal difficulties. If its 2"' member is a root 
noun belonging to Vdru ‘run’, it should of course have the shape *-drut-; root-noun 
cmpds also typically have accent on the root noun. Because of the former problem, Scar 
(243-44) interprets -dri- in raghu-drif- as a -u-stem deriv. of V dra ‘run’. The context 
here, however, suggests at least a folk-etymological connection with V dru ‘run’, since 
pada c opens with a finite form of that root: drévanty asya vajino nd Sokah “His flames 
run like prize-winners,” which seems like a parallel expression to pada a mutédrur eti 
“mitadru he goes.” (Note that in two of the five mtédru- passages the adj. modifies 
vajinah [V11.38.7, X.64.6].) Several factors may contribute to the anomalous shape of the 
compound. First, the rhyming mta-jfu- ‘having fixed/firm knees’, where -jfu- is not a 
root noun but the reduced form of janu- ‘knee’. Second, there is of course a noun parallel 
in formation to jénu-/jfi-, namely déru-/dri- ‘wood’. The reduced form is found as 2™ 
member in at least one cmpd., su-dri- ‘(having) good wood’. It is possible that the 
existence of this homonymous form might have overridden the rule that added -£ to root 
nouns ending in short resonants. It is even possible that m2ité-dru- actually contains the 
‘wood’ word -- or at least that such a pun could be actualized: the cmpd could mean 
‘having wood fixed (in it)’ referring to the fire. At least the three singular occurrences of 
the stem all refer to Agni (at least in my view), though the two plurals do not. Assuming 
that at least one reading of the cmpd contains a (pseudo-)root noun to V dru, the question 
then remains what the first member mté- belongs to. The default assumption is V mi ‘fix’ 
as in mitdjfu-, but my tr. reflects a deriv. from V md ‘measure’. 


IV.6.6: A rare example of a non-nominative concessive use of the pres. part. of Vas ‘be’. 


IV.6.7: The first pada contains three words not otherwise found in the RV: sétur janitor 
avari. Only the first is troublesome: though only occurring here, 4var7is clearly the 
passive aor. to V vr ‘obstruct’ (see varanta in 6c), and the abl. inf. jénitoh is structurally 
transparent and is also found post-RV. The hapax sath is a different matter, however. 
Neither its root affiliation nor its grammatical identity is clear. Gr takes it as a -fu-stem to 
V san! ‘win, gain’, with the meaning ‘der empfangende Mutterleib’, but the semantic 
extension envisioned is quite fantastic, and we should in any event expect a full-grade 
*sdénitu- (note immed. following /dnitu- to the rhyming set root). Ge tr. “Natur” (with 7?) 
and suggests, rather wildly, that it’s derived from a root V sa = as, an idea that must 
underlie Re’s “l’étre,” though he cannily does not comment. Old (SBE) tr. “mother,” but 
does not venture an etymology. Mayrhofer (KEWA s.v. sétuh) summarizes the 
speculation but does not adjudicate. WG have proposed a different solution, that it’s a - 
tu-stem to V sa ‘bind’, and tr. “Von dessen Erzeugung das Anfesseln nicht abgehalten 
worden ist,” noting that Agni must be controlled after he is born. Although the 
morphology works better than the other suggestions, the meaning proposed seems rather 
contorted. 

I have a more radical proposal -- that the phonological complex should be divided 
into s4+ 4/atur. The former is the feminine pronoun, picking up fem. ¢fand- found in the 
loc. canvrin the preceding pada (6d). Although the pronoun would not be in its standard 
init. position, it’s worth noting that the position of fem. s#is more variable than that of s# 
and also that both the neg. n@ and the rel. prn. yasya might be expected to be fronted. As 
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for the proposed second part, there are several possibilities. In my opinion the most likely 
is that it is the gen. sg. of a -tar-stem built to Vad ‘eat’, *4d-tar- > * 4t-tar-, showing the 
same reduction of the internal cluster as in (4t77-/) atrin- ‘devouring’ (at least by the etym. 
I favor). (The reduction would most probably take place in weak forms with the suffixal 
shape -cr- [e.g., instr. *dd-tr-4> *dt-tr-4 >* 4tra| and spread to the gen./abl.) For textual 
support cf. X.79.4 ja4yamano matara garbho atti “while being born, the embryo eats his 
two mothers [=kindling sticks],” a description of Agni’s birth, as here. Less likely, but 
not completely impossible, is an analysis as the gen. sg. of the Indo-Iranian * 4¢ar- ‘fire’ 
(Aves. afar-) treated as a -far-stem. (By Stanley Insler’s very attractive, and unfortunately 
unpublished, etymology, the same word is also preserved in matarisvan-, whose initial 
is owing to missegmentation.) 

I am not entirely sure what pada b contributes to the meaning -- perhaps the point 
is that the kindling sticks have kept seeking to produce fire and therefore his birth, 
depicted in pada a, has taken place without a hitch. Note that this is the only occurrence 
in the RV of the full dual dvandva matara-pitara. 


IV.6.8: The part. samvasanah is generally ascribed to V vas ‘dwell’, and the standard tr. 
‘dwelling together’ makes good sense as a descriptor of fingers. However, forms 
unambiguously belonging to this root are active, and there is no root pres. or aor. Goto 
(1* Class, 295 n. 698) therefore assigns the participle to V vas ‘wear’, which of course has 
a well-attested medial root pres., and tr. ‘gleichgekleidet’, an interpr. maintained in WG. I 
find the morphological arg. persuasive, but the meaning somewhat elusive: what do 
fingers wear when making fire? (I do not think we should assume gloves.) I take it as a 
pun. In support of ‘dwell’, consider samvasana- ‘joint dwelling’ ([X.86.17). 

Pada c contains another hapax, atharyah. This is generally taken as the gen. sg. of 
a fem. athar7-, often interpr. as a female animal, whose tooth is the object of comparison 
with Agni’s flame. See, e.g., Old’s extensive disc. ad VII.1.1 (Noten II, p. 2), where he 
tentatively opts for a mare. Hoffmann suggests rather (registered in EWA I.805) that it 
belongs with atharvi- ‘following the way’ (athar-vi) (1.112.10), with the loss of von 
metrical grounds, while WG take it simply as a fem. -/-stem to 4thar-, which they take as 
a root noun cmpd * /zat-Azar-ihz, and tr. ‘Wegzieherin’. The publ. tr. “enveloped in flame’ 
starts from Hoffmann’s preform with - v/-, but deviates in two regards. First it takes athar- 
with atharyd- with the meaning ‘flame, flaming’, and second it analyses the 2"’ member 
as the root noun to V vya ‘envelop’ (cf. Airanya-vi- ‘enveloped in gold’, Scar 502). The 
phrase atharyo nd dantam would then be semantically parallel to the bahuvrihi stici-dant- 
(2x, of Agni) ‘having blazing teeth’. I am not at all happy with my analysis, however -- 
primarily because I am dubious about the existence of an athar- ‘flame’ and because the 
loss of vsuggested by Hoffmann seems difficult to motivate. I would therefore 
tentatively withdraw the publ. tr., though I have nothing better to substitute. I wonder if 
the word is not implicated in the same interpretational difficulty as sétuh discussed above 
(7a). I doubt that a female animal is at issue. 


IV.6.9: These variously colored horses of Agni’s are, of course, his flames. The verb in d, 


ah(u)vanta ‘called’, can refer to the crackling of the flames: actual horses don’t ordinarily 
‘call’ anyone. However, I think we’re also dealing with a pun, with 2... ah(u)vantaa 
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phonological scrambling of *4 ... avahanta ‘conveyed’. Cf. III.19.4 sé a4 vaha devatatim 
.» WIL1.18 .... vaks/ devatatim acha, with the same obj. 


IV.6.10: This vs. contains yet another hapax, duvasandso in a, but in this case the form 
seems to have been generated to form a pair with its phonological near match tuvisvandso 
in b (with its last two syllables also matching preceding s‘yenéso, which it modifies). It is 
generally connected (see Re ad loc., EWA s.v. durd-) with dura- ‘distant’, davivas- 
/davistha ‘further, furthest’, but the exact morphology is unclear. On semantic grounds it 
seems unlikely to be related to diivas- ‘friendship’. For a similar deformation of this 
lexical complex, see duvanyasat in IV.40.2, which also owes some of its phonological 
shape to its formulaic partner. 


IV.6.11: Ge and Re interpret pada b as having three finite verbs: samsat, yajate, and vr... 
dhah, subjunctive, pres. indicative, and injunctive respectively. The first and third go well 
together (esp. if the injunctive is imperatival, as dhah so often is), but the indicative does 
not sit well between them. By contrast Gr interprets ydjate as the dat. sg. of the act. pres. 
part., rather than as a middle 3" sg. With Old (SBE) and WG, I follow Gr in the 
morphological analysis, but both Old and WG construe the part. with vy @ dhah. I think it 
belongs rather with sa@msati, both because of the position of the 7 and because of a nearby 
parallel passage also in an Agni hymn, [V.16.2 saémsati ukthdm ... cikituse ... “He will 
recite his solemn speech to the one who attends to it,” with a dat. participle in this 
formula. The referent of yd4jate is Agni; note that he is called the superior sacrificer 
(yajivan) in 1b, so yajate forms a ring with that first mention. 

It is not clear what obj. to supply with v/... dhah ‘apportion’. It generally takes 
goods or the like elsewhere, hence my ‘treasures’, though I am tempted by Re’s “tu 
répartis (les roles)” -- that is, Agni distributing ritual roles and ritual speech to the various 
participants. 

“Laud of Ayu” (sémsam ay6h, also V.3.4) must refer to Agni, however odd the 
expression seems to be -- rather like referring to someone as “‘the toast of the town.” Of 
course, one of Agni’s standing epithets is the cmpd. néra-sémsa-, of which sémsa- ayoh is 
simply an analytic variant. For further disc. see comm. ad VI.24.2 and II.34.6. 


IV.7 Agni 
Intro.: The publ. intro. states that Agni’s role as messenger is first mentioned in 
vs. 3; this should be corrected to vs. 4. 


IV.7.1: Apnavana appears with the Bhrgus also in VIII.102.4, but nothing more is known 
of him (cf. Mayr., Personenname s.v.). Scar (366-67), though without disc., renders it not 
as a sg. PN, but as a nom. pl. adj. modifying the Bhrgus (“die reichen (?) Bhrgus”’), 
presumably to a stem *4pnavan-, roughly parallel to 4pnasvant-. However, the usage in 
VIII.102.4 makes it clear that at least in that passage it is a PN. 

In c viruructh gives a bad cadence, and by meaning it could easily belong to the 
redupl. aor. artiruca-. The same pada-final sequence (save for accent) ... bhfgavo vi 
rurucuh is also found at X.122.5. It is therefore tempting (see Old [Noten], Arnold [Ved. 
Metre 128] for the temptation) to lengthen the reduplicating vowel. However, the 
undeniable 3" pl. pf. ending (aor. should be *rarucan) and the existence of other 
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transitive exx. of rurucuf in other metrical positions (see Kti 431) temper the temptation. 
Still, ’'d be inclined to read *virtirucuh and assume that the stem has been secondarily 
incorporated into the pf. For further disc. see comm. ad IV.16.4. 


IV.7.2: The point of the abrupt question opening this vs. must be that mortals have 
established Agni in his ritual role (vs. 1, 2cd), but Agni is not reliably fulfilling this role 
by manifesting himself at the proper times. 


IV.7.3: This vs. continues the syntactic frame of vs. 2, with the nom. pl. subj. (“‘mortals” 
of 2d) modified by the pres. part. pésyantah and Agni in the acc. sg. 

vicetasam in pada a is a pun, playing on the standard ambiguity of the root V cit, 
which means both ‘perceive’ and ‘appear’. Referring to Agni’s mental qualities, adjacent 
to rlavanam ‘truthful’, it means ‘discriminating’, but the simile in b, “like heaven with its 
stars,” actualizes the ‘appear’ sense. 

The “laughter” of Agni is the merry crackling of the fire. 


IV.7.4: This vs. also appears to continue the syntax of vs. 3, with another acc. phrase 
referring to Agni (pada a), though given the 3™ pl. verb in c (4 jabhruh) that could govern 
the acc., the vs. can be syntactically self-contained. 


IV.7.4cd-5: Together these vss. reprise the first vs. (and the beginning of the 2"). Agni’s 
association with the Bhrgus of Ic is tightened by the adj. of appurtenance bhfgavan- in 
4d, and visé-vise returns from 1d. In 5a we find anusék as in 2a. The verb nf sedire ‘have 
set down’ (5b), though etym. unrelated, is the transitive equivalent in ritual discourse of 
dhayi (1a) ‘has been installed’, and its object Agni is identified as Adtaram ... yajistham, 
the words used of him as subject of dhayiin vs. 1 (1b Adta yajisthah). The root V dha, 
insistent in la dhayi dhatrbhih, is not absent here: see dhéamabhih in 5d. Meanwhile the 
signature root of this section of the hymn is V cit, which appears once in each of the first 5 
vss., except for 4: 1d citrém, 2b cétanam, 3a vicetasam, 5b cikitvamsam. 


IV.7.6—7: Though vs. 6 belongs metrically and syntactically with what precedes -- it is in 
Anustubh like vss. 2—5 and the accusative descriptive phrases hang off vs. 5 -- it belongs 
thematically with vs. 7, as noted in the publ. intro. Both vss. treat the mystery of the ritual 
fire, and being at the center of the hymn, they form a sort of omphalos. 


IV.7.6: This vs. is structured as a series of paradoxes, one per pada. The least clear is in 
pada a, since there is only one qualifier, the loc. s#svatisu matfsu “in ever new mothers,” 
which must be construed with vitém ‘enveloped’ in b. The paradox there is that ordinarily 
one has only one mother and that mother is not self-renewing. The physical reference 
must be to the pieces of wood (his mothers) in which fire inheres and from which he 
flashes out one by one. This physical image is developed in b: the fire is within wood -- 
therefore apparently in a fixed place -- but is unfixed, in that it is in constant motion in 
and over the sticks of wood. In c the fire inherent in the wood, therefore hidden, is also 
bright when it catches. Note another instance of the root V cit, citraém (matching the same 
word in Id). And finally in d, when the fire catches it’s easy to see and therefore to find, 
but its movements are unpredictable. 
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IV.7.7: This vs., particularly the first pada, has been subjected to a variety of 
interpretations, which I will not pursue in detail here. The vs. is reminiscent of, though 
far less difficult than, [V.5.7, and in both cases I think it concerns the ritual and the layout 
of the ritual ground. The loc. phrase sasésya ... vivuta “at the separation of the grain” I 
take as a reference to the spreading of the barhis, the ritual grass; it seems to correspond 
to the loc. phrase in IV.5.7c sasésya cérman “on the hide of the grain.” See also V.21.4, 
where Agni is urged to sit “on the womb of grain” (sasésya yonim). “At the same udder” 
(sésminn tidhan) is also found in nearby IV.10.8, also with apparent reference to the 
sacrifice or the ritual ground. 


IV.7.7-8: On 3" sg. veh (Vv vi) in 7d, see comm. ad II.5.3. Here the form serves as a pivot, 
veh in 8a having the more morphologically orthodox 2™ ps. reference. The near identity 
of the two adjacent phrases, 7d #vér adhvaraya and 8a #vér adhvarasya (dityani), 
requires us to consider them together. The first is clearly 3rd sg. (with nom. agnéh in the 
preceding pada, nom. /tava in the same pada). The 2nd ps. ref. of the second only 
emerges in pada 8c, with 2nd sg. verb iyase. The poet seems to want first to enforce the 
3rd ps. reference of the verb (even in 8ab the nom. pf. participles vidvan and cikitvan 
appear to continue the 3rd ps.) and then require us to construct a paradigm: 2nd sg. vés 
[sandhi vér], 3rd sg. vés [sandhi vér], like 2nd sg. (4)var, 3 sg. (a)var, which I invoked 
ad II.5.3 to explain the anomalous 3" sg. vés. We can see this sequence as a variant on 
poetic repair. 

The near repetition of the VP in 8a also clarifies the construction of the verb in 
7d, with gapped object. I take dat. adhvaraya (7d) and gen. adhvardsya (8a) as filling 
essentially the same functional role. 


IV.7.8: The VP V vid arodhanam divah (a variant of our vidtistaro diva arédhanani) 
occurs in the next hymn, IV.8.2, 4, assuring that the acc. here is governed by the 
comparative to the pf. part. vidiistara-. With most (though not Gr, WG) I take arddhana- 
as belonging with Vruh ‘climb’ (/V rudh ‘grow’), not Vrudh ‘obstruct’. On the difficulties 
in sorting out these roots, see EWA s.v. RODE. 


IV.7.9: My interpr. of this vs. differs from the standard ones in several ways. First, in b 
most tr. take vapusam id ékam as a nominal sentence: “(this is) one of the wonders.” In 
contrast, I take b as describing the moment of the birth of the ritual fire: a single physical 
flame rising from the wood, though it is well known that Agni has many forms ( v4pumsi 
e.g., Ilf.1.8, 18.5, 55.9). Thus, ékam modifies arcih, and the pada is a single clause. 
Padas bc then sketch a double paradox: the beam of the just-born Agni is single, 
though he has many forms and though a number of mothers conceive him as an embryo 
(dadhate ha garbham). Pada c also contains another paradox: his mothers conceive him 
though they are unimpregnated (dpravita/h/). My interpr. depends on reading pl. 
apravitah contra the Pp, which has singular -4@ -- followed by Gr. and by all the standard 
tr., which also then must take dédhate as a thematic 3™ sg. (or perhaps a short-vowel 
subjunctive). With Old (Noten), I take dédhate as the expected indic. 3" plural mid. to the 
redupl. pres. to Vdha and 4pravita as representing 4pravitah in sandhi. The same form, in 
the pl., is found in the very similar passage HI.55.5 antarvatih suvate a4pravita(h), which 
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also describes Agni’s “virgin birth”: “Having (him) within, (though) unimpregnated they 
give birth to (him).” Agni’s multiple mothers also figure earlier in our own hymn, 6a. 

The publ. tr. takes pada d as a subordinate clause, still under the control of ydad 
beginning pada c, primarily because of the accent on bhaévasi. However, it is quite 
possible that d is a separate main clause (“immediately at birth, you become a 
messenger”) with the verbal accent owing to the immediately following fd. Many of the 
exx. given by Gr (no. 5, s.v. 7d) of accented verbs followed by /dare pada-initial and 
therefore non-probative (since they would be accented anyway), but there is a sturdy 
residue of non-initial apparent main clause verbs with accent. 


IV.7.10: An undeniable ex. of a predicated perfect part., dédrsanam. 
On the supposed separate root Vdi ‘destroy’, see comm. ad III.34.1. 


IV.7.11: Rather than supplying a verb to govern dnnda (e.g., Ge “die Speisen 
(verzehrend)”), I allow crsuinda ‘thirsting (for)’ to govern the acc. 

In b the standard tr. supply ‘wind’: “he makes the thirsty (wind) his messenger.” I 
resist this because it is Agni who is always the messenger (e.g., in this hymn 4a, 8a, 8c, 
9d), and so I think it more likely that in this case Agni is making some part of himself 
(flame) into that messenger. A small problem is the masc. gender of frsiim : the words for 
‘flame, blaze’ in this hymn are neut. (arcis- 9b, socis- 5c, 10b). However, a word like m. 
SOka- is always available, or we could attribute the masc. of frsiim to attraction to datam 
or even take it as the modifier of datdm (“he makes [his flame] into a thirsty messenger’’). 


IV.8 Agni 
As noted in the publ. intro., this hymn shares much phraseology with the 
immediately preceding IV.7. 


IV.8.1: The cmpd visva-vedas- is always at least potentially ambiguous. In general most 
other tr. interpr. it as ‘all-knowing’ (lit. ‘having all knowledge’); certainly in this passage 
that is the dominant rendering. However, as an independent noun, védas- only means 
“possession, property’, and I think that in most (maybe all) of its occurrences visva- 
vedas- has that value -- though the ‘knowledge’ interpr. may be a secondary one. In this 
case Agni’s having all property to distribute to us may well be of more practical 
importance to us than his omniscience. The larger context cuts both ways: the next three 
vss. all have verbal forms of V vid ‘know’ (2a véda, 3a veda, 4c vidvan), which might 
favor the “all knowledge” interpr., but the obj. of ‘knows’ in the next vs. is the depository 
of goods (vasu-dhit-), which might favor the “possessions” interpr.; note also his giving 
of goods in 3c (dat ... vasu). 

The anomalous 1* sg. rijase (also V.13.6, VI.15.1, 4, X.76.1; possibly VIHI.4.17) 
belongs with other -se 1* sg. forms like stuse ‘I (will) praise’. As the context here shows, 
despite its likely meaning ‘aim/stretch out straight’, 77jjase patterns with those other verbs 
semantically, in expressing an act of praise or reverence -- however they came into being. 
There is of course abundant literature on the subject; see recently Jasanoff 2016. 


IV.8.2: It is quite possible that vésudfitr- here is a bahuvrithi ‘having the deposit(ing) of 
goods’ vel sim., as it can be elsewhere. It could then refer to the earth (later, of course, 


37 


called vasudha) in contrast to heaven, which is found in the next pada; the two padas 
share the verb véda. 


IV.8.3: With Lub. I take dat/as a contracted root-aor. subjunctive. Unfortunately the root 
syllable never requires a disyllabic reading. On the formulaic use of a number of the 
forms of dati/ dati (incl. this one), see comm. ad V.58.2 and my forthcoming art. “Vedic 
Evidence for the Verbal-Governing dati-vara- Compound ‘Type’: A Critical 
Reassessment.” 


IV.8.5: In the publ. tr. I tr. the first rel. cl. (in ab) as descriptive, while the 2" one (in c) is 
predicative. In part the decision depends on what the temporal value of dadasiih in the 
first clause is -- presential or preterital. Kti (242-45) allows both and in fact tr. other 
examples of this pf. ambiguously, with awkward parentheses, e.g., [].27.12 “Wer ... 
auf(ge)wartet (hat).” (He does not tr. this passage.) The publ. tr. takes dadastih as 
preterital, expressing the past actions that should allow us to thrive now. However, it is 
possible that the actions of the verbs in the two rel. cl. (dadasth ... indhaté) are sequential 
and both presential and should both be taken as predicated: hence “May we be those who 
do pious service to Agni ... and, thriving, kindle him.” 

Most tr. take pusyantaf as transitive: “cause him to thrive,” but pusyat only takes 
Inhaltsakk. or accusatives of respect. Moreover, the point of the fé syama yé ... clauses is 
surely that our pious actions should lead us to thrive. 


IV.8.8: With Old (Noten) I take the gen. pl. carsaniném and manusanam as dependent on 
viprah, rather than making them dependent on a supplied object as most tr. do. Either 
way, some object needs to be supplied with 4a ... vidhyatr, ve added ‘obstacles’ as a 
place-holder. The only other occurrence of 4ti V vyadh in the RV has “the backs of the 
mountains” as obj. (VHI.96.2, the Emusa myth), which certainly doesn’t fit here. 
However, in that passage the backs of the mountains were pierced by an archer, and 
archery is surely at issue here as well: kszpra- ‘quick, snapping’ is construed twice with 
dhénvan- ‘bow’ (II.24.8 ksipréna dhanvana, 1X.90.3 ksipra-dhanvan-), once with ssu- 
‘arrow’ (VII.46.1 Asiprésu-). 


IV.9 Agni 

IV.9.1: For obvious real-world reasons Agni [=fire] would not sit on the ritual grass, 
because it would go up in flames (cf. comm. ad IV.6.4). But Agni regularly brings the 
other gods to sit on this grass, and so the mention of his coming here and of the “god- 
seeking” (devayu-) people may have made the action seem appropriate. 

IV.9.2: On pravi- see comm. ad 1.34.4. 

TV.9.5: On pada a see comm. ad VI.2.10, which contains the identical pada. 

IV.9.8: The diction in this vs. is somewhat difficult to apply to the chariot that is its 


subject. What does it mean for a chariot to be “difficult to deceive/trick” (di/abha-, 
reprised from 2a)? Perhaps it always follows the right route? And the lexeme pari V (n)as, 
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which barely exists (an infinitive in I.54.1), in conjunction with visvatah should mean 
“reach around/encircle on all sides,” again an odd action to ascribe to a chariot. Given the 
paint-by-numbers style of the hymn, I attribute these lapses to an inattentive or unskilled 
poet. Note the careless combustion in vs. 1. 


IV.10 Agni 
On the unusual meter of this hymn and its interaction with the syntactic and 
semantic organization, see publ. intro. 


IV.10.1: With most interpr., I supply ‘sacrifice’ with ¢4m in pada a, as the object of the 
verb rdhyama in d. 

The accent on sdhyama is anomalous within Oldenberg’s persuasive 
characterization of the meter of this hymn, since by this analysis rdhyama is the main 
verb and interior to its Tristubh pada. I assume it acquired this accent redactionally after 
the meter was misanalyzed, with a pada break inserted just before the verb. So also WG. 


IV.10.3: Because it begins the second 5-syllable pada, bhéva is correctly accented. 

svar nd jy0tih could be taken as a quasi-compound in the Re mode, or it is 
possible that svarindirectly continues an old gen. sg. See comm. ad II.35.6. Or svarand 
Jyouh can be taken not as a single expression but syntactically separate, as Old (SBE) and 
WG do in different ways. I weakly favor the gen. interpr. 


IV.10.5: Again, the accentuation of voc. 4gne supports the division into 5-syllable padas. 
The etym. figure rukmo nd rocate is difficult to render in tr. 
On the double cid see comm. ad II.27.11. 


IV.10.6: The referent of ¢étin d is unclear. It cannot be ‘body’, since tand- is feminine. 
I’ve supplied ‘flame’, but any bright neuter entity would do. Most tr. simply leave the 
referent blank. 


IV.10.7: Contra HvN, mértat should be read as the first word of pada d. 


IV.10.8: The second pada should read séntu bhratragne, with coalescence of the a- 
vowels. This also entails reading, out of sandhi, unaccented agne, contra Pp and HvN. 
The impv. sdéntu is accented because it’s initial in the pada. 

The expression siva nah sakhya séntu ... devésu yusmé is very similar to VI.18.5 
tan nah pratném sakhydm astu yusmeé, which I take as existential. On the basis of that 
passage and of VII.22.9 (=X.23.7) asmé te santu sakhya sivani, I think this passage 
should be harmonized with the others and interpreted as existential: “Let there be a 
propitious partnership for us among [or, with] you, the gods.” For further disc., incl. of 
the loc. pronoun, cf. comm. ad VI.18.5. 


IV.11 Agni 
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IV.11.1: The second hemistich is full of phonological and etymological figures: drsé 
dadrse ... drsé(the last as drsé#in sandhi) and (beg. in pada b) 4 rocate ... nisad... 
ariksitam ... 4 ruipé. 

As Ge points out, Agni’s ‘not coarse’ (4riiksita-) food must be ghee. 


IV.11.2: This vs. contains a faint phonological figure: #v/s(ahi) ... #Vvis(vebhir). 

With most interpr. I take Ahdm ‘opening, aperture’ with pada a. However, I do not 
think it is equivalent to or compared with manisam ‘inspiration, inspired thought’ (as, 
e.g., Ge “Schliesse ... den ... Gedanken (wie) einen Kanal auf’), but rather it is the 
opening through which (vi) the thought is supposed to be directed. As we all know, 
sending a stream of liquid (to which the manisa- is implicitly compared) through a small 
opening increases its force, and I think that is the image meant. 

Both hemistichs express a fine economical formulation of the tight, closed loop of 
reciprocity envisioned in the RV. Agni and the rest of the gods desire praise from men, 
but they must provide fo men the inspiration and the thought that takes shape as praise. 
So in ab Agni is asked to release the manisd to us even as he is being praised (st#vanah), 
and in cd we ask him to grant us ample thought (bAdin’ ménma), which is exactly what he 
and the other gods crave (vavaénah). 


IV.11.3: The sense of the preceding vs., that Agni provides the very thoughts with which 
we create his praises, is continued in 3ab. In cd and vs. 4 the material rewards that come 
to the poet who produces these praises are detailed. 

The phrase drévinam virdpesa(h) also appears, also pada-final, at X.80.4, and 
therefore the apparent nom. sg. masc. virdpesah must modify the neut. sg. drdévinam. This 
is a case like dvibarhas- (see comm. ad VII.24.2), where an s-stem ending in -a/ at the 
end of the pada must be interpr. as a neut. See AiG III.288 and comm. ad II.31.5. 


IV.11.5: The juxtaposition of complementary opposites -- devayénto devam and marta 
amuta -- is deft though not particularly noteworthy. 

Likewise note the pair déminasam grhépatim, both referring to Agni’s role in 
domestic arrangements, derivatives of the older and newer words for ‘house’. 


IV.11.6: I supply a form of the root V_yu ‘keep away’ with the accusatives in ab, extracted 
from the root-noun cmpd in 5c dvesoyuit- ‘keeping away hatred’. 

I am not entirely sure what to do with c/din d. Perhaps the idea is that though you 
are a god, you are also our companion right here. 


IV.12 Agni 


IV.12.1: The form prasdksatis implicitly taken as a finite form by Scar (602-3) and WG, 
presumably as an s-aor. subj. In Scar’s tr. it is parallel to the impv. abhy astu (“so sei es, 
an Herrlichkeit(en) tiberlegen sein [und] vorherrschen”’), but the verbal accent makes 
trouble for this main clause interpr. (It could, I suppose, bear a “contrastive” accent.) WG 
make it a subordinate cl. without overt marking (“indem er vorwarts siegt’”), which would 
account for the accent. Nonetheless it seems best to take the form as a participle. Gr. 
identifies it as a neut.; if this is so, it would have to be an example of the neut. used 
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adverbially. This seems the analysis presupposed by Old’s (SBE) tr. ‘victoriously’. 
However, the simplest solution is given in AiG II.2.162 (fld. by Narten, S7g.Aor., 265): it 
is a masc. nom. sg. with the weak participial suffix appropriate to verbal stems that have 
weak 3" pl. endings. 

The last word of the verse, the perf. part. cikitvan, is characteristically used 
elsewhere of Agni, in absolute value. Indeed, the same pada ending jatavedas cikitvan 
qualifies Agni in nearby IV.3.8 and IV.5.12 (see also cikitvan of Agni in IV.8.4). 
However, in our vs. grammatically this nom. sg. must modify the worshiper, not Agni 
(pace Re, who manages to attach it to the preceding voc.: “6 Jatavedas, (dieu) qui 
comprends”). I think rather that the application of this standard epithet of Agni to Agni’s 
devotee shows the same closed loop discussed with regard to the immediately preceding 
hymn (see comm. ad IV.11.2), where the worshiper shares qualities of the god, which he 
receives from the god. There may also be a slight pun: ‘observant’ means one thing for 
Agni -- he watches over everything -- but another for the mortal who attends on him: 
‘observant’ in English can refer to someone who ‘observes’, that is, ‘faithfully carries 
out’, the prescribed rites. 

In the publ. tr. I construe téva kratva with the preceding pada: may the man 
succeed “in accordance with your purpose,” but I now wonder if it is not another 
indication of the closed loop of reciprocity: the mortal worshiper is observant like Agni 
because it is Agni’s will or purpose that he should be. Of course it can be applicable to 
both padas. 


IV.12.1—2: On the parallel pres. and pf. subjunctives in these vss. see comm. ad IV.2.6 
and my 2016 treatment of the pf. subj. referred to there. 


IV.12.2: The overlapping identities of Agni and his worshiper are indirectly signaled in 
this vs. Although the sé of c must be correlative with yah in a and refer to the human, 
some of the phraseology used of him in cd matches that used of Agni elsewhere. The 
common med. part. idhand- is almost always intrans./pass. modifying Agni (‘[being] 
kindled’), but here it must be transitive with the worshiper as subject. (There are a few 
other undoubted transitive occurrences: I.143.7, VII.9.6.) The combination of this 
participle and a form of plisya- as here, with Agni as subj., is found in V.26.6 samidhanah 
sahasrajid 4gne dharmani pusyasi. Similarly sacate in d seems to match sdcase at the end 
of the last hymn ([V.11.6), but Agni was the subject of that verb. The point here is that, 
though the second hemistich must in fact refer to the mortal worshiper, some of the 
phraseology invites a superimposition of Agni. 


IV.12.3: Assuming (as I do) that Thieme and Hoffmann are correct in their assessment of 
V vidh ‘honor, serve’ as a secondary root derived from viv dha ‘apportion’ (for reff. see 
EWA s.v. VID#), the second half-vs. encapsulates an etymological pun: #dédhat ... 
vidhaté ..., #vi... This casts considerable doubt on Bloomfield’s (RR, ad loc.) 
characteristically acerbic judgment “The preposition vi which limps, with sharp tmesis, 
behind its verb dadhati .... impresses me as secondary.” Furthermore, the positioning of 
vi directly before anusdk ‘in due order’ is found elsewhere (cf. 1.72.7, VI.5.3). In such 
phrases the v/presumably emphasizes that goods are apportioned to each deserving 
recipient separately and in order. 
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IV.12.4: Though, as indicated in the publ. intro., the 2" half of this hymn (vss. 4-6) has a 
very different tone from the first, nonetheless the two halves are bound together. Note, 
first, that voc. yavistha in 4a matches nom. yévisthah in the same metrical position in 3c. 
Moreover, the worshiper who was identified as cikitvan ‘observant’ in 1d is contrasted 
with humans who have caused offense to Agni by their 4cittr- ‘lack of observance, 
heedlessness’ in 4b. 

Although purusatra has the locational suffix -t#/ -tra, it seems less a locational 
‘among men’ than an abstract ‘manhood, human nature’. Cf. similar expressions with the 
abstract suffix -/@-: VII.57.4 = X.15.6 yad va agah puruséta karama. 

The use of 4diteh in pada c is clarified by the more expansive expression in d. On 
the one hand, 4dit/- is, of course, the name of the goddess and mother of the Adityas, and 
the mention of her here ushers in the 2™ half of the hymn, which, as was indicated in the 
publ. intro., has a distinctly Adityan tone. On the other, 4-diti- means literally ‘unbinding’ 
(< Vda ‘bind’), and the lexeme v/... V Srath ‘let loose’ in the VP vy énamsi sfsrathah ‘let 
loose our transgressions’ is synonymous with ‘unbind’. 


IV.12.5: Some verb must be supplied with the ablative phrases in ab. I have pulled V muc 
‘release’ from its occurrences in vs. 6. 

Ge takes urvd- in b as a proper noun referring to the Vala myth, but the word 
generally just means an ‘enclosure’, here an imprisoning one. 


IV.12.6: As noted in the publ. intro., the plural addressees in this vs. are almost surely the 
Adityas; the vs. is repeated in X.126.8, where the referents are clearly the Adityas. 

The comparison “just as you released the buffalo-cow bound by the foot” is 
probably a reference to a well-known myth or legend, but unfortunately it is not known to 
us. It is reminiscent of X.28.10, a hymn full of untraceable references to animal stories, 
miruddhas cin mahisds tarsyavan “The buffalo also got trapped, when it was thirsty,” but 
the animal in question there is a ma/isé- not a gaurd- and is masc. not fem. Other RVic 
occurrences of gaur7- are not helpful. 


IV.13—14: As is generally recognized, these two hymns form a pair, and though 
nominally dedicated to Agni, they are really dawn hymns, with mention of the various 
divinities appropriate to the dawn sacrifice: Agni, Usas, ASvins, Savitar, Sirya. The 
patterning between the hymns gives us one of our rare opportunities to observe how 
Rigvedic variation-on-a-theme worked in practice, similar to the first few pairs of 
Valakhilya hymns. See the brief remarks in Bloomfield, RR, p. 13. For a more detailed 
account of the parallelisms see publ. intro. to 1V.14 and comments on individual vss. in 
14 below. The hymns are most alike at the beginning and end with the middle a fairly 
free zone. This pattern is similar to what is found in the paired Valakhilya hymns. See 
comm. thereon and esp. on VIII.50. 


IV.13: Agni or various deities 
IV.13.2: Inc the other Adityas, or at least Aryaman, should be supplied, since the verb 


(yanti) is plural and there are only two expressed subjects (varunah ... mitrah). 
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IV.13.3: I take the Adityas as the subj. of ¢krnvan, since the Sun is their spy (see pada d). 
It could also be, more generally, the gods, as Old (SBE), Ge, and Re take it. In any case it 
is certainly not the other pl. entity mentioned in cd, the seven golden mares. 


IV.13.4: This vs. contains images drawn from the techniques of everyday life: tanning 
(cd) and sewing (ab). The lexeme v/v Arin pada a with its object téntu- ‘thread, web’ has 
been differently interpreted, nor surprisingly since we don’t have good evidence for such 
technical vocabularies. I interpr. it as ‘take apart, unravel’, in part because of viprce ‘pull 
apart’ in the previous vs. (Sim. Thieme, Unters., 17.) Others, using different values for véZ 
interpr. the idiom as ‘spread out’ (Old, SBE) or ‘alternate (threads [=the dark threads of 
night and the bright ones of day])’ (Ge, WG). 


IV.13.5: The first hemistich ends with one of the only (perhaps the only) pada-final 
negative né@in the RV: d4nayato anibaddhah kathayém nyann uttan6 ’va padyate na. For 
disc. see comm. ad X.111.7. Its appearance can be explained by rhetorical patterning 
within the hemistich: the final 7# echoes the two negated adjectives that open the 
hemistich, creating a chiasmic #4n ... dn ... nd (note also n’yan opening the 2nd pada). 
Moreover, 74 poses a negative question and this may also have influenced its positioning. 

The question “how does the sun not fall?” is implicitly answered by pada d: he’s 
really a fixed pillar, not an unmoored orb in the sky. But this ignores the presupposition 
to the question in c: “with what power does he journey?” -- since a pillar doesn’t journey. 
So, despite the apparent reassurance of d, the issues remain unresolved. 


IV.14 Agni or various divinities 


IV.14.1: The opening of the verse, praty agnir usdsah, matches that of 13.1 praty agnir 
usasam, though the difference in case of the dawn words signals that the verses will veer 
in slightly different directions. Both also share the verb ak/yag, but in 13.1 it ends the 
first pada, while in 14.1 it opens the 2™ pada (accented dkhya). 

The 2" half vss. of the two hymns deviate more, though both concern the Asvins 
and contain the verb yatam (accented yatém in 13.1c). Stirya (13.2d) is absent from 14.1. 


IV.14.2: The first padas of these two vss. are identical, save for the near synonyms 
bhaniim (13.2) and ketiim (14.2), which take 2" position. The rest of the verses go their 
own ways, though Sirya appears in the final padas of both. 


IV.14.3: Though both 13.3 and 14.3 contain horse imagery and the verb V vah ‘convey’, 
they are otherwise quite distinct, with Dawn the topic of 14.3. 


IV.14.4: The splv. véhistha- in the pl. is found in both 13.4 and 14.4; the verb of motion 
is yas1in 13.4 and vahantu in 14.4. 

The referent of the 2™ du. must be the Agvins (so also Old [SBE], WG, pace Re, 
who supplies Agni and Dawn). Though they are unnamed, the near identity of pada b 
with IV.45.2b in an ASvin hymn makes this identification most likely, esp. since soma 
and honey are the drinks of choice of the ASvins. 
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IV.14.5: Identical to 13.5. 
IV.15 Agni 


IV.15.1: The usual concessive force of the nom. of the pres. part. to Vas ‘be’ is absent 
here, as far as I can see. Ge suggests that it is marking the phrase as a simile (Re’s tr. 
suggests that he agrees). Since the vs. seems to concern the paryagnikarana, the leading 
of the sacrificial animal around the fire, the s#n may signal that Agni is acting in the guise 
of a horse, “being a horse.” 


IV.15.4: Ge’s tr. “vor Srfijaya Daivavata” assumes that purdh can act as a preposition 
with a locative. Since there is no other evidence for this, and since the purdh is better 
taken as a reference to Agni’s location on the ritual ground, as regularly seen in the 
epithet purohita- ‘placed in front’, I take the loc. of the PN as an unmarked loc. abs. (“SD 
[being there]’””) or with Re and WG as a simple locational, which is far easier to convey 
with French chez or German bei than in English. 


IV.15.5: The standard tr. take this vs. to mean “fa mortal hero should have mastery over 
such a fire” vel sim., but given the previous mention of Srfijaya Daivavata, I think the 
point is that not every mortal deserves a fire like this -- only a vird- like SD. 


IV.15.6: Agni here is compared with soma, though without mention of that word. The 
comparison is esp. obvious in the verb marmrjyante ‘they keep grooming’, since V mz7is 
a signature word for soma, and in the descriptive phrase in b. As Old (SBE) points out, 
soma is often called arusé- ‘red’ (though it must be admitted that Agni is too), and ‘child 
of heaven’ (divah sisu-) is also a somyan epithet ([X.33.5, 38.5, though cf. VI.49.2 where 
it modifies Agni). As discussed in the publ. intro., this covert reference to soma ushers in 
the Danastuti for Prince Sahadevya, whose nickname is Somaka (9c). 


IV.15.7: I interpr the apparent injunc. bddhat as a modal, rather than in the preterital 
value favored by most tr. -- and in fact follow Hoffmann (Injunk., 232) in taking it as a 
root-aor. subjunctive, not a pres. injunc. The poet is playfully reminding his patron that 
he’s owed a gift, and he couches this as a bit of a joke, using the ‘awaken’ value of 

V budh: “wake me up with a nice surprise and I’1l come and sing.” 


IV.15.8: This next vs. indicates that the reminder had its effect. The grammatical identity 
of 4 dade is ambiguous: it could be pres. indic. or pf. indic. In fact in my interpr. of this 
two-verse sequence 7-8 it doesn’t really matter: 8c could be tr. “I take as soon as they are 
offered” without disturbing the rhetorical sequence. However, I follow most (incl. Kii, 
241) in taking it as a preterital pf. rather than as a pres. with Hoffmann (Injunk, 232; so 
also WG). 


IV.15.10: In one way this vs. is simply a more active variant of vs. 9. In 9 it is implied 


that Sahadevya will be long-lived because of the ASvins (somehow or other); in 10 they 
are ordered to make him so. But there’s a grammatical twist at the end: the impv. 
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krnotana is plural not dual, and so the Asvins may have helper(s). The shift to the pl. is 
probably yet another example of the tendency to open out to the larger divine world in 
final vss., by including unspecified others -- so here “you (two and other gods).” But it’s 
worth pointing out that no du. impv. of VAr would fit this metrical slot. (On the other 
hand, no RVic poet with even middling skills would have been unable to throw ina 
particle or the like to make the meter work.) 


IV.16 Indra 


IV.16.1: As often, satyd- ‘real’ seems here to have the sense ‘really present’, expressing 
the standard hope of every Vedic ritual, that the gods, esp. Indra, should be physically 
present at the sacrifice, providing a technical epiphany. 


IV.16.2: Rather than interpr. vedhéh as part of the simile (e.g., WG “wie die miindige 


Usana”), I take it as referring to Agni, the officiating Hotar-priest, as often. See further 
support for this identification in the next vs. 


IV.16.3: I take the first hemistich as a continuation of 2cd. Phraseology suggests this 
connection: the simile usdneva in 2c is matched by the simile beginning 3a kavir nd, 
together they add up to the full name of the mythic figure USana Kavya. (kaw stands in 
for his patronymic elsewhere: cf. nearby [V.26.1 ahdm kavir usdna.) The participial 
phrase vidathani sadhan “bringing the rites to realization” has Agni as its subj. elsewhere 
(e.g., 1.1.18 and the other passages adduced by Ge n. 3a). Agni is also often called a 
kavi-, and | take this word here as referring both to USana Kavya to whom Agni is 
compared and to Agni himself. 

The subj. of pada b must be different from that in a; I follow Ge (/WG) in taking 
it as the pressing stone. The idiom v/v pa ‘extract/separate by drinking’ favors this 
identification; see comm. ad VII.22.4, which passage also contains a form of V arc as here 
as well as an overt occurrence of the ‘stone’ (4dr7-). 

Unlike Ge (/WG) I do not take pada c as the main clause with b, nor do I think 
they have the same subject. Rather with Schmidt (B+I, 48—49) I tentatively take Indra as 
subj. in c (though not, with Schmidt, a and b as well). The Vala myth is quietly 
introduced in this second half-vs., with Indra’s creation of the poets and then their singing 
into existence the ritual patterns. With Ge (etc.) it is likely that the seven bards are the 
Angirases. 

There may be a very backgrounded pun in cd: c opens with diva(h) ‘of heaven’, to 
be construed with sapté kartin “seven bards” at the end of the pada, while d opens with 
ahna ‘by day’. Despite the different accent and different case form, it might be possible to 
take diva (in sandhi) as a variant of diva ‘by day’, anticipating the instr. and in the same 
position in the next pada. But I am very uncertain about this. 

Note the responsion of verse-final act. transitive grndntah to vs.-final med. passive 
grnanah in 1d. 


IV.16.4: The Vala myth takes full hold in this vs. 


Instr. arkaih is a pun, referring not only to the chants of the singers but also to the 
rays of the sun itself. 
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The 3 pl. rurucur has trans./caus. sense here and generally in its other 
occurrences (see Kii 431), though not VHI.3.20. In several of those passages it’s in the 
cadence and would be better read *r@rucur (IV.7.1, X.122.5), and here and in the other 
case (VI.62.2, but not the trans./caus. opt. rurucyah VI.35.4) a heavy initial syl. is 
possible (though not metrically good in VI.62.2). The 3" sg. act. pf. ruroca (1x: IV.5.15) 
and act. pf. part. (1x: I.149.3) are intransitive by contrast, as are the medial forms. The 
anomalous trans. rurucuh forms also have the ending characteristic of the perfect 3“ pl. 
act., not the -an expected for a redupl. aor. (e.g., (4)jijanan). Nonetheless I am inclined to 
believe that these forms originally belonged to a proper redupl. aor. paradigm (@)raruca-, 
found in 4rarucat (3x), with the heavy redupl. proper to a redupl. aor., and that the 3 pl. 
forms first adopted the -urending of the pf. and then, quite possibly redactionally, 
shortened the reduplicating vowel. It should be noted, however, that Old (ZDMG 60: 
163) rejects this, an idea originating with Gaedicke. 

Because rurucuh is unaccented, the first part of pada b must be the main cl., with 
the following ydd introducing a nominal cl. -- pace Ge, who simply declares it an 
unaccented subordinate cl. verb (n. 4b). 

Note the periphrastic caus. vicékse ... cakara, on which see Zehnder (Periphras. 
Kausativ, passim, esp. 51). He suggests that it is parallel to the perfect rurucuh in b. If 
agreement in tense stem is really at issue, this would be another arg. against my 
assumption that rurucu/ is an old redupl. aor. 

The opening of 4c andhé témams/is reminiscent of that of 1c tasma id andhah, 
though they have nothing in common lexically or thematically and they do not seem to 
demarcate a section. The repetition of zjis7in the next vs. (end of pada a), matching the 
end of la, suggests, however, that some demarcation is happening. 


IV.16.5: On sisi see immed. preceding comment. 

dmuitam must be adverbial, as is recognized by all standard treatments. 

I do not see a semantic diff. between the abstracts ma/itva- and mahimdn-; what 
distinguishes them is their metrical shape. The nom. sg. mahimda is obviously excluded 
from the cadence, but well suited for the break after a 5-syl. opening; instr. sg. mahitva- 
works nicely in a Tristubh cadence. Curiously enough English does not seem to have two 
different abstract formations to ‘great’ (*greatitude, *greatery, *greathood, etc.) despite 
the usual flexibility of our language, and so I have tr. both Skt. words with ‘greatness’. 


IV.16.6: See Ge’s long note (6b) on the mixture of Vrtra and Vala themes in this vs. 

Ge (/WG) supplies ‘deeds’ with néryani (“Mannestaten”) without indicating what 
Sanskrit word he is thinking of. It should surely be 4pamsz ‘labors’, which regularly 
shows up with some form of a/- or a derivative thereof (on nari 4pamsi see comm. ad 
VIII.96.19). Assuming this is the correct underlying noun, we can identify a buried pun: 
apah (apo in sandhi) ‘waters’ opens the 2" pada; it is phonologically reminiscent of 4pah 
‘labor’. 


IV.16.7: Ge tr. parahan as a 3“ sg., continuing the 3“ persons of vs. 6, but the rest of vs. 7 


has 2™ ps. reference. The verb ahan, ambiguous between 2" and 3" sg., serves as a 
modulation form, as often (cf. I1.32.3d, 4a, for ex.). 
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IV.16.7—8: As noted in the publ. intro., these two vss. tease apart the Vala and Vrtra 
myths that have been intertwined in the previous vss., with the Vrtra myth allotted to vs. 
7 and the Vala myth to vs. 8. But even with the clear mention of Vrtra in 7a and Sarama 
in 8b, there is some ambiguity, centered on the apo beginning 8a. See comm. on vs. 8. 


IV.16.8: As was just mentioned, verse-initial apd causes some problem. This form 
matches the two occurrences of ap6 opening 6b and 7a and grammatically should be, 
with them, the acc. pl. of ap- ‘water(s)’. But the problem is that ‘waters’ do not figure in 
the Vala myth: it is cows/dawns that are freed from the rock. For this reason Old suggests 
reading *dpo = dpa+ u, with 4paa preverb with dardar, and this conjecture is followed by 
Ge. However, dpa is only marginally attested with Vdr (only RV VI.17.5 and nowhere 
else in Skt., at least acdg. to MWms). I therefore accept the transmitted ap6 and assume 
1) syntactically, that Vdrtakes a double obj. here (“tear open the rock ACC (for) the 
waters ACC”), and 2) thematically, that because of the interpenetration of the Vala and 
Vrtra myths just mentioned the cows/dawns in the Vala myth get assimilated to the 
waters of the Vrtra myth. My ‘tore open’ actually assumes that Old’s 4pa-u is secondarily 
present, with my ‘open’ representing *épa. It is worth noting that forms of the root Vdr 
are fairly rare without preverb. Schmidt (B+I 162), Hoffmann (Injunk. 270), and WG also 
all accept the ‘waters’ reading. Note that the waters here would correspond to the acc. 
with Vdrin pada c: vdjam ‘prize’. That is, the prize in c is what gets torn out of the rock 
(waters), while the rock in pada a is what gets torn apart to get to the prize. 

Acdg. to Schaeffer (136), the intens. to Vdrhas become lexicalized and no longer 
has any discernible frequentative value. However, most forms of this intens. take plural 
objects, so it could be object-distributive. In our case the pl. apdh ‘waters’ might fit this 
model, though the pl. tantum ‘waters’ really functions as a mass noun, not a set of 
countable hunks of water. See also v/ dardah in 13d below. 

I take adverbial neut. purvydm in b as meaning ‘previously, before’, and in 
conjunction with the injunc. avir bhuvat, as a somewhat awkward attempt to express 
anteriority: Sarama appeared to you previously (b), ordering you to Vdr (4 darsi, c), and 
then you did so (dardar, a). Schmidt (B+I 162) avoids the anteriority reading by tr. 
“‘zuerst’, and Hoffmann (Injunk. 270) and WG render it “‘als erstes,” an interpr. that would 
seem to me to require an adj. modifying nom. sg. fem. saréma, not an adverbial neut. 

Ge takes the 2™ hemistich as the words of Sarama, an interpr. I accept both 
because of the s#impv. 4 dars/in c and because of the pseudo-anterior construction in b 
just discussed. 

Verse-final grnandh has an exact match at the end of vs. 1, and this bit of ring 
composition signals that this section of the hymn is finished. In the next section we move 
on to the Kutsa / USana Kavya story. 


IV.16.9: Although, as noted ad vs. 3, the word kav/- often signals a mention of USana 
Kavya -- and this personage figures in the myth being recounted here -- in the publ. tr. I 
was tentatively inclined to follow Ge in taking kavim as a reference to Kutsa, since Kutsa 
could plausibly be qualified as nédhamana- ‘in need’ in this myth and Usana Kavya is 
unlikely to be. However, since the myth in question involves a trip to UK’s place to seek 
advice (see next vs., 10a), the phrase 4cha kavim ... gah“you came to the kav?’ in pada a 
probably refers to UK, and the nadhamanam, found only at the end of b, may conceal a 
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different goal, namely Kutsa. Hence I would emend the publ. tr. to “you came to the poet 
(=UK) (and) to the one in need (=Kutsa) at the winning of the sun.” In 11d kavih also 
most likely refers to UK. 

The phrase mrmano ... abhistau is reminiscent of 4d nftamo abhistau. 

The apparent thematic verbal stem /sana- is almost confined to this group of Indra 
hymns (in addition to this vs., I1V.17.14, 22.10, 23.9, as well as a single outlier I.134.5, 
for which see comm. ad loc.). Narten’s interpr. of this stem as an aorist generated to the 
pres. 1sanydti seems reasonable, though it does not account for the limited distribution of 
our stem: no forms of /sanyd- are even found in the [Vth Mandala. (Narten, MSS 1982, 
cited after K]. Schr., 266-67; cf. Goto, 1“ class, n. 243.) 

In its other two occurrences (1.129.7, VI.26.8) dyumnéhit- ‘invocation to 
heavenly brilliance’ is a call that we sacrificers make to attract the god(s). I do not 
understand what it is expressing here. It does not seem to have anything to do with 
dyumnath in 19c below. 


IV.16.10: Pada b bhuvat te kutsah sakhyé nikamah echoes 6b ... saékhibhir nikamazih. In 6 
Indra performs manly deeds “with his eager companions” (either the Maruts of the Vrtra 
myth or the Angirases of the Vala myth); here Kutsa must be transformed into such a 
sidekick by his association with Indra: “In companionship with you, Kutsa will become 
eager.” 

On the enigmatic theme of the woman trying to tell Indra and Kutsa apart, see the 
publ. intro. As argued there, it is likely that the Jaiminiya Brah. version (JB II.199-202), 
with sexual mischief between Kutsa and Indra’s wife, facilitated by the identical 
appearance of Indra and Kutsa, is only a secondary attempt to make sense of this 
tantalizing snippet and no such story underlies our passage. Certainly the woman (4r7) in 
our passage seems entirely upright and eager to distinguish between the two males. 


IV.16.11: Although we don’t ordinarily think of Indra as ‘ seeking help’ (avasyu-) but 
giving it, in this myth Indra goes to the house of UsSana Kavya to receive the mace from 
him. I therefore think that the ‘help’ Indra is seeking is concretized as the mace. See 
below on pada d. 

Note that isanah in b echoes isano in 9c. 

In d the two words d4han paryaya have provoked a certain amount of discussion 
(see Old, Ge n. 11d, Kuiper, HJ 5: 169ff., who is followed by Hoffmann, Injunk. 189 n. 
151, and WG) because of its similarity to the expression divi parye “on the decisive day” 
(V1.17.14, etc.). The dat. paryaya here is therefore taken by some as a temporal 
expression with a word for ‘day’ or the like to be supplied (e.g., Old paryaya *ahne). 
However, the dative expression nearby in IV.25.1 mahé ‘vase paryaya “for great, decisive 
help” (though see alternative tr. of Ge [/WG]) seems the more compelling comparandum, 
esp. since Indra has come to UK’s seeking help (avasyith 1a). By following dhan with the 
stem parya-, the poet may be tricking us into expecting a temporal expression (cf. VI.26.1 
parye aham, also III.32.14), but the case mismatch should alert the audience that our 
expection has been thwarted. As indicated in the comm. ad pada a, I think the “decisive 
help” that UK gives Indra is the mace he fashioned; it’s important to note that in another 
telling of this myth in I.121.12 the mace itself is called parya-: 1.121.12cd yam te kavya 
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usana ... dat, ... paryam tataksa véjram “UK fashioned the decisive mace which he gave 
to you.” For UK giving Indra the mace, see also V.34.2. 


IV.16.12: Note the phonological play in stisnam astisam “insatiable Susna,” which is 
found also elsewhere (I.101.2, I1.14.5, 19.6, VI.20.4). 

With Old (flg. Ge, Ved. St.; see also Hoffmann (Injunk. 189) I interpret the hapax 
kutsya- ‘Kutsian’ in light of the phrase vadham kutsam (1.175.4) “Kutsa (as) deadly 
weapon.” 

The “future imperative” vrhatat in d follows nicely on the normal impv. pré mrna 
inc. 


IV.16.13: Here the intensive of V dr, vi dardah, takes a plural obj. ptirah ‘fortresses’. See 
disc. above ad 8a. 

The simile and frame in d are curiously intermingled, with the object in the frame, 
purah ‘fortresses’, dropped into the middle of the simile étkam né@ ... jarima “like old age 
a cloak.” I also don’t quite understand the content of the simile. It’s presumably the age 
of the garment, not of its wearer, that causes the garment to fall apart. WG seem to take 
Jatima not with the simile but the frame: “Wie einen Reisemantel spaltet das Alter die 
Palisaden auseinander.” This would solve the intermingling problem identified above, but 
it otherwise doesn’t fit the mythic context. Surely it would be ignominious for Indra if, 
instead of Indra’s heroically tearing apart these mighty fortresses, they just fell apart from 
decrepitude and deferred maintenance. The WG n. on the passage calls the simile a 
Sprichwort and it is not clear to me what function they see jarimé as playing. 


IV.16.14: As noted in the publ. intro., pada b seems to resolve the problem of 
distinguishing between Indra and Kutsa that arose in 10cd. The same lexeme v/v cit 
‘distinguish’ found in 10d recurs here. 

The athematic middle participle usand- ‘wearing’ here is a hapax stem and is, of 
course, morphologically anomalous: the full-grade medial root pres. vaste is matched by 
a very well-attested full-grade athem. med. part. vésana-. We do not expect a zero-grade 
formation to this root pres. However, our hapax calls to mind the unnamed hero of this 
portion of the hymn USana (Kavya), and the nonce creation of participle usand- here (as 
an echo of usdna) seems to me a text-book example of morphological aberrancies arising 
out of contextual pressures -- all the more striking because the word usdna does not occur 
in this section of the hymn (but cf. 2c), so the participial echo is echoing something 
beneath the surface. WG’s characterization of this form as “eine individuelle Fehlbildung 
des Dichters” itself fails to see the poetic purpose and clever creativity of this form. It is 
true, however, that it should probably also be evaluated in the context of several other 
such anomalous participles in this group of Indra hymns, usémana- (IV.19.4), usémana- 
(IV.22.2), and usana- (IV.23.1). 


IV.16.15: The simile in b, svarmilhe né“as if at (a contest) with the sun as its prize,” 
provides a transition from the sun-winning myth of Indra and Kutsa, which occupied the 
previous few vss., and this more general final section of the hymn. 

The desires (kamah) that are the grammatical subject of this vs. -- namely our 
desires for Indra’s largesse -- take part in actions that might appear to be more 
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appropriate to other subjects. On the one hand, they “take pleasure in the pressing” 
(sévane cakanah); we would rather expect the god Indra to do so. On the other, they 
“perform ritual labor with hymns” (sasamanasa ukthath), a priestly activity. The desires 
thus mediate between the two poles of ritual participation. 

Pace Oldenberg, 6kaf in d is most likely not an acc. goal to be construed with 
agman in a (though this might be a possible secondary reading), but a nominative -- on 
the basis of a web of formulaic associations with ranva- ‘delightful’. Cf. 1.66.3 dko na 
ranvah “(Agni) delightful like a home”; also 1.69.4-5 ranvo duroné “a joy in the house,” 
X.64.11 [=1.144.7] ranvah ... va ksdyah “delightful ... like a dwelling,” X.33.6 ksétram 
na ranvam “delightful like a dwelling place.” The problem in our passage is that ranva 
(the only possible underlying form given its sandhi context) cannot technically modify 
neut. dkah, despite the formulaics just discussed. The solution, as Ge saw (n. 15d), is that 
nom. sg. fem. ranvd also participates in the second simile in this pada, sudfsiva pustih 
“like prosperity beautiful to see” -- with which ranva- also has formulaic associations. Cf. 
1.65.5 pustir né ranva “like thriving that brings delight” (immediately followed by ksitih 
‘dwelling place’) and II.4.4 ranva ... 1va pustih ‘id.’. Of course, both similes provide 
comparisons to the desires that are the ultimate subject, with ranvdé as the pivotal tert. 
comp. in both -- though it does not match kémah in gender or number. 


IV.16.16: I take cid with the dat. mavate jaritré since I do not see how to construe it 
sensibly with gddhyam. I cannot explain its displacement to pada end, however. 
On the gédhyam vajam see 11c. 


IV.16.17: Pada b is difficult. Ge ((WG) construe the two locatives in b, kaésmifi cid and 
muhuké, together, which would of course be the default interpr. However, this leads Ge 
to render muhuka- as ‘Schlachtgeschrei’, a tr. for which there is no support: its closest 
etymological relative, adverbial muihur, only means ‘suddenly, in an instant’. (WG’s “in 
irgendeinem plotzlichen Vorfall” at least imposes less content and sticks closer 
semantically to muhurand company.) In the publ. tr. I separate the two locatives, taking 
muhuké as a simple temporal and construing the indefinite kdsmui cid with the gen. pl. 
jananam. This interpr. was in part prompted by the need to have something for antdr to 
govern: antaér does not take the genitive, so a direct connection with jananam (“among the 
peoples”) is out, but it regularly takes the locative. Hence my “among some one of the 
peoples”: since jéna- can refer to a group of persons who make up a people, it doesn’t 
have to be a single individual, hence my “some one” rather than “someone.” (Cf. also 
V.74.2 kasmin ... jane.) However, I recognize that this interpr. is both artificial and 
awkward, and (somewhat in the spirit of WG) I have cast about for an interpr. of muhukeé, 
which should literally mean ‘instantaneous’, that both reflects its etymology and yet 
allows it to refer to a conflict and be plausibly construed with jénanam. The Engl. word 
‘skirmish’ (“‘an episode of irregular or unpremeditated conflict”) comes close. I would 
thus revise my tr. of ab to “If a sharp missile will fly within some sudden skirmish of the 
peoples, o champion, ...” 


IV.16.18: The morphological ambiguity of bAivah (injunctive or subjunctive) allows for 


several possible interpretations of the first half-vs. Ge takes bAiivah as imperatival “sei,” 
though this is unlikely given the morphology. Hoffmann (Injunk. 262) takes it as a 
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“generell oder resulativ konstatierend” injunctive and tr. “du bist” (so also WG). By 
contrast, I think these two fronted bAiivah are subjunctives and questions. There is of 
course no way to tell. However, the purpose clause with subjunctive in 20cd ... yathd ... 
dsan nah ... avita“‘so that he will be our helper,” matching our pada a bhiivo ‘vita, 
suggests that bAvivah is indeed a subjunctive and that further we are not at this point 
certain that Indra w/// become what we want him to -- hence a question rather that a 
statement is more appropriate. As for how bhiivas, -at came to be aor. injunctives 
homonymous with the morphologically more transparent root aor. subjunctives, I find 
KH’s scenario (56) plausible, that they were secondarily generated to Ist sg. bhuvam 
(e.g., X.48.1; 49.1, 4; 86.5), which is the properly built injunctive to the root aor. (though 
cf. TS 1.5.1.1 bhiivam). However, I do not follow KH in taking the motivation for this 
formation the avoidance of monosyllabic forms, since injunc. bhis, bhiit are quite 
common. (A more likely explan. in the Hoffmannian mode would be that, since bhis, 
bhit can do double duty as imperative substitutes, bhuvas, -at make the injunctive value 
clearer.) I'd rather suggest a different reason why injunctive bAtivas, -at took hold and 
could exist simultaneously with the subjunctives of the same shape, while putative 
injunctives kdaras, -at, secondarily built in the same way as Dfiivas, -atto |st sg. karam, 
are essentially only subjunctives. Because of the lack of ablaut of VbAd, the zero-grade of 
the root syllable of the subjunctive bAiivas, -at doesn’t accord with standard subjunctive 
formations and must have seemed at best equivocal, whereas kdras, -atis a perfect 
specimen of a subjunctive and does not invite other morphological interpretations. 


IV.16.19: The standard tr. supply a verb in ab: Ge “rufe ich,” WG “bitten ... wir.” This 
seems unnecessary: the instr. phrases in ab can be parallel to dvumnash in the simile in c, 
all controlled by the participial phrase abhi séntah “(we) dominating” in c. One of the 
factors that might support supplying a verb in ab is the otherwise apparently orphaned 
acc. encl. tvd at the end of pada a, but even as Ge advances this reason for supplying a 
verb (n. 19a), he also suggests that tva could be dependent on immediately preceding 
tvayubhih, an explanation that the close sandhi of the two words (tvayubhis tva) might 
favor. 

In b vésve, in the phrase visva ajat, must be a loc., although we might expect the 
pronominal form visvasmn. It is, however, worth noting that visvasmun is found only 
twice in the RV, in the same phrase ( visvasmin bhdre) in adjacent hymns in the Xth 
Mandala (X.49.1, X.50.4). A nominal-type loc. visve here would also be facilitated by the 
plural version visvesu ... ajisu in 1.130.8 with simple truncation of the -su. 

Although Ge construes dyumnazsh not in the simile but as an attribute of the 
subject (“we’’), the almost identical X.115.7 dyavo né dyumnatr abhi sénti manusan may 
(but need not) support keeping it with the simile; Ge separates the two in his tr. of that 
passage as well. 


IV.16.20—21: These two vss. provide a double ending to this hymn. The first (20) begins, 
as summary vss. often do, with eva ‘just in this way’. It announces self-referentially, with 
the root aor. akarma “we have just made,” that the hymn being completed is the brahman- 
we have created for Indra. And, as noted above ad vs. 18, the purpose clauses with 
subjunctive provide reassurance for the worried questions in 18ab. Vs. 21 is repeated as 
the final verse of the seven hymns IV.17, 19-24, so it serves as a refrain vs. for (some of) 
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the Vamadeva Indra hymns. It also announces, with a root aor. (though aor. passive), that 
the formulation has just been made (ékari ... brahma). Despite the apparent duplication, 
we should not necessarily assume that this refrain was tacked onto an already complete 
hymn, because grnandh at the end of 21a may form a ring with the same word at the end 
of vs. 1. 


IV.16.20: The standard tr. (Ge [/WG]]) take v/yosatas intransitive, a view argued for by 
Narten (Sig. aor. 214), with a neut. pl. subj. (sakhya) of a sg. verb. For my argument for a 
trans. interpr. of this s-aorist, see comm. ad II.32.2. As at II.32.2 I take sakhyd here as an 
instr. sg. of separation, though an acc. pl. obj. (“he will not keep our partnerships far 
away’) is also possible. 

Note that ¢anipah picks up 7d tanvo bodhi gopah. 


IV.16.21: The standard tr. (Ge [/(WG]) as also Kti (300) interpr. pipe as hortative. This is 
certainly possible (and is reflected in the publ. tr.), but context would also allow “you 
(have) made swell” or “you make swell” just as easily. 


IV.17 Indra 


IV.17.1-4: Hoffmann (Injunk. 178—180) treats these four vss. They express the cosmic 
disruptions attendant on Indra’s birth and the further disruptions caused by his smashing 
of Vrtra. On the ring composition that demarcates this section, see comm. on vs. 4 below. 


IV.17.1: The pair “earth / heaven” occupy the final slots of the first two padas: ... ksa(h}# 
... dyaui#, with a shared 3" singular verb 4nu ... manyata. Note that there also exists a 
dual dvandva containing these stems: dyava-ksama. 

The 2"! hemistich contains two pf. participles expressing action anterior to the 
main verb (sah): jaghanvan ‘having smashed’ and jagrasanan ‘having been swallowed’. 


IV.17.2: As in vs. 1, the pair heaven and earth are expressed by two singulars (dyauh, 
bhimih), even though, again, there is a dual dvandva available: dyava-bhumi. 

BR suggest reading dyaur éjad for Pp. dyatih/ réjat. Although rejected by Old, 
this reading (which does not require changing the Samhita text) is accepted by Ge, 
Hoffmann (Injunk. 179, 181), and Goto (1“ class, 271-72), as well as by me. The stem 
réja- 1s almost entirely medial (see rejata in pada a), while éa- is act. It is easy to see how 
the misparsing could have arisen, due to the presence of immediately preceding rejata. 

With Ge, I take tviséh as a gen. dependent on bAiyasa in b, thus parallel to 
manyonh. It would also be possible to take tviséh as an abl. of cause (so Hoffmann 179, 
WG). 

Note the phonetic figure téva tviséh. Note also that the reflex. adj. svasya must 
reference ¢4va and therefore have 2" ps. value (as well as not referring to the 
grammatical subj., as is sometimes claimed for reflexives). 


IV.17.2-3: sardyanta apah (sarayante out of sandhi) in 2d is reprised by sarann a4pah in 


3d. The two verbs seem semantically identical; the intransitive -4ya-formation takes the 
post-(late-)caesura position also favored by metrically identical jandyanta. Its medial 
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ending is an example of -anta replacement of the usual type (cf. Jamison 1979: IJ 21), 
though somewhat complicated by the fact that the form out of sandhi is actually primary - 
ante. 


IV.17.3: Almost the full panoply of power terms is on display in the first hemistich: 
Savas-, sahas- (in the pseudo-part., on which see comm. ad IV.3.6), and djas-. 
The “bull” of the waters is of course Vrtra. 


IV.17.4: This vs. shows a clever twist on ring composition. Like vss. | and 2 it contains 
occurrences of both heaven and earth (here dyaiih a, bhiima d), and in fact pada a ends 
exactly as 1b does: manyata dyath. But the two phrases mean very different things: in vs. 
1 manyata is construed with dau in the lexeme meaning ‘concede’, whereas here there is 
no preverb and the verb means ‘be considered as’. Moreover, although in the 1“ two vss. 
heaven and earth functioned as a pair, though expressed as two singulars, here they have 
nothing to do with each other, and indeed earth is found only in a negative simile (sédaso 
na bhiima, which in Engl. has to be awkwardly rendered by “any more than ...”). 

On the tangled paternity here, see publ. intro. 


IV.17.5: The break from the themes of the first 4 vss. is signalled by pres. tense forms 
(cyavayati, madanti), after the relentless march of injunctives (and one pf.) in 1-4. 
(Technically speaking sardyanta in 2d is a present out of sandhi [-anfe], but it patterns 
like other -anta forms of this shape. See disc. ad 2d.) But vs. 5 is also verbally linked to 
what went before: bAdima ending the first pada matches the same word ending the last 
pada of vs. 4, and anu ... madantiin c phonologically recalls anu ... manyata in 1b. 

The vs. is thematically structured by one / many. Indra alone (éka/) is invoked by 
many (puruhutéh), as (single) king of the separate peoples (Arstinaém), whom all ( visve) 
celebrate. 

The satyém beginning the 2" hemistich may signal Indra’s real presence on the 
ritual ground, as I argue it does in IV.16.1. The rest of the half vs. clearly takes place at 
the sacrifice. So the tr. might be emended to “All celebrate him (who is) really here ...” 

The construction of the last pada is unclear, esp. the morphological identity and 
referents of devdsya grnato maghonah. Old takes ratim as the obj. of grnatah (“singing 
the gift”) and sees grnatéh and maghonah as parallel acc. pl. (“the singers and patrons”). 
But this phrase is supposed to be coreferential with nominative visve in c: “Alle: die 
(Priester), welche des Gottes Gabe besingen, und die freigebigen Herren.” This syntactic 
slippage seems unacceptable to me (and uncharacteristic of Old). Ge takes grnatah as a 
gen. sg. dep. on gen. sg. maghdnah, which is in apposition to devasya: “the gift of the 
god, who is the generous patron of the singer.” This makes good sense, but I have not 
been able to find other passages with a genitive dependent on maghaévan-. WG take all 
three as gen. sg. with the same referent, namely Indra, all dependent on ratim. But since 
this is not a Vala passage, Indra should not be singing, but receiving the singing of others. 
My tr. starts from passages like VII.12.2 asman grnaté uté no maghoénah (cf. also 
X.22.15), where grnatéh and maghonah are overtly conjoined (by ufé) and refer to 
humans: “us (who are) singing and our patrons.” In that passage the forms are acc. pl.; in 
ours here I take them as gen. sg. in datival usage (as often). 
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IV.17.6: In pada a the word visve was omitted in the publ. tr., which should be emended 
to “Entirely his were all the soma-drinks.” 

The three initial satra (a, b, c) are echoed by détre beginning d. Although there is 
some dissension on the root etym. of détra- (cf., e.g., Old, who cites Neisser derivation 
from déyate ‘apportion’ -- an analysis apparently followed by both Ge and WG, judging 
from their tr. ‘Anteil’), the correct analysis was already sketched by Gr s.v.: it is a -a- 
deriv. built to the weak stem of the redupl. pres. to Vda ‘give’ (dad-), hence *déttra, with 
simplification of the geminate before s, as often. See AiG I.2.703 and the important (if 
lapidary) correction in the Nachtr. to AiG I: Nachtr. p. 3, to [1.5 Il. 30-31. 


IV.17.6—7: I take the idiom found in 6d and 7b, LOC. ACC. adhithah, as meaning ‘put s.o. 
in the path/way of s.th. The middle voice of adfithah signals that the entity in the loc. 
belongs to the subject, namely Indra -- in the first case his generosity (just celebrated in 
5d), in the second his power of attack. Although Ge recognizes the similarity of these 
constructions, with identical subjects and objects (see his n. 6d), he renders them quite 
differently. For ame V dhain 7b, see also 1.63.1, 67.3. 


IV.17.8: The first half of this vs., describing Indra, is couched in the accusative, on which 

the rel. cl. of cd depends. Since both the preceding and following vss. refer to Indra in the 

nominative, this vs. is syntactically untethered. It seems best to supply an anodyne verb 

like “TI call upon,” even though this cannot be generated from the immediate context. 
Note that the satra of vs. 6 has returned, though in a cmpd. 


IV.17.9-10: This sequence of vss. is marked by initial ayém ‘this one here’ (9a, 9c, 10a, 
10b; cf. also asyd 9d). This near-deictic pronoun may indicate that Indra is currently 
present at the sacrifice. These vss. are also marked by present tense verbs describing 
Indra’s characteristic and habitual activities -- in contrast to vs. 11, which opens with an 
imperfect (sém ... ajayal). 


IV.17.10: The sense of 4dha here is somewhat unclear and its position anomalous, as it is 
generally, though not invariably, clause-initial. Klein (DGRM II.97) notes its medial 
position but considers it to have the usual sense he assigns to 4dha, namely ‘therefore’. 
This passage is reminiscent of VII.34.2 srnvanty apo 4dha ksarantih, where 4dha likewise 
appears mid-clause and before a pres. participle (as well as after a form of V sru, though 
act., not pass. as here). My sense is that 4dha in both passages introduces a participial 
addition that clarifies or modifies the sense of the main verb, hence a sort of mini-clause. 

In pada b the lexeme pré Arnute with its middle voice in my opinion encodes a 
complex thought: in battle Indra brings the (enemies’) cows forward in such a way as to 
make them his own, that is, to capture them. Med. Arnuté recurs in the next pada, where 
its object is Indra’s own battle-fury (amanyiim). 


IV.17.11: The stem asv'ya- with suffixal accent is ordinarily a PN; the adj. ‘equine’ is 
regularly 4sv’ya-. However, as noted by AiG II.2.816 the accent of - ya- derivatives is 
variable, often within the same stem. The initial-accented 4svya- in the plural generally 


modifies magha(ni) or radhamsi. Here I am inclined to supply maghdani ‘bounties’ 
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suggested by adjacent maghavd@, cf. ... maghani maghava in 8d and the repeated forms of 
maghévan- in this portion of the hymn (7d, 8d, 9b, 13b, 13d). 

The referent of purvih isn’t clear. Ge (/WG) supplies ‘fortresses’, which in turn 
requires supplying a transitive verb: Ge “der viele (Burgen erobert hat)”; WG “der ja 
viele (Palisaden besiegte).” I would prefer not to supply so much material. Moreover, in 
this group of hymns purvihis used in temporal expressions: IV.16.19 ksapah ... Sarddas 
ca purvih “through many nights and autumns,” IV.18.4 sahdsram masah ... Saradas ca 
purvih “for a thousand months and many autumns,” IV.19.8 purvir usdésah saradas ca 
“through many dawns and autumns.” I therefore take it that way here, as a temporal 
expression in a nominal rel. cl. with maghdva as the predicate. 


IV.17.12: The exact sense of 4dhy etris not entirely clear. It generally means ‘study’ 
from the literal meaning ‘go over’ (matching the English idiom exactly), but shows 
various semantic developments: ‘give thought to, take cognizance of, be mindful of, 
trouble oneself with’, etc. In all cases, the lexeme ddhi Vihas a mental sense (though 
III.54.9 has a secondary literal reading): 1.71.10, 80.15; II.54.9; V.44.13; VII.56.15; 
VIII.83.7, 91.3; [X.67.31, 32; X.32.3, 33.7, 100.4. Here I think we should read the 
expression in the light of vs. 4, with its apparent uncertainty about Indra’s parentage -- 
esp. given 4a janita and 4c yah ... jajana, matched here by janittir yo jajana. 

I take the rel. cl. of cd with the following vs. The two share the verb /yarty, and 
12cd can serve as the cause of 13a: when Indra raises a tempest, he destroys the man’s 
peace. 

I take muhukaih as a temporal adverbial instr., expressing how suddenly Indra can 
erupt -- even though I have revised my view on mu/uké in the preceding hymn (IV.16.17 
-- see comm. there). I do not think “raises his tempest with/by sudden skirmishes” is what 
is meant here. 


IV.17.13: samdham is derived by Gr (/MonWms) from sém V ah ‘push together’. But Va 
does not have a full-grade of in Vedic and is plausibly related to V vah (see EWA s.v., 
with lit.). Better to analyze as sa-mdham and derive it from V muh ‘be confused’. The 
same analysis should probably be applied to the differently accented samohé in 1.8.6. 


IV.17.14: As noted in the publ. intro., this vs. and its pendant, the single pada of vs. 15, 
are quite unclear, though at least 14ab concerns the EtaSa myth. There are also some 
formal issues. 

The med. part. sasrmand- must belong to the pf. stem, despite its -mand- suffix 
appropriate to a thematic stem. This is the only such form, beside conventionally formed 
pf. part. sasrand- (2x). Narten (1969: 81-82 = KISch 128) explains the aberrancy as a 
quirk of the poet, who in this and adjacent hymns shows a penchant for -mdana- 
participles. Another question is what is its value. Most pf. participles have anterior sense, 
but the publ. tr. renders it as “as he ran” -- in other words as an action simultaneous with 
the main verb. And I might be inclined to make this simultaneity more overt by tr. “as he 
was running.” Kii’s interpretation (552) as what he calls “resultativ” and I would call 
anterior is more in line with the perfect form: “wenn er seinen Lauf gemacht hat.” But 
contextually that would be puzzling: what is the point of bringing the horse to a halt if it’s 
already finished running. And on p. 602 he provides a diff. tr., closer to mine: “der sich 
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im Lauf befindet.” WG seem to take it almost as an inchoative -- “der sich in Lauf gesetzt 
hat” -- but cite alternative translations in their n. I would suggest that the aberrant shape 
and the aberrant sense are connected and that the poet created a nonce present-like pf. 
part. to convey the simultaneous and progressive value he was seeking to express, since 
regular pf. participles often express anteriority. (This, howver, does not explain why the 
poet didn’t just use a pres. part. built to the redupl. pres. s/sarts, here * sisratam, this act. 
part. is attested once.) 

The second hemistich is quite obscure. Old suggests reading Arsné against the Pp. 
krsnah, and this has met general acceptance. The apparently parallel loc. a4sikhyam ‘on 
the dark (FEM.)’ in 15a supports this reading, and it goes naturally with the locatives in 
14d. 

Who is the referent? Ge gives no hint of what he might think, but Ki and WG 
both think the subj. is Indra, who is acting on/against EtaSa. Judging from Kii’s tr. (“er 
“traufelt’ ihn [den Vajra] wiitend auf das schwarze (Pferd)”; 602), he thinks the verb 
‘sprinkle’ (yigharti) is a euphemism for violent action; its unexpressed obj. is Indra’s 
vajra, which Indra ‘sprinkles’ onto the black (horse, namely Etasa), while WG understand 
EtaSa himself as the object. For both, the part. juhurandh belongs with v Af ‘be angry’ 
(flg. Insler 1968; see EWA s.v. HAR’), which can capture Indra’s mood in this encounter. 
(Note that the poet was not tempted here to give the redupl. part. a thematic suffix, pace 
Narten.) By contrast, I accept the traditional association of the part. with VAvr ‘go 
crookedly’. I take the referent here to be Agni. Although the Kii / WG view that it is 
Indra would be the default interpr. in this Indra hymn, the phraseology of pada d is almost 
identical to a pada in an Agni hymn in this mandala: [V.1.1lab s4@ jayata prathamah 
pastyasu, mah budhné rajaso asya yonau “He was born first in the dwelling places, at 
the base of this great realm, (as) his womb....” And ‘moving crookedly’ qualifies Agni 
very well. The simile comparing the subject here to a Hotar in vs. 15 also supports Agni 
as referent -- though I suppose it could be argued that since Agni is often identified as a 
Hotar he need not be compared to one. The part. juhuranéh ‘going crookedly’ is also 
appropriate to Agni, describing the unpredictable movements of fire and the flickering 
movement of its flames. 

But what is it that Agni (if he is indeed the subj.) is doing? This may be 
illuminated (however faintly) by two other verbal forms to 4V ghrin the RV (the adj. 
dghrni- ‘glowing, ardent (?)’ belongs to the etymologically separate root V gir ‘be warm, 
hot’ found in gharmda- ‘heat’, etc. See comm. ad VI.53.3). In X.6.4 Agni sprinkles the 
gods (4 jigharti devan) as Hotar; in V.48.3 Agni (by my interpr.) sprinkles a vajra. 
Although in both passages most interpr. attempt to make the verb mean something other 
than ‘sprinkle’ (see comm. ad locc.), in fact a naturalistic explanation is not hard to 
construct using the literal meaning of the verb: Agni “sprinkles” the objects in question 
with sparks, a literal “baptism by fire.” That Agni is elsewhere the object of v ghr, being 
sprinkled with ghee (see I.10.4), makes this the kind of paradoxical reversal that RVic 
poets so much like. Here notice that Agni performs this action “like a Hotar performing 
sacrifice” (vs. 15 yajamano na hota), as in X.6.4. The image is both of a properly 
sacrificing priest performing the ritual action of sprinkling (the fire with ghee) and of the 
ritual fire sending out a stream of sparks, like sprinkled drops, which would be quite 
visible on the dark background insistently mentioned in this vs. What the object is that he 
is sprinkling remains obscure to me — but in addition to the possibilities I suggest in the 
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publ. tr. and those of others mentioned above, it might be Indra’s vajra, as suggested by 
Kii (see above), though with a different sense of the verb than Kii suggests. Recall that in 
V.48.3 Agni sprinkles Indra’s vajra-with sparks as a sort of ritual sanctification before 
Indra employs it. 


IV.17.15: I supply ‘hide’ with 4szknyam on the basis of tvaécam asiknim in 1X.73.5 (so 
also Ge), though WG supply ‘night’ instead. 


IV.17.16: Ge supplies a verb (“we call”) in ab; WG take 4 cyavayamah in d as the verb of 
both hemistichs, not just the 2". My interpr. is similar to WG’s, but with a further twist. I 
take vajdyantah in b as a pun. The sense ‘seeking prizes’ is supported by parallel 
gavydntah ... asvaydntah ... | janiyantah “seeking cows, seeking horses, seeking wives,” 
even though the denom. ‘seeking prizes’ is ordinarily accented on the denom. suffix as 
vajaya-. By contrast vaydya- is usually transitive in the meaning ‘incite, rouse’, and it can 
be so here, with éndram as object. On trans. vajdzya- see my -déya-Formations, p. 89. 


IV.17.17: Ge (/WG) take the pf. part. da@drsanah as a mere attributive adj. with apih 
(“visible friend”), while I give it a more verbal sense. If my reflexive ‘showing yourself’ 
seems too strong, I would still prefer a participial “being seen as / becoming visible’ to a 
straight adjective. Once again, we are hoping for Indra’s epiphany on the ritual ground. 

In d in the publ. tr. I take kdrta independently and construe u/okam as obj. of the 
part. usaté (“longing for wide space”) against Ge (/WG). I now see that this is wrong, as 
the parallel expressions with kdarta ... ulokam show (VI1.23.3, VII.20.2). Both of those 
passages also have a dat. of benefit, viréya and sudase respectively, but neither of those 
datives is capable of governing an acc. I would therefore emend my tr. to “maker of wide 
space for the man who longs (for it), conferring vitality.” As this emended tr. shows, I 
still think u/6kam can be secondarily taken as the obj. of usaté. This same part. usafé can 
also serve as dat. of benefit with vayodhah. Note the dat. stuvaté with vayo dhah in the 
next vs. (18b). 


IV.17.18: Though I am in agreement with Ge (/WG) that cakrmda ‘we have acted’ refers 
to ritual action, I see no reason to supply an obj. (e.g., Ge “das Opfer”). 


IV.17.19: Ge’s rendering of ab is not grammatically possible: he takes the subordinate 
clause as beginning with yéd and continuing till the end of b (“weil er ja allein die vielen 
Feinde erschlagt’’), but Aant7is unaccented and must therefore belong to the main clause - 
- despite his rather casual dismissal of the problem (n. 19b). My tr. takes yad dha vrtra as 
a self-contained subord. clause, with a verb (‘smashes’) to be supplied. Perhaps better is 
WG’s interpr. of the same sequence as a nominal clause with vrtra as nominative subj.: 
“wenn es ja Widerstinde gibt.” I might emend my tr. to “Indra is praised as the bounteous 
one; when there are obstacles, he alone smashes (them, though they are) many and 
unopposable.” 


IV.18 Indra 
For general discussion of my interpr. of this hymn, see publ. intro. 
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IV.18.1: With Ge and others, I assign this vs. to Indra’s mother, not to the poet or a 
narrator. 

Note the precative janisista, on which see Narten (Sig.Aor., 118). Though this is 
the only prec. form to this stem in the RV, others are found in other Vedic texts. 

The periphrastic caus. pattave kah (on which see Zehnder, Periphr.Kaus. 23 and 
passim) is generally taken as a euphemism for ‘cause to die’, but the root V pad ‘fall’ is 
regularly used of miscarriage (cf. my Hyenas [1991], 202-4), which fits this context well. 
Of course a miscarriage in ancient India could well also have meant death for the mother. 

The root aor. injunc. ka/is perfectly ambig. between 2" and 3™ sg. The latter fits 
the previous pada, where the fetus Indra is spoken of in the 3™ ps., but 2"¢ sg. would 
anticipate the upcoming dialogic context, with Indra speaking of himself in the 1“ ps. in 
vs. 2. Since English forces us to make a choice, I have chosen ph sg., contra Ge and most 
other tr. 


IV.18.2: Most tr. render durgaha merely as ‘bad passage’ vel sim. (Ge “eine tibler 
Durchgang”’), but the word is associated with words meaning ‘deep’ (of water, inter alia, 
whether it should be derived from V gabh or V gah [on which see EWA s.v. gahana, GAH)). 
And given that Indra is rejecting vaginal birth, that is, a downward trajectory, in favor of 
coming out sideways, a more precise tr. seems desirable: a “plunge” down through the 
birth canal and out is what he seems to want to avoid. 

Note the otherwise identical 1*' sg. subjunctives nir aya and nir gamaini, built to 
root pres. (v/) and root aor. (V gam) respectively. Surely some nuance of tense/aspect is 
being conveyed here; I wish I knew what. (An English rendering with a pres. progressive 
versus a Straight eventive, “I will not be coming out from there; I will come out crosswise 
..., might capture something of the sense, with the progressive expressing deliberative 
possibilities and the eventive the ultimate choice.) 

Although here and in VIII.101.4 and X.69.9 I tr. sém V prch with ‘negotiate’, I 
now think something less technical and precise is called for, and I would change the tr. to 
“T will consult with.” 


IV.18.3: It is generally agreed that pada b contains another snatch of Indra’s speech. The 
question is how to interpr. the double nd nd that opens the pada. The first n#can be taken 
as an independent assertion -- “No!” -- followed by an amplification of that assertion, 
nanu gani“T will not follow.” In that case the positive statement 4nu ni gamani “I will 
now follow” represents a contradiction of the first and is an indication of the new-born 
Indra’s wavering mind. Such seems the interpr. of WG, for example. However, as Old 
points out, a double negative can instead express an emphatic positive. Such is the 
interpr. of Ge, and I follow it here, in part because I think the point is that Indra was 
decisive from the moment of conception. 

Like 2ab, this pada contains two parallel 1‘ sg. subjunctives, énu ganiand dnu.. 
gamami, though in this case they are both built to root aorists, but to two different roots. 
Again, I don’t know what differential semantic nuance is being expressed (if any). Here 
the poet may simply be striving for euphony: note the pleasing phonological patterning in 
na nanu gani anu ni gamani. 
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IV.18.4: As Old discusses, the sequence sé fdhak must contain underlying sd, not, with 
Pp., sah. 
On fdhak V kr see VIII.18.11 and comm. ad X.49.7. 


IV.18.5: The standard tr. all construe svaydm with what follows, a4tkam vasana(h) -- e.g., 
Ge “selbst sein Gewand umlegen” -- on the basis of svaydm atkarh in 11.35.14 (which I 
render differently). But surely what is most remarkable here is that a new-born stood up 
by himself; the self-swaddling would also be surprising but would simply follow from the 
first feat. 


IV.18.5—6: Though Gr assigns (ny)rsta- (5b) and arsanti (6a) to different roots, Vrs 
‘stossen, stechen’ and V ars ‘strémen’ respectively (see also EWA I.123 more cautiously), 
at least in this context I think they are meant to respond to each other — hence my ‘who 
overflowed’ for nyfstam. 


IV.18.6—9: For my interpr. of the speakers in these vss. and the role of the waters in the 
myth, see publ. intro. Most tr. take the vss. as all spoken by Indra’s mother (Ge [/WG], 
Doniger), whereas | distribute them to a variety of voices: 6 Indra, 7 Indra’s mother, 8 
waters, 9 Indra’s mother. As I see it, in 6 Indra prompts his mother to ask the waters 
questions; in 7 she rather sarcastically and belittlingly asks questions about them, whom 
she seems to accuse of trying to lay claim to her son. They respond directly to him in 8, 
reminding him of his mother’s dereliction of maternal duty and suggesting that they are 
better at mothering him than she is. So that she rather defiantly points out in 9 that 
subsequent negative things that happened to him were not her fault. 


IV.18.6: As suggested in the publ. intro., the (real) waters in the amniotic sac that “break” 
right before birth and the (mythological) waters confined by Vrtra and released by Indra 
are conflated here. Indra may be speaking from within the womb about the waters there 
battering the womb itself for release, though the waters in the Vrtra myth would not be 
far from the audience’s mind. If Indra the fetus is immersed in these amniotic fluids, their 
sloshing sounds would surround him -- and it would be appropriate to ask his mother 
what they are saying. 

The simile in b, rtavarir iva samkrosamanah “like truthful women together 
shouting their witness” may have a quasi-legal resonance. The root V Aru is later used for 
raising a hue and cry on witnessing a crime (vel sim.), such as a Raksasa abduction (see 
my Sacr.Wife 233). Configuring the waters as truthful and articulate witnesses in this 
pada leads directly to the suggestion in the next pada that they should be asked what they 
are saying. 

Note v/prcha contrasting with sém ... prchaiin 2d. 


IV.18.6—7: The responsive phrases kim ... bhananti (6c) and kim ... bhananta (7a) 
provide a textbook case of -anta replacement. See my 1979 IIJ 21 article, pace Gotd’s (1“ 


K]., 222) characterization of bhananta as “reziprok.” 


IV.18.7: As just noted, I think that this vs. expresses Indra’s mother’s suspicions about 
the waters’ alienation of Indra’s filial affection for her. In pada a she interprets the 


59 


waters’ speech, about which Indra asked her in vs. 6, as invitations to him (to join them 
and abandon her, presumably). In b the charged word avadya- ‘disgrace’ recurs from 5a, 
where the mother considered Indra to be “like a disgrace / somehow a disgrace” and 
concealed him. Here she suggests that the waters are, in contrast, eager to assume his 
disgrace. In context this seems almost like an accusation that the waters are so perverse 
that in their pursuit of him they are willing to assume any evil that attaches to him. In 
fact, this is probably an allusion to the well-known concept that waters cleanse 
transgressors of their transgressions (cf., e.g., 1.23.22—24). Indra would automatically 
acquire blood guilt from his killing of Vrtra (on Indra’s Ai/bisani ‘sins’ and resulting 
impurity, see my Hyenas, 62-68, also vss. 12—13 below). (The interpr. of his ‘disgrace’ 
here as arising from his killing of Vrtra goes back to Say. See Ge’s n. 7b.) 

In any case, in the 2™ hemistich Indra’s mother goes on to assert the primacy of 
her relationship with Indra and thus her indirect role in his glorious deed, the slaying of 
Vrtra. The fronted mma ‘mine’ makes this claim esp. strong. 


IV.18.8: The waters throw this emphatically fronted mama back at her, with four fronted 
occurrences of mémat, which is, as Ge clearly argues, a nonce ablative sg. of the 1“ sg. 
pronoun, a blend of gen. mama and abl. mat. To interpret it as an adv. (Gr “bald-bald’ 
and see lit. cited by Old) is to ignore the rhetorical responsion in this section of the hymn. 
Acdg. to Pischel (Pkt Gram. §415—16), the Prakrit grammarians cite an ablative mamatto 
(1.e., mamat-tas), which is apparently not (yet?) found in texts. 

In my interpr. of the verse each pada is spoken by a different though 
undifferentiatable representative of the waters. The first two padas counter Indra’s 
mother’s boast in 7cd about her son’s great deed with reminders that she, not any of them 
[=waters], is responsible for transgressing against this same son. Both padas begin 
mdmac cana “not because of me.” In the second hemistich they take credit for the good 
treatment Indra received and the way he thrived under it, each beginning mdmac cid 
“certainly because of me.” Putting the vs. in the mouth of Indra’s mother, as most interpr. 
do, creates grave difficulties. Not only do the claims in ab become incoherent, but it also 
requires that the young woman (yuvatih) in pada a not be identical with Indra’s mother 
(despite 4a, 5a). A way out of that difficulty is possible: pada a could be in the 1* ps (“I, a 
young woman, cast you aside” -- the pf. form parasa is compatible with a 1* sg.), but we 
then confront the problem that she both accepts responsibility for what seems a misdeed 
and disclaims any reason for or benefit from the action. 

Although as disc. elsewhere in the comm. (esp. ad X.49.5) and esp. by Klein 
(DGRV I.285—92), though cand ordinarily appears in negative contexts, it is not itself 
negative (though see II.24.12). However, in this context, where mdmac cand contrasts 
with mdmac cid, the apparent negative in (ca)né has a polarizing effect. For Klein’s disc. 
of such passages see his pp. 289-92. The cand occurrences raise another problem: the 
verbs in 8a and b and 9ab are accented in the cand clauses, though cand doesn’t ordinarily 
induce accent on its own; the verbs in the cid clauses (8c and d) are not accented. One 
could (loosely) attribute the accent in 8a and b to starkly contrastive statements, but 9ab 
doesn’t contrast with anything. The problem is barely mentioned by Old; it is discussed at 
some length by Schnaus (Dialoglieder, 122), without a firm conclusion. Nor do I have 
one. 
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mamrdyuh is the only pf. form attested to V mrd in all of Skt. (save for the 
grammarians). Because of its isolation, it is difficult to interpr. the optative. Kt (374) 
suggests it expresses the Potentialis der Vergangenheit. I might suggest rather that has the 
value of past habitual (like Engl. “would [regularly] X’’), though this is not a normal use 
of the pf. opt in Vedic (on which see my “Where Are All the Optatives,” 2009). But I 
also think the transmitted form may be signaling something else entirely. The indic. 3 
pl. pf. would be * mamrduh. Its root syllable should scan long (like *mrda- and * middya-, 
transmitted as md) because of compensatory lengthening from *mrzd). I wonder if the 
underlying form *mam*fdur was remade as an optative in order to ensure the necessary 
heavy syllable in the cadence. (This possibility is summarily rejected by Old.) If it zsa 
real optative, however, note that it is spoken by a woman and its subjects are females, 
demonstrating the association between the pf. opt. and women’s speech that I discussed 
in the 2009 article. 

In d the marvel of Indra’s standing up (right after birth) is repeated from 5c. In 5 
this was emphatically not his mother’s doing: she had hidden him away. A watery foster 
mother seems to be claiming credit, one of those who showed mercy and kindness to the 
child in the preceding pada. 


IV.18.9: If I am correct that Indra’s mother reclaims speech in this vs., she now indicates 
that a risky moment in the Vrtra battle wasn’t her fault. The opening mdmac cand “not 
because of me” returns from 8ab, and, so it seems to me, this indicates that she implicitly 
agrees to the accuracy of the accusations in 8ab -- that she did throw the baby aside and 
let evil birth swallow him. 

In the VP dpa héni jaghana the jaws are universally taken to be Indra’s (e.g., WG 
“hat ... deine beide Kinnbachen abgeschlagen.” But I know of no account of the Indra- 
Vrtra battle when Indra’s jaws are attacked, and in fact several times it is Vrtra’s jaws: 
X.152.3 vi vrtrasya hana ruja “break apart the jaws of Vrtra”; 1.52.6 vrtrasya yad ... 
nyaghantha hanvor indra tanyatum “when you, Indra, struck your thunder down upon the 
jaws of Vrtra.” I therefore think that the Aéni here have to be Vrtra’s, but with a twist: 
this is not a proclamation of Indra’s triumphant blow, but rather a dicey moment when 
Vrtra was counter-attacking. Vrtra has ‘pierced down’ Indra (aivividhvan) and is 
presumably coming in for the kill. What kind of kill? The clue, in my view, is the preverb 
dpa ‘aside, away’. I suggest that Vrtra is smashing his own jaws aside, that is, moving his 
jaws apart to be able to swallow large prey. Acdg. to various websites (e.g., 
http://www.all-creatures.org/articles/ar-snake-myths.html), snakes’ jaws are not fused 
together but merely held together by stretchy ligaments, an arrangement that allows them 
to open their jaws very wide. Just as “Evil Birth” swallowed the baby Indra in 8b, here 
the arch-snake threatens to do the same. But in the second half-vs. Indra reasserts his 
mastery and crushes his enemy. 


IV.18.10: We return to the primal scene of Indra’s birth again, with a reiteration of his 
mother’s abandonment of the new-born babe (here expressed as the “unlicked calf” 
drilham vatsam, pada c), forcing him out on his own -- though the description of Indra as 
a strapping bull in ab makes him seem considerably less vulnerable. 

tavaga- is a problematic form. It probably contains a form of V fa ‘be strong’, but 
this is of course not the usual combining form. It is extensively disc. by Scarlatta (101-2). 
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His general conclusion, that the second member is the cow word, and the whole thing 
means ‘strong bovine’ (with gam the regular acc. of gd-) seems plausible, though his 
detour through a nominative syntagm * ava gatih seems a little farfetchedd to me. 

The second hemistich lacks a main verb to govern the dat. pseudo-infinitive 
carathaya. Most tr. supply ‘let’ vel sim. I suggest that sasiva in pada a ‘gave birth’ (V sa 
“give birth’) may carry over into cd, as a stand-in for the (non-existent, or at least 
unattested) pf. to the homonymous root V sd ‘impel’. 


IV.18.11: The plot gets a bit murky here. His mother, having sent him off alone in vs. 10, 
now follows him, with the fear that the gods are abandoning him. This seems to happen 
much later, just before the Vrtra battle and long after the birth and her own abandonment 
of the baby. But, despite her fears about the other gods, Indra finds a companion on his 
own -- Visnu, who is not usually a party to the Vrtra battle. 


IV.18.12—13: See the publ. intro. for uncertainties about the interpr. of these vss. In some 
sense they seem to enlarge on the theme of “Indra’s disgrace” (indrasyavadydm) in 7b -- 
the blood guilt Indra incurs from even sanctioned killing, made far worse by the intra- 
family slaughter depicted in vs. 12. Which leads to Indra’s extreme loss of status, 
isolation, and shunning by the other gods in the final vs. 


IV.18.12: On the plupf. acakrat see Kti (136-37). He takes it as built to the middle cakre 
(*cakra+ 0), though he doesn’t find the middle well motivated functionally. But Indra is 
doing this to his own mother! 

On the basis of mostly Middle Iranian forms as well as more distant 
correspondents in Balto-Slavic, sayi- is now taken as meaning ‘orphan’ in some of its 
occurrences, incl. this one — beside homophonous sayu- ‘lying (there)’. See EWA II.615. 
Although the passages generally cited for a reinterpr. to ‘orphan’, the Asvin catalogue 
passages I.116.22, 117.20, etc. (see EWA ref.), seem to me to contain only a personal 
name, there are a few occurrences of sayi-, incl. this one, that are amenable to the 
‘orphan’ sense, mostly as a pun on ‘lying there’. In most of these case we should interpret 
‘orphan’ more narrowly as ‘fatherless’, since mothers are present: see comm. ad [.31.2 
and the similar III.55.6, also X.40.8. In our passage a punning sayuim looks both 
backward and forward. On the one hand, vidhévam ... Saylim makes a nice pair: “Who 
made your mother a widow and you an orphan?” But pada-initial sayi- also makes a 
polarized pair with pada-final cardéntam:. “as you (were) lying there, as you were 
wandering.” (For a similar configuration see III.55.6 sayuh ... carati.) And the regular use 
of Vs/‘lie’ in the Vrtra myth, generally of the vanquished Vrtra (see esp. densely 
repeated occurrences in I.32), makes a ‘lie’ interpretation attractive here. I would now 
emend the tr. to “Who made your mother a widow and you an orphan? Who tried to 
smash you as you lay, as you wandered?” with separate readings of sayi- with the two 
padas. 

In light of d, which describes Indra’s killing his father, the question in a, “who 
made your mother a widow,” can only be answered “you did!” 

Note mardikd- picking up mamrdyuh in 8c. 

The final word of the vs. padagrhya ‘having grasped him by the foot’ is puzzling. 
It might seem to exclude Vrtra as the victim (and as Indra’s father) since, as a snake, he 
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has no feet -- though it might be a way of indicating picking up a snake by its tail. The 
only other occurrence of this cmpd gerund is in the desperately difficult hymn X.27, vs. 
4, where the context is similar and the referent does seem to be Vrtra. 


IV.18.13: Indra gets the last word in this hymn and, having described his situation in the 
direst of terms, ends with a note of hope and coming triumph: the falcon’s arrival with 
the soma, to be treated (in even more enigmatic terms) in two nearby hymns, [V.26—27. 
Since in our hymn the new-born Indra drank soma in Tvastar’s house (3c) and 
presumably had a good dose of it before the Vrtra battle, the falcon’s stolen soma cannot 
be the primal soma, though it sometimes mythologically seems to parallel the primal 
stealing of fire in the Prometheus myth. 

A dog-cooker (svapaca-) in later texts is a person living outside of societal norms 
(cf., e.g., MDS III.92), grouped with those who have fallen from caste and so forth. 

Notice that Indra here finds no one to be merciful to him (74 ... vivide 
marditaéram), in contrast to the merciful waters when he was a baby (8c). So the answer to 
the question in 12c “What god was merciful toward you” must have been “no one.” 

Most take the dishonored wife to be Indra’s own, but no wife has intruded on the 
family drama we’ve been observing. I assume rather that this is another reference to his 
mother, who, now that she is a widow, receives slighting treatment. 


IV.19. Indra 


IV.19.1: As far as I can tell, this is the only ex. of nf V vrin the RV. In conjunction with 
ékam it must mean something like ‘single out’, ‘pick out from a group’. 


IV.19.2: The verb 4vaszjanta lacks an overt object. This may be because it is middle, in 
contrast to the generally transitive active to this stem; so most tr., incl. the publ. tr. (“let 
go”). However, the -anta may be an -anta replacement of the usual type (see my 1979 JL 
article), and the verb form should be taken as a transitive equivalent to the active, with 
unexpressed obj. Indra. (This is how Kulikov [-ya-pres., p. 289] takes it, flg. a suggestion 
of Lubotsky’s -- though -anta replacement is not mentioned: “The gods abandoned 
[Indra], like the feeble ones.”) I am of two minds. The situation depicted is presumably 
the gods finking out on Indra when the Vrtra battle looms; this might suggest that we 
should supply Indra as object: English “let Indra down” would be an almost exact match. 
But the simile j/vrayo na “like old/feeble (men)” does not fit this scenario as well; it 
implies that their powers simply failed them. They “let go” -- the stuffing just went out of 
them, as it were. 

The usual problem with bhivah -- injunctive (so apparently Ge, also the publ. tr.) 
or subjunctive (so apparently WG). I assume that this verb refers to what happened after 
the event of pada a: with the gods out of contention, Indra comes into his own as the 
universal monarch (samrdaj-) and takes his true and proper place (satydyonr-). The use of - 
yonr- here is reminiscent of the passage in a nearby Indra hymn, IV.16.10, where Indra is 
urged to sit down on his own yoni- (své yonau) so that he can be recognized. 


IV.19.3: The phrase abudhydm a4budhyamanam susupandém “not to be awakened, 
unawakening, gone to sleep” must be proleptic, expressing the state the serpent will be in 
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after Indra has done his work on him: ‘put to sleep’ and similar idioms are standard 
euphemisms for death in Vedic, as in many languages (e.g., modern English). See my 
Sleep’ in Vedic and Indo-European,” Zeitschrift fiir vergl. Sprachforschung (KZ) 96 
(1982/83) 6-16. I do not think, pace most tr., that this depicts a drowsy Vrtra whom Indra 
woke up to fight. For further disc. see I.103.7 and comm. thereon. 

The hapax aparvan at the end of d is picked up by pérvatanam at the end of 4d. 
(They are, of course, synchronically unrelated.) 


IV.19.4: As noted above ad IV.16.14 this group of Indra hymns contains a set of 
anomalously built medial participles to the roots V vas ‘desire’ and V vas ‘wear’. Here 
medial thematic us#mana- is doubly unexpected: this root builds a root pres., with a weak 
grade us, but it is only active (with an extremely well-attested act. part. usdnt-), save for 
three occurrences of athem. usand-. And there is no other trace of a 6" class thematic 
present to account for the -mana-suffix. Neither of these anomalies seems to me 
particularly serious or hard to account for. As for the middle voice, verbs of desiring 
seem to fall naturally into the semantic realm of the middle voice, so that a transfer of the 
participle would not be surprising. Moreover, if we take the redupl. part. vavasand- as 
belonging to a pf. of this root (contra Kii, who assigns all these forms to V vag ‘bellow’), 
there is a parallel formation with the same voice and same meaning. As for the thematic 
suffix, Narten (MSS 16: 82 = KISch 128) suggests that this poet has a penchant for - 
mana-, if this explanation seems insufficient (and it does to me -- what about usand- in 
IV.23.1 as well as numerous well-behaved athem. middle participles in his oeuvre) -- one 
might point to the ambiguous 3" pl. act. usénti (3x), which is presumably the 3" pl. of the 
root pres., but could belong also to a 6" class present. (However, I note that the three 3 
pl. forms are found only in I and X.) 

I take Ojahas an acc. of respect with the part. 

Ge sees pada d as reflecting the Winged Mountains story, but this doesn’t seem 
evident to me. 


IV.19.5: Pada a presents some interpretational difficulties that I think can be resolved by 
considering it an example of disharmony in a simile (see my 1982 IIJ article). I take the 
verb abhi pra dadruh as belonging to V df ‘split, burst’ (see below for another possibility). 
In the simile janayo nd garbham it has transitive value, with the object expressing the 
contents that has been burst out (not the container), hence “as women (burst out) their 
embryo.” In the frame I take the mountains that ended the previous pada (4d) as the 
subject and the verb as intransitive: “they burst.” (This is also Ge’s and WG’s interpr., as 
well as Kii’s [230].) Old suggests as another alternative that the verb can be transitive, 
with mountains as subject and rivers as object, but I would prefer to supply as little as 
possible. Old suggests yet another possibility, that the verb actually belongs to the root 
V dra ‘run’. Although this does not make sense for the simile (as Old notes), it could work 
for the frame -- though in that case ‘rivers’ might be a better subject. In that case we 
would have a pun separating the simile and frame (“[the rivers] ran [V dra], as women 
burst out [V df] their embryo”), rather than a mismatch of usages of a single lexical item. I 
prefer the single-root solution. 

The 2" pada also has a somewhat skewed expression. In this context we would 
expect the entities that ““went/drove forth all at once” to be the released waters, who are 
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certainly the topic of the 2" hemistich. But instead it is ‘stones’ (4drayah). Now this is 
probably, on the one hand, a particularly vivid image of the mountains suddenly bursting 
and sending forth an explosion of stones, a rockslide. But on the other hand, pada-final 
ddrayah produces a Jagati cadence in a hymn that is otherwise entirely Tristubh. Old 
suggests (without great enthusiasm, as far as I can see) an emendation to abl. *adreh 
‘from the stone’, which would fix both the meter and the image. I wonder if 4drayahis a 
poetic trick: we expect the subject *4pah ‘waters’ -- which would provide both the 
standard Vrtra-myth denouement and a good Tristubh cadence -- and instead get a twist 
of both sense and meter. 


IV.19.7: This vs. celebrates the fructifying liquid that Indra released by destroying Vrtra 
and depicts its effects on humans (specifically females) (ab), the landscape (c), and 
livestock (d). The first hemistich is a cleverly constructed echo chamber, because the 
females being made to swell (that is, get pregnant) there probably stand for the waters, 
but are also compared to waters. In other words the waters are being compared to waters, 
by way of the intermediate ‘unwed girls’ (agriivah). This is also something of a dig at 
Vrtra, who hadn’t managed to make them pregnant though he is sometimes called their 
husband (cf., e.g., dasd-patni- ‘having a Dasa as husband’ in I.32.11, etc.). Indra’s role as 
their real husband is embodied in the final word of the vs. démsupatnih (however we 
interpret the rest of it; see below). 

In the simile nabhanvo na vakva(h), vakva- belongs to the root V vafic ‘surge, 
undulate, billow’. The stem nabhanu- is found only here and in V.59.7 and is 
transparently a derivative of the root Vnabh ‘burst, explode’. Old suggests the verbal 
meaning ‘sich spalten’ with nominal ‘Spalt’ (‘split, cleft’). However, in both passages I 
think the nominal form refers not to the aftermath of the verbal action but rather to the 
process -- the spurts sent forth by the explosion (rather like the stones in 5b). The image 
is visually arresting (at least to me). 

The sense of dhvasré- in b also requires some discussion. The root V dhvams is 
variously glossed (e.g., EWA s.v. ‘zerstieben, zerstaéuben, zerbrécklen’), but in my view 
the ‘spray, scatter’ sense is far less prominent than ‘occlude’ (with smoke, dust, or other 
concealing substance), a sense also found in derivatives like dhvasméan- ‘miasma, (clouds 
of) smoke’. Thus to my mind the adj. dhvas(i)ra- means in the first instance ‘occluded, 
dusty’ (see X.40.3, VII.83.3); here I have pushed this slightly to ‘parched’, from 
something like ‘dry as dust’. Ge’s “die dahinschwindenden” (dwindling away) conveys 
something of the same sense of weakness and lack of fertility, but I don’t know how he 
arrived at it. 

rtajnah is identified as a nom. sg. m. modifying Indra by Gr, so also Scar (177). It 
can just as easily be an acc. pl. fem. modifying the young women / waters, as Ge, WG, 
and the publ. tr. take it. Given that the waters in the adjacent hymn, IV.18.6, are called 
rtavarih, the latter analysis seems preferable -- although it might be even better to read it 
with both referents. 

The publ. tr. analyzes démsupatni- as having a first member damsu-, an adjective 
‘wondrous’ related to démsas- ‘wondrous power’ (so Gr). However, the prevailing 
interpr. is that it is either a cmpd dém-supatni- or a two-word sequence dam *supdatnih, 
with, in either case, a form of dém- ‘house’ (cf. démpati-, patir din). The complex is then 
to be rendered ‘having a good husband in the house’ vel sim. Alternatively Ge (n. 7d) 
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suggests that it might be a metathesis of * su-dampatnih (given without accent), which 
seems quite unlikely. Although I think the form plays off démpatr-, I am still inclined 
towards the ‘wondrous’ interpr., because of the deeds that have just been ascribed to 
Indra. 


IV.19.8: The question in this vs. is what to do with gurta(h). The standard tr. take it as 
modifying the temporal expression purvir usdésah Sarddas ca -- hence, e.g., Ge’s 

“Tv]iele gelobte Morgen und Herbste.” This is grammatically fine and perhaps also 
supported by the fact that the adj. is in the same pada as the temporal expression. Still, I 
am somewhat unsatisfied by this interpr. On the one hand, as Klein points out (DGRV 
1.74), this small group of Vamadeva Indra hymns contains three similar temporal 
expressions (I[V.16.19, 18.4, and here), and the only adjectives are quantitative ones, so 
‘welcomed, besung, praised’ would be an intrusion in the formulaic language. Moreover, 
svagurta- ‘self-greeted, 1.e., gurgling’ is used twice of rivers (I.140.13 sindhavah, X.95.7 
nadyah), and something like that would fit semantically here. The problem of course is 
that sindhu- is masc., and so gurtah cannot modify acc. pl. sindhan as the publ. tr. 
implies. It is possible that the expression sindhavas ca svagurtah in 1.140.13 was 
transposed to our passage without adjusting the gender. More likely is that the acc. pl. of 
another, feminne word for rivers, streams, or waters should be supplied: nadyah- as in 
X.95.7, sirah as in pada c of this vs., or apéh, the default watery referent in the Vrtra 
myth. The tr. should be emended to better reflect this: “... he set loose the welcomed 
[/gurgling] *(waters/streams and) the rivers.” Strikingly svagurta-, which occurs only 4x 
total in the RV, appears two vss. later (10c) in the same metrical position with the same 
sandhi form. It there modifies 4pamsi ‘labors’. Is it too fanciful to suggest that that 


4m 


see also Old ad loc. 


IV.19.9: As indicated in the publ. intro., the contents of this vs. and the reason for its 
inclusion in this hymn are both deeply obscure, though the occurrence of the rare stem 
agru- ‘unwed girl’ in 7a may have prompted the inclusion of the bizarre anecdote in 9ab. 
As Ge’s reff. for ab show, the shunned son of a maiden, the blind man, and the lame man 
are mentioned together in IT.13.12, 15.7, 1.112.8; also [V.30.16, 19. So, however ill- 
assorted, this is a set. The unfortunate son of an agri/is also mentioned in nearby 
IV.30.16, though there he is only shunned, not eaten by ants. 

On ukhachid- see Scar (131). 

Unfortunately I have nothing further to say about the sense of this vs. I have toyed 
with the possibility that there’s a ritual reference here, to the taking out of the offering 
fire from the householder’s fire and its removal to the east. But, though there might be 
rough correspondence -- very rough -- between the first and third parts, the middle part 
with the blind man and the snake doesn’t work at all, as far as I can see. 


IV.19.10: Contra the standard tr. and interpr., I take aha as 1“ sg. This is the summary vs. 
of the hymn (with vs. 11 simply the Vamadeva Indra refrain), and in such vss. the poet 
often speaks in his own person or that of the group, referring to the hymn that has just 
been recited. This vs. entirely fits that pattern. I also interpr. the enclitic fe not only as a 
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genitive with the deeds, but also as a dative with the part. vidtise, identifying Indra as the 
knowing audience. (And who better than Indra to know his own deeds?) 

Avidvan is one of the few forms of V vid‘know’ cmpded with the preverb 4 in the 
RV. It does not seem to have a clear special nuance. 

On svaégurta- see comm. ad VI.68.4. 


IV.20 Indra 
The midsection of this hymn (vss. 5-8) has a surprising concentration of -tar-stem 
nominals, both root- and suffix-accented. 


IV.20.1: Note the patterned phonological repetition diirad ... asad ... yasad, with the 1“ 
two morphologically parallel (ablative sg.) and the last not (subjunctive, 3" sg.). 

To make the tr. clearer, “our” should be inserted before “help.” Otherwise it 
sounds as if Indra needs to find help for himself. 


IV.20.2: Again, “our” should be inserted before “help.” 


IV.20.3: As Ge suggests, the imagery in the first hemistich seems to come from chariot 
racing. Pada b is identical to V.31.11d (save for the ps. of the verb), a verse concerned 
with the chariot contest between Indra and the Sun. Putting smthg in front must simply 
refer to placing it in the lead, but in a ritual context like this one, there is interference 
between that sense and the ritual action of placing the offering fire to the east, also 
expressed by purds V dha and regularly represented by the epithet of Agni purdhita-. But 
since Indra is never the agent of that ritual action and since it is the fire, not the sacrifice, 
that is put in front ritually, the chariot race interpr. must be primary here. In saying this, I 
find myself in disagreement with Bloomfield, who says “The repeated pada fits well in 
4.20.3, is dubious in 5.31.11,” without commenting on either the fit or the dubiousness. 

The Engl. phrase “gain our intention” is somewhat awk. What sanisyasi kratum 
nah means, I think, is that Indra’s action of putting the sacrifice in front will cause him to 
win the race, which is what we want to happen. But objects of the root V san are usually 
concrete ( vajam, etc., as in vajasatau in 2d; cf. also sandye dhananam “to gain the stakes” 
in the next pada) and also things that the grammatical subject desires to win, so my 
suggested indirect benefit is somewhat anomalous. So it is possible that “our Aratu’’ that 
Indra will win is something he wants -- perhaps our intention or resolve to sacrifice to 
him, not to other gods. 


IV.20.4: The verb p4(h) opening the 2" half-vs. should also be read with (or supplied 
with) pada b. Ge supplies “sei” for the first hemistich and construes the gen. phrase in b 
with upaké. This is possible but, given the parallelism of the two genitive phrases 
referring to soma in b and ¢, less likely. 

Ge and WG take prsthya- lit. ‘related to the back’ as an adjective of (superior) 
quality in a spatial metaphor -- the sense of “top” in Cole Porter’s “You’re the top” or the 
adj. “tip-top.” Cf. WG’s “am erstklassigen Soma-Spross.” I think rather that the adj. is 
meant literally to refer to the soma plant’s well-known growing place, the back of the 
mountains (that is, the high slopes). Cf., e.g., V.36.2 mihat somo nd parvatasya prsthé “as 
the soma-plant grows on the back of the mountain.” 
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IV.20.5: In my opinion, the first half-vs. consists of two separate similes, the second of 
which, sfnyo né jéta, needs to be fleshed out. In the first one Indra with his abundant 
seers is like a tree with ripe fruit (vrkso nd pakvah). In the second Indra the 
winner/conquerer is like a man who Aarvests the fruit with a sickle -- or more likely who 
harvests grain, the crop having subtly changed, with the pakva- ‘ripened’ held constant. 
Cf. X.101.3 nédiya it sryah pakvam éyat “the ripe (grain) should come even closer to 
our sickles.” For ripe grain see 1.66.3 yavo nd pakvo jéta jananam “Ripe like grain, a 
conquerer of peoples,” which also contains jétar-, though in my view in an independent 
syntagm. 

The simile in the 2" half-vs. is striking because it casts Indra as a maiden 
(yosam), pursued by the poet as a dashing and virile young man (mdrya-, a word 
sometimes applied to Indra) -- a notable gender reversal. 

This vs. contains one of the few finite forms of the secondary root V raps ‘teem, 
abound’, and 2c has an occurrence of the better-attested related possessive adj. virapsin-. 
In the currently favored etym. the “root” V raps was extracted ultimately from the nominal 
virapsa- ‘abundance’ (the basis for virapsin-), itself constructed from a dvandva of vird- 
‘men’ and pasiu- ‘beasts’ (see EWA s.v. virapsa-). It’s important to note, however, that 
this etym. is soundly rejected by Kii (417-18), though I still favor it. The two forms of 
the thematic pres. rapsa- (IV.45.1, X.113.2) are both immediately preceded by the 
preverb vf which (by most lights) has been secondarily extracted from the cmpd. Our 
perfect form here, rarapsé, is also construed with vf, but with yéh intervening, and the 
other pf. form (VI.18.12) lacks v/but appears with pra in distant tmesis. 


IV.20.6: The publ. tr. reflects the emendation of va4jram to * vrajém, in concert with Gr, 
Ge, Schmidt (B+I, 137), Lub, and, after some resistance, Old. The resulting phrase 4darta 
*vrajam has a close parallel in VI.66.8 vrajém darta, as Ge points out. Ge takes * vrajam 
as part of the simile and supplies Vala as the object in the frame: “... erbricht wie einen 
festen Pferch (den Vala) ...” But the position of the simile marker nd speaks against this. 
I instead take * vrajdém as a reference to Vala, with the simile portraying the attack of a 
wild beast (bhimdh) on a real pen (thus effectively reading * vrajdm twice and separating 
bhimdéh from Indra). For bhima- as a wild beast see mrgo nd bhimah (1.154.2, 190.3), 
simho na bhimah (IV .16.4 [nearby], [X.97.28), etc. In their tr. WG keep the transmitted 
text and tr. “Der Furchtbare ist der die Keule Stiebende (in den) ... prallen (Pferch) ...,” 
thus silently incorporating a * vrajém in the final parenthesis (“Pferch”). I am also not 
certain what the VP “die Keule stieben” would mean nor how (a) Vdrcan mean ‘stieben’. 
They acknowledge the generally accepted emendation in their notes. Although I do not 
see an easy way to avoid this emendation, I do not know how the corruption could have 
arisen, esp. given vrajém apavartas/ in 8b. Still, vajra- is considerably more common than 
vraja- and would always be lurking in an Indra context. 


IV.20.7: The rel. prn. yasya of the first hemistich serves as a modulation pivot from the 
3 ps. of vs. 6 to the direct 2™ ps. address to Indra of 7cd. 

On udvavrsanadh see comm. ad VIII.61.7, where I reject the Neisser / Goto / Kii 
positing of a 2" root V vars ‘sich ermannen’, etc. and assign it to V vars ‘rain’, with the 
specialized meaning ‘boil up and over’, as an expression of irrepressible energy. This 
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image would work nicely here with the pen “overflowing with goods” ( vasund nyfrstam) 
in the preceding vs. (6d). 


IV.20.8: For brief and unilluminating remarks on s7ksanard- see comm. ad I.53.2. Here I 
prefer to read the loc samithésu with it rather than with what follows. 

The root noun cmpd. prahé- is discussed with care and insight by Scar (698-700). 
The cmpd. is found in X.42.9 in a clear gambling context. Of the various proposals Scar 
makes, I find most satisfying the one in which prahé- is the stakes/pool/kitty ‘left out in 
front’. The possessive adj. here would then mean ‘having the jackpot’ and would fit with 
the gambling imagery in 3d svaghniva ... sandye dhananam “like (a gambler) with the 
best throw to gain the stakes.” (Scar, however, takes our particular passage in a different 
and, to me, unconvincing direction, p. 700.) The standard interpr. is ‘take the lead’ (e.g., 
Ge “den Vorsprung gewinnend”) in a race, but I’m not sure how this meaning would 
develop from ‘leave’ and ‘forth’. 

IV.20.9: Pada a is a definitional one, with the precise type of ability (sé#c7-) possessed by 
Indra giving him the designation ‘most able’ (sacistha). 

Ge interprets muihu ka cid as haplology for * muhuka ka cid (so also EWA s.v. 
muhur, WG, and, somewhat differently, Old flg. Ludwig). Cf. nearby IV.16.17 kasmint 
cid ... muhuké (also muhukaih IV .17.12). Ihave come, somewhat reluctantly, to the 
conclusion that this is correct. However, as noted in disc. ad [V.16.17, I do not accept 
Ge’s rendering of muhuka- as ‘Schlachtgeschrei’, which produces for this passage “... 
jedwedes Schlachtgeschrei hervorruft.” WG’s “... welches plétzlichen Vorfalle auch 
immer erledigt” is, however, more plausible. In [V.16.17 I suggest a sense ‘skirmish’, 
which works contextually there, but is here, I think, too specific. In fact, the published tr., 
“does everything instantly,” can stand, for a literal Engl. “does every instantaneous 
thing.” 

The lexeme v/V ci means literally ‘pull apart’; an exactly parallel usage to this 
one appears in VI.67.8 yuvam dastise vi cayistam 4mhah (also cited by Ge), and the 
notion of pulling apart / opening up a narrow place (d4mhah) is very apposite. It should 
also be noted, however, that the same lexeme is used in gambling contexts, indeed in the 
very X.42.9 just cited for prahavant- in 8c. In gambling it means ‘pile apart, pull out (a 
good hand)’. Although I don’t think that that idiomatic sense is reflected here, I do think 
that the gambling overtones would resonate with the other gambling vocabulary in this 
hymn. 


IV.20.10: I do not understand the function of the initial pr#in b. Gr indicates that it 
belongs with datave, and Keydana (Infinitive, p. 255) explicitly says that it must belong 
with datave and is therefore in tmesis. Though this is not impossible, I am somewhat 
reluctant to accept this explanation in part because prdis relatively rare with Vda. I 
wonder if it signals the lexeme pré V as ‘be present, be prominent’, with the copula 
gapped. Fortunately, the interpr. chosen has almost no effect on the sense of the pada. 


IV.21 Indra 


69 


IV.21.1: As indicated in the publ. tr., this vs. bears some resemblance to the first vs. of 
the preceding hymn: our first pada 4 yatu indroé ‘vasa upa nah more or less lexically 
matches IV.20.lab 4 na indro ... 4vase yasat. See also vs. 3 below. 

The second hemistich is syntactically problematic; see Old’s extensive n. The 
problem is that both nom. sg. vavrdhanah and the gen. sg. rel. prn. yasya appear to refer 
to Indra. Ge interprets yasya as a reflexive rel. (see n. Ic): “der erstarkt seine vielen 
Krafte,” but not only am I not aware of other reflexive uses of the relative, but this tr. 
requires that the med. participle vavrdhand- be transitive, which it is usually not (though, 
to be fair, a reflexive transitive would probably require middle voice). Although the publ. 
tr. is syntactically trickier (by cutting the pada into two syntactic pieces), it avoids both 
problems by taking the participle as a separate clause (“when he has grown strong”) and 
the antecedent to yésya in a rel. clause that begins with cévisih. In this interpr. fé4visih ... 
purvih is nom., not acc. The relative also has domain over the clause in d, with yasya 
limiting Asatr4m, which is taken as a nom., not acc. as in most tr. Ge’s “wie der Himmel 
seine tiberlegene Herrschaft entfalten mdge” also violates the standard construction of 
similes, by making the simile clausal, with the verb puisyat in the simile seeming to 
correspond to the participle vavrdhandah in the frame. (WG’s tr. of d avoids this problem; 
their rendering is quite similar to the publ. tr.) 


IV.21.2: The nfn in pada b is problematic. It appears to be an acc. pl., and in fact is an 
acc. in the same phrase tuviradhaso nfn in V.58.2 (referring to the Maruts). But here the 
undoubted gen. sg. cuvidyumndsya immediately preceding (and morphologically parallel 
to tuviradhasah) invites a gen. sg. reading also of ambiguous fuviradhasah. This in turn 
presents us with several choices: 1) to take nfnas a real gen. sg., 2) to assume that the last 
two words were borrowed from V.58.2 (or based on the formula found therein) and not 
adjusted morphologically, so that n/n is functionally a gen. sg. but formally an acc. pl., or 
3) to detach nfn syntactically from what precedes it. Old opts for option 2 (see disc. in 
ZDMG 55 [1901]: 745-47 = KISch. 286-88). He assumes that since tuviradhasah can 
represent either acc. pl. or gen. sg., when the formula in V.58.2 was imported here, nfn 
could come along for the ride, functioning as a gen. sg. though adopted from an acc. pl. 
environment. The third tack is taken by Ge, who takes nn as a complement of gen. sg. 
tuviradhasah (“des ... gegen die Manner Freigebigen”), and by WG, somewhat 
differently. The latter take nfn as a second obj. of stavatha (besides visnyani), with the 
two genitives preceding it hanging off it and modifying Indra: “... seine stierhaften 
(Krafte) sollt ihr hier preisen, (und) die Manner des ...” (A fourth option, a variant of 3, 
would be possible: to take tuvirdadhaso nfnas the 2" acc. obj., with only tuvidyumndsya a 
gen.) Presumably the “men” WG have in mind are the Maruts, who do appear with Indra 
in the very next vs. (maruitvan 3c) and as just noted are the referents of the undoubted 
acc. phrase in V.58.2. As for option 1, without endorsing this solution I would point out 
that a variant of this might be possible. The expected gen. sg. to the root noun *n#, based 
on comparison with Aves. nazas, should be monosyllabic * ir (like pitiir) (see AiG 
Ill.212), *nuh in pausa. Clearly this brief and opaque form didn’t stand much of a chance 
of preservation as such; but I wonder if, esp. in formulaic phrases like tviradhaso *nih, 
it wasn’t substituted for by the acc. pl. nfn, the only other (surviving) monosyllabic form 
in the paradigm, whose affiliation to a7 was much clearer. 
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In d the verb abhy 4sti ‘overwhelms’ picks up the nominal abhibhau- 
‘overwhelming(ness)’ in 1d, with the substitution of Vas for V bla. 


IV.21.3: As noted in the publ. intro., this vs. also recalls the opening vs. of the preceding 
hymn. There the verb 2... yasat ‘he will drive here’ is construed with two ablatives of 
place-from-which (near and far), plus ¢vase ‘for help’ + nah. Here 4 yatu, also with 4vase 
nah, is construed with no fewer than six ablatives of the same type, elaborating on the 
near/far contrast to provide a universe of choices. 

On purisa- see comm. ad I.163.1. 

Ge (/WG) take svamnara- as a PN, but this interpr. does not fit the pattern of the 
vs., and moreover svarmara- as PN seems to be confined to Mandala VIII. See Mayrhofer 
(PN, s.v.), who also sees the name only in VIII. 


IV.21.4: Ge takes gomatisu as referring to a particular river basin and WG to “cow-rich 
(rivers)” -- the latter apparently flg. Gr’s “rinderreicher Ort.” But the mention of Indra’s 
companion Vayu here points to a ritual, not battlefield, victory, specifically the morning 
pressing when Indra and Vayu receive the first oblations. There are two nouns that are 
regularly modified by goémati- in the fem. pl.: ‘dawns’ (usasah) and ‘refreshments’ (isaf). 
Either of them would work in this context. The publ. tr. supplies the latter, functioning as 
a loc. absol.: “when (refreshments) consisting of cows [that is, milk and butter] are at 
stake.” /s- does not have an attested loc. pl., and if it did, it would not be pretty or easily 
recognized: * ksi? itsi? It would therefore not be surprising if such a form were gapped, 
with the final of the adj. (-Zsu) gesturing towards it phonologically. However, it is also 
possible that “at the cow-rich dawns” is meant, given that the ritual in question happens 
at that time. usés- also lacks an attested loc. pl., though we should probably expect 
*usdtsu (see my 1991 “Ox, Cart,” 90-91). Again, gapping this awkward form would not 
be surprising. 


IV.21.5: I take rijjasand- to be built to the anomalous 1* sg. middle sijase (for which see 
comm. ad IV.8.1), pace Jasanoff 2016 (etc.), based in part on the shared constr. s77/as- 
GOD (acc.) HYMN (instr.) exemplified, e.g., by IV.8.1 yajistham riyjase gira“ aim towards 
the best sacrificer with a song” (cf. VI.15.1) and our rijasanah ... ukthath ... indram 
“aiming straight at Indra with hymns.” (In fact I would now favor slightly changing the 
text of the publ. tr. to “aiming straight with his hymns” rather than translating ukthaih 
with the following pada as in the publ. tr.) The creation and maintenance of the stem 
Ifyasana- is supported by the other -asand- secondary participles, on which see comm. ad 
IV.3.6. 


IV.21.6—8: As discussed in the publ. intro., the next few vss. are very challenging; they 
have received multiple interpretations, which can’t be discussed in detail here. The vss. 
form a unity based on their shared vocab. (e.g., gdhe 6b, 7c, 8c; ausijasya 6b, 7c), their 
shared syntactic formulae (vad *76a, yad im 7a, 7c, and yad7 8d), and their shared 
metrical irregularity. 


IV.21.6: As indicated in the intro., I think vs. 6 simultaneously depicts the gods’ 
approach to the ritual ground and the Angirases’ journey to the Vala cave. The rock 
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(ddri-) to which they hasten is the pressing stone in the case of the gods and the Vala cave 
in the case of the Angirases. 

In pada a I interpret yadras yad *7, parallel to ya4d im in 7a and 7c and yad(#)7in 
8d. For this phenomenon, see my 2002 "RVic sim and im.” With Ge I take 4drim as the 
goal of saranyan rather than construing it with sédantah, allowing the latter participle to 
be construed with the loc. gdhe (a stem found only here, in the three vss. 6-8). 

For dhisé see comm. ad I.173.8 as well as I.3.2. The denom. dhisanyé- is found 
only here; I take it as ‘seeking a holy place’, derived from dfiséna ‘holy place’, on which 
see comm. ad [.3.2. 

Note the phonetic echoes in dhisé ya(di) dhisanyén(tah) (sar)anyan. 

As indicated in the publ. intro. I take ausija-, the vrddhi deriv. of us7- “priest, fire 
priest’, as referring to the collectivity of these priests (see also V.41.5). It seems to be 
parallel to / contrastive with the vrddhi deriv. in the next pada, pastyd-, found only here, 
‘belonging to the dwelling place’. In my interpr. the durdsah hotais Agni, and pastyd- 
refers to the collectivity that he belongs to or represents, that of the household. 

On the problematic durdsah (here apparently an -s-stem, as opposed to the 
thematic stem found in the two other occurrences), see comm. ad VIII.1.13. 


IV.21.7: Another very opaque vs. The only thing we have to hold onto is structure: the X- 
a yad im of padas a and c recalls X-4 yad *rof 6a, and notice X yad dhi(yé) in pada d. 
The whole vs. is a subordinate clause (or series of them), continued by 8ab, with the main 
clause in 8c -- and a final y4d(#/rclause rounding out the sequence in 8d. 

As indicated in the publ. tr., I think vs. 7 depicts the bursting into flames of the 
ritual fire, whose difficult kindling was (possibly) treated in 6cd. This bursting into 
flames is expressed by stismah ‘explosive force’ in 7b. The gen. bharvardsya visnah 
‘devouring bull’ refers to Agni, in this interpr.; the only two forms to the (pseudo-)root 
V bharv ‘devour’ have Agni as their subj. (1.143.5, VI.6.2). In the publ. tr. I also 
tentatively took Agni as the referent of zm, but I now think that the 7m 1n pada a refers to 
the praiser in b, while the 77 in c refers to the Angirases. (Remember that number is 
neutralized in #7.) The point is that the stisma- of the kindled fire accompanies each of 
these in order to allow the desired outcomes expressed in pada b and d to occur -- the 
singer to receive his reward and the Angirases to cause the cows to come out of the Vala 
cave. (I am tempted to tr. a version of “may the force be with you.”) So I would modify 
the tr. to “When ... the force ... accompanies him [=singer], for the singer to take his 
reward; when it accompanies them [=Angirases] to the secret place [=Vala cave], ... for 
(the cows) to go forth ...” In d I take the three datives (pra) dhiyé (pra) dyase madaya not 
as triply parallel, but make the first and last further complements to dyase ‘to go forth’. 
The two pré@s would in some sense structure these two parallel goal expressions: “to go 
<forth to insight>, <forth to exhilaration>.” 

Needless to say, it is impossible to be certain about this interpr., but at least it 
hangs together. 


IV.21.8: Note the play in the pada-initial sequences: vi yad (a), vidéd(c), yadi VW...) (d). 
As noted in the publ. intro., this last vs. of this obscure three-vs. group is the 

clearest indication of a Vala-myth subtext in the triad and thus serves as a species of 

poetic repair. As just noted ad vs. 7, the syntactic construction continues from vs. 7 and 
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therefore indicates that the verses should be interpreted within the same conceptual 
framework. The vs. contains clear Vala vocabulary (esp. vida) but leaves both subject 
and objects unexpressed, therefore allowing the double reading that I also suggested for 
vss. 6 and 7, namely that of the Vala myth and of the current ritual. 

Although the reference is clearer in this vs., the grammar is another matter. The 
major problem lies in the two parallel verbs vrnvé and jinvé. Both appear to be 1“ sg. 
middle presents to the stems 5" cl. vrndti, vrnuté* and 1* cl. jinvati, -te respectively (so 
Gr, e.g.). However, Whitney and Macdonell group jmvé instead with the marginally 
attested 5""cl. pres. (RV 1x jindsi ‘bring to life’ V.84.1), which would account better for 
the accent -- and a 5" cl. pres. must of course ultimately underlie thematized jinvati (see 
Goto, 1* K1., 76). But 1 singulars do not fit the context at all, nor really do presents. Old 
tr. them both as 3 sg. preterites (“er ... enthiillte ... belebte ...”) with, frustratingly, no 
comment. In this interpr. he seems to be following (or at least be in agreement with) Say., 
and the publ. tr. reflects the same analysis, though with a historical present interpr. 
because of the apparent primary ending -é& Ge and WG take them as reflexive (Ge) / 
passive (WG), with neut. pl. subjects véramsi ... jévamsi (e.g., Ge “Wenn sich die Breiten 
des Berges auftun,” etc.). Like Old, Ge keeps silent about the grammar, but WG identify 
the two verbs as 3™ sg. statives construed with the neut. pl. as subject. I am torn. On the 
one hand, it is difficult to wring a standard 3 sg. of the type I want from the forms in the 
text. On the other, I am very dubious about the existence of the “stative” -- and even if 
this had been a separate grammatical category in the prehistory of Vedic, I doubt that it 
would have surfaced in just these two nonce forms in a single passage. Moreover, there is 
nothing semantically or functionally “stative” about either of these verbs, “open up” / 
“quicken,” either in isolation or in this passage; note that even in the passive the WG tr. 
are overtly eventive: “... aufgeschlossen werden ... belebt werden” (my italics). I also 
think that the mythic model found in the passage is against a reflexive or passive interpr. 
In the other standard depictions of the Vala myth, the opening of the mountain and the 
flowing out of cows/waters/dawns, are not events that happens spontaneously; the god 
Indra (/Brhaspati) or the Angirases cause these actions. The 3™ sg. vidat ‘he found’ of 8c, 
a signature verb in the Vala myth, shows the typical pattern of expression in this myth. I 
therefore, uncomfortably, stand by the 3“ sg. transitive interpr. of these verbs, without 
being able to account for their form. They do belong to a little morphological pattern in 
5" class presents, where 3“ sg. -éis not uncommon: cf. srnvé, sunvé, hinvé. But 
unfortunately all three of the just cited forms are passive, and, in my reading, vrnvé and 
jinvé are not. 

The neut. pl. varamsi in pada a I take as a pun. The stem vdras- definitely means 
‘wide space’ and is of course related to uri’. However, as the object of V vr ‘enclose’ (+ vé 
= ‘unenclose, open’) and coming so soon after samvaranesu (6d) ‘in the enclosures’, it is 
not difficult to imagine that it could temporarily acquire a secondary association with V vr 
-- hence my double tr. “opens out the ... enclosures into wide spaces.” 

I supply ‘cows’ as the first obj. of vidat on the basis of the use of this verb with 
obj. gahin the Vala myth elsewhere (e.g., I.62.3=X.68.1, II.19.3; note also the bovine 
vocab. gaurdsya gavaydya in the rest of the pada), but in keeping with my double reading 
of this whole passage also supply ‘goods’ as the desired discovery in the ritual context. 
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The sudhydah ‘those of good insight’ are probably, with WG, the Angirases in the 
Vala myth, but I would add that this word would also identify the poets/priests at the 
ritual, in the double reading of this triad of verses that I favor. 


IV.21.9: It is with considerable relief that we return to Indra. 

In cI tr. ka te nisattth -- lit. “What is this sitting down of yours?” -- more 
idiomatically, to convey the exasperation of the singer. 

The sequence kim u no ..., kim nod-ud u ...is playful and, probably for that 
reason, somewhat difficult to parse. The m0 in the first part of the phrase appears in the 
Pp. as no it7. Although normally a final -o of this type, generally found on the end of 
function words, represents -4/2 plus the particle u (see Klein, Part. u, 168-78), Klein 
specifically lists this passage (168 n. 3) as a case where the presence of wis unlikely 
because “the syntactic environments within which wis found do not appear.” It is easy to 
see why he came to that judgment, esp. because there’s an u almost immediately 
preceding it and the 2™ w would come very late in the syntactic complex. However, it is 
difficult to see what else to make of it, and the almost mirror image in the next pada, 
where there’s a coalescence of né+ ud into nod and an even later u following the 
complex of k/m NEG PREV, suggests that the poet is having a bit of fun with u. Given the 
colloquial tone of this hemistich, we may also be seeing a looser deployment of particles 
and “little” words characteristic of ordinary speech. (And who can resist the lilt of ndd-ud 
u?) The multiplication of u’s is completed by a form of the notorious -éavd u infinitive at 
the end of d. 


IV.21.10: This last vs. before the refrain shows some ring-composition with the 
beginning of the hymn: samrat (a) and kratva(c) respond to Arétuh ... samratin 2c. 
In pada a satyah ‘real, really here’ may signal Indra’s epiphany at the sacrifice. 


IV.22 Indra 

Hoffmann treats and translates the first four vss. of this hymn (Injunk. 186-88) as 
an ex. of “die erwahnende Beschreibung eines prateritalen Tatbestandes” associated with 
the general description of a god. He notes the unclear boundaries between past and 
present in such contexts. 


IV.22.1: This vs. propounds a novel version of divine-human interaction: it suggests that 
what a god wants from us -- the verbal and material offerings we make to him at the 
sacrifice -- he actually arranges to have available there. There seems no other way to read 
the 4V kr ‘make (to be) here, bring here’ in b (... Karat... 2). This model almost reduces 
the human role to being middlemen in a loop connecting the god with himself, in contrast 
to the usual reciprocal model in which each side (divine / human) makes its own 
contribution. 

In d &t7 appears to be used as an auxiliary with the participle bibhrat (so also 
Hoffmann, with ref. to Delbriick, AiS 390), though Ge seems to take it as a full lexical 
verb (“... tragend auszieht”). Engl. “goes on X-ing” captures both the literal sense and the 
auxiliary function of the verb here. 
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IV.22.2: The hapax vésandhi- has been variously explained. Old rejects the reading as 
“sinnlos” and suggests an emendation to * trisandhi-, remarking that the vajra is so 
described in AV XI.10.3, 27. The influence of preceding vfs@ would account for the 
change. Hoffmann (MSS 8 [1956]: 15 = Aufs. II.395—96) instead suggests it is a 
haplology of vrsa-samdhr- ‘mit starker Verbindung’, which in his view describes the 
binding of the head of the vajra, which he thinks was a hammer-like weapon, to the shaft. 
One of the unexamined assumptions of both Old’s and Hoffmann’s interpretations is that 
the weapon referred to here is the vajra and that this is identical to the stone (4sman-) in 
1d. As I argue ad I.152.2 (see comm. thereon), there is no reason to assume here that the 
stone = vajra or that the unnamed weapon in 2a is identical to both. A form of vdajra- is 
found in 3c, but it need not be the same as the weapon(s) referred to in Id and 2a -- and in 
fact there is some reason to believe it is not, as the weapon here is being ‘hurled’ (4syan), 
and to my knowledge the vajra is never thrown while stones regularly are (e.g., 1.172.2). 
In my opinion the weapon in 2a is the stone of 1d and the qualifier visandhi- is a 
formation like isu-dhr- ‘repository of arrows, quiver’, uda-dhi- ‘repository of water, 
spring, basin’, utsa-dhi- ‘fountainhead’ — hence ‘repository of bullish(ness)’. The 
difference in accent can be attributed to the influence of immediately preceding visa. The 
combining form vfsan-, rather than more common vfsa-, is also found in vfsanvant- and 
vrsan-Vvasu-. 

The anomalous med. them. participle usémana- ‘clothing oneself’, as if to an 
otherwise unattested 6" cl. pres. to V vas ‘wear’, belongs with the other unexpected med. 
participles (both them. and athem.) to V vas ‘be eager’ and V vas ‘wear’ found in this Indra 
cycle. See disc. ad [V.16.14 and IV.19.4 and cf. usand- in the next hymn (IV.23.1). 

The second hemistich is best interpreted in the context of V.52.9, a Marut hymn, 
where the Maruts parusnyam, urna vasata “clothe themselves in the wool [=foam] in the 
Parusni (River).” Note that in that passage pérusnyam and drnd are in different cases and 
numbers (fem. loc. sg. and fem. acc. pl. respectively) unlike here, where both are fem. 
acc. sg. Their grammatical difference in V.52.9, which imposes a semantic separation, 
makes it less likely here that pariusnim is simply an adj. modifying d@mam, as Hoffmann 
(/WG) take it: “in shaggy wool” (KH: “in zottige (?) Wolle”; WG “in struppige Wolle’’). 
Since pérusnF is simply the fem. to parusd-, which is otherwise a color term (‘gray’), the 
introduction of ‘shaggy’ would also be puzzling. I therefore essentially follow Ge’s 
interpr. He takes pérusnim ... irnam as an unmarked simile: “in the Parusnt (River) (like) 
wool”; I take it rather as a metaphor: “in the Parusni ‘wool’ [=foam].” The color gray 
enters this image in two ways. On the one hand, it’s quite possible that the Parusni River 
was so called because it appeared gray; on the other, river foam in general is gray-ish 
(and tufty, like wool), as google images of river foam show (unfortunately mostly of 
polluted rivers). 

The unexpressed connection with the Maruts via the passage just cited is also 
expressed in pada d through sakhydaya ‘for partnership’, where the partners must be the 
Maruts. 

The word pérvan- usually refers to a joint or segment; with Ge, I take it in this 
image to refer to tufts or articulated hunks of foam, like tufts of wool. With Ge I also 
think there’s a secondary word association between pdrusni- and parvan- (/ paru(s)-). 
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IV.22.3: In the publ. tr. I take the whole vs. as a single sentence, with ab a relative clause 
to the main cl. in cd. Ge (Hoffmann/WG) take b as the main clause to the rel. cl. in a and 
take cd separately. This is entirely possible; there is no grammatical marking to determine 
the structure, since b lacks a finite verb. Since b is a repeated pada (VI.32.4b), it might 
indeed be better to take it as an independent unit and follow the Ge interpr. 

The distraction of #dyam ... bhiima# in d is paralleled by 4b #dyaur... ksah#. 


IV.22.4: As just noted, polarized #dyauir ... ksai# in b match the same (conceptual) pair 
in the same positions in 3d. Here in 4b the disjunction is emphasized by the fact that the 
two nominatives are subjects of a singular verb (rejata). The connection of the 3d and 4b 
is signaled by the fact that the same root provides the verb in both 3d and 4b: trans.- 
cause. rejayat and intrans. rejata respectively (both injunctives), and heaven and earth 
switch grammatical identity and function from object to subject. 

Pada a sits somewhat uncomfortably between these two complementary padas. 
The river banks and beds seem rather paltry natural features next to heaven and earth, 
which flank them. But they may serve a grammatical purpose: both NPs ( visva rodhams1 
[neut. pl.] and pravatah ... purvih [fem. pl.]) are neutral as to case (nom. vs. acc.) and can 
thus serve as a pivot, available as both acc. objects for reyayatin 3d and nom. subjects for 
rejata in 4b. (Of course, although the neuter pl. could be the subject of a sg. verb, 
technically speaking a feminine pl. should not, but this does not seem a problem to me, as 
the neut. pl. leads the conjoined NP and would set the syntactic tone -- and they are pretty 
distant from the verb anyway.) 

Pada c produces problems on several fronts. Who are the mother and father 
(matara)? (Old flatly announces he has no intention of trying to find out.) Why is the verb 
(bharati) accented? Why are there two instances of 2? What is the cow (g6/) doing 
grammatically and/or conceptually? The only word that is not problematic (though see 
below) is susmi, which must refer to Indra, as in 1b. I do not have entirely satisfactory 
answers to the puzzles. Probably the default referent for matara would be Heaven and 
Earth, and they have figured prominently just previously. But there is the problem that 
Heaven and Earth are not particularly mobile, so how is it that Indra “brings them here’? 

As for the accent on bhdrati, Ge suggests that pada c is dependent on either ab or 
c, without overt subordination. Old (ZDMG 60 [1906]: 725—26 = KISch 200-201) places 
it in the class of “priorischer Nebensatz” (to the main cl. in pada d), but c doesn’t seem to 
provide sufficient grounding for d to justify the verbal accent. Hoffmann (Injunk. 187 n. 
147) cites Old’s own citation of himself (given above), but also what is the more likely 
explanation, given by Old in the same art. (708-12, esp. 711 = KISch. 186): that it is 
implicitly antithetical, participating in two interlocked constructions, what Old (711 = 
186) designates pavpa (that is, PREV [x-word] VERB PREV [corresponding x-word]) -- 
with, in our passage, @as the PREV, matéra ... gohas x and x, and bhdrati as accented 
VERB. In his exx. nothing intervenes between VERB and the repeated PREV, unlike susmi 
here, but I consider this a minor variant in the model. Perhaps more problematic is that 
matara and goh do not correspond grammatically, but again I would prefer to work with a 
more flexible model (and see below). In this model the accent on the verb and the 
doubled 2 fit under the same explanatory rubric, a desirable situation, all things being 
equal. (Such an explanation is blocked for Ge, who thinks the two 4@’s have different 
functions, the first preverb, the second preposition.) 
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But what about the cow? One might note that there’s a similarly pada-final go in 
8d as well as another quite baffling one in the next hymn, IV.23.6. I also wonder if this 
pile-up of pada-final gof is not a sly reference to the impenetrable pada-final gdhe in the 
previous hymn (IV.21.6b, 7c, 8c), which caused so many interpretational difficulties 
there (though they are not etymologically related, at least by our current understanding of 
gOohe). But this doesn’t help us at all with the meaning or the function of gd/ here. The 
first thing to consider is what case it is -- gen. or abl. Ge opts for the latter: Indra brings 
the two mothers from the cow (“von dem Rinde”’), though in n. 4c he also entertains the 
possibility of an ellipsis of a nominative with a dependent genitive gof, “(son) of the 
cow,” namely the bull Indra. As far as I can tell, WG also take it as an abl., but construed 
with @in the sense of “all the way to” (a marginal, but certainly attested, construction in 
the RV). There is nothing impossible about either of these interpr., but I do not see what 
they would mean in context, and neither Ge nor WG give much help in that regard. For 
me the most appealing attempt to wring sense from this is Hoffmann’s (Injunk. 187). As 
in Ge’s alternative, Hoffmann takes gof as a gen. in an elliptical expression, but with the 
gapped item a second object to bhdratr. “Herbei bringt der Kraftschnaubende (seine) 
Eltern, herbei (das) der Kuh.” This makes good sense of the structure of the pada (fitting 
better with Old’s pavpa scheme, since a would now be grammatically parallel to a). So 
what is the “das” in Hoffmann’s tr.? He suggests ‘milk’ or similar, though not with a 
great deal of conviction. The publ. tr. supplies ‘milk’ as a possible metaphor for ‘rain’, 
and given the roaring winds of pada d, I think rain is quite likely the gapped object, since 
‘cow’ can be used of rain-bearing clouds. It also now occurs to me that it might instead 
be the Maruts (“[those] of the cow’’), since they are the sons of the cow Prsni, as noted, 
e.g., in V.52.16, the same hymn that has the Parusni River foam passage cited above (vs. 
2). The Maruts would also fit with the violent roaring of the wind in d. 


IV.22.5—6: These vss. summarizing Indra’s great deeds begin identically: 4 a te [tain 
sandhi before vowel in 6]. The vss. appear at the exact center of the hymn and thus may 
count as an omphalos. Although both padas have Indra’s deeds as subject, neither has a 
word for ‘deed’. 


IV.22.6: The b pada contains one of the RV’s beloved gender-bending paradoxes, with 
the cows coming out “from the udder of a bull” ( vfsna ddhnah). Ge (/WG) interprets this 
as rainwater coming from the sky (Parjanya or Heaven). I think it more likely that it 
concerns the Vala myth. Indra’s other signature deed, the slaying of Vrtra, was treated in 
the immediately preceding, paired verse (5d), and so we might expect mention of his 
other most prominent feat. In that case the “bull” would be the Vala cave. On the other 
hand, this might continue the treatment of the Vrtra myth in 5d (as Ge also suggests, n. 
6b), in which case the “bull” would be Vrtra himself or the mountain in which the waters 
were confined. The more thorough treatment of the waters in the Vrtra myth in the 
following vs. 7 might support this latter view. 


IV.22.6—7: Another responsion: 6c 4dha ha/ 7a 4traha. Later in the pada 7a ¢@ u recalls 
the openings of 5a and 6a @@ ti. 
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IV.22.7: Most tr. take stavanta as passive, and this seems the correct interpr. The sisters 
are likely the rivers or waters released after the killing of Vrtra. The question is why they 
would be praised as well as Indra. Ge’s suggestion (n. 7ab) is that it is essentially a spill- 
over effect (not that he uses that term), that Indra’s praiseworthy deed that brought the 
waters release also brought them praise by association. 

I don’t understand the double dnu (padas c and d), though my surmise is that the 
first one simply anticipates the second, which is in a semi-fixed expression dirgham anu 
prasitim (cf. X.40.10). Gr takes it as part of a preverb complex with V muc: 4nu pra V muc 
‘nacheinander loslassen’, and its position might support that assumption. But surely one 
of points in the Vrtra myth is that the rivers burst out dramatically all at once. Ge, by 
contrast, compares the identical sequence yat sim anu in 1.37.9, 1.141.9, but those two 
passages seem unconnected with ours, with the 4nu construed with preceding sim 
“following them.” (One can also compare IV.38.3 yam sim dnu, but this has yet a 
different sense.) 


IV.22.8: asmadryak opening 8c ushers in the suite of pada-initial emphatic forms of the 
1*' pl. pronoun that lasts and intensifies through the real end of the hymn, vs. 10 (vs. 11 
being the Vamadeva Indra refrain): 8c: asmadryak, 9a asmé, 9c asmabhyam, 10a 
asmakam, 10b asmabhyam, 10c asmabhyam, 10d asmakam. 

Kii (310) interpr. pipi/é as presential, but there is in fact no way to tell: this is not 
only the only perfect form to this root attested anywhere but the only verb form to it in 
the RV (pidayatiis added in the AV). I think it works better as an immediate past, 
although there is in practice little difference between my “has been squeezed” and Kii’s 
“ausgepresst ist.” 

Ge, flg. Say., takes madyah with amsth and explains the position of ndas “wie oft 
in Padaausgang vor dem Vergleich.” But there seems no reason to ignore the usual 
structure of the simile, since médyah easily modifies sindhuh. 

The syntax of bc is somewhat unusual, in that the subject / verb construction is 
split over the hemistich boundary (b ... saktif#c ... yamyal#), while the object tvais in 
Wackernagel’s position in pada b. Moreover, at least in the publ. tr. the genitive that 
limits the subj. saktih is only found in the next pada: susucandsya. Ge (/WG) take the 
gen. sasamandsya in b as dependent on saktih, with sém7an instr. adjunct to that 
participle: “the skill of the one laboring with labor” -- in contrast to the publ. tr., where 
Sasamandsya is dependent on sémi. I now think that the Ge interpr. may be preferable and 
would emend the publ. tr. to “Might the skill of the one laboring with labor (and) of the 
bright-blazing one pull ...” The question is whether the two genitives are coreferential, 
with bright-blazing Agni identified as the one laboring with labor, or whether a (human) 
priest and Agni are both referred to. I do not think this can be determined, esp. since 
subjects of V sam elsewhere include both Agni and mortals. 

The simile in d and the frame in be have slightly different senses. In the simile the 
swift horse is pulling on the reins: it is so eager to reach its goal that it strains against the 
reins rather than being guided by them. In the frame the saktih of the priest/god is strong 
enough to pull Indra to us. The difference in the relation of the accusative to the verb 
results from exploiting different senses of the root V yam. 

Despite Old’s expressed disbelief, I think Gr and Ludwig are correct in taking goh 
‘of the cow’ to refer to reins made of leather. On pada-final g0h see also disc. ad vs. 4c. 
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IV.22.9: Ge tr. armndni as ‘Mannestaten’, which works well as an object of V Ar (though 
parallel s#hamsi ‘powers’ does not). But armnd- ordinarily refers not to deeds but to the 
abstract powers associated with manliness that allow such deeds to be performed. Hence 
my ‘activate’ for Arnuhi. 


IV.23 Indra 
Thieme tr. and comments on this hymn in Gedichte (pp. 30-33). 


IV.23.1: Pada a contains the only finite form of the thematic aor. to V vrdhin the RV, here 
avrdhat— though the participle, both act. and mid., is reasonably well attested. 

Ge (/WG) take pada b as a complete clause, supplying a main verb (‘kommt’ Ge, 
‘geht’ WG). They then take the 2" hemistich as a syntactically independent declarative 
sentence. Given the density of questions in the first 6 vss. of this hymn, I think a 
declarative sentence would be intrusive and therefore take bcd as part of the question 
begun with kasya in pada a, with vavaksé in d as the main verb for the whole. 

On soma as an udder, see III.48.3 cited by both Old and Ge. 

Note the close proximity of jusanah (b) and jusémanah (c). The latter is the only 
occurrence of this participle stem, while jusand- is of course quite common. I don’t see 
any semantic nuance that would justify using two different stems here. I wonder if 
Jusdémana- is a nonce to create a Behagel effect with the three near-rhyming and 
semantically similar stems: jusano ... uSano jusd4mano. It should also be evaluated in the 
context of the other anomalous and phonologically similar middle participles in this Indra 
cycle, including usana- (IV .16.14), usa@mana- (IV.19.4), usémana- (IV.22.2), and our own 
middle term usandah. (For disc. see esp. comm. ad IV.16.14.) Though usand- is attested 
twice elsewhere, it is still problematic: though there is a root pres. to V vas ‘be eager’ with 
a zero-grade us, the stem is otherwise only act. and the act. part. usént- is extremely well 
attested (see., e.g., the next hymns, I[V.24.6b, 25.1b). 

Ge is adamant that the two verse-final datives sucaté dhénaya are not to be 
construed together. By contrast I think they belong together in principle. Of 6 
occurrences of dhénaya (always pada-final), 2 are preceded by mahaté (1.104.7, [X.97.4), 
which modifies it. I am just somewhat uncertain what it refers. Although V suc is 
generally an Agni root, and cf. susucanda- in the immediately preceding hymn, probably 
of Agni (IV.22.8), I think that referent is unlikely here. dhdna- refers to the stakes in play 
or a prize or spoils, in this case presumably something Indra wants enough to exert 
himself for it. The verse has made abundantly clear what Indra wants most -- soma 
(sOmam b, andhah c) -- and I think it likely that soma is the referent here as well. A deriv. 
of V suc, the adj. stici-, is regularly used of a type of soma (clear, as opposed to mixed), 
and the participle here may be expressing the same thing. I would therefore slightly 
emend the tr. to “for the gleaming stakes [=soma].” 


IV.23.2: In b Ge (/WG) and Thieme (Gedichte 31) take the instr. sumatibhih as the object 
of sém anamsa (e.g., Ge “Wer wurde seiner Gnaden teilhaft?’”’), but this seems an unlikely 
use of the instr., even with the presence of the preverb sém -- esp. because the verb in b is 
essentially identical to the verb in a, apa, which takes the acc. Although Gr allows both 
acc. and instr. with sém V nas in the sense ‘erlangen’, a careful perusal of the entry shows 
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that this is the only instance with a supposed instr.; the others have the acc. I therefore 
supply the same obj. found in pada a (sadhamadam) and take sumatibhih in normal instr. 
usage. 

The second hemistich contains two occurrences of kad; the second is taken by all 
as simply a question marker, but Ge interprets the first one as a full neut. with citrdm, 
“welches Wunder?” This is possible, but it seems rhetorically better to take it as parallel 
in function to the other k#d (so Th and WG as well as me). I supply ‘course’ on the basis 
of 11.34.10 citram tad vo maruto yama cekite “This bright course of yours, Maruts, 
appears ever more brightly,” also adduced by Ge. The notion of a journey is reinforced 
by the 2" part of the hemistich. However, a tr. like WG “Ist sein Glanzzeichen bemerkt?” 
is certainly possible. 


IV.23.3: Gr, Ge, et al. take A@yamanam to refer to the call or summons to Indra (e.g., Ge 
“Wie hort Indra den Ruf?’’). Kulikov (-ya-presents, 307-8) rejects this interpr., noting 
that this is the only instance of such a construction: normally the subject of the passive is 
the deity being invoked. Although he reluctantly admits that it might correspond to the 
rare transitive type in which what is spoken is the object of the verb (1.17.9), he prefers to 
derive this form from V Au ‘pour’ and translates “How does Indra hear the (libation) being 
offered?” -- that is, the sound of the pouring. A different reconsideration is found in WG, 
who interpr. A#yamana- in the standard way, as having the deity invoked as its subject -- 
but they think Indra is listening to the summons to a different deity than Indra. Although I 
recognize that the standard interpr. may have glided too swiftly over the problems with 
huyamana-, the two revisionist versions both seem overelaborate and implausible to me. 
Since it is undeniable that forms of VAd do sometimes take what is spoken as obj. (see the 
above-cited [.17.9, as well as juxtaposed occurrences of Advya- in VI.21.1 with comm. 
there), I think we must allow this rare usage in the passive as well, a point made very 
economically by Old. My tr. follows that of Thieme (p. 31) “Wie hort Indra den [Ruf], 
der gerufen wird?” 

In b 4vasam is taken by all modern comm. and tr. as the gen. pl. of #vas- ‘help’ 
that it appears to be. Although this gen. pl. is not otherwise attested (the only pl. cases are 
nom./acc. and instr.), #vasam is what the gen. pl. of this stem would be. Moreover, it can 
easily be the complement of veda, which takes both acc. and gen. Nonetheless I favor 
Gr’s interpr., that it is the acc. sg. of a root noun cmpd from 4va V sd ‘unhitch’. There is a 
major obvious stumbling block: the accent. Root noun cmpds are invariably accented on 
the final, so we expect *avasém. However, the other putative ex. of this cmpd at III.53.20 
has been mangled in transmission (see disc. by Scar s.v. and comm. ad loc.), and I think it 
likely that the dominance of the ‘help’ stem, which is remarkably well attested, led to a 
redactional change in accent. One of the reasons I favor this solution has to do with the 
asya. In the ‘help’ interpr., the asya would refer to the mortal who will receive this help 
(see Ge n. 3b), but this hymn contains a lot of asya’s, and they all otherwise refer to 
Indra: 2a, 2b, 2c, 3c, 5c, 6c, plus enam 3d and asmin 5d. I very much doubt the poet 
would break this sequence with a pronoun referring to someone else. The only exception 
is asya(h) 5a, which is both accented and feminine, and is playing a trick by its patterning 
with the asya in Sc. 

For tpamati- from tipa V md ‘mete out’, see comm. ad VIII.40.9. 
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IV.23.4: I take didhyanah as parallel to sasamanéh, referring to the verbal/mental work at 
the sacrifice as opposed to the physical -- hence my tr. ‘produced insights’. Other tr. seem 
to me to attenuate the semantics. 


IV.23.5—6: The root V jus encountered in two different forms in 1bc recurs here in the 
perfect, subjunctive (4d) and indicative (5b). 


IV.23.5: As noted above, fem. asya(h) patterns with the ubiquitous asya in this vs.: 5a 
katha kad asya/ 5c katha kéd asya. 


IV.23.6: adis very rarely not in 1* position. Here the interrog. k/m may have displaced it. 
See kim ad at IV.30.7, as Ge also notes, as well as ... Auvid 4dJ.33.1. 

Ge (/WG) take the referent of fe to be Indra (Ge: “Wann diirfen wir wohl von 
deiner Briiderschaft 6ffentlich sprechen?”). I very much doubt that. As I noted in the 
publ. intro., Indra is always referred to in the 3™ ps. in this hymn, except in the final 
extra-hymnic Vamadeva refrain (vs. 11), and the thwarting of the poet’s longing for 
intimacy by the distancing that the insistent 3™ ps. pattern imposes is in many ways the 
point of the hymn. I think it unlikely that the poet would introduce the intimate 2" ps. 
reference through a single monosyllabic enclitic and then revert, in the next pada, to the 
3" ps. asya. This leaves me with the problem of identifying an alternative referent for ce. 
My assumption is that it is the poet speaking to himself, while the “we” represents the 
collectivity of the ritual officiants. Alternatively, it is possible that fe does refer to Indra 
and that this pada represents a wistful wishful thinking about an intimacy not otherwise 
achieved -- with its 1‘ ps. / 2" ps. structure (the only place where a 1“ ps. shows up in 
the hymn, save for the refrain -- though see comm. on pada d) and the particularly 
intimate relationship ‘brotherhood’ (bAratrdm) that is aimed at 

The second hemistich is problematic, primarily because of the form ssa (Pp. sse) 
in d. (Ge characterizes it as “das zu den schwierigen Formen des RV. gehort’”’), a problem 
compounded by the fact that its first syllable should, ideally, be heavy in this Tristubh 
cadence. Before tackling it, we should consider the structure of the two padas. With Old 
and WG, but not Ge, I take c and d separately, with c a nominal clause equating sérgah 
‘surges’ with vdpuh ‘marvel’. In my view the surges consist of soma: sérga- is regularly 
used of soma in Mandala IX. Again with Old and WG, but not Ge, I take sudfsah as nom. 
pl. with sérgah, not gen. sg. -- with sriyé construed with this adj.; cf. V.44.2 sriyé sudfsth. 
As for d, Old interprets ise as a 1“ sg. “setze ich ... in Bewegung,” with svar né 
citrétamam, standing for the surges in c, as its object. WG likewise take ise as a 1“ sg. 
(aor. injunctive), but with the meaning ‘ich suche’, with the same obj. as Old. By contrast 
I take it as a 3™ sg. (so also Ge, it seems) and in fact would emend it (slightly) to *fse (an 
asterisk should be inserted in the publ. tr.), belonging to the perfect to the root given as 
Ves ‘suchen’ (etc.) by Kii (126-28). As was just noted, a heavy initial syllable would 
better fit the cadence; my one concern is that I do not understand why the short 7 was 
introduced. Though he does not include our form in his conspectus, Kii does list two 
other 3™ sg. med. occurrences of this shape (isé X.89.3 and, with unclear root syllable, 
upesé 1.129.8). He considers the pf. as resultative, and it is possible that my ‘seeks’ 
should be changed to ‘has sought’. However, neither of his other examples (I.129.8, 
X.89.3) needs to be preterial, and so ‘seeks’ may as well stay. The same emendation and 
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semantic interpr. also work for zse in VI.22.5 and X.20.7; see disc. ad locc. What Indra is 
seeking here is, in my view, the milk to be mixed with the soma. It is characterized as 
“very bright like the sun,” and its source as ‘of/from the cow’ (gdh or 4 g6h) (4 may go 
with either *7se or gdf). The slight disadvantage to my interpr. is that the two occurrences 
of 4 gdh here and in the preceding hymn (IV.22.3) are construed differently, but given the 
convoluted structure in [V.22.3, that is probably unavoidable. 


IV.23.7-10: The contrast between the ‘lie’ (pada-initial drith- 7a) and rta4- (10 pada-initial 
and 2 pada-medial exx. in vss. 8-10) certainly underlines and cements the sense ‘truth’ 
for this word. Note also that rnd ‘debts’, which opens the 2" hemistich of vs 7, 
phonologically anticipates the ri@s to come. 


IV.23.7: The tr. of tétikte, ‘sharpens’, may not seem to express its intensive semantics, 
but plain ‘sharpen’ itself incorporates the iterative, repetitive motions of blade across 
stone that sharpening involves. 

Ge notes the similarity of mma cid to the root noun cmpd rna-cit- ‘collector of 
debts’ found in the strikingly similar phrase II.23.17 s@ macid rnaya(h). But there are no 
grounds to emend the phrase to a compound, though a deliberate echo seems possible. In 
fact changing the text here would have the disadvantage of eliminating the obvious object 
to babadhé. 


IV.23.8: Ge (/WG) take the deaf ears to be those of Ayu -- with Ayu referring to the Arya 
in general, WG suggest. Ayu always poses difficulties, but in this case I think gen. ayh 
should be construed with s/6kaf: the “signal call of Ayu,” referring to Agni and the sound 
of blazing fire. Elsewhere Agni is referred to as the “laud of Ayu” (sémsa- ay6h, IV.6.11, 
V.3.4), and this seems a similar expression referring to an audible product. The nom. 
participles budhanah sucémanah ‘awakening, blazing’ of course fit Agni very well. And 
it is not surprising, given his ritual role, that the sound of Agni should be considered to be 
identical to that of truth. As for the position of 2ydh, at some distance from s/dkah, note 
that it rhymes with 2 gdh in 6d, likewise stationed at the end of the verse. 


IV.23.9: The tr. of dirghdm as extent of space, rather than Ge’s extent of time (“lange 
Zeit”), follows Thieme (p. 32): the nourishments as oblations go from earth to heaven, as 
rain from heaven to earth. 

On irregular full-grade 3 pl. vivesuh see Kii (499-500). 


IV.24 Indra 


IV.24.3: Most depictions of battle in the RV do not frame the risks of entering into battle 
quite so starkly. Here both ririkvamsas tanvah “having given up their bodies” in b and 
tyagdm ... 4gman “have come to the abandonment (of their bodies, presumably)” in c 
seem to refer to a sort of resignation in the face of death and a loss of the sense of self. 
(Note that this is the only occurrence of tyaga- in the RV.) It is esp. telling that they give 
up their own bodies to gain offspring and a long line of descendants. For the similarity 
between this passage and the Taniinaptra ritual, see Proferes (58). 
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IV.24.4—5: The pile-up of pada-initial 4d 7d ‘just then, just after that’, beginning with 4d 
and marking every pada in 5, conveys the quick succession of events, but switches 
abruptly from battlefield to sacrifice. The néme constructions of 4d and 5a make it clear, 
however, that despite the change in venue the same antagonists are in play. Note also the 
similarity of the predicates of the two méme constructions: indrayante ... indriyam 
yajante. This is the only occurrence of the denom. indraya- in the RV and it may have 
been created to serve as a foil for the second VP. 


IV.24.4: The ‘winning of the flood’ (drnasatau) presumably refers, as Ge etc., point out, 
to the battle to control water resources, esp. dwelling places near water. 

Most tr. give a more neutral rendering of 4vavrtranta, but my “have rolled 
together” is meant to convey the deeply entwined, rough-and-tumble quality of pitched 
battle (and, perhaps, the actual rolling of chariots onto the battlefield). 


IV.24.5: The bridge between 4d and 5a has already been noted, as well as the change of 
scene. However, I think the competition visible in vss. 3-4, as well as in vss. 6-7, 
continues here by other, sacrificial, means. To get Indra on their side in battle, the men 
must perform not only a correct sacrifice, but a better sacrifice. One puzzling feature of 
this vs. is the presence of pf. optatives in padas b and c. As I have discussed elsewhere 
(2008 “Women’s Language in the RV” [Ged. Elizarenkova], 2009 “Where Are All the 
Optatives” [East and Wes‘f]), the pf. opt. has a curious distribution and, to some extent, a 
particular sociolinguistic profile, and it is not clear what rricyat (b) and vi paprcyat (c) 
are doing sandwiched between a pres. (yajante, a) and a presential perfect (ujosa, d), esp. 
because the four padas are otherwise unified by the opening 4d /d. What sets be off from 
a,d is the fact that the subjects in b and c are ritual offerings, paktih ‘cooked food’ and 
somah respectively, as opposed to the personal subjects (at least in my interpr.) of a and 
d. What optative function do these verbs express (and do they express the same one): 
necessity (‘should’), potentiality -- more certain (‘would’) or less certain (‘might’) -- 
possibility (‘could’), or desire (also ‘would’)? 

My surmise is that the vs. depicts the beginning and end points of the successful 
sacrifice that one of the groups of competitors mounts. Pada a contains a general 
description of the sacrifice and implies its start. In d the unnamed subject, in my opinion 
Indra, shows that the sacrifice has been successful by enjoying the offered soma (the bull, 
vrsabham). The padas in between describe the qualities of the better sacrifice that our 
side performs, in contrast to our opponents, and I interpr. the optatives as expressing 
near-certain possibility. I therefore take rir7cyat in b as meaning ‘would leave behind, 
succeed’ not in a temporal sense (the cooked food is the next course after the offering 
cake) but in an evaluative one: cooked food is just better than a puro/as-. (This seems a 
generally agreed upon interpr.; see esp. Ge’s n. 5b.) (Note however that the puro/as- was 
probably not eliminated but supplemented, since the successful sacrificer not only cooks 
cooked food for Indra in 7b but also roasts grains.) 

Even more important is the mere presence of soma in c. The pada implies that the 
other side consists of non-pressers (4susvin), who therefore cannot offer soma to Indra. 
Soma is our trump card and leaves our competitors out in the cold, as it were. (Notice that 
the non-pressers contrast with the susvi-in 2d. For siisvi-/dsusvi- as well as pakti, see 
also the next hymn IV.25.6—7.) 
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My tr. of d differs in an important way from Ge (/WG). They take yajadhyai as an 
infinitive complement to jujosa with vrsabhdm as object, though with two different 
interpretations. Ge’s “dann beliebt man einen Stier zu opfern” (so also Keydana, Inf., p. 
289, with disc.) assumes that the vrsabhd- is a sacrificed animal. WG correctly point out 
that V yaj does not take an acc. of the offering but of the god who receives the offering 
and therefore take vrsabhé- as referring to Indra. The subj. in either case must be an 
unidentified priest or the like. In my view, by contrast, Indra is the unnamed subj., who 
receives pleasure from the ‘bull’ soma -- note that vrsabhd- is an epithet of soma, as well 
as of Indra and other gods. The ya4jadhyaris a purpose inf. without object, as it generally 
is (cf., nearby IV.21.5 fyarti vacam jandyan yajadhyai“(who) raises his speech, giving 
birth to it in order to carry out the sacrifice’). 

As Old notes, there are 3 forms of Vic in this hymn, all pf.: pf. part. ririkvamsah 
(3b), pf. opt. riricyat here, and a plupf. (probably) arirecit (9c). They are all somewhat 
marked in form and have different contextual meanings. Old remarks “der Dichter liebte 
dies Verb.” Certainly he seems to be making a point with it. 


IV.24.6—7: The battle/sacrifice trajectory of vss. 4-5 is wrapped up in vss. 6-7, where it 
is made clear (esp. in 6d) that if you want Indra’s help on the battlefield, you had better 
perform a good sacrifice, not stinting on the soma. 


IV.24.6: The “wide space” theme returns from 2d. The laconic expression of the recipient 
of wide space in 2d (the dat. suisvaye ‘for the presser’) is expanded into a dat. pronoun 
with rel. clause attached: asmai ... ya itthéndraya somam usaté sunoti. Since the first part 
of this hymn ends with vs. 7, vss. 2 and 6 are symmetrical and this echo forms a small 
internal ring. But there are no other signs of ring composition. 

The tradition (as well as modern ed. and tr.) is split on whether to read 4vivenam 
(HvN, Miiller ed., Say., Lub, and AiG I.1.333) or 4vivenan (Auf. ed., Pp, Gr, Ol, and Ge); 
see Old’s disc. 

Quite apart from the actual form is its referent. Old, who accepts the 4v/venan 
reading, takes c with d and identifies Indra as the referent of 4vivenan. Although this fits 
better with the similar expression in the next hymn (IV.25.3) where gods are (or may be) 
the subject, here I think Ge is correct that c belongs grammatically with the rel. cl. in ab, 
and the referent of 4v/venan is the soma-presser subject of that rel. cl. This nominative is 
resumed by the appropriate correlative prn. 44min the acc. in d. 


IV.24.7: The stisma- that Indra confers on the sacrificer is the “explosive force’ that will 
help him (both Indra and the mortal aided by him) prevail in battle. 


IV.24.8-10: For my interpr. of these vss., see publ. intro. 


IV.24.8: Both Ge and Old suggest that ¢ghava should be read as neut. *fghavad on the 
basis of similar (but not identical) X.27.3 yadavakhyat saméranam fghavad. This seems 
unnec., since nom. sg. /ghava makes fine sense, and, as anyone who has tangled with it 
knows, X.27 is a very strange hymn. The only factor in favor of the emendation is the 
fact that fghava is the only representative of the - van-stem fehavan-; otherwise we find 
the - vant-stem fehavant- (3x). But - van- and - vant-stems coexist elsewhere -- cf. 
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maghdvan(t)- -- and eliminating the -van-stem here doesn’t seem sufficient reason to 
make the emendation. (Note that WG do not follow Ge and Old, and Ge allows for the 
possibility of the nom. in his n. 8a.) 

Ge suggests that the subjects of a and b might be Indra’s wife. Scar (616 and n. 
882) has her as the subj. of b but not a. After surveying the various possibilities in his n. 
he says, with remarkable understatement, “Das Dramolett lasst Raum fiir verschiedene 
Interpretationen.” I think it likely that Indra is the subj. of the first two padas both 
because the word pdtniis only introduced in the 3™ pada and because one wonders 
whether a woman would be in a position to survey the battlefield. 

In d “whetted sharp by the soma pressers” (2/Sitam somasubhih) continues the 
theme of the previous vss., that getting Indra on one’s side in battle requires plying him 
with soma at the sacrifice. 


IV.24.9: As noted in the publ. intro., this vs. introduces the vocabulary of commerce, 
which is otherwise little represented in our texts (though see AVS III.15, called by 
Whitney “For success in trade”) and therefore difficult to get a handle on. My interpr. 
differs on some important points from the standard (Old, Ge, WG, Kii [425]). In pada a 
most interpr. take kdnivah ‘lesser’ as referring to the price and bhiyasa ‘greater’ as what 
is being bought. But price is always in the instr.: see in the next vs. 10ab dasabhih ... 
dhenubhih. Therefore, grammar requires us to conclude that, rather than complaining that 
the potential purchaser offered too little for that very valuable asset, Indra himself, Indra 
is protesting that the purchaser went for an inferior product (another god?) with too high 
an offer. In padas b and c he further points out that the purchaser failed to take advantage 
of the chance to buy Indra (who therefore went away ‘unsold’ 4vikritah) and to leave 
behind (/replace) the poor bargain he made in the first place. 

As also indicated in the publ. intro., I take pada d as an old saying encapsulating 
the wisdom of not wasting your money on a substandard item. The problem in this pada 
is vandm, which ordinarily means ‘voice, music’ (see EWA s.v.). However, Ge tr. 
‘Handel’ and suggests (n. 9d) that it is derived from vang- ‘merchant’, which seems very 
plausible. That it is otherwise unknown in this meaning would not be surprising, given 
the specialized lexical level it inhabits. 


IV.24.10: The big question about this vs. is the identity of the speaker. The standard view 
is that it is the poet Vamadeva, who is putting Indra on sale temporarily, with the 
requirement that he be returned after his obstacle-smashing is done. I find this unlikely. 
How did Indra come to be possessed by Vamadeva (4mdm ... maméndram “this Indra of 
mine”)? Who is he hawking Indra to? Why has the scene changed from the domestic one 
of Indra and his wife to, presumably, the ritual ground? My own suggestion, albeit 
somewhat tentative, is that the speaker is Indra’s wife. Who would have a better right to 
call him “this Indra of mine”? Moreover, there seems no good reason to introduce his 
wife as an emphatic actor in vs. 8 and then drop her out of the story. Since the three vss. 
seem unified in tone and theme, common sense suggests that they should take place in the 
same location with the same actors. 

The standard tr. take c with d, e.g., Ge: “Wenn er die Feinde erschlagen hat, so 
soll er ihn mir zuriickgeben.” The problem with this is that it assumes an anterior, 
specifically future anterior, value “(will) have smashed” for the intensive subjunctive 
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Janghanat. For this reason I attach it to ab. However, it may make more sense to allow the 
future anterior and make the yadé clause the prior condition for the return in pada d. In 
this case the tr. would be “Who buys this Indra of mine with ten cows? When he [=Indra] 
will have smashed the obstacles, then will he [=buyer] return him [=Indra] to me?” 


IV.25 Indra 


IV.25.1: On the phraseology of c, see comm. ad IV.16.11. Though Ge (/WG) supply 
‘day’ with paryaya there seems no reason not to take it with the two immediately 
preceding datives. 

Pada d contains two functionally parallel expressions in two formally different 
guises: the loc. absol. samiddhe agnat “when his fire has been kindled” and the nom. 
bahuvrthi sutd4somah “possessing pressed soma / he whose soma has been pressed.” A 


parallel bahuvrthi to the first expression is also attested: 1ddhagnF (2x). 


IV.25.2: The last part of d, kavaye ka uti, is somewhat unclear. Ge, flg. Say., identifies 
the Kavi- as Indra, but this seems unlikely. If Ad refers to the mortal worshiper (as seems 
likely, given the referents of the preceding kdf’s), he would not ordinarily be supplying 
help to Indra, and though Indra is sometimes called a kavs-, that is comparatively rare 
(though see the next hymn, [V.26.1) and not found in such a context. Other passages with 
uti and an overt or covert form of the copula (vel sim.) generally have the god as subject. 
Cf. nearby IV.23.2 ... kad att, vrdhé bhuvac chasamanasya ... “Will he be here with help 
for the strengthening of the one who has labored” (sim. IV.29.1, 4; 31.1), but as was just 
noted, changing the referent of kd/ in the middle of this insistent sequence (9 occurrences 
of kd@h in 3 vss.) is undesirable. My ‘joins together’ is an awkward attempt to avoid that. 


IV.25.3: On 4vivenam/ 4vivenan see comm. ad IV.24.6. Assuming the -am form is 
correct here, it would be an absolutive in - am. In IV.24.6 the same expression 
ménasavivenan/m qualified the mortal worshiper (acdg. to most -- see disc. there). Here it 
seems to qualify the gods. However, it is just possible that as an adverbial absolutive it 
could refer to the mortal worshiper, represented by Adsya: “the pressed soma plant of 
which (mortal), never losing track in his mind, do ...” The fact that until this sentence the 
mortal had appeared in the nom. ké/ could contribute to the somewhat mixed 
construction. 


IV.25.5-6: For supravi+duspravi- see comm. ad 1.34.4. 


IV.25.6: See Old’s disc. of kéva/a as neut. pl., in agreement with Gr. 
On prasu-(/sa-) see comm ad VIII.31.6; 32.2, 16. 


IV.25.7: On sakhydm sam V gf see IX.86.16. 
IV.26—27 
These are the famous hymns devoted to the stealing of soma from heaven. 


Unfortunately they are very obscure in many details, esp. [V.27. The myth and these 
hymns are treated in detail by U. Schneider, Der Somaraub des Manu (1971). 
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IV.26 Indra (1-3), Praise of the falcon (4—7) [=Soma-theft] 
As indicated in the publ. intro., I believe the whole hymn is spoken by Indra, 
against the Anukramani but with Ge (/WG). 


IV.26.1: In this vs. Indra identifies himself with the three most resonant RVic words for 
poet: fsi-, vipra-, kavé. 1 am not sure why. The named beings in the 2™ hemistich, Kutsa 
and Usana, belong in the same mythic complex, along with Indra; see in this Indra cycle 
IV.16.10-12. Kaksivant is one of the most accomplished RVic poets (I.116—26), and his 
collection immediately follows that attributed to Kutsa ([.101—15). But again I don’t 
know why he claims identity with Kaksivant, esp. because only one hymn of Kaksivant’s 
is even possibly dedicated to Indra (the maddening I.121). However, note the borrowing 
of phraseology from Kaksivant in IV.27.4 (see comm. ad loc.). His desire to claim both 
Manu (first man) and the sun (most prominent heavenly body) is more understandable. 

In c I take ny fie not as a 1“ sg. present but as the homophonous 1“ sg. injunctive 
to the 6" cl. pres. rfja- and therefore as preterital. 


IV.26.3: Atithigva is often associated with Kutsa, sometimes with both as enemies of 
Indra (1.53.10, VI.18.13, VHI.53.2), sometimes, as here, as his clients. 


IV.26.4-7: The 3 sg. act. impf./injunc. of V bAris the “hero” of this, the mythological 
portion, of the hymn: bhdrat (4d, 5a), bharat (6c), abharat (7a). 


IV.26.4: The first hemistich sounds like a formal eulogistic opening, though I don’t know 
of any parallels elsewhere (quite possibly for want of looking). 


IV.26.5: My interpr. depends on reading (as sometimes elsewhere) yadi (‘if’) as yad *T 
(‘when it’), despite the short 7 before a single consonant. It is possible that yad *7 was 
changed redactionally, to match yédiin IV.27.3. A heavy syllable in fourth place in an 
opening of four is standard (see Arnold 182, 188), and in particular the sequence of four 
shorts in #(bhdrad) yadi | vir 4(to) seems quite unusual, while a long vowel before the 
caesura and preceding a break of two shorts is metrically more favorable -- though given 
the many metrical departures in this hymn (see, e.g., the next vs.), this is not a strong 
argument. 


IV.26.6: Three of the four cadences in this verse are bad (b, c, d). 

Tjipin- (2x) must be closely related to better-attested ryipya- (6x), which also has 
Iranian cognates, e.g., Aves. arazifiia-. Werba bei EWA, s.v., suggests that it is a 
contamination with sjisin-, which seems a promising suggestion. 

Goto (1* Kl, 171-72, flg. Wackernagel) argues that the thematic middle dédate is 
synchronicially distinct from Vda’ give’ and means ’keep safe’. My ‘hanging onto’ 
represents a compromise between such a rendering and ‘take’, the standard sense of 
medial (4) Vda (see 7a adaya). 


IV.26.7: The obj. mura(h) is fem. and presumably matches the gender of the parallel 
object dratih ‘hostilities’ in the preceding pada. 
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IV.27 (323) Falcon (1-4), Falcon or Indra (5) [=Soma theft] 

Note the periodic punctuation by d4dha (1d, 3a, 4d, 5a) -- and some play with that 
word: édhi 4b, adhva... 5c, andhah 5b, maybe adiyam 1d; also the preponderance of 2 
init. preverbs, énu la, 4pa 2a, abhi2b, ava 3a, 3c. 

The perfect jabhara is found in vss. 2 and 4 (cf. the pres. stem forms to V bAr in the 
preceding hymn, vss. 4-7). It thus frames the central vs. 3, which could then be an 
omphalos. That vs. is certainly confused enough to qualify and captures the crucial 
moment of the grabbing of soma. But since vs. 3 consists of a series of subordinate 
clauses whose main clause is found in vs. 4, it cannot be syntactically isolated into a free- 
standing omphalos. 


IV.27.1: The major problem with this vs. is pada d, with a nom. syendh and the 1*' sg. nir 
adiyam. At first glance this seems to require that the speaker be the falcon, not Soma. The 
problem, and various previous suggested solutions, are discussed at length by Old. He 
rejects an emendation to 3™ ps. *adiyat (rightly in my view) and suggests instead that we 
must indeed take the speaker to be the falcon. In this he is followed by Ge (/WG). 
However, this makes problems with pada c (“a hundred metal fortifications guarded 
me’), where the 1“ ps. speaker should surely be Soma, whose release from captivity in 
heaven is the subject of the hymn, not the falcon, who flies freely around. Moreover, it 
seems unlikely that we would care about the long-standing knowledge that the falcon has 
(ab), whereas again Soma’s knowledge is relevant. A somewhat ad hoc, but still 
satisfying (to me anyway) solution was suggested by Thieme (Gedichte, 41), who takes 
adha Syendah as an abrupt nominal clause -- “Then the falcon!” -- expressing the surprise 
advent of the bird in Soma’s place of captivity. The 1‘ sg. verb can then have Soma, the 
speaker, as its subject. 


IV.27.2: There is general agreement that Soma speaks this and the following vss. 

I read dpa twice in pada a -- first with jabhara ‘he carried away’, but also with 
josam ‘against (my) will’ (despite Old’s rejection of the latter). This phrase would be 
constructed on the model of dnu josam ‘following my will’. That it was not against 
Soma’s will is explained by the next pada, where he boasts that he is stronger and braver 
than the falcon, implying that without Soma’s agreement the falcon could not have borne 
him away. The standard tr. take jo6sam positively -- so that in conjunction with the neg. nd 
the whole is negative: “he did not willingly carry me away.” In this reading it is the 
falcon’s will or pleasure that is at issue (e.g., WG “Nicht hat der mich ja zu (seinem) 
Gefallen fortgebracht’). I don’t understand what this would convey: that the falcon was 
forced on this mission by someone else? that once the falcon saw Soma, he didn’t want to 
take him? Thieme (Ged.) by contrast takes it as the guard’s will (“mit Zustimmung [des 
Wichters]”), but we would surely need more signaling than the bare noun jdsam to 
indicate that the jdsa- belongs to a character we haven’t met yet (presumably Krsanu of 
3d). Moreover, it suggests, only to reject, a scenario involving a corrupt prison guard that 
seems to me out of place. 

Pada c is almost identical to 26.7, with the addition of the adv. irma ‘still, quiet’ 
(on which see comm. ad VIII.22.4). It qualifies the left-behind 4ratih ‘hostilities’; cf. 


88 


V.62.2 irmé tasthiisih ‘standing still’, with the adv. limiting a fem. pl. participle. See 
Narten’s sim. tr. (K] Sch. 69). 

Since puiramdhi- is fem., and the nom. sg. sistzvanah in d is masc., Puramdhi 
cannot be the subject there -- rather the falcon, as the standard interpr. agree. 


IV.27.3: This is a difficult vs. to construe and to interpret. What we have to go on is the 
syntactic skeleton the poet has provided us: a triple yéd construction, with ydd in 
Wackernagel’s position in the first three padas, and in the fourth a nominative NP that 
serves as the subject of the clause introduced in c. The main cl. is then provided by 4ab 
(so, generally, Old, Ge, WG, Schneider). 

Within this structure padas a and cd are relatively straightforward internally; it is 
b that causes further problems, esp. in the sequence ... yéd yddi vata(h). First, note the 
mirror-image phonology of the opening: vi yad yadi v(...). Ge takes yddi va simply as a 
strengthened ‘or’, and similarly Schneider (16 n. 35) states that yad7 vais simply 
equivalent to va. The tr. of Ge and WG reflect this stripped-down interpr. of the sequence 
yad yadi va, reducing that complex just to “oder als ...” I find this exceedingly unlikely. 
The sequence is simply too tricky and too unprecedented to be a long-winded way of 
saying ‘or’, and anyway RVic poets do not resort to pleonastic expressions to fill out their 
padas: 11 syllables is too tight a space as it is. I think we must give ydd/ va its lexical 
weight “or if” and assume that the poet is introducing a bit of doubt about some details of 
the story. This doubt coincides with the switch from 3" singular reference to the falcon to 
unidentified 3™ plural: “they carried” (a/uih), and these are likely to be connected. The 
two almost identical statements about Puramdhi (26.7c and 27.2c) simply state that she 
“left behind” hostilities. Neither says she was carried away, much less by whom -- so 
how Puramdhi departed remains unclear, and pada b seems to be reminding us of that. 

The similarity of vata(h) (Pp. va 4tah) to the word for ‘wind’, just met in vatan 
(2d), has been generally remarked on. Ge (n. 3b) tentatively suggests a haplology: vato 
vata(h), that is, va atah vatah ‘or the winds from there (carried off Puramdhi).” I see the 
temptation, but I think vata(h)is only a word play and does not conceal a form of ‘wind’. 
Among other things, the winds in 2d were not carrying anything away; they were 
overtaken by the falcon, who was. 


IV.27.4: The adj. ripya- = Aves. arazifira- (and other Iranian forms). I favor the old 
notion that it contains a Caland form of ‘straight’ (z7w-, etc.) + *pt-ya-, with a zero-gr. of 
V pat ‘fly’. See EWA s.v., though Mayrhofer considers the etym. “unsicher.” (The lack of 
-iya- readings, indicating that the root-final laryngeal was lost without leaving a trace, 
might be problematic, but -/ya- and - ya- adjectives tend to become confused.) Scar. (318) 
suggests rather a derivation from V pa’ ‘go’, but the existence of such a root is in 
question. (On extra-Indo-Iranian cognates and the formulaic status of the word see 
Watkins, Dragon 170-72.) 

If we accept the transmitted indravatah, it would most likely be an acc. pl. and 
refers to the companions of Indra who will ritually prepare the soma for him to drink. 
This interpr. is reflected in the publ. tr. However, the form has been much discussed and 
much emended (see Old’s detailed disc. and Ge’s n. 4a [“eine alte Crux”’]). I understand 
the urge to emend -- which for me stems less from any problems construing the 
transmitted form within the frame of the passage than with the ill-formed simile, nd 
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bhuyyum, that ends the pada. This clearly refers to the ASvins’ rescue of the hapless 
Bhujyu, whom they pull out of the sea and bring home (e.g., I.116.5 yad asvina whathur 
bhujyum dstam). As the simile is constructed in our vs., the simile particle n@ precedes 
the only word in the simile, though ordinarily nd follows the first word of the simile. This 
is in fact less of a problem than I used to think: Ge (n. 4a) attributes this position to what 
he considers a common transposition of X nd to nd X at the end of a verse line, and he 
seems to be correct that the simile-marking ndis blocked from pada-final position. See 
comm. ad VIII.76.1, X.21.1, 111.. 

If we were to read du. *‘ndravanta (note the short second vowel, found in this 
stem when the penultimate syllable is heavy), the adj. could identify the ASvins (they are 
so called in I.116.21, the hymn just cited with Bhujyu), and we would have a fully 
formed simile: “as the two companions of Indra [=ASvins] (did) Bhujyu.” Note that 1.116 
is a Kaksivant hymn, and the poet of these Soma-stealing hymns (IV.26—27) lays claim to 
the Kaksivant mantle in the very first vs. of this sequence (IV.26.1 ahdm kaksivani fsir 
asmu viprah). The Bhujyu saga figures prominently in the Kaksivant cycle (I.116.3—5, 
117.14, 119.4). As Old discusses, this emendation has been suggested previously, both as 
is and via * indra(/a)vanté+u. Besides sense and the structure of the simile, another strong 
factor favoring the emendation is meter: the transmitted text produces a highly irregular 
break (—-— ~), but reading */ndravanta would yield a standard break — ~ —. I therefore am 
now inclined to alter the publ. tr. to “... brought him from the lofty back (of heaven), just 
as *the two companions of Indra (the ASvins) (brought) Bhujyu” — although I remain 
somewhat uncertain because I don’t know how the corruption would have happened. I do 
not think it was by way of the addition of u to the dual ending - vanta, since this would be 
an odd position for uw. Perhaps it was clumsily altered to match brhato in the next pada; 
Say. at least analyses the form as an abl. modifying brhatah ... snoh. It is also possible 
that it was modeled after paravatah in the corresponding vs. in IV.26, namely 6, which 
also treats the bringing of the soma from heaven to earth, begins wipi syenéh matching 
our Wipyah ... Syenah, and contains a form of v bar (bharat, like our jabhara). 

The expression patatrT ... parndm “winged feather” strikes me as odd -- it is 
generally birds that are winged, not their feathers. I therefore propose to read 
*patatri(y asya ‘of the winged one’ rather than patatr7 asya. (This actually requires no 
change to the Samhita text.) Grammatically this is not difficult: -(z)ya- adjectives are 
made regularly to -a-stems, including -¢trya- to -ira-, like mitriyal mitrya- to mitrd-, which 
also has mitrin- beside it. There’s a pétatra- ’ wing’, beside patatrin-, so there’s no reason 
why not to have a patatriya-. Gen. patatriyasya then modifies véf. It is worth noting that a 
number of occurrences of patatrin- modify vr-. 


IV.27.5: The first occurrence of mddaya- was omitted in the publ. tr., which should read 
“*’.. Indra will aim it for drinking to exhilaration.” 

As noted in the publ. intro., prati V dhdis an idiom meaning ‘aim (an arrow)’, and 
the word play is surely meant here, given the immediately preceding vss. about Krsanu 
and his arrowshot. 


IV.28 Indra, or Indra and Soma 
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IV.28.1: The construction in b -- apah ... sasriitas kah, lit. “made the waters flowing,” 
with an acc. pl. adjectival root-noun cmpd. modifying ‘waters’ -- is a little odd. In this 
type of periphrastic causative context with V kz, we expect a complement infinitive. In 
fact compare the completely parallel VII.21.3 tvém indra srévitava apaés kah, with an 
infinitive built to the same root V sru. There is no obvious reason for the different 
constructions. Perhaps it anticipates the akrmoh NOUN-ACC ADJ-ACC constructions in 4cd, 
where there exist no alternative infinitive possibilities. (The publ. tr. “made the waters 
flow” rather than “... flowing” is meant to avoid an interpr. that Indra thawed or 
otherwise liquified something solid. It should, however, be “flow together,” to represent 
the sa-.) 


IV.28.2: Ge plausibly suggests that the “great deceit” is Susna. See his cited parallels. 


IV.28.3: My “house of no exit” is a somewhat loose way of rendering durgé duroné 
“house of difficult going.” I think Ge is correct in interpreting this as the grave. 
Note b #pura c #purd. 


IV.28.4: On the construction with akrnoh see disc. ad vs. 1. 

There is a slight syntactic clash between ablative visvasmat, appropriate to a 
comparative (“lower than all”), and the superlative adhaman, which should have a 
genitive (“lowest of all’). 

The dual verbs of cd (4badhetham amrnatam ... 4vindetham) must have Indra and 
Soma as subjects, as the larger context (vss. 1-2) and the explicit Vayav Indras ca 
construction in 5b show. But the immediate context (vs. 3) falsely suggests Indra and 
Agni on the basis of 3a. 


IV.28.5: Note #indras ca here and #indras ca(krém) in 2b. Also, presumably we get a 
reverse Vayav Indras ca construction here (indras ca soma rather than standard soma 
indras ca), so that Indra can be pada-initial, as in 1b, 2b. 

There is clear (and fairly unusual) enjambement over the hemistich boundary: ... 
urvam asvyam goh/ adardrtam, with the obj. of the verb in c found in b. There is 
disagreement about the disposition of the rest of the 2" hemistich. The publ. tr. takes 
aépthitany asna as obj. of riricéthuh, with tatrdana a dual pf. part. with acc. pl. ksah as its 
obj. As indicated in the publ. intr. I identify those things “covered over by the stone” to 
be the waters and cows that Indra released (in the Vrtra and Vala myths respectively). 
This fits with the use of 4pihita- in 1d. Ge also takes 4pihitani as obj. of riricathuh, but the 
last three words, ksas cit tatrdana as a simile (marked by cid, which he considers a 
possible simile marker, and I don’t). For him fatrdand is passive and ksahis nom. sg. WG 
take 4pihitani as a second obj. of 4dardrtam. The obj. of riricathuh is, for them, ksah (acc. 
pl.), which also serves as obj. of tatrdana, which they consider dual and transitive, as I do. 
Their interpr. of cd follows that of Kii (216, 424), and it is certainly grammatically 
possible. However, I do not understand what it would mean to release the dwelling places 
(Ki) or the parts of the earth (WG) (e.g., WG “Thr habt die Erdteile freigelassen’”’), 
whereas the release of the pent-up waters after drilling through the earth fits the Indra 
mythology perfectly. 
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The cadence of b is bad and would be improved by reading * ¢atrdanaé, as Arnold 
suggested and Old seems tentatively to accept. 


IV.29 Indra 


IV.29.1: I take mandasandh in a prospective or purpose sense, like the caus. 
mandayadhyai in 3b, because Indra is surely not getting exhilarated while on his journey. 


IV.29.2: The phrase 4bhirur ményamanah is troublesome. The other three occurrences of 
4bhiru- all mean ‘fearless’, but “thinking himself fearless” is an odd thing to say about 
Indra. For one thing, he’s such a mighty warrior that there seems no need to assert 
fearlessness about a creature for whom fear would be unthinkable (though recall his flight 
at the end of I.32, where he’s compared to a “frightened falcon” [Syveno nd bhitah 
1.32.14]). For another, X ményate (/- yamana-) expressions almost always identify the 
content of the thought as being the wrong idea about oneself or someone else. But surely 
it’s not that Indra thinks he’s fearless but is actually terrified. For this reason I take this 
bahuvrihi to mean ‘not having -- that is, not producing -- fear’ (in others). This is a sense 
that Gr allows (‘nicht furchterregend’), though for a different passage. The point here 
would be that Indra is coming to the sacrifice to have a jolly soma drink-up with the 
pressers, thinking he’s just a regular guy, not a terror-inspiring deity. Note that he 
“produces fearlessness” (karat ... dbhayam) for us in the next vs. 


IV.29.3: I take vayayddhyai not to the denom. vajayd- ‘seek prizes’, but the primary -dya- 
formation vajdya- ‘rouse’. It shows accent shift in the -d/yaz infinitive, just as 
mandayadhyai does. 

If we maintain the transmitted text, I do not know what to do with prdin b, 
apparently interrupting the expression justam d4nu ... disam (though this interruption is 
mitigated by its immediately flg. the caesura). V mand does appear with pré, though not 
terribly often, so it might go with the infinitive. Or one can supply a verb of motion: “(he 
goes / send him) forth to make him reach exhilaration.” Ge cites similar puirvam anu pra 
digam in 1.95.3 and also suggests that an impv. parallel to sravaéya should be supplied. 
However, the most likely solution is that endorsed by Old: to read pradisam, a reading 
already found in Gr. 


IV.29.5: Ge (/WG) construe the part. bhejanasah one way or another with syama (Ge: “... 
mochten wir ... deines himmlischen Reichtums teilhaftig werden”). This is certainly 
possible. However since this leaves fe in b somewhat orphaned and since “may we be 
yours” is a frequent sentiment (e.g., II.11.13), I have separated the participle from syama, 
respecting the hemistich boundary. 


IV.30 Indra 


IV.30.2: Ge takes visva with Arstéyah, but in this sandhi situation it would have to 
represent a corruption of visvas. See Old for disc. of this form. I take it as a neut. acc. pl. 
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IV.30.3: The neg. scope problem potentially posed by visve ... né@-- “all did not” vs. “not 
all did” -- can be easily solved. See my 1997 “Vedic anya- ’another, the other’: syntactic 
disambiguation,” where I establish that the independent negative n#coocurs with visva- 
only with the corporate entity visve devah, enforcing a meaning “all did not.” 

As disc. ad X.94.3—4, the sense/function of the rare adverbial instr. and is difficult 
to pin down. In that disc. I suggest that it has come to mean ‘evidently, clearly’ from 
situations in which a previous action provides the evidential basis for the statement 
containing anda. In our passage I think ané@ shows a usage from which the later sense has 
developed: the previous action is here expressed by the yéd clause in c. On the evidence 
of this power displayed by Indra in c, all the gods have the sense not to fight him. I will 
keep the publ. tr. “because of this” for ana, though, to bring it in line with the other 
occurrences of the adv., it could be altered to “Obviously not even all the gods 
(altogether) attacked you, Indra, since by night you passed over the days ...” (For 
‘attacked’ rather than ‘fought’, see comm. ad vs. 5 below.) 

Reading *yayudhuh would provide a better cadence. Old tentatively endorses this. 

The sense of pada c is not entirely clear, but there are several factors that allow us 
to close in on the meaning. First, it seems to provide the reason why the gods did not 
fight Indra. Further, 4trah recurs in vs. 7, and it seems unlikely that the two identical 
verbs would have substantially different meanings. Finally, as far as I can tell, all 
occurrences of néktam are temporal (‘by night’); when poets want to refer to night as an 
entity or entities they use rau, akti-, or ksdp-. (On usasa néktam in VIII.27.2, see 
comm. ad loc.) Therefore tr. like Ge (/WG) that take aha ndktam as parallel objects (e.g., 
Ge “als du Tage und Nacht abgrenztest”’) cannot be correct. As indicated in the publ. 
intro., I think that this pada concerns Indra’s destabilization of time when he steals the 
Sun’s wheel -- a myth that will be glancingly related in the next trca. What exactly is 
going on I don’t know -- it sounds as if Indra fast-forwards or skips over days during the 
night, perhaps because the Sun can’t make his normal daily circuit and therefore daytime 
is significantly abbreviated and no longer lasts as long as night? 


IV.30.4—6: All three vss. of this trca begin with yétra. I take them all as subordinated to 
vs. 3. Ge [/WG] and Klein (DGRV I.432) take the main clause for all three vss. to be 6c, 
but Indra’s help for EtaSa does not seem sufficiently significant to carry the whole trea. 
Ge (/WG) take all three yatra as ‘where’, not ‘when’, but what location they are thinking 
of I don’t know. 

I do not know what to do with the ut#s in yatrotd in 4 and 6, but assume they are 
there to indicate the additive nature of the sequence of subordinate clauses. Sim. Klein 
(DGRV I.431—32). It would be better if the first one were in vs. 5, not vs. 4. 


IV.30.4: V.mus takes a double acc. 


IV.30.5: It seems curious that in vs. 3 it is emphatically stated that the All Gods did not 
fight Indra, and yet here he is fighting them -- in what I consider the same circumstances, 
namely the theft of the Sun’s wheel. This problem clears up if we render both yuyudhuh 
in 3b and 4yudhyah in 5b as ‘attack’. The gods were reluctant to attack him after he 
showed his power over time and the Sun, but he did not hang back in attacking them 
though he was alone. 
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IV.30.6: The Pp reads pra avah, which would make it a main clause verb and pada c the 
resolution of the subordinated yétra clauses. This reading is followed by Ge (/WG) and 
Klein. My reasons for rejecting this interpr. were given above, and with Old I interpr. the 
ambig. pravah as pra-avah, a subordinated verb. 

I do not understand what is going on in ab. Who is the mortal who benefits from 
Indra’s deed -- perhaps Kutsa? And what action does 4rina(h) ... stiryam describe. The 
root Vr7means ‘flow’ (etc.), and the nasal pres. means ‘let flow’, but in certain contexts, 
often hostile, it can have the developed meaning ‘dissolve’ or ‘let overflow’. I’ve tr. ‘let 
slip’ here, but without certainty. Does it mean ‘let flow’ -- that is, let the Sun continue on 
his way after the incident with the wheel? or is the sense more sinister: the Sun slips 
away from its usual path? The presence of the Sun’s horse EtaSa doesn’t help, as Indra 
gives aid to EtaSa even when he is attacking the sun. 


IV.30.7—12: After a trca on stealing the Sun’s wheel there follow two more on the related 
myth of Indra’s crushing Dawn’s cart. The myth is actually confined to vss. 8-11, with 
the two outer vss. semi-independent. WG (nn. to vss. 10, 11) suggest a radical interpr. of 
this sequence: that Usas here is the name of the female leader of a matriarchal tribe who 
opposed the territorial expansion of Vamadeva’s group. This seems reductive in the 
extreme, and since the Usas vss. immediately follow the treatment of the stealing of the 
Sun’s wheel, a cosmic rather than local interpr. imposes itself. They must also explain 
why this local matron is called “daughter of Heaven” (du/itaram divah) twice (8d, 9a): 
acdg. to them, it is her boast, which the poet jeers at. The only advantage of this unlikely 
interpr. is that it accounts for the localization of her crushed cart at the Vipas river (acdg. 
to WG, where she lived), but this hardly seem sufficient. 


IV.30.7: In c 4tra seems to correspond to the three yatra’s in the preceding trca. The point 
seems to be that even after all the energy Indra expended in his fight with the sun (and the 
gods), he still has a lot of manyu- left to apply in the Usas incident. 

The repetition of 4tirah here was already noted ad vs. 3. Note the similarity of the 
padas: 3c (vad) aha... atirah/ 7c (atr)aha ... atirah, though aha ‘days’ in 3 and the 
particle 4ha in 7 are unrelated, the echo is surely deliberate. 

I supply “lying there” with Danu, because in two of the four singular passages 
containing danu- what the Danu does is ‘lie’: 1.32.9 danuh saye, 11.12.11 danum séyanam. 
So, although ‘overcame’ is probably part of the semantics of atirah, the lit. sense ‘pass 
over’ fits having the prostrate enemy as the object. 


IV.30.8—21: These vss. are tr. by Hoffmann (Injunk., 184-86). 
IV.30.8: The juxtaposition of viryd4m ... patimsyam “manly and masculine” with siiyam 
“woman” brings the gender polarization into sharp relief. There is certainly no sense that 


it’s unseemly or unsporting to hit a girl! 


IV.30.9: The voc. indra was omitted in the publ. tr., so ““o Indra” should be inserted at the 
end. 
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IV.30.12: viba/i-is almost universally taken as the name of (another) river, though the 
name (and indeed the word) shows up nowhere else. By contrast, in the first ed. of the 
dictionary (1872) MonWms. takes it as an adj. vibalya- “passed beyond a state of youth, 
in full vigor; swollen (said of a river),” though in the 2" ed. (1899) it is simply the fem. 
river name viba/i-. WG take it not as a toponym but with the sense ‘mit breiter Offnung’. 
An attributive adjective would certainly be preferable to an unlocatable placename. 
Although WG give no explan. of their interpr., it rests on earlier discussions, whose 
details can be recovered in EWA (s.v.). EWA considers it the name of a river (produced 
from the confluence of the Vipas and the Sutudri), but derived from a word with the same 
(or similar) sense as WG ascribe to it: ‘dessen Ufer weit auseinanderstehen’, an early 
MIA word with -bara- representing para- ‘far shore’. See the lit. cited there. 


IV.30.16: This son of the unwed maiden appears to be the same one who was being eaten 
by ants in IV.19.9 (in the same Indra cycle); see comm. there. These tantalizing snippets 
are all we know about the story. 


IV.30.17: WG render asnatara as “ohne dass sie untertauchen,” flg. Tichy (Nom.Ag. 
107). It seems to me to be pushing the syntax to render a negated agent noun as the 
equivalent of negative purpose clause (though in her comment Tichy simply says that it’s 
“gleichzeitig,” presumably with the time of the main verb), though it is also the case that 
we don’t know much if anything about swimming in ancient India. 


IV.30.19: The blind man and the lame one also figure in IV.19.9, along with the son of 
the unmarried woman; see vs. 16 above. The blind and the lame form a pair elsewhere in 
the RV, e.g., 1112.8; 11.13.12, 15.7; VUI.79.3. 

The infinitival phrase nd... astave is rendered in the publ. tr. “not to be equalled,” 
though it lit. means “not to be reached/attained.” The lit. tr. implies that no one can 
actually receive Indra’s favor, but I think the point is rather that favor such as Indra’s 
cannot be deployed by anyone else (that is, any other deity) -- hence the adjustment in the 
English. On this interpr, see Hoffmann (185). Ge supplies “with words” (1.e., “not to be 
obtained [with words]”), presumably meaning that no poet can describe the extent of 
Indra’s favor. 


IV.30.23: Note the rare future subjunctive karisya(h), otherwise found only in corrupted 
form in I.165.9; see comm. there, as well as Old on our passage. 


IV.30.24: The voc. adure is a hapax, and there is no agreement about whether it is a PN 
or an attributive adj. and whether it is addressed to a deity (possibly Indra) or a human 
(possibly a patron). Nor does it seem likely that any definitive answers can be obtained, 
given the stark paucity of evidence. I have therefore tr. it as a PN as the line of least 
resistance, and I think it quite unlikely that it is addressed to Indra: would relatively low- 
level gods be giving things to Indra, and do gods ever receive, rather than give, vamd-? I 
tentatively assume that it is the name of the/a patron. Although this vs. is not technically a 
danastuti, it occupies the position in the hymn where a danastuti would be found, with 
mention of the human patron, and in opening out to a range of (mostly minor) gods, the 
mention of a mortal would not be amiss. 
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On the hapax kdri/at7 see EWA s.v. 


IV.31 Indra 

According to Old the hymn is in trcas, but Ge asserts that it consists of 3 verse 
pairs and 3 trcas. Ge concedes that vss. 1-3 occur as a unit in SV, VS, and AV, but 
argues that the content and form of the verses speak for a different division: vss. 1-2 are 
questions, vss. 3-4 both begin with the same word, and vss. 5-6 concern the relation 
between Indra and Surya. After this verse, again on formal and thematic grounds, he 
considers the rest trcas. Despite these considerations, Old’s view seems correct. That both 
3 and 4 begin with abf/(used in two different senses) is scarcely remarkable; note the 
verbal concatenation between trcas in the next hymn, [V.32.3-4. Moreover, vs. 3 fits 
more comfortably with the preceding vss.: The question “with what help?” (kaya ... ati) 
posed in vs. | is answered in vs. 3 with the assertion that Indra will be our “helper with 
help” (avita ... utibhih), a satisfying finale to a trea. Vss. 5—6 do indeed involve Indra and 
Strya, but vs. 4 provides the lead-in to Indra’s journey continued in vs. 5. 


IV.31.5: In b I read 4h@ not 4 ha (a change only in the Pp. not the Samhita text), and 
analyze this sequence as 4 + dha, the neut. pl. of ‘day’ (found also in IV.30.3 and 33.6; cf. 
also visvaha in 12a below). This is one of only two supposed exx. of the particle Aa with 
long vowel; the other one (V.41.7) also follows 2 and is susceptible to the same analysis. 
The #final version of fais gha, which shows Brugmann’s Law and velar outcome before 
original *o, acdg. to Mark Hale. Note that 4a only once elsewhere occurs after the 
preverb 4(VIII.9.18 2 Aayam ...). (In fact an analysis 4haydm “this one through the days 
here ...” 1s also possible in VIII.9.18, though I did not so analyze it there.) By contrast 
ghais found fairly commonly after 4 (1.30.8, 1.48.5, etc.). 

“Along the slope of your intentions” (pravata ... krdttiinam) means that the journey 
to our sacrifice is an easy one because it is in accord with Indra’s intentions. Why this 
should be like coming by foot (padéva) is not entirely clear: the journey is so easy that it 
can be undertaken on foot? pleasant pedestrian rambles generally involve taking an easy 
downward path? Neither of these seems particular applicable to Indra’s travels. 

When sdcd occurs with a loc., it generally lacks lexical value and simply signals a 
locative absolute -- as in the common expression suté séca “when (the soma) is pressed.” 
I think that is the intention here, in the phrase sdrye séca: it is a temporal expression, 
“when the sun (rises)”; cf. I.135.3 and comm. ad loc. I have here included a lexical tr. “in 
company with” because I think séca, with lexical value, needs to be supplied or 
understood in the next vs., 6c, for which see disc. below. However, I would now be 
inclined simply to tr. here “I have taken my share at sun(rise).” 


IV.31.6: The purport of this verse is something of a puzzle. I think the point is that the 
journey undertaken by Indra in vs. 4 has finally brought him here, with both his battle- 
lust and his equipment on full display, in order to drink soma with the ritualists (including 
the “I’’ of the speaker). Cf. nearby IV.29.2, where Indra presents himself in a non- 
intimidating way (or so he thinks) and “becomes exhilarated along with the heroes who 
have pressed the soma.” Here his arrival is at sunrise, and “I” have a share in the soma 
along with Indra at that time. In order to make sense of 6c, we need to understand/supply 
abhaksi from 5c (as Ge [/WG] do also). Although Klein (DGRV II.129) thinks the two 
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ddha’s in c have different functions, the pointed parallel structure of that short pada -- 
adha LOC 4dha LOC -- makes that conclusion quite unlikely in its strong form -- though I 
think it is the case that the formal parallelism conceals a functional distinction (different 
from the one suggested by Klein). The question is how to construe the locatives, and it is 
here that the séc@in 5c comes into play. As I noted apropos of that pada, the séca@ there 
seems just to signal that the loc. siirye is a functional loc. absol. In our pada c there is no 
sdca, but I think it should be understood. On the one hand, it again (silently) marks sdrye 
as a loc. absol.; however, with indre I suggest it has lexical value (as it likely has in the 
two occurrences of tvé séca in the next hymn [IV.32.3c, 4a]), indicating that “I” take my 
share in Indra’s company. What I am suggesting is that a non-overt séca, supplied on the 
basis of its occurrence in the previous vs., has two different functions in a single pada, a 
pada whose structure suggests that its parts should be rigidly parallel. This is not 
sufficiently conveyed by the published tr. -- Iam not sure that English is up to conveying 
it -- which I would now emend to “(I have taken my share) now in (company with) you, 
now in (company with) the sun (i.e., at sunrise).” 


IV.31.7—8: My interpr. of the structural relationship of these two vss. and of the internal 
structure of vs. 8 differs considerably from the standard. Because of the parallelism of the 
openings of these vss., both with u/d sma, | think that there should be two parallel 
clauses. But vs. 7 is a Afclauses with accented verb (@Auh), whereas the only verb in vs. 8 
is mamhase in pada c. I am also puzzled by the par7in 8a, which is difficult to construe 
with the rest. There is no pari V mamh elsewhere, and pdriis in any case not situated 
where we would expect a preverb in tmesis. WG tr. valiantly “du schenkst ... ringsum,” 
which works in a pinch but I find it unsatisfying. I suggest instead that pada a contains an 
abbreviated form of a common formula containing both pari and sédyah and a verb of 
motion (or equiv.). Cf. in IV: nearby IV.33.1 pari dyam sadyo apdso babhivuh, IV .45.7 
yéna sadyah pari ra4jamsi yathah;, 1V.51.5 pariprayathé bhivanani sadyah. And elsewhere, 
e.g., 1.115.3 pari dyavaprthivi yant sadyaéh, 1.123.8 ékaika kratum pari yanti sadyah, 
1.128.3 évena sadyah pary eti parthivam, I11.58.8 pari dyavaprthivi yati sadyalr, V 47.4 
divas caranti pari sadyo antan, V11.5.7 vayur na pathah pari pasi sadyalr, V1.75.4 patica 
ksitih pari sadyo jigat. Given the remarkable number of such collocations, I find it 
difficult to believe that our poet is not evoking this formula. Since much of this hymn 
concerns Indra’s journey, it would be contextually appropriate. That vs. 9 asserts that no 
hindrances can obstruct Indra supports the journey theme. Then, by my interpr., padas be 
constitute the main clause for vss. 7—8. 


IV.31.10: The “hundred forms of help” found at the end of the first trca (3c) recurs here 
at the beginning of this trca, following the two more challenging trcas in between. 


IV.31.11: The publ. tr. rather carelessly followed Ge’s “zu grossem, glanzvollem Besitz,” 
but mahdah is of course not a dat. like rayé divitmate. It should either be rendered as a 
gen./abl. of mdh-, hence “for the heavenly wealth of/from a/the great one” (so, e.g., 
tentatively Scar 45), or as the adv. mahdh (see esp. Old, Kl. Schr. 729-30 [=ZDMG 
(1901): 270-71] on maho rayé), hence “greatly for heavenly wealth.” As Old points out, 
this phrase is very similar to V.79.1 mahé ... rayé divitmati, with a real dative mahé. The 
purport of the two expressions is probably the same. I would now follow Old’s adverbial 
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interpr. Indeed this very phrase is found a number of times: [V.31.11, V.15.5, 43.1, 
VII.23.16, X.61.22, 76.2, and in all cases the mahdh should be interpr. as adverbial, 
though the less punctilious “for great wealth” probably captures the intended sense just as 
well. 

The tr. of divitmate also needs to be revised. I now tentatively accept the analysis 
of divit- and its deriv. divitmant- as div-it-, a root noun cmpd containing the root Vi ‘go, 
come’. The word is rendered inconsistently in the publ. tr., as ‘heaven-bound’ in 1.26.2, 
‘heavenly’ here and X.76.6 (though adjacent divit- is tr. ‘heaven-bound’), and ‘heaven- 
bright’ in V.79.1. This inconsistency reflects the weakness of both standard analyses of 
this formation, either as an -7f-stem with a marginal suffix or as a cmpd. Neither explan. 
is particularly compelling. For the former, see, e.g., AiG II.2.322, Re EVP 3.78—79 [ad 
V.79.1]; for the latter, e.g., Thieme (ZDMG 1961.100 = KISch 176), AiG II.2.935 
(Nachtr.), EWA s.v. dyav- (p. 750), and extensive disc. by Scar (4446). The idea goes 
back at least to Wackernagel (Sb. Berl. 1918; see Re op cit.). In this particular case, since 
the wealth is presumably coming from heaven, not going there, a lit. tr. would be “greatly 
for wealth coming from heaven,” but “... for heaven-sent wealth” would be more 
idiomatic. The -mant- suffix seems pleonastic, as AiG II.2.877—78 points out, since the 
hapax divit- and divitmant- appear both to be adjectives in the same meaning and are 
found adjacent to each other in the same case in the one passage in which divit- is found 
(X.76.6). The reason for -mant- rather than -vant- is likewise unclear (see AiG II.2.882, 
891). 


IV.32 Indra 


IV.32.2: The stem c/trin- is a hapax, and it is not clear what the fem. pl. referents are. Ge 
suggests ‘battles’. On the basis of the fem. pl. phrase in 5, citrabhih ... uttbhih\ 
tentatively supply ‘means of help’; note that at/bhih appeared at the end of the previous 
vs., lc. 


IV.32.3: Ge takes dasa as belonging to the enemy and providing the content of their 
boast: “der sich mit seiner Starke grosstut.” But since 6/as@is almost always pada-final 
no matter what part of the vs. it belongs with and since Indra’s djas- is usually what is 
referred to, I take it as Indra’s. 

The comparative sasiyas- occurs only twice in the RV, once in a very slangy 
passages referring to a woman (V.61.6), in a usage that does not illuminate this one. 
Context in our passage favors the rendering ‘more numerous’ (so also Gr, Ge), given its 
contrast with dabhrébhis cid“with only a few.” The question is how to get from the 
positive sé#svant- ‘each and every, one after another, successive, recurrent, continual’ to a 
comparative ‘more numerous’. The English expression “they just keep coming, more and 
more” might be the clue. WG incorporate the literal sense of sasvant- but seem not to 
render the comparative: “die der Reihe nach erscheinenden.” 

See disc. of séc@ad IV.31.5-6. 


IV.32.10: The rel. prn. beginning pada b, Samhita ya, is ambiguous: it can stand for ya 


(neut. pl. and presumably picking up immed. preceding viryain the main cl.) or yah (so 
Pp.) (fem. pl. and presumably anticipating puiro dasih in c). Neither is syntactically 
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satisfying: if it has virya as its antecedent, as normal syntactic practice would expect, it 
doesn’t make sense in its clause: Indra didn’t “break into” his manly deeds. If it refers to 
the fortresses, it works fine with the verb in its clause but has no direct connection to the 
main clause. I assume the ambiguity was meant and loose subordination was the reason. I 
render it as a general subordinator to avoid both bad choices. 


IV.32.11: Pada b is most likely an embedded relative -- a very rare syntactic phenomenon 
in the RV -- because the most likely reading of c is that the singers sing (a) “at the 
pressings” (sutésu c), not that Indra performed his deeds sutésu. However, it is just 
possible that sutésu could mean “in (the exhilaration of) the pressed soma drinks” and 
therefore continue the rel. cl. in b. In any case in this casually assembled Gayatri hymn, a 
syntactic violation does not seem too critical. 

IV.32.13: The use of sasvant- here seems unconnected to the comparative s#sivams- in 
3a. Since vs. 13 is found also in VIII.65.7, it may simply have been imported from 
elsewhere; the structure of this hymn is very loose and seems to have been cobbled 
together from standard tropes and formulae. 


IV.32.15: The phrase matindm ... stomah “the praise-song of our thoughts” refers to the 
actual poetic composition that stems from our thoughts. In RVic discourse every step 
from ‘mental inspiration’ to ‘thought’ to ‘song/poem’ can be used to refer to the 
composed or formulated praise for a deity. Here we see the progression expressed. 


IV.32.16: On the accent of ghdsah see III.52.3. 


IV.32.17: For vydti- (RV 3x), despite Mayrhofer’s apparent skepticism (EWA s.v.) I 
follow Re’s deriv. (EVP 15: 37) from vi V yam with a presumed development ‘hold 
separate/apart’ > ‘pair’, though Re doesn’t deign to indicate what the semantic channel 
might be. 

khart-, ‘a measure of capacity’, is found only here and much later in the siitras and 
Classical Skt, but it appears to be widespread in MIA. See EWA s.v. 


IV .32.20: ma dabhram (“not a little!”) is a prohibitive lacking a verb, though an aor. 
injunc. can easily be supplied of course: *dah matching the impv. def in the positive 
expression preceding it. Or alternatively s-aor. * bhah (1.e., *bhan) to match flg. bhara. 


IV.32.22: This very obscure danastuti begins by presenting itself as an explicit formal 
praSasti (eulogistic praise), an important genre in later times and, in my opinion, the 
missing link between Rigvedic praise poetry and Classical kavya (see Chap. IV in my 
Rigveda between Two Worlds), with the annunciatory verb pra ... samsami. | think this 
high-style opening is meant as a deliberate contrast with the bawdy nature of the gift 
praised. 

As noted in the publ. intro. I consider “the two brown ones” (babAri/) found in all 
three vss. of the danastuti (22—24) to be the breasts of a woman given to the poet as a gift 
from his patron (a not-uncommon gift). 
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In c the poet playfully warns the patron not to stint on cows on the grounds that 
he’s already given him something else. The expression is quite condensed. s 


IV.32.23: This is the most difficult vs. of the sequence and has given rise to multiple 
contradictory, not to mention ludicrous, interpr. -- among which my own may be 
numbered (although I certainly think it’s better than eyeballs). Note the two -k4- forms 
(kaninaké€(va), arbhaké), indicating slangy, low-register speech and quite possibly 
associating it with women’s language. (For disc. see my 2008 “Women’s Language in the 
RV” and 2009 "Sociolinguistic Remarks on the Indo-Iranian *-ka-Suffix: A Marker of 
Colloquial Register.") If the gift is really a woman, then evoking women’s language 
would make sense. 

On vidradha- ‘undressed, without clothes’ see EWA s.v. As for drupad4- ‘post’, 
AV VI.63.3 ayasmdye drupadé “on a metal post” shows that the post need no longer be 
wooden (despite dru-), just as “plastic glasses” does not strike an English speaker as odd 
or contradictory. As I said in the publ. intro., I think the post refers to the woman’s 
slender body, with two very prominent breasts, an ideal of a woman’s body also 
encountered in Classical Skt. lit. The breasts are personified (“little baby-dolls”) and 
invested with some autonomy as they move about during sex. Crosscultural parallels in 
sexual slang could surely be found. 


[IV.33—37 JPB] 


IV.38 Dadhikra 

The middle vss. of this hymn are introduced by repeated utd sma (5, 6, 8, 9), 
varied by utd syd4in 7. As noted in the publ. intro, this sequence of ‘and’s adds to the 
sense of speed. 


IV.38.1: Although the Anukramani takes Heaven and Earth to be the deity of this vs., the 
unidentified duals must rather refer to Mitra and Varuna, as also in vs. 2. This is clear 
from IV.39, where Mitra and Varuna give Dadhikra to the Purus (2cd, 5cd). 

The publ. tr. doesn’t accurately reflect séntiin pada a. The tr. should read “Since 
there are earlier gifts ...” 

The form nitoséis much disputed. Gr identifies it as a 3™ sg. to the thematic pres. 
toSate (otherwise unaccented), but not only is there a perfectly fine -te 3™ sg. (tosate 4x) 
while a ¢less 3™ sg. would be anomalous, but given the full-grade we would expect root 
accent (*itdse). Old vacillates but displays a weak preference for a 3“ sg. unreduplicated 
perfect, and Ge, who does not comment, appears to follow him (“... ausgeschiittet hat’). 
Despite this scholarly pedigree, this solution appears to me to have little to recommend it: 
non-reduplicated perfects are quite rare. Gotd (1 K1, 167-68) also vacillates: if it’s a 
verb it’s a non-redupl. pf. Or it might be the loc. of a noun z/tos4-; this appears to be the 
view represented in WG. There does exist a them. noun fosa-. Re also tentatively 
suggests a locative but “a nuance semi-infinitive,” tr. “pour étre déversées.” I find Re’s 
interpr. appealing, though, as often, somewhat cavalier about grammar. I would like to 
take the form directly as a dative root noun in infinitival usage, but we should probably 
expect *nitusé. It may have been adjusted to match the grade of tosa-, or the loc. ending - 
é of the them. noun may have been reinterpr. as a purpose dative. One might expect the 
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hapax naitos4- to provide some help, but it is only found in the impenetrable ASvin hymn 
X.106.6, which appears to be written in code. In any event, the point of the hemistich 
seems to be that Mitra and Varuna provided gifts to Trasadasyu, who then redistributed 
them to his subjects the Purus in an appropriately kingly way. 


IV.38.2: On -nissidh- see comm. ad II.51.5 and on puru-nissidh- comm. ad 1.10.5. It is 
possible here that -nissidh- ‘tributes’ are owed to Dadhikra rather than provided by him. 
Cf. Klein (DGRV I.420) “to whom many tributes are due”; this would fit better with 
carkftyam aryéh. 

For prusita-psu- ‘frothing at the mouth’ (< ‘having spraying breath’), see EWA 
S.V. Psu-. 


IV.38.3: There is sharp difference of opinion about the sense of medhayu-: is it built to 
medha- ‘wisdom’ or médha- ‘ritual offering, meal’? The former is the choice of Ge, Re, 
Mayr (tentatively, EWA, s.v. medha-), while Gr, Scar (188), and I opt for ‘meal’. (WG’s 
rendering “wie ein Opfertier Verlangender” must also reflect this médha- stem.) The 
‘meal’ interpr. fits well with e7dhyantam ‘greedy’, and it also makes more sense to me 
that a horse would want something to eat rather than wisdom. Moreover, if Dadhikra 
represents the sacrificial horse in the ASvamedha, there is a (sinister) echo of the name of 
this sacrifice: the horse is unwittingly seeking his own sacrifice. It can, of course, also be 
a pun. 


IV.38.4: This vs. contains a number of puzzles, though the general purport -- the success 
of Dadhikra in battles and raids -- is clear. 

gadhya- elsewhere (3x) modifies vaja- ‘prize’, but that precise word can’t be 
supplied here, because it is masc. and gdédhya must be neut. pl. Nonetheless, battle spoils 
or the like must be meant. Ge’s rendering of gédhya- as “bis an die Wagendecke 
reichende (Beute)” must rest on the later (siitra) gadha ‘Verdeck des Lastwagens’ (see 
EWA s.v.), but given the chronological gap and the fact that EWA considers the etym. of 
gadhda unklar, this seems unnecessary. Ge is consistent: the other occurrences of gadhya- 
he tr. ‘deckenhohe’. 

I take cérati ... ga4chan as a periphrasis, “keeps going,” though the standard tr. take 
the two verbal forms separately. There is no way to tell. 

The problematic form in this pada is sdénutarah, about which there is no consensus 
even on what part of speech it represents. The uncertainty can be seen acutely in 
Mayrhofer’s changing approach to it. In KEWA (s.v. sanutah) he tentatively decides to 
follow AiG II.2.596, 608, 698 in taking it as a comparative built to the verb stem sanoti, 
meaning ‘mehr gewinnend’ (an interpr. that goes back, one way or the other, to Say.). But 
in EWA (s.v. sanutar) he has changed his mind, attaching it rather to the adv. sanutar 
‘away’, attributing its aberrant form to reinterpretation by this late poet, and citing Tichy 
(Nom. agen. 58-59), who suggests it’s a comparative to the adv. Both Ge and Re derive it 
from V san ‘win’, though in different ways: Ge’s tr. (“als bester Gewinner’’) seems to 
reflect the comparative interpr. favored by Say. and AiG (though transposed into the 
superlative); Re (“gagnant”’) explicitly suggests that it stands for *sdnutra-, formed like 
térutra-, an interpr. that Gr also gestures towards. Old favors a connection with the adv. 
sanutar, as do WG (flg. Tichy), tr. “immer ferner wandelt.” My tr. reflects an analysis as 
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comparative agent noun to V san (“as one better at winning”), but I do not feel strongly 
about it. In fact, I would probably now emend my tr. to “keeps going further in (the 
contests for) cows”: the contrast between his hemming in the booty in a and himself 
going further in b would be thematically nice, and if I am correct about the meaning of d, 
the expansion of the horse’s wanderings further and further would be appropriate to what 
is expressed in d. But I am not certain that this question can be decided. 

My interpr. of avirjikah rests on Thieme’s (Unt. p. 40, n. 2): ’an dem der Schaum 
hervortritt’. This image responds to prusit4psum in 2c. 

vidatha nicikyat recurs in AV V.20.12. 

The last pada is the most baffling of all. The second part of it, pary apa ayoh, is 
also found at I.178.1 (q.v.). The major question is the identity of 4paz: is it a form of V ap 
‘reach, acquire’, whether verbal or nominal (so Ge, WG); is it a derivative of dpas- 
‘work’ (so Gr, Re; dubious EWA s.v. 4pas-); or is it the nom. pl. of 4p- ‘water’, used as 
an acc. (Old, Thieme, WG possibly [in n.])? I follow Thieme’s interpr. (Unters. 40-41), 
which sees “the waters of Ayu” as an expression referring to land habitable because it is 
well watered. If this phrase is essentially locational, then one might expect the preceding 
tro aratim to be as well: “across the ara¢i-.” Unfortunately, though Thieme’s general 
interpr. of arati- I find persuasive, his tr. of this phrase “schneller als die Rader [seines 
Wagens]” is problematic, because I do not see how “rah can mean ‘faster’. It is always 
otherwise a preposition/adverb. I therefore think Dadhikra is being depicted as crossing 
the arat/and racing around “the waters of Ayu.” These two locational phrases may refer 
to the ritual ground, as Old suggests: the horse runs across the fire on the ritual ground 
and around the water vessels used for the sacrifice. Or, my preference, it can refer to the 
territory of the Arya, which the horse traverses and thus, as it were, claims for his owner 
(much as the ASvamedha horse does in his year-long pre-sacificial ramble). What arati- 
would stand for in this scenario isn’t entirely clear to me -- but since arat/- can mean 
“spoked wheel, circlet, circle’, I would tentatively suggest that the horse runs across a 
notional circle of land belonging to / claimed by / aspired to by the Arya and then around 
the periphery of this circle to enclose it as Arya possession. I would therefore now emend 
my tr. to “across the circle (of Arya land), around the waters of Ayu.” 


IV.38.5: The lexeme dnu V krusis later a semi-technical term for raising the hue-and-cry, 
which would be appropriate in this context. 

There is a phonological echo of 4c nicikyatin 5c nicdyamanam, although the 
latter is to be analyzed as nicé#+dyamanam. The latter belongs to the marginal thematized 
pres. dyate to Vi(see Goti, 1 K1., 92-97). There is one other occurrence of this medial 
part. in the RV, otherwise a few finite forms, some of which are ambiguous between 
subjunctive to the root pres. and indicative to a them. pres. 


IV.38.6: The referent and construction of 4su require discussion. Ge (/WG) construe it 
with prathamdah (“first among these’’) and supply “cows.” But this doesn’t make sense if 
the meaning is “desiring to run first among these,” because that conjures up a picture of 
the horse leading a stampede of cattle in a race -- surely not an ancient Indian sporting 
event or battle array! If the 4su is to be construed with the rest of its pada, it should refer 
to the ranks of chariots in b (srénibhi rathanam): sréni- is fem. and the image appears to 
be of Dadhikra leading a charge of chariots, a far more likely scenario. However, I think 
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unaccented asu is simply taking (modified) Wackernagel’s position in the clause and 
should be construed with nf vevetiin b: the horse is bearing down on the females. (Note 
that nf veveti ... a4suis found also in III.55.9.) Even so, I would not supply ‘cows’: 
although we are (too) accustomed to having (notional) cows as the goal of a 
hypermasculine animal in the ever-repeated formulae in Mandala IX, where Soma the 
bull seeks cows in the form of milk, in fact Dadhikra should be seeking mares, not cows, 
if this is about his desire to mate. However, if he is not seeking mates, but merely prizes, 
cows will do. (And note cdrati gosu gachan in 4b, where the cows are explicit.) 

The sexual reading I suggest for ab may be supported by pada c, where I follow 
Gr, Re, and WG (in n.) in taking jénya- as a member of a wedding party, not merely a 
man ‘belonging to (one’s own) people, Landsmann’. For jénya- in a wedding context, see 
AV XI.8.1—2. Here the comparison is presumably between the garland of the winner of 
the race and that of a suitor or groomsman at a wedding. 

Ge and Re (EVP 15.163) render A7vranam as ‘rein’ (Ge Ziigel, Re réne), flg. Say. 
(asyagatam khalinam), though Re appears to recant in his n. Neither etymology nor the 
other occurrences of the word (nor so tr. by Ge, e.g.) support this interpr., and context 
also favors a version of ‘dust’ (so WG ‘Staéubchen’). Note Azrate reniim “scatters dust” in 
7d, where the verb kirate echoes kirdéna-. 


IV.38.7: On pada b (=VII.19.2) see comm. on the latter passage. As discussed there, 
although the standard tr. (here Ge, Re, WG) take stisriisamanah as a form of V srus ‘obey’ 
and tr. accordingly, it is simply a well-formed desiderative to V sru ‘hear / be 
heard/famed’ (so classified by Gr, Wh [Rts], Heenen), with the mid. meaning “desiring 
fame (for oneself), desiring to be(come) famed’. 

Pada c contains another unidentified fem. loc. pl., the pres. part. yatisu. Old, Ge, 
and Re take the referent to be the ranks of chariots from 6b, WG cows. I again prefer 
mares (though the other two are possible, depending on how it is construed). I take the 
tuiram, the acc. sg. of a root noun (see Schindler s.v., though I do not follow his interpr. of 
this passage), as an adverb. It forms a phrasal verb with V/ ‘go hastily’ (so approx. Old). 
In context “iram ya(tisu) is a close match to the immed. following turdyan. It would be an 
even better match if the 2™ participle were turanyan (two forms of this verbal stem are 
found in the Dadhikra hymn IV.40: turanyatéh 3a, turanyati 4a, and cf. also turanyasat 
2b), and I am tempted to think that the poet had this stem in mind, but opted for 
phonologically similar turdyant- because his preferred form would have produced a bad 
break. Like curanyasdat in 40.2, our form would be a deliberate deformation of the 
expected one to fit metrical circumstances, though our turdyan makes no morphological 
difficulties, unlike turanyasat. 


IV.38.9: As Old points out, the contrastive lexemes sém Vi and v/v /are juxtaposed in 
samithé viyantah. 


IV.38.10: The first hemistich contains a three-termed simile / frame construction, in 
which all three terms are realized in both simile and frame. This is fairly unusual. 

Re nicely points out that the product of d would be what is later called the 
madhuparka, the concoction offered to an honored guest. 
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IV.39 Dadhikra 

As was noted in the publ. intro., the middle hymn of the small Dadhikra cycle 
differs in style and content from the hymns before and after, presenting a formal praSasti- 
type encomium. 


IV.39.1: The hopes expressed for “my” improvement and safety in the 2" hemistich are 
presumably in service of my producing a good praise-hymn. 


IV.39.2: I take kratu-pra- as referring to the poet’s own Arétu- ‘intention, conception’ -- 
that is, producing the praise-hymn he has envisioned. So also Re and (partly) WG. Others 
consider it the Aratu- of others or of all, and Old suggests an emendation to *kratuprah 
(gen.) because he thinks it more applicable to Dadhikra than the poet. This cmpd seems 
to play off Arsti-pra- in the last hymn (IV.38.9b) in structure and phonology, but since it 
is found once elsewhere, as is the derivative kratu-pravan-, both in the same hymn 
(X.100.12 and 11 respectively), it was not simply created here for the occasion on that 
model. That both words in X.100 refer to a poet/singer as here undercuts Old’s 
justification for his emendation. 

Maurer (324—25) renders puruvara- as ‘richly tailed’ (vara- ‘tail-hair’ beside vara- 
‘favor, choice thing’), an interpr. also given by Scar (332) as an alternative (‘mit den 
buschigen Schwanzhaaren’). I find this appealing (as a pun, not as the primary reading) -- 
but ultimately unlikely: unlike the other hymns in this sequence, no other physical 
attributes or characteristics of Dadhikra, save his swiftness, are described in this hymn. 

In the 2™ hemistich puribhyah ... téturim was mistakenly tr. twice in the publ tr. 
Eliminate the last phrase “as one triumphant for the Purus.” 


IV.39.3: The interpretive problem in this vs. is caused by the length of a single vowel: s# 
instead of *s@in d. The most obvious contextual reading of the pada is that Aditi should 
act in concert with Mitra and Varuna, but of course Aditi is feminine and the pronoun is 
masc. Say. makes Dadhikra the referent and is followed by Ge, Re, Maurer, and 
(tentatively, see their n.) WG. (Maurer in fact takes Dadhikra also as the subj. of Armotu 
inc and interprets 4ditih as a masc. adj. ‘free of bond’.) Old discusses at some length and 
comes to a solution (in agreement with Hillebrandt) somewhat like Maurer’s: that the 
subject of both c and d is Dadhikra in the guise of / identified with Aditi. I find all this 
unlikely; despite the syntactic problem, I think the subject of d has to be Aditi, who has a 
close natural connection with her sons Mitra and Varuna (unlike Dadhikra). Masc. sé 
may simply show attraction to the adj. sajosah, which is ambig. between masc. and fem. 
Or, in my opinion more likely, the pada may have been incompletely adapted from one in 
which the referent of s# was Aryaman, the standard third member of this trio. No exact 
parallel is found in the RV, but cf. passages like 1.90.1, I.186.2=VII.60.4 and, with Aditi, 
VI51.5 and V.31.5. Another possibility, that the s@refers to the mortal poet favored by 
Aditi in c, was essentially closed off by Old, who persuasively argues that sajosa(s)- 
refers almost without exception to the relationship of gods with gods or, less frequently, 
mortals with mortals -- but not interspecies relationships, as it were. 


IV.39.4: There are several ways to configure the syntax of this vs. The first question is 
whether the genitives in pada a should be construed with the verb of b. But since 
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émanmali takes an acc. (nama) in b, this seems unlikely (though Maurer does it that 
way), and the standard tr. (including mine) supply in pada a a form of V4 ‘pay tribute’, 
which has dominated the hymn so far (lab, 2a, 3a) and consistently takes the gen. (The 
aor. 4karit in the preceding vs. [3a], or rather the 1“ pl. equivalent, seems the obvious 
form to supply.) The question then arises what the relationship between padas a and b is. 
Ge seems to take pada a as the main cl. and b as dependent on it (“... da wir ...”), 
presumably subordinated by the y4d ending pada a. Re seems to follow this interpr., 
though with some French curlicues of his own. This type of structure, with one clause 
ending right before the final monosyllable of a pada and the next beginning with that 
monosyllable and continuing through the next pada, strikes me as an unprecedented, or at 
least exceedingly rare, clause configuration. If one of these clauses is subordinated to the 
other, it should be the other way around, with pada-final y¢d marking what precedes as a 
subordinate clause and b as the main clause. (Note that although yd4dis preceded by a lot 
of material, it all belongs to a single NP.) In this account the accent on 4manmahi would 
be due to its pada-initial position. This is the way WG take it. My interpr. differs from 
both of these in making both clauses in the first hemistich subordinate to cd, expressing a 
temporal progression: after we have celebrated (aor.?) and brought to mind (aor.), then 
we call upon (pres.). 

The relationship between the genitives in a, which are simply strung together 
without internal structure (dadhikravna isé urj6 mahéh), is clarified in the next hymn 
(IV.40.2d), where it is said that Dadhikra(van) gave birth to /s- and ar7-. 


IV.39.5: Dadhikra as stidanam mdartyaya “making sweetness for the mortal” provides a 
ring with lc mam usdsah stidayantu, though there the sweetening was attributed to the 
dawns. Since vs. 6 is asummary vs. and in a different meter, the 1/5 ring defines the 
outer edges of the poem. 


IV.40 Dadhikra 

See the publ. intro. for a disc. of the style. The poet likes repetitive figures: 2a 
bhariso gaviso (b isé[h)); 2ab duvanyasac, (chravasyad) ... turanyasaét (3a turanyatéh ... 
4a turanyati); 2c dravo dravarah (3a dravatas ... 3c dhrajato); 5 sucisdd ... antariksasdd ... 
vediséd ... duronasat/ nrséd varasdd rtaséd vyomasad, 5d abja goja rtaja adrija, see others 
noted below. The means he uses to produce these patterns are not always strictly 
grammatical and there are a number of hapaxes. Orthodox Vedic linguists have not 
always responded to the exuberant linguistic invention on display and have produced 
some plodding by-the-book analyses. 


IV.40.1: As noted in the publ. intro., vs. | stands apart from the rest of this hymn and is a 
simple variant on 39.1: our pada a telescopes 39.1ab; our b corresponds to 39.1c; and cd 
are an afterthought list in the genitive, attached loosely to the first pada. 


IV.40.2: Note pada-initial sétva (a) and satyo (c). 

The first hapax we encounter is an easy one to account for (almost as though the 
poet was breaking us in slowly): bharisa- ‘seeking plunder’ is modeled on immed. flg. 
gavisa-, so Old, flg. AiG II.1.65. I think that /séh in the next pada is also felt as part of 
this series, although it has a different grammatical analysis and function. 
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The very puzzling rhyming pada-final duvanyasdat (a) and turanyasdat (b), also both 
hapaxes, have to be considered together, and the latter needs first to be put in context 
with likewise pada-final turanyatah (gen. sg. part., 3a) and turanyati (3™ sg. pres., 4a), 
both of which also have Dadhikra as subject. Clearly the poet wanted to position this 
signature word (see also 38.7c and comm. thereon) in the same place in all 3 padas, but 
since our verse is couched in the nom. sg., the grammatical form of the part. would be 
turanyan, which would not fit (and a finite form would be out of place, since the pada 
already has a finite verb). He needs another syllable -- a point also made by Scar (565). 
How exactly does he get it? Unfortunately I don’t have an altogether satisfactory answer, 
but I am tolerably certain that the standard answer given -- that this is a root-noun cmpd 
with final member from V sad -- is dead wrong. It is true that vs. 5 has an impressive array 
of -séd- compounds, but their first members are actual places, and, in the phrases in 
which they’re embedded, sitting makes sense (e.g., 5b “a Hotar sitting at the vedi”). (For 
the function of these cmpds in the hymn, see comm. ad vs. 5.) Here the horse is on a 
dizzying breakneck run -- “sitting” in or among anything is exactly opposite to the spirit 
of the vs., no matter how attenuated “sit” might have become in the cmpd. And the 
supposed first member, furanya-, is simply not a place to sit. So the various tr. offered -- 
Gr ‘in Raschheit wohnend’, Ge ‘der unter den Spitzenfihrern sitzt’, Re ‘qui si¢ge parmi 
ceux qui foncent-en-avant’, Scar ‘unter die Vordringenden, Eifrigen, Eilenden setzend’, 
WG ‘der unter den Durchsetzenden Sitzende’ -- despite the worthiness of their attempts, 
simply sound silly and significantly slow the onrush of this wonderful verbal picture. My 
own suggestion begins with the class of -asand- participles or pseudo-participles like 
sahasanda- (on which see comm. ad IV.3.6). I suggest that our poet was familiar with such 
forms (of which there are quite a few in IV; cf. nearby mandasanah lV .34.10, IV.35.6, 
etc.) and that he created an active participle on the model of these apparent middles: 
mandana-: mandasana- :: turanyant- > * turanyasaént-. Note that the accent matches that 
of the -asand- forms; note also that act. curanyasdt fits a Tristubh cadence, while a med. 
*turanyasana- would not. (The mandasand- forms just cited are pada-final in Jagati.) Why 
- sat) | would argue that it is the neuter in adverbial usage; an original nom. sg. masc. in - 
sadn may have been readjusted to match the -s#d- cmpds in vs. 5, but I am certain its 
origin was verbal. 

Now what about duvanyasdé?) First, it is clear that the -anyasd4t part is completely 
dependent on turanyasdt. As we just saw, the latter belongs to a tight-knit curanyda- set, 
but there is no *duvanyd-. The form is almost universally taken as a -s#d- cmpd. based on 
dtivas- ‘friendship’, similar to the denon. duvasyati ‘offers friendship, gives friendly 
reception to’. Scar (566) explicitly presents it as a crossing of duvasya- with turanyd-, 
“was bei der Experimentierfreude des Dichters von 4.40 akzeptable scheint.” The whole 
cmpd is then rendered ‘der unter den Bevorzugten ... sitzt’ (Ge), “qui si¢ge parmi les 
privilégiés’ (Re), ‘unter die, denen Ehrung zuteil wird, setzend’(?) (Scar), ‘unter den 
Huldigenden Sitzende’ (WG). Such an interpr. requires pushing the semantics of diivas- 
and its relatives rather further than seems reasonable, while a more lit. ‘sitting among 
friends/those who offer friendship’ would be a somewhat comical description of a 
racehorse. Further it suffers from the “sit” problem identified also for turanyasdt. the 
horse is galloping at top speed, not sitting in the bleachers with the grandees. I therefore 
reject the connection with di/vas- and take my cue from Gr’s (ignored) interpr, ‘in der 
Ferne weilend’, ‘dessen Wesen es ist, in die Ferne zu dringen’ -- in other words to 
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associate the first member with durda- ‘far’, with a thematized zero-grade duv-a- beside 
pre-consonantal da-ré# (and pre-vocalic full-grades déviyas-, davistha). A similar 
derivation must account for duvasanasah ‘going the distance’, vel sim. (e.g., Re ‘fongant- 
au-loin, WG ‘sich ... entfernend’), in IV.6.10 (note, also in Mandala IV), whose 
connection with durd-, etc., is generally agreed upon, though its morphology is unclear 
and also owes something to nearby forms. See comm. ad loc. It should be noted that Re 
in EVP 13 (1964) in his comm. to IV.6.10 suggests that our duvanyasét contains the ‘far’ 
word: ‘qui demeure loin (en arriére)’ and is oppositional to turanyasdat ‘qui (va) 
rapidement (en avant)’, but in EVP 15 (1966), which contains his tr. and comm. to IV.40, 
he has substituted the tr. given above. 

Pada c produces a new set of problems, though happily much less intractable than 
those just discussed. Though drava- is found only here in the RV (but common later), its 
derivation and meaning are straightforward. The next word, dravard-, is a hapax, but 
transparently generated to the preceding dravd-. It may simply have the suffix -ara- (so 
AiG II.2.215) like semantically similar patara- ‘flying’ (RV 3x), but I wonder, given the 
missing syllable in this pada, described by HvN as “a rest at the 5" place” (that is, 
directly before dravara-), whether dravard- is meant to remind us of an allegro form of a 
compative in -¢ara-, slurred in rapid speech (though the accent would be wrong). Finally, 
another hapax, patamgard-, owes its -rd- to preceding dravard-, added to the well- 
established stem patamgd- (the aforementioned patara- may also have played a part). 


IV.40.3-4: These two vss. revisit the utd sma opening that characterized the middle vss. 
of IV.38. 

There is also a concentration of intensives: 3d téritratah, 4c samtavit' vat, 4d 
apaniphanat -- appropriate to the ever-increasing speed and the intense repetitive 
movements of the horse racing to the finish line. 


IV.40.3: The imagery of this vs. picks up the ‘flying’ (patamgarah) of 2c. 

In pada a draévatah both looks back to dravo dravarah in 2c (all derived from the 
same root and with dravardh metrically identical to and in the same metrical position as 
dravatah) and forward to dhrajatah in 3c (same metrical shape and position, rhyming 
forms). 

Most tr. give anu vati additive semantics, ‘blows after, blows following’, but 
elsewhere this lexeme means ‘fan (flames)’ (1.148.4, IV.7.10, VII.3.2, X.142.4). Here I 
think it’s used figuratively, of the wind ruffling up mane/feathers. The standard tr. 
(including mine) supply ‘wind’ as the subj. 

As both Ge and Old point out, the parndm ‘wing, feather(s)’ in the simile lacks an 
overt correspondent in the frame, where we’d expect a body part of the horse. Old 
suggests quick feet or (from Ludwig) the mane. I assume the latter, and in fact I think that 
parndm can be read with both simile and frame. In the simile parmdam is used as a 
collective for the bird’s feathers, in the frame metaphorically for a horse’s mane. (A 
Google search of “feathery mane” produces respectable results, including a snatch of 
John Keats, “the eagle’s feathery mane” [“Hymn to Apollo”], which shows the metaphor 
going the opposite direction.) 

pragardhin- ‘greedy’ is appropriate for both the bird and Dadhikra, as Ge also 
points out: cf. 1V.38.3 padbhir gfdhyantam. 
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I follow Schaeffer (Intens. 131) in taking akasdm as referring to the curving 
racetrack rather than, with some, as a curvy part of a horse. Since 4#kamsi in the next vs. 
clearly refers to the racetrack, it’s unlikely that a related word would have an entirely 
different referent in such close proximity. 


IV.40.4: Asipani- is yet another hapax. The standard rendering is ‘lash’ (Ge: 
Peitschenhieb, Re: coup-de-fouet), and the publ. tr. simply follows this. WG suggest 
rather ‘in Beschleunigung’ (acceleration). Acdg. to their n. they take it as an Inhaltsakk., 
flg. Gaedicke. This is possible, I suppose: ‘rushes a rush’ > ‘rushes a flinging’ 
(‘flinging’ > ‘acceleration’). But since the similarly formed ksipaniu- (IV.58.6) appears 
to be a physical weapon, a physical object seems likely here. Moreover, this vs. abruptly 
confronts us with the harsh constraints imposed on the horse by his rider -- “bound” in 
three places and whipped to frenzied running. The lash is an important part of this 
picture. Until now Dadhikra has been presented as an untrammeled autonomous agent, 
but now the audience must suddenly reassess who’s the boss, as it were. For the 
relationship between V ksip ‘fling, hurl’ and whips, see V.83.3 rathiva kasayasvan 
abhiksipan “Like a charioteer lashing out at his horses with a whip.” 

The two padas of the 2" half-vs. are nicely balanced, each ending with an 
intensive participle preceded by a preposition phrase headed by 4nu ‘following’ (in the 
same metrical position). The two dnu phrases are contrastive, however: in c what is being 
followed is mental (Avétum), in d simply the physical course (patham ankamsi). Given the 
horse’s portrayal in the first half of the vs., we must now wonder whose kratu- Dadhikra 
is following. For most of this series we would have assumed he follows his own -- he’s 
been shown as an irresistible force of nature -- but 4ab show him under human control, 
confined in horse tackle and whipped, so we might instead wonder if it is his rider’s 
kratu- that he is subject to. 


IV.40.5: After the increasingly furious speed and frenzied activity in the last vss., 
culminating in the three intensives (two in the preceding hemistich, 4c, d), this vs. brings 
it to a shockingly abrupt stop. Eight cmpds ending in ‘sit’ (-séd-), with a sense exactly 
opposite to the preceding verbs of motion, decisively halt the movement and impose a 
state of rest, even inertia. The horse is gone; I explicitly do not think this series of phrases 
are meant to serve as predicates to an unexpressed Dadhikra, pace Old and WG. Instead I 
think these are images of tranquility, of beings in their proper places, a vision of cosmic 
balance that has no need for the frenetic agitation we have just witnessed. The lack of 
finite verbs and participles -- all verbal notions being expressed by root-nouns in 
compound -- models this stasis. The -sd#d- cmpds give way in the final pada to 4 -/a- ‘X- 
born’ cmpds. I am not entirely sure of their purpose, but I think they sketch (however 
incomplete) the sources of the entities in the cosmos. And we end with the single word 
rtdm ‘truth’, which, perhaps, incorporates it all, beyond which nothing more is needed 
and no motion required. 


IV.41 Indra and Varuna 

The patterning of the names of the two gods is mildly interesting. It is fairly strict 
for the first half of the hymn but varies considerably in the 2"". The first 5 vss. have a 
discontinuous dual dvandva opening the first pada, either as voc. indra ... varuna (1a, 4a, 
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5a) or nom./acc. indra ... varuna (nom. 3a, acc. 4a). The next vss. break the pattern, but 
the variation starts slowly: vs. 6 (the central vs. of the hymn) does contain the pada-initial 
nom. dual dvandva but postponed until the 2" hemistich (6c). But then vs. 7 omits the 
names altogether. The names reappear in vs. 8, but in the final pada and not as a dual 
dvandva but as a pada-initial discontinuous individual sg. acc. phrase: 8d fndram ... 
varunam. The same individual acc. phrase (now continuous but not pada initial) is found 
in 9a. Vs. 10 again omits the names. The final vs. returns to a discontinuous pada-initial 
voc. phrase, but only in the b pada and with singulars not dual: ‘dra ... varuna. Thus the 
2" half of the hymn appears to treat the gods separately rather than as a unit, but I see no 
reflection of this separation in the content of the hymn: the two do not display their 
individual characteristics more in the 2 half. 


IV.41.1—2: Note apa ending 1a matched with apfending 2a. Also the accumulation of - 
vant-/-mant- forms in these 2 vss.: havisman |b, krd4tuman 1c, ndmasvan \d, prayasvan 
2b. 


IV.41.1: Iam unhappy with the preterital value (‘has obtained’) universally assigned 
(incl. Kii 115) to 4pa in pada a, because it ill-fits the subj. paspaérsat ‘will touch’ in d. My 
‘will obtain’ is a wishful thinking, however, at odds with the grammar. I would emend to 
‘obtains’, with a presential value that Kii (116) allows for some passages. 


IV.41.2: With Re (EVP 7: 75) I take vain d not as the disjunctive ‘or’, but the enclitic 
dual 2™ ps. prn. (va(m)) before m-, though Old rejects this view. AiG III.477 also takes 
va in this passage as the dual enclitic pronoun, but considers the -77less form historically 
correct. 


IV.41.3: The orphaned @2 at the end of b is a bit surprising, somewhat reminiscent of the 
pada-filling mechanisms engaged in by the epic bards, but not usually resorted to or 
needed by Rigvedic poets. This hymn is, however, not particularly topnotch work; 
compare Re’s comment “Banalisation des hymnes joints.” 

I am inclined to read yadras *ydd 7, even though the 7would not double an object 
(unless it is the unexpressed reflexive ‘themselves’) but would be pleonastic. The reading 
would be to avoid yadr ‘if. The standard tr. indeed all render as ‘when’, not ‘if’. 


IV.41.4: Re makes the nice point that vrkati- ‘wolfishness’ and dabhit- ‘deception’ are 
respectively Indraic and Varunian offenses. 


IV.41.5: Note the middle opt. duhiva+tremarked as act., like the impf. d@duha+t. 


IV.41.6: The first hemistich consists of a series of loc. absol., all depending on //té ‘set 
(as stake)’. 


IV.41.7: My tr. departs in two ways from the standard. I take prabhitras instr. sg. (as it is 
in IV.54.3), not acc. du., and gavisah as gen. sg. with svapi(also suggested by Ge in his 
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n.), not nom. pl. The par7is somewhat perplexing. Re construes it with prabhati (“6 vous 
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qui dominez tout autour,” wrongly as a voc.); my “pervasive preeminence” is a version of 
this. 


IV.41.8: Vs.-initial is ambiguous: it can represent either masc. du. 44 supporting the 
immed. flg. enclitic vam (as so often; see my “Vedic ‘sa figé’: An inherited sentence 
connective?” Historische Sprachforschung 105 [1992]) or fem. pl. t@h (so Pp.) modifying 
dhiyah. Or, my preference, both. 

Although, strictly speaking, fem. vayayantih belongs in the frame, modifying 
dhiyah, in sense it fits better with the simile, since contests are where prizes are won. 
Moreover, see the next vs. (9d) where fem. “fleet mares’ (raghvih) seek fame -- so female 
racehorses would be possible in the simile here. 

In c sriyéhas double sense, belonging both to s7‘glory, splendour’ and to V sr7 
‘mix’, as Ge and Re point out. The latter is appropriate to the simile, the former to the 
frame. 

Acdg. to WG, the girah go to Indra and the manisah to Varuna. Although, as was 
noted above, this is the first place in the hymn where the two names are singular, not 
associated as a dual, I think it unlikely that the different vocal products have different 
divine goals. Note that in the first half of the vs. the dhivah are going to both, and the 
repeated manisah in the next vs. go to both as well. That g/rah immediately follows 
indram in 8d is not significant; In all but one instance (9a) of the two names, something 
intervenes. 


IV.41.9: lread vasvah twice, once as the complement of jostérah in the simile (“those 
who enjoy a good thing”) and once in the frame with bhiksamanah (“seeking a share of 
the goods”). Contra WG, I take sré@vasah only in the simile, since this part of the hymn 
seems all about our acquiring possessions, not fame. 


IV.41.10: Pada c has been variously dealt with -- as parenthetical (Ge), as a separate 
clause (Re, WG), as the obj. of the verb in d (Old). All of these take the two gods as the 
subj. of the part. cakranda (flg. the du. reading of the Pp., cakranavi), and all of them fail to 
render the medial sense of the part. Since the med. pf. cakréin 2a has clear medial sense 
(“made X his own”), the voice of this participle should not be ignored. I therefore read it 
as nom. plural (contra Pp. but compatible with Samhita), modifying the 1“ pl. subj. of ab. 
Again, we want to make the gods our own; this forms a ring with the same usage in 2a. 


[IV.42 JPB] 

IV.43 ASvins 

IV.43.1: As disc. in the publ. intro., the two forms of Katama- ‘which of 3+’ and the pl. 
amftesu make it clear that these questions are applicable to all the gods, not just the 


ASvins. 


IV.43.2: Again, two occurrences of katamd- and one of the pl. devanam keep the widest 
possible range of choices for the answer to these questions. 
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On “Surya chose the chariot” and sim. expressions as an indication of the 
svayamvara (self-choice) marriage in the RV, see my “The Rigvedic svayamvara? 
Formulaic evidence” (Fs. Parpola 2001). Although, as just mentioned, the first half-vs. 
keeps the options open, the mention of Siirya and the chariot immediately narrows down 
the choice of answer to the ASvins (to a contemporary audience). 


IV.43.3: This vs. gives the answer to the questions in 1—2: the Asvins. As was just 
indicated, this answer was adumbrated by 2cd, but indirectly, via a mention of a chariot 
that could only belong to the Asvins. Now we finally have a verse couched in the dual, 
but note that the name ASvin (or Nasatya) is not found; the dual is enough. 

Pada a gives an implicit answer to 2a -- katamd 4gamisthah “Which one (will be) 
the first to come?” -- by asserting that they “come right away” (maksii ... gachathah). | 
don’t quite understand ivato dyin “during/through days such as these”; I assume it 
indicates that even in our time (not merely in the mythological past), they still rush right 
here. 

In b Saktimis a slightly odd goal. Ge takes it as an infinitive, a use of the acc. of 
the -¢-stem I’d rather avoid. I think it means “comes into his ability/power” -- i.e., is 
immediately able to wield it at the necessary, decisive moment. 

Pada d, with the two forms of V sac (Sacinam ... Sécistha) echoing saktim in b, 
seems to allow the possibility that the ASvins have comparable, but different, abilities 
from Indra’s. 


IV.43.4: On uipamati- as belonging to V md not V man, see comm. ad VIII.40.9. Note that 
WG (‘Zumessung’) must also derive it from V ma. The Asvins’ ipamati- might be an 
answer to the question in 3d: which one is their best ability? This stem is also the obvious 
one to supply with the instr. fem. kdya, which immediately follows. 

I construe cd very differently from the standard tr., which take c and d as separate 
clauses (though Ge and Re both supply a form of the verb of d, urusya-, inc). I take ko 
vam as an independent nominal cl., with the next cl. beginning with mahaéh and running 
to the end (cf. the structure of ab, which also has a clause break in the middle of pada a, 
with the 2" cl. continuing to the end of b). The reason for this choice is that it is difficult 
to render c as a unity if abhike is taken in its usual sense (hence the attenutations in the 
other tr.). Moreover, abhike regularly appears with urusya- and similar ‘make wide 
space’ expressions: VII.85.1 t@ no yamann urusyatam abhike “Let those two give us wide 
space in close quarters on our journey,” X.38.4 yo abhike varivovit “who finds wide 
space in close quarters...,” X.133.1 abhike cid ulokakrt “a maker of wide space even in 
close quarters.” Earlier in IV an ablative phrase like our mahéas cit tydjasahis found 
adjacent to abhike: 1V.12.5 mahés cid agna énaso abhike “(Release us) from even a great 
offense in close quarters, o Agni.” All of these parallels lead to the conclusion that 
everything starting with mahah should be read with urusyatam in the next pada, since 
abhike patterns with urusya- and the abl. phrase is connected with abhike. However, I 
realize that the phrase in the publ. tr. “even out of great neglect” seems unconnected to 
the rest and makes little sense. I now feel that we need to interpr. urusydtam in two 
different senses. With abhike it has its physical literal meaning ‘make wide space’, but 
with the abl. mahdas cit tydjasah it has the extended sense ‘release, free (from)’. I would 
therefore emend the tr. to “Make wide space for us in close quarters, free us even from 
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great neglect/abandonment.” WG take tydjas- as ‘Lebensopfer’, but this must rest on the 
later notion of sacrifice as tyaga-. This concept is not really a part of the RVic ritual 
universe -- though see the single occurrence of tyagdé- in the RV in IV.24.3, where it 
refers to the abandonment of one’s body in battle. 


IV.43.5: I take pada b with c rather than a, because I think those two middle padas depict 
(somewhat playfully?) the ASvins’ chariot on an independent journey, coming towards 
them from the sea and, with the journey originating in a wet place, splashing them. I do 
not see any other easy way to construe the unusual pada-final vam in b but as the goal of 
the goal-oriented verb abhi vartate (note similarly pada-final acc. vam in the next hymn, 
44.2). As Ge’s parallels (1.139.3, 180.1) suggest, the likely subject of prusayan is the 
chariot’s ‘wheel-rims’ (pavayah). 

The verb in d, bhurdjanta, is a hapax and much disputed. Probably the current 
standard view is that it is an enlargement of Vv bir (see the standard tr., as well as EWA 
s.v. with further lit.). This view is supported by an apparently parallel passage in V.73.8d 
pakvah prkso bharanta vam “they bring cooked foods to you” (or “cooked foods are 
brought to you’’), very close to our yét sim vam prkso bhuréjanta pakvah. But it is easy to 
imagine that a poet, adapting Asvin phraseology to the simpler dimeter meter and 
confronting a baffling word like bhurdjanta, would substitute a word that sounded more 
or less similar and would work in the passage. Re suggests breezily that bAuraj- is the 
same type of formation as b/isaj- and saraj-, but this seems to me to undercut the 
explanation because these two formations are so outré; -a7 1s a pretty salient piece of 
morphology and wouldn’t, I think, be lightly attached to a normal root (particularly one 
that should not be showing *bAur- forms). I therefore favor the older (Gr, etc., incl. also 
Wackernagel, AiG I, passim) connection with Vv bar ‘roast’. Although this verbal root is 
found only once in the RV, it is widely attested in Middle and New Indo-Aryan (see 
Turner, VBHRAJJ and, e.g., 9583-86), and there is an underlying nasal-infix pres. 

* bhrnak-t, which acdg. to Turner (9586) is presupposed by * bAriyati ‘parches’. With 
some manipulation of MIA phonology, this might give us our form. The relative absence 
of V blr from the RV and other early Vedic texts is not surprising, since it would belong 
to kitchen vocabulary. 


IV.43.6: More sprinkling and splashing. The instr. raséya is probably an instr. of 
accompaniment (both the Sindhu and Rasa sprinkle) rather than of means. 

With most interpr. I read acc. pl. ghrna(h) against Pp. instr. ghd. 

yana- is found only here in the RV. On the basis of the strong association between 
Surya and the chariot, I take it, with Gr, as a vehicle not, with most interpr., as abstract 
‘journey’. 


IV.43.7: The consensus is that paprkséis a 1* sg., which is certainly appropriate for a 
final summary vs. A Bn sg. is not excluded, however; in that case a subj. would have to 
be identified and supplied. 

The amredita héha and samand seem to be implicitly contrastive: wherever you 
are, I have nourished you in the same way. 


IV.44 ASgvins 
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IV.44.1: The phrase sémgatim goh “meeting with the cow” refers to a second period in 
the morning, when the cows are milked. See Ge’s n. 1b. 


IV.44.2: There is much disc. in the lit. about what manner of horses kakuhdé- refers to 
(see, e.g., WG n. ad loc.). I do not have an opinion, nor do I think it matters contextually. 


IV.44.3: The standard tr. take the dative phrase in c, rtasya ... vanlise purvyaya as 
personal (e.g., Ge “fiir den, der schon friiher des rechten Brauches beflissen war’). But 
since this phrase is parallel to two purpose-activity datives in b (utdye ... sutapéyaya) and 
is in fact conjoined with them by va, I think they should be parallel in function. Old sees 
the problem and suggests that if we interpr. the passage as I do, we might need to read 

* vanuse -- though he ultimately opts for the personal dative. 


IV.44.4: The root noun cmpd. purubhi- can, of course, be interpreted in many ways, 
given its component parts. See disc. in Scar (362). Four of its five occurrences modify the 
ASvins (and the fifth may not belong to this stem; see comm. ad IX.94.3); since one of 
the oft-noted characteristics of the ASvins is their peripatetic nature, I interpr. it as 
‘appearing in many places’. In our passage it strikes the same note as ihéha ‘here and 
there’ in vs. 7 (=43.7). There are two occurrences in VIII.22 (vss. 3, 12), and the Asvins 
hymns in VII often express concern about the many places the Asvins could be besides 
here. 


IV.44.5: By my rule (see “Vedic anya- ’another, the other’: syntactic disambiguation,” 
Fs. Beekes, 1997), because it is in (modified) 2"4 position, anyéin c should be definite 
(‘the others’), not indefinite as Ge (/WG) take it. This makes perfect sense: we are well 
aware of the other sacrificers who are our rivals. 

On sam ... dadé and the idiom it expresses see comm. ad I.139.1. Although dadé 
here is usually ascribed to V da ‘give’, the idiom sam V da belong to Vda ‘cut’. See Kii 242 
for the three forms dadé/ dade that belong to ‘cut’. 


IV.45 ASsvins 


IV.45.1: Act. ud iyarti, esp. in contrast with its med. correspondent Ud irate in 2a, should 
be transitive. With Ge, the pub. tr. renders it as intransitive (‘arises’). WG take it as 
transitive and supply ‘sun’ as the object. Iam now inclined to think that it is transitive 
(the contrastive verb in 2a has convinced me), but am uncertain what object to supply. 
The most common object of /vartris ‘speech’ (vel sim.), but curiously for a RVic hymn, 
there is no mention of speech or praise-song in this hymn (until a cmpd. in the final vs., 
7a dhiyamdha- ‘setting my insight’). Since the subj. of intrans. dd irate in 2 is chariots 
and horses, I think the object here should be the chariot whose hitching up is described in 
the rest of the hemistich. I would therefore emend the tr. to “Now this radiant beam 
impels (the chariot) upward.” The radiant beam is presumably the ritual fire, though it 
might be the beam of dawn, an identification that finds support in the mention of dawn in 
2b. The chariot being impelled upward may not be the same as the ASvins’ chariot in the 
rest of the hemistich, but the complementary “chariot” of the ritual. 


113 


For the mild paradox in c, the three who form a pair, see publ. intro. That this 
refers to the two ASvins paired with Sirya was already well recognized by Ge (see his n. 
Ic). 

For médhuno vi rapsate see X.113.2. 


IV.45.4: uhd- is a hapax, and an onomatopoeic origin seems reasonable (see EWA s.v., 
citing AiG II.2.492). With sufficient goodwill, one can configure the bar-headed goose 
cries available for hearing on the internet as “uhu.” 

Although Gr analyzes the rt noun cmpd as mandi-nispfs-, Scar (668) is surely 
right to resegment as mandini|[LOC]-sprs. This is therefore not a counterex. to the rule 
that rt noun cmpds with direct-object first members do not also use preverbs. See Scar 
(463) and comm. ad [.124.7. 


IV.45.6: akenipasalr. see Old, EWA s.v. aké. 

Very unusually, pada b is a verbatim repetition of 2d. Except in refrains, repeated 
padas are almost never found in the same hymn. In this particular case the repeated padas 
are symmetrical, that is, found in vss. equidistant from the center, but there are no other 
signs of omphalos structure in this hymn, save for the faint ring-composition between 
vss. 1 and 7 (see below). Since horses and chariots are the referents in 2d, I supply horses 
as the subject here. That the sun then hitches up his horses in c may support this. 

Although the intens. dévidhu- (also dédhu-) ‘shalk’ generally takes an object, it is 
often an internal one (that is, a body part of the subj., e.g., lips, horns), and in this passage 
I think it is simply intransitive (though Schaeffer, Intens. 138, supplies lips). Ge (/WG) 
supply ‘darkness’ as obj. on the basis of [V.13.4 davidhvatah ... taémah, but if, as seems 
likely, horses are the subject, I have trouble envisioning them shaking anything with their 
hooves. 


IV.45.7: This final vs. in part reprises vs. 1: réthah begins both b padas, and parijma 
‘earth-encircling’ of 1b is paraphrased by 7c yéna sadyah pari ra4jamsi yathah “with 
which in a day you drive around the dusky realms” -- though -jman- and rdjas- are of 
course unrelated, there is some phonological similarity. Given this ring-compositional 
effect between vss. | and 7, it is barely possible that we should supply dhivam from cmpd 
dhiyamdha- in 7b as obj. to td iyarti in 1a (see disc. there). 


IV.46 Vayu and Indra 


IV.46.1: Since Vayu has the first drink of soma to himself, it is appropriate that only he is 
called on in this vs. 


IV.46.2: This vs. provides the transition between Vayu as sole drinker and Vayu and 
Indra as joint drinkers. Because the nominatives in b, niyiitvam indrasarathih, are 
singular, it seems best, with Ge, Re, to supply a sg. impv. ‘come’ (vel sim.) for ab. The 
dual verb “7mpatam in c has of course Vayu and Indra as its subjects; Indra can be 
extracted from the cmpd. indrasarathih in b, and the voc. vayo in c is in effect a truncated 
Vayav Indras ca construction. This construction is nonetheless avoided in the rest of the 
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hymn: vss. 3-7 all contain the dual dvandva voc. indravayu. Note that this stem never 
appears as the more “correct” *indra-vayd with dual first member. I have no idea why. 


IV.46.4: Ge unaccountably tr. the apparent aor. subjunctive sthéthah as an impv.; Re 
suggests that it may have a “nuance injonctive (malgré les désinences primaires).” 
Neither of these makeshifts seems necessary. Because of the A] take this vs. as the 
foundation for the next, journey vs. -- first mount, then drive. 


IV.47 Vayu and Indra 

As in the preceding hymn, vs. | is addressed only to Vayu, with single voc., but 
the rest of the vss. address them jointly, in three different ways. In 2a we have a reverse 
Vayav Indras ca construction indras ca vayo, in 3a the same construction in normal order, 
and in 4d the dual dvandva voc. éndravayi found in 46.3-7. 


IV.47.3: Of the two pada-final qualifiers, susmina (a) and savasas pati(b), the first is 
nom., the 2" voc. It is not clear to me why, since, save for the accent, nom. and voc. 
would be identical. 


IV.47.4: The qualifier of the teams, purusprhah ‘craved by many’, reprises 1d sparhah, 
used of Vayu, again a faint sign of ring composition. For the syntax see comm. ad 
VI.60.8. 


IV.48 Vayu 


IV.48.1: The publ. tr. renders Adtra(h) as ‘invocations’. This is possible, but it may also 
(or in addition) refer to ‘ritual offerings’, perhaps better in a Vayu context. The problem 
lies in the ambiguity of both the noun stem Adtra- and the VP Aotré + V vi. The noun stem 
actually represents two homonymous nouns ‘oblation’ (V Au) and ‘invocation’ (Vv Ad), 
which, needless to say, are often difficult to disambiguate in ritual context. There is also 
the deified Hotra found with Bharati in the Apri hymns. (For a fourth sense, developing 
in the late RV, see comm. ad X.17.11.) Verbal forms of the root V vi ‘pursue’ are 
construed with unambiguous forms from both roots. The more common object is Aévya- 
‘oblation’ (1.74.4, 1.53.1, VI.60.15, VI.68.1, esp. common with the dative infin. vitdye 
1.74.6, 135.3-4, 142.13; 1.2.6; VHI.20.10, 16, 101.7). but cf. 1.24.5 vési me hévam 
“pursue my call,” sim. V.14.5. The clear skewing towards ‘oblation’ in this formula 
favors substituting ‘oblation’ here, but it is not required. 

As noted in the publ. intro., the construction and meaning of the first half of this 
vs. are disputed. Ge and Re (in diff. ways) take vihf hotra as an independent clause and 
construe 4vita(h) with pada b, while Old (ZDMG 54.171-72), WG, and I take 4vita(h) as 
qualifier of Aotra(h), forming an etymological figure with vihr In pada b the same verb 
(‘pursue’), though not imperatival, is to be supplied in the simile, with subj. and obj. 
ranged around it. The disagreement among Old, WG, and me has to do with the identity 
of subj. and obj. WG take vipah (“die Geisteserregten’’) as subj. and rayo aryah (“die 
Reichtiimer des Sippenherrn”) as obj. This seems quite reasonable, save for the fact that 
in all clear cases vip- is non-animate ‘inspiration, inspired poems’ vel sim. Old also takes 
vipah as subj. though in its usual sense, but construes with aryah and tr. “die Gebete des 
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Besitzlosen.” This would be, to say the least, an unusual sense of aryah; moreover, rayo 

aryah is a common phrase (note in passing the phonological parallelism). As I said in the 
publ. intro., on the basis of VI.14.3 I believe that “the riches of the stranger” refers to the 
Arya people in general and their poets in particular. In my reading of the simile here, this 
collectivity of poets is pursuing inspiration as avidly as Vayu does invocations / libations. 


IV.48.2: The poet’s playfulness continues. The qualifier a/yiitvan-, ‘possessing a team’, 
common in these Vayu contexts (see in this hymn sequence III.46.2, 47.1, 47.3) opens 
pada b; the preceding pada opens with a near phonological match, niryuvandh -- a 
participle to the same verb with a preverb that is only minimally different from a7 (The 
lexeme air V yu is found only here.) It should mean ‘disjoin, disband’. My ‘take out of 


harness’ is an attempt to convey the play on miyutvan-. Vayu ‘unteams’ the 4sastih, while 
himself coming with his team. 


IV.48.3: The standard tr. assume that Night and Dawn are directing themselves towards 
Vayu. I think rather that they are simply following each other in the normal daily 
succession. Since Vayu comes at dawn, the transition between the two temporal halves is 
simultaneous with his journey. 

On the “two black treasure chambers” (Arsné vasudhiti), see Bloomfield (RReps 
ad III.31.17): “The words krsné and vasudhiti are both dvandva ekaSesa *black (Night) 
and (Usas)’ is a way of saying naktosasa; conversely ’treasure-giving (Morn) and black 
(Night)’ is usasanakta. Cf. Berg. 1.250.” In other words, Arsnd- is applicable to Night, 
vasudhiti- to Day, but the two are conflated into a single dual expression. 


IV.49 Indra and Brhaspati 

As disc. in the publ. intro., this hymn seems to be modeled on the Indra/Vayu 
hymns just preceding, esp. since in standard Srauta ritual there is no joint offering of 
soma to Indra and Brhaspati. Like Indra and Vayu in IV.46.3—7, Indra and Brhaspati are 
consistently addressed with a dual dvandva, indrabrhaspdti, which is found only here. 
(Note the correct dual 1“ member “dra, in contrast to ‘ndra-vayd discussed ad IV.46.2.) 
This dvandva is found as an unaccented voc. in every vs., save for 5, where the fully 
accented form occurs as an acc. In addition, in 3b there is a headless Vayav Indras ca 
construction, /ndras ca, lacking the voc. * bfhaspate -- though the preceding pada does 
contain voc. indrabrhaspati. See further below. 


IV.49.3: As noted above, /ndras ca in b signals a headless Vayav Indras ca construction, 
and indeed the “Vayav” is apter than might appear at first glance. Pada b is identical to 
1.135.7c, which is an Indra and Vayu hymn. The missing voc. is found there, in pada a: 
vayo. Clearly our b was adapted from I.135.7, with the non-conforming god lopped off in 
this expression. I have not attempted to render the voc. dvandva plus mutilated Vayav 
Indras ca, unlike the standard tr., which supply an extra verb in a and an extra voc. in b. 


IV.50 Brhaspati 

On the divisions of the hymn, see publ. intro. Old and H.-P. Schmidt (cf. esp. B+I 
215) consider it to be three separate hymns; I instead see it as a unified composition with 
three parts. So also Gonda (Vedic Lit., 191) and, implicitly, Ge. The hymn has been 
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much tr.; besides the usual trio (Ge, Re [EVP 15.63—65], WG) also Macdonell (VRS), 
Maurer, Schmidt (B+I, vss. 1-6 216ff., 7-9 117, 10-11 96). 


IV.50.1—6: As indicated in the publ. intro., this section concerns the unitary figure 
(Indra-)Brhaspati, here insistently identified as Brhaspati: there are 7 occurrences of the 
name in 6 vss., one in each save for two in vs. 2. 


IV.50.1: The preverb v/is curiously positioned, neither adjacent to its verb nor to a 
metrical boundary. Perhaps its position is iconic, with ‘earth’ (ymah) between its 
separated ends (v/... antan). 

As noted in the publ. intro., the VP purdah ... dadhire “they set in front” marks the 
appointment of Brhaspati in what will be his later role, Purohita. 


IV.50.2: The rel. clause of abc (by most interpr. -- c could also go with d) has no main 
clause correspondent in this vs. As most interpr. take it, the pl. yé seems rather to refer to 
the Rsis in vs. | and continue that sentence, forming a transition to the explicit Vala 
myth. 

The acc. supraketém in pada a is taken by some (e.g., Old, Macdonell, Schmidt) 
as coreferential with the acc. in c, but I consider it too far from the verb and from the 
other accusatives to be an anticipatory object. Instead I prefer Ge’s solution, to construe it 
loosely with médantah (cf. 1V.33.10 uktha madantah, also cited by Ge): Ge “jublend 
unter guten Vorzeichen,” my “exulting at the good sign.” Since Agni is several times 
called praketa- as the sign of the day or the ceremony (e.g., VII.11.1 maham asy 
adhvarasya preketah “you are the great visible sign of the ceremony”’), I wonder if this is 
a temporal reference: dawn when the ritual fire is kindled. 

The acc. phrase in c refers to the Vala cave and is the obj. of abr... tatasréin b. 
The head-noun arva- ‘container, enclosure’ refers to the cave itself, but the three adj. 
Pfsantam srpram adabdham “dappled, glossy, uncheatable” are better applicable to its 
contents, the cows. Note the mirror-image phonetic figure beginning c: pfs(antam) 
syp(ram), which contains partial anagrams of Brhaspati. 

The “future impv.” réKsatat in d is somewhat surprising, in that it does not follow 
a previous impv., as is usual. I take it to imply that Brhaspati should do his guarding after 
the Angirases have breached the cave and released the cows. For another unexpected 
future impv. see nearby suvatatin IV.54.3 


IV.50.3: Ths vs. also contains phonetic echoes of Brhaspati: rtaspfs(o) (b) and 
(vi)raps(am) (d). Another phonetic pattern worthy of note, though it doesn’t directly 
reference Brhaspati, is the unbroken sequence of short and long a, starting with ya in 
pada a (right after initial bfhaspate) and continuing into pada b, till right before rtasprso, 
the echo of the name: 2aadada,aadaa. 

As Ge’s cited parallels make clear, pada b concerns the Sattra that the Angirases 
performed. 


TV.50.4: With Macdonell, I take maho jyotisah as a separate abl. phrase, rather than a 


gen. qualifying paramé vyoman with the standard interpr. Since we otherwise know little 
or nothing about Brhaspati’s birth, it is difficult to make an informed choice. I have gone 
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with the abl. interpr. because the common phrase paramd- vyOman- does not seem to be 
qualified by a gen. phrase elsewhere (though this is not decisive) and because the contrast 
in this vs. between light and the darkness that Brhaspati blows away would be stronger if 
he were directly born from light. 

As usual, numerology is difficult to interpr. I think Ge is correct that the seven in 
saptasya- ‘having seven mouths’ must be the Angirases (see the same word in the next 
hymn, IV.51.4). What the seven reins (saptérasmz-) are is more difficult. Ge suggests the 
seven reins of the sacrifice; I prefer the seven seers, who are, in my opinion, the referents 
of the phrase saptd rasmdyah in the enigmatic I.105.9 (see comm. ad loc.). This would 
provide Brhaspati with two different connections to poetic speech, appropriately enough. 


IV.50.6: As indicated in the publ. intro., this is the final vs. of the 1* section of the hymn 
and has the standard marks of a hymn-final summary vs. It is the best evidence that vss. 
1—6 were a separate composition, only secondarily amalgamated with the following two 
sections. Nonetheless, I think it simply marks a pause and a transition to the thematically 
contrastive next section. 


IV.50.7—8: These vss. are structured similarly: a main clause (or clauses) referring to the 
happy results for the king who (now a rel. cl.) properly treats a particular figure. The 
figure in vs. 6 is Brhaspati; filling the same slot in vs. 7 is the brahmdan- ‘formulator’. We 
have thus moved from the divine to the human realm, and the identity of Brhaspati and 
brahméan- is signaled by their parallel roles in the vs. structure. 


IV.50.7: Note the etymological figure in c: swbhrtam bibharti. 

The sense of purvabha- is limited by parva etiin 8d and for that reason is 
presumably not a ritual technical term. (Vayu would be the god who “receives the first 
portion” by that measure.) 


IV.50.9: The shift from divine to human just noted above in vss. 7-8 comes full circle in 
this vs. The human Formulator is, it seems, in need of aid from the king (avasyave ... 
brahméne), but if the king provides this aid he himself receives aid from the gods (tam 
avanti devah). 


IV.50.9-10: This last section consisting of two vss. introduces Indra by name for the first 
time in the hymn. The two divine figures are carefully balanced, as the address to them 
shows: vs. 10 opens with the name Indra in a reverse Vayav Indras ca construction, 
indras ca ... brhaspate, while two independent vocatives open vs. 11, this time with 
Brhaspati first: brhaspata indra. 


IV.50.11: Ge, Re, and Schmidt all attach sé#ca to the preceding pada (e.g., Ge “Starket uns 
gemeinsam”’). Despite the position of sé, I think s#ca belongs in the pada in which it is 
found. So also WG. 


IV.51 Dawn 
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It is worth noting that the nom. (and voc.) pl. of usés- is consistently usésah in this 
hymn (every vs. but 10), with short suffixal vowel -- the newer form replacing inherited 
usasah. 

As disc. in the publ. intro., this is an omphalos hymn, with the middle verse 6 
posing the central question. This omphalos is surrounded by concentric rings: div6 
duhitéro vibhatih of 1c is answered by the same phrase (in the voc.) in 10a and 11a, while 
vss. 5 and 7 contain an inner ring with rtd- (rtayluigbhih 5a, rtajatasatvah 7b) and sadyah 
(5b, 7d). There is also much lexical chaining between adjacent vss. 


IV.51.1: As noted in the publ. intro., the dawns are so insistently in the plural in this 
hymn that when a single one is referred to, another word must be used -- in this case 
Jyounh ‘light’. 


IV.51.2: Note absolute initial root aor. 4sthuf contrasting with absolute final asthatin 1b. 

I have taken gen. é#@masah as dep. on gen. vrajasya (“of the enclosure of 
darkness”) with Ge, but témasah could be dep. instead on dvara, parallel to vrajésya (so 
Re, WG). 


IV.51.3: The multivalent stem citéya- is here used in transitive value (see my disc. in the 
-4ya- book). The 3" pl. citayanta is simply an -anta replacement of the expected active of 
the usual type (see my 1979 IIJ article). 


IV.51.4: The opening of this vs. Auvit sdresonates with the opening of 6 k”va svid. 

With Ge I take the yéna clause of cd to be a third possible course, against the old 
and new ones offered as possibilities in ab. Since cd presumably refers to the Angirases’ 
involvement in the Vala myth, it 7s the case that the Dawns’ course in that instance was 
an unusual one: they came out of a rock! 


IV.51.6: katamé ‘which one?’ echoes purutémam ‘the latest of many’ in 1a. Note that 
again when a singular dawn is referred to, the word usds- is not used. 

I do not understand what the Rbhus are doing here, nor do I know the exact sense 
of viV dha in the etymological figure vidhdnd vidadhih. A similar etym. figure is found 
in nearby IV.55.2 vidhataro vi... dadhuh, where I tr. ‘distribute’, which I’ve imported 
here. However, I am now inclined to think that this has to do with the creative division of 
an undifferentiated mass (such as the Rbhus performed in I.161.2—3 also cited by Ge) and 
with the regulation of these divisions, possibly of divisions of time. Such “division” 
contrasts sharply with the lack of distinction among the dawns stated in cd. It is not 
surprising that a single (unnamed) dawn (pada a) would be associated with division and 
distinction (pada b), as opposed to the plural dawns in the rest of the hymn. For other 
interpr. of pada b see the various tr. and comm. 


IV.51.7: The opening (2, esp. in its emphatic form /@ gha ta(h) is echoed by the openings 
of 8 (a4...) and 9 (ta(h)). 

At the same time sadydh makes an interior ring with 5b around the omphalos vs. 
What’s striking about this little ring is that, though the sadyah in 5 and 7 match verbally, 
the word is in a different temporal setting in the two vss: present in 5 and remote past in 
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7, and in 6 those two temporal settings are dissolved or confused (as also in a different 
way in 4). 

The cmpd. rt4jatasatya- is unusual not only in having 3 members (quite rare in the 
RV) but also for containing both rté- and satya-. Re suggests that -satya- functions as a 
sort of “particule intensive.” Given how charged both words are in the RV, I think this 
unlikely, although the rendering in the publ. tr. (“who were really born of truth”) is close 
to Re’s intensive particle interpr; cf. his own tr. (“véritablement nées de |’Ordre’’). I think 
the cmpd requires a more literal and weighty rendering -- “whose reality was born from 
truth” (which I would substitute for what is found in the publ. tr.) -- meaning that the 
dawns we see and who come daily to our world and our sacrifice, who are rea//y here, 
arose from the true cosmic patterns that govern the universe of time and space. 


IV.51.8—9: The unbroken similarity of the dawns who just keep coming, day after day, is 
conveyed by the stasis of these two vss., where forms of ‘same’ (8ab samané ... 
sanandtah samanya, 9a samané samanih) and the same verb caranti (8a, 9b) bring all 
movement to a halt, even though the dawns are constantly on the move. 


IV.52 Dawn 


IV.52.1: Although by the time of the composition of this hymn the word play may have 
long been buried, for Indo-Europeanists the juxtaposition of *-Hnerand *2”enH (man 
and woman) (sundi jdni) is very cute. 

Note the distraction of the usual “daughter of heaven” phrase into a three-termed 
alliterative phrase divo adarsi duhita. 


IV.53 Savitar 


IV.53.2: With uri we can supply rajah from 3a, where r4jams/ occurs as the obj. of the 
same verb 4 V pra, or antariksam, the most common noun found with this neut. adj. and 
found in this phrase at the end of the immediately preceding hymn, IV.52.7b antériksam 
ur. 


IV.53.3: As Ge’s parallels show, this must be Savitar’s own s/dka. 

The dat. svaya dharmane would be easier to parse as “for his own support.” Both 
Ge and Re are rather cavalier about the dat. here. Ge tr. ‘nach’; Re claims it’s no different 
from the instr., further stating “indecision des cases obliques dans ce type de noms,” 
which seems like a dangerous interpretive principle to me. 

In cd I take s#vimani with the participles of d. In that pada aktibhih ‘through the 
nights’ strictly speaking goes with n/vesdyan ‘causing to settle down’. 


IV.53.6: The participles nivesédyan prasuvan are reprised here as agentives prasavita 
mivésanah. 


IV.54 Savitar 
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IV.54.3: This middle vs. (the final vs., 6, opens out to other gods and is essentially 
extrahymnic) expresses the particular intercession we want Savitar to make for us and 
also admits to possible offenses committed by us that make this intercession necessary. 
The vs. also has a few disharmonies, unlike the smooth vss. that make up most of the rest 
of the hymn. 

The first question is how to interpr. yéd. If it is taken as a neut. rel. prn. (‘what’), 
this leaves the main cl. of cd without a referent for this rel. If (with the standard tr.) it is 
taken as a general subordinating conjunction (‘when, if’), this leaves the verb cakrma 
without an obj. Ge just barrels through, tr. the verb as “gesiidigt haben” without comm.; 
Re and WG supply parenthetical objects (“une faute,” “ein Vergehen”). Given dnagas- in 
dand IV.12.3 yad ... acittibhi§ cakrméa kaéc cid agah, 4gah would be the appropriate obj. 
to supply if this syntactic path is chosen. I am therefore inclined now to emend the publ. 
tr. to “If we have committed an offense ...” 

The other question has to do with the verb suvaéatin d. First, why a future impv.? 
There is no prior impv. whose action it follows. (For a similarly unsupported fut. impv. 
see nearby réksatat1V.50.2.) Moreover, the VP doesn’t make sense: ... nah ... suvatad 
danagasah should mean (as I tr. it) “impel us to be without offense,” but how would 
Savitar’s impulsion render us offenseless? The standard tr. simply fudge the verb: Ge “so 
sollst du ... bestimmen, dass wir daran schuldlos sind’; Re “veuille ... nous en rendre 
innocents” (which he then further glossses “veuille nous susciter = nous faire sortir (de 
l’état de péché, en sorte d’apparaitre) innocents” [one of Re’s finer parentheses]); WG 
“’.. Sollst du ... uns daran fiir schuldlos erklaéren.” But none of these is a standard (or even 
non-standard) use of V'sd, and since forms of this verb are found in vss. 2, 4—6 with its 
normal sense (at least in my opinion; see below), we can’t simply impose a new interpr. 
for contextual convenience. 

I have two remarks on this. First, it is striking that in what is otherwise a pretty 
simple hymn, it is in the vs. most significant to the human audience that we encounter 
little issues in the words themselves. I think this is a sign that the poet wants his audience 
to slow down, to really pay attention, and the way he gets this accomplished is by tossing 
little obstacles in our path, requiring us to turn the phrases around in our heads until we 
get a satisfactory sense. We could generalize this observation to RVic poetry as a whole: 
one of the (many) reasons it is so difficult is that the poet assumes that an audience that 
has to do a lot of the work will really engage with the poetry, will get deeper into its 
meaning. The second remark has to do with what we get if we reflect further on why the 
poet use a form of V szhere. In this hymn and the last ([V.53), not to mention most other 
Savitar hymns, Savitar’s control over all the parts of the cosmos and, especially, of the 
alternating movement and rest of living beings (cf. esp. 1V.53.3, 6) is powerfully asserted 
and associated with the verb (Vv sd) that supplies his name. Impelling us to be without 
offense is simply a specialized version of this: his special power of V si enables him to 
push all the elements (including weak humans) back into cosmic balance. 


IV.54.4: The standard tr. supply as subj. of pram/ve and referent of ta¢d the whole yatha 
cl. of b. But one of the most common objects of (pré) V miis vraté-, and in the preceding 
Savitar hymn his vraté-s were much in evidence: 4a vratani devah savitabhi raksate, 4d 
dhrtavratah, 5c tribhir vratath. \ therefore think vratém should be supplied here; among 
other things this follows directly on the vs. presenting the offenses we may have 
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committed against the gods, and it would be appropriate to reaffirm the importance of not 
offending Savitar in particular. 

I then take the yatha clause as a purpose clause. We shouldn’t violate Savitar’s 
commandment because we want him to (continue to) support the world. Although we 
generally expect the subjunctive in such clauses, the future is beginning to supercede the 
subjunctive in general and would make fine sense here. (Re states that this is the only ex. 
of yatha with the future.) 


IV.54.5: The standard tr. here impose a different sense on V si than in the previous vs. 
and one no more aligned with its usual semantics, i.e., ‘assign, direct’, with the interpr. 
that Savitar is assigning dwelling places to gods (the high mountains) and to men 
(pastyavatah, interpr. by Ge and Re as watery places, WG just dwellings). Old, however, 
resists the easy contextual shift and attempts to find an interpr. compatible with lexicon 
and grammar. (Among other things, he points out that unaccented ebAyah should not 
introduce a new referent, ‘men’, into the discourse.) He does not settle on an interpr., 
however. My own interpr. assumes first that #2drajyesthan refers to the Maruts, rather 
than the gods in general. (This stem sometimes modifies one, sometimes the other.) I also 
take pérvatebhyah not as dat., but abl. The Maruts tend to haunt the high mountains, but 
Savitar can dislodge them. He can also impel the clouds on which they (fancifully) dwell 
-- this is, in my opinion, the referent of kséyan ... pastyavatah, with ebhyah here a dative 
referring to the previously mentioned Maruts, thus properly unaccented. The 2™ 
hemistich announces that the famously hyperactive Maruts can be controlled by Savitar: 
they can fly widely, but they can also be brought to a standstill. 

Doubled yatha-yathd occurs 5 times in the RV, but only here with doubled evaiva. 
Interestingly the latter has two accents, but yatha-yatha only one. Doubly accented evaiva 
is also found in X.44.7, without yatha. 


IV.55 All Gods 

For the structure of the hymn and its parts, see publ. intro. As indicated there, the 
first 7 vss. (in Tristubh) are concentrically structured, with the agenda set by the 
questions posed in vs. 1. There are a number of difficulties, and much remains uncertain. 
The final three vss. (in Gayatri) appear to have originally been a separate hymn, as has 
long been recognized, and are quite straightforward. 


IV.55.1: On the anomalous form érasitham see Old. Whatever its morphological status 
otherwise, it is clearly a dual, and therefore, strictly speaking, only dyavabhumi can be its 
subj., not the additional voc. adite. 

Since pada b is a repetition (=VII.62.4), Ge interprets it as parenthetical, with 
pada c continuing pada a (“who is the protector and defender ... from the stronger 
mortal”) (so also Bloomfield, RReps). This is not impossible, but since the abl. phrase in 
c can just as easily be construed with the verb in b, I see no reason why the repeated pada 
can’t have been stitched into the fabric of this vs. (Re and WG both take c with b, as I 
do.) 

With Ge, I take va as a dat. of benefit: the wide space is made for the gods (see 
also Oberlies, Relig. des RV 1.461). Re and WG construe vaf with kéh (“which among 
you?”), and WG specifically indicate that the wide space is made for us by one of the 
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gods. Although the identical phrase ko vah opening pada a favors this latter interpr., I 
follow Ge, in part because I think whoever would be acting thus at the ceremony would 
be a human ritual officiant. 

The verb dhatr is most likely a root-aor. subj. and is so tr. For such forms see 
comm. ad IV.8.3. 


IV.55.2: My understanding of this difficult and disputed vs. is set forth in the publ. tr. I 
will not engage here in detail with the various alternative interpr. offered by others. I take 
the vs. in general as a response to the question posed in 1d (as I understand that question), 
“who will make wide space at the ceremony for you gods?” The answer is the unnamed 
priests acting at the dawn sacrifice. It is the priests who chant the ordinances in 2a, at the 
time when the dawns are “dawning widely” (v7... uchan)(2b), with the notion of “wide 
space” implicit. The priests return in c, distributing the daksinas (or perhaps the dawns 
themselves perform the distribution). Pada c contains two forms of vi( vidhataro vi... 
dadhuh), echoing the two in b (vi... uchan viyotarah). Though the v/forms in c are not 
directly connected to “wide space,” they continue that theme verbally. Pada d has the 
dawns as subject. 

In my interpr. of b, with dawns as subj., one could expect a fem. agent noun 
* viyout-, but -fér- forms can serve for fem. as well, esp. as an attributive (so better tr. 
“they (the dawns) as discriminators ...”). As pointed out in the publ. tr., the dawns 
“discriminate” because they separate night and day. Old presents a clever, but I think 
ultimately incorrect, suggestion that instead of uchdn we should read *yuchdn to V yu 
‘separate’, providing an etymological figure vf... *yuchan viyotarah, exactly parallel to 
vidhataro vi... dadhuh in the flg. pada. (Old seems also to consider only to reject this 
idea.) 

The grammatical identity of rurucanta is unclear. Lub calls it a pf. subjunctive, 
and Ge and Thieme (Plusq. 46) interpr. it as hortative. But the zero-grade root syllable 
would be anomalous for a subjunctive. Kii (430-31) takes it rather as an injunctive, 
although he does not see a clear injunctive context (though generell-erwahnende 
Funktion seems possible). I also interpr. it as injunctive, in the publ. tr. with preterial 
sense, though presential “shine” would work as well in context. 


IV.55.3: In pada a #prda ... arkaift echoes 2a #pré ... arcart. 

The 2"! hemistich gives some support to my interpr. of vs. 2b, that the dawns are 
marking the limit between night and day. Here Night and Dawn arrange that both day 
halves provide protection. 

As WG point out, all the divinities here are fem. 


IV.55.4: I take v7... cetito Vci ‘pile’; see comm. ad 1.90.4. Re assigns it to V cit 
‘perceive’ (so also Gr); WG to V ci ‘perceive’ as an Augenblicksbildung to the aor. stem. 

The final word of the vs., vériitham, recalls varia, the final word of the 1‘ pada 
of the hymn (1a). As indicated in the publ. intro., I consider vss. 3-5 to be a response to 
the question posed in the hymn’s first pada. 
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IV.55.5: The echo of vs. 1 noted at the end of vs. 4 continues here, where devasya tratuh 
picks up érata of 1a (as well as trasitham in 1b). The abl. “(protect) from ...” in 1c 
sahiyasah ... martatrecurs in cd janyad dmhasah ... mitriyat. 

The standard tr. begin a new clause at the beginning of d and take mutriyat with 
urusyet. This is not impossible; nonetheless I prefer to construe mtro mitriyat with c. The 
strict parallelism/gapping of the 1* part, plus the pada-medial utd nah in d I find too 
compelling to ignore, since utd generally begins new clauses. It is true, however, that 
urusya- is several times found with 4mhasah. The purport is much the same either way. 

The standard tr. take jénya- as referring to foreign people (this goes back at least 
to Gr, meaning 2a). I do not know of any evidence for this interpr., and in fact all clear 
passages (though see comm. ad X.42.6) indicate that it’s someone/-thing belonging to 
one’s own people (which would be the default reading of such a deriv., in my view). Here 
the contrast is between problems internal to the group and those coming from allies 
(external but contractually connected). 

Pada d revives the question of wide space, here with a god making it for mortals 
(us), which might give support to the Re / WG interpr. of 1d (see above). Nonetheless, I 
think the overall structure of the hymn fits better with my interpr. 


IV.55.6: This vs. is close to impenetrable. For my view of its function in the hymn, see 
publ. intro. I am still baffled by the concentration on water in bed and by the proper 
disposition of the parts of cd. 

The first question to approach is the root identity and referent of is/d@- in b. The 
standard view is that it belongs to Vis ‘desire’ and the phrase 4pyebhir istath refers to 
“desired watery (gods)” (so, more or less, Ge, Re, WG) as an instr. of accompaniment 
referring to another set of recipients of praise. Although there do seem to be one, at most 
two, references to watery gods (masc.) -- VI.50.11, maybe VII.35.11 (though that appears 
to have fem. referents) -- most of the animate beings qualified as 4pya- are females. I 
don’t know who the watery gods might be. My interpr. of the phrase is quite diff.: I take 
isté-to V yaj ‘sacrifice’. Although its ppl. ist#- is rare and rarely applied to the object 
sacrificed, there are such examples: compare I.162.15, where it refers to the sacrificed 
horse, also in the same hymn svista- yajfd- vs. 5. I then take our d4pya- ista- to be 
equivalent to X.86.12 d4pyam havih “watery oblation.” 

Under this interpr. the water sacrifices are what the unnamed priests have 
revealed /opened up (4pa vran, using language from the Vala myth), and they are 
implicitly compared with two different entities: the contents of the gharma pot and rivers. 
In d gharmdsvarasah, lit. “having the gurgling of the gharma pot’, targets the sound of the 
watery sacrifices, while samudram nd samcdarane ... nadyah “like rivers in their 
converging on the sea” refers to their movement to their goal (presumably the gods -- cf. 
X.86.12 yasyedam havih privam devésu gachat). | have major misgivings about my 
interpr., however, for several reasons. The parts of the simile just proposed are quite 
separated, with the first part opening c and the ‘rivers’ only appearing in the middle of d, 
after the bahuvrihi referring to the gharma pot. Although some distraction of complex 
similes is not rare, this seems an extreme example. Moreover, pada c is identical to 
1.56.2, where there are no rivers in the context (but where the pada doesn’t make much 
sense in context either). On the other hand, rivers converging on the sea is a very 
common trope in the RV, and so the distraction would not be too challenging to interpret. 


124 


I am not particularly convinced by my own construction of this hemistich, but I find the 
the various other attempts at wringing sense out of it (in addition to the standard tr., cf. 
Liiders [Var. 190-91]) no more (indeed generally less) persuasive. 


IV.55.7: As indicated in the publ. intro., this vs. in part forms a clear ring with vs. 1 and 
provides the answer to the question in la. Note the recurrence of the gods Aditi, Mitra, 
and Varuna, as well as of the agent noun ¢ra¢dr- and a finite form of the root V td (here 
trata trayatam). 

The 2"! hemistich is somewhat puzzling, however, and has given rise to a number 
of competing interpr. (in addition to the standard, see Janert [Dhasz, pp. 6, 43ff., 52], 
Thieme [ZDMG 95.109], Scar [387], and Lithr 1997 [cited by Scar]). Ge and Re both 
attempt to give sénu a loc. sense (Ge by taking it as a truncation of sénuni, a move that 
Re disallows), but by form it ought to be an object parallel to dhasim: the dhasfof Mitra 
and Varuna (and) the back of Agni. This is the interpr. of Janert, and I follow him in his 
syntactic evaluation, though I do not necessarily follow him in seeing the dhas* of M+V 
as the seat of truth nor the back of Agni as the back of the Sun (as the heavenly Agni). I 
tentatively suggest that not violating the back of Agni means not failing to provide 
appropriate oblations (recall that Agni is sometimes called g/rtésnu- ‘ghee-backed’). 
Judging from X.30.1, the “wellspring of Mitra and Varuna” is in heaven among the gods 
-- presumably the source of rain. Not violating it may again mean not failing to make the 
oblations that will travel to heaven and replenish that source of water. Perhaps the 
“watery sacrifices” in vs. 6 are connected. 


IV.56 Heaven and Earth 


IV.56.1: As often, @rka- can be a pun, both ‘ray’ and ‘chant’. 
As Ge (and others) suggest, the bull in d is probably Agni (/Sun), who every 
morning recreates the two worlds in their separation with his light. 


IV.56.2: This vs. contains several puns, including a repetition of sucdyadbhir arkath from 
1d. The final word of the 1“ hemistich uksdém4ane can belong either to Vuks ‘sprinkle’ or 
to V vaks ‘grow’, and both are appropriate. And the preceding negated participle 4minati 
can take different objects and utilize different senses of the root V mi. On the one hand, as 
Re (and others) point out, the other occurrence of éminat7 (1.92.12=124.2) takes dafvyani 
vratani “heavenly commandments” as object. However, cf. nearby émita-varna- ‘of 
immutable color’ (IV.51.9), which supports Ge’s “ohne (ihr Aussehen) zu verandern.” 


IV.56.5: The phrase mdhi dydviis very problematic morphologically. It echoes the first 
two words of the hymn: mahi dyavaprthivi“great Heaven and Earth,” but in a very 
refracted form. I do not have a solution for how it came to take the form it has (for 
various suggestions, see Old and the standard tr., as well as lit. cit. therein, e.g. AiG 
II.52, 226). I can get a certain distance, quite speculatively, but no further. I tentatively 
suggest that we start with an alternative dual dvandva *dyava-mahi, with mahi ‘the great 
(fem.)’ substituting for ‘earth’. I then suggest that something like a Vayav Indras ca 
construction was created to it, with the 2"! member properly providing the first term of 
the construction (see my “WVayav Indras ca Revisited”’). The proper voc. sg. of mahi- 
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would be mahi (which is indeed attested, though without accent [and not qualifying 
earth]). In this context it shouldn’t have an accent, but that’s the least of our problems. 
Unfortunately that’s as far as I can get. We should expect, per my suggestion, the 2™ part 
of the construction to contain * dyauis ca, and that’s about as far from dyév7as one can be 
and still belong to the same stem. I can spin a line of analogies: dydv/is a rough-and- 
ready nominative sg., built from a full-grade form of the stem found in dyéva (found in 
loc. sg. dyavi) and the fem. -z But I can’t imagine why anyone would create such a form, 
particularly to a stem so well known to every RVic poet. If it participated in a phonetic or 
semantic figure, there might be motivation but I see none. 


IV.56.6: In ab mithéh ‘mutually’ and svéna daksena ‘by your own skill’ seem implicitly 
to contrast. 

On the basis of the parallel in X.65.2 mithé hinvana tanva “spurring each other on 
mutually,’ I think an alternative tr. “purifying each other mutually” (rather than “your 
own bodies”) is possible. It would help if we understood what such purification would 
involve for H+E. 

On dAyathe see Old and more recently Kii (489-90) and Hoffmann (Aufs. 
IIl.776). 


IV.57 Agricultural Divinities 


IV.57.1: With Ge, Re, Oberlies (RRV 1.189), I supply m/tréna with Aiténeva, WG by 
contrast take it to VA ‘impel’ and assume a winning horse. 


IV.57.4: sundm here and in vs. 8 is an adverbial acc. For the straps and goad see X.102.8. 
IV.58 Ghee 


IV.58.2: The final pada, with Soma (as a buffalo) vomiting (avam/it) ghee, takes one 
aback, esp. after the high-style extolling that has preceded it. Ge’s explanation, that 
“ghee” is a secret sacred word (“ein sakrales Geheimwort”) and Soma reveals it, may be 
correct. But the bluntness of the verb still surprises, and I am inclined to think something 
further is going on. There are only two verb forms to V vam in the RV, and the other one 
( vaéman X.108.8) also has speech as its object, but the evil Panis as subj. Note that the 
Panis are found in vs. 4, as hiders of the ghee. Does our passage express some sort of 
rivalry between the two ritual substances? Or does it have to do with the Sautramani 
ritual, meant to cure Indra after vomiting? 


IV.58.3: Clearly no bull found in nature. The numerology here presumably has to do with 
items in the ritual. For a conspectus of later interpr., see WG n. 


IV.58.4: As was just noted, the Panis (niggards) may be indirectly implicated in the verb 
avamit in 2d. Here they appear overtly, as the hiders of ghee -- presumably a reference to 
their stealing of the cows, since the gods find the ghee in the cow in pada b. 

The threefold nature and creation of ghee has been variously interpreted; it again 
participates in the numerology of the hymn. I do not have a view on it. 
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IV.58.5—10: Each of these 6 vss. contains the phrase ghrtésya dharah (or equiv.: urmdyo 
ghrtasya in 6c). 


IV.58.5: “My” ability to see the ghee streams indirectly attests to my good character, 
since the cheat cannot see them. 


IV.58.6: Pada c combines e/a arsanti from Sa with a variant of the repeated ghrtasya 
dharah, namely urmdyo ghrtasya. 


IV.58.7: A difficult verse, primarily because of the two hapaxes, stghanasah and 
vatapramiyah. The former is taken by Ge as ‘whirlpools, eddies’ (Wirbel) (followed not 
terribly enthusiastically by Re) on no particular basis, and others have added their own at 
best weakly supported tr.: e.g., Thieme ‘cow-killing’ [su- < *psu-] (K1Sch. 52), most 
recently WG ‘die schwellenden Massen’ (presumably with root noun 1*t member and 
later ghana- ‘clump, mass’). The interpr. reflected in the publ. tr. is no stronger than these 
others. It begins with ghand- “‘smiter’ (well represented in the RV), as Th’s also must. But 
for the 1‘ member I assume a zero-grade of 4st- ‘swift’ (for the uncertainties of the initial 
of the PIE ‘swift’ words, see EWA s.v.) with lengthening at compound seam. With two 
such ad hoc assumptions, this interpr. is simply a place-holder. 

As for vatapramiyah, there is no question about its component parts, merely about 
how they fit together. -pramiyah patterns with the nearby forms IV.54.4 pramiye (‘to be 
violated’) and IV.55.7 pramivam (‘to violate’). It also strongly recalls 1.24.6 nd yé 
vatasya praminénti abhvam “nor those [=the gods] who confound the wind’s formless 
mass.” As Old points out, this latter passage fixes the interpr. of our cmpd.: the first 
member must be functionally the object of the 2". The problem is the accent; it should be 
a bahuvrihi, not a tatpurusa. See, however, Scar (388), who suggests a plausible bahuvrihi 
interpr. “die Schmdlerung des Windes habend’, with the first member essentially an 
objective genitive. The point is that the speed and violence of the streams are stronger 
than those of the wind, which is thus confounded. Given the bahuvrthi accent, it does not 
violate the standard practice of rt noun cmpds with direct object first member, not to 
include a preverb (see comm. ad I.124.7). 

I read kastha(h) in both simile and frame: in the simile it refers to the wooden 
barriers of the race-course that the horse splits in his speeding around the course, in the 
frame to sticks floating in the current of the streams and split (against rocks vel sim.) by 
the violent speed of that current. (Of course the “frame” here is itself metaphorical, since 
these are streams of ghee, not actual watercourses.) 


IV.58.8: The violence of the movement of the ghee-streams in the preceding vs. is 
abruptly replaced by the placid and benign approach of these same streams in this vs. 


IV.58.11: Re points out the ring composition of 11d mdédhumantam ta trmim and 1a 
armir maédhuman. 
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Commentary V 
[V.1-28 JPB] 


V.29 Indra 

As noted in the publ. intro., the hymn is punctuated by expressions of soma- 
drinking, each slightly different and generally found in the 2" half of an even pada: 

2b ... papivamsam sutésya 

3b ... sémasya susutasya peyah 

3d ... papivam indro asya [rhyming with 2b] 

5b ... somapéyam (cf. 3b] 

[7d sutém pibat ... s6mam| 

8b ... somyapah 

11d... 4pibah sémam asya 


V.29.1: I follow Brereton (Adityas, 165-66), who in turn followed Thieme (Mitra and 
Aryaman, 78-77), in taking aryamd not as nom. sg. masc. (as it is normally and as taken 
by the standard tr.), but as acc. pl. neut. construed with a7 (like “7 rocand in the next 
pada). Against Thieme’s “three hospitalities,” Brereton plausibly suggests that in this 
context the three aryamd must refer to “what governs the ritual,” perhaps the three soma- 
pressings or the three fires. 

Pada-initial #7, found here in a and b, recurs in 7c, 8a, b (also non-initial in 7b). 

In c pata-daksa- (/puta-daksas-) is ordinarily Adityan vocabulary (though used of 
the Maruts also in VIII.94.7, 10). Ge (/WG) supply the Adityas as the subj. of dharayanta 
in b and of course take Aryaman as the subject of pada a. By contrast, I think the Maruts 
are subjects of all three padas -- but they are identified with the Adityas throughout, as 
the use of puitédaksa-, ordinarily a qualifier of the Adityas, makes clear. 


V.29.2: Ge (/WG) take abhi_yad ahim han as subordinate to 4datta va4jram in the same 
pada. Although this fits the metrical scheme slightly better, it makes some trouble with 
the logical sequence of events (“he took the mace when he smashed the serpent,” almost 
implying that the smashing occurred first). It works better as subordinate to the main 
clause of d. 

The word order 4him hén and the lack of augment on the verb scrambles the 
standard formula, producing almost a syncopated effect, which is repaired in 3d. 


V.29.3: Ge (/(WG) take Aavydm as the subj. of #vindat. “the oblation found the cows for 
Manu.” This interpr. accounts for the accent on 4vindat, which would be generated by Az 
But it is otherwise bizarre: 4h V vid ‘find the cows’ is a standard formula in the Vala 
myth, and the subject of the verb is always Indra or his agent(s)/companion(s) (e.g., 
Angirases 1.62.2, Sarama V.45.7, 8); for Indra himself cf., e.g., 1.101.5, 1.19.3, 
VIII.96.17, and in a variant of the formula in the next hymn V.30.4 vido gavam urvam. I 
know of no passages in which the oblation is credited with finding the cows, and in fact 
soma plays far less of a role in the successful outcome of the Vala myth than in that of 
the Vrtra myth (though see 12a below). I therefore take tad dhi havyém as a nominal 
sentence completing b, with a clause break in the middle of c. I attribute the accent on 


4vindat to contrast with the immediately following verb d4han, which opens the next pada. 
This hymn in fact shows a penchant for pada-internal clause breaks: cf. in the 
immediately preceding vs. 2c, as well as 8d, 9d, 11d, 13b, all except the last right after 
the caesura as here. 


V.29.4: For Indra enwrapped in the earth, cf. 1.173.6 sém vivya indro vrjénam nd bhiima 
“Indra has enwrapped himself in the earth like a girth.” Cf. also his wearing the earth 
1.32.11, VUI.4.8. Although here the enwrapping seems presented as a handicap, esp. 
given the c/d, in the just cited passages the images seem rather to emphasize Indra’s 
vastness. 

As noted also by Ge, Schaeffer, and WG, jigartim ... apajarguranah is a word 
play, but the words presumably belong to different roots. The first is universally assigned 
to V gf ‘swallow’, but the root affiliation of the second is disputed. Ge and EWA (s.v. 
GAR ' p. 470) assign it to a Vg ‘hold out’, but I follow Schaeffer (Intens., 116-22) in 
taking it to VF ‘greet, extol’, with the negative sense contributed by the preverb dpa. So 
also WG and Oberlies (Relig. 1.401). See also nearby apagurya (V.32.6). 

The etymological separation of jigartim and apajarguranah invites further scrutiny 
of the hapax /fgartim. As noted above, this word is generally grouped with V g7 ‘swallow’ 
and interpreted as an agent noun ‘swallower’ (my ‘gulper’). However, with 
apajarguranah off the table, there is no particular contextual support for this interpr., 
though it is certainly semantically acceptable. Far more troubling are the serious formal 
problems. For one thing, -i#- is by no means an agent-noun suffix; it normally of course 
forms feminine abstracts, though AiG II.2.636—37 does register a number of such stems 
that have been reanalyzed “zur Bez. der pers6nlichen Trager des Verbalbegriffs zu 
verwenden.” Debrunner himself identifies our form as a 3rd sg. verb form inflected as a - 
u-stem (AiG I.2.638), but this interpr. has nothing to recommend it. Not only is such a 
morphological transfer not a feature of the RV, but there is also no such verb stem 
available to be nominalized. The root V gf ‘swallow’ does not have a redupl. pres. or in 
fact any redupl. stem save for the pf. jagara and the intensive subj. jalgu/as (1.28.1); the 
single form of the redupl. aor. ajigar (I.163.7) supposedly belonging to this root (see Gr, 
and Whit. Roots) actually belongs with the other forms of this stem to the root V gf 
‘awaken’, and we just discussed intens. part. jérgurana- above. It is, further, a set root; 
it’s hard to know what its pre-C full grade should be in a redupl. pres. formation since 
there are no parallel formations to roots in -f that I know of (*/garit?) cf. VS galgaliti and 
EWA s.vv. GAR”, GAL), but presumably not simply gar. In short, neither the nominal 
morphology nor the root formation of j/garti- is easily accounted for under the standard 
hypothesis, but I have nothing better to substitute. I therefore retain the rendering in the 
publ. tr., though with full awareness of its fragility. My thanks to Veronique Kremmer, 
who drew my attention to //garti- and its many problems and discussed the issues at 
length with me. See also the illuminating disc. in Vine 2004 “PIE Full Grades in Some 
Zero-Grade Contexts,” p. 375. 


V.29.6: Indra’s two actions in this vs. are expressed by injunctives (vivrscatb, badhata 
d), as in the preceding vs. (kKaf 5d), but the middle verb, arcantiin c, is emphatically 
present. The configuration here, #ércantindram mariutah, matches that of 1c #arcanti tva 
marutah. See Hoffmann (Injunk. 165) on this vs., who seems to think the “timeless, 


mentioning” function of the injunctive can be so distant from a real preterite that it can 
drag in present indicatives. I would attribute it rather to the attempt in this hymn to 
associate the heroic deeds of the past with the activities of the present sacrificers. It is 
also barely possible that the text originally read * 4rcantindram, that 1s, *arcant indram 
with the underlying 3" pl. ending -nt preserved before vowel, but later reinterpr. as pres. - 
nti after -ntregularly became -zn. The -/ could then have been lengthened, as if a sandhi 
product of a4rcanti indram, with no metrical consequences. The change would have been 
facilitated by the model of likewise pada-initial arcantrin 1c, as well as arcant/in 12b. 
Still, on balance I find this unlikely. Other examples of preserved -atbecause of early 
misparsing as -né/ occur before the enclitic pronoun im, and the result in either case 
would be -nf¢im. See disc. ad 1.67.4, etc. 


V.29.7: On neut. pl. mahis4 in conjunction with the numerical expression “7 satani see 
Old. Note the alternative phrasing with gen. pl. in 8a a7... Sata mahisanam. 


V.29.8: Gr and Ge [/WG] take both d4ghah and d4pah as 3" sg. Since 4ghas belongs to the 
root pres. to V.ghas, either 2"! or 3" sg. is grammatically possible. But for 4pah to be 3 
Sg., an s-aor. stem 4pas- has to be posited, for which there is no other support save for a 
med. pasta in a ma-prohibitive in the AV (XII.3.43). Nevertheless, Narten does set up 
such a stem (Sig.Aor. 168). I see no reason to do so; the presence of nom. sg. maghdva, 
adduced as evidence by Narten, is not sufficient, since nom. sg. appositives to 2™ sg. 
subjects are common. Also common is abrupt shifting between 2™ and 3™ ps., found 
already in this hymn between vss. | and 2, 4 and 5, 5 and 6. In our vs. we must assume 
that a shift happens between the hemistichs, given the 3™ sg. jaghdna in 8d, but this is 
hardly unprecedented -- and note that it returns abruptly to 2" ps. in vs. 9. I therefore 
prefer to interpret 8ab as couched in the 2™ sg., as in the publ. tr. But if a 3" sg. reading 
of 4pah is really desirable, I would prefer to consider the -s ending a local analogy to the 
precative peyah at the end of 3b, reinforced by the ambig. parallel ¢ghaf, rather than 
setting up an s-aorist stem to account for a single form. 

I follow Ge in taking both kardém and bhéram as the direct speech expression of a 
victory cry. The former is appropriate to gaming contexts, while the latter is at home in 
battles. Our ahvanta ... bharam has a compositional equivalent bhdra-hatr-, for which see 
comm. ad I.129.2; for kardm V kr, see 1.131.5. It may be convenient to assemble here 
some passages containing both bhdra- and karéa- (or derivatives): 1.112.1 yabhir [atibhih] 
bhare karam amsaya jinvathah, V11.66.1 (likewise an Indra hymn): (éndram ... 
utdyel ....../) huvé bharam na karinam, 1X.16.5 mahé bharaya karinah, 1X.14.1 karém 
bibhrat purusprham. See also Wackernagel K1Sch. 340ff. 


V.29.9: On uséna as an indeclinable, see my 2007 “Vedic UsSana Kavya and Avestan 
Kauui Usan: On the Morphology of the Names” (Fs. Jasanoff). 

On the basis of other mentions of this myth, 2" du. 4yatam must conceal a Vayav 
Indras ca type construction, with the other subject, beside voc. indra, being Kutsa. Cf. 
nearby dual dvandva indra-kutsa (V.31.9). The gapping of Kutsa in the first half of the 
verse is repaired by cd saratham yayatha, kiitsena, with the same root V yaas in 4yatam. I 
do not understand the change in tense stem. 


V.29.10: In the publ. tr. I take Avitsaya primarily with pada a, though syntactically and 
metrically it should go with b. I would now emend the tr. to “the other you made into 
wide space for Kutsa to drive” or “... for Kutsa for driving.” I’m not sure how a wheel 
can become a wide space -- what sounds like a kind of highway -- but the addition of 
Kutsa doesn’t make it any less comprehensible. 

I take anasah ‘mouthless’ as proleptic, describing the state of the Dasyus after 
Indra has finished crushing them (sim. to I.32.6 *anéh pipise), while Ge [/WG] take it as 
a standing characteristic of the Dasyus (“mouthless Dasyus”’). There is no way to tell. 


V.29.11: The etym. fig. pacan paktihis also a proleptic expression of sorts, “cooking 
(food, so that it is) cooked,” though since pakt- is not an adj./participle, but a noun 
identifying a type of food, the parallel isn’t exact. For other exx. of pakti- V pac, see 
IV.24.7, VI.32.8. 


V.29.12: This vs. brings the third repetition of arcanti (1c, 6c [or arcan(t}, see above]; cf. 
arcan 2b). 

I don’t quite understand the double c/d construction in cd, where even one cid 
seems somewhat superfluous. Ge (/WG) take it as concessive and logically to be 
construed with apidhanavantam (“the cowpen, although it had a cover” [Ge: “obwohl 
verschlossen,” sim. WG]). This is possible, though I don’t like the position of c/d, and I 
would also note that #g¢vyam cid urvam is also found in VII.90.4, where a concessive 
value is harder to wring out. 


V.29.13: Gr, Ge (/WG), and Klein (DGRV I.219) interp. pari V caras ‘serve’. Although 
this sense is found in later Vedic, the RVic instances of this lexeme only have the literal 
meaning ‘go around’ (e.g., III.7.2) with the developed sense ‘encompass’. (I.127.9 comes 
closest to ‘serve’, but the ‘surround’ sense is dominant.) Interpreting pari carani here as 
‘serve’ requires the part. vidvan to take an obj. (“knowing your heroic deeds ...”), but 
pada-final vidvan is almost always used absolutely. Moreover 4paritah (pdri v i) in the 
next vs. continues the thought of conceptual circumscription. 

Ge (/WG) and Klein divide the vs. syntactically into ab / cd, with the rel. cl. of c 
expressing the obj. of d. By contrast I think the lexical parallelism and the conjunction co 
[=ca ul] of ... ya cakartha/ ya co ... krnévah of bc mark those relative clauses as tightly 
conjoined, and I take them as subordinate to pada a. Further, the last pada préd u (a te 
vidathesu bravama strikes me as a self-contained (pseudo-)refrain, reminiscent of the 
Grtsamada refrain in II: brhad vadema vidathe suvirah (II.1.16d etc.). 


V.29.14: This vs. is structured somewhat like vs. 13, with (a) eta visva cakrvan 
corresponding to (13b) (virya) ... ya cakartha, though with pf. participle not rel. cl., and 
(c) ya cid nu ... krnévah corresponding even more closely to (13c) ya co nui... krnévah. I 
would therefore now slightly emend the publ. tr. to reflect this parallelism more closely: 
“By your nature you cannot be circumscribed in heroism -- you, Indra, (as one) having 
done all these many (deeds) (as well as) those (deeds) that you will do even now in your 
daring. There exists no one to obstruct this power of yours.” In other words I take padas a 
and c as parallel adjunct expressions, with b as their joint main clause, and d (like 13d) 


independent. Note that d has no overt referent for y4in c. The English is awkward, but 
this structure corresponds better to the Skt. 


V.29.15: On the sandhi in névya dkarma see Old. 


V.30 Indra 

There are a number of paired repetitions of words and phrases in earlier and later 
parts of the hymn, but not enough to define an omphalos: e.g., -senal#t 3d / sénal#t 9b; X 
Y cakrse4a/X Y cakre 9a; yudhaye 4b / 9d; 4smanam cid 4c / 8c; gévam ... usriyanam 
Ad / 11d. 


V.30.1: Despite the distance between them and the syntagms in between, I take raya and 
uti as parallel polarized instr. to be construed primarily with génta. Ge and WG 
differently, though also differently from each other. 

It is tempting to interpr génfa in d as a periphrastic future, a temptation yielded to 
in the publ. tr. 


V.30.1—2: Note the reciprocal ‘seeking’ (7chén) of Indra (1c) and his devotee (2b). 


V.30.2: WG take sasvar as ‘in sleep’, against the standard interpr. ‘in secret’, arguing that 
the latter does not make sense with bubudhandh in d. But pada d is not directly associated 
with pada a, which, with b, compares the poet’s pursuit of Indra to the stealthy tracking 
behavior of a hunter. Moreover, the other three exx. of sasvar(ta) (in a tight knot in 
VII.58.5, 59.7, 60.10) clearly mean ‘in secret’, as opposed to ‘in the open’ (cf. the 
contrast in VII.58.5 with avir ‘openly’). It is true that the standard etymology of sasvar 
takes it from V sas ‘sleep’ (see EWA s.v. SAS), but the semantic development to ‘in 
secret’ isn’t difficult to imagine -- esp. if Skt. Vsas, which violates standard root structure 
constraints, was onomatopoetic for the shushing/hushing verbal gesture (English “shh,” 
etc.). From “keep quiet” to “keep secret” is a short step. Although V sas is clearly an 
inherited root, with cognates in Avestan and Anatolian, the onomatopoetic interpr. could 
be regularly (re-)actualized by association with the (near-universal?) living “shh” 
interjection. 

The position of anyan in b should, by my rules, make it definite (“the others”). 
Though both Ge and WG render it as indefinite, there is no reason why it can’t be 
definite: the poet consults with his priestly/poetic colleagues or with those “who know” 
(vidvams-) Their answer, referring to “we men,” suggests that it is a defined group, quite 
possibly the priests performing the morning ritual. The action that qualifies them for 
attaining Indra -- waking up (early) -- is surely not simply reflecting a general sentiment 
like “the early bird gets the worm,” but refers to Indra’s attendance at the morning 
pressing; cf., e.g., 1V.35.7 pratah sutém apibo haryasva “Early in the morning you drank 
the pressed (soma), you of the fallow bays.” 


V.30.3: The syntax in the first hemistich is a little rough. ya fe krtaniin pada a appears to 
be an embedded relative clause, a construction that is rare to non-existent in the RV. Its 
position between the preverb and the verb of the main cl. (pré ... brévama) makes it 
difficult to interpret it any other way. The fact that it is a nominal clause, an NP serving 


as direct object, may make the embedding seem less of a syntactic violation. See my 
forthcoming art. on the proto-izafe construction. (Note that Ge simply ignores the rel. 
prn.) The main verb brévama is accented because it is effectively in pada-initial position: 
the initial accented voc. indra is extra-clausal. 

The second rel. clause yani no jlijosah “which of ours you will enjoy” appears to 
be parallel to the embedded NP, but it is a little skewed semantically. Indra should not 
enjoy his deeds, but rather enjoy Aearing our recital of them (see Ge “die du von uns gern 
Aéren wirst” [my italics], with ‘hear’ silently supplied). Alternatively it would be possible 
to assume that the 2" rel. is (covertly) conjoined to the first and refers to different deeds, 
“(and) which (deeds) of ours you will enjoy” -- but it is hardly likely that Indra cares 
about what we do (besides pressing soma), so this interpr. is pragmatically blocked. WG 
supply “(in) unseren (Worten)” as the antecedent to the second rel. prn., such that what 
Indra will enjoy is our words, not his deeds (““(in) unseren (Worten), an welchen du 
Freude hast’’); this seems to me to deploy too much machinery to repair what is simply a 
somewhat loose expression. 

It would be technically possible to take the first hemistich as consisting only of 
relative clauses, with the main clause represented by c with an unexpressed resumptive 
“(those deeds)”: “Which deeds of yours we shall now proclaim at the pressing, which you 
will enjoy, (those deeds) he will learn ...” The accent on brdvama would then be because 
it is in a dependent clause. Although this interpr. would save us from an embedded 
relative (see above), the rhetoric of the 1“ hemistich, with pré nii vaydm ... brévama 
reminiscent of 1.32.1 indrasya nu viryani pré vocam and similar passages, strongly 
suggests an annunciatory declaration rather than a subordination. 


V.30.4: Ge (/WG) assume that c, like d, refers to the opening of the Vala cave. They 
therefore either take didyuto vi‘flashed forth’ as a stand in for ‘broke/split apart’ (Ge, 
flg. Say.’s vyabhinah) or disjoin didyutah from viand supply another verb with the 
preverb (or so I understand WG’s “... blitzend, zer(sprengt)’”’). But c and d do not have to 
refer to a single feat: a and b do not, and the recital of Ar/@ni promised in 3ab covers a 
number of different deeds in the vss. to come. Moreover, though 4sman- ‘stone’ can refer 
to the Vala cave, it has a number of other possible referents (see 8c where Namuci’s head 
is equated/compared with an 4sman-), including Indra’s own weapon. Cf. [V.22.1 y6 
asmanam Savasa bibhrad éti “who [=Indra] keeps bearing the stone with his power,” with 
the sévasa found also here. Since Vdyut is very commonly found with v/(including the 
common and lexicalized root-noun cmpd. vidyut- ‘lightning’) and since one of the sites to 
which a preverb in tmesis moves is directly after its verb (and here also adjoining a 
metrical boundary), it seems very likely that preverb and verb belong together -- and have 
their normal sense. In my interpr. this lexeme incorporates a simile: ‘cause to flash like 
lightning’ / ‘cause to lightning’ (unfortunately English does not have such a verb). In 
other words, with his power Indra can make even the dull and homely material stone 
flash like a lightning bolt. 


V.30.5: The Pp. interprets paramd as nom. sg. m. paramah, and Ge (/WG) follow suit. I 
prefer the equally possible reading parame, on the basis of several ‘born’ passages with 
this expression. Cf., e.g., 1143.2 s@ ja4yamanah paramé vyoman (though the subj. is Agni 
there). 


In my view cid often takes Wackernagel’s Law position, even when it seems to 
limit a different word in the clause. Hence my “even the gods,” though deva(h) is at the 
end of the pada. Its positioning there may be to take advantage of its adjacency to 
visva(h) across the pada boundary. Although the latter is fem. and must modify acc. pl. 
apah ‘waters’, its position evokes the common locution “all the gods / the All Gods.” In 
fact, the expression “all the waters” is vanishingly rare — besides this passage I have 
found only VII.95.1 — and so “all” belongs more naturally with the immediately 
preceding “gods” than with its grammatical partner. 

Note the switch from 2" ps. ref. to Indra (rel. cl. Sab) to 3™ ps. ref. (main cl. 5c, 
new cl. 5d). 


V.30.6: Referent shift continues: 2 ps. in ab, 3“ in cd. 


V.30.7: There are several uncertainties in this vs. 

As often the function and syntactic affiliation of janisa are unclear. I construe it 
with mfdhah, but Ge and WG (in different ways) take it with Indra. This is also possible. 

The participial phrase dénam invan “stimulating giving” seems oddly embedded 
in the distracted VP v/ su mfdhah ... a4han“‘you hewed apart the negligent ones.” The 
positioning between the preverb and its verb in tmesis may be a kind of iconic reflection 
of the separation sense of the preverb (‘apart’). For a similar ex. see I.103.2. On the 
participial phrase see further below. 

I have been puzzled by the phrase gava ... samcakandh, though I think I now see a 
solution (see below). For one thing, V kd [/kan] is not otherwise found with sém 
(anywhere in Sanskrit, at least judging from Monier-Williams); for another, this root is 
not construed with the instr. (pace Gr, whose supposed exx. should all be interpr. 
otherwise). And finally I cannot think of a (solitary) cow that figures prominently in 
Indra mythology, either as a companion (as I took it in the publ. tr.) or as a source of 
enjoyment. Ge remarks (n. 7a) that Indra gives abundantly as long as he is “im Genuss 
der erbeuteten Kiihe.” I suppose this is possible but it assumes a fairly extensive 
backstory. Like me, Kii (143) takes the cow as comitative: “mit Rindvieh ... dich 
zusammenwiinschend.” I was happy to have company in this tr., but I frankly didn’t 
understand what either his or mine is actually meant to express. WG also seem to have a 
comitative reading, which is similarly opaque: “du erpicht darauf wirst, mit dem Rind 
beisammen zu sein.” 

On reconsideration of the passage I now see a possible solution. It is striking that 
gavais the only apparent occurrence of the instr. sg. to this stem in the RV. In context it 
appears directly before maghavan. I now think the original form may have been gen. pl. 
* eavam, with simplification of the double -7 m-. The meter is unaffected, and a gen. pl. 
would fit the sense much better, as I will now show. This hymn contains four other 
examples of this very gen. pl. (4d, 11d, 12b, 13b), as well as nom. pl. ga@vah (10a). The 
examples in 12 and 13 are in a danastuti, but the others refer to the cows that Indra freed 
from the Vala cave (and are in the same metrical position as our form). I see two possible 
ways to construe my putative *ga@vam. Since forms of v ka can take the genitive as a 
source of enjoyment (e.g., X.54.16 drévinasah), it may go with samcakandh. “enjoying 
the cows,” referring to Indra’s pleasure in his deed and its products. But in vs. 11 Indra, 
having drunk soma, plinar gévam adadad usriyanam “gave again of the ruddy cows.” 


This seems to refer to a redistribution on the ritual ground of the cows that Indra had 
freed. Bringing together 11d ga@vam adadat with Jab danam invan ... *gévam, | am 
inclined to think that the cows are the content of the gift and would now alter the tr. to 
“setting in motion the gift *of cows” vel sim. Under this interpr. samcakandh is used 
without complement: “taking pleasure, enjoying yourself” (for a similar absolute use of 
this participle, see [V.16.15 and Kii 143). Thus the hemistich contains a brief précis of 
the myth: Indra hews apart those who block his freeing of the cows [I would now 
probably change my rendering of mfdhah as ‘negligent’ here], which allows him to set in 
motion the ultimate giving away of the freed cows, and he thoroughly (sé) enjoys the 
whole process. The occurrences of gévam in the danastuti (esp. 12b gévam catvari 
dadatah sahésra) simply replicate the mythic model provided by Indra’s generous sharing 
out of the freed cows. 

I am not certain what pada d is conveying. How is it that Indra’s setting Namuci’s 
head to rolling involves “seeking a way for Manu’? Unfortunately we can glean too little 
about Namuci from the RV (where he is mentioned only 9x) to know what threat he 
posed that required Indra to kill him. On the other hand, judging from the usual troubles 
caused by Dasas and, particularly, from vs. 9 (see publ. intro.), these foes stand in the 
way of Arya movement into new territory. Thus Indra by eliminating Namuci would open 
the way for Manu and the rest of the advancing Arya. 


V.30.8: Though this vs. follows thematically on vs. 7, it seems disjointed and has given 
rise to much discussion (see esp. Old and his skepticism about Ge’s interpr.; BI] RR) and 
incompatible interpretations, which I will not treat in detail further here. 

The first question that arises is who is the 1‘-ps. speaker in pada a. Ge suggests 
that it is Namuci himself, a suggestion rejected by both Old and BI. I think the root aor. 
dkrthah is the clue. It is rare that the aorist, esp. the root aorist, is used as a narrative 
tense, esp. to a root well outfitted with other preterital possibilities. I take pada a as a 
parenthetical interruption of the Namuci story, prompted by the last pada of vs. 7, esp. the 
mention of Manu. With Old I take “me” as referring to the present-day priest, and in my 
view he is asserting his ancestral and vocational connection with the primal priest and 
representative Arya, Manu. The speaker suggests that Indra’s current partnership with 
him (“for you have made me your yokemate” with the aorist of the recent past) is 
evidence of Indra’s active concern for his ancestor Manu in the mythological past. After 
this interruption 4d /d functions as a resumptive expression, returning us to and carrying 
on the story of the myth narrated in 7cd. 

In 8c the referent of the “whizzing stone” (4smanam ... svaryam) is disputed. I 
very much doubt that it is a mountain, despite the occurrence of the same expression in 
V.56.4, where it definitely is a mountain, and despite Old’s championing of this 
identification. I think it more likely that the phrase resonates with 1.32.2 vajram svaryam, 
where svarya- refers to Indra’s mace. Namuci’s whirling head is being compared to a 
weapon whirling through the air and making a whizzing sound. 

The “rolling, whirling” image is carried further in the next pada, with the simile 
“(rolling forth) like two wheels.” The simile makes fine sense with vértamana-, but what 
are the two world-halves (1édasi) doing there? As it turns out, though it may seem 
counter-intuitive in real-world terms, the two worlds (under various designations) are 
regularly associated with the root V wt (cf., e.g., V.43.2, VI.8.3, VII.80.1, VIIL6.5). In 


some of these passages the rolling out of the two worlds is part of a cosmogonic exercise; 
in some it refers to the visual (re-)appearance of differentiated earth and sky at dawn. 
I have no idea what the Maruts are doing here. 


V.30.9: For women as weapons see not only I.104.3 mentioned in the publ. intro. but also 
X.27.10 and disc. ad loc. 

For my interpretation of the sense of this vs., see publ. intro. I am tolerably certain 
about my reading of the first hemistich, but pada c is more challenging and has given rise 
to some curious interpretations. Ge tr. “denn er hatte darunter seine zwei Frauenbriiste 
entdeckt,” commenting (perplexingly, at least to me) “Die beiden Milchbriiste fiir seine 
beiden Frauen” (n. 9c). (One would assume there would be four in all, at any rate.) Old 
thinks the two dhéne refer to the two liquids in the Namuci myth and ultimately (see his 
ref. to his own NGGW 1893 art. [=K1Sch. 635ff.]) to the Sautramani ritual and its two 
separate oblations, milk and sura. Schmidt (Ged. Nyberg), more or less flg. Bloomfield, 
suggests that Indra recognizes two streams within himself, songs and libations, but this 
linkage of the literal and metaphorical through an elliptical dual seems quite unlikely. 
WG’s “Darunter aber hat er dessen beide Stréme erblickt” is literally close to mine, but 
they provide no guidance on what they mean by “his two streams.” 

My own tr. (“distinguished both his [=Dasa’s?] streams”) is also not as 
informative as it might be. One problem is the meaning of the lexeme antér Vv khya. To 
V khya ‘see’ antar should add the sense of either ‘look within’ or ‘distinguish between’. 
The similarly formed antér V pas seems to have both these meanings: ‘look within’ in 
1.132.3 and ‘distinguish between’ in II.27.3. (In the latter passage JPB tr. ‘look within’, 
but I consider that the less likely sense in context.) In the only other occurrence of antar 
V khya, 1.81.9, I tr. ‘detect’ (flg. Ge’s ‘endecken’ for this passage, V.30.9), a sense that 
can be somewhat tenuously derived from ‘look within a mass of stuff — and visually 
locate’. It’s also possible in that passage, which concerns the possessions of the impious, 
which Indra is supposed to bring to us, that he is distinguishing between those 
possessions and the ones that belong to deserving people and should stay put. In our 
passage here we might in the first instance think that ‘distinguish between’ would be a 
promising candidate, given the dual object. But I don’t think Indra is supposed to be 
seeing a difference between the two streams, but rather perceiving that they are just 
streams and therefore not formidable weapons -- thus encouraging his advance to fighting 
in pada d. Iam tempted to emend the publ. tr. to “detected/recognized both of his 
(weapons) as (just) streams.” Though the weapons (4yudhan1) were plural in pada a, I 
think that is a general statement about turning women into weapons, whereas pada c 
concerns the particular situation Indra confronts, the two barrier rivers -- the same 
situation as in I.104.3, which also contains two troublesome rivers. 


V.30.12, 14: The Anukr. takes mmamcaya- as the PN of the king, and the standard interpr. 
follow this, incl. the publ. tr. now wonder if it is at least a speaking name — and perhaps 
not a name at all but a descriptor: “requiting debts.” The royal patron who distributes 
largesse to poets and priests at a sacrifice is, from the point of view of the ritual economy, 
requiting his debts to them, who attracted the gods to the sacrifice and entertained them, 
leading them to grant tangible and intangible rewards to the patron. 
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V.30.13-14: The two pada-final sequences paritakmyayah (13d) and paritakmya yan 
(14a) in adjacent padas are puzzling. The publ. tr. reflects emendations of both forms to 
loc. sg. paritakmyayam. This loc. occurs 6x, always pada-final, including in the next 
hymn, V.31.11 -- by far the most common form to this stem. Moreover, VI.24.9d is 
identical to 14d, save for having the loc. paéritakmyayam -- a variation that B] (RVReps) 
finds “baffling.” The arguments in favor of emendation are the dominance of the loc. sg. 
and its appearance both in the next hymn and in the otherwise identical pada in VI.24.9. 
However, these arguments cut both ways: it is difficult to understand how these forms 
would have become mangled — especially given the dominance of that same loc. sg. It 
cannot be claimed that the redactors misunderstood the forms because they had never 
seen their like. I therefore now feel that we must accept that the forms were in the urtext, 
deliberately produced by the poet, who was playing games with this well-known pada- 
final temporal expression. I still believe that the intent of both forms is the same as the 
loc., but that the loc. has been deliberately altered, in two different ways, conditioned by 
the immediate context. 

In 13d aktor vyustau paritakmyayah the form has been given a genitive ending to 
conform, superficially, to the gen. aktoh. Gr takes it to an adjectival stem (péritakmya-, 
which doesn’t exist) as a modifier of aktoh, which, as Old points out, would then have to 
be fem. here, rather than its normal masc. Old suggests it might be a gen. of time, though 
he prefers to supply raéryah or to have it depend on vyuastau. I consider this over-thinking: 
the poet gives us the loc. form we expect, right up to the very last segment (-/ rather than 
-m) and then springs the surprise, capitalizing on the superficial resemblance to the gen. 
sg. aktoh. 

In 14a adichat sé ratri paritakmya yan’ the final syllable of the loc. has been 
truncated and given an accent. The anunasika can be taken as hiatus-breaking 
nasalization of a final -2@ before s; this is the standard interpr. (see esp. Old, Noten, with 
ref. to Prol.). This yields the nom. sg. fem. rel. prn., which allows an interpr. as a nominal 
rel. clause paéritakmya ya, which specifies immediately preceding s@ rau7. A pada-final 
rel. pronoun and the resulting nominal rel. clause (“... the night, which is péritakmya’) 
would be highly unusual, but as a poetic trick involving re-segmentation of a well-known 
form it shows a proto-s/esa sensibility. 

The fact that the poet alters the expected form in two different ways in succeeding 
padas should alert us to the fact that he is playing verbal tricks, secure in the knowledge 
that his audience would expect and interpret both as underlyingly locatival. For a 
different manipulation of the stem, see comm. ad 1.31.6. In any case the publ. tr. should 
have an * before “at its final turn” in both instances. 


V.30.14: The primary reading of ajy4manah is surely “being driven,” as the standard 
interpr. have it. But it could also be the passive of V af ‘anoint’ and inhabit the same 
semantic realm as “well-ornamented with thousands of cows” in 13ab: he would be 
anointed with prize cows. 


V.30.15: The idiom 4 V da ‘take’ is ordinarily in the middle, whereas 4dama here is 
active. This active form reflects secondary spread of the apparent act. thematic stem, 
based on the (pseudo-)active adat ‘took’, for which see comm. ad V.32.8, II.12.4. 
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V.31 Indra 


V.31.1: Against the Pp., which reads vy unoti, and despite Old’s objections, I read 
Vyunoti, that is, vi yunoti ‘keeps separate’ -- an idea that goes back to Wh’s Roots (s.v. 
Vu)(see also Old’s other reff.) and is accepted by EWA (s.v. YAV); see also Goto IIJ 31 
(1988) -- even though this 5" class pres. is not otherwise attested to this root. Note the 
same lexeme, v/V yu, in the immed. preceding hymn, V.30.10 ... ga@vah ... vatsair viyuta 
yad asan “since the cows were separated from their calves.” This interpr. is, not 
surprisingly, reflected in WG’s tr., but not Ge’s ‘mustert’ (survey, inspect, further glossed 
inn. lc as “er wahlt den rechten Wagen aus”), whose root affiliation is not clear to me. 
This verb seems to work slightly differently in simile and frame. In the simile the 
herdsman is separating flocks, sorting them on some principle or other (sheep from 
goats? flock belonging to A from that belong to B? young animals from older? etc.). In 
the frame I supply ré@tham as object (from 1a) and, as I see it, Indra keeps his chariot 
separate from the other chariots in the race or chariot drive in order to be first, a position 
reflected in pada d. WG slightly different: Indra drives the other, opposing chariots apart. 
V.31.2: WG take pisanga- in the cmpd pisanga-rati- as referring to the color of cows 
(“Gabe rétlichbraune (Kiihe)”), whereas I follow Gr, Ge in taking it as a reference to 
gold. Either is possible, and it is true that the adj. qualifies other animals -- a dog 
(VII.55.2), horses (1.88.2, V.57.4) -- though not cows. Nothing rides on the choice. 


V.31.3: Ge and WG take séhahas the only subj. of 4anista, while I take séhah as an 
appositive qualifying the unexpressed subj. #drah. Again the difference is minor, but I 
favor my interpr. because the birth of Indra and the prodigous feats he performs 
immediately thereafter are frequent topics in the RV. 


V.31.5—6: Vs. 5 is syntactically problematic, in that it has two subordinate clauses, one 
marked by yéd in pada a and one marked by yé in pada c, but no obvious main clause. 
The rel. cl. beginning in c must extend through d, which contains the accented imperfect 
dvartanta, but the extent of the ydd clause is unclear. It must go as far as the end of pada a 
because of the accented subjunctive 4rcan, but the status of b is in question. Since the vs. 
otherwise lacks a main clause, Ge and WG make b the nominal main clause, e.g., Ge “..., 
da waren die Presssteine, die Aditi einverstanden.” This is possible, but seems 
conceptually weak, and both Ge and WG fail to render the subjunctive value of the verb 
in the yéd clause -- Ge silently changing it into a preterite (“anstimmten”) and WG using 
a simple pres. (“singen’’). 

But I think the subjunctive should be taken seriously, esp. given its contrast with 
the impf. @vartanta in d. My solution is to assume the main clause is postponed till vs. 6, 
whose first pada contains the familiar annunciatory pseudo-subjunctive pra... vocam “I 
shall proclaim.” Thus, vss. 5—6 depict a ritual situation in which the noise of the pressing 
stones is, as so often, configured as ritual speech (see, e.g., vs. 12c vadan gravain this 
same hymn), to which the poet responds in vs. 6. I now think that vésanah in pada a is not 
a separate subject (“the bulls and the pressing stones” of the publ. tr.), but instead 
qualifies the stones (“the bullish pressing stones”; for pressing stones as bulls, see, e.g., 
TIl.42.6, V1.44.20), and I would change the tr. to “When for you the bull, o Indra, the 
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bullish pressing stones will chant a chant ...” Say., cited approvingly by Ge in n. 5a, 
identifies the bulls of pada a as the Maruts, and WG also accept this identification, but 
again the subjunctive makes difficulties: the actions of the Maruts should not be 
prospective, but located in the mythic past (hence, presumably, Ge’s switch to the 
preterite). 

So the skeleton of the sentence spread over two vss. is “When the pressing stones 
will chant a chant to you, I will proclaim your deeds.” 

A few loose ends remain in vs. 5. The presence of Aditi in b at first takes one 
aback, but as Ge points out (n. 5b), soma is said elsewhere to be prepared “in the lap of 
Aditi,” so her proximity to the pressing stones is a ritual given. I take dditih sajosah as a 
separate mini-constituent, with the nom. sg. of the -s-stem adjective serving for the fem. 
as well as the masc., as usual. The second hemistich detours into a conceit -- involving an 
unexpressed comparison of the pressing stones with deadly wheel rims that have crushed 
the enemy; cf. a similar passage in X.27.6 adhy d nv ésu vavrtyuh “The wheel rims 
should now roll over them.” In part the conceit responds to the chariot-focused theme of 
this hymn, esp. the chariot conflict depicted in vs. 11; in part it highlights the pressing 
stones’ demon-killing power, found, e.g., in X.76.4. 

The subjunctive vibhdra(h) in the yéd clause is potentially troublesome for my 
interpr. of 4rcan in Sa, for it seems to refer to past, cosmogonic deed(s) of Indra’s -- the 
separation of the two world halves and the winning of water for mankind (two events not 
usually connected). This surprising usage of the subjunctive is noted by Delbriick (AiSyn 
322: subjunctive where we expect the indicative of a narrative tense). Old is undisturbed 
by the subjunctive and points to 5a as similar, which is exactly what I would prefer to 
point away from; see my explanation of 4rcan above. Hoffmann (244-45) classifies it as 
“Konjunktiv in prateritalem Sachverhalt” and suggests that the subjunctive in its 
prospective use can take on a timeless sense (“... einen ausserzeitlichen Sinn annehmen 
kann”). Ge simply translates it as a preterite (trenntest) without comment, but WG take 
the subjunctive seriously here (though not in 5a): “... dass du ... trennen und ... gewinnen 
willst,” without further comment. I do not have an entirely satisfactory answer, but I 
think the yé4d clause must be evaluated in the context of what precedes: 6ab announces 
that I will proclaim Indra’s previous deeds (parvani kéranani) and “the current ones 
which you have done” (niitana ... ya cakartha). This latter expression, which is found 
identically in VII.98.5, seems temporally incoherent: if they are his current deeds, he 
should not have already done them; ya cakértha should limit only the first phrase, puirvani 
kaéranani. A fuller expression of this proclamation announcement, with the time of action 
correctly sorted, is found in nearby V.29.13 virya ... ya cakartha/ ya co ni névya 
krnavah “The heroic deeds that you have done and the new ones that you will do,” with 
the perfect cakdrtha qualifying the deeds already done and the subjunctive Arndvah the 
new ones. Immediately afterwards it is said pra... ta... bravama “we shall proclaim 
these,” like our pra... vocam. I think we should interpret our 6cd in the light of V.29.13. 
The rel. clause ya cakartha should, properly speaking, limit only the purvani, while the 
nutana ‘current (deeds)’ are further specified by a single example (or perhaps two), 
expressed by the yéd clause in cd using the subjunctive. A problem remains: as noted 
above, the separation of the two worlds is one of Indra’s standard cosmogonic deeds as 
is, in the Vrtra myth, his winning of the waters. We should expect these to be classified 
among the purvani. But of course one of the reasons for celebrating older, mythic deeds 
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is to persuade / compel the god to perform these deeds again in the present for our 
benefit, and we can interpret the yad + SUBJUNCTIVE clause here in that way. The 
separation of the two world halves is, on a smaller scale, accomplished every morning 
when dawn reveals the horizon where the darkness had kept earth and sky 
undifferentiated. And winning waters is something that needs to be repeated at least 
yearly. The subjunctive here indicates that our focus is on the re-creation of these older 
deeds, not simply on celebrating their original performance. In this context mdnave ‘for 
Manu’ would have the extended sense ‘for mankind’. 


V.31.7—8: The recital of Indra’s deeds now reverts to the past tense, to a series of 
insistently augmented imperfects: 7b 4mimithah, 7c agrbhnah, 7d asedhah, 8b d4ramayah, 
8c ayatam, 4vahah. (In 8d the Pp. reads unaug. dranta, but in its sandhi situation 
[usénaranta] it could as easily be aranta; the accent should be on the augment because it’s 
in a subordinate cl., but 2+ d4ranta would come out this way. Either way, it’s not an 
imperfect, but either a plupf. or a root aor., but this is a minor quibble.) However, note 
that this series is introduced by 7a féd in nu te katanam “Just this now is your deed,” 
where the current situation (7/7) remains in the forefront of the poet’s mind. 

With Ge (and contra WG, who suggest Susna), I take the strong one (ugrém) in c 
as USana. This is the usual, if wispy, account of Indra and Kutsa’s journey to USana’s 
house for advice before the Susna battle; cf. X.22.6. 

The 2" sg. 4vaho ha kiitsam “you (sg.) conveyed Kutsa,” following immediately 
on the 2"¢ du. aydtam “you two drove,” seems a quick correction or explanation. The 2" 
du. ayatam may have seemed to suggest an equality and mutuality between Indra and 
Kutsa that might have seemed insulting to Indra’s divinity and greater power -- though 
the return of vam in d and the dual dvandva indrakutsa and dual verbs of vs. 9 show that 
the attempt to reestablish hierarchy was momentary. 


V.31.8: With Say. I was tempted to take pard- in sandhi for loc. paré, against the Pp., 
since well-attested pard- otherwise just means ‘far shore’ and is common in the loc. But I 
was persuaded by Ge (n. 8b), who points out that the verb pardya- is used several times in 
this same myth with Indra as subject, and by Old, who notes that supard- is used several 
times of Indra (III.50.3, V1.47.7), in the sense ‘providing good passage, deliverance’. I 
would therefore take the simplex pard- ‘deliverer, transporter’ here as a nonce extraction 
from the fairly common supard-. 


V.31.9: I take this as the direct address of USana to Indra and Kutsa, with his advice and 
encouragement before they take on Susna. In b both Ge and WG have complex and 
fanciful interpretations of the phrase 4pi karne. In VIII.97.12 the same expression seems 
to indicate close, intimate contact -- perhaps close enough to whisper into someone’s ear. 
In my interpr. USana is recapping their journey to him, suggesting that they should come 
close enough to hear his intimate counsel. 

Although of apparently identical (thematic) formation, dhémathah and varathah 
are modally distinct, the first being an indicative present, the second a subjunctive. 
Although it is tempting to take them both as subjunctives (as WG do), the stem dhdma- is 
robustly enough supplied with diagnostic forms (a number of augmented 2"/3™ sg.) that 
it would be hard for a poet to mistake the morphology. I therefore assume there is a 
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reason for the distinction in mood. Perhaps dhdémathah presents a successful attack on 
Susna as a given (though it has not yet happened), and this success will have the further 
happy effect stated in d. 


V.31.10: Ge supplies a separate verb (“Lenke’’) in pada a, but this seems unnecessary, 
since the subj. of b, the sage poet (Kavif) can have gone (a/agan) to the horses of a as 
goal. The identity of the Aav/- isn’t made clear, but I think the best candidate is Indra. In 
I.121.12 he is urged to mount (istha) the easily yoked (horses) of the wind (vatasya 
suyljah, as here), while in I.130.9, addressed as kave, Indra went (4jagan) to USana, just 
as here. Indra is also said to be ‘seeking help’ (avasyu-) in IV.16.11 in connection with 
the same story, also as here. In other words, all the phraseology points to Indra as subject, 
with the sly twist that he is called Kavi-, which evokes the patronymic of one of the other 
participants, USana Kavya, who is also on many occasions referred to as Kavr-. 

The plupf. ajagan may have anterior sense here. Kii (159) allows a value of 
“fernere Vergangenheit” in this passage. 


V.31.11: The mixture of tenses and moods in this vs. is at first glance bewildering, but I 
think the uses can be sorted out. We get, in order, a root aor. subj. (Karatb), a pres. 
injunc. (bhdrat c), a pres. indic. (7inatic), and a future (sanisyati d), as well as a pf. part. 
(jajuvamsam b) and a redupl. pres. part. (dédhat d). The vs. seems to be a sort of “color 
commentary,” recounting the chariot race or contest with vivid immediacy. The first 
hemistich, as I see it, contains a general prediction of what is going to happen. Since 
karat is a subjunctive expressing prospective action, the perf. part., generally used to 
express anteriority, does so here, but as a present action/state (“[now] speeding”’) anterior 
to the future expectation of Karat (rather than a past anterior as is usual). The second 
hemistich lays out in sequence a past action (bAdrat ‘bore’), a present action (sém rinati 
‘restores’), and a future one (sansyati ‘will gain’), with the participial (pur6é dadhat 
“putting in front’) reprising what has gone before. Beyond this I cannot go, as I still do 
not understand what happens in the EtaSa and sun’s chariot passages. The perplexing 
nature of this fragmentary myth can be seen in the diametrically opposed translations it 
receives, with WG exactly reversing the change in position of the chariot in b (from 
behind to in front, contra Ge and me: from in front to behind). I cannot judge which is 
right. 

Adding to the uncertainty is the lexeme sém V ri, which occurs in the RV only 
here and three times in I.117 (4, 11, 19) of miraculous repairs of the Asvins. Since V ri 
means ‘let flow, dissolve’, I take s#m as a preverb that both implicitly reverses that action 
and expresses unity: ‘put back together’ > ‘restore’. 

This is the last vs. before the return to the here-and-now, and the verbal fireworks 
may mark a poetic climax. 


V.32 Indra 

As indicated in the publ. intro., although this hymn focuses on the Vrtra myth, the 
standard formulaic encapsulation of that myth -- ¢hann ahim “he/you slew the serpent” -- 
does not appear in it. Instead there are formulaic transformations in the early verses: 1d 
aéva(danavam) han/2cd éhim ..., jaghanvan ... (the closest to the standard formula, 
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involving only morphological transformation of the verb) / 3b (amrgdsya vadhar) jaghana / 
Ad ni jaghana (Stisnam), (tam ...) Jjaghana (6cd). 


V.32.1: Old is disturbed by aramnah ‘brought to peace / to a stop’, when we would 
expect Indra to releasing the waters to flow. I’m not sure this is a problem: since the 
floods were hard pressed (badbadhanan), Indra could be soothing and quieting the 
tormented waters. Cf. also in the previous hymn V.31.8 apdah ... dramayah “you brought 
the waters to rest,” the same sentiment with the same root. However, it could also be an 
example of alluding to a sub-surface word by the overt use of its opposite, like bodhdya- 
for *svapdya in I.103.7; see comm. ad loc. In other words, aramnah could be signaling 
“set in motion’ by opposition to its literal sense ‘bring to a stop’. In any case the 
expected action is expressed later in the vs.: d szj6 vi dhara(h) “you set loose the 
streams,” in a species of poetic repair. See also comm. on vs. 2. 

Note the stylistic quirk of post-verbal preverb in 4syjo [/s7j0] vi OBJ (padas a, d) 
versus vi... vah(c) and 4va ... han(d). The latter VP also contains a phonetic figure in 
ava danavam. 

In c the usual placement of the rel. pronoun after at most one constituent is 
precariously observed (if at all), and in any case the yéd is descriptively found deep in its 
clause. However, its placement (almost) conforms to the letter of the law: the voc. indra 
is extraclausal for these purposes, and mahdntam ... paérvatam though heavy is a single 
constituent. It’s the v/that may tip the balance towards non-compliance. On the other 
hand, the configuration PREV yé- VERB 1s so standard that this may determine the position 
of ydd here. 

Technically speaking the opening clause of d may be part of the dependent clause 
in c (“when you pried apart ... (and) set loose ...”), with 4va danavdm han the sole main 
clause, but since in Vrtra narratives there’s usually a cause-and-effect relationship 
between opening the mountain and letting the waters flow, I think the publ. tr. is the 
better choice. 

Note the echoing in 4va ... avé(m)and the abrupt final near-rhyme ... vam han. This 
is the first variant of the basic dragon-slaying formula 4hann ahim, and the unfamiliar 
preverb 4va almost allows dhan to emerge: 4(va danavém) han. 


V.32.2: The first hemistich redeploys vocab. from the 1* vs.: 1) The two members of the 
NP Utsan ... badbadhanan in pada a were both found in lab, but not in the same 
constituent. 2) aramhah ‘you sent speeding’ in b rhymes with aramnah in 1b and is its 
antonym. This antonymic pairing might support the suggestion floated just above, that 
dramnah is meant to evoke its semantic opposite. 

The function of the instr. stt#bhihis unclear. I take it as an instr. of extent of time 
with the part. badbadhanan (so approx. also Ge; see his n. 2a, though I doubt that a ref. to 
menses is involved: ttsa- is one of the few masculine nouns for water and water sources, 
so if the poet wanted to make that sort of reference, he could have his pick of fem. 
nouns). WG take the instr. with the main verb (“sent speeding”), with the sense that after 
their release the waters now flow regularly (“Du liessest die ... Quellen nach geregelten 
Zeitablaufen ... auslaufen’”’). This is certainly possible, though I somewhat favor the 
former because stuibhih is nestled in the middle of the NP utsan ... badbadhanan. 
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The form ddhah is contextually problematic. Formally it is the well-attested 
nom./acc. idhar, but I find it difficult to construe an acc. in this sentence. As an acc., it 
should be the obj. of 4ramhah ‘sent speeding’, but the udder of the mountain should not 
be subject to such an action, whereas it makes perfect sense as a locatival expression. 
Both Ge and WG tr. as an acc. obj., but don’t explain what they think is actually 
happening. I am inclined to take the form as a nonce locative, though I recognize the 
strong arguments against this: 1) ddharis very well anchored as a nom./acc.; 2) this 1/7 
stem has two reasonably well-attested locatives already, idhan and tidhani. Nonetheless, I 
wonder if ddhar could have been taken as belonging with the sporadic -arlocatives like 
vanar ‘in the wood’, usar ‘at dawn’ (though the presence of undoubted neut. acc. védhar 
in the next vs. [3b] might make this harder). It might be worth noting that @dhan(i) is 
confined to pada end (except one late Xth book ex.), whereas ddhar here is medial. 
Alternatively, and on second thought, if we take ‘udder’ as referring to the contents of an 
udder, namely milk, it 7s possible to interpret it as the acc. it appears to be. For a 
somewhat similar use of ddhahas ‘milk’, see IV.1.19. I would therefore suggest an alt. tr. 
by deleting the parenthetical “(in?)” and adding a comma after “seasons”: “you ... sent 
speeding the wellsprings that had been hard pressed through the seasons, the udder 
{[=milk] of the mountain.” 

The ppl. préyvuta- is variously rendered: Gr ‘achtlos, sorglos’, Ge ‘nachlassig’ 
(careless, negligent), WG “(alle und alles) verscheuchend” (scaring away). However in 
all its occurrences it seems to mean ‘spread out, dispersed’. There are four attestations in 
the RV. Two passages involve cows wandering without a herdsman (II.57.1, X.27.8); in 
the third (1.55.4) Agni has been dispersed into various hearths and lies spread out at a 
distance (Saye ... prdyutah), very much like here (préyutam sdyanam). Since this root V_yu 
means ‘separate, keep apart’, my suggested meaning is closer to the root meaning than 
the suggestion registered above. It is also possible that it does mean ‘scattered, dispersed’ 
here, if it is interpreted proleptically: after having been smashed, the various parts of the 
serpent’s body lie spread across some distance. A similar picture is given in I.32.7 
purutra vrtr6 asayad vyastah “Vrtra lay there, flung apart in many pieces,” with a form of 
V Si as here. I would then suggest an alternative tr. “having smashed the serpent (so it 
was) lying dispersed.” 


V.32.2—3: An etymological sequence -- (évisim (2d), tavisibhih (3b), tavyan (3d) -- that 
also builds to a climax, from singular ‘(a) power’ to plural ‘powers’ to the comparative 
‘more powerful’, all associated with Indra. 

The sequence of vs.-init. ¢(1)ya- cid ‘that very one’ discussed in the publ. intro. 
begins in 3a with “()yasya cid (and continues with ¢()ydm cid in 4a, 5a, 6a, 8a). Note that 
it follows distracted vs.-init. ((u)vém in 2a and second-position cid in 2c: combining the 
two produces, by variation, ¢(i)yam cid. That cidin 2c follows dhim ‘serpent’ provides 
the referent for the ¢(7)ya- forms to follow. The sequence comes to a temporary close in 
vs. 6, with tém cid opening pada c a variant of ¢(1)vdm cid opening 6a. There is then a 
brief revival of the phrase in 8a, after skipping a vs. 


V.32.3: Inc ékah ... apratih “alone (and) unopposable” applies to (the unnamed) Vrtra, 
but these two words appear elsewhere similarly juxtaposed but applied to opposing 
referents: IV.17.19 bhdriny éko apratini hanti “alone he smashes the many unopposable 
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things” and VIII.90.5 tvam vrtrani hamsy apratiny éka fd“*Y ou, alone, smash the 
unopposable obstacles.” This is another example of this hymn taking standard 
phraseology and turning it on its head. Note that an almost identical phrase, ékah ... 
dpratitah (again with the two words in the same case with the same referent), is applied to 
Indra in 9b in the triumphant announcement of his universal superiority (see publ. intro.). 
Though Vrtra chought (manyamanah) he had these qualities in our 3c, Indra possesses 
them for real -- as shown by the phraseological transfer from the one to the other. 


V.32.4: The major problem in this vs. is the identity and syntactic affiliation of the gen. 
pl. esam. The standard opinion, found in Ge, Scar (100), and WG, takes it as referring to 
the gods and construed with svadhdya. There are several arguments against this. First, the 
gods are never mentioned or even alluded to elsewhere in the hymn (though goddess(es) 
are found in 9c and 10a). Second, though svadhdya V mad is a remarkably common 
locution (1.64.4, 108.12, 154.4; II.4.7=7.8; VII.47.3; X.14.3, 7, 15.4, 124.8), svadhdya 
never has a dependent gen. in those passages. The standard opinion is also hard-pressed 
to make sense out of the phrase. Ge takes svadha- here as ‘Lebenselement’ and further 
glosses this as water, but even if “reveling in the Lebenselement/water of the gods” were 
a possible tr. of this phrase, it is a notion that seems foreign to the Vrtra myth. Scar and 
WG have a more reasonable interpr. -- that Vrtra is reveling in what actually belongs by 
nature to the gods, that is, as WG say in their n., “Der Damon usurpiert die Natur der 
Gotter.” But this still requires conjuring up the gods out of thin air and assuming that the 
audience could do so too, on the basis of an unemphatic, unaccented gen. pl. pronoun. 
And again the image produced is not a standard part of the Vrtra myth. 

My solution starts, appropriately, by seeking a referent in the context; danavasya 
in the 2™ hemistich seems a reasonable choice. Although danava- never appears in the 
plural in the RV, this stem (related to danu-, the name of Vrtra’s mother, which I consider 
a backformation from the demonic ethnonym; see comm. ad I.32.9) names “eine 
Déamonen-Klasse,” as Mayrhofer remarks (EWA s.v. danu-), and fluctuation between sg. 
and pl. can happen in such cases (as with the Maruts, plural, versus the Marut flock, 
singular). The pl. is found in the AV (AVS IV.24.2 [with vs. 1 referring to Indra as 
vrtrahan-), X.6.10; AVP IV.39.3 [=AVS IV.24.2], VII.12.8, XVI.43.2) and elsewhere in 
early Vedic as well as later (esp. epic) Skt., and the corresponding Avestan danauua-, also 
the name of an inimical group, is found in the pl. in Yt. 5.73 and 13.37—38. In the latter it 
is associated with vazaVra- (vara81am danunqgm). It therefore seems likely that even in 
the RV danava- is not simply a designation of Vrtra but of the class of beings to which he 
belongs, and the absence of the plural in the RV is either due to accident or a desire to 
concentrate on the arch-Danava, Vrtra. The gen. here may be construed either with 
t() yam cid (“this one of theirs’”’) or be a free-floating indication of appurtenance, as the 
publ. tr. takes it. Or indeed, because esam is in (modified) Wackernagel’s position, it 
could have originated with any of the descriptors of Vrtra found later in the verse. 

With svadhdya freed from its supposed genitive dependent, the phrase svadhaya 
mdédantam now makes sense in a Vrtra context. He is “drunk on his own power” on the 
basis of his faulty assessment of this power presented in 3c. The locution recalls a similar 
one in the great Indra-Vrtra hymn I.32, where in 6a Vrtra is described as avoddhéva 
durmddah “like a non-watrior badly drunk” (lit. “having bad intoxication’), foolishly 
challenging a far more powerful opponent. (I use ‘drunk’ in both instances, instead of our 
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more usual ‘exhilarated’, because it better captures in English the state of mind of the one 
so affected.) 

The sense of visa-prabharma is secured by 5c prabhrta maédasya “at the proffering 
of the invigorating (soma)” -- hence, as Gr takes it (sim. WG, Scar, and me), “dem der 
kraftige (Soma) vorgesetzt ist.” This also makes sense in context -- Indra needs to receive 
the soma before smashing Vrtra -- and is reinforced by the usual sense of the lexeme pra 
V bhr ‘bring forward, present’. However, Ge renders it “wie ein Bulle angreifend (?),” and 
I was tempted somewhat in this direction, to ‘having the bearing/deportment of a bull’; 
pra V bhr can, esp. in the middle, mean ‘display, present oneself’. I think both possibilities 
are latent in this word, and we can view the anchoring 5c prabhrta mddasya as another 
example of poetic repair -- or perhaps a poetic thumb on the scales, pressing the choice of 
one of the options over the other. It is then itself somewhat undercut by 7c vajrasya 
prabhrtau “at the proffering of the mace.” 

In c note the echo ... -prabharma ... bhamam. 

The last word of this vs. is stisnam. Generally, of course, this is the name of a 
different opponent of Indra’s, and a number of tr. take it so here. But I think it has its 
etymological sense ‘snorter’ (V svas ‘snort’; cf. EWA s.v.). Our poet is once again toying 
with us: withholding the real name of the opponent in this hymn, Vrtra, he is falsely 
offering a different possibility here. 


V.32.5: Unlike 4a where I separate the identically positioned enclitic gen. from the 
following instr., I do take asya here with Aratubhih, which, unlike svadhaya, is frequently 
found with a gen. With Ge I think the referent is Indra (contra WG, who take it to be 
Vrtra-Susna). 

I take nisattam as proleptic, depicting Vrtra’s position after the action of nf 
Jaghana in the immediately preceding pada (4d). With Ge I consider 5a essentially a 
continuation of 4d and supply the same verb. 

In b I supply ‘thinking himself’ with amarmdnah on the basis of 3c and of the 
almost identical III.32.4cd ... viveda, amarmdéno manyamanasya marma. The verb in b, 
vidat, is accented because of the following /d (see Gr s.v. 775, though there are fewer 
clear examples than he presents, since many of them are also pada-initial). 

The Indra-reference shifts from 3“ to 2™ between the first and second hemistich, 
but this is scarcely novel. 


V.32.6: Though Gr refuses to tr., Katpaydm seems to contain the pejorative ka- prefix; see 
EWA s.v. ké-!, p. 285. 

For dpa V gf ‘taunt’ see comm. ad V.29.4. As Oberlies (Relig. 1.401) points out, 
this gerund depicts a pre-battle boasting/insulting match -- trash talk (needless to say, this 
last is not Oberlies’s formulation), flyting. 

What to do with ucca/sh is unclear. Most take it with the gerund apagirya; so Ge 
“hoch ausholend,” with his interpr. of the gerund as belonging to a V gf ‘hold out’; with 
the assignment to 4pa V g7 ‘insult’, Schaeffer “nachdem er laut Schmihreden gefiihrt hat”; 
Oberlies “nachdem er ihn [zuvor] mit lauter Stimme geschmaht hatte”; WG “indem er 
ihn von oben herab verspottete.” The Schaeffer / Oberlies interpr. of the adverb as ‘loud’ 
is appealing, but uccdis always positional in the RV. The WG interpr. recognizes this 
fact, but insulting from above seems an odd activity. I take it rather with jaghana. A fatal 
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blow is more likely to come from above than a taunt, and it is notable how often in the 
hymn it is emphasized that Vrtra was smashed down: 1|d 4va ... han, 4d nijaghana, 5a 
nisattam, 7d adhamédm, 8d ni... avrnak. To depict Indra as correspondingly acting above 
provides the thematic complement. Note also uid... indrah ... vadhar yamista (“... held up 
...) in the next hemistich, 7ab. 


V .32.7: vadhar appears here in the same metrical position as in 3b. There the weapon was 
Vrtra’s (which Indra struck away), while here it is Indra’s. Another example of vocab. 
first used of Vrtra reassigned to Indra -- like ékah ... apratih in 3a and the similar 
expression in 9a. Indeed, 4pratitam appears here in b, characterizing Indra’s weapon, 
which is ‘might’ itself (sé#hah). The use of séhah as an appositive here supports my view 
of the same usage of this word in V.31.3 (contra Ge [/WG]]). There it characterizes Indra 
himself. It is even possible that sého 4pratitam here is nominative and an appositive to 
indrah, rather than an acc. and appositive to vadhar, though the juxtaposition of the two 
terms in b makes that unlikely. In any case note the similarity in phrasing: 31.3a # Ud yat 
sahah ... 32.7ab # uid yad ... sthah, the verbs in these clauses are also rhyming: 31.3 
damsta, 32.7 yamuista. On the injunc. yémista see also comm. ad V.34.2. 

As noted ad vs. 4, the poetic repair effected by prabhrta madasya in 5c is 
somewhat muddied by 7c vajrasya prabhrtau. What exactly this latter phrase means is not 
clear. I doubt that Ge’s “im Schlag mit der Keule” is correct, since ‘strike’ is not a 
standard sense of pré V bhr (the closest we get is ‘bear down on’). WG’s “beim Vorfiihren 
des Vajra” is similar to my “at the proffering of the mace” (‘proffer’ having been chosen 
to match the tr. of this lexeme in 4c and 5c). The English idiom “present arms” is a direct 
correspondent, though the action in the English phrase is a gesture of respect, not (as 
here) of intimidation. The point of both did... vadhar yaémusta “held up his weapon” and 
vajrasya prabhrtau seems to be to show Vrtra the unbeatable power of the vajra-. See also 
the mahata vadhéna in 8c. 


V.32.8: The verb 4dat ‘took’ is superficially active, though the idiom 4 V da ‘take’ is 
ordinarily middle. As was seen already by Wackernagel, the form must be a re-marked 
form of the older 3™ sg. middle root aor. The underlying form would be * dda, which can 
represent either an old -t-less 3" sg. mid. ending (as in impf. *d4duha > dduhatf) or, more 
likely, the simplification by degemination of an old * 4d+fa with an originally -c-full 
ending. Of course this preform should have yielded *2¢ta, but the fact that all other forms 
of the root aor. have a single d- (4dat, etc.) could have induced the geminate to simplify 
(in this metrically non-diagnostic position after 4) and restore the dof the root. (Kii 

[ Stativ 50-51] bases the -c-form on 3™ pl. ddiran*.) In any case the ¢less *4da would 
have been activized like the ¢-less middle imperfects of the 4duhat type. The resulting 
“active” stem could spread elsewhere; cf. 1“ pl. 4dama in nearby V.30.15. For disc. and 
previous lit. see Kii ref. above. The form is very differently explained by Old, who 
assigns it to 2V dr ‘tear out’ by way of the sandhi form *“4dah (< 24/3" sg. *4dar) and 
what seems to me a somewhat sketchy remarking with -¢(as if 2" sg. = *ddas, so 3 sg. 
should = *adaf?). The morphological machinery required seems too complex for its 
purpose, to avoid a slightly aberrant use of 4V da, and since 4 Vdr doesn’t take personal 
objects (Old finds one late ex.), its usage here would be aberrant as well. Ge assigns it to 
4V da, as do WG (with ref. to Kii, Stativ). 
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For the third time in the hymn, Vrtra is described as s#yanam ‘lying’, each time in 
the same pada-final position (2c, 6a, 8a), and pada-final nésattam (Sa) ‘sunk, lit. sitting, 
down’ may be a sort of semantic pun on this positional characterization. In 1.32, the 
Indra-Vrtra hymn with clear phraseological and thematic parallels to this one, V 57 ‘lie’ is 
also Vrtra’s signature verb, esp. describing his position after his defeat, rather than 
before, as here. 

Ge suggests that arnam is an anticipatory haplology (not his term) for *arnapém 
‘drinking the flood’, immediately before madhupdm. He is followed by Scar (313 n. 444) 
and WG. I see no reason to accept this. The stem 4ma- exists; the stem *arnapd- (/-pa-) 
does not. More importantly, Vrtra is known for confining the waters, not drinking them. 
As was just noted, Vs ‘lie’ is a defining verb for Vrtra in both I.32 and this hymn. In the 
former he lies there as the released waters stream over him (I.32.8ab ... amuya Sdyanam, 
... aii yanty apah, cf. also 8d, 10). Here, in complementary fashion, he is depicted as 
lying over them before his defeat. 

Although most take afrd- as a PN, I still prefer the older derivation (see, e.g., Gr) 
from V ad ‘eat’ with simplification of the geminate (*at-trd-), pace EWA 8.v. tri-. It does 
not have to have anything to do with the seer Atri (4tr7-), but 4trin- ‘voracious’ is, in my 
opinion, derivationally connected. 


V.32.9: As noted in the publ. intro., the question kd ... varate “who can obstruct ...?” 
covertly introduces Vrtra, the defeated enemy who remained unnamed in the first 8 vss., 
by way of the verb built to the root V vr ‘obstruct’ that furnishes Vrtra’s transparent name. 
The implicit answer is “no one, since Obstacle himself could not.” 


V.32.10: The devi svadhitih in pada a is much disputed, and for good reason. The stem 
svadhiti- means ‘axe, hatchet’, but the presence of such an implement here is puzzling. 
Ge, flg. Say., wants to take this instance of the stem as independent and equivalent to 
svadha- ‘autonomous power’. Given the occurrence of svadhé- in 4a and the derived 
possessive adj. svadhavan- in pada d of this same vs., it is hard not to suspect some 
connection. On the other hand, svadhiti- ‘axe’ is too well established for that sense not to 
be the first reading, or at least to intrude, and, furthermore, pada a is twinned with b, 
which also contains a thing not a quality (and is also a pun). 

I therefore think we are dealing with a pun. On the one hand, even the “heavenly 
hatchet,” which sounds like a formidable weapon, bows to powerful Indra. The hatchet’s 
submission to Indra is a measure of his might and may also put this weapon into his 
hands. There may even be another intertextual reference to I.32, as Teigo Onishi 
suggested to me. In I.32.5c Vrtra lies “like branches hewn apart by an axe” 
(skandhamsiva kulisena vivrkna). Though this is a simile, not a direct reference to the 
narrative, and though a different word for axe, kii/isa-, is used, this imagery may be a 
common trope in the Vrtra story. As for the reading “the goddess Autonomous Power,” 
the phonological similarity and possible identical formation of svédhiti and svadha- (with 
sva- looking like a first cmpd member in both, and -dA/- resembling -dhda-, with 
connection to Vdhd at least possible [the etymology of svédhiti- is “nicht klar” acdg. to 
EWA s.v.]) make such a reading very easy in this context. 

As just noted, pada b also seems to contain a pun. The way (gatu-) yields to Indra, 
but, acdg. to the Anukramani, Gatu Atreya is also the poet of this hymn -- though since 
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only this one hymn in the RV is attributed to him, the name may have been plucked from 
this context. 

This vs. contains another example of the transfer of vocabulary from Vrtra to 
Indra. As we saw, in 4a Vrtra was intoxicated by (his false assumption about) his 
autonomous power (svadhdya mddantam), but here it is Indra who possesses autonomous 
power (svadhavan-) for real. With svadhit/in pada a also (partly) expressing Indra’s 
acquisition of this power, his triumph is complete. This sets the stage for the transition to 
the last two verses, where the poet announces his own contact with Indra’s fame and what 
that will mean for his own good fortune. 


V.32.11: I think that this vs. is structured by the implicit contrast between jatd- and 
névistha-, both used of Indra, but I seem to be alone in this (though see Gr’s lapidary 
comment s.v. névistha). Ge (/WG) take névistham as adverbial (Ge “aufs neue,” WG 
“zum letzten Mal”). This is certainly possible, but if it is taken as modifying Indra, the 
sense becomes more complex and interesting. In the first hemistich “I” announce the 
famous stable Indra of myth and authority, born (jatém) for these roles and continuously 
occupying them, but in the second hemistich it is the Indra of the ritual who’s the focus -- 
the Indra who is newly brought to every new ritual and whose epiphany is like a new 
creation every time, caused by the ritual actions themselves. 


V.32.12: I take maghdé as object of both yatéyantam and dadatam, it is neatly positioned 
between the two participles. Ge renders rtutha yatéyantam as “dass du piinktlich vergilst” 
(repay, requite), but this is not a standard meaning of V yat. WG’s “dass du ... die 
(verdiente) Stellung verschaffst” is closer to the sense of the root, but lacks the obj. one 
expects with an -4ya-transitive. A locution very close to my interpr. is found in IX.39.2 
Janaya yatayann isah “arranging the refreshments for the people.” 

Contra Old, who assigns garhate to V grabh, | take it to Vgrh ‘complain’; see EWA 
s.v. GARH and esp. Hoffmann “Vedisch grh ’klagen” (MSS _ 14 [1959]: 35-38 = Aufs. 
439-41) cited there. There is likely a phonological play between this verb and jagrbhre in 
the previous, twinned, verse. 


V.33—34: Indra 
These two hymns attributed to Samvarana Prajapatya are full of puzzles, many 
insoluble. 


V.33 Indra 

Although the general outline of this hymn is pretty straightforward, it is full of 
interpretational problems and grammatical and syntactic obscurities, and the meter is very 
messy. 


V.33.1: The first hemistich begins and ends with an etymological figure: #mdhi mahé ... 
tavase atavyan#. The tavase also repeats the same form from the preceding pada. 

I supply sravah ‘praise’ with mdi, since this is a frequent collocation. Sim. Ge, 
though Kii (258) and WG take it as adverbial. 
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With Ge (/WG uncertainly) I reluctantly interpr. pada-final nfm as a gen. pl. (or 
standing for a gen. pl.), as is sometimes necessary. Old interpr. it rather as a dat. pl., 
which I don’t understand. 

With Ge I construe /ttha with tavase; I assume it adds strengthening to that 
repeated word. Kii (258) instead takes it as an expression of the method of praise: “auf 
diese Weise,” so apparently also WG, though muted (“also”). 

In the 2" hemistich the referent of asmaz is at issue. The standard view (Ge, Old, 
WG) is that it refers to the singer, the “not so strong” I. In Ge’s interpr. this involves 
rendering asmai sumatim ... cikéta as “der ... diesem (Sanger) seine Gunst zugedacht 
hat.” That sumatf could refer to Indra’s benevolence is easy, but ‘zudenken’ as an 
interpr. of cikéta is hard. This pf. stem ordinarily means either ‘take note of or ‘appear 
as’ (latter generally middle). WG give the pf. its usual meaning but this leaves asmai 
without much to do in the clause. By contrast, I take Indra as the referent of asmav. It is 
not rare for enclitic forms of this pronoun to refer to the subject: a reflexive is not 
necessary. Under this interpr. sumati- has its common meaning ‘good thought’ = poem, 
and Indra takes cognizance of this sumati-, which is “for him.” Cf. VII.31.10 pracetase 
pra sumatim krnudhvam where the sumati- of the poets is intended for a god (Indra, in 
fact) in the dative who is characterized as prd V cit. 


V.33.2: The (pseudo-)participle dhiyasand- clearly patterns with didh'ye in 1a, hence my 
complementary ‘being conjured up’. I take it to mean that Indra’s epiphany at the 
sacrifice is brought about by our chants (arka/h), that his appearance there is literally 
“thought up” by our thoughts. This notion is close to what is found in the previous hymn 
V.32.11 (at least by my interpr.), that every sacrifice brings a “newest Indra,” that the 
Indra of the sacrificial epiphany is newly created by sacrificial activity every time. The 
standard interpr. of dhiyasand- by Ge [/WG] is more pedestrian: Indra becomes attentive 
(“aufmerksam geworden”) through our hymns. The other occurrence of the stem, in 
X.32.1, in my opinion fits my interpr. (see comm. ad loc.), but, to be honest, neither 
passage is absolutely clear. As for the stem itself, dhiyasand- does not pattern with the 
majority of -asand- stems discussed ad IV.3.6, and I do not have a satisfactory account of 
it. 

The sé tvém phrase does not conform to my rules for the use of sé with 2" ps. 
reference (see my “Sa figé’’), and I likewise can’t account for it. 

The ya(h) beginning the 2™ hemistich is problematic. If it is a rel. prn. it has to be 
a fem. pl., and there is no obvious referent in the context (Adrinam in b belongs to a masc. 
stem Adr71-). Therefore with Ge (/WG) and, very cautiously, Old, I take it as a verb form, 
belonging to V ya ‘drive’. (Note the past part. yataéh in 5b.) Because it is followed by two 
subjunctives, véksah and saks/ (the latter a “s/imperative” derived from a subjunctive), I 
take ya(h) as subjunctive as well. Indeed, if it is read yaah, the extra syllable would fix 
the meter of this pada -- but since the hymn is full of metrical disturbances, this is not a 
strong argument. Neither Ge nor WG indicates how they interpr. the morphology, but 
both tr. as an imperative, as they do the two following verbs. 

Both Ge and WG take arydh and jénan as parallel acc. pl., while I make aryaha 
gen. sg. dependent on /dénan. There is no way to tell; Thieme (Fremdl., 11 n. 2) refuses to 
deal with the passage at all. 


23 


V.33.3: The sense of the first hemistich -- that by reciting the (yoking-)formulation we 
will do our part to ensure that your (Indra’s) horses will be yoked -- is fairly clear, but the 
syntax is messy. First, it’s couched as a triple negative construction: “it is not that X will 
not happen because of notY,” which already puts it on the edge of parsability. The 
parsing problem is slightly increased by the fact that the content of the negative “that” 
clause is expressed through a periphrasis involving a negated participle+copula 
(dyuktasah ... 4san “will be/remain unyoked”’). Then, the position of yédis utterly non- 
standard, being found deep in the clause, after several different constituents, right before 
the final word. I tried various ways to produce a conforming subordinate clause from the 
text, but failed. The publ. tr. “if it’s for lack of a (yoking) formulation” (as if abrahmdta 
yad were a separate embedded clausette) gives the appearance of (almost) succeeding, 
but it doesn’t accurately represent the text (though I still think it might represent the 
purport of this odd word order). A more accurate tr. would be “Since these horses .... 
because of a lack ...,” as the dependent clause for the main clause in cd. I remain 
disturbed by the structure of this dep. cl. 

A separate problem is the abAf asméad in pada a. The abf‘is stranded in the middle 
of the pada (though immed. after the caesura) and in any case has no verb from which it 
could have been separated in tmesis. In the absence of anything else to do with it, the 
default option seems to be to construe it with asméd, and this phrase has long (see Old’s 
reff.) been compared to 1.139.8 asmdd abhi, likewise in the middle of the pada though in 
opposite order. The problem is that abh/as a preposition seems otherwise only to take the 
acc. Nonetheless, connecting the two seems the best bet, with a meaning such as “with 
regard to us” or, better reflecting the ablative, my “because of us.” So Old, WG. Cf. also 
Humbach et al. (Gathas... and the Other Old Avestan Texts, 11.118), ad Y 35.5 (Yasna 
Haptanhaiti) aamat hitat aib7, a phrase meaning (in his view) “which is with us,” with 
which he compares both our passage and I.139.8. However, Narten ( YH, 271-72), fld. by 
Hinze (Zoroastrian Liturgy, 77-78), interprets this three-word phrase, occurring twice in 
the YH (Y 35.5, 40.1), as containing a postposition a/b7 governing the neut. acc. Aat not 
the abl. amat, with the whole meaning “from us towards which,” thus “as far as we are 
concerned” (Hintze, 78). 


V.33.4: Another troubled vs., though the first hemistich is more transparent than the 
second. The first thing to notice is that the accent on cakdartha in b indicates that b must 
still be under the domain of yéd in pada a, as parallel dependent clauses. Ge (/WG) 
attempt to make initial puri a single-word main clause on which they both depend (‘Viel 
ist, was ...”). This assumes that puri7is a neut. sg. here. Although the existence of a neut. 
sg. in -Zis standard doctrine (see Lanman, Noun Inflec., 406-7, AiG I1.145, etc.), this 
grammatical truism rests primarily on Gr’s identification of twelve forms of purias sg. 
(see Lanman and AiG), but in only one instance, the late X.94.5, does this seem the likely 
interpr. (There is also one form of uri and, for Lanmann, two of mithd, which is better 
taken as an adv.) I do not therefore think that -71is a possible neut. sg. ending, except, 
perhaps, in X.94.5. Here the most obvious way to construe puri is with pada-final neut. 
pl. uktha, the subject of sénti. The attempt to impose a singular interpr. on puri, as 
antecedent for the following relative clause with plural subject, yields the awkward 
rendering of Ge: “Viel ist, was deine Preislieder sind” with mismatch of number (WG 
more elaborate, but not less clumsy). 
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For b the only adjustment is to carry purd over from pada a and supply a term like 
krtani or kérmani, easily generated from cakéartha: “many are (the deeds) you have done 

The 2"! hemistich is more problematic. The first question is how to relate pada c 
and d. Ge takes them as parallel independent clauses with the same verb fataksé, while 
WG takes it as a single cl. (also Kii 207). With Ge I take them as two clauses and agree 
that they share a verb, but think that c is a dependent clause still under the control of yad 
in pada a and parallel to ab, with d the main clause resuming them all. 

A related issue is the apparent change of person from 2" sg. address to Indra in ab 
and (supposed) 3“ sg. reference to him in cd. The only evidence for this 3™ ps. reference 
is the verb tataksé, which is one of only two medial forms of this pf. in the RV. It has no 
obvious medial value here, and in fact the presence of a dat. of benefit (siiryaya) 
eliminates one possible way of accounting for the middle form. (Kti [207] suggests a 
“Bedeutungskomponente” ‘(auch) in seinem eigenen Interesse’, which seems a bit 
desperate.) The puzzle of the middle is somewhat reduced if we interpret the form as 
second sg. mid. The presumed preform * tataks-sé would surely come out as our fataksé, 
and it would make sense to substitute this nonce middle form for the non-transparent 
active 2" sg., which should be * tatéks-tha > * tataktha -- whereas the active 3“ sg. 
tataksa is non-problematic and indeed well attested. So the supposed change of person 
and the middle form can be accounted for by the same explanation. 

After confronting these formal issues, there remains the very knotty problem of 
what the hemistich is expressing, and part of this depends on whether the relations 
between Indra and Surya here are friendly or hostile: elsewhere they are sometimes one, 
sometimes the other. (Here I think they are friendly.) A syntactic questions is whether 
nama is the only object of tataksé or if the clause in c (if it is a separate clause) has a 
different object. Ge opts for the former choice, I for the latter, and I also think that the 
verb is used in different senses in c and d, positive in c, negative in d. 

In c I supply puri again from pada a and tentatively supply ‘paths’ as the object, 
bringing to mind the various passages in which a god (usually Varuna) makes or digs out 
paths for the sun to follow through the sky -- e.g., 1.24.8 urtim hf raja varunas cakéara, 
suryaya pantham anvetava u, V11.87.1 radat patho varuno stryaya. In one late passage 
(X.111.3) it is Indra who is named as pathik/t siryaya “pathmaker for the sun.” It’s also 
worth noting that, leaving aside this one, 5 of the other 10 occurrences of the dat. siiryaya 
occur in a path-making context. Though, admittedly, I have no parallels using the root 
V taks ‘fashion, carve’, it seems in the right general semantic range. As for dkasi své this 
can refer either to Indra’s or to Strya’s “own home,” since both of them inhabit the same 
celestial realms; I favor the Sun’s. 

As for d, as is recognized by all, the similarly phrased X.23.2 ava ksnaumi 
dasasya nama cit must be compared. In that passage Indra says “I whet down even the 
name of the barbarian,” in my tr. Though this passage is the obvious comparandum, it is 
hardly transparent in itself or in its bearing on our passage, and in fact I think the two 
passages are less close semantically than their joint isolation invites us to think. In X.23.2 
Indra seems to be boasting about his victory over the Dasa, which is so complete that 
even his name is obliterated or at least violently ground down. But V taks generally refers 
to creating something by carving off bits or fashioning in some other way. Perhaps here it 
means that Indra, just by fighting (and presumably defeating) the Dasa, has still made the 
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latter’s name conspicuous, as if by carving it into a surface. (Or perhaps, closer to X.23.2, 
Indra has obliterated the Dasa’s name as if by gouging it out of a surface.) But either of 
these interpr. raises a crucial question: what would it mean literally to carve a name into 
(or gouge it out of) a surface before the existence of writing?! 

In any case I think that the contrastive positive/negative use of V taks in c and d 
makes the verb sit uneasily in both and poses special challenges to the audience to decode 
the metaphor in each pada. 

As should be obvious, I do not consider my interpr. of this vs. or most of its part 
settled and sure. I also don’t understand the sequence of ideas. As indicated in the publ. 
intro., I think that the first pada, positing many hymns for Indra, may refer to the 
existence of competing (Arya) sacrifices. The second pada cites his activities as a warrior 
on earth; the dat. “for the cow” may either mean that Indra has fought in order to obtain 
cows (for the Arya warriors he is fighting beside) or that he has won meadows for (the 
Aryas’) cows to graze in -- in either case advancing the Arya cause. In contrast c sets out 
his beneficial cosmic activity -- keeping the sun on track (if my interpr. of the details of 
the pada is correct), which in turn is beneficial to mankind. In at least the first two cases I 
think there’s an implicit Arya presence, which contrasts with the explicit Dasa in d. 


V.33.5: What constitutes the predicate in ab is disputed. Flg. Old and the model of 
VII.30.4, I take ab as constituting an “X and which Y” construction, with doubled “‘and 
which Y” (more accurately schematized as “X and which Y and (which) Z”). The 
predication is simply fe “of you, yours,” an assertion of possession. It is predicated of us 
(vaydm té) as well as “which men” (yé ca narah) and “(which) chariots” (... ca réthah) -- 
literally “we and which men and (which) chariots are yours.” Both of the latter two are 
further characterized in b, the men by a participial phrase (sérdho jajnanah “having been 
born as a troop”), the chariots by a simple participle (vat@h ‘driven, driving’). WG seem 
to follow this interpr. as well, though with some filigree in the middle that seems over- 
elaborate. Klein (DGRV I.49 n. 10) sets out the schema as above and tr. sim. (1.196). Ge 
by contrast takes the predication to be sérdho jajnanah, applied to both us and the men, 
with the chariots left hanging: essentially “we and the man are born as your troop, and the 
chariots.” Besides the syntactic isolation of the chariots in Ge’s rendering, it also unduly 
extends the reference of sardho jajfianah. The “men” of pada a must be, as often, the 
Maruts, and it is only they who “have been born as a troop,” not also us. The word gand- 
is almost exclusive to the Maruts, and the birth of the Maruts is a common topic (e.g., 
1.64.2, 4). 

The phrase rétho nd yatah appears in I.141.8. See comm. there, where I suggest 
that a yatd- ratha- is a particular kind of chariot, perhaps one meant for long journeys, 
rather than referring to the current state of motion of any specific chariot(s). 

The problem with pada c is the clash between the voc. ahisusma and the 3" sg. 
verb jagamyat with its nom. subj. sétva. The stem sétvan- in the sg. is almost always used 
of Indra, and in this context -- a hymn dedicated to Indra and both praising his powers 
and begging him to deploy them on our behalf -- it is difficult to imagine that we would 
then express a wish that some indefinite or at least unidentified warrior should come our 
way instead (as in Ge’s “Uns mége ... ein Krieger kommen”; WG almost identical). 
Surely Indra is the warrior we want! This would require a shift from 2 to 3™ ps. ref. 
between ab and cd, but this is not problematic. What is problematic is the voc., which 
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should also refer to Indra. Gr solves this by positing a bahuvr. ahisusma-sdtvan- ‘whose 
warriors have a serpent’s hiss’ (‘dessen Helden wie Schlangen zischen’). Unfortunately 
the accent is definitively against this interpr. I have no neat solution, but am firm in my 
belief that the sé#tva is Indra. For a similar vocative/nominative cross, see vasavanah in 
the next vs. (6a); these two problems may be connected. 

I take the simile in d as an elaborate pun, playing on the double sense of the three 
members, bhdga-, hévya-, and prabhrtha-. The first can be both the name of the god 
Fortune and a common noun ‘portion’; Aévya- can belong to V Ad, Ava ‘call’ or V Au 
‘pour, offer’; pra V barcan refer either to the presentation of arms (and the carrying off of 
booty) in a hostile situation or to the presentation of offerings at a sacrifice. Cf. the 
double sense of pra V bhrin nearby V.32.4-5, 7 and comm. there. The first meanings just 
given for the three items coalesce into one simile, the second ones in another. 


V .33.6: The first question about this vs. is the structure of the first hemistich. The 
standard interpr. (Ge, WG, also Old, Klein [DGRV I.263—64]; see also Kulikov -ya-pres., 
580) takes the two padas as separate clauses with ca conjoining them. There are several 
problems with this division: 1) cais not comfortably at home as clause-conjoiner and 
usually conjoins NPs; 2) with armnd@ni in the domain of the 2" clause, it must be the obj. 
of the participle (or pseudo-participle; see below) arta4manah, but non-causative forms of 
V nrt ‘dance’ are never transitive. Both difficulties disappear if we take nrmndni ca as 
conjoined with immediately preceding jaf as joint subject of the first clause in the 
hemistich (so also Lowe, 251; see below). The phonological play between narmndani and 
mrtémanah may account for the postponing of armndan/ till the second pada, inserting a 
pada break between the two conjoined nouns. This phonologically driven positioning 
may also help account for the very late positon of A¢ The loc. prn. ¢vé ordinarily takes 
initial position in its clause/verse line, and Af would be expected to follow in 
Wackernagel’s position. But the whole structure may have been shifted rightwards to 
allow armnani to neighbor nartémanah. 

mtamana- presents difficulties of its own, even after its supposed object has been 
eliminated. This participle is the only occurrence of the supposed them. aor. (or 6" cl. 
pres.) in all of Sanskrit. Although, since all forms of this root are poorly attested in the 
RV, this is not necessarily problematic on its own, the -ya-present (1x in RV) does 
continue post-RV (see Kulikov, Vedic -ya-presents, 578-80), and moreover all other verb 
forms to this root in Vedic are active. Lowe (Participles in Rigvedic Sanskrit, 250-51) 
suggests that it is an artificial form based on the well-attested splv. nftama- ‘most manly, 
most heroic’. This is an attractive hypothesis -- among other things, Indra is frequently 
called nftama-; the word regularly appears in immediate post-caesura position, as 
mtamanah does here; and it would be playing not merely phonologically but also 
etymologically with armnani. Lowe (p. 152) tr. “being the most heroic,” reflecting its 
nonce jury-rigged participial form. I do think, however, that the form also consciously 
references V mt ‘dance’. Indra is regularly called a mrti- ‘dancer, prancer’, and note the 
pun involving af- ‘man’ in VI.63.5 nara nrti (of the Asvins). I would therefore modify 
the publ. tr. to “As the most manly [/ the prancing] immortal ...” 

In c rayim must be fem., as occasionally elsewhere, given the fem. adj. énim. 

The stem vasavana- “possessing goods, winning goods’ (?) is attested 5x, once as 
an unaccented voc. sg. vasavana (X.22.15), otherwise accented and with orthodox -a- 
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stem forms, incl. nom. sg. vésavanah (1.174.1). The form here looks of course like a nom. 
sg. but lacks accent. Gr calls it “falschlich unbetont”; Lub. gives it an accent and a 
rightward star ( vasavano*). This seems the best course; I think an attempt to assign it to 
different stem (perhaps an aberrant -as stem) is too elaborate, esp. in this hymn with 
numerous “off” forms: see esp. the voc. afisusma for expected nom. in 5c. The publ. tr. 
pays more attention to the lack of accent and tr. as voc.; it would be equally possible to 
weigh the nom. sg. ending more heavily and tr. it as an appositive subject: “as winner of 
goods, give us dappled wealth.” Despite the tr. “winner of goods,” I do not think the stem 
contains a form of V van but is rather a pseudo-participle (another one, but athematic) 
built to vasu- ‘good(s)’. Elsewhere I render it ‘goods-lord’ and the like. 

In d pra... stuse danam “I will start up the praise for the gift” is an analytic 
expansion of the noun danastuti, which, however, is not attested in Vedic or, it seems, 
anywhere else in Sanskrit lit., though the term is in common use in Vedic scholarship. 
The last three (or possibly four) vss. in this hymn constitute such a danastuti, and the poet 
seems to signalling that it is coming up. In the publ. tr. I identify the ar/- tuvimaghd- as 
Indra; I now would be more circumspect, since I now think the phrase applies both to 
Indra and to the patrons praised in vss. (7 or) 8-10. See also aryah in 9d. 


V.33.7: This vs. provides a transition between the praise-hymn proper and the danastuti. 
On the one hand, it straightforwardly makes requests of Indra, as hymn-final vss. tend to 
do, and it begins with eva, a frequent introducer of the final summary vs., but it also turns 
its attention in cd to those who facilitate the sacrifice, 1.e., the patrons. The participle 
dadatah ‘giving’ that characterizes them is telling. Ge suggests that the danastuti begins 
with 7c and notes that like 7c the vss. of the danastuti begin with uta. 

The meter of the first hemistich is badly mangled. Old blames the poet “dessen 
Formgefiihl unzweifelhaft schwach war.” But it may be a good strategy to mark the new 
section with a metrical jolt. Curiously the vs. is mostly free of the verbal knots that 
bedevil the earlier parts of the hymn. 

Ge suggests plausibly that the “skin of the honey” is the skin on which the soma is 
prepared. 


V.33.8-10: As just noted, 7c begins with ufd@ as do vss. 8-10, but those vss. of the 
danastuti proper are further unified, all beginning utd tyé ma. 


V.33.8: It is unclear whether the horses in ab and those in c are the same or different. In 
the publ. tr. they are treated as the same; the standard tr. take them as separate groups. 
The two occurrences of ma (a, c) may support the standard view, in which case vahantu 
needs to be supplied in the first hemistich (so Ge, etc.). 

I take sasce in pass. sense: “I am followed/accompanied.” Ge (/WG, also Klein 
1.425) take it to mean “be in agreement with,” but I do not know of other occurrences of 
V sac with this meaning. (Ge’s overelaborate set of explanatory glosses in n. 8d and n. 2 
to that n. may attest to his discomfort with it.) The “intentions” by which I am attended 
are G’s intentions to give; see the expansion on Ardtu- in 9b. I think the point is not that 
the poet thinks it’s a good idea for G. to give horses to him (that is, agrees with G), but 
that G’s intentions to give are the poet’s escorts, as it were. (One is reminded of the 
curious beings known as ratisac- ‘Gift-escort’.) Indeed these “intentions” may be the 
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actual horses given; see 9b where the “bounties” produced by such intention are also 
actualized as horses. 


V.33.9: In pada a the publ. tr. reads “And (let) these (convey me)”; the “me” should not 
be in parens. 

The bahuvrihi Ardtvamagha- is curiously formed, with instr. Ardtvd as its first 
member, and the publ. tr. “the bounty of his intentions” oversimplifies its structure in 
order to avoid impossibly awkward English: a full tr. of b would be “(the horses 
displaying/constituting) the bounty (produced) by his intention at the time of giving 
in[/of] the ceremony.” In other words, the horses that the poet receives possess (that is, 
embody) Marutasva’s bounty effected by his intention (to give). See 8d. 

Ge takes vidathasya as a PN, the patron whose patronymic is Marutasva, and 
Mayrhofer (PN s.v.) seems to agree. But there seems no reason not to interpr. it as an 
example of the well-attested common noun ‘ceremony (of distribution)’, esp. since it fits 
this context so well. WG do not follow Ge. 

The part. dédanah appears to be the predicate of this clause. Though rare, med. 
forms of Vda without 4 seem to mean ‘give of oneself / one’s own goods’. See also 
IX.52.3. 

I don’t entirely understand d. anukdm is a hapax, but I follow Old in taking it as 
an adverbial meaning something like ‘afterwards’; so apparently also WG. Ge, fld. by 
Klein (1.425), takes it as the obj. of arcat, as ‘last (song)’. See Ge’s n. 9d. 

The standard interpr. (Ge [/WG], Old, Klein I.425) take aryah as nom. sg., 
referring to Cyavatana of c, and Thieme (Fremdl. 85) also thinks it’s probably nom. sg., 
but declines to discuss the passage because of the obscurity of 4nakém. But a patron like 
Cyavatana should not be chanting or singing; that is the province of the poet-priests he is 
patronizing. Moreover, arydh echoes gen. sg. arydh in 6d, which announced the danastuti 
to come, and I think the form should be interpr. in the same way in the absence of 
evidence to the contrary. In 9d I think that the gift of the ar7- is still in question (as in 6d). 
The unnamed poet praised (‘sang’ arcat) his gift for the wonder ( vapuse) of it -- of its 
over-the-top munificence. 


V.33.10: As in 9a “me” should be removed from parens. 
The notion of enclosure in cd puns on the name of the Poet Samvarana “entirely 
enclosing’ vel sim. 


V.34 Indra 


V.34.1: A personified (/divinized) form of Svadha ‘autonomous power’ is found in this 
set of hymns; cf. the apparent ref. to her also in V.32.10. 


V .34.2: The overall structure of the vs. is the first issue to address. The first hemistich 
begins with a rel. clause (in a) with accented verb 4piprata; the second pada begins with 
another accented verb, 4mandata, which can owe its accent either to its pada-initial 
position or to being part of the rel. cl. of pada a. I choose the former interpr., making b 
into the main cl. of the vs. (so also Hoffmann, Injunk., 244). Ge and WG choose the 
second, with ab containing two parallel rel. clauses. Since the 2" hemistich consists of a 
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dep. cl. beginning with yédin c, with its accented verb yaémat in d, this leaves the vs. 
without a main cl. WG remedy this by providing a main cl. frame “Zur Stelle (war er) ...” 
This posited main clause consists entirely of the preverb 4 that begins pada a (see their 
n.), a Slender reed indeed. Offhand I cannot think of any other examples where a preverb 
by itself constitutes a clause. This interpr. is esp. unlikely because @is an extremely 
common preverb with Vpr/ pra ‘fill’, and its default interpr. here is as a preverb in tmesis 
with 4piprata. 

This structural question is connected with the problem of yamatin the yad cl. of 
the 2" hemistich. This form should be a subjunctive to the root aor., but it is difficult to 
construe it as such, viewed in conjunction with the augmented imperfects of ab. In order 
to hold onto the subjunctive interpr., Hoffmann (Injunk., 244) takes cd as a purpose cl. 
(“Der Freigebige ... berauschte sich .... auf dass ihm ... USana ... die tausendspitzige 
Waffe reiche’’), but Indra doesn’t drink soma so that USana will give him a weapon, but 
does so at the same time and occasion when USana gives him the weapon (see, e.g., 
1.121.12). WG’s “Zur Stelle (war er)” is obviously designed to provide a better pragmatic 
foundation for the purpose cl. (see their n.), but I have just treated the weakness of their 
interpr. I therefore think that yamathere has to be a nonce injunctive with preterital 
value, rather than the subjunctive it appears to be. Two pivotal forms allow this reanalysis 
— 1% se. yamam and 3" pl. yaman. The latter form is morphologically ambiguous: it could 
be a subjunctive or an injunctive. Although those forms are normally differentiated by the 
grade of the root (e.g., subj. g4man versus injunc. gmdn), a zero-grade injunc. */mdn is 
too radical and would be blocked. In fact, yaman, which occurs 4x (once as a rep.), 1s 
only found in md prohibitives and therefore must be an injunc. in every case. As for 1* 
sg. yamam, it has to be an injunctive (subjunctive would be * yama/ni/). Since both 
yamam and yaman could also be injunc. to thematic stems, a 3™ sg. thematic-type injunc. 
yamat can be backformed. It is important to note that yamam is found in this very myth 
of the weapon used to kill Susna: cf. X.49.3 ... vaédhar yamam# (1st sg. subj. = Indra) 
beside our vadham yamat, with USana Kavya as subj. For a more clearly marked 
injunctive in this phrase see nearby V.32.7 vadhar yémista with secondary -/s-aor. 

On them. 4piprata see Narten 1969 = KI. Sch. 108-24, esp. 109, 121-24. 


V.34.3: On ddhar/ tidhan-as ‘cold’, beside the homonym ‘udder’, see comm. ad 
VIII.2.12. Note the phonological echo at the end of padas a and c: wdhan##t / whattt. 

There is considerably more phonological play in the 2" hemistich: tatandistim 
ahati, tanti§ubhram, enclosed within unbroken a’s: 4papa Sakras ... maghéva yah 
kavasakhéh. This phonological pattern may help account for some of the difficulties of 
interpr. this hemistich. 

Before addressing the three hapaxes in cd, fatanuistim, tanisubhram, and 
kavasakhah, note that the amredited preverb 4pa-apa (that is, 4papa) superficially reads as 
a stem ‘not evil’. I doubt if that is accidental, esp. since doubled preverbs are quite rare; 
we will return to it below. 

The first two of the hapaxes form the object of dpa ... dhati. The lexeme dpa V ah 
means “pull away’. It is used of the extended penis in cosmic incest in X.61.5; more to 
the point, in AV XVIII.2.57 it is used of a garment that is to be removed (... vasah ... 
dpaitad tha yad thabibhah pura). A garment could well be described as tantisubhra- 
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‘resplendent on the body’; cf. 1.85.3 taniisu subhrah of the Maruts’ ornaments. I therefore 
supply ‘garment’ as the obj. here. (For a possible variant of this see disc. below.) 

Ge refuses to tr. or discuss fatantisti-; AiG is entirely silent on it; Old is non- 
committal. Nonetheless, the formation of ¢ataniist- looks fairly transparent, if quite 
unprecedented. As WG also suggest, it appears to be a -t#- abstract built to the weak grade 
of the pf. part. to Van ‘stretch’. WG gloss ‘die Sich-ausgebreitet-haben-schaft’, which in 
their interpr. is then also applicable to someone who has this quality. They thus assume a 
personal object for apa whati, a dandy (Geck): “den, der sich ausgebreitet hat ... den 
Geck.” I’m not sure what a “sich ausgebreitet” person would be, and there are other 
reasons to prefer supplying ‘garment’ or something similar as the referent of these two 
acc. First, there is the AV passage just cited, where ‘garment’ is the obj. of dpa V ah. 
Second, garments are objects of V tan elsewhere (I.115.4, 134.4; X.106.1). And third, a 
personal object requires the meaning of 4pa V ah to be seriously attenuated (WG’s 
abschieben: “push away, get rid of’). I therefore take ‘spread-out-ness’ to be a quality 
attributed to a garment or garment-like object. However, this analysis causes problems of 
its own. For one thing, why not simply use the pf. part. alone to qualify the underlying 
‘garment’? Forming a derivational monstrosity -- a -t7-abstract based on a pf. part. -- and 
then turning this stem into a possessive adj. seem a tremendous amount of bother to go to 
when the participle by itself would convey the sense. Further, the standard words for 
garment are neut. ( vasas-, vastra-), and tatantistim must be masc. (see the adj. 
tanusubhram agreeing with it). A proper neut. sg. adj. built to a -&-stem should end in -#7 
(though as far as I can tell, there are no exx. in the RV), so if fafantistim is an adj., it is in 
the wrong gender for the posited noun it modifies. On the other hand, if we try to take 
tatanustim simply as the -u-abstract, not an adj. based on it, the masc. gender of the 
qualifier ¢anisubhram clashes, since -t-abstracts are fem. I have only an ad hoc answer to 
these problems: assuming the form is an adj. whose underlying referent is neut., the bare 
neut. -(7ending may have seemed anomalous and a more orthodox looking acc. 
substituted for it, encouraged also by the fact that the next word begins with a vowel and 
an inserted -77 would avoid the hiatus. Meter would be unaffected, and taniisubhram can 
of course be neut. instead of masc. But I do not find this explanation compelling, and a 
different possibility is discussed below. 

I have discussed the third hapax, kavasakhd-, in some detail in Fs. Jasanoff (2007: 
163), reviving the old, but generally now rejected, analysis of the first member as the old 
nom. sg. of kavi- matching the Aves. nom. sg. AKauud with its hysterokinetic inflection. 
That this inflectional type may be preserved here may be signalled by the 2’ member - 
sakhah, whose inflection remains hysterokinetic in Vedic and whose nom. sg. is 
ordinarily sékha. The current standard interpr. of Kava- here assigns it to a stem (*)Kava- 
‘humiliating, degrading’ (see EWA s.v. kavatnu-). So, e.g., Ge’s rendering of the cmpd as 
‘falsch Freund’, with some semantic weakening. 

How one analyses the cmpd. depends on what one thinks is going on in the 
hemistich in general. The first question is who is the referent of the cmpd.? It is found in 
a two-word nominal rel. cl. yah kavasakhah. Both Ge and WG take its antecendent to be 
the obj. of the verb dpa ... whati(e.g., WG “... den Keck, der die Genossen 
geringschatzt’), but as was just discussed, it is not at all certain (and in my opinion 
unlikely) that the object of that verb is a person. Moreover, word order -- an often 
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helpful, though of course not sturdily reliable guide in the RV -- favors Indra as referent: 
the verse ends ... maghava yah kavasakhdah. 

If my analysis is correct -- that the cmpd. contains kavi- ‘poet’ and that it 
characterizes Indra -- how can I fit it together with the rest of the vs.? I think the cmpd. 
has a double sense. On the one hand, the kava part refers to USana Kavya, who figures in 
vs. 2. In fact, note that in 2d usdnd appears in its usual position, immediately after the 
caesura following an opening of 5. If we superimpose 3d over 2d, kava- would 
immediately follow usdna: [x x x x x / usdnd kava(-sakha)], the composite yielding a 
simulacrum of his full name. And of course, as vs. 2 shows, Indra and USana are partners 
and companions. USana is referred to as kavi- elsewhere, with kav/- a substitute for his 
patronymic; see, e.g., I1V.16.3, 26.1. 

But the other sense I see here is more sinister and requires considering vs. 3 in 
connection with the flg. verse. Vs. 4 is a curious, counter-intuitive, and indeed dispiriting 
vs.: even if Indra kills all your relatives, he still expects you to continue to offer to him. 
The usual comforting notion in the RV -- that Indra will do well by you if you do well by 
him, while the non-offerer will get badly treated -- is overturned here. Indra can act 
cavalierly and arbitrarily to ruin your life no matter how devotedly you serve him. I think 
the same unsettling idea is presented in vs. 3. Though the standard interpr. of vs. 3 (see, 
e.g., Ge’s n. 3cd) is that the first hemistich depicts the pious man happily rewarded, while 
cd shows the impious one getting his just deserts, I take the whole vs. as referring to the 
ups and downs of the pious soma-presser. First, his labors pay off: he becomes dyuman 
‘heaven-bright’. But in the second half Indra snatches away this brightness, which is 
spread across him like a garment, “resplendent on his body” (tanisubhra-), an appropriate 
characterization of such brightness. In this reading kavasakhdah is ironic; Indra was indeed 
a companion and partner of the poet, until he wasn’t. 

If this interpr. is correct, it may help explain the use of the peculiar formation 
tatanust- discussed at length above. In pada b the lucky soma-presser is dyu-mdnt., lit. 
“possessing dyu-’. And by my analysis, it is this purported dyu- that is resplendent on his 
body. But the well-attested possessive adj. dyu-mdnt- has become lexically separated 
from div-/ dyu- ‘heaven’; there is no independent dyu- ‘brightness’ that can become the 
property of a person. (The root noun dyif- is rare without preverb and means yet again 
something different.) It may be that “spreading-ness” is an attempt to capture the quality 
of heavenly light without having a firm grammatical base, an identifiable independent 
noun, to found it on. One of the standard tropes using the root V fan is light or a source of 
light spreading through heaven and other cosmic realms; cf., e.g., X.88.3 of Surya yo 
bhantna prthivim dyam utémam, atatana rédasi antariksam. And so tatantisti- may 
embody this whole complex of heavenly light spreading across the man’s body as if 
through heaven. By this analysis the ¢ataniist- is not a garment, as I first suggested, but 
like a garment. 

Another piece of evidence may support my view of cd as expressing the 
undeserved and capricious reversal of fortune of the soma-presser who was riding high in 
ab. Remember that cd begins with the double preverb 4papa, which could also be the voc. 
of an adj. ‘not-evil’. I suggest that this is a despairing address to the soma-presser of ab: 
“o un-evil [/blameless] one, see what can happen to you anyway.” 
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V.34.4: As noted in the publ. intro. and in the disc. of vs. 4 immediately above, the sense 
of this vs. -- which seems surprisingly clear -- is hard to square with our usual notions of 
Rigvedic reciprocal responsibilities, for the vs. states that Indra can kill all your relatives 
and still demand your offerings, with no attempt even to deny or distance himself from 
what he did. Ge and Old pass over this unsettling doctrine in silence; WG suggest that the 
vs. shows that Indra doesn’t fear a blood feud (Blutrache), but this seems to let Indra off 
too easily. There is no sign of the reciprocity that “blood feud” implies: the hapless man 
whose relatives have been slaughtered does not seem to have done anything injurious to 
Indra, nor did his dead relatives -- at least as far as the vs. allows us to see. The killings 
appear to be the arbitrary acts of a powerful god just because he can. It may be no 
accident that Indra is called sakra- ‘able’ here and in 3cd, where he also arbitrarily 
exerted his power. (Of course, sakrd- is a common epithet of Indra in the RV and later, 
and I would not suggest that it is always used with this nuance -- only that our poet 
exploited the literal sense of the word.) The fact that the word k//bisa- is used of Indra’s 
deed supports the view that what he did was simply wrong; see publ. intro. 

I take prayata- in its usual sense, referring to offerings or bounties ‘held forth’ or 
‘presented’. Cf. nearby V.30.12 préyata maghani, X.15.12 prayata havimsi, etc. | cannot 
get anything else out of this sentence than that Indra still wants the aggrieved man to keep 
making giving him oblations. WG tr. “Darreichungen,” but suggest in their n. that it 
refers to “Reparations-, Satisfaktionszahlungen.” But what right would Indra have to seek 
reparations when he was the one who inflicted the damage? 

yatamkard- is a hapax, and the identity of neither of its parts is as sure as the 
standard interpr. take them. Gr suggests yatam belongs to the ppl. of V yam, therefore 
morphologically identical to the immediately preceding (pra-)yata, but this analysis is 
rejected, rightly in my view, by Ge and WG, who take it (the former implicitly, the latter 
explicitly) as the acc. sg. of a root noun to V yat, found also in the cmpd samydt- in 9c. 
Although the uncompounded root noun is not found elsewhere and it is not mentioned by 
Schindler in his Root Noun diss. or Scar in his disc. of V yat (403-4), I think this must be 
the correct analysis, with the noun meaning ‘(proper) arrangement’ or the like. The publ. 
tr. ‘arranger’ reflects this analysis of yatam, while taking 2"’ member -kard- from V kr, 
hence ‘make arrangements’ > ‘arranger’. I now think this interpr. of the 2"' member is 
wrong. This pada-final compound matches final akarah of the next pada, which, 
construed with preceding vésvah, means ‘distributor of goods’. This -kard- does not 
belong to V kr, however, but to VF, Kir ‘scatter’, which occurs with 4 in just this phrase: 
cf. IX.81.3 anah ... kira vésu “scatter/distribute goods to us.” This strongly suggests that 
the parallel cmpd yatamkarda- contains the same form, which leads to a sense ‘scattering 
the arrangement’ -- viz., destroying it, blowing it to smithereens and scattering the 
resulting particles. This accurately reflects what Indra has done in this vs. -- violating the 
arrangement between men and gods -- worship and offerings in return for protection, aid, 
and material goods -- by smiting the family of his devotee, though he still provides 
goods. I would therefore change the publ. tr. from ‘the arranger’ to ‘scattering/destroying 
the arrangement’. The lack of the preverb 4, found in the lexeme 4 V £7, may be analogous 
to the gapping of preverbs in root noun cmpds with direct object first members. 
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V.34.5: The usual arrangement beween Indra and mortals is re-established in this vs., 
where Indra’s punishment comes only to the stingy and the non-worshipper, and the 
pious man gets rewarded. 

There is a difference of opinion about the sense of pada a, because of different 
interpr. of the acc. inf. ar¢4bham and of the numerical expressions. Ge takes arabham as 
‘sich verbinden’ and the expressions of numbers as referring to people or gods -- the 
sense being that Indra doesn’t want to team up with others because he’s strong enough on 
his own. But 4 Vrabh does not have that meaning, but only ‘to grasp, grab hold of’. WG 
also take the numbers as personal: “Nicht wiinscht er mit fiinf, mit zehn (Leuten) das 
Erraffen (von Beute),” which I confess I don’t understand. Is the intent that he wants to 
pile up his booty all by himself? By contrast, I take the numbers as referring to the means 
of grasping the offerings/goods -- either by the number of gifts (=in increments of five or 
ten) or by handfuls: one (=five fingers) or two (=ten fingers) -- and he doesn’t want to 
acquire the goods in such trifling installments. 

In c the question is the function of amuya. I cannot identify a part of the WG tr. 
that represents amuya. Ge’s interpr. is minimalistic: 7d amuya “nur so,” which Klein 
(11.160) helpfully expands to “only in that circumstance (viz. when a wealthy person does 
not have soma pressed for him).” This may well be right. However, I compare X.135.2 
caérantam papdyamuya “going along yonder evil way.” In our passage this may refer to 
highway robbery: the offending non-presser gets robbed as he makes his way along the 
road. Or it may be metaphorical: if the non-presser continues to pursue this behavior he’ll 
be punished. 


V.34.6: There is puzzling agreement about the meaning of the hapax cakramasaja-. The 
standard interpr. run counter to the clear structure of the cmpd: a tatpurusa with the first 
member the acc. sg. of cakraé- ‘wheel’ (the acc. blocking hiatus before a vocalic 2" 
member) and the 2™ derived from 4V sa(f)j. The lexeme 4 V sa(f)j means ‘attach, affix, 
hang’ (I.191.10, X.124.7); yet this cmpd is universally interpr. as meaning 
‘impeding/stopping the wheel’ (Gr, Ge, AiG II.1.183, EWA s.v. SAN/J) or, acdg. to WG, 
‘die Wagen bremsend’ with cakra- as pars pro toto. I do not understand this consensus 
that the verbal portion should be given a meaning not found with the verb itself, 
particularly since the context does not impose it. (Say.’s gloss rathacakrasyasafyayita 
does not seem to be responsible for it either.) Only WG attempt to trace a semantic 
pathway to the meaning attributed to asaj4-, but it is not persuasive. I suppose all these 
interpr. are thinking of the myth in which Indra tears the wheel off the sun’s chariot, but 
there is no other indication in context that this myth is at issue -- and tearing off and 
stopping are quite different actions. Given these objections, I prefer to stick with the 
standard meaning of 4 V sa(f)j and assume 1) that it refers to the restoration of the sun’s 
wheel mentioned in regard to EtaSa in nearby V.31.11, or 2) that is refers to an incident in 
an unknown story, or 3) that it refers to some pre-batttle preparation or battle tactic. I 
prefer the first. 


V.34.7: The lexeme sém V ajis used elsewhere of ‘driving together’ cattle (1.33.3); here 
the bhdjanam of the niggard is presumably livestock. Though panéh here is used 


oppositionally to dastise in b (see Ge’s n. 7ab), the word also summons up Indra’s 
opponents, the Panis, who stole his cows -- so stealing them back (musé) is only justice. 
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The syntax of c is quite challenging. Let us begin with visva 4 puri. The phrase 
purl visva- appears to be an idiom, or at least is found twice in the RV, meaning “all the 
many”: 1.191.9 puru visvani “all the many (bugs),” VII.62.1 puri visva janima “all the 
many tribes.” Here, however, the words are in opposite order, with the preverb/adposition 
4 intervening, and the referent is singular (visva/h/ ... jénah). Nonetheless, I think the 
locutions are essentially the same, though I tr. “each and every” to capture the singular 
number. 

I do not know what to do with @. It is possible that it is a preverb with dhriyate, 
but 1) though Zis found with Vdhr, it is not common, and 2) preverbs in tmesis generally 
move to metrical or syntactic boundaries, and 7 is not so placed here. The standard 
interpr. do not comment on it. I have no solution. 

The last issue is the use of cand. Ge (/WG) take it as neg. ‘nicht einmal’ (not 
even). The sense of the clause, acdg. to them, is that a people that has provoked Indra’s 
anger can’t hole up for a long time even in a place that’s hard to penetrate. Thus by their 
interpr. durgé- is a desirable, fortress-like location for the offending people, but they can’t 
hold onto it. But durgd- is always otherwise an undesirable place, where no one wants to 
be -- where we wish Indra to send our enemies (VII.25.2) but from which we want to be 
rescued. I therefore think that the point of this clause is that Indra’s antagonists get 
confined to such a place and therefore cand does not have a negative sense here. Twice 
loc. durgé is followed by cid ‘even’ (VIII.27.18, 93.10), and durgé cand here may be a 
variant of this usage. Although he unfortunately does not discuss this passage, Klein’s 
general disc. of cand (DGRV 1.28592) as essentially borrowing negative value from the 
negative contexts in which it’s ordinarily found allows for an original underlying positive 
value ‘even’. For further disc. see comm. ad X.49.5, VHI.1.5, X.56.4. The publ. tr. should 
be slightly altered to “Even in a (place) ...,” though I’m not sure what sense ‘even’ adds - 
- perhaps that not only are the people confined but they are confined in a really nasty 
place. 


V.34.8: The identity of the verb 4verin b is disputed. Gr takes it as an opt. to Vav ‘help’; 
Old rejects that analysis but suggests that either V vid ‘know’ or V vi ‘pursue’ is possible. 
Ge and WG (see also Oberlies RdV 1.535) opt for V vid and take the rest of the ab as 
indirect discourse controlled by this verb (“when he found out that ...””). This is possible, 
but I find it hard to integrate subordinate yad clause in ab (with plupf.) with the A/cl. of c 
(with root aor.) and the main cl. of d (with pres. indic.). I find that the sequence of tense 
works better if ab is a separate unit, with subord. yédcl. in a and main clause in b (évet 
accented because pada-initial). Then c is the causal grounds for the main cl. in d and 
expresses immed. past. 

My analysis requires supplying a verb in pada a, linked to the preverb sam (which 
by the other interpr. must be construed with V vid, a combination not found with ‘know’, 
though it is with V vid ‘find’). A good candidate for a verb to supply is given by sémrti- 
‘clash’ in 6a, and verbal forms to this idiom (sém Vr) are fairly common. Cf. VII.25.1 ... 
yat samdranta sénah “when armies clash together.” My analysis also depends on a 
different analysis of 4vet, which I assign to V vi ‘pursue’. Note véti opening 4c. 

The def. anyam ‘the one’ inc, referring to one of the two opponents in ab, more 
or less demands a responsive ‘the other’, as Ge and I supply in d. 
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Old questions the existence of the stem pravepanin-, suggesting that pravepani is 
an adverbial instr. to a pravepani- (fld. by WG). I don’t see that a stem pravepani- is 
appreciably better than an -/-stem and follow the older analysis. 


V.34.9: The sense of samydt- ‘continuous(ly)’, root noun cmpd. to V vat (see yatam- in 4c 
and disc. there), must have developed from ‘taking their places together, one after the 
other’. For further disc. of the stem, see comm. ad [X.86.15. 


V.35 Indra 


V.35.3: abhibhih ‘ready at hand’ lacks an overt referent. I supply ‘(forms) of help’ from 
context -- #vas- is the signature word of this part of the hymn. Ge takes it as a 
nominalized ‘Krafte’, though he suggests the Maruts as an alternative referent in n. 3d; 
WG personified ‘helpers’. 


V.35.4: The syntactic boundaries do not coincide with the pada boundary in ab -- a 
welcome syncopation in this otherwise simple hymn. The hemistich is divided into three 
clauses: visa hy a4si/ radhase Jajfiisé/ vrsni te sévah, but the pada boundary breaks the 
second into two one-word halves. It might be possible to fold the third proposed clause 
into the second (“you were born as bullish strength”), if we were willing to be cavalier 
about the position of fe and indeed its presence (“you were born as your bullish 
strength”?), but the nominal clause in VIII.3.10 tad indra visni te Sévah supports the 
analysis as a separate unit, if more support be needed. 

On the anomalous form vsmi (for expected vrsn(y)am), see comm. ad VII.96.19. 

satrahdm is a neut. sg. qualifying pauimsyam. It looks like a them. neut. and is in 
fact classified under satraha- in Gr and Lub (see also Scar 697). Nonetheless, it belongs 
with the class of root noun cmpds with -/dn-. The neut. sg. of such a stem should 
probably be *-ha (like nama to naman-, assuming radical -n-stems work like, or get 
assimilated to, derived --stems). I might tentatively suggest that the final -7 was first 
inserted (as anunasika) to avoid the hiatus * satrahé indra and then reinterp. as a them. 
neut. ending (see also Lanman, Noun inflection 478, AiG III.239). But it is the case that 
such nasalizations are rare within padas and almost always concern long -d (see Old, Prol. 
469-72). Moreover, the similarly formed neut. vrtrahdm in V1.48.21 precedes a 
consonant with the -7 making position. 


V.35.5: Ge takes adrivah as ‘du Herr des Presssteins’, but in context a stone as weapon 
seems more likely (so WG ‘du mit den Schleudersteinen’, flg. Gr). 

I interpr. sarvaratha as an adverbial accompaniment to the victim whom Indra 
runs over: “(him), chariot and all.” It is not clear from Ge’s “mit ganz Wagenzug” whose 
chariot he thinks it is, but WG take it to be Indra’s chariot, interpr. sarva- in its stronger 
lexical sense ‘hale, healthy’: “... so, dass dein Wagen heil bleibt.” This purpose-clause 
reading attributes more, and more unambiguous, structure to this single word than I think 
it can properly bear, and I also don’t understand the intended sense: should Indra 
endeavor to keep the victim’s blood from splashing his wheels or his body from making 
dents? 
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V.35.6: Note the phonol. figure parvisu purv(i)yam, though the words belong to diff. 
stems. The referent of fem. purvisu is not clear. Gr suggests ajfsu from 7b, and this seems 
to have met general acceptance (Ge, with ?; WG; Bloomfield RReps, 256), even though 
aji- is actually masc., a fact no one remarks on. (Gr cites a single. fem. form, in I.116.15, 
but nothing in that passage signals that gender.) We could, of course, suggest a different 
word for ‘battle’ with fem. gender, like pftana or samdd-; there is weak support for both 
(/either) of these because they both are construed in the loc. pl. with ugrd-, which is also 
found here: ugrd4m ... samdatsu in an oft-repeated pada (III.30.22, etc.); VW.56.23 ugrah 
pftanasu, VIIL.61.12, 70.4 ugram (...) pftanasu. An entirely different referent is also 
possible: ‘peoples’ comes to mind, picking up the jénasah of pada b, with several 
different possible fem. stems as substitute: ks7t/- from 2c or the developed sense of 
carsan-, extractable from 1c (cf. II.43.2 purvih ... carsanih) or vis- (cf. VIL.31.10 visah 
purvih). 


V.35.7: This vs. has a riddle structure: the accusative qualifiers pile up until their referent, 
the chariot (ré@tham) is given at the very end, immediately preceded by the verb (ava) on 
which the preceding accusatives depend. It proved difficult to capture this effect in tr. 

sayavan- means “drive along with’ (the useful German ‘mitfahren’, for which 
there is no precise English equivalent). It is ordinarily either construed with an instr. of 
the fellow traveller or is in the instr. qualifying the fellow traveller(s). Here there is no 
such overt expression, but we can assume it is Indra. 


V.35.8: The structure of ab mimics that of 7, which has (a) #asmakam ... / (d) ... ava 
ratham#, while 8 has (a) #asmakam ... (b) #ratham ava .... Another verbal expression is 
inserted within this structure in pada a: éfi nah. Ge tr. as two separate clauses, silently 
postponing the asmékam to the second one (“komm zu uns, begiinstige unseren Wagen”’). 
WG take é/7 nafas an insertion: “Unserem -- Indra, komm her zu uns! -- (unserem) 
Wagen hilf ...” This interpr. seems possible -- save for the position of the voc. indra, 
which is unaccented and precedes &// nah so cannot belong to that phrase. (A slightly 
altered tr. would be “Ours, Indra -- come to us! -- (our) chariot ...”) By contrast I take é// 
... ava as a pseudo-serial verb construction (“come help”), though I admit that the nah 
might be problematic for that interpr. 

Ge (/WG) take both div/as ‘today’, but outside of divi paryé ‘on the decisive 
day’, a phrase characteristic primarily of VI and VI, d/vfalways refers to heaven, as far 
as I can tell. ‘Heaven’ makes fine sense here, and cf. the similar expression V.13.2 ... 
stomam manamahe ... divisprsah “we shall conceive a praise-song (for Agni), who 
touches the sky.” 


V.36 Indra 


V.36.1: The publ. tr. takes the phrase vastinam ... damano rayinam as nested genitives 
(vasinam and rayinam depending on damanah), whose head noun is datum. Both Ge and 
WG break up the nouns into two phrases (though in different ways), with WG taking the 
verb ciketat in two different ways (pf. subj. / plupf. injunc.) with two different 
complements: “... der auf das Schenken von Giitern [i.e., vasinam ... datum] achten soll, 
weil er sich ja auf die Schenkung von Schatzen [i.e., damano rayindm] versteht.” This is 
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more elegant than my pile-up of gifts and may well be right, though I’m not sure there’s 
sufficient signalling of the double meaning. 


V.36.2: The simile in ab depends on the double meaning of the root Vruh, which means 
both ‘climb, mount’ and ‘grow’. It also hinges on two different senses of soma-, as the 
prepared ritual drink and the plant from which it is extracted. 

In cd there is mismatch in number between the simile in the singular and the 
frame in the plural, whose number is emphasized by visve ‘all’. The point of the simile is 
that the person “driving his steeds” would be verbally urging them on to greater speed. 


V.36.3: The slightly “off” nature of the similes in this hymn continues here. In ab the 
point of comparison between the rolling wheel and the poet’s mind is the trembling 

( vepate). The cause of the trembling -- fear -- is applicable only to the mind, not the 
wheel. 

As disc. in the publ. intro., réthad ¢dhi“from the chariot” is a curious phrase, and 
the standard treatments struggle with it. Both Ge and Old think that the singer is 
expressing a wish for a chariot, but it is hard to see how to make that work syntactically. 
WG (in n.) suggest that it’s either Indra’s chariot or that it represents the poet’s hymn, but 
neither of these fits the context well. As indicated in the publ. intro., I think this is a 
punning allusion to the poet’s patron Sruta-ratha (lit. ‘having a famous chariot’), praised 
in the danastuti in vs. 6. In this scenario the hemistich-initial ablative, referring to the 
patron, is linked to the hemistich-final word puruvasuh, referring to the poet. Though Ge 
(/WG) take this as a PN, giving it its full lexical meaning (‘having many goods’) makes 
the verse work better. The singer praises Indra on behalf of his patron Srutaratha, in order 
to become “One of many goods” -- from/because of (Sruta)ratha. As Mayrhofer points 
out (PN, s.v. puriivasu-), purivasu is synonymous with Prabhiivasu, the name of the poet 
acdg. to the Anukramani, so the vs. puns both on the name of the poet and on that of the 
patron. This might be clearer in the publ. tr. if it were reordered: “Surely the singer will 
now praise you ... (to become) one possessing many goods from the (Famous-)chariot? 


V.36.4: The semantically complementary expressions referring to giving with the left and 
right hands have different morphological realizations: instr. savyéna and the hapax adv. 
daksinit. The latter is, of course, anomalously formed; it appears also in the cmpd. 
pradaksinit (6x), which may be the basis here as well -- note immediately preceding pra. 
Thieme (KZ 69 [1951] = K1Sch 71) suggests that it’s a cmpd with the root noun to Vi 
‘go’ (with the expected empty -fstem final); others that it contains the relic of a PIE instr. 
ending in -¢/d. For a full disc. see Scar (42—44). Since the first is not straightforward 
functionally (“going to the right” is not its sense) and the second depends on a highly 
dubious morphological reconstruction, I withhold judgment on the source of the form, but 
see ubhayahast/(or -i) in V.39.1 below. The lack of morphological parallelism in this 
passage is not surprising, since the hymn tends towards slightly skewed expressions. 


V.36.5: I take cd as a single clause (contra Ge [/WG]), because the sé with 2" ps. ref. that 
opens c is easily explained if it’s construed with the imperatival 2™ sg. injunctive dhah at 
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the end of d, but would otherwise be anomalous. See my “‘sa figé. 
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Strictly speaking, vfsakrato is of course a voc. In the publ. tr. I render it as nom., 
because of the parallelism visa visarathah ... visakrato visa, with 2 nom. vfsé adjoining 2 
bahuvrihis with vsa- as 1‘' member. 


V .36.6: The sudden intrusion of the Maruts here is somewhat puzzling, but final vss. 
often open out to a wider set of gods. 


V.37 Indra 


V.37.1: As was noted in the publ. intro., the first pada of this first hymn attributed to Atri 
provides the clue to the solution of the mythical puzzle posed by the narrative in Atri’s 
V.40.5—9 in which Svarbhanu (svarbhanu-) pierces the sun with darkness and Atri 
restores the sun to heaven. The name Svarbhanu means ‘having the radiance of the sun’, 
and here Agni aligns himself “with the radiance of the sun” (bhaniina ... stiryasya). As 1 
demonstrated at length in my book The Ravenous Hyenas and the Wounded Sun, 
Svarbhanu is simply an epithet of Agni, who inflicted the wound on the sun for cause 
(cosmic incest). This pada signals the underlying connection of Agni and Svarbhanu with 
a minimum of fuss. 

The dawns are ‘non-neglectful’ (4mrdhra-) because they never fail to appear 
every morning. 


V.37.2: Both Ge and WG take jarate as ‘be awake’, even though Goto himself (1* Klasse, 
151 and 154) identifies this particular attestation of jéra- as ambig. between ‘be awake’ 
and ‘sing’. Although both meanings are probably present, I think ‘sing’ is the primary 
one. The subject’s yoked pressing stones speak (gravanah ... vadanti) in the next pada 
(2c), and throughout the RV there is generally an equivalence between the noise of the 
pressing stones and the speech/singing of the priests. See in particular in the immediately 
preceding hymn, V.36.4 graveva sarita ... tyarti vacam “Like a pressing stone, the singer 
raises his voice,” with the agent noun belonging to the same root. 

On the Adhvaryu’s trip to the river to fetch water on the morning of the pressing 
day, see Ge’s n. 2c. 


V.37.3: See the disc. of this vs. as omphalos and riddle in the publ. intro. As indicated 
there, I identify the bride as Dawn and the husband as the Sun, while the dominant 
opinion (see Ge [/WG]) is rather Speech and Indra. The latter is certainly not excluded, 
and the fact that the stem ss/rd-, used to qualify the speech of the pressing stones in 2c, 
also characterizes the wife in 3b may give some support to that view. Cf. also [X.84.4 
vacam isiram usarbudham “the vigorous speech awakening at dawn.” Still, the Dawn/Sun 
interpr. follows naturally from the dawn ritual setting in the first two vss., and the long 
journey in d would refer to the daily trip across the sky. 

As also noted in the publ. intro. sravasyad rathah “the chariot will seek fame” 
recalls the name of the patron in the immed. preceding hymn, V.36.6, Srutaratha, which 
was also punned on in V.36.3. 

With Ge I take puri sahdsra as a measure of distance and pari vartayate as 
intrans./reflex., based on its middle form. This is disputed by WG, who take the verb as 
transitive (but “affektive” [whatever that means], the value that accounts for its middle 
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form). They supply ‘men’ as the referent of purd sahésra. The idea is that the noise of 
Indra’s chariot will cause many thousands of them to turn around and look at it. I suppose 
this is not impossible, but again it requires supplying much more than is found in the 
context: a huge crowd of people and the presupposition that “cause to turn” implies “turn 
to look.” 


V.37.4: “Whose comrades are cows” (gosakhayam) modifying soma refers of course to 
the milk mixture added to soma to make it less unpalatable. (It is somewhat surprising 
that sdma- is also called tivra- ‘sharp’ in the same pada, since this is usually of unmixed 
soma.) But the g0- ‘cow’ of this cmpd provides a clever transition to the next pada. Pada 
c contains a verb (4 ...) dati ‘drives’, which ordinarily takes an object -- and indeed 
frequently that object is cows: e.g., 1.83.5 4 ga ajat, V.2.5 ajati pasvah. | therefore supply 
‘cows’ as the object in c, extracted from a different use of the ‘cow’ word in b. This then 
produces a reference to the Vala myth, with the satvanaih ‘warriors’ representing the 
Angirases as elsewhere (cf. III.39.5, also nearby V.34.8 for association with cattle 
raiding). Thus pada c depicts the king protected by Indra as performing a Vala-like deed 
(4 satvanair 4jati) as well as the/a Vrtra slaying (Adnti vrtrdm), ascribing (equivalents of) 
the two signature deeds of Indra to this earthly king. Neither Ge nor WG make much 
sense of the dati clause. 

The accent on djat/is contrastive with the adjacent Adntz. 

Both Ge and WG take ksitih with kséti (“er bleibt in seinen Sitzen” and “weilt 
sicher in seinem Reich” respectively; see also Oberlies Relig. RV 1.441, I.171—72), but 
V ksi ‘dwell’ without preverb does not otherwise take the acc., whereas V pus ‘prosper, 
thrive’ can take a personal acc., and so I construe ksitih with ptisyan. In my interpr. the 
poet juxtaposes the cognate words (kséti ksitih), but separates them syntactically. 


V.37.5: The pada-framing #kséti ... plisyant# of 4d recur adjacent at the beginning of 5a 
#pusyat kséme in different morphological form; kséme ‘peace(ful dwelling) is also paired 
with its opposite yoga- ‘hitching up, war’, with two contrastive clauses framed by the 
subjunctives #pusyat ... bhavat# predicting success in both peace and war. The 
war theme is further developed in the following pada. I take ubhé vrtau samyati as an 
implicitly subordinated clause with pres. part. as main verb (an interpr. that WG come 
close to as an alternative considered in their n.). It would be possible to take this phrase 
as acc. obj. of sdém_jayati (so Ge, WG, Oberlies [Relig. RV II.172]), but it doesn’t make 
sense that the king would conquer both clashing forces, when one of them is likely his 
own. Rather I think the point is that Indra will favor him over the opponent and therefore 
his side will prevail. See V.34.8, where Indra links himself to one of two opposing troops 
and helps his clients win. 


V.38 Indra 

For the general contents, see disc. in publ. intro. WG interpr. it as plea to Indra for 
rain -- a purpose that I find very hard to discern and that results in farfetched interpr. of 
details. 


V.38.1: The first hemistich is somewhat awk., with (by my interpr. and Ge’s) a genitive 
phrase urdh ... radhasah “of your broad largess” dependent on an almost synonymous 
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nom. phrase vibhvi ratth “extensive giving.” WG apparently take the first not as gen., but 
as abl., indicating the source of the giving: “Von deiner ... weitreichenden Gunst aus 
entfaltet sich die Gabe.” This seems like a good idea and mitigates the awkwardness. I 
would then change the publ. tr. to “Your extensive giving (comes) from your broad 
generosity.” 


V.38.2: As in several instances in the last few hymns, WG impose extra structure on the 
first hemistich that is not supported by the phraseology. They supply a verb to govern 
Sravayyam, which then forms the foundation for a 2"¢ subordinate cl. consisting of sam 
... dadhisé. “Was du ... Ruhmvolles (zustande gebracht), dass du dir die Labung ... 
verschafft hast.” In their introduction to the hymn they explain what lies behind this 
interpr., adding even further unsupported assumptions. The “praiseworthy” thing that 
Indra accomplished was his action of freeing the life-giving liquid (/s-), which they 
presumably take both as the waters imprisoned by Vrtra and (proto-)rain. But they give 
no justification for dividing ab into two clauses, separating the apparently parallel objects 
Sravayyam and isam, and providing a verb to govern the first that cannot be generated 
from context or formulaics. It is worth pointing out that sravayya- is never used of a deed 
or action and most often modifies ray/- ‘wealth’ or vaja- ‘prize’. Although I can’t see any 
obstacle to qualifying a deed as sravayya-, there are no familiar phrases containing that 
notion that would come to mind when encountering an undefined sravayya-. Though I 
confess I can’t identify the referent(s) here, I find the WG interpr. implausible and forced. 
For further on this vs. see comm. ad V.39.2 below. 


V.38.3: The WG interpr. becomes even more forced in this vs., which is summarized in 
their intro. by “Die Maruts lassen es regnen,” despite the absence of any reference to the 
Maruts or any verb for ‘rain’ -- the operative word for ‘rain’ is supposed to be the 
adverbial instr. mehdnd generally taken as ‘in profusion’. The single word stismasah is 
supposed to incorporate “Sturm, Drang, Blitz,” and the Maruts are supposed to be the 
other half of the dual expression ubha devati “both you gods” -- that is, Indra and the 
Maruts -- a highly unlikely use of the dual. The distortion of the text to fit the 
interpretational preconceptions goes much too far. 

To stay closer to the actual wording, the question is how to distribute the various 
padas in relation to each other. Ge takes ab as the subject of a clause whose object is in c, 
though with an unexpressed verb: “Deine Krafte ... (bringen) beide Gotter zur 
Ubermacht.” I prefer to take ab as an extension of vs. 2, adding another quality of Indra’s 
(his tempestuous force) that extends itself along with fame. Then the two gods of c can be 
the subject of rajathah in d, with abhistaye an infinitival complement. A similar interpr. is 
given by Scar (598), who takes ab as a nominal clause, “Die ungestiimen Krafte, die dir 
[sind, sind] in Menge [vorhanden] und gehorchen deinem Willen,” and cd more or less as 
I do. 

As for who the other god is, besides Indra -- Old refuses to speculate, saying it’s 
an unknown ritual situation. Ge suggests Varuna, and this seems the likeliest possibility. 
Dual forms of Vv raj generally have Varuna as one half of the subject, the other usually 
being Mitra; cf., e.g., in this mandala V.63.2, 7. But VII.83.5, a hymn to /ndra and 
Varuna, the verb has those two as subject: yuvam hi vasva ubhdyasya rajathah “For you 
two rule over goods of both sorts.” 
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V.38.4: The brief excursion into the dual in vs. 3 is over, and Indra is the sole subject 
again. 

The first hemistich is again syntactically incomplete. The standard interpr. 
construe the genitive phrase asyd kasya cid daksasya tava loosely with armndm (e.g., Ge 
“von welcher deiner Geisteskraft es auch sei, ... bring uns Mut”). This is possible, but I 
prefer to take ab as an extension of 3cd (as 3ab was to 2cd), supplying ‘rule’ to govern 
the genitives, using slightly different senses of ‘rule’. 


V.38.5: I tr. slightly differently from the standard, supplying another form of syama for 
ab, rather than making the whole vs. into a single cl. The difference is trifling. 

Notice that abhistibhih echoes abhistaye in 3c. 

WG suggest that this vs. is a joke: asking Indra to be in his sé#rman (‘protection, 
shelter’; German ‘Schirm’) is like asking to be under his umbrella (Regenschirm). This is 
a joke that may work in German but seems to have little to do with Sanskrit, which, as far 
as I know, does not have the concept of a rain-repelling umbrella. Shelters of that 
physical type are more likely used against the sun, and certainly I know of no use of 
Sdrman- in a rain context. 


V.39 Indra 

As was noted in the publ. intro., this hymn is twinned with V.38 in Valakhilya 
fashion, though it does not give as much help as it might in interpreting the previous 
hymn. 


V.39.1: The poet re-uses mehéna from V.38.3 and radhah from V.38.1, as well as adrivah 
(though that voc. is quite common in this run of hymns). Because of their commitment to 
mehdana as ‘rain’ in 38.3, WG are forced to insert rain here, though the context is hardly 
favorable. 

The Pp. reads ubhayahasti with short -f which is assigned to an -7/-stem by Gr, as 
a neut. modifying radhah, though he also suggests that it might be read -7 as the masc. 
nom. sg. of an -/-stem. The latter works better morphologically than the former: Aastin- 
is well attested and well formed, whereas there is no straight -/-stem /asti- and no easy 
mechanism for producing one -- though a nonce back-formation from the well-formed 
adj. -hast'ya- might be possible. See esp. ubhayahastya vasu in 1.81.7. (A neut. to the -/- 
stem would likewise probably come out as -/ and this may be an easier solution). I 
nonetheless tentatively suggest that ubhayahastrhere (if that is the reading) might be 
compared with the problematic daksinit ‘with the right (hand)’ in nearby V.36.4, which 
appears in the same kind of context, concerns hands, and has a problematic suffixal short 
-1-, followed there by a morphologically mysterious dental final. 


V.39.2: Although this vs. is lexically and syntactically quite distinct from V.38.2, they 
seem to share a thematic core. First, note that varen'yam at the end of pada a is positioned 
identically to sravay'yam in 38a, with the same type of formation and roughly the same 
meaning, and both are introduced by yad ‘which’ at the beginning of their padas. Here 
the adj. clearly designates some good thing that Indra should bring us; recall that 
sravay'ya- also usually refers to wealth of some sort. In the second half-verse Indra’s 
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limitless capacity for giving is expressed in a vivid image -- Indra as unbounded ocean -- 
while in 38.2cd the unidentified praiseworthy thing spreads itself out longest, also an 
image of unbounded expanse. The means of expressing the concept are quite different, 
but the concept itself seems the same. 


V.39.3: I take ab as nominal rel. clause with a predicated grdv. praradhyam, while Ge 
(/WG) simply take it as a nom. cl. (“what is your thought...”). My tr. should be modified 
slightly to make it clear that the dst7is accented: “Which thought of yours, famed and 
lofty, eager to give, is to [/should] be realized, with it ...” 

In cd both Ge and WG separate the two padas and supply a second verb (or, as far 
as I can tell, a 2! exemplar of the overt verb 4 dars/in different usage). I interpr. 4 darsi 
as taking a double acc. in a condensed expression: “split X for (its contents) Y.” The 
lexeme 4 V drcan take as obj. either the container or the contained; for a similar double 
acc. with both see III.30.21 4 n0 gotra dardrhi ... gah “Split open the cowpens for the 
cows.” 


V.39.4: Ge [/WG] take the enclitic vah exclusively with pada a where it is located (Ge: 
“Euren Freigebigsten der Freigebigen...’’). In light of the next vs., I think that it refers to 
the Atris, who strengthen Indra with their words in 5, and that they are the subject of the 
infinitival dat. prasastaye in c. It has migrated to Wackernagel’s position in the larger 
clause (as often), which accounts for its distance from présastaye. 

As I have discussed elsewhere (e.g., Rgveda between Two Worlds, Chap. 4, esp. 
146-48), the genre of présasti- and the verbal lexeme pré V sams are associated with the 
praise of kings already in the RV; prasast/is the standard term for royal panegyric in later 
Sanskrit and MIA. Note that here the term is used for Indra as king (pada b rajanam 
carsaninam). 

With the standard interpr., I supply a verb of calling inc. 

In d Ge takes purvibhih ... girahas co-referential, with girah acc. rather than instr. 
metri causa. This seems too tricky as well as unnec. With most (incl. Gr, Old, and WG) I 
supply présasti- with purvibhih (cf., e.g., V1.45.3 purvih ... présastayah). WG in their n. 
suggest that purvibhih is a “predicative instr” to girah, a construction that I don’t 
understand and that also seems unnec. Why not an instr. of accompaniment -- hymns 
along with eulogies? If I am correct that prasast7is a specialized verbal product already in 
the RV, the differentiation between it and gir- here would be perfectly understandable. 


V.39.5: The distinction between verbal products continues here, with kavyam vacah 
“poet’s/poetic speech’, ukthém ‘solemn word’, bréhman- ‘sacred formulation’, and girah 
‘hymns’ all offered to Indra. For the connection between présastr- (here, 4cd) and kavr-, 
kavya- see RV between Two Worlds cited above. 


V.40 Indra and Svarbhanu 

The hymn given as V.40 consists of two metrically and, more important, 
thematically ill-assorted pieces, vss. 1-4 and 5-9. The first three vss., in Usnih, are a 
banal celebration of the word vfsan- ‘bull’ addressed to Indra. The fourth is in Tristubh 
and does not contain any form of the word vfsan- (though see vrsabha- in 4a), but the 
thematic connection is clear and it climaxes with the appearance of Indra at the Midday 
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Pressing. The second part, vss. 5-9, is the exquisitely crafted account of the Svarbhanu 
myth, which on its own constitutes a perfectly balanced omphalos hymn. Metrically it 
consists of two framing vss. in Anustubh (5, 9), with the three internal vss. (6-8) in 
Tristubh. Further evidence of the omphalos structure: the two outer vss. are multiforms of 
each other; the middle verse (7) is the only direct speech; the immediately surrounding 
vss. (6, 8) both mention Atri in the sg., both deal with the maya of Svarbhanu, and have 
complementary vocab.: divah/ divi, siryam/stryasya, gudhém /aghuksat, bréhmana / 
brahma. 

All of the evidence points to a pair of originally independent hymns, which were 
later redactionally combined, and this hypothesis also fits their position in the mandala. 
At four vss., the first part (V.40.1—4) would be the appropriate length to follow on the 
five-vs. V.39 as an independent Indra hymn, in accordance with the usual principles of 
Samhita arrangement. The Indra cycle of V would come to an end there; the seams 
between cycles are where later Anhangslieder get inserted, and V.40.5-9 can be such an 
Anhangslied, with no original connection to 1-4 at all. Although Indra has a bit part in the 
Svarbhanu saga (see 6ab, possibly 7c), the story is otherwise independent. 

The idea that the two parts of V.40 were originally two separate hymns has a long 
scholarly history, going back at least to Bergaigne and Lanman, who both thought the 
division was rather 1—3 / 4-9. See Old, Proleg. 198 and, in detail, Noten ad loc. In the 
Noten Old seriously considers the possibility that the two parts formed an originally 
unitary hymn, primarily on the basis of V.78, which he sees as having a similar bipartite 
structure. I think this is unlikely: V.78 falls into three parts, not two, and in our hymn the 
Svarbhanu portion is far more intricately structured than anything in V.78. Nonetheless, it 
is possible that the two separate hymns were joined into V.40 on the model of V.78. For a 
possible reason for the introduction of the Svarbhanu account just here, see below ad vs. 
4, 

I treated the Svarbhanu portion at great length in my 1991 Ravenous Hyenas in 
conjunction with the brahmana prose versions of the myth, and I will not repeat all the 
details found there. In Hyenas (264-67) I identify Svarbhanu, the piercer of the Sun, as 
Agni, who is frequently said to have the bhani- (‘radiance’) of the sun. For support for 
this identification see disc. there, as well as comm. ad V.37.1 above. 


V.40.1—3: In the refrain (1—3cd) the pl. ‘bulls’ ( visabhih) accompanying Indra were 
identified with the Maruts already by Sayana. Since this section culminates in the Midday 
Pressing (4d), this identification makes sense, since that pressing is shared by Indra and 
the Maruts. 


V.40.4: In Hyenas (pp. 249-51) I suggest that the Svarbhanu section is introduced after 
this vs., because there are several connections between the Midday Pressing and the 
Svarbhanu story. In later Srauta ritual a descendant of Atri (an Atreya) is given gold at the 
Midday Pressing of the ASvamedha. The gold is clearly a symbol of the sun (as often), 
and the Svarbhanu story is often told in brahmana prose texts to justify this ritual action. 
There is also a disguised ritual reenactment of the freeing of the sun (also symbolized by 
gold) at the Midday Pressing. The suggested connection still seems to me reasonable, but 
I was more inclined in that book to accept V.40 as a unitary hymn, not a secondary 
composite. I now think that the independent Svarbhanu hymn was slipped in here at the 
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end of the Indra cycle because of the mention of the Midday Pressing in the final vs. of 
the originally separate hymn, now V.40.1—4. 


V.40.5: On vs. 5 as a variant of vs. 9, see Hyenas 140-41. 


V.40.6: On the “fourth formulation,” see Hyenas 251-60. 
The “circling magic spells” (mayah ... vartamanah) of Svarbhanu are the plumes 
of Agni’s smoke rising to heaven and obscuring the Sun’s light (A/yenas 271-73). 
dpavratena ‘against commandment’ is generally taken to refer to the darkness 
deployed by Svarbhanu, but I argue (Hyenas 297-300) that it actually refers to the Sun’s 
original action, incest with his daughter, that led to his punishment by Agni Svarbhanu. 


V.40.7: On this speech of the Sun’s, see Hyenas 281-88. 

This vs. is usually taken as evidence for the “eclipse” theory of the Svarbhanu 
story, which aligns it with the later Rahu myth in which Rahu swallows the sun. But there 
is no other evidence for this connection in Vedic, and ‘swallow’ can be accounted for by 
inner- Vedic parallels. See the cited disc. in Hyenas. 

Although Atri is usually considered the addressee of the entire vs., for reasons 
having to do with the Vayav Indras ca construction in cd, I suggest (Hyenas 284-86) that 
Indra is the referent of the 2" ps. in c, conjoined with Varuna in d. 


V.41 All Gods 

As noted in the publ. intro., the hymn consists of verses dedicated to a sequence 
of gods, both major and minor, seemingly unordered. The full list consists of 1 Mitra and 
Varuna / 2 Mitra, Varuna, Ayu, Indra, Maruts, Rudra / 3 Asvins, Rudra / 4 Trita, Wind, 
Agni, Pisan, Bhaga / 5 Maruts / 6 Vayu /7 Night and Dawn / 8 Men (Maruts?), Lord of 
the Dwelling Place, Tvastar, trees, plants, Holy Place / 9 Mountains, Aptya / 10 Trita, 
Apam Napat, Agni / 11 Maruts, Bhaga, waters, plants, woods, mountains / 12 Agni, 
Waters / 13 Maruts / 14 Indra (maybe) / 15 Shielding Goddess, Rasa / 16 Maruts, Ahi 
Budhnya / 17 gods / 18 gods, goddess / 19-20 Ida, Urvasi. The Maruts regularly recur in 
this sequence, and though, as noted in the publ. intro., there is little Marut imagery 
(though perhaps more vocab. than I recognized at the time), if there 7s focus in this hymn, 
it is probably on the Maruts, who dominate much of the rest of the mandala after the All 
God hymns. 


V.41.1: The conjunction va ‘or’ dominates this vs.: there are 4 overt occurrences (twice 
in b, once each inc and d), as well as covert encodings, beginning with va(m 
mitr)av(arun)av (the latter two inverted) in pada a and ending with the last word of the 
vs., va(jan). The end of the 2"? pada, va dé, with two monosyllables that, inverted, 
produce déva(h) (though with wrong accent for *devah), draws further attention to va. As 
noted in the intro., the prominence of vd may establish a theme of choice or alternatives 
appropriate to the mass of gods mentioned in the rest of the hymn, and vd also echoes the 
last syllable of the phrase visve devah “All Gods,” to whom the hymn is dedicated. 
Given the plethora of va-s and the absence of any finite verb, save for intrusive 
trasitham in c, it is not surprising that interpretations of the structure and syntax of the vs. 
are all over the map. In addition to the standard tr. (Ge, Re [EVP IV, V], WG), see also 
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Old, Lii (Varuna 585-86), Schindler (Root nouns, 24—25), Klein (II.203—4), Scar (581), 
Keydana (Inf. 155 n. 142). I will not rehearse them all here. Like many of these interpr., I 
take the three va-s of be as defining a tripartite structure of roughly parallel entities. I 
then assume that the vd of d is situated on a higher level of structure and is contrasting 
abc with a new clause inaugurated in d. The two clauses (abc and d) are separated by the 
independent interjection “asitham nah closing c. As Ge points out (n. lc), wasitham nah 
has a similar role elsewhere ([V.55.1, VII.71.2); IV.55.1 is especially similar, since it is 
in the first vs. of an All God hymn that begins ko vah (like k6 nui vam here), with Mitra 
and Varuna as the subjects of trasitham. 

My interpr. of the larger structure rests on taking dé at the end of b as an infin. 
(with many, but not all) and assuming that the poet has exploited the voice neutrality of 
infinitives to give it passive value in abc (“[is] to be given”) and active value in d (“[is] to 
give”). This further assumes that k#/ refers to the (mortal) recipient in abc and, 
resupplied in d, to one of the gods. With these assumptions in place, the case relations in 
the two syntactically distinct parts of the vs. fall into place: the nom. kéf ... rtaydn “who, 
performing the truth ...” of pada a is the mortal worshiper and recipient of the gods’ 
largess; his counterpart in d is the dat. yajfayaté. The vam of pada ais to be interpr. two 
different ways: in the first part it expresses the divine beneficiaries of the mortal’s 
service; resupplied in d, it should be construed with likewise resupplied Aah (or better 
katarah) “which of you two?” 

The tripartite va structure of be details the three sources of gifts that may be given 
to the worshiper: heaven, earth, and the ritual ground. They are subtly unparallel: 
‘heaven’ is a straight noun, either in abl. (as in the publ. tr.) or gen.; earth is represented 
by a deriv. adj. ‘earthly’ in the gen. (parthivasya). It is a partitive gen., and if divah ... 
méhah is gen., it too is partitive. If it’s an abl., it expresses the source. The third term, “at 
the seat of truth” (1té@sya ... sddasi), expresses the place where the gift is to be given. Scar 
supplies ‘at the seat’ for all three terms. This is not impossible, but the poet seems to be 
aiming for slightly skewed and off-balance phraseology, and three different types of 
expressions for three parallel terms would suit his purposes admirably. 

In the new structure of d, with active value of the infinitive dé, vajan is its object. 
The last grammatically unparallel functional parallel is yajfayaté ... pasusé né. Assuming 
that it is a gen. sg. (Old and Re take it as acc. pl.), pasusah ‘of one who wins cattle’ is in 
some sense parallel to yajfayaté ‘for the one who sacrifices’, in that the v4jan (‘prizes’) 
come to both. But pasuséhis a gen. dependent on vajan, while yajfayatéis the indirect 
object with the infin. dé. 


V.41.2: After the cat’s cradle of vs. 1, this vs. comes as a welcome relief -- or at least in 
its first half, which consists of a list of gods in the nom. and a verb they can all serve as 
subject to. With 6 gods (and an epithet -- or 7 gods if rbAukséis taken separately) to fit 
into 22 syllables, the poet can’t get into too much trouble. 

The 2"! hemistich is slightly more complex. It consists of an elliptical varel. cl.: 
“or (in those) who ...,” with the gapped ‘those’ parallel to enclitic nahin pada a. The final 
word saj0sah I take as referring to the gods; the stem(s) sajdsa(s)- is generally used of 
gods (see sajosah in 4b), and note that their verb jusanta ends the first hemistich. But, 
with the standard tr., it may refer to the mortals providing the gods’ praise. 
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V.41.3: I take the passively used inf. Auvadhya/ with a gapped agent “by the priests” vel 
sim., to match the implicit 2" pl. subj. of pra... bharadhvam in the 2"" hemistich. The use 
of a passive inf. in the 1“ half, contrasting with an active usage (though not an inf. here) 
in the 2™ half, recalls the structure of vs. 1. In our vs. there is a switch of 2" ps. reference 
from the (two) gods in ab to the (pl.) mortal officiants in cd. 

The use of the derived adj. rathya- ‘belonging to the chariot’ rather than its base 
noun ratha- recalls parthivasya in \c substituting for a form of the noun prthivi-. 

Ge (flg. Say.) identifies the “lord of heaven” (divo dsura-) as Rudra, on the basis 
of parallels (see his n. 3c). 


V.41.4: The parade of ill-assorted divinities and semi-divinities continues. The sequence 
is made more muddled by the fact that Trita is always a shadowy figure, who is probably 
(but not certainly) the same as Aptya in vs. 9 (Aptya being Trita’s usual patronymic) and 
Trita in 10 and who is probably (but not certainly) the referent of pada a here: “the 
heavenly victor with Kanva as Hotar.” If he is the referent of pada a, it is slightly odd that 
he is both qualified as ‘heavenly’ (d/vyah) and said to be ‘from heaven’ (divdh, pada b). 
It might be best, with Ge (/WG) to take divah as the place-from-which of all the figures 
mentioned; however, Wind and Agni are normally associated with the midspace and the 
earth respectively, and Pusan and Bhaga are not particularly heavenly deities. It’s worth 
noting that divyd- continues the poet’s habit of using deriv. - ya-adjectives in place of (or 
perhaps here beside) their nominals, and so the doubling divyd-/ divah might not be so 
odd after all. 

I do not know exactly what to do with prd initial in the vs., but it is noteworthy 
that it fits into a sequence of prd-initial expressions, where the preverb is in tmesis, 
beginning with 3d pra... bharadhvam and continuing with 5a pra... bharadhvam again 
and 6a pra... krnudhvam (followed by initial pr#in 6b and 7b). In our vs. there is no 
finite verb to construe it with in tmesis, but note the loc. prabhrthé in c. My assumption is 
that vs.-initial pr@ simply reinforces prabhrthé in a vs. sandwiched between two full pra 
... bharadhvam expressions. It could also be construed with jagmuh in d, though one 
might expect a more prominent, metrical-boundary-adjoining jagmuh in that case. 

The loc. prabArthé and the acc. ajim both serve as goal with jagmuh -- another ex. 
of the poet’s penchant for slightly off-balance parallels. 


V.41.5: The first hemistich consists of a syntactically “active” 2" pl. verb (‘present!’ pra 
... bharadhvam, though it is morphologically middle) paired with a passive (‘should be 
produced’ dadhita) without overt agent, structurally similar to vs. 3 with a passive 
infinitive (Auvadhyai) without agent and the same “active” 2™ pl. pra... bharadhvam. 
This structure is further reminiscent of vs. 1 with passive and act. uses of the same 
infinitive dé. 

In this vs. it is not altogether clear who the 2™ pl. subject of pré bharadhvam is. 
Ge thinks this is about the daksina and suggests as subj. either the Opferveranstalter or 
the Maruts. I don’t see the daksina connection, and given the reciprocal relationship 
between gods and men depicted already in the hymn (vss. | and 3), in the next vs. (6) 
with dhiyé dhuh playing off dadhita dhih in our 5b, and elsewhere, I think it likely that 
the 2" pl. addressees here are the (All) Gods in general, who are asked to provide 
tangible wealth in exchange for the praise embodied in the dhi- ‘visionary thought’ 
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produced by the poets. The use of the exact same verb pra bharadhvam in 3 and 5, with 
opposite but complementary subjects (priest-poets / gods), is a neat reversal. 

The standard tr. take ausijasya as a PN and construe it with Adta. This is not 
impossible, but since, as we’ve seen, the poet is fond of using -ya-deriv. adjectives for 
nouns, I think it more likely that, using a different kind of derivational adjective, the poet 
used the vrddhi deriv. to stand for usz- ‘(type of) priest’ in the pl. Assuming as usual, that 
the Hotar is Agni, who mediates between men and gods, it is reasonable that he would be 
pleased both by the activities of this priestly group and by those of the gods, represented 
by the Maruts. For the association of Hotar and ausija- see also [V.21.6—7, though that 
passage is exceptionally opaque. 

The vs. contains several instances of phonological and morphological play. In b 
the pada-final phrase dadhita dhih shows tight phonological similarity though the two 
words belong to different roots. The same play is found in the next vs. (6d), likewise 
pada-final, in dhiyé dhuh -- same noun dhi-, verb to the same root V dhd -- though the 
phonological relationship is not as tight. In 5b dadhita dhih yields a very bad Tristubh 
cadence, whereas 6d dhiyé dhuh provides a completely orthodox cadence. This may be 
an example of metrical poetic repair, where the metrical violation of the first calls 
attention to the phrase, which is satisfactorily resolved in the next vs. 

In the second hemistich we find # (sus)éva éva(ir)... # (WE va Eva, evoking 
(Deva- again. Pada d lacks a syllable. It is tempting to emend the opening to yé* va va 
éva, given the prominence of vain the hymn -- as Old also suggests. But this emended 
sequence makes less sense and also disturbs its phonological echo of pada c. It should 
also be noted that yé va éva is also found in 13a in a different metrical position and cf. 
also scrambled evaya in 16b. If * va were to be inserted, the tr. could be changed to “‘is 
well disposed because of the ways of the ... Priests or (those) which are the ways of you 
powerful ones, o Maruts.” 


V.41.6: There are again a number of ways to construe this vs., and I will concentrate on 
my own. Given the alternation I see in this hymn between the actions of gods and men, I 
think (with most) that the 2" pl. subj. of pré ... Arnudhvam is back to the mortal ritual 
officiants (as in 3cd), rather than the gods (as in 5a). I also take pra Arnudhvam to be the 
verb of all of abc, reinforced by pré opening b. This further means that the nominatives of 
c (isudhyaéva rtasapah) refer to the mortals and the puiramdhih is acc. pl., not nom. as 
many take it. Crucial to this interpr. is the parallel cited by Old, X.64.7 pra vo vayum 
rathayujam puramdhim, st6maih krnudhvam sakhyaya puisdnam. “Set in front with your 
praises Vayu, who hitches up the chariot, Plenitude, (and) Pusan for partnership,” with 
clear acc. piiramdhim a parallel obj. with vayum rathayujam (as here) to pré ... 
Arnudhvam. 

I then take d as displaying the usual reciprocity found elsewhere in the hymn, but 
with a grammatical twist. The last set of divine beings honored by mortals, the acc. object 
puramdhr- of c, are, in my opinion, the unexpressed subjects of d and participate in a 
grammatical play. The noun piiramdhi- is fem., though it is at most the animatization of 
an abstract ‘plenitude, abundance’. Furthermore, it looks synchronically like a cmpd. 
with a form of V dha, even though that is not the current standard etym. (cf. EWA s.v.). I 
therefore think that the pl. obj. puiramdhih of pada c, reconfigured as subjects of d, are 
depicted as explicitly female -- as “good wives’ (vasvih ... patnih) -- and serve as subject 
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to a form of V dha (dhuh) folk-etymologically extracted from ptiramdhi-. The unexpressed 
obj. is then (mis-segmented) *puiram *‘plenty’. As was discussed ad vs. 5, dhuh also 
participates in a figure with dhiyé that reverses dadhita dhih in 5d. 

I do not entirely understand the position of 4, which appears to be a preverb with 
dhuh (so Gr), but appears to have been moved in tmesis to a position adjacent neither to a 
metrical boundary nor to a syntactic one (though this would be easier to argue). It may 
have been flipped (from a putative *dhiyé 4 dhuh) to allow the figure just discussed 
(dhiyé dhuh picking up 5b dadhita dhih). 

On isudhyi-, see comm. ad 1.128.6 and my 2020 art. “Vedic ssudhya- and Old 
Avestan isud-, istidiia-. The Aim of Praise” (Lamberterie Fs.). 


V.41.7: The hymn contains three exx. of ése (5b, 7a, 8d). Though Lub classifies them all 
as locc. to the thematic stem ésa-, I follow the standard tr. in taking the one in this vs. as a 
1*' sg. pres., while the other two are locc. in the phrase raya ése “in the quest for wealth.” 
The parallel for 7a cited by Ge, 1.186.4 Upa va ése ... usasanékta, seems to clinch this 
interpr., and the next vs. (8), beginning abi vo arce, also PREV vah 1*'-sg. VERB, 
reinforces it. 

In dI read aha not 4 Aa (a change only in the Pp. not the Samhita text), and 
analyze this sequence as 4 + ahd, the neut. pl. of ‘day’. This is one of only two supposed 
exx. of the particle Aa with long vowel; the other one ([V.31.5) also follows 2 and is 
susceptible to the same analysis. See disc. there. 


V.41.8: Ge takes nfnas gen. pl. rather than acc., but this is unnec. The stem - is 
regularly used of gods, esp. the Maruts, so there is no reason that they cannot be 
addressees here (so Re, WG). 

The standard tr. take dhényda sajosa dhisénd as nom. sg. and parenthetic; e.g., Ge 
““_einverstanden ist die reichmachende Dhisana—” But the instr. sg. in -4to fem. -2@ 
stems is still quite common in the RV, and that is how I construe the phrase here. 


V.41.9: svaitu- in b is a hapax. Following a tentative suggestion of Ge’s (n. 9b), I take it 
as a vrddhi form related to Aves. x’aétu- ‘family’, pace Narten (YH 266 n. 59), who, 
however, does not give reasons for her rejection of the association (though it’s true that 
we should really expect a thematic *sva/tava- or the like). I confess, however, that my 
rendering of ab is merely a guess (as, it seems, are the other divergent tr.). I don’t know 
why the mountains should be associated with our production of offspring; the sexual 
connotation WG suggest in their n., that mountains are felsenhart and knotig, seems 
farfetched. My own tentative suggestion is that the progeny here belong to the mountains, 
not to us, and refer to the material goods originating from mountains that we will enjoy: 
see 1.55.3 parvatam na bhojase “like a mountain to be enjoyed” and Ge’s parallels 
adduced there; also passages like VII.37.8 4 rayo yantu parvatasya ratau “let the riches of 
the mountain come here at (the time for) giving”; II.24.2 vaésumantam ... parvatam “the 
goods-filled mountain.” If I am correct, the simile, in which the mountains are said to be 
vasavo na virah “like good heroes” may be a bit of a pun, with vasavah actually referring 
to the material goods of the mountains. To make my interpr. clearer, I might slightly 
emend the tr. to “to thrust out their progeny for us.” 
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The alternative etym. of sva/tu- found in Gr, favored by Narten, and represented 
in the tr. of Re and WG analyses it as svd-etu- ‘having their own going’, which seems 
singularly inappropriate. It is regularly emphasized that mountains can’t be moved — 
except when they’re in fear of some greater force (like the Maruts) — so “going” should 
not be one of their properities. It could refer to the myth of the winged mountains (the 
wings then clipped by Indra), but this does not seem the context for a reference to this 
myth. WG attenuate the sense to a figurative “die ein Eigenleben fithren,” which avoids 
the mountain-movement problem, but essentially denies the force of the etymology. By 
contrast, a reference to ‘family’ fits comfortably with the production of progeny. 

I don’t know what Aptya is doing here, either. Again, the sexual connotation 
suggested in WG’s n. is invisible to me. It does seem likely that he is the same figure as 
Trita in 10b, since both are associated with the production of praise. Trita in 4b is less 
clearly tied in. 

Note sémsam naryah, which reminds of ndra-sdmsa- (though they don’t belong to 
the same syntagm here) and also continues the poet’s fondness for - ya-derivatives. 


V.41.10: WG take Trita as the persona of the 1* ps. speaker of astosi (“ich, als Trita ...”), 
whereas I follow Ge and Re in supplying a 3™ ps. form of V stu for b. 

The form efai7is, of course, problematic, but is most likely a loc. sg.; for disc. see 
Tichy (-tar-stems, 59-61). Tichy considers such forms locatives to verbal abstracts; 
though some such forms seem simply to be straight agent-noun locatives (see, e.g., 
kartarTin 1.139.7), Tichy’s analysis fits etar7. It is found only here and in VI.12.4, in the 
same pada-final phrase etdr7 nd stisafh. In our passage there is some phonetic justification 
for the form (though not in VI.12.4); note the a/r/sylls: grnité agnir etari.../ ... ni rinatt. 


V.41.12: This vs. presents a number of difficulties. The first is the easiest solved: who is 
the referent of ab? Although this is almost universally taken to be the Wind, I think it is 
more likely Agni. Only Agni is called arjam pdati- “lord of nourishments” (otherwise only 
in the voc. ajam pate), also a6 ndpat “child of nourishment.” Given this exclusive 
identification, it seems unlikely that the audience would assign a different referent, esp. 
since ajam patihis the first epithet encountered and sets the frame of reference; the 
others only show up in pada b. Moreover, though périjman- ‘earth-circling’ is used of the 
Wind, it also refers to other entities, including, fairly often, Agni (VI.2.8, VI.13.2, 
VII.13.3, 1.127.2, 1.2.9). The other descriptor in b, ssir4- ‘vigorous’, is applied to a 
variety of beings and things, including the Wind, but also Agni (III.2.14, 5.4). The only 
activity posited of the subject of this hemistich 1s nébhas tariyan (for which see below), 
which is also applicable to either. 

The pada-final s#in pada a is quite unusual. A cursory glance through Lub for 
parallels yields only I.35.1, II.13.3, (VII.86.6 sa), [X.71.8, [X.79.3, X.108.4 (a careful 
search might produce a few more). All of these exx. are either rhetorically contrastive, or 
sa takes its proper position in a new clause. Although it is possible that the s#here also 
begins a new, purely nominal clause with b, this seems clumsy. I have a quite speculative 
suggestion about it, linking it with the immediately following nabhas tariyan. The 
standard — and quite persuasive — interpr. of this phrase is “quicker than a cloud,” but 
this imposes an abl. sg. interpr. on nébhah, which should then belong to a root noun nébh- 
‘cloud’, beside the standard s-stem nébhas-. This root noun does not otherwise exist: the 
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supposed root noun ndbh- (glossed “Zerspalter, Zerbrecher’ by Gr) in I.174.8 is more 
likely a verb (see comm. ad loc.). And in any case we should expect an accent *nabhdas. 
Re’s suggestion that nébhas is simply haplology for *nébhasas is probably correct, but I 
suggest that it left a trace of its vanished final -as in the pada-final s@ immediately 
preceding — a tangible sign of the effects of speed: the final syllable got cut off and left 
behind. 

The second hemistich is very puzzling and has given rise to very different and 
incompatible interpr. (WG being esp. distant from the rest). Mine more or less follows 
Old (or one of his alternatives), who discusses the passage with his customary acuity; I 
will not discuss other renderings in detail. I am not at all certain that mine (/Old’s) is 
correct, however. The framework of the passage compares the waters, subjects of the 
verb, with fortifications (pura), the point of comparison being their resplendant 
appearance (subhra-). So far also Ge; Re also follows this structure, but floats the 
possibility that puir- can mean ‘corps’, which would be convenient but is of course 
unsupported. With Old and Ge (we now lose Re, who takes d as a separate clause with 
the ladles as subj.), the fortifications are those of a mountain (4dref), and this mountain is 
characterized as pari ... babrhand- ‘enclosing’ (pari V brh has this meaning in the Brah.). 
Although we would not ordinarily expect tmesis of a participle, esp. a part. in an oblique 
case, the tmesis here is iconic: the enclosed object is located between preverb and 
participle. This object is sriicah ‘offering ladles’. Now of course in a literal interpr. a 
mountain enclosing a bunch of ladles sounds very odd, Old cleverly suggests that the 
ladles stand for cows -- living ladles, as it were, from which ghee comes as it does from 
the offering ladles. These cows are then the cows trapped within the Vala cave. The 
hemistich thus starts jointly in the physical world and on the ritual grounds, since the 
listening waters are probably both “real” natural waters and the waters standing by for the 
soma sacrifice. It then moves, via the simile, to the natural world (mountain 
fortifications) and the world of myth (the Vala cave), and back to the ritual ground, with 
the enclosed ladles. If this interpr. is correct, it is a very condensed and clever expression. 


V.41.13: Another opaque vs., whose difficulties begin with the first word vida. This is 
taken as the 2" pl. pf. by Gr, Ge, WG. (Re unaccountably takes it as a 1*' sg. ‘Je sais ...’, 
without comment -- presumably a careless error for véda.) I follow Old in taking it as the 
instr. of the root noun to the same root. 

The phrase yé va éva(h) recurs from 5d though in a different metrical position. 
Here as there it refers to the “ways” (évah) of the Maruts (so Ge, Re, flg. Say., contra 
Old’s tentative Adityas) -- the ways which by our knowledge (vida) we are in a position 
to proclaim (bravama), presumably in the form of a hymn, for which we expect reward 
(varyam dédhanah “acquiring what is choice”) -- just as in vs. 5 a visionary thought 
(dhih) was to be produced in return for wealth (raya ése 4vase “for help in the quest for 
wealth’’). The part. dédhanah has almost a purpose function, and to make the reciprocal 
action clearer I might emend the tr. from “‘as we acquire” to “while acquiring ...” or even 
“for acquiring.” 

The first sticking point in the second hemistich is cand. This is universally taken 
as negative (as cand generally is). However, in this case I think that it is simply 
equivalent to ca nd (so also Klein I: 289-91 with n. 8) and that the né#here is serving as 
the simile-marking particle, not the negative. véya/is often used in a simile at the 
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beginning of a pada: I count 7 #vdyo nd passages, incl. V.59.7 in this mandala, where it’s 
the Maruts who are compared to birds (cf. also 1.87.2 #vaya iva marutah) — though I do 
have to admit that 2 #vdyas cand passages (1.24.6, 155.5) contain the negative. 

Therefore, contra all the standard tr./interpr., I take the subject of cd not as ‘birds’ 
( va4yah), but as the Maruts compared to birds (like V.59.7, 1.87.2). The adj. subhd- ‘of 
good essence’ is regularly used of the Maruts in this mandala (V.55.3, 59.3, 87.3) and 
would identify them as the referent to an alert audience. In this 2" half-vs. we make good 
on our promise to proclaim the ways of the Maruts -- this exploit is one of these ways. 

Unfortunately exactly what that exploit involves is unclear. That the Maruts 
should come down like birds is unproblematic: they regularly fly through the midspace 
and come down to interact with mortals, generally at the ritual. But the target of their 
descent, expressed in pada d, has no parallels, as far as I can find. In my interpr. the 
mortal (mdartam) to whom they come is in distress and receives their help. Unlike the 
standard tr. I take the hapax root noun instr. ksubhd as characterizing the Maruts’ 
movements (fluttering like birds), not the state of the mortal, which is expressed by 
dnuyatam vadhasnaih “held/controlled by murderous weapons.” I assume that he is under 
attack by hostile forces and requires the Maruts’ assistance to free him. 

The phonological play with va/@ that we noted earlier in the hymn (particularly 
vss. 1, 5) has returned here: ... yé va eva, braévama ...varyam ... vaya(h) ... subhva(A).... 
vadhasnaih — which draws attention to the thematic connection between this vs. and vs. 
5: 


V.41.14: Since Indra is several times called stimakha-, I assume he is the referent here -- 
though nothing much depends on it in this generic vs. and both Ge and Re take it to be 
the sacrificer or the patron of the sacrifice. 

WG suggest that candragra(h) modifies both ‘days’ and ‘hymns’; this is a good 
idea, with ‘gold, gleam’ used in two slightly different senses. The days begin with the 
gleaming of the golden sun, while the hymns offered to the gods are metaphorically 
tipped with the gold given by the gods in response to praise. 

In d wd@Z is generally taken as the instr. sg. of a root noun ‘water’ (so, e.g., Gr and 
all the standard tr., though Ge hesitates), beside the more common oblique -stem instr. 
udna. However, I follow Schindler (Root nouns, 12—13), who argues that it is better taken 
as the nom./acc. pl. to the same -7-stem. 

The somewhat curious expression abhisata amnah “conquered floods” finds its 
formulaic match in nearby V.50.4 amd ... sénita ‘winner of the floods’; this may well be 
a general reference to the progress of the Arya into the Punjab, winning territory river by 
river. Ge cites as parallel 1.131.5 té anyam-anyam nadyam sanisnata “They kept winning 
one river after another.” 


V.41.15: The action in pada a is a positive one: the speaker is assured to make it to old 
age. See 17de and disc. there, as well as X.59.4 (disc. ad vs. 17 below), 100.12. 

The construction in b, which expresses the agent of mf dhayz, is complex. Its 
underlying model is the “X and which Y” construction, but it is inverted, with the rel. cl. 
member first: “(by her) who is ... and by the protectors.” Moreover, it contains both va 
and ca. As Klein says (II.174-75), “the construction should most likely be viewed as a 
conjunctive anacoluthon in which the poet begins by intending alternative conjunction 
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and finishes with an additive sequence. Within each member the conjunction occupies its 
normal enclitic position: (varitri va Sakra ya) (paytbhis ca).” 

On guvanih see Scar 467-68. Note that this form produces a bad cadence. 

On the connection between cd and vss. 19-20 see disc. below. 


V.41.16: upamativanih in 16e also produces a bad cadence. On this form and on the 
meter of both - vanih forms, see Scar 467. On upamati- see comm. ad VIII.40.9. 

The opening of the vs., katha dasema, echoes 11a katha ... bravama. In both cases 
the object/goal of our action is the Maruts. Another echo is found in evaya(h), which is a 
scrambling of yé va éva(h) of 5d and 13a (though yé and -ya(h) are completely different 
grammatically), in both cases of the Maruts. The sequence in our pada b, evaya maniitah 
“the Maruts traveling their ways,” is also matched by the punctuating exclamation 
evayamarut found in every vs. of the Anhangslied to the Maruts that ends this mandala 
(V.87.1-9, tr. there “Maruts on the march’’). 


V.41.17: As noted in the publ. intro., vss. 16—17, in a different meter from what precedes 
(and follows), seem to provide a summary of the preceding hymn, esp. 17, with its self- 
conscious internal quote /t/ cin nu “in just these (words) now.” See Janert (Dhasi, pp. 16— 
17), who argues this position in some detail. 

All the standard tr. (as well as Janert, 42) agree in taking d and e as separate 
clauses and supplying a verb for c. All consider the clauses contrastive: in d I hope to be 
granted a pleasant or benevolent dhasi- for my body, while in e I express the wish that 
Nirrti should swallow my old age. But this is directly contrary to what was said in 15ab, 
where the securing of his old age was an occasion for celebration by the poet. It is true 
that two different words for ‘old age’ are involved: jariméan- in 15, jara- in 17, but these 
words do not contrast semantically elsewhere as far as I can see (cf. X.32.5, 8, which 
contains jara- followed by jarimaén-)—even though Re remarks “noter l’opposition.” An 
important parallel is provided by X.59.4 dyubhir hito jarima su no astu, paratarém sti 
nmirrtr jthitam “Throughout the days let our old age be secured for us. -- Let Dissolution 
move herself further away.” There old age is ‘secured’ (A/tdh) as it was in our 15a jarima 
ni dhayi (both to V dha), and Dissolution (nfrtih) is urged to move away. (It should be 
admitted that that pada is a refrain to the first three vss. of X.59 and so not necessarily as 
closely tied to the preceding pada as it might be.) I therefore doubt that in our vs. the poet 
is hoping that Dissolution will swallow the old age that he (and other poets) elsewhere 
want to keep safe. Instead I think de is the expression of his fear that if he fails to win the 
gods (abc) Dissolution will succeed in depriving him of his wished-for old age. I have 
pushed 4tra perhaps a bit too much -- to ‘otherwise’; I would prefer a ‘lest’ (7éd) clause 
or even a mda clause, but néd, which becomes well developed in Vedic prose, barely exists 
in the RV and the poet may have been casting about for a way to express this modality. 

A further piece of evidence in favor of my interpr. is the word dhas¢ Although 
this word often means ‘well-spring’ or ‘source’ (see comm. ad 1.62.3, 140.1), in some 
cases it seems to mean ‘place, depository’ and be associated with (/derived, at least 
synchronically, from) V dha. Here the dhas/- seems to be the nominalization of nf dhayiin 
15 (cf. Aitéh in X.58.4) — that is, the place in which old age is securely held. I therefore 
take it as coreferential with jaram in e. 
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V.41.18—20: If, as suggested above, 16—17 are the finale of the hymn proper, these 3 vss. 
(or 2 4) were tacked on. They certainly lack the complications of the rest of the hymn. 
The dominance of female figures is striking. 


V.41.18: Despite the word order, I follow Janert (contra the standard tr.) in construing 
pada-final g6A with “sam, rather than with immediately preceding sasa, which saves us 
from determining what the recitation or instruction of the cow is. 


V.41.19-20: The single pada of 20 simply continues vs. 19 thematically and 
syntactically, as Old points out. They constitute a single vs. 

The signature word of the beginning of the hymn, va, returns in force: urvasT 
va ...urvast va brhaddiva ... irmnvand. Note also urvasT... urvast ... abhyarnvané ... 
urjavyasya. 

This vs. sequence seems inspired by 15cd. Vs. 15 has a similar focus on female 
figures, and 15c #sisaktu mata mahi rasé nah is echoed by 20a #sisaktu nah, whose 
subject is likewise a female. The ‘mother’ mat@ of 15c is matched slightly earlier in this 
vs. sequence, in 19a, and there she is accompanied by rivers (smén nadibhih 19b), even 
as the mother of 15c is identified as the river Rasa. 

In fact 19—20 depict a matriarchal lineage of sorts, as Ge points out (n. 19bc). 
Besides Ida, explicitly “the mother of the flock” (vathésya mata) here, there is Urvast, 
twice: 19b and 19c. I am not entirely sure what to make of this doubling. I doubt that two 
different Urvasis are meant, rather the familiar Urvasi in two different guises (so Ge). In 
19b she is associated with rivers. This reminds us of the attendance of her fellow 
Apsarases and of the rivers on the birth of Urvasi’s son in X.95.6—7, with Urvasi herself 
qualified as ‘watery’ (4pyain X.95.10b) and her son as “born from the water” (jénisto 
apah, X.95.10c). Urvast Brhaddiva (‘of lofty heaven’; on the accent brhaddiva- see AiG 
II.1.109, 120) in 19c may refer to a return to her residence in heaven after breaking with 
Puriravas (the return not, however, mentioned in X.95, though it is implied in vss. 16— 
17). In any case, Urvasi’s son is named Ayu; his paternal grandmother is Ida, the mother 
of Puriiravas (addresed as aida in X.95.18), so the title ‘mother’ given to Ida in 19a has 
another resonance. Because of Urvasi’s relationship to Ayu, with Ge and Re I supply 
‘mother’ in 19d and 20a to govern the various genitives. Thus with Ida, Urvasi, and Ayu 
we have a three-generational family. 

I am uncertain what to do with dravyasya in 20 (PN or not), and I also do not 
know what abhyarnvanda in 19d is conveying. 


V.42 All Gods 

As noted in the publ. intro., like V.41 this hymn enumerates a number of divine 
dedicands with no apparent ordering, save for the middle vss. (7-9), where Brhaspati 
dominates. The list includes 1 Varuna, Mitra, Bhaga, Aditi, Aryaman / 2 Aditi, Mitra and 
Varuna / 3 Savitar / 4 Indra / 5 Bhaga, Savitar, Amsa, Vaja, and Puramdhi / 6 Indra / 7-8 
(-9) Brhaspati / 10 Maruts / 11 Rudra / 12 Sarasvati, Brhaddiva, Raka/ 13 Tvastar (+ 
Visvaripa?) / 14 Parjanya / 15 Maruts / 16 Earth (etc.) / 17 gods / 18 Asvins. Note no 
Agni, unless he’s hidden in lcd. The hymn is much more straightforward, and less 
interesting, than V.41, but provides a relaxing interlude in the overheated rhetoric of the 
All God hymns of V. 
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V.42.1: As Ge (etc.) point out, 4t@rtapanthah is the clue to the identification of the 
referent of cd, since this epithet only occurs once elsewhere in the RV, in X.64.5, where 
it is explicitly used of Aryaman. In that passage he is also qualified as saptéhota ‘having 
7 Hotrars’, like pdficahota here. And of course Aryaman makes sense in this highly 
Adityan context. Nonetheless, I think pada c (pfsadyonth paéficahota) flirts with a different 
identification -- of Agni -- before sealing that of Aryaman by 4turtapanthah in d. Agni 
could plausibly have a womb of dappled (ghee) (pfsadyonr-), similar to ghrtdayoni- 
‘having a womb of ghee’ used of Agni in V.8.6, as Ge points out (n. lcd), and of course 
Agni is both associated with Hotars and is the Hotar par excellence himself. Since, as 
noted above, Agni is not otherwise found in this hymn, the poet may have gestured 
towards him covertly in Ic. 


V.42.2: This vs. is quite straightforward until we reach pada d, where the nom. ahém ‘T 
demands a verb that isn’t there. Keeping in mind the theme of divine/human reciprocity 
that runs through the last hymn and the rest of this one and employing our usual method 
of attempting to supply missing material from context, it seems best to supply a form of 
prati V grabh complementary to prdati ... jagrbhyatin a with Aditi as subject. The poet 
wishes to grasp the braéhman- produced by the gods (c) in order to turn it into praise 
(stoma-) for the gods (a). This reciprocal relationship may be signaled by the first word in 
the vs. préti ‘in return, in response’. 

The other question in d is what to do with the untethered locc. mutré varuné. I 
have followed Ge in loosely construing them with mayobhu ‘joy itself’, even though this 
stem does not elsewhere take a loc. Ge (n. 2d) cites a series of parallels with locc. mutré 
varune that seem to have similarly loose beneficial value. 


V.42.3: Note the distinction in no. between the two 2" ps. impvs. in ab: sg. ud iraya and 
pl. undtta. As commonly, the sg. is probably a self-addressed by the poet to himself; that 
his object is “the best poet of poets” (kavitamam kavinam) simply emphasizes the closed 
loop of reciprocity. The pl. impv. is presumably addressed to his fellow celebrants, in this 
case the priests charged with the physical activity (the Adhvaryu and his helpers, quite 
possibly). The pl. impv. undtta has a strong stem form where we properly expect weak, 
but the expected form *und-ta > *untta > (probably simplified to) *unta would have 
been difficult to parse. 


V.42.4: Ge thinks it’s our ménas- that’s at issue, but context makes it more likely to be 
Indra’s (so also Re and WG). 

Pada c is a minor variant of 2c and in fact makes clear what the structure of 2c is 
and where the rel. cl. begins. A minor example of syntactic repair. 


V.42.5: In pada a it is unclear with what noun to construe gen. rayah. Ge and Re take it 
with savita (Ge: “der Zuweiser ... des Reichtums”’), while WG seem to agree with me in 
taking it with 4msa(h). Since Savitar is a far more defined divine being with a name that, 
though having the literal sense ‘impeller’, is normally used just as a name, I think Améa, 
whose animatization is fairly shaky, is more likely to be used in a literal abstract value 
and construed with a gen. of the same type. 
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The problematic form in the vs. 1s sam/itah. Properly speaking, this should either 
be an abl/gen. sg. or a nom./acc. pl. of the root noun cmpd sam/it- ‘complete victor’. Gr 
analyzes it as gen. sg., modifying vrtrdsya, as, apparently, does Re, while Ge and WG 
take it as nom. pl., presumably applicable to all the gods listed singly before. All construe 
the gen. pl. dhénanam with it (e.g., Ge “die Erbeuter der Schatze”’), but this leaves 
vrtrasya stranded, since it would be perverse to attribute the victory over Vrtra to Bhaga, 
Savitar, and Am§Sa in addition to Indra. Therefore all the standard tr. supply sg. *Aanta 
(vel sim.) as an appositive to Indra, to govern vrtrdsya. I consider this unnec. Our pada 
seems to be based on a much-repeated pada, couched in the acc. sg., in the Tristubh 
refrain vs. of the Visvamitras’ Indra hymns: III.30.22 (etc.) ghnéntam vrtrani samjitam 
dhénanam. I consider our pada a nonce adaptation of the orig. pada, construed as if orig. 
samjitam belonged to a them. stem -- in other words samjitah is a thematic back- 
formation, nom. singular, that allows the formula to remain metrical. The last part of 7b, 
with sg. sanitaram dhénanam, gives some support to this interpr., and note that Indra 
alone is called jisnu- ‘victor’ in the next vs. (6a). Of course, it must be admitted that in 
III.30.22 vrtrani is the obj. of a form of Van and so supplying such a form here (as the 
standard tr. do) also gets some support. But vrtra- has been transformed from acc. (pl.) to 
gen. (sg.) in our passage and should be parallel to dhénanam. 


V.42.7: The splv. sambhavistha- recalls sémtama- in 1a. Both stems are reasonably well 
attested, though s#mtama- has the edge. They do not seem to be consistently 
distinguished in usage, but s#mtama- seems more common qualifying inanimates while 
Sdémbhavistha- and its base sambhi-/-i- are more common with animates. Such is the 
case in this hymn, where s#mtamain 1a modifies ‘hymn’ (gif) and sémbhavisthah in 7c 
modifies Brhaspati. Nonetheless, the tr. of the two forms should be harmonized. 


V.42.8: The standard tr. (incl. also Schmidt, B+I 84 and Scar 202) take ab as a separate 
nominal cl. The difference is trivial. 

Less trivial is the difference between my rendering of the last part of d and that of 
all the others. They take subhagas tésu rayah as the nominal main clause to the rel. cl. (vé 
asvadah ...) that occupies the rest of the hemistich. Cf., e.g., Ge “denen gehdren die 
begliickenden Reichtiimer.” In contrast I take suwbhdgah with the rel. cl., qualifying the 
givers, and rayah as acc. pl. in the main cl., and in the main cl. I supply a verb ‘confer’ 
(vel sim.) extracted from ratnadhéyam in 7a. In favor of the standard tr. are the facts that 
by accent rayah is better analyzed as nom. than acc. (though acc. pl. so accented are not 
rare) and that no verb need be supplied. Although I am usually reluctant to supply 
material, in this case there are countervailing factors. First, with the exception of one late 
passage (X.140.5), subhéga-, which is quite well-attested, is only used of animate beings, 
not of wealth or the like. Moreover, the standard rendering leaves Brhaspati with little to 
do. The givers are “accompanied by your help” (¢évotibhih), but otherwise seem to do 
quite nicely on their own -- whereas we might expect him to be acting on their material 
behalf by giving to them, just as in the next vs. he is asked to strip the niggardly of their 
possessions and do worse by other anti-ritualists. By my interpr. the vs. expresses the 
usual Rigvedic trickle-down theory of material redistribution: the gods give goods to the 
patrons of the sacrifice (kings, etc.), who then confer them on the priests and poets. 
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V.42.9: The stilted nominal syntax with dummy verb Vv &r+ acc. masc. abstract 
(visarmanam krnuhi, lit. “make dissipation”), which together govern a neut. acc. vittdm, 
must result from the lack of a transitive pres. to V sr ‘flow, run’ -- pace Narten (“Ai. sr...” 
1969: 83 and n. 16 [=K1Sch 130 and n. 16]), who characterizes several forms of viv sras 
“transitiv,” though the acc. expresses the goal/place-through-which, not a real transitive 
object. 

The expression prasavé vavrdhandan is not entirely clear and is variously rendered 
— Ge “die im Befehl gross sind,” Re “qui (se croyant) renforcés pour la compétition,” 
Schmidt (B+I 85) “bei (unserer) Regsamkeit wachsen,” WG “obwohl sie in ihrem 
Unterfangen erstarkt sind” — differing primarily in what prasava- is taken to mean. By 
my interpr. these foes, who violate all the norms of Arya society by refusing to 
participate in reciprocal exchange, by acting contrary to vratd- (the chains of command 
that structure Arya society), and by hating the verbal formulations that express the Arya 
view of the cosmos and their place in it, nonetheless show their strength on the attack, the 
forward thrust. All the tr. reflect this notion one way or another: the regretable strength of 
the enemies despite their antisocial behavior. 


V.42.10: This vs. continues the theme of the impious foe, though the divine ally the poet 
calls on to destroy the foe has changed from Brhaspati to the Maruts. Here (pada a) the 
enemy chooses to praise demons (raksésah) when gods (deva-) are being invited to the 
ritual and (c) mocks the ritual labor of the devotee. Because of the strong association of 
sweat with ritual labor in the RV (see my “Avestan xsuuid A Relic of Indo-Iranian 
Ritual Vocabulary,” Bulletin of the Asia Institute 25 [2011 (2015),] and for V sam ‘labor’ 
with V svid ‘sweat’ I.86.8), I assume that the enemy himself is engaging in (what we hope 
will be fruitless) ritual in pada d, perhaps in service of the demons, not the gods (cf. pada 
a). In post-RVic texts the Asuras would probably serve as the polar opposition to the 
gods, not the Raksasas, an indirect piece of evidence for the well-known fact that the 
Asura-Deva opposition almost entirely postdates the RV. 

In the publ. tr. Ohate in pada a is tr. as an indicative (‘whoever lauds’), but it 
should really be a subjunctive (“whoever will laud’), both on the basis of the morphology 
(it belongs to a root pres., whose 3 p/ura/is also Ghate) and of the parallel subjunctives 
in the passage, cd yah ... nindat, ... karate. 


V.42.11: One of the striking passages in which the same divinity, in this case Rudra, is 
called both deva- and d4sura- (ndmobhir devam asuram duvasya “with acts of reverence 
offer friendship to the god, the lord”), strong evidence that the strict division and eternal 
enmity between Devas and Asuras in later texts has not yet developed. 


V.42.12: The grammar of this vs. is quite straightforward; what difficulty it presents lies 
in the uncertain and permeable boundary between PNs and common noun/adjectives. In b 
vibhvatastah, modifying the rivers, is universally taken as containing the PN Vibhvan, 
hence ‘fashioned by Vibhvan’. Since the referents of pada a are the Rbhus and Vibhvan is 
the name of an Rbhu, this makes some contextual sense. However, fashioning a river 
seems beyond even the Rbhus’ expertise, and, further, in VI.61.13 Sarasvatt, a river after 
all, is vibhvane krta “made for wide extension / wide ranging.” I think that sense is meant 
here as well, and there is simply some sly play on the Rbhu’s name. 
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I am less certain about what to do with brhaddiva in c. In the immediately 
preceding hymn (V.41.19) I take the same form as an attributive adjective with urvasf. 
Urvasi Brhaddiva “Urvasi of lofty heaven.” Here it could likewise be attributive to 
Sarasvati or it could be a separate goddess. See Klein (1.328—29, 337) on this mild 
dilemma. If Brhaddiva 7s a distinct entity, she is featureless, so there is little at stake here. 


V 42.13: The phrase névyasim jayamanam “the newer (hymn), being born,” with 
comparative of ‘new’ and the pres. participle seems designed to refer to the current hymn 
in the process of composition. 

Tvastar is both the possessor and producer of “all forms” (cf. 1.13.10 tvastaram ... 
visvarupam) and the father of a being called VisSvaripa (likewise visvaripa- ‘possessing 
all forms’ (cf. 11.11.19, X.8.9 tvastra- visvariipa- with the patronymic tvastra-). In one 
sense the second hemistich seems to be an attempt to reconcile these two aspects: Tvastar 
as a lone creator god, the fashioner of all forms, “(ex)changing his forms” (rapa minandah) 
as sole agent -- but doing so “bulging (?) in the body of his daughter” (ahand duhitur 
vaksanasu)(if that’s what it means), which introduces a sexual (indeed incestuous) 
element that would be appropriate to the fathering of a son. On the one hand, we seem to 
have a model of primitive embryology, with the fetus changing and developing within its 
mother’s womb; on the other hand, the half-vs. mirrors the later Sanskrit notion that the 
father enters the body of the mother and is reborn as the son. Unlike the incest of Dyaus 
and of Prajapati, the story of Tvastar’s incest (if that’s what this is) is otherwise muted 
and not securely attested elsewhere. 

The meaning and etymology of the s-stem dhands- are deeply uncertain. In 
context it seems to mean ‘swollen, bulging, luxuriant, lubricious’. As for the etym. see 
EWA s.v. and, for a recent etymological attempt, Kulikov in the Lubotsky Fs. (2018). 
The word has gained a certain notoriety in IEist discourse because it is argued that it 
preserves the old suffixal accent of s-stem bahuvrihis (see Stiiber, s-stems [2002] 27, 
189). However, it is dangerous to pin the reconstruction of a whole category on a word 
whose meaning, structure, and etymology are radically uncertain. For disc. of the word, 
as well as demolition of the accentual theory it is supposed to support, see JL 
“ai vomadne.” 

On vakséna- ‘belly’ as a pl. tantum, see comm. ad X.27.16. 


V.42.14-16: This trio of vss. echoes vs. 1 and ring-compositionally seems to bring the 
hymn to a close, with the single pada of 17 and the final vs. 18 tacked on (and indeed the 
2™ hemistich of 16: see below). The template is pré[HYMN, etc.] [GOD] niindm asyah, 
realized in lab as “May the hymn (gif) now reach Varuna (etc.).” In 14ab we again have 
all the elements, while 15ab omits the initial preverb prd in favor of ud immediately 
preceding the verb and omits nundm entirely and 16ab reinstates pra but still lacks 
nunam. 


lab pra... varunam (etc.)... gir... nliném asyah 
14ab pra sustutih ... ids pétim ... ntindm asyah 


15ab esd st6mo marutam sardhah (etc.)... td a§yah 
l6ab praisé st6mah prthivim (etc.) ... asyah 
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The impression given by this sequence of syntactic and lexical parallels -- that this is the 
finale of the hymn -- is supported by the fact that the rest of the hymn, 16cd—18, is 
repeated as15cd—17 in the next hymn, V.43. 


V.42.14: Despite the position of pré, opening a pada that ends with the part. uksémanah, | 
take the prd not with that participle but with immediately preceding pada-final /yarti. For 
one thing, préis found elsewhere with /yar- while it is not with V uks, and in addition 
tmesis of preverb + participle is fairly uncommon (though certainly not unheard of). Ge 
and Re seem to follow the other route, taking it as license to interpr. /yarti as intrans. or at 
least objectless (Ge “heraufzieht’, Re ‘s’avance’). But fyar- is otherwise always transitive, 
and though we would prefer the two world halves not to be in motion, the point here is 
that Parjanya’s thunderstorm is powerful enough to shake them. WG’s interpr. is like 
mine. 


V.43 All Gods 

This listing impulse so evident in the last two hymns (V.41—42) is less 
pronounced here, though a variety of gods receive praise -- with Agni especially 
prominent, as indicated in the publ. intro.: 2 Heaven and Earth, 3 Vayu, 5 Indra, 6 
Aramati, Agni, 7 Gharma pot, 8 Asvins, 9 Piisan and Vayu, 10 Maruts, 11 Sarasvatt, 12 
Brhaspati as Agni, 13 Agni?, 14 Agni?, 15 Agni, Earth. 


V.43.1: I would now render féirny-artha- as ‘having a goal to advance to’; see comm. ad 
1.11.5. 

On maho rayé see comm. ad IV.31.11. Again the publ. tr. carelessly follows Ge’s 
tr., which takes the two forms together, as if they were an adjective-noun syntagm despite 
the difference in case. I would now take mahéh adverbially with Old. See further ad 
VI.1.2. 

The seven lofty and joy-bringing feminine beings (brhatih sapta ... mayobhiivah) 
in cd, the target of our invocation, are not further specified. I have supplied ‘cows’ on the 
basis of ab and [X.86.25, which contains sapta dhendvah, but this is by no means certain. 
See other suggestions in Ge’s n. 1. The problem is that there is no reason for the cows to 
number exactly seven; either ‘seven’ is, as Oberlies (Rel. RV II.74) suggests, simply an 
indication of totality, or some more standard group of seven, like the rivers, is being 
referred to (either via the image of cows or directly). 


V.43.3: The subject of the impv. in c must also be Vayu, because he regularly receives 
the first drink of soma. 


V.43.4: In b the agent noun samitér- most naturally belongs with the forms of V sam 
referring to ritual labor. See, e.g., in the preceding hymn V.42.10 sémim sasamandsya 
“the (ritual) labor of the one laboring.” However, already in the ASvamedha hymn of the 
RV it has acquired the euphemistic meaning ‘queller’, that is, slaughterer, of the 
sacrificial beast; cf. I.162.9—10, as well as the simile in V.85.1 vi yo jaghana samitéva 
carma “who like a butcher a hide split apart ...” in this mandala. I think it likely that both 
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senses are meant here; in post-RVic ritual texts Soma is regularly presented as a 
sacrificial victim. 

In the 2"¢ hemistich Ge and WG (cf. also Old) take c and d as separate clauses, 
utilizing the verb duduhe for both and supplying a priest (Ge: Adhvaryu) as subj. of c. 
The reason is nom. sugadbhastth lit. “having good fists’, which must otherwise modify 
amsu- ‘plant’. With Re, in the publ. tr. I take cd as a single clause with sugdbhastih ... 
amsuh a single NP, assuming that ‘having good fists’ of the soma plant means that the 
plant has received good handling from the fists of its preparer. (Re, by contrast, tr. “aux 
beaux rameaux,” with gabhasu- referring metaphorically to the growth habits of the 
plant.) I now think my interpr. pushes the bahuvrihi further than it should go, so I would 
now emend the tr. to “(The priest,) having good fists, has milked out the sap of the honey 
that dwells on the mountain; the plant has milked out its own shimmering, pure (sap).” It 
is likely that the verb underlying pada c should be active (perhaps *dudoha); when 
middle forms like duduhe take an object, the subject is usually a cow or cow-substitute 
(as here) producing milk from itself. 


V.43.7: On the position of this vs. in the hymn and its significance, see publ. intro. If the 
vs. 1s an omphalos, it may focus attention on the mysteries of the Pravargya ritual. The 
vs. 1s structured as a riddle, with the referent of yam (pada a) withheld till d, with three 
similes and several technical references to ritual activities in between. 

The first simile (pada a) is oddly structured, in that one expects something to be 
compared to the unidentified acc. yam but there is no overt acc. expressed. Instead we 
must supply this acc., as the most likely object of the participle prathdyantah ‘spreading’ 
(transitive), which, in default of the acc. obj. itself, carries the simile particle na. The 
object to be supplied is barhih ‘ritual grass’, which at every ritual is spread as a seat for 
the visiting gods. Generally the verb in the expression “spread (barhis)” is V sir ‘strew’, 
not V prath, but, as Old points out, V prath can also be used, generally for the intransitive 
sense “(barhis) spreads” (V.5.4, X.70.4, etc.). The object of transitive V prath is generally 
something much more prominent, like ‘earth’. It may be that V prath was used here to 
give a cosmic resonance, but it may also be partly ascribed to the alliteration in the vs.: 
prathayanto ... vipra, vapavantam ... tépantah/ pitir na putra updsi prayistha(h). The 
barhis is also sometimes anointed; cf. II.3.4 barhih ... ghrténaktam. Thus, the absent 
barhih is at the intersection of the two ritual verbs ‘spread’ and ‘anoint’, and supplies the 
missing point of comparison in the simile “They anoint ‘which one’ (yam) like X.” The 
poet is inviting his audience to solve for two variables -- the identity of the focus of the 
vs. expressed by the rel. prn. yam and the object to which it is compared, but he makes 
the second riddle easier by providing two verbs that could govern it. The overlap of the 
two produces the answer. 

The next simile, in b, targets a different ritual substance to compare with the still 
unidentified yam. This time an accusative does appear on the surface, but it in the form of 
an associated adjective, vapavantam ‘possessing the/an omentum.” In classical Srauta 
ritual the omentum (vapd) is the first and probably the most important part of the 
sacrificial animal to be dealt with; after the death of the animal, the omentum is removed 
and heated on two different fires, first preliminarily singed on the Samitar’s fire (NB: see 
vs. 4 and comm. thereon), then cooked on the Ahavantya fire (see my Hyenas, pp. 104— 
5). Here we can assume that what is identified as ‘possessing an omentum’ is the 
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sacrificial animal (an identification supported by the occurrence of vapdvantam in SB 
XIII.7.1.9), which itself is cooked on the fire. Sacrificial animals are also anointed; see 
IV.6.3 pasvo anakt/ in a hymn that treats the animal sacrifice in some detail. Once again, 
the incompletely identified target of the simile is at the intersection of two ritual actions: 
‘heat’ and ‘anoint’. In this case the similarly unidentified yam, the gharma pot, is also 
subject to both these actions in the Pravargya ritual. 

The third simile, in pada c, is the only one with all its parts, and is also the only 
one without a ritual reference. It is a version of a standard trope. 


V.43.8: The last pada is difficult, primarily because of dhuiram. This would ordinarily be 
the acc. of the root noun dhiir- ‘chariot pole’, and indeed that is how I take it. Ge 
interprets it rather as an acc. infinitive (‘festzuhalten’) to V dr. But that anit root has no 
set forms in dhur- (unless dhur- ‘chariot pole’ itself; so Whitney Roots, but see now 
standard alternative etymology in Schindler, Rt nouns, and EWA, both s.v.). WG’s 
semantic interpr. (‘zur Sicherung’) is similar to Ge’s, though derivationally distinct: they 
see it as a secondary abstract(ion) from the ‘chariot pole’ word. Either of these analyses 
eases the interpr. of the pada. But given the chariot-part vocab. in the rest of the pada 
(ani- ‘axle-pin, peg’, nabhi- ‘wheel-nave’), it seems highly unlikely that a standard word 
for a part of the chariot would in just this context not be so used -- and cf. sudhuir- 
‘amenable to the chariot pole’ a few vss. back (5c). I think dhuiram has to be an unmarked 
simile, an acc. goal parallel to nidhim. The ASvins are asked to go to the midhF as draft 
animals come tamely to the dfuir-, then to enter it as the pin enters the nave. 

I supply ‘honey’ with midhim on the basis of the phrase nidhi- médhtinam used 
twice in Asvin hymns with sim. vocab.: I.183.4 ayém vam bhago nthita iyam gir, dasrav 
imé vam nidhéyo médhiinam “Here is the portion deposited for you, here the hymn, o 
wondrous ones, and here the deposits of honey for you” / III.58.5 éhd yatam pathibhir 
devayanair, dasrav imé vam nidhéyo médhinam “Travel here along the paths leading to 
the gods. Wondrous ones, these stores of honey belong to you two.” 

Since ’honey’ is thematic in the previous parts of this hymn (1b, 2c, 3a, d, 4c, 6c), 
supplying it here (esp. in ASvin context) is easy. 


V.43.9: The function of u/#in the pada-final phrase utd tmdnis unclear. Klein (1.347, 
349) treats it as an example of an X Y ufé construction (suggesting several diff. 
possibilities), but does not consider the positional tendency of tmén(a) or the dossier of 
rhetorically similar phrases. Both amdn and tmdna have a distinct preference for pada- 
final position, with a word consisting of two light syllables preceding as here -- 
frequently /va, also upa, etc. As a parallel to our passage, cf. esp. [X.88.3 ... dravinoda 
iva tmdn. 1m inclined to think that u/#is in fact empty here (though perhaps orig. 
adapted from places where it made sense) and Klein’s piecemeal attempts to make sense 
of the various passages misplaced. Here the ut# was perhaps slotted in because /va was 
inappropriate. One can also keep in mind that -a “mdn- recalls (and replicates metrically) 
atmén-. Re’s characterization of uté tmdn as “type de clausule inert” seems close to my 
“empty.” 


V.43.10: The instr. pl.s na@mabhih and ripébhih identically positioned in padas a and b 
seem both to refer to individuated Maruts and also to make reference to the concept later 
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to be called namartipa ‘name and form’ referring to the pairing of words and things 
differentiating the separate entities of creation. This unusual distinguishing of individual 
Maruts is then countered by the insistent repetition of vésve ‘all’ referring to them as an 
undifferentiated class in pada d. In that pada I take the first visve as voc. pl. with marutah 
(accented because pada-initial) and the 2™ as a nom. with the verb, but this grammatical 
separation may not be nec. if the two visve-s are there to match ‘names’ and ‘forms’ 
respectively. Visve Marutah also semi-equates them with the Visve Devah. 


V.43.12: sadat-yoni- belongs to the cmpd type with a verbal-governing Ist member 
(sandd-rayr-, etc.), and given the referent, who was just the object of the caus. phrase 
sddane sadayadhvam “make him sit on his seat.” it must mean “sitting on the yoni.” The 
problem of course is the long vowel in sadét-. This has been taken as a reflex ofo an old 
lengthened-grade present or similarly lengthened-g aorist (for reff. see AiG I.2 Nachtr. 
88, EWA s.v. SADp. 693). For a contextually driven hapax like this, reaching into deep 
antiquity seems unnec. and likely wrong. Old suggests we should perhaps read * sad@t, 
with the long vowel introduced (redactionally) from the immed. preceeding 
sadayadhvam. I would suggest alternatively that it might indirectly reflect the pres. sidati, 
matching the heavy root syllable of that present, even though marked present stems 
(outside of -Zya-formations) seem blocked in this cmpd type. 


V.43.13: In d tidhatu-sriga- ‘having tripartite horns’ may refer to the three hearths, 
though see the tripartite cows (“idhatavah ... gavah), probably of Agni, in nearby V.47.4. 


V.43.14: On raspira- see comm. ad [.122.4. 


V.43.15: Both Re and WG take pada a as a separate nominal clause. This is certainly 
possible, and an alternative tr. of the hemistich could be “to you, the lofty one, there 
(belongs) lofty vigor, Agni. The ... (priestly) pairs attend upon (you).” 


V.44 All Gods 
On the manifold difficulties of this hymn and a possible framework in which to 
interpret them (as a hymn simultaneously applicable to Agni and Soma), see publ. intro. 


V.44.1: Save for the fronted pronoun ‘am, this hymn opens with a remarkable series of 
universalizing adverbs, identically formed with -(4-)tha suffix and linking the current 
ritual situation (the final one in the series, /métha ‘in this way here’, a hapax) to that of 
every time and place: pratnatha purvatha visvatha. This may give us a foretaste of the 
poet’s laying bare the underlying identity of the two central ritual substances, fire and 
soma, and of the service accorded them in the sacrifice. 

The poet then, in my opinion, produces a red herring: most of the descriptors 
found in this vs. could apply to Indra -- esp. astim jdyantam, cf. asim jétaram of Indra in 
VIII.99.7. And most interpreters fall into this trap: as Ge says in his n. 1, “all 
commentators” identify ‘4m as Indra -- incl. Ge himself, Re, and Old (WG forego 
referents). However, both Agni and Soma receive these or similar descriptors elsewhere. 
Agni and Soma are both located on the ritual grass (Agni: II.14.2, etc.; Soma: I.16.6, 
etc.); both are called svarvid- (more often than Indra; Agni: III.3.5, 10, etc.; Soma: 
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VIII.48.15, etc.), jyéstha- (Agni: 1127.2, etc.; Soma: IX.66.16, etc.), and asi7- (Agni: 
IV.7.4, etc.; Soma: IX.56.1, etc.). Soma is qualified as sé¢yant- (1.91.21, etc.), and though 
Agni is not modified by this participle, he is the subject of verbal forms of Vji(e.g., 
V1.4.4). All of these are, of course, fairly generic characterizations; the point here is that 
nothing requires us to leap to the conclusion that Indra is the referent. 

Another way to approach the question of the referent of 4m is to consider what 
referent is appropriate as an obj. to dohase ‘you will milk’ -- which first may require us to 
identify the subj. of this 2" sg. verb (by most lights: Re takes it as a sigmatic 1“ sg., 
which seems unnec. and doesn’t fit the semantic profile of -se 1‘ singulars). With Say. 
and Ge., I take it as the self-address of the poet, who will perform his milking task ‘with 
song’ (gira). The middle of V duh generally takes milk (either real or metaphorical) as its 
object, and both Agni and Soma can be conceived of as milk products -- the churning of 
the fire sticks and the pressing of the soma plant both involve physical actions not unlike 
milking and what is produced is a fluid or something (fire) that behaves rather like one. 
Indra is not entirely excluded, however; he could be configured as a cow, “milked” with a 
praise hymn for him to produce goods. However, as I just said, the milk itself, rather than 
the cow, is the typical obj. of medial V duA, and so the substances fire and/or soma are 
more likely referents. 

Let us now turn to pada d. This also contains a 2"! sg. med. present, vardhase, in a 
relative clause whose rel. prn., fem. loc. pl. yasu, has no possible referent in the rest of 
the vs. Before turning to that problem, I will first say that I do not consider the 2 sg. 
subj. of vaérdhase to be the same as that of dohase. Instead I think we have switched to the 
unidentified god/ritual substance referred to by the acc. sg. in the rest of the vs. Although 
this introduces an interpretational complication, I would point out that in the next vs. 
(2cd), the god/substance definitely appears in the 2" person, and note also 8b, which 
contain a similarly structured rel. cl. ... y4su ndéma te#, where the 2™ ps. refers to the 
god/substance. And, most important, the rel. cl. of 1d shows a closer affinity to Agni and 
Soma than the generic epithets in the rest of the vs. But first we must identify a possible 
referent or referents for the fem. yasu. The standard ploy, which I think is basically 
correct, is to supply a fem. pl. obj. to j4yantam ‘winning’ -- generally ‘cows’ (Ge, Re, 
WG). Old suggests rather ‘waters’, which Ge argues against (n. 1d). Certainly both 
‘cows’ and ‘waters’ (both fem. pl.) occur as objects to Vji-- and I see no reason to choose 
between the two; in fact the reason for not specifying either one is to allow both to be 
understood, under the neutralizing rel. prn. yasu. Both Agni and Soma have connections 
to both cows and waters: Agni is nourished by the streams of ghee (a milk product) 
poured into the fire, and in a well-known myth he ran away and entered the waters. Soma 
is mixed with cows’ milk, as is endlessly emphasized in the [Xth Mandala, and before 
soma is pressed, it is soaked in water to swell the stalks. A third possible fem. pl. referent 
connected with Agni is plants, in which he is invisible and inherent until kindled. Let us 
consider some passages whose phraseology resembles our own. In II.13.1 ... apah... 
avisad yasu vardhate Soma, unnamed, “entered the waters among which he grows 
strong.” (Note the nearly identical rel. cl.) For Agni cf. 1.95.5 ... vardhate ... asu “he 
grows strong among/in them” (here prob. = plants); 1.141.5 ad in matfr avisad yasu ... vi 
vavrdhe “Just after that he entered into his mothers, within whom .... he grew widely” 
(again prob. plants; note that vavrdhe, as transmitted without accent, is not part of the rel. 
cl. If the transmitted form is correct). The connection of a fem. loc. pl. and a form of 
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V vrdh in these passages is striking, and it is Agni and Soma who participate in this 
phraseology. 

Thus, in my opinion, by the end of the vs. the poet has narrowed down the 
possible referents and set up the rhetorical situation that will dominate the rest of the 
hymn: an unidentified masc. sg. referent, who can be simultaneously Agni and Soma, and 
a set of fem. pl. attendants, likewise unidentified, who are connected to the masculine 
figure. 


V.44.2: The first hemistich of this vs. contains those same personnel, again without overt 
identification, and with the further complication that there is no finite verb until pada c. 
Pada a contains fem. plurals, at least partly in a relative clause (here nom. pl. yah, versus 
loc. yasu in 1d); pada b has an unidentified masc. sg. as subject. This is the same 
configuration as 1d. Again I think the duo Agni / Soma is lurking under the masc. sg., 
and the fem. pl. refers to phenomena associated with each. In addition I take the gen. 
kakuibham (a fem. cons. stem) in b as the referent of the fem. rel. prn. yah in a, rather than 
attempting to construe it one way or another with acodéte, as most interpr. do. 

Most take Agni as the referent of the masc. sg.; I think this is correct, but doesn’t 
go far enough. Certainly Agni is an appropriate referent for virécamanah ‘shining forth’, 
as he is elsewhere (e.g., 1.95.2), and the lovely fem. pl. entities of pada a can easily be his 
flames (or, in my scenario, the tips [Aakiibh-] of his flames). Their collectivity can be 
identified as “the sun of the lower realm” (Uparasya ... svah). (I see no reason, with Ge 
[and, at least in tr., with Re] to take svarhere as gen., referring to Agni.) But the same 
phraeseology can also be applied to Soma. Although nowhere near as commonly as Agni, 
Soma can also serve as subj. of V ruc (e.g., [X.11.1 dhara sutasya rocate), and the streams 
of soma are often compared to the rays of the sun (usually with masc. rasm/-, but cf. fem. 
tvisih ... siryasya “the glitterings of the sun” IX.71.9). Moreover, pada c, whose subj. is 
most likely the same as that in b, is almost identical to [X.73.8a rla@sya gopa nd dabhaya 
sukratuh of Soma, which strongly invites a Soma identification here. 

Another problem is acodate in b. This form looks like a dat. sg. to a negated 
participle, but the accent is wrong (expect *4codate), a discrepancy that leads Lowe 
(Participles in RV, 274 n. 81) to reject this interpr., in favor of a ¢-stem acodat-. ’'m not at 
all sure that in this hymn one can make arguments of the type “can’t be X because of 
some grammatical feature that usually holds,” and in any case Lowe does not seem to 
suggest a different case/no. interpr. or different semantics. For further disc. of the accent 
see AiG II.1.216 and Old ad loc. Because I construe kaktibham elsewhere, I supply 
radhah ‘largesse’ as the obj. of this apparent part., since rédhas- is frequently the obj. of 
V cud. The idea would be that the ritual fire and ritual soma shine for the generous and 
stingy alike. However, the supplied obj. may not be nec., and the sense would be 
something like “for the unrousing / unstirring one.” 

In dI borrow Aitéh from 3d (see also dhaéy/in 8c), producing “was (set/placed) in 
truth,” but the pada can certainly be interpr. simply with the pf. asa “was in truth.” I take 
“your name” (nama fe) to refer to both Agni and Soma. 


V.44.3: Some of the challenges of this vs can be approached by noting the series of 
phonetic plays it contains: sacate séc ca dhatu ca/ dhatu ca, aristagatuh/ sé hota 
sahobharih/ sahobharih ... barhir. 
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Let us begin with the first. The curious double ca phrase sac ca dhatu ca is 
difficult to render on its own. On the surface it appears to form part of a conjoined NP 
with the subj. Aavih ‘oblation’, but its ill-assorted nature comes out in tr. like Ge’s “die 
Opferspende und das Seiende und das Element (?).” Moreover, though dhatu- does not 
otherwise occur uncompounded in the RV, after the RV it is masc., while this form must 
be neut, which would be anomalous if it is a noun here. Ge suggests (n. 3a) emending to 
the bahuvrihi saptadhatu ‘having 7 parts’ (RV 3x), though this is not reflected in his tr. 
As a bv the neut. gender would be proper, as a modifier of Aavis-. Re suggests rather that 
sac ca dhatu “resolves” an old cmpd. *sad-dhdatu, tr. “et (sa) foundation est réelle.” Iam 
in accord with his rendering but analyze the underlying form differently: I take sdc caas a 
play on MIA sacca-, the Middle Indic product of satya-. (That Middle Indic phonological 
developments are already to be found even in the RV family books needs no further 
demonstration.) The whole sequence gestures towards a bahuvrthi *sacca-dhatu-, whose 
neut. gender would be appropriate. Note that very similar satyd-dharman- (RV 5x) is 
found at V.51.2 [in this VD seq] and V.63.1, the only attestations in the family books. 
The putative first member sacca here is then provided with an alternative Sanskritic 
analysis, sdc [1.e., sat] ca-- I’m not suggesting an emendation here, but a word play. The 
second ca connects the underlying bahuvrthi to the noun it modifies, Aavih, hence an 
underlying sequence havih ... *sacca-dhatu ca. I further suggest that this word play is 
actualized in a different word in the first word of the pada, a4tyam, which rhymes with 
satyd- (save for accent). 

As just noted, pada b participates in a number of phonetic plays: -gatuh echoes 
dhatu in pada; sé@ hd(ta) anticipates immediately following saho(bharih), and -bharihis a 
scrambling of barhirin the next pada. This last is particularly worth noting because - 
bhari- is a Vedic hapax (Whitney, Rts., lists it as RV.C., and its only RV occurrence is 
here) of somewhat unusual formation (see AiG II.2.295). It is clearly a contextually 
inspired nonce here and should be given no weight in considering 7-stem morphology. 

The last lexical problem in the vs. is visriifa in d, otherwise found only in VI.7.6. 
Gr glosses ‘Strom’ and connects it with V sru ‘flow’, which is phonologically impossible 
(where would the -/ come from?). Ge tr. ‘Arm’, which is just a contextually inspired 
rendering, as far as I can see. Re tr. ‘flamme’ (fld. by Kellens, Noms rac. 82-83), though 
ad VI.7.6 (EVP XIII. 127-28) he floats (only to reject) the possibility that it is a variant of 
virudh- (‘sprout, shoot, growth’) on the basis of the similarity between VI.7.6 and II.35.8, 
which contains a form of virtidh-. This suggestion fits with Say.’s gloss osadhi- ‘plant’ 
(for this passage; in VI.7.6 Say. glosses the pl. visruhah as nadyas ca gangadyah “rivers, 
Ganga, etc.’). The word has received the most attention from Scar, first in his Root noun 
book (464-65) and then in the n. to V.44.3 in WG (in which Scar is responsible for 
Mandala V). In the former Scar pronounces visriih- “ganz unklar,” echoed by the 
somewhat less pessimistic “unklar” in WG, where he tr. “Reisig und Zweigen” and 
suggests it’s derived from * vi-sr-u- ‘sich weit erstreckend’, contaminated with -ridh-, - 
ruh-, with the result reminiscent of virtidh-. I also believe that the word is in the semantic 
realm of plant growth and that it should be connected with Vv u(d)h ‘grow’; this is esp. 
clear in VI.7.6, which contains a verbal form of that root: vaya iva ruruhuh sapté 
visrtthah. However, I do not think that V sru or V srneeds to be brought in, at least 
directly. Instead I attribute the extraneous -s- to a sort of analogical backformation 
involving the preverbs vf, nf, and nis, starting from the form virtidh- cited above. 
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Although the lengthening of the preverb v/in that form results from the initial laryngeal 
of the etymon of Vrudh (see EWA s.v. RODAH), it appears synchronically to result from the 
sandhi form of a byform * vis before r-, just as there is a n/s beside n/(with different 
meanings in that case of course). In particular note the form nirohd- in a TS mantra 
repeated 3x (III.5.2.5, IV.4.1.3, V.3.6.3 saniroho ’si niroho ’si), which could be derived 
either from n#+V ruh (cf. Keith’s tr. ‘descender’) with the same lengthening as in virtidh- 
or from nis+ruh (so Visva Bandhu). I therefore explain our visriih- as a learned (and/or 
playful) but false “restoration” of the putative * vis- underlying virui(d)A-. It is here that 

V sru may have played a part, by facilitating a false segmentation of vis-rih- into vi-sriih- 
(on the basis of the phonological similarity of the roots) and thus blocking the application 
of morpheme-boundary sandhi between *-s and r-. I tr. ‘outgrowth’. On a separate but 
related note, I do not think we need to emend the form to gen. pl. * visritham, an idea that 
goes back to Say., tempted Old inter alia, and is accepted by Scar in WG. 

Having dealt with the details of this vs. piecemeal, we should now consider 
whether it too can be applied to both Agni and Soma, and the answer is yes. dtya- is 
regularly used of both in passages too numerous to cite. Though Hotar is an esp. 
characteristic role of Agni’s, Soma is also compared to a Hotar sometimes (IX.92.2, 6, 
etc.). Both are called both vfsan- and sisu-. We have already noted their positioning on 
the barhis ad 1b. Both are called yiivan-. The ‘outgrowth’ can be the flames of Agni and 
the traces of the spreading of the soma juice on the filter, often depicted on IX. However, 
it does seem that Soma is never qualified as d4jara- “unaging’ -- a minor lack. The vs. 
situates both substances on the ritual ground at the moment of the offering. 


V.44.4: My interpr. of both the syntax and the referents of this vs. generally differs from 
those of others. I will not undertake a detailed disc. of these differences. However, I will 
note that Ge (n. 4) suggests that both Agni and Soma may be the topic of the vs., in 
agreement with my general thesis. 

In my opinion, a new element enters the ritual scene here, namely ritual speech, 
referred to by the unidentified eté of pada a. Given the masc. pl. pronoun, the exact 
referent must be masc. -- perhaps st6mah ‘praises’ (cf. nearby V.42.15 esd stomah ..., 16 
praisé stomah in the same All God cycle, reminscent of our pré va eté ...). These praises 
are conceived of as horses, which are easy to yoke (a: suyujah) and directed by easily 
controlled reins (c: suydntubhih ... abhisubhih). As Ge points out (n. 4c with reff.), the 
reins of priests are their speeches, an association that makes the identification of ‘praises’ 
as the subject of pada a all the more likely. The 2™ ps. enclitic vafrefers in my view to 
the priests who are launching/driving the praise-horses. The pra ... yaman “forth on the 
course/journey” invites a verb of motion to be supplied, perhaps a form of V sr, suggested 
by prasérsranah beginning the 2’ hemistich of the previous vs. (3c). 

The other question confronting us in pada a is the identity of the datival inf. 
istaye, which is of course multiply ambiguous: it could belong to Vis ‘seek, desire’, v is 
‘send’, or V yaj ‘sacrifice’ (on this issue, see Old, ZDMG 62: 473-78 = KISch 282-87). 
With Old, I take it to the first, but I also think it takes an acc. goal/obj., and that that acc. 
is the fem. acc. phrase in b, nicih ... yamya rtavrdhah. Old also takes this phrase as acc., 
though he supplies a different verb to govern it; the other interpr. take the phrase as nom. 
and the subject of an independent nominal clause. With Ge (n. 4b) I take the downward- 
facing twinned sisters to be both the streams of ghee offered into the ritual fire and the 
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streams of water with which soma is rinsed (the milk streams with which soma is mixed 
could also be in play). The praises’ seeking of these streams expresses the union of verbal 
and physical activity in the sacrifice, with the hymns accompanying the pouring of the 
liquid into/onto the ritual substance. The dat. prn. amuismar | take as the goal of this 
pouring: the fire and the soma respectively. The use of the comparatively rare distal 
deictic asau is noteworthy, since this stem generally refers to the upward or heavenly 
world or items located there, esp. the sun (for the sun, cf., e.g., I.105.3, 191.9, 
VIII.12.30). Yet here the streams are going ‘downward’ towards it. This paradox can be 
resolved by recalling the phrase in 2a Uparasya ... svah “the sun of the lower realm,” 
which made reference to well-known conceptions of Agni and of Soma. Agni is 
frequently considered the earthly counterpart of the heavenly sun, since both blaze 
brightly and they also make their appearance at the same time (dawn) of the ritual day. 
Soma, likewise, is often compared to or identified with the sun because of its bright 
gleam, and there are both a heavenly Soma and his earthly counterpart depicted in the 
TXth Mandala. Here, in my opinion, amismai makes implicit reference to the heavenly 
Sun [=Fire] and heavenly Soma, while depicting the ritual activity centered on their 
earthly embodiments, thus erasing the distance between heaven and earth and the 
distinction between the entities found therein. 

Pada d, which I take as a separate clause, brings its own set of problems, not least 
with the always enigmatic word Arivi- (on which see also comm. ad 1.30.1). First, 
however, note the phonological echo of b amismar/d musayati, though this does not 
help with the interpr. As for Ar/vi-, I take it here as a conflation of two putative stems. On 
the one hand, at least once (1.30.1) Ar/vi- seems to refer to a race horse (there compared 
with Indra). Since the intertwined Agni/Soma figure in this hymn was just referred to as a 
steed (@tya-) in 3a, Arivi- here seems to be picking up that joint referent. Ge [n. 4d] makes 
the same identification of étya- with krivi-, and he also suggests that the pada expresses 
the entry of the butter offerings into the fire and/or the streams of water in the soma. I 
think he is correct as far as he goes, but I think there is a third referent, the poet who is 
responsible for the praises I suggest are the subject of pada a. In this case Ar/vr can be 
seen as a hyper-Sanskritization of Kavi- (as if from *Arvi-) with the 77 that interchanges 
with rin words like kfmi-/krimi- ‘worm’ (cf. AiG I.33 and Nachtr. 19 [31, 4]), aided of 
course by the Av/vi- already referring to Agni/Soma. See also disc. ad 9c below. 

What does it mean that this Av/vi- “steals (their) names”? Here Old’s suggestion is 
surely correct for the Agni/Soma Azivi- (for Old, only Soma): that the streams (of 
ghee/water) lose their identities when they merge into Agni/Soma, and the result is 
simply called fire/soma. As for the poet, whom I consider the third referent of Arfvi-, he 
may “steal their names” by using them in his poetry, or perhaps by referring to them but 
not naming them, as he does in this vs. (and throughout the hymn). 


V.44.5: As usual in this hymn, this vs. swarms with difficulties (Re calls it “une suite de 
cruces’), but it continues to depict a relation between a singular masc. entity and a group 
of feminines. I see this as the thread that leads us through the labyrinth of this hymn. 
Note also that, as in vs. 3, there are phonetic figures: ab: samjérbhuranas térubhih ... 
susvaruh | sutegfbham ... cittégarbhasu (with mirror-image su). 

The instr. carubhih in pada a is a hapax, obviously built to a stem ¢é@ru-. Both Ge 
and Re both take it as ‘tree’, which is tempting given the following vayakin- ‘twiggy’. 
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But 1.39.3 jérbhuranda tarobhih, with the instr. pl. to the better-attested s-stem built to V# 
‘endure, etc.’, suggests that ¢éru- is more likely connected to that root (see on this point 
EWA 1.630). However, I confess that my tr. “quivering with your powers of endurance” 
conveys little sense. I think the instr. here may do little more than reinforce the intensive 
(that is, frequentative) value of the participle: the subject keeps quivering with continued 
force (“staying power’). 

As usual, I think the subj. of the participle sam/érbhuranah is simultaneously 
Agni and Soma. Agni is elsewhere subject of this intensive (e.g., 1.10.5), clearly with 
reference to his flickering flames. The semantic connection with Soma is not as strong, 
and Soma is nowhere the subject of this verb, but the scintillating, undulating waves of 
soma are a common trope in Mandala IX. 

Both these substances are aiming towards the vayakin-. The most sensible interpr. 
of that word is as an -/7-possessive built to an unattested diminutive * vayakd- ‘little 
branch, twig’ to vaya- ‘branch’, hence ‘twiggy’ (see Scar’s n. in WG, referring to his 
treatment in Rt Noun Cmpds). For Agni this twiggy substance can be brushwood or 
kindling; the association with Soma is again less straightforward, but it can either refer to 
the twigs of the soma plant itself or, more likely in my opinion, refer metaphorically to 
the tufts of wool on the sheep’s fleece filter that catch the impurities in the pressed soma 
juice. This suggestion is supported by the cmpd modifying it, sute-grbh- ‘grasping at the 
pressing’. If the vayakin- is the fleece filter, it most definitely ‘grasps’ the solids that 
accidentally end up in the pressed juice. For Agni, “grasping at the pressing’ is less clear, 
but the firewood may seem to hold onto the fire burning in it, and the ritual fire burns 
during the soma pressing. 

The rest of the first hemistich consists of cittd4garbhasu susvaruh. The standard 
interpr. all analyze the latter word as containing svdaru- ‘(sacrificial) post’ (though note 
that Gr does not provide a gloss for it). Although this analysis works formally, it does not 
fit easily into the vs. semantically. I am inclined instead to take it as containing a form of 
V svar ‘sound’; cf. svara- (2x, unfortunately with different accent), svar?-, etc. Ge (n. 5b) 
in fact suggests an alternate tr. ‘sch6n tonend’ (vaguely following Say.). -svaru- would 
show the same conversion to a u-stem as the hapax /dru- in pada a and perhaps follows 
that word in accent as well. The noise-making capacities of both Agni and Soma are well 
known. 

On cittaégarbha- ‘visibly pregnant’ see Ge’s n. 5b and the TB passage cited there. 
These females would be, in the Agni realm, the pieces of firewood, which are frequently 
depicted as having an embryonic Agni inside; for Soma most likely the waters in which 
the soma plant is soaked, swelling him as their embryo, or perhaps the cows whose milk 
is mixed with him. 

I follow Old (ZDMG 62 [=K]Sch 284 n.1]) in taking dharavakésu as referring to a 
particular ritual moment, the litanies or recitations when the streams of the oblation are 
offered, but the equational metaphorical interpr. “recitations (like) streams” found in 
most tr. is also possible. 

The voc. sju-gatha ‘whose song is straight’ is somewhat puzzling. I think it is best 
illuminated by II.26.1 sur ic chamsah, a phrase I take as a decomposed bahuvrthi (see 
comm. ad loc.) meaning ‘whose laud is straight on target’. I would now slightly alter the 
tr. here to ‘whose song is straight on target’ to make the voc. a little less opaque. 
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The last pada is surprisingly straightforward, at least for this hymn. The subject of 
vardhasva is once again Agni/Soma, who derive their strength from their wives (pdétni), 
the plants/firewood and waters/cows’ milk respectively. 


V.44.6: As I pointed out in the publ. intro., the first pada is both a cruel joke -- insisting 
on the utter transparency of the subject of the hymn -- and a claim on the poet’s part that 
his verbal formulations about the subject are in complete conformity with the underlying 
reality, however obscure they may at first seem. 

My interpr. of the rest of this vs. differs significantly in both syntax and semantics 
from the standard ones, which I will not treat in detail. I take pada b as having an 
unexpressed masc. sg. obj., with cd further characterizing that obj. The object is 
simultaneously Agni and Soma, and it is in this pada that the identification of the two is 
most clearly expressed in the hymn (until the last 2 vss.). The unidentified subj. ‘they’ -- 
most likely the poets and/or priests -- put together / unite the one (of Agni and Soma) 
with the other, his counterpart or ‘shadow’ (chaya-). As the two central deified ritual 
elements, they are mirror images of each other. The union takes place in the waters (apsii) 
for several reasons. Both Soma and Agni have significant presence in the waters -- Soma 
of course through the ritual use of waters both to swell the dessicated soma plant and to 
rinse it, Agni in two mythological guises, both as Apam Napat and as the runaway ritual 
fire that hid in the waters. Moreover, it is also the case that water reflects and was indeed 
probably the only reflective material readily at hand in this period, so the uniting of one 
substance and its conceptual equivalent as visual reflections of each other would most 
naturally take place in water. 

The clearest part of pada c is the cmpd. uru-sam ‘winning wideness’, which I take 
as a modifier of the unexpressed masc. sg. obj. of b (that is, Agni/Soma). (Since the 2" 
member is the rt. noun sé-, the cmpd can be masc.) I take the other accusatives in cd, 
mahim, urti jrdyah, and séhah with its modifiers, as objects of an underlying form of 
V san'/sa, extracted from uru-sd4-. For a similar play between a root noun cmpd with 1“ 
member obj. and an independent acc. obj., see VIII.1.2 and comm. thereon. Although this 
syntactic interpr. may seem over-tricky (to others, not to me), it saves us from positing an 
extraneous creation myth as Ge and Re do. In my interpr. the various objects won are 
well within the powers of Agni and Soma to deliver to us. Note that Agni is once called 
urujrayas- (V.8.6, in this mandala) and both Agni (III.5.8, V.24.3 [this mand.], X.176.4, 
etc.) and Soma (1.91.15) can be subj. of the verb urusya- ‘make wideness’. 


V.44.7: Again my interpr. differs markedly from those of others. Again I think the 
unexpressed subj. of the whole vs. is Agni/Soma, not the sun (szryah) with most others. 
The nom. siryah is instead used to characterize both, since both Agni and Soma can be 
identified with the sun; that is, each is (equivalent to) the sun in his own way. Cf. “the 
sun of the lower realm” in 2a with reference to phenomena related to both Agni and 
Soma. 

In pada a I take the two adj. #gruh ‘unmarried’ and jénivan ‘possessing 
wife/wives’ as expressing two stages in the development of Agni/Soma, rather than as 
paradoxically simultaneous with Ge and Re (WG interpr. resembles mine). The position 
of vafsupports an interpr. with two clauses. In the first stage Agni/Soma pursues 
females/wives; cf. VH.96.4 janiyanto nv 4gravah “bachelors in search of wives.” Again 
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we have unidentified (and here unexpressed) plural females -- in Agni’s case I surmise 
they are the plants that supply firewood and/or the streams of ghee poured in the fire; in 
Soma’s the cows, with whose milk he is mixed, or even the waters that swell him. Once 
Agni and Soma have “married” these females and are /dnivan ‘possessed of wives’, each 
can use the extra power acquired from these females to best his rivals. In this second 
clause I supply a second verb, perhaps a form of V é because V v7does not otherwise 
occur with 4t, whereas tuturyamat 4t/is found in the next hymn (V.45.11). 

In cd I take the verb vanavat in two senses, negative and positive, both well 
represented for this stem. With the obj. ghramsam ‘heat’, the verb has the sense ‘win’ = 
‘vanquish’, as in nearby V.29.9 d4vanor ha Stisnam “you combatted / vanquished Susna”; 
with the obj. sdérma ‘shelter’, ‘win’ = ‘gain’. I take ré@ksantam as a qualifier of sarma 
(more or less; see below), with the participle itself taking the obj. g¢yam (“shelter ... 
protecting our patrimony”). In taking géyam as obj. of raksantam I am flg. Old, who cites 
as parallel 1.74.2 draksad dastise gé4yam, which seems pretty conclusive to me. There are 
also two passages (VI.71.3/X.66.3) in which gdyam is the object of the semantically 
parallel verb pari V pa ‘protect all round’ (e.g., X.66.3 ... pari pahi no g4yam); note pari 
immed. flg. r@ksantam here. By contrast, Ge, Re, WG all take géyam as an immed. object 
of vanavat, modified by réksantam, which itself governs ghramsdm (cf., e.g., Re “Quw’il 
nous assure une demeure protégeant de toutes parts de (son) ardeur ...”). This interpr. not 
only ignores the Vraks + gdéyam parallel, but also requires a significant attenuation of the 
meaning of V van (see Re’s n. on the pada), and I also don’t know of parallel uses of 
V raks meaning ‘guard against / from’. Against this we must balance one clear defect in 
my interpr., that sd@rman- is neut. and the part. r¢ksantam is masc. To account for the 
gender discrepancy I would suggest that the immediate referent of réksantam is not 
Sarma, but a different, underlying, masc. noun to which sarma is an appositive -- perhaps 
ksdyam ‘peaceful dwelling’, as in [.133.7 vanoti ... ksdyam. Or it might be enough to 
invoke the distance between réksantam and sérma in the hemistich, which might account 
for the gender mismatch. (I prefer the former, grammatically blameless, possibility. In 
this case the tr. might be slightly changed to “will win (peaceful dwelling) as shelter for 
us, protecting (our) patrimony on all sides.”’) 


V.44.8: Old’s stark statement about this vs., “Ich wage keine Erklarung,” is somewhat 
lowering to the spirit. Nonetheless, I think some sense can be wrung from it. As I said in 
the publ. intro., I think a new figure enters the scene at this, the midpoint of the hymn -- 
namely the poet, learning and perfecting his craft -- and in my opinion he is the subject of 
the vs., though Agni and Soma are still very much present. 

By my interpr. the unnamed would-be poet “pursues/proceeds towards/practices” 
(carati) “the older (/superior) sonority of the seers” (jvayamsam ... rsisvardm), that is, he 
imitates and aspires to the sound of the legendary poet-seers who preceded him. He does 
so by means of asyd yatlinasya ketiina “by the beacon of this yattina.” Unfortunately 
yattina- is a hapax, and there is no agreement on its meaning or etym. (see, e.g., EWA 
s.v.). However, we can approach the sense of this phrase from several angles. The most 
promising of these, in my opinion, is the recognition that the phrase yajfdsya keti- 
“beacon of the sacrifice” is a very common expression in the RV (1.96.16, I.113.19, etc. 
etc., incl. in this mandala V.11.1). Moreover, both Agni and Soma are identified as 
yajhasya ketu-,; Agni: the three passages just cited, plus I.1127.6, II.11.3, etc.; Soma: 
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IX.86.7. I take yattina- as a nonce substitute for yajid-, with vaguely similar phonology, 
built to V_yat ‘arrange’. (This is the root affiliation suggested by most [cf., e.g., AiG 
II.2.485].) Unfortunately this root does not seem to be generally used in ritual context, 
but a generalized abstract ‘arrangement’ can stand in for the more specific ‘sacrifice’. 
This hapax yattina- echoes immed. following instr. ketvina (though obviously the 
morphology is different) and also reminds us of the two unexpected -u-stems in 5: féru- 
and -svaru-. Putting all this together, I would claim that the poet is pursuing the model of 
the previous poets by means of the beacon of the sacrifice (/‘arrangement’), and that this 
beacon is actually the usual amalgam of Agni and Soma, who, as we just saw, can be so 
called. In other words, the shimmering leaders of the sacrifice, the two ritual substances 
fire and soma, provide the (en)light(enment) as the poet follows the progress of the 
sacrifice as it leads him to his poetic goal. 

Unlike most interpr. I take the loc. rel. cl. ending b (yasu nama fe) as parallel to 
the one beginning c (yadrsmin dhayi), also with a loc. expression. Both remind us of 2d 
... 14 asa nama te; besides the identical final nama te, note the echo between yasu and 
asa. The fem. loc. yasu refers to the now familiar mix of fem. plurals -- waters, cows 
[=milk], streams of ghee -- with the possible addition of fem. words for mental and verbal 
products: insights, hymns, etc. In any case the poet finds the jyayamsam ... rsisvarém he 
is looking for at the place where the names of Agni and Soma have been set -- that is, at 
the heart of the sacrifice. I take the referent of tam to be rsisvara- of b. To find it he needs 
not only the beacon provided by Agni/Soma but also his own industry (apasya-). 

The final pada reiterates that the poet must rely on himself: he must make the 
journey to poetic mastery by himself, and if he does, he will get it (that is, the poetry) 
right. The phrasal verb 4ram karat of course reminds us of a/amkara, the later technical 
term for poetic ornament. Cf. already in the RV VII.29.3 ka te asty 4ramkytih suktaih 
“what is the proper way to prepare for you with hymns?” for a connection between 
hymns and proper preparation. (Contrary to the standard tr., I do not think that ya u 
svaydm vdhate has anything to do with marriage and bringing the bride home.) 


V.44.9: In my interpr., the first half of this vs. depicts the offering of ritual oblations, 
while the second one connects the poet, whom we first met in the previous vs., with this 
ritual activity. 

The fem. phrase asam ... agrima “the foremost (fem.) of these (fem.)” must refer 
yet again to the females we’ve met before: waters, cows, streams of ghee, as was just 
noted above. In pada a the first such female goes down into the ocean (samudrdém); this 
could be the ocean of soma as often or the undulating flames of the ritual fire (see 1.71.7 
where the offerings entering the fire are compared to streams entering a samudrd-). In 
pada b the word sévana- ‘pressing’ limits the reference to soma, but throughout the hymn 
we have seen phraseology that is more appropriate to one of the gods than to the other 
(generally, in fact, in favor of Agni). That b is a clear soma pada does not, in my opinion, 
invalidate the general interpr. of the hymn as applicable simultaneously to the two gods. 
It is also worth noting in passing that s@vana-, which occurs approx. 100x in the RV, is 
found only once in the [Xth (Soma) Mandala. 

Why it is necessary to state that the pressing is not harmed when the female enters 
it is not clear. Perhaps it is meant as understatement: it is not only not harmed, but is 
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positively benefitted. Or perhaps there is a whiff of the fear of contamination caused by 
females. 

Pada c brings us another impenetrable hapax, Aravand-. The first thing to notice, 
perhaps, is that it rhymes with sévana- (though it does not match it in accent). As with the 
hapax yattina- in 8a beside Kettina, one of the contributors to the formation of the hapax 
may be phonological echo. There is, as usual, no consensus on the etym. or sense of the 
word; Ge and Re (inter alia) take it as a PN -- a convenient strategy, but in a hymn that 
contains no other PNs (at least in my opinion) an unlikely solution. WG take it as 
‘Opferschlachter’, related to Aravis-, a suggestion mentioned but not endorsed by Old 
(see also EWA s.v.). My own tentative suggestion has no better support. I consider it, like 
krivi- in 4d, to be another phonologically scrambled encoding of the word kav/-, here 
perhaps crossed with a form of V kr, hence my tr. ‘working poet’. (A putative participial - 
ana- might have been remodeled under pressure from sévana- in b.) Although I will not 
attempt a spirited defense of this despairing attempt, it does have certain points in its 
favor. First, if Arivi-in 4d and Aravand- here are both deformations of kavi-, which itself 
appears in 7b, we have a little ring of references to the poet in the midsection of this 
hymn. More important, reference to a poet in 9c fits well with the subordinate clause in 
9d. Just at the time when oblation is made and the soma is prepared (Qab), the poet who is 
not intimidated (“his heart does not tremble”) finds the poetic expression (maz¢i-) that 
connects him to the purified ritual substances soma and fire. (Though pata- almost always 
refers to soma and never to fire directly, other forms derived from the root V pa, like 
pavaka-, are standard qualifiers of Agni.) If I am correct that vs. 8 depicts an apprentice 
or neophyte poet embarking on his journey to poetic mastery, then 9cd shows him 
achieving his first success at a climactic moment in the sacrifice, which provides 
inspiration to his undaunted heart. 


V.44.10: Ge and Re deal with the difficulties of this vs. by taking all (or almost all) the 
genitives as PN, a solution going back to Say.: (Ge) Ksatra, Manasa, Yajata, Sadhri, and 
Avatsara, to which Re adds Evavada. (Note that the Anukr. ascribes this hymn to one 
Avatsara Kasyapa, but this is, in my opinion, based on a later misunderstanding of this 
vs.) Since all of these forms, on the one hand, either are, or bear a strong resemblance to, 
real words in the language and, on the other, are not used as names elsewhere, the Ge/Re 
PN strategy seems like an evasion of responsibility. It is to the credit of WG that this 
makeshift is not resorted to; all these forms are given full lexical weight. And the WG 
interpr. of ab is not too distant from mine, in that they take the subject to be a/the poet, 
who has some connection to the c/tt- of the figures mentioned in the gen. (WG: “Denn er 
is es [ein Rsi?] durch die Einsichten dessen ...”), though our treatments of the genitives 
differ. 

My interpr. of the relation between sé and cittibhih calls upon the ‘bond’ 
(bandhani) of 9d, where the poet found the thought that binds him to the ritual substances 
soma and fire. I think 10ab elaborates on this notion, by ascribing the insights to Soma 
and Agni themselves. 

The second set of genitives, evavadasya yajatasya sédhreh in pada b, by my 
interpr. refer to Agni and Soma simultaneously. Both Agni and Soma are elsewhere 
described as yajata- ‘worthy of the sacrifice’ (Agni, e.g., I.128.8; Soma, e.g., [IX.86.14). 
Assuming that the hapax evavad@- has the sense ‘speaking thus’ it transparently presents, 
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it can apply to both Agni and Soma because both substances are often said to speak or 
sound: for Agni cf., e.g., VI.4.4, 13.6; for Soma cf. esp. [X.113.4, 6. As for sdédhreh, the 
obvious connection with sadhryafic- ‘directed towards the same goal’ is affirmed by Gr, 
AiG II.2.154, EWA s.v sadhrim, etc. It is the morphology that is puzzling, made more 
complex by the fact that it should be trisyllabic with a short penultimate, hence 

* sddhriyah? (so approx. Gr). (HvN simply pronounce the pada as having 11 syllables, but 
since this would be a metrical irregularity in a Jagati hymn and since there is no 
independent stem *sédAri- to which sddhreh would obviously belong, it seems better to 
perform the metrical distraction.) I have no answer for the morphology or for the accent, 
but given the morphological flexibility in the rest of this hymn, this is not surprising.) 
The “same goal” that Agni/Soma are aiming at is the eloquence that the poet is also 
seeking to harness. 

I take this second set of genitives, referring to Agni/Soma, as dependent on, not 
parallel to, the first pair of genitives, Ksatraésya manasdsya. My “mental lordship” refers to 
the mastery those two gods have of the poetry and the insights that produce it. The adj. 
manaséa- 1s a hapax, but it fits a common pattern of deriving suffix-accented thematic 
adjectives to s-stems; cf., e.g., vacasd- ‘eloquent’ to vacas- ‘speech’ and AiG II.2.136. 

The second hemistich takes advantage of the double meaning of réna- and its 
derivatives (réna- ‘joy / battle’, ranva- ‘delightful / battle-lusty’, etc.). I take the referent 
of the pl. ranvabhih to be poems (or perhaps the ‘insights’ c/tt- of pada a). As warriors 
fighting alongside us they allow us to win the prize (spmavama ... vajam), but as poems 
they are also delightful or joy-bringing. That winning the prize requires wisdom, not just 
brute strength, is expressed by vwidtisa cid ardhyam “to be brought to success only by the 
wise,” a signal that it is insights or their products, poems, that are being deployed. 

It remains to identify “the stealthy one” (avatsard-), assuming as I do that it is not 
a PN. As I just noted, not only do Ge and Re (but not WG) take it as a PN, but the 
Anukramani ascribes this hymn to Avatsara Kasyapa, who is also purported to be the 
Soma hymns IX.53-60, a group of short Gayatri hymns with no obvious connection to 
V.44. It seems obvious to connect the word with the lexeme 4va V tsar and the root V tsar 
‘creep’ more generally. The root is poorly attested, and 4va V tsar only occurs once (1.71.5 
in the notorious heavenly incest story). Agni is once the subject of V tsar(I.145.4), and the 
occurrence of 4va V tsaris found in an Agni hymn (though not with Agni as subject). 
Soma is never subject of this verb, but its rarity makes this unsurprising. Both Agni and 
Soma can be conceived of as creeping or stealthy because of their slow and gradual 
movements -- Agni as the fire slowly catches in the kindling, Soma as the juice spreads 
across the filter. 


V.44.11: If it is possible for this hymn to get more obscure, it does so in this vs. (Note 
that Old simply gives up in vss. 11-13.) Nonetheless, I think a consistent interpr. can be 
constructed and one that fits well with the increasing pace of the depiction of the ritual in 
the last few vss. The theme that unifies the vs. is that of ritual binding and unbinding -- 
conveyed by the words 4diti-, which I take as the abstract ‘unboundedness’ not the name 
of the goddess, kaksya- ‘girding’, and visana- ‘unharnessing’. 

The first half of pada a (syend 4sam dditih) refers to the pre-ritual situation. While 
Soma is still a falcon, swooping about in freedom before the sacrifice begins, he 
is/represents freedom also for the classes of females we keep encountering: waters, cows, 
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hymns. Neither the waters nor the cows (=milk) have taken on their ritual roles, and the 
words have not yet been pressed into service as ritual speech. (It’s important to note that 
Soma himself is often called a syenda- in IX; the bird is not simply the conveyor of the 
stolen soma.) 

In the second half of pada a (kKaksyo médah) Soma has been transformed into the 
méda-, the exhilarating ritual drink, and that change in turn brings about the girding of 
the female entities in question. They are hitched up in their various ritual roles, and the 
sacrifice begins. This ritual commencement is both for the benefit of and involves the 
active participation of the two gods, Soma and Agni. It is thus that I interpret the 
genitives in pada b (visvavarasya yajata4sya mayinah (note the recurrence of yajatasya 
from 10b), also referring, in my opinion, to Agni/Soma. (Once again both Ge and Re take 
all three genitives as PNs; once again WG do not.) 

In pada c I take the priests as the subject of arthayanti ‘cause to seek as goal’. 
They are now directing the ritual proceedings. The first object of arthayantiis 
unexpressed, in my view: it is the female ritual elements, waters, milk, hymns. The 
priests send them to their ritual tasks, the waters and the cows’ milk to soma, the hymns 
to Soma and Agni. The two gods are here represented by the amredita anyaém-anyam ‘the 
one, the other; one after the other’. So far in the hymn the two gods have been fused into 
one, verbally speaking; here the Aamredita is an intermediate step towards separating them, 
a step that allows for the introduction of a third god, Indra, in the next vs. 

In pada d the priests realize that with the mobilization of all the elements of the 
ritual performance -- the soma, the ritual fire, the waters, milk, and hymns -- the climax 
of the sacrifice has been reached. The unharnessing of these elements can take place 
because all that remains is for the prepared soma to be drunk. This sets the stage for the 
premier soma-drinker, Indra, to appear on the scene, which he does in the next vs. The 
parallel forms visanam paripanam are both best taken as -ana-nouns to -4-roots, although 
Gr identifies the first as a root participle. Cf. AiG II.2.193. 


V.44.12: As I just said, I think this vs. represents the epiphany of Indra, come to drink the 
just-prepared soma. Although, in keeping with the practice of the hymn, he is not named, 
the presence of a new actor in the hymn is strongly signaled by the verb phrase in pada a: 
vi dviso vadhit. Indra is almost always the subject of verb forms to the root V vadh. 
Although the subject of pada a is also called yajatd-, a word used in the two preceding 
vss. (10b, 11b) of Agni/Soma (in my opinion), ‘worthy of the sacrifice’ is a generic 
descriptor of gods, is used elsewhere of Indra (e.g., II.14.10), and can be so applied here. 
And ‘always giving’ (sadaprna, though a hapax, 1s a good description of Indra -- or at 
least as we wish him to be. 

In b Ge and Re take the three words bahuvrktéh srutavit taryah as PNs yet again. I 
think they are all further qualifications of Indra. The first depicts the physical actions of 
the priest, who by the ritual activities performed by their arms (bahu-), “twist” Indra to 
the ritual ground. (For the use of V vj to refer to bringing a god to one’s ritual, see 
VIII.76.1.) There is also a sly echo of the common bahuvrthi vrkté-barhis- ‘having 
twisted ritual grass’, a ritual action that would indeed by performed by the priests’ arms. 
Indra is also easily qualified as sruta-vid- ‘finding [/knowing] what is heard (=praise)’. 
The third term ¢éryah, a hapax, is more difficult. It may simply be a -ya- deriv. to V (see 
WG “der Uberwinder [?]”), though this isn’t terribly satisfying morphologically. I 
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tentatively take it as a primary comparative to Vé, with the short suffixal form -yas- 
rather than -ivas- (¢driyas- 1x in nearby V.41.12); cf. névyas-/ néviyas-. In that case it 
would be an adverbially used neut. (‘surpassingly’) and the predicate is the vah saca “(is 
in) partnership with you.” For another predicated pada-final ENC + saéca see VIII.92.29 
adhd cid indra me saca“And so, Indra, (you are) in partnership with me.” 

The second hemistich begins with an explicitly marked dual ubhé ... vara, 
separated by a nom. sg. sé. Here we have the triad that has just, in this vs., interrupted the 
fused identification of Agni and Soma. With Indra represented by sd, the two other gods 
are for the first time in the hymn separated into a grammatical pair (though see the 
forerunner anydm-anyam in 1 1c), rather than sharing grammatically singular descriptors 
applicable to each. (For ubha ... vara referring to animate beings, see X.85.9, where the 
two are the ASvins -- though in that case vdra- means “‘wooer’.) Indra “comes in 
response” (praty et) to these two, 1.e., to the ritual fire where offerings will be made to 
him and to his own ritual drink. The second verb bAdti ‘is radiant’ is not a typical Indraic 
verb, but pada d with its reference to the gand- ‘troop, throng’ easily brings the rhetoric 
back to Indra and his close ties with the Maruts, so often identified as a ganda-. The 
lexeme pra V ya, found here in supraydvan- ‘driving forth easily’, is also particularly 
associated with the Maruts; cf. HI.29.15 mariitam iva prayah, and verbal instantiations 
like 1.37.14 pra yata, also 1.165.13, V.53.12, 58.6. ve supplied ’chariots’ because ratha- 
several times used in a simile with pra V ya (IV.19.5, VII.74.6, [X.69.9). 


V.44.13: As indicated in the publ. intro., in this last real vs. of the hymn I think the poet, 
who has been learning his trade, is extravagantly celebrated as the figure on whom the 
whole sacrifice depends and the representative of various sacrificial personnel and 
equipment. By contrast, Ge and Re once again opt for a PN, this time Sutambhara whom 
they consider to be the patron of the sacrifice. I take sutambharda- as the transparent cmpd 
it appears to be, conforming to the model of other -bAard- tatpurusas (cf., with acc. 1“ 
member, pustim-bhara-, vajam-bhara-, etc.) For the underlying syntagm see VIII.66.7 
sutdm bhara, where the subject is a priest or similar figure (also [X.6.6 sutam bhdraya). I 
construe the gen. yéjamanasya with the 1** member sutam, though it could also be a gen. 
of benefit (‘for the sacrificer’) and loosely construed with the whole cmpd. I do not think 
it is dependent on sétpatih, pace Ge, Re, and WG. 

The 2" pada identifies the poet with the source (the cow’s udder, i#dhah) and 
distributor (the ladle or scoop, udéficanah) of all poetic visions (visvasam ... dhiyam), 
which are here equated with ghee oblations. (For ud V afic meaning ‘turn / scoop up’, see 
V.83.8, AV X.29.8, etc.; in AB and SB udaficana- is a *dipping vessel’.) The conflation 
of poems with liquid offerings we have already met before in this hymn, though it is only 
here that the dhi- is explicitly referred to. 

In c the Pp and the standard interpr. take dheniias the sandhi form of nom. sg. 
dhenus before r-. This is of course perfectly possible; however, I take the form as given, 
as the dual nom./acc. of the same stem. By this interpr. the poet who was the subj. of ab 
remains the subj. here, with the -bhard- of the cmpd in pada a extracted and converted 
into a finite injunctive bhdrat. Who are the two milk-cows he bears? It is of course 
tempting to identify them as Agni and Soma, the pair that has been hiding in this hymn 
all along. And in part I think that is the correct answer: the poet, whose verbal 
formulations are the foundation of the sacrifice, thereby supports the two ritual 
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substances (/gods) that provide the material realization of the sacrifice. Agni and Soma 
would be called dhent because of the benefits they provide through sacrifice. But dual 
dhenii is several times used of Heaven and Earth (of the other four occurrences, at last 
IIl.6.4, [V.23.10), so that the poet through his sacrificial labors may be supporting the 
whole cosmos. Moreover, the milk of Heaven and Earth has a special connection with 
poetry. Cf. the curious passage 1.22.14 ¢téyor id ghrtavat payo, vipra rihanti dhitibhih “The 
inspired poets lick the ghee-filled milk of this very pair [=Heaven and Earth; see vs. 13] 
with their poetic insights,” though the meaning of this vs. is obscure (see comm. ad loc.). 

In any case their milk is brought to perfection (s7sriye) in the rest of the pada. 
Contra Narten (1987: 281) and Kiimmel (p. 528), who follows her, in the publ. tr. I take 
this med. pf. as passive, contrasting with the act. trans. asisrayuh (2x). However, it 1s 
possible that the verb is transitive, as they take it, and the poet remains as subj.: “he 
brings/has brought their milk to perfection.” This might be preferable, in that it 
emphasizes the poet’s control over the sacrifice and its cosmic resonances. 

The final pada of the vs., and thus of the hymn, brings us back, abruptly and 
somewhat reductively, to the poet’s training: “pay attention to your teacher; don’t nod off 
or go wool-gathering.” The lexemes dnu V bri and 4dhi Vi belong to pedagogical 
vocabulary (for the latter see Apala VIII.91.3 and comm. ad loc.). The final phrase n¢ 
svapan “not the one who sleeps” provides a transition to the final two responsive verses 
with their insistently repested jagara ‘is/stays awake’. 


V.44.14—-15: As was just noted, the final n@ svapdn of 13d provides a segue into this two- 
verse appendix with its 6 occurrences of jagara ‘is/stays awake’. The two vss. are strictly 
responsive -- so strictly responsive that the replacement of yo in abc by agnir produces an 
awkward set of 12-syllable lines with Tristubh cadence, an awkwardness surely meant to 
call attention to their tight twinning. The vs. pair is structured as a riddle + solution, 
though, given what we have just waded through, not a very challenging puzzle. The focus 
seems to be on Agni, since he is the solution to the riddle; the balance of the two ritual 
substances found in the rest of the hymn (if I am correct) thus appears to be disturbed. 
But I do not think that this means that Agni is the sole subject of the hymn, as Scar 
suggests in his final comment (in WG). Rather the final word is found in the last pada of 
both vss., the direct address of Soma to Agni (tém ayém sdma aha “to him does this 
Soma say”): ta@vahdm asmi sakhyé nyokah “T am at home in fellowship with you.” It is 
the fellowship of Agni and Soma, intimately joined here and identified by name, though 
neither of them was named previously in the hymn, that we are left with and that allows 
us to revisit the many obscurities that preceded this statement. 


V.45 All Gods 

On the structure of the hymn and the grammatical patterning that supports that 
structure, see publ. intro. Note that this patterning imposes presential renderings of the 
injunctives in the first three vss. 


V.45.1: The Pp. interprets vida as vidah, and this interpr. is followed by Say., Gr, Ge, Re 
(EVP XVI.107), and WG inter alia. It has the merit of providing a verb form for the 
opening pada, but the 2"! sg. subjunctive it appears to be does not fit well in context. I 
prefer to take it as instr. sg. of the root noun vid- (vida against the Pp.), as tentatively 
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suggested by Old and, in different ways, adopted by Liiders ( Varuna 325), Thieme (rev. 
of Liiders, ZDMG 101 (1951) 417 [=K1Sch 652]), Schmidt (B+I 175-76), and Hoffmann 
(Inj. 173-74). My interp. follows Hoffmann in particular in taking pada b as 
parenthetical, with the singular verb appropriate to pada a postponed until 4pavrta in pada 
c. I far prefer this solution to allowing the sg. part. vis/yén in pada a to be construed with 
the pl. phrase arcino guh in b, with Lii et al. The sg. subj. of a, c is most likely the sun. 

In b arcin- is interpr. either as ‘having chant, singing’ (by most) or ‘having rays, 
bright’. Again with Hoffmann, I prefer the latter. Hoffmann (174 n. 125) suggests 
supplying ketu- ‘beam’, regularly associated with the dawns, and this seems contextually 
appropriate. 

Pada c contains another -/n-stem, this time a hapax, vrajin- “possessing 
enclosures’, in the fem. acc. pl. Gr, Ge, Hoffmann, and WG take the referent to be 
‘cows’, but the usual obj. of dpa V vris the cow-enclosure (often the base of vrajin-, 
namely vrajd-) or the doors thereto, and ‘door’ is also fem. This noun, duirah, is found in 
the next pada as the obj. of the nearly identical lexeme v/... @vah. In taking ‘doors’ as 
obj. also of 4pavrtal am in agreement with Lii, Thieme, and Schmidt. 

With Hoffmann and against the Pp. I take @pavrta as an injunc. apa + vrta. The 
verb of d, vi... 2vah, is undeniably augmented, however; I take it as a summary comment 
on the description found in the rest of the vs. See Hoffmann’s disc. 174-75. 


V.45.2: On d4mati- see comm. ad 1.73.2. 

The problematic pada is c. The rivers who are its subject are not, in my opinion, 
either real-world rivers (so, it seems, Ge) or the heavenly streams so beloved of Lii. 
Rather, to fit the context, they must be, metaphorically, the outpourings of light at dawn, 
which are so intense that they threaten to destabilize the world with their floods -- a threat 
countered by the solidity of Heaven described in pada d. The two bahuvrthis in c, dhénv- 
amasah ... khado-arnah, have been much discussed. Noteworthy first is the fact that they 
have (almost) the same final member: if both cmpds are nom. pl. the 2"’ members are - 
amas- and -arna- respectively. Thieme rejects the variation in stem, taking both as 
containing -arnas-, which requires the 2" form to be nom. singular. In his interpr. the 
many rivers described by dhdnvarnasah have joined into one, modified by singular 
khadoarnah. It is a clever solution, but rather over-clever and in fact unnecessary. Both 
dimas- and arna- exist independently, and the plural built to a cmpd. with anas- as final 
member (that is, -armmasah) would not fit a Tristubh cadence, while one built to the parallel 
stem -arna- does nicely, as if truncated from a Jagati cadence with -ammasah (see such a 
cadence in I.182.7). 

What then do the cmpds mean? Again, a variety of interpr. have been suggested. I 
take dhdnv-arnas- as an equational bv., ‘whose floods are dhdnu-’. A dhanu- appears to 
be a high flat plain or steppe; two of its five occurrences in the RV are characterized as 
brhati- ‘lofty’. In our context I think it refers to what we often call a “wall of water,” a 
mass of oncoming water far above flood stage, perhaps already flooding over the banks 
and across the adjacent land. As for khado-arnah, it should mean something like ‘whose 
floods are a biting/devouring’; in this case, I think Ge (flg. Say.) is correct that the rivers 
are devouring their banks, eating away at the solid ground. The sturdy pillar of heaven in 
d provides a bulwark against this featureless undulating torrent of light. 
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V.45.3: This vs. describes dawn as happening in response to and as a result of the hymn 
recited at this very moment (hence asmaz/) at the dawn sacrifice. The two heavy dative 
phrases, polarized at both ends of the first hemistich, asmda ukthaya and jantise purvyaya, 
have different functions in the clause. The gaping mountain is an allusion to the opening 
of the Vala cave, metaphorically applied to the advent of dawn from the night darkness. 

In the second hemistich, in c “heaven achieves success” must, in my view, allude 
to the successful emergence of dawn’s light from the heavenly realm. This is contrasted 
with d, where an unnamed plural subject is desiring to win the earth (avivasantah ... 
bhiima) -- in my opinion, this refers to the fact that features on the earth come only 
slowly to visual definition at dawn, even as the light comes streaming out of the sky. The 
unknown subjects are probably the poets responsible for “this hymn here” (asmé ukthaya) 
in pada a; they must continue their verbal efforts, “exhaust themselves” (dasayanta), in 
order to bring the earth into focus. Supplying ‘poets’ as subj. generally follows 
Hoffmann, who thinks esp. of the Angirases (174 n. 126), contra Ge, who takes bhiima as 
subj. (sim. Lii). On dasayanta, see my -4ya-Formations, p. 59. Some take the verb rather 
to V dams ‘work wonders’; see esp. Thieme (loc. cit., n. 7), fld. by Schmidt, WG. This 
cannot be excluded, but I find the ‘exhaust’ meaning more poetically compelling. 


V.45.4: The vahin Wackernagel’s position can be construed in a number of different 
ways. I take it as the poet’s address to his colleagues to praise and importune the two 
gods. Since the next two vss. (5-6) consist of 1‘ pl. exhortations to proceed with the 
sacrifice and achieve effective ritual poetry, my interpr. fits the larger context well. Ge 
also seems to assume the referents are human, but are rather the potential beneficiaries of 
the poet’s own plea to the gods (sim. WG). By contrast Schmidt (and less clearly Lii) take 
it as direct address to the gods; Schmidt “... wollen wir jetzt euch, Indra und Agni, zur 
Hilfe rufen.” Given the number discrepancy between pl. vaf and the dual dvandva indra 
... agni, this seems unlikely. Note also that the non-initial accent on agni precludes a voc. 
interpr. of the dvandva, though that alone would not prevent va from referring to them. 

I do not understand the intrusion of the Maruts here. They are not gods of the 
dawn sacrifice, nor are they associated with the Vala myth or with the Angirases. Perhaps 
their prominence elsewhere in the Vth Mandala (esp. V.52—61) is responsible for their 
brief appearance here, prompted by the mention of Indra. They are presumably not only 
the objects of yéjanti but also of avivasantah. “winning” them would involve persuading 
them to come to our sacrifice. 


V.45.5—6: As noted in the publ. intro., these two vss. form an omphalos and are 
structurally parallel, with the poet addressing his priest-poet colleagues with hortatory 
subjunctives. The immediacy of the vss. and the sacrificial context of the hymn make this 
a more likely scenario than Say.’s suggestion that the Angirases are speaking these vss. 
For strenuous arguments against Say.’s interpr., see Lii p. 327. 


V.45.5: As suggested already by Ge (n. 5b) and, independently, Thieme (ZDMG 95 
[1941] 82-83 [=KI]Sch. 7—8]) and accepted by all subsequent tr., a better reading is 
obtained by segmenting duchiinam inavama, against Pp. duchiind minavama. This 
requires no emendation to the Samhita text. 
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V.45.6: Unlike the first hortatory vs., this second one is not entirely tied to the here-and- 
now; rather it provides three separate historical/mythological models for the effective 
poetic vision (dA7-) that we are aiming to create now (pada a). The first model (b) appears 
to be a variant of the Vala myth so prominent in the rest of the hymn, but those in c and d 
are obscure. 

In b the first question is the grammatical identity of ya. It is generally taken as 
nom. sg. fem., but Old suggests that it might alternatively be a (short) instr. sg. fem. In 
the former case the referent of ya would be the dhi- of pada a, which would be the subj. 
of mnuta and identified with the “mother of the cow” (ma¢a ... g6h); in the latter it would 
be parallel to the two instr. sg. fem. yaya opening c and d. I favor the second interpr.; 
although the former is not impossible, I find the syntactic parallelism a stronger 
argument, and ya could owe its abbreviated form to being displaced from initial position 
by the preverb 4pa. If the instr. interpr. is correct, this leaves the subj. of snuta and 
referent of “mother of the cow” open. Old and Ge both consider it to be Usas. Again, this 
is not impossible, but I think it may be Sarama, whose finding of the cows is treated in 
vss. 7—8 -- though Dawn as “mother of cows” (gévam mata) is found in vs. 2 and is also a 
strong candidate. 

Ge remarks apopos of pada c “sonst unbekannte Sage” (see also Lii, p. 329), and 
it is likely that we will not get further than that. Ad VII.99.4 Old tentatively suggests that 
the name of a Dasa, vrsasiprdé, that occurs in that passage might have something to do 
with our visisipra-, but even if so (and it’s certainly possible), this is a deadend, since all 
we know of VrsaSsipra is that he’s a Dasa and killed by Indra and Visnu. Like the Maruts 
in 4d, the fleeting intrusion of Manu here is unexpected and unexplained. 

Even more so the “wandering merchant” ( vanig vankuh) of d. On vanku- see 
comm. ad I.51.11 and, esp., 1114.4. Although the standard rendering is ‘flying’ (see, e.g., 
Ge, Schmidt), its derivation from V vafic ‘move crookedly, meander’ makes ‘meandering, 
wandering’ more likely. In I.114.4 it modifies kav/-. I suggest there that it refers to an 
itinerant poet, and merchants are at least as likely as poets to be itinerant, following a 
meandering course as they peddle their goods. But who this particular merchant is meant 
to be and how and why he needs a dfAi- to attain his piirisa- remain unclear. If I had 
Dumézilian tendencies, I might suggest a trifunctional interpr.: pada b = 1* function, c = 
2™ function, and d = 3™ function (at least the latter two might work -- 1‘-function b is a 
bit of a stretch). But even if this interpr. were persuasive, it doesn’t explain what the 
material is doing in this hymn at this point. 


V.45.7—-8: Here the mythic model of the dawn accompanying the dawn ritual, the opening 
of the Vala cave through the verbal efforts of the Angirases, is spelled out. 

Note the variant versions of the phrase “Sarama found the cows”: 7c sardmda ga 
avindat, with augmented imperfect; 8d saréma vidad gah, with aor. injunctive (per Pp.) or 
aor. indicative (sardmavidad, with augmented avidatis a possible reading). For 
Hoffmann’s interpr. of this vs. pair see Injunk. 164-65. 


V.45.7: Note that 3 of the 4 verbs are augmented (dndnot, arcan, avindat), the Aba 
preterital pf. (cakara). 
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V.45.8: The subordinator yéd comes quite late (2" position pada b) in the subordinate 
clause presumably occupying the first hemistich, and it is preceded not only by the subj. 
( visve) but by a heavy temporal loc. expression (asyé vylisi mahinayah) -- in violation of 
standard RVic subordinator placement. This anomaly may have led WG to take pada a as 
a nominal main clause: “Sie alle (waren) ... (zugegen).” I am sympathetic, but think the 
clause division is unnecessarily radical. It is possible that b is a conversion into a 
subordinate clause of IV.3.11b sam digiraso navanta gobhih with pada a acting as a 
preposed afterthought. 

The 2"! hemistich brings another syntactic problem: in c the Pp. interprets ditsa 
(before a vowel) as nom. -a/, a grammatical ident. that in turn requires that c be an 
independent clause. The Pp. reading is defended by Old and fld. by many, incl. Ge, 
Hoffmann (Injunk. 165), WG. With Lii (385 n. 2; fld. by Schmidt p. 177, Janert p. 10) I 
prefer the loc. dtse, parallel to paramé sadhasthe, and defining the place where Sarama 
found the cows in d. 


V.45.9: The first hemistich is metrically problematic. HvN put the pada break after 
saptasvah and distract siiryo, yatu, and saptasvah, their 2" pada, beginning ksétram, has a 
caesura after 3 (though see their n.). It is also possible to take ksétram as the last word of 
pada a (see Schmidt’s layout, p. 178) and to restrict the distraction to a single word, either 
suryah or saptasvah, though this produces a bad cadence. In that case I would suggest that 
the 2™ pada orig. began *yéd yad: reading * yd4d ydd asya produces an opening of 4 and, 
with post-caesura urviya dirgayathé, makes a fine Tristubh. The 2"! (or 1) yéd would be 
the neut. sg. N/A participle to Vi. 

Even if this possible emendation is not accepted, it is still possible to take yad as 
the neut. participle, not the subordinator: this interpr. is represented in my tr. by 
“stretching” and by the lack of a relative cl. With double yéd the tr. would read “to the 
tract of land which is stretching widely at (the end of) his long course.” 

The 2™ hemistich contains a pres. injunctive, patayat, and a pf. [/redupl. pres. ] 
subjunctive didayat. In the publ. tr. they are both rendered as imperatives, matching the 
pattern set by yatu in pada a. I now think that this interpr. lacks refinement and should be 
altered. The vs. in general concerns the coincidence between the sunrise and the ritual 
activities of the dawn sacrifice. We hope for the sunrise (hence the impv.), which is in 
fact realized in the next vs. By contrast, the ritual activities in the 2" hemistich are under 
our (=priests’) control and can therefore simply be described. Exactly what the referents 
of the falcon (c) and the young poet (d) are is disputed (see the various interpr., incl. 
those that do not consider them ritual referents at all [notably Lii 329-31]). Starting with 
d, yiivan- kavr-is frequently an epithet of Agni and Vd/is a typical Agni verb, so it seems 
likely that this is a reference to the kindling of the fire at the dawn ritual. Although 
“going among the cows” sounds more like soma (mixing with milk), the cows here can 
be the ghee oblations poured into the fire, which will cause it to flame more brightly. If d 
refers to Agni, then c is likely to refer to Soma; certainly the andhas- ‘stalk’ is Soma 
vocabulary, and the falcon is Soma’s vehicle in the Somaraub. What exactly is going on 
eludes me, however. As for the tense/mood distinction between patayat and didayat, it 
may be that the distinction is illusory: one of them was simply brought into superficial 
harmony with the other, so that both end in -aya¢, though they should be inj. and subj. 
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respectively. Or it may be that the injunc. is followed by a subj. to indicate that the 2" 
action follows the first (“the falcon flies to the stalk; the young poet will shine ...”). 


V.45.10: The structure of this vs. matches that of the last one: the first half describes a 
cosmic event outside of human control; the second ascribes control to the ritualists. What 
is striking is that the same event is treated in both halves: the rising of the sun. In ab the 
Sun has agency; he yoked his own horses and mounted the sky. But in c it is the priest- 
poets (“the wise” dhirah) who guide him, through the waters that stand still for this 
progress, “giving heed” (asrnvantih) presumably to the poets’ words. (I owe the germ of 
this interpr. to Dieter Gunkel [p.c.].) 


V.45.11: Most interpr. construe apsu with dadhise and tr. the latter as ‘you have placed’, 
hence “you have placed your dA/in the waters.” But med. forms of Vdd generally mean 
‘acquire, assume’, and furthermore the standard interpr. is either nonsensical or requires a 
substantial backstory -- such as Old’s “[ein] Zauber fiir Wiedererscheinen der Sonne nach 
langen Regengiissen.” I follow Ge in taking aps with svarsém “das ... die Sonne im 
Wasser gewinnt”’; the sun was manifestly in the water(s) in the immediately preceding vs. 
-- however metaphorically we wish to interpret those waters (I would take them as the 
floods of dawn light we encountered in vs. 2). Thus “winning the sun in the waters” is 
simply an expression for causing the sun to rise at dawn. For further disc. on the place of 
this vs. in the hymn, see publ. intro. 

The number discrepancy between 2™ pl. vah and 2" sg. dadhise is easily 
accounted for in the same general manner as the va/ in vs. 4 (see comm. thereon): 
dadhise is the poet’s self-address to himself, while va/ is addressed to his colleagues. As 
in vss. 5—6, these two distinct 2" ps. references are joined in a joint 1* pl. in cd (syama ... 
tuturyama). 


V.46 All Gods 

On my hypothesis concerning the reason for this hymn, viz., support for the ritual 
innovation of the Patni, see publ. intro. Save for the final two vss. devoted to the wives of 
the gods, there seems no rationale for the deities included or excluded from the 
enumerative vss. or for the repetition of some and not others. 


V.46.1: As noted in the publ. intro., this preliminary vs., preceding the apparently 
unconnected series of enumerative vss. calling on various gods, esp. female divinities and 
the wives of the gods, sets up the scenario: in pada a the poet-sacrificer has yoked himself 
to the chariot pole (dhur-) along with his wife, the recently introduced ritual Patni, an 
image found elsewhere for the same pairing. Since dfur- is feminine, the remaining 
feminines in this vs. (b (4m ... pratéranim avasylivam, c: asyah) can refer both to the 
chariot pole and to the Patni. In b the feminine obj. is said to be “furthering (the 
sacrifice)”; though the default obj. of pra V iis dyus- ‘lifetime’, yajfam can also serve as 
obj.: cf., e.g., 1.17.2 yajadm pra tira. (On avasyltivam see comm. ad vs. 7 below. One 
might also note that, while ‘seeking help’ makes sense in context, esp. when read with vs. 
7, this word could also be taken as a phonological scrambling of @yus-.) In c the speaker 
asserts that he does not wish to revert to the old ways or be released from the yoked 
pairing. In other words, he has accepted the ritual innovation of the Patni. 
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Most interpr. take pathdh as gen. sg. with vidvan. Since that pf. part. is generally 
used absolutely (“[as] knowing one”’), I take pathdh rather as acc. pl. extent of space with 
nésati. For a clear acc. of the path with nésa- see 1.91.1 tvam rajistham anu nesi pantham. 


V.46.2: Among this group of mainly male divinities we find the Wives (gnah, a word 
only used for the Wives of the Gods in the RV) and Sarasvati in the 2™ hemistich. 

The first pada consists only of vocatives, each accented since there is no 
inherently accented word preceding. In b the accent on maruta (modifying pada-initial 
Sardhah) is surprising, however, since it follows the verbal lexeme pré@ yanta with accent 
on the preverb, and the following voc. visno lacks accent following utd. 

Notice the coincidence of verbal endings for two different person / number / voice 
combinations: yanta 2™ pl. act. impv. V yam, jusanta 3“ pl. med. injunc. V jus. 


V.46.3: The previous vs. consisted of vocatives in ab and nominatives in cd. Here we find 
accusatives, with the governing verb Auvé postponed until the beginning of the 2" 
hemistich. The first four divinities in vss. 2 and 3 are the same, but the four individual 
vocc. 4gna indra varuna mitra of 2a are arranged in 3a in two dual dvandvas indragni and 
mutravaruna, in opposite order. The Maruts, Visnu, Pusan, and Bhaga (bhdga-) are also 
repeated from vs. 2. Otherwise the emphasis is on divinized natural elements. As for 
female divinities, we find Aditi immediately after her offspring Mitra and Varuna, as well 
as the waters (apéh). 

Unfortunately the repetition of bhdga- is obscured in the publ. tr. by its rendering 
as “Fortune” in 3d, though both 2d and 6c call him Bhaga. “Fortune” in 3 should 
therefore be changed to “Bhaga.” 


V.46.4: In pada a asridhaf is clearly pl., though it occurs in dual context (uf@ ... visnur 
uta vato asridhah). There seem to be 3 possibilities: 1) it also modifies the gods in pada b, 
the Treasure-giver (dravinodah) and Soma; 2) it refers to the gods in general, as in I.3.9 
visve devaso astridhah, 3) it refers to goddesses or the trio of goddesses so denominated in 
1.13.9 a sérasvati mahi tisr6 devir mayobhivah/ ... asridhah (note mayobhivah like 
mdayas karat in our pada b). There is no clear way to choose, and it scarcely seems to 
matter. I would of course prefer the third possibility, since it involves a female presence 
in this vs., but the support for this possibility is not strong. 

The vs. contains the 3 mention of Visnu and the 2" of the Asvins; the other 
divinities are newly named. 


V.46.5: The Maruts recur for the third time (the 2" time in the corporate entity, the 
Marutian troop [mérutam sardhah)), as does Pisan, with Brhaspati substituting for the 
Brahmanaspati in 3c. Varuna and Mitra also make their 3™ appearance, this time with 
their regular companion Aryaman, rather than the Aditi of 3a. 


V.46.6: The mountains of 3b reappear here; the waters, their companions in 3b, are 
replaced by the rivers (nadyah), also feminine of course. Bhaga also recurs from 2d and 
3d. It seems significant that Aditi is the last divinity named before the “wives” vss. 
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V.46.7: The help for which the wives of the gods are insistently entreated (avantu nah, 
pravantu nah) reminds us of the adj. qualifying the chariot pole / Sacrificer’s Wife in 1b, 
avasyuvam ‘seeking help’ and provides a type of ring. 

With Ge and WG, I take ‘u/dye as referring specifically to the propagation of 
children, a function appropriate to the wives of the gods, against Re’s insistence that it 
refers to the production of inspiration (though in his long n. he admits that there is “une 
certaine association entre 7 et la notion de procréer’’). 


V.46.8: This last vs. is in a diff. meter and also shows some metrical irregularities (see 
HvN notes). It seems tacked on, to allow an enumeration of the gods’ wives in question, 
most of whom (save for Indrant) have a very shadowy existence. It is also not clear 
whether asvinrand ratrefer to a single individual or two. 

The last phrase, ya rtir Jéninam “which 1s the regular season for women,” is 
somewhat puzzling, made more so by the fact that there is no overt referent in the main 
clause for the yah, since the verb vydntu lacks an object (also in pada a). I follow Ge (flg. 
Say.) in taking this as a reference to the patnisamyaya offering (or its forerunner), and I 
therefore supply ‘offering’ as obj. for vydntu (havis-, etc., is a common, though not 
invariable, obj. to this root). The rel. cl. is then also a pun: it refers not only to this 
offering, which is the ritual “time/season” allotted to women, but probably also to their 
menstrual periods, since sti- is regularly so used later. For a similar pun, using the adj. 
rtviyavati-, see VIII.12.10, 80.7. 


V.47 All Gods 


V.47.1: As noted in the publ. intro., I take the subj. of this riddling vs. to be manisa 
“poetic inspiration’, but until this word appears (end of pada c), the vs. both invites an 
identification of the subject with Dawn and makes that impossible. The nom. sg. 
participles prayufjati and bodhdyantiare characteristic Dawn vocabulary, but Dawn is 
also regularly identified as “the daughter of heaven,” which phrase is here in the genitive: 
divah ... duhitith. \t is her “great mother” (mahi mata) who is the grammatical subj. 

My interpr. generally follows that of Old. Others (Ge, Re, WG) seek to make 
Dawn subj. at least of the first hemistich and are thus forced into awkward interpretations 
of the phraseology and into division of the vs. into two clauses. Assuming (with Old and 
me) that manis@is the subj. of the whole vs., the point would seem to be that the 
inspiration that produces the poetry of the early morning ritual has the power to beget 
even Dawn herself -- the usual semi-hubristic boast by the poets that even the cosmos is 
regulated by the ritual performance and the poetry recited there. The phrase “(coming) 
from the fathers” (by my interpr.; some others take pitfbhyah as dative) reflects the 
transmission of the poetic tradition from older generations to younger ones. For manisa 
‘constantly calling’ (johuvana), see VII.24.2 j6huvati manisé, also adduced by Old. 


V.47.2: Again I take the vs. as having one referent, while Ge, Re, and WG split it into 
two sentences with two different subjects. In my view, the intent is again to mislead -- 
that is, in this riddle hymn, to suggest one referent to the audience and then spring a 
different one on them towards the end of the verse, in this case the very last word panthah 
‘paths’. These are presumably the paths that connect heaven and earth and enable the 
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gods to come to the sacrifice and the sacrificial offerings to make their way to heaven. 
Although paths are not ordinarily credited with much agency -- and the descriptions in 
the first hemistich attribute bustling activity to their referents -- the lively traffic between 
heaven and earth can spill over onto the paths that bear this traffic. 

tadapah is most likely adverbial here (so already Gr), though Ge suggests it is 
nom. pl. “mit Abfall der Endung,” for which there is no motivation. 

The “nave of the immortal one” (am/ftasya nabhim) can refer both to the ritual 
ground and to the height of heaven, again suggesting the connection between those places 
that is established by the paths. 

For ananta- see disc. ad vs. 4. 

For the formula visvatah sim pari and the unusual placement of sim, see my 
“Rigvedic visvatah sim, Or, Why Syntax Needs Poetics” (1998, Fs. Watkins). 


V.47.3: In this riddle vs. the referent is not explicitly named, and in fact an initially 
bewildering set of incompatible identifications comes pouring out: a bull, the sea, a bird, 
a stone. But all of them are possible aspects of the sun (for similar vocab. see IX.83.3), 
and esp. in the 2" hemistich the position specified (‘in the middle of heaven”) and the 
actions depicted point strongly to the sun -- a referent generally agreed upon by 
interpreters. 

The “womb of the age-old father” (purvasya yonim pitiih) is a gender-bending, 
though understated, paradox. It is likely that the sun’s age-old father is Heaven (Dyaus 
Pita) -- on the parental relationship of Heaven and Earth to Surya, see esp. I.160 -- in 
which case the womb is probably (lower-case) heaven, the place through which the sun 
travels. In the next pada he is unambiguously situated there: madhye divo nihitah, so at 
least in this instance one of the side-riddles of the vs. is solved almost as soon as it 1s 
posed. 


V.47.4: As often elsewhere in the RV, numerology begets obscurity. Nonetheless, the 
most likely referent here is Agni. As Ge points out, the four and the ten in the 1* 
hemistich may well refer to the four priests (so already Say.) or the four arms of the two 
main priests, the ten, as often, to the fingers. The “bearing” by the four might refer to the 
transport of the new Ahavantya to the east end of the ritual ground and the depositing 
there (hence the “‘rest”’); the ten (fingers) are making offering into the fire (“giving it 
suck’’), to cause it to flare up. Hence the balanced opposition of rest and motion in ab. 
The threefold cows of pada c are puzzling, but three is of course a number closely 
associated with Agni: the three ritual fires, his three births (e.g., X.45.1), the three 
pressings, etc. For Agni’s triads, cf. X.45.2 (right after the three births just referred to) 
vidina te agne tredha trayani “we know your threefold triads” (also VIII.39.9 for his three 
domains). See also tridhaétu-sriga- ‘having tripartite horns’ of Agni in nearby V.43.13, 
where it may refer to the three hearths — not candidates for our tripartite cows, I’m afraid. 
For these threefold cows Say. (see Ge n. 4c; so also Re) suggests sun’s rays, WG milk- 
streams, but ‘threefold’ is not a standard characterization of either set. Note also 
tridhatubhir arusibhih “with threefold ruddy (cows)” in IX.111.2, where the phrase refers 
to accoutrements of Soma, and Soma is a possible, if somewhat unlikely, referent for this 
vs. as well: the ten (fingers) are a common trope in the soma mandala, referring to the 
priests pressing and preparing the drink. Pada a is harder to apply to soma, beyond the 
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generic notion of four priests. The circling threefold cows could, I suppose, be the 
streams of the heavenly soma. Still, Agni seems a better, though not perfect, candidate. 

Pada d, with divah ... antan# “the ends of heaven,” echoes 3d réjasah ... dntautt 
“the two ends of the airy realm,” and both contrast with the “endless” (anantasah) paths 
of 2cd. The dual in 3d points to a straight trajectory from one end to the other, reinforced 
by the verb v/cakrame ‘he strode’ (though it’s not in the same clause with the “ends”): 
the sun’s journey across the sky from one horizon to the other. The plural in 4d is more 
diffuse, as is the verb caranti pari “they wander/circle around.” The phrase divo dnta- 
[pl.] “the ends of heaven” is quite common, but I am not sure what the plural conveys -- 
that there are numerous divisions of heaven, each with its own boundaries? that heaven is 
effectively end-less (like the ananta- paths of 2) because there are always more ends? In 
any case the sun’s purposeful trip from one place to another in vs. 3 seems contrasted 
with the more comprehensive travels of the subject of carantiin 4d. Is that subject the 
threefold cows of 4c? If so, many of the possible triads suggested above are eliminated. 
Save for the ‘threefold’ (and, I guess, the cows), Agni’s plumes of smoke would make the 
most sense in d. But I confess bafflement. 


V.47.4-5: Note the parallel openings of 4a catvara im bibhrati ... and 5c dvé yad im 
bibhrtéh ... But this parallelism gains complexity from the fact that V béris used in two 
different senses: in 4 it means ‘carry’, but in 6 it refers to the bearing of children. 


V.47.5: The opening 1dém vapur nivacanam “Here is the wonder, the enigma” announces 
this vs. as potentially even more obscure than what precedes. Each of the three following 
padas is presented as a paradox, but the contents do not seem significantly more 
enigmatic than the rest of the hymn; in fact, the explicit paradoxes point the way to their 
solution. 

The first -- the rivers move, but the waters stay -- seems unconnected to the 
themes of the hymn, simply presenting a wonder of the natural world: no matter how 
much the rivers flow, there is always water in them (see Ge n. 5b). The verb céranti 
repeats that of 4d (and see cdrase in 4b), but does not echo its meaning there. 

The second hemistich does continue the ritual and cosmic focus of the rest of the 
hymn (see the parallel openings of 4a and 5c cited just above). It treats the surrogate 
parentage of an unidentified figure. Ge (n. 5cd) suggests that this figure can be both Agni 
and the sun, with two different mother-substitutes referred to depending on the original 
identification of 7m. In Ge’s view, Sirya’s “real” mother is Dawn, but the two other 
females who bear him are Heaven and Earth; for Agni, the kindling stick is the mother, 
but the two other females are Night and Dawn. In both cases the two have different 
places of birth, but form a twin pair. Although I am not overwhelmingly convinced by 
Ge’s identifications, I do not have better ones. Of his two suggestions, Agni seems 
significantly more likely than the sun. The sole passage he cites as evidence for Dawn as 
the sun’s mother (VII.63.3) does not seem to me to say that, and of course Dawn is more 
commonly his lover. The evidence for Night and Dawn as Agni’s surrogate mothers is 
much more robust; the two passages he cites (1.95.1, 96.5) both depict the two giving 
suck to Agni using the same verb as found here (4b), though not in this vs.: 1.95.1 
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anyanya vatsém uipa dhapayete; 1.96.5 naktosasa ... dhapdyete sisum ékam. 
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V.47.6: This is the last real vs. of the hymn, preceding the meta-reference to the hymn 
itself and wishes for its efficacy (vs. 7). 

In the first hemistich the subj. of v/tanvate appears to me to be the poets/ 
ritualists; Iam not sure of the identity of asmaz, but given its lack of accent, it should be 
someone already present in the discourse -- probably the 7m of 5c, which, as was just 
discussed, can be either/both Agni or/and, less likely, Sirya. Pada b continues the 
motherhood theme of 5cd. With Re, I consider the mothers here to be an unmarked 
simile: the production of ritual poetry by the poets is implicitly compared to the weaving 
of baby clothes by mothers. 

The “paths of heaven” of vs. 2 return in the phrase divas patha (6d) “along the 
path of heaven” (note the close sandhi). Who the referents are and what is going on in the 
2" hemistich are unclear, made more so by the grammatical multivalence of the principal 
actors in the 2" hemistich: v/sanah can be nom. pl. or, less likely, acc. pl. (or, even less 
likely though the solution of most [Ge, Re, WG], gen. sg.: the gen. sg. is otherwise vrsnas 
and, as far as I know, never read trisyllabically); vadhvah can be nom. pl. (Ge, Re, WG), 
acc. pl., or gen. sg.; the part. 226damanah can be nom. pl. masc. or fem. or acc. pl. fem. 
Ge in his Nachtr. does confront the morphological problem of vrsanah, suggesting that 
it’s an irregular gen. sg., but he also provides an alternative transl., with vfsanah as nom. 
pl., that my own tr. follows. In this interpr., acdg. to Ge., the gods are the bulls on their 
way to unite with their wives, “die Dichtungen der Sanger.” Assuming that the referents 
of vadhvah are the dhiyah of pada a, the sexual union of these thoughts and the gods for 
whom they’re composed seems plausible (in a RVic universe). The only question is who 
is going to whom, and the two-way street of Vedic ritual allows movement in either 
direction: the hymns going to heaven to unite with the gods, or the gods coming from 
heaven to the ritual ground to unite with the hymns. I have gone for the latter. See disc. of 
the paths ad vs. 2. 

With Old I take upapraksé as loc. to a them. stem upapraksa- 

If this interpr. of the vs. is correct, it provides the hymn with a thematic ring 
compositional structure. The first two vss. provide the materials that will return in vs. 6. 
Vs. 1 introduces the inspired thought coming from heaven and established at the 
sacrifice, thus linking the divine and human worlds, and vs. 2 sketches the highway 
linking these two worlds, the encircling paths. In vs. 6 the inspired thought of vs. 1 is 
represented by the dhiyah (insightful thoughts) produced by the unnamed priests (ab), 
and these thoughts are configured as the new brides of the bullish gods who have utilized 
the paths of vs. 2 to come to the sacrifice and unite with them. The interior vss. present 
the sun (vs. 3) but concentrate on the ritual fire (vss. 4-5). Given the emphasis on the 
ritual and its connection to heaven, I’m not quite sure why the sun intrudes in 3—perhaps 
its journey across the sky is compared or contrasted with the journey between heaven and 
earth we find elsewhere in the hymn. 


V.48 All Gods 


V.48.1: My interpr. follows that of Old in most particulars, but is also informed by my 
view that the hymn as a whole is a Dawn hymn (see publ. intro.). I therefore think that in 
the 1‘ hemistich the dative recipient of the poets’ compositions is Agni, not, per Old, 
Varuna, nor, per Re, Indra. (Ge and WG do not identify the recipient.) Although the 
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descriptors in b are not strongly typical of Agni, the “own dear foundation” (priyaya 
dhém/(a)ne) in pada a would be appropriate for the establishment of the offering fire at the 
beginning of the morning sacrifice. 

With Old I take the subject of cd, identified as feminine by nom. mdayini, as 
Dawn, and I also follow him in considering the hapax amenyd- as dissimilated from 
* Jmemyé-, a thematic nominal deriv. of the intens. to Vmi‘(ex)change’, formed like 
vitartura-, adardira-, as he suggests. Modifying réjas- ‘(dusky) realm’, it would express 
the constantly changing color of the sky at dawn, and is comparable to the intens. part. in 
1.96.5 néktosasa varnam amém(i)yane “Night and Dawn, ever exchanging their color,” as 
Old also points out. Whatever the etymology of maya- (whose possessive deriv. mayini 
closes the vs.) -- I favor Thieme’s connection with V mi ‘(ex)change’, which, however, is 
rejected by Mayrhofer (EWA s.v.) -- the polarized initial and final words of the 
hemistich, #amenydsya ... mayin#, provide a phonological and, if Thieme is correct, an 
etymological frame for the hemistich. 

And what happens within that frame? In my view the image is that of dawn in a 
partly cloudy sky. The conceit is that the rays of Dawn spreading across the cloudy sky 
look like streams of water -- water that Dawn has appropriated from the cloud (“choosing 
the waters in the dark cloud” abhré ani apo vrnana). Since the image makes sense with 
the transmitted apah ‘waters’, I see no reason to follow Old (and partly WG) in assuming 
it stands for *4pah ‘work’. The same phrase “choosing the waters” is also found in 
IX.94.1, though in a very different context. I explain it there as a deliberate poetic 
deformation of the common expression apo vasand- “clothing oneself in the waters.” 
V.48.2: The image in Icd is repeated with variation in 2ab. The fem. sg. subj. of 1d has 
been replaced by the fem. pl., easily interpr. as plural Dawns, as often. The verb is held 
constant, though the root aor. atnata substitutes for the pres. vitanoti. The waters/rays of 
light that the Dawn spread out in lcd are now characterized as forming a pattern or 
tracery across the dusky realm (visvam 4 réjah) that also figured in lcd. The spreading 
performed by the Dawns is done “along the same course” (samanya vrtdya) by my 
interpretation -- that is, the same course that the successive Dawns follow day after day. I 
do not understand why their pattern of light is “hero-strengthening” ( vird-vaksana-). 
Perhaps this is simply a reference to the usual trope that dawn rouses all people to 
undertake their daily labors. 

The adjective may also prepare for the more human-oriented 2™ hemistich, in 
which the pious man seems to do battle with time itself, embodied by the ever advancing 
dawns. The interpr. of the hemistich is complicated by the shifting senses of the words 
dpara- and purva-. If these have temporal reference here, the sense would have to be that 
the man repels later dawns, while lengthening his life with earlier ones (so in fact both Ge 
and Re). But this does not accord with Rigvedic conceptions of time: there is no 
preventing the dawning of each new day; even a hero cannot contravene the cosmic laws 
of time. It would also be somewhat odd to say that a man lengthens his life with past 
dawns; this would seem to indicate that he has no future, unless he can fight off the 
dawns to come. It therefore seems preferable to follow Old (also fld by WG), who takes 
the two adjectives as spatial: 4para- ‘behind, to the west’, pirva- ‘in front, to the east’. 
With these values in play, the man sends each new day behind him -- the dawn facing 
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backwards as she passes from east to west -- and piles up his future with the dawns in 
front of him, to come. 

This vs. is full of alliteration and sound play, esp. in pada c: a: ta atnata vayinam 
viravaksanam / c: 4po 4pacir 4para 4pejate (noted also by Watkins, Dragon 109) / d: pra 
purvabhis. 


V.48.3: As noted in the publ. intro., this vs. is the hardest in the hymn and, as the middle 
vs., serves as an omphalos. It contains several temporal expressions and thus continues 
the theme of the passage of time found in the 2" half of vs. 2, but the rest is rather 
unclear. My rendering is tentative and also differs considerably from those of others, the 
details of which cannot be fully covered here. 

Already in pada a the alternation of days and nights is alluded to with the 
polarized expression ahanyébhir aktubhih. Although the adjectival form of ahanya- seems 
to invite an interpr. whereby the word modifies the adjacent instr. pl. gr@vabhih, the 
result, “with the daily pressing stones” (Ge “mit den taglichen Presssteinen”), doesn’t 
make sense, and I prefer to follow Re in considering it “une variante probable de dhabhir 
aktubhih.” Cf. ahobhih ... aktibhih X.14.9 and, with lexical substitution, dywbhir 
aktubhih (1.34.8, 1.112.25, 1.31.16). 

A more serious problem is figuring out what action is being performed in the first 
hemistich. In literal terms, the subject, whoever it is, sprinkles the/a superior mace, along 
with or by means of the pressing stones. Assuming we take the verb 4 jigharti seriously -- 
unlike Ge and Re, who tr. contextually (‘schleudert’ and “brandit’ respectively), with Ge 
suggesting a possible derivation from V Ar not V ghr -- the action is difficult to interpret, 
whoever the subject is. Why would one ‘sprinkle’ a mace? Old, flg. Bergaigne, suggests 
that the mace is really soma, but although we might think this would get us out of the 
difficulty, in fact the object of (4) Vghris never the liquid sprinkled, but the object that is 
sprinkled with it. 

Working backward from vss. 4-5, which have pretty clear references to Agni, I 
take Agni as the subject of 4 jigharti here. He prepares the mace by “sprinkling” it with 
his sparks, a sort of final or symbolic forging, while the soma produced by the pressing 
stones is sprinkled on the weapon at the same time. The two acts of sprinkling make the 
weapon ritually fit for use. (Agni’s ‘streaming’ r7t/- is found in 4a—another configuration 
of Agni as a liquid or as controlling liquid.) Under this interpr. the three apparently 
anomalous forms of 4 V ghrin the RV, here and in IV.17.14 and X.6.4, can be given a 
unified interpr. All three have Agni as subj. (in my view), and in all three Agni 
“sprinkles” an object with his sparks. See comm. on the two other passages. 

The loc. mayiniis a separate problem. The standard view is that it refers to an 
enemy at whom the vajra is wielded, hence tr. like Ge’s “... schleudert er die beste Keule 
auf den Zauberischen,” which, as we saw, requires the verb 4 jigharti to be semantically 
twisted. But the near rhyme mayin/at the end of vs. | refers to a positively viewed figure 
(in my interpr.), the goddess Dawn, and I suggest that mayini here, which occurs in the 
same prominent hemistich-final position, also identifies a positive figure -- in fact, Indra. 
Indra is called mayin- in VIII.76.1 and his maya- are often referred to (see the passages 
listed by Grassmann, s.v., including V.30.6 in this mandala). If it is Indra, the loc. does 
not have to refer to the goal of a brandished weapon, but can simply be a type of loc. 
absolute: “when the mayin- (is there),” that is, when Indra attends the sacrifice. 
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The doubled preverb 4, found both at the beginning of the hemistich and directly 
before the verb, seems to be a case of redundant repetition. 

The second hemistich also contains a temporal expression, samvartayanto vi ca 
vartayann aha “rolling up the days, they unroll them (again).” The idiom sam vv vrtis 
used of rolling up or out hides (cérma, V1.8.3, VIII.6.5), and this action is then 
metaphorically applied to darkness (¢d4mas-)(cf., e.g., V.31.3). The rolling up and out of 
darkness is thus a way of expressing the alternations of darkness and light, night and day 
-- in other words, a more poetic instantiation of the phrase in pada a ahanyébhir aktubhih. 
The problem is how to connect this fairly straightforward expression to pada c, if it 1s 
connected. Although it is an easy assumption that cd has a subord. clause / main clause 
structure (so Ge and Re ), it is possible to take c as attached to the first hemistich and d 
independent (so WG and me). The next question is whether the pl. subject of pracéran 
and that of vica vartayan are coreferential, and if so, who are they? and whose “own 
house” (své dame) do they enter? The latter question is easier to answer: (své) déme is 
almost always Agni’s. I therefore think that yésya also refers to Agni, and this is indirect 
evidence for my identification of Agni as subj. of 4 /igharti. But who enters Agni’s house 
“by the hundred” (satém) and rolls up and unrolls the days? In the publ. tr. I tentatively 
identify the subj. as “dawns,” with full awareness that this is grammatically problematic: 
the pres. part. vartayantah in d is masc., and so the only way to make this work is to 
assume that dawns are the subj. of c, but the subj. of d reverts to a generic masc. I 
suggested the dawns as subj. because they are the standard regulators of time (for this see 
VII.79.2, 80.1 with sém V vit and viv vrt respectively). Others (explicitly WG) suggest 
the gods or some subset thereof, but the gods don’t really have the role of causing the 
alternation of days and nights. I must leave the identity of the subject uncertain, although 
I am still inclined to think that it is at least an indirect ref. to the dawns. 

I do not understand the function of vain c; JSK does not discuss this passage. As 
for the ca in d, I think it contrastively conjoins the preverbs sam and vs, even though the 
morphological formations to which these preverbs are attached are not parallel. The ca 
also enables a sort of syncopated phonological figure, with (pra)céran in c deconstructed 
to (Vi) ca vartayan. 


V.48.4: This vs. is characterized by words regularly (though not exclusively) associated 
with Agni: dnika- ‘face’, varpas- ‘form’, rétnam Vv dha ‘establish a treasure’. This 
vocabulary gives support to my suggestion that Agni is also the subject of vs. 3, esp. 
since the asya in pada a (and b) should refer to something already present in the 
discourse. 

As for the (am ... ritim parasor iva, most comm. appositely compare V.7.8 pra 
svadhitiva riyate “(Agni) streams forth like an axe.” I consider the ritim to continue the 
liquid imagery of 3b. The abstract 77¢/- in its 4 other occurrences is either construed with 
the gen. pl. apém (VI.13.1, [X.108.10) or implicitly with other liquid vocabulary; cf. also 
the cmpd. rityap- (2x). The attempts by most interpr. to impose a different sense (e.g., Re 
‘]’élan-destructeur’) on this transparent deriv. of V7 ‘flow’ seem to stem from discomfort 
with the image, and esp. the simile of the axe. But the arc of sparks that sprinkle the mace 
in 3b (by my interpr.) would look like a stream, and anyone who has ever watched a 
person swing an axe (properly) would recognize the image: the fluent movement in a 
stream-like curve. (There are numerous You-tube videos.) 
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For bhérahiti- see comm. ad 1.129.2, V.29.8. 

Ge, flg. Gr., reverses 4cd and 5ab. I do not see the necessity for this. It puts the 
two forms of (-)énika- in the same vs. and continues the description of Agni begun in 
Aab, but leaving the hemistichs in their transmitted order certainly causes less thematic 
disruption than most changes of topic in the RV. 


V.48.5: Ge emends varuno to druno ‘the reddish one’, but this seems completely 
unnecessary. Although putting people in their places (generally jaéna- V yaf) is ordinarily 
Mitra’s duty not Varuna’s, these closely linked gods trade off qualities. That there is no 
simile marker is not surprising; gods are often equated directly with other gods when they 
perform the others’ functions. See, e.g., the series of identifications of Agni with other 
gods in II.1. 

On the formula dati varyam see my forthcoming article on dativara-. Although 
dati here looks like an anomalous root present, it is most likely a root-aor. subjunctive, 
which works very well here. 


V.49 All Gods 


V.49.1: As noted in the publ. intro., the first hemistich seems to pick up the last one of 
the previous hymn (48.5cd), where Bhaga and Savitar are identified as the givers of 
desirable things. Ayu is always a somewhat mysterious figure in the RV, and in this case 
it is difficult to tell whether the gen. 2yof dependent on rétnam (also in 2d) is in 
possessive or indirect object use -- that is, are the two gods distributing treasure to Ayu or 
Ayu’s treasure to others. Ge seems to opt for the former, Re and WG the latter. In this 
case, the end of the last hymn may be helpful: V.48.5cd nd tasya vidma ... yato bhagah 
savita dati varyam “We do not know that from which Bhaga and Savitar will give what is 
choice.” The ablatival yatah ‘from which’ indicates the source from which they will 
acquire what they then distribute. If 49.1 is in some way responsive to this, 2v6f should 
likewise indicate the source not the recipient of the treasure. 

In the 2"¢ hemistich I tr. the voce. nara purubhu/a ... aSvind as if acc., to avoid 
extra fuss. 


V.49.2: The standard tr. construe vidvan with prayanam dsurasya (e.g., Ge “’ Der 
Ausfahrt des Asura gewartig,” with a slightly odd rendering of vidvan, perhaps because 
he construes it with prét7?). But pada-final vidvan, which is quite common, is generally 
used absolutely, without an object (and tmesis would be unusual, though not 
unprecedented, with a participle). The absolute usage would be reinforced by likewise 
pada-final viyandn ‘discerning’ in c; the two participles define the subject as a sagacious 
and perceptive poet/sacrificer. 

The referent of the acc. sg. adj. jyéstham is entirely ambiguous: it can be neut. and 
modify rétnam or masc. and modify vibhdjantam. Since jyéstha- ‘distinguished, pre- 
eminent’ is used of both animates and inanimates, there is no way to tell -- and the 
decision hardly matters. More interesting is the cain d, which must link the phrase 
Jyéstham ... ratnam vibhdjantam ayoh, which refers to Bhaga (see 1b), with a gapped 
Savitar, who, though present in pada b and conjoined with Bhaga in lab, is not found in 
the clause in 2cd. See Klein DGRV 127. 
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V.49.3: The hapax adatrayda is universally taken as an adverbial instr. built to a fem. 

* adatra- with the meaning ‘ohne Geschenk empfangen zu haben’ (Gr), ‘ohne ein 
(Gegen)geschenk zu verlangen’ (Ge), ‘nicht geschenkweise’ (AiG III.76), etc. But the 
morphology rests on very little (there is no independent fem. -4@ stem), and, so interpreted, 
the word is also hard to make sense of. If it means ‘in a non-giving/distributing fashion’, 
it is immediately contradicted by the statement that the gods do distribute good things 
(dayate varyani). To make it work somewhat better, most interpr. sneak in the notion of 
counter-gift: that is, the gods distribute good things without expectation of getting 
something in return. But this hardly fits the Vedic conceptual universe any better. Gods 
don’t selflessly hand out “free gifts”; they expect praise and oblations in return. This is, 
after all, the reciprocal arrangement that the whole RV rests on! I therefore suggest an 
entirely different analysis of the word, as adatra-ya-, a root noun cmpd. with V yd ‘travel, 
drive’ as 2" member, hence ‘traveling to those (so far) without gifts’. The accent is 
correct for such a cmpd. We need a nom. sg. with underlying final -s, but *-yas in sandhi 
would yield the - ya found in the passage, so only the Pp. would need emendation. The 
cmpd. would refer to the standard journey of gods to the sacrifice, bringing goods to 
distribute to the sacrificers; note the presence of the same root V_yain prayanam 
‘advance’ in the preceding vs. 2a, referring to the same advent of the god(s) at the 
sacrifice. 

As noted in the publ. intro., the vs. seems to refer to the distribution of daksinas, a 
ritual event that in RVic times happened at the dawn sacrifice (as here: vésta usrah), not 
at the Midday Pressing as in classical Srauta ritual. 

This phrase vasta usrah is found 3 other times, all pada final, with the other three 
occurrences (IV.25.2, VII.69.5, VIII.46.26; cf. also VI.3.6 vasta usrah) containing usrah. 
Although Gr classifies vasta as the 3“ sg. med. pres. of V vas ‘wear’ (that is, pausal form 
vaste; so Pp.), it is clear from the phraseology that it must belong with V vas ‘dawn’, and 
is most likely a form of the loc. to véstu- ‘dawning’; see AiG II.153—54 with lit. cited 
there. I do not entirely understand the mechanism that produced the form we have, and in 
fact several different pathways have been suggested. Wackernagel simply attributes it to 
shortening of -2 in * vas/a usr... < * vastavusr..., but I find the shortening hard to motivate. 
Others (e.g., Oldenberg) suggest that it rests on a u-stem loc. sg. *-av/ -o, which would 
yield the sequence directly. Although I was dubious about Old’s suggestion becasuse of 
the cost of positing an alternative loc. sg. that is not directly attested, I have been 
persuaded by TY’s view that it continues an IE endingless loc. (in full grade), and this 
archaism was preserved in a cadential formula that enforces a light syllable in this 
position. 


V.49.4: The standard tr. supply a verb (such as ‘grant’) in pada a, but this seems 
unnecessary. The clause can be an equational expression; gods are called upon to be 
varutham ‘defense’ elsewhere: cf. 1.59.8 bhava variitham grnaté ... (Agni); sim. VII.32.7 
(Indra), VIII.67.3. 


V.49.5: There is no overt referent in the main clause (c) for the yé in ab, but ‘they’ 
(namely the poet/sacrificers) are clearly to be the beneficiaries of the good actions in c, 
who, in d, appear in the 1* ps. 
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V.50 All Gods 

As often, the poet embellishes a fairly simple message by playing with personal 
reference, cycling through all three persons in very short compass. See the disc. in the 
publ. intro. as well as more details in the comm. on individual vss. below. 


V.50.1: The vs. (and hymn) opens cleverly: the 1‘ two words are visvo devasya, and until 
we encounter the genitive ending on the 2" word, we expect the “every god” that would 
be appropriate to an All God hymn. Instead, the 2™ pada opens with the real referent of 
visvah, namely the polar opposite of ‘god’, mdartah ‘mortal’. 

On isudhyati see comm. ad I.128.6 and my 2021 “Vedic isudhya- and Old Avestan 
isud-, istidiia-: The Aim of Praise” (Fs. Lamberterie). In the course of re-examining the 
members of this word family, I have somewhat changed my interpr. of this passage. In 
the publ. tr. I take “wealth” as the target or goal of ssudhyati ‘aims at’; however, insofar 
as the Vedic and Avestan verbs express the target, it is in the acc. (see VIII.69.2), and it is 
the divine recipient of praise, not the desired countergift to the praise. The Pp. interpr. 
raya as dat. rayé, which is neither the desired case nor the desired goal. It would be 
possible to read it as acc. pl. rayah ‘riches’, which couldbe an acc. goal (“everyone 
desires riches”’), but since this still deviates from the preferred expression with isudhyda-, I 
now prefer to supply “god Leader” as the goal, with dat. rayé expression what we hope 
for in return: “Everyone aims (praise) (at god Leader) for wealth.” 

Padas b and d both contain a 3™ sg. mid. to V vr ‘choose’, in the same metrical 
position and with the same metrical shape: root aor. vurita and 9" cl. pres. vrnita. The 
first is clearly an optative, though it has a somewhat unexpected shape and is quite rare 
(only twice in the RV); its unusual root syllable (vur< *urH; expect *uras in part. 
urana-) is found elsewhere only in Aotr-viirya- (2x, with pre-C outcome). The second, 
vrnita, is formally ambiguous: it can be an optative parallel to vurita, as I have taken it 
(so also at least Re), or simply an injunctive. I would suggest that the poet first deploys 
the rare but unambiguously optative vurita to set the modal tone and then uses the more 
common vrnita as its morphological parallel. But it would of course be possible to argue 
that the poet wishes to contrast the two modalities; so I interpr. Ge. IH (diss.) suggests 
that the poet is deliberately allowing both readings — aorist optative and habitual present — 
and tr. “(everyone) would choose brilliance — and does so — in order to thrive.” 


V.50.2: As discussed in the publ. intro., this vs. effects a transition from the undefined ard 
ps. sg. “every mortal” ( visvah ... martah) of vs. 1 to a 1* ps. pl. referring to us. This has 
been definitively accomplished by pada d, which opens with the finite 1“ pl. sécemahi 
“may we be accompanied’, but earlier in the vs. this plural is carried by the insistent 
masc. nom. pl. pronominal forms (é... yé... (é... t& These forms invite a 3” plural 
reading (“they ... who ... they ... they”): although the sé//4m pronoun is capable of 
having both 1“ and 2" ps. reference, 3™ ps. is the default. The first 3 padas of the vs. 
cleverly avoid forcing the reference by using predicated dative infinitives (anusase ... 
aprce), which leave the person unfixed, rather than finite verbs, which would force such a 
reading of the person. The poet draws attention to his syntactic modulation through the 
singsong effect of fé te de(va) ..., yéca ... | té (raya) té (hi apf)ce, séce(mahi) 
saca(thiyaih). 
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The syntax is further complicated by the parenthetical expression embedded in 
pada c, ¢é hy aprce. 

The thematic continuity with vs. 1, despite the fancy referential footwork, is 
emphasized by d sécemahi sacathyaih, which echoes sakhydm in 1b. 


V.50.3: The reference-shifting game continues here and also pulls in some polarized 
lexical choices. The 1*' pl. of vs. 2 becomes the 2" pl. of the impv. in 3b dasasyata ‘[you 
all,] show favor’, but a trace of the 1* pl. is left in the enclitic naA ‘our, for us’ in 3a. This 
is the familiar scenario whereby the poet addresses his fellow officiants in the 2" pl., 
urging them to do something on behalf of ‘us’ -- with ‘you’ and ‘us’ coreferential but 
distinguished pragmatically. 

Although the identity of the addressees -- the officiants -- and the recipients of 
their favor -- the gods and their wives -- is ultimately clear, the lexicon complicates this 
interpr. The verb dasasyd- generally has a god or gods as its subj. and a mortal (vel sim.) 
as its obj., often nah (e.g., VI.11.6 dasasya nah purvanika hotah “Be favorable to us, o 
Hotar of many faces [=Agni]”). Here we must reverse the verbal arguments. The 1“ 
object in the 1“ pada, nfm is ambiguous: although it of course means ‘man’ (or ‘superior 
man’), it is frequently used of gods as well as mortals; it would be possible to interpr. nah 
... fn as ‘us men’, rather than taking na/ as a genitive (as I and the standard interpr. do). 
What helps clinch the divine reference is the 2 acc. in that pada, 4tithin ‘guests’. This is 
the only pl. form of this stem in the RV; the sg. forms are exclusively used of Agni, thus 
skewing the word towards the divine, and of course the model of the sacrifice as guest- 
reception for the visiting gods is always conceptually present. 

The presence of the gods’ wives, pétnih, in b may allude to the shadowy “God 
Leader” (deva- netar-) who opens (vss. 1—2) and closes (vs. 5) this hymn, since an agent 
noun to the same root V ni ‘lead’, namely néstar-, is the leader of the wives of the gods 
and, later, of the sacrificer’s wife in classical Srauta ritual. 

On pathestha- see comm. ad X.40.13. 


V.50.4: This vs. is quite obscure, but seems metaphorically to depict the soma sacrifice. 
The problems are, as usual, conpounded by the fact that the two (or one?) principal 
actor(s) are not identified. Interpr. of the vs. differ, and I will not discuss them all in 
detail. 

In the first hemistich I take the draft animal (véhn/h ... pastih) to be soma, as 
often; the adj. drdnya- ‘belonging to/seeking the drdna’ seems to clinch this, since drona 
is always the soma cup. The action depicted is the standard flowing of the soma towards 
and into the soma vessels, regularly conceived as a (male) animal running (here V dru) to 
a goal. The verb dudraévatis a pf. subj.; as I have established elsewhere (Garcia Ramon 
Fs.), pf. subjunctives are simply subjunctives in value, with a future (not a future perfect) 
sense. 

I take the 2™ hemistich as the main clause construed with the dependent yétra 
clause in ab. Its predicate is the agent noun sén/ta lit. “winner’. Because of the future- 
value subjunctive in the dep. clause, sdénita looks to me like a good prospect for a 
periphrastic future use of the agent noun (so, it seems, Ge; in contrast cf. Tichy, 229: 
“Wo sich ... beeilen wird, gewinnt ...” [my italics]). 
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The subject in cd is, in my opinion, Indra. The adj. mrmdnas- ‘manly minded’ is 
used most often of him, and of course it is Indra for whom the soma is destined. vird- 
pastya- is a hapax, but it seems a bahuvrihi of the type vajra-bahu- ‘having an arm with a 
mace in it’, hence ‘having a house with heroes in it’, presumably referring to both divine 
and mortal warriors that Indra can muster in battle -- his household. 

The first two words in the last pada, 4rnd dhireva, are problematic, the 2"! more 
than the first. For ama we must assume a neuter substantivization (“flood[s]’) of the adj. 
amna- ‘flooding, undulating’, here in the pl. Given its sandhi position it could in principle 
instead represent 4nas, a feminine substantivization; since 4rna- several times modifies 
fem. 4p- ‘waters’, this might work better -- but it makes it harder to explain the difficult 
dhira, which is most easily taken also as a neut. pl. These floods are surely the floods of 
soma that are racing in the first half-verse. 

As just noted, the simile dhireva [= dhira/ iva] is problematic. It is tempting to 
take it as dhirah with irregular sandhi (so Roth; see Old), but this is of course not a 
legitimate interpretational technique. It is also tempting to leave it untranslated, as Ge 
does. Say. takes it as a fem. nom. sg., but who would this wise woman be? Ge considers 
the possibility of an instr. sg., but not seriously enough to tr. it so. Reluctantly, with a 
similarly reluctant Old, I take it as a neut. pl., meaning ‘wise (thoughts)’. This is 
unsatisfying because the adj. dhira- otherwise only refers to animates. There are partial 
parallels for V san with thoughts/wisdom as obj., e.g., IX.9.9 sana medhdm, X.143.3 
sisasatain dhtyah, but not with dhira-. A possibly more promising interpr. is suggested by 
Re, who points out that the only other neut. form of dhira- is found with janiimsi ‘races’ 
in VII.86.1; this also seems to underlie Tichy’s “wie verstaéndige (Wesen).” I would now 
emend the publ. tr. to “... like the wise (races).” This isn’t a great deal better, but it at 
least deals with the problem of animate/inanimate. 


V.50.5: As all comm. remark, the meter in pada b is flawed. Curiously enough, the other 
two occurrences of rathaspatih (in the closely related X.64.10, 93.7) are also found in 
metrically wanting padas—each missing a syllable— as Old notes. The metrical problem 
may (or may not) be connected with the morphological anomaly in this cmpd.: the 1“ 
member rathas- to the extremely well-attested thematic stem ratha-. We would of course 
expect *ratha-pdti-, but the problem with this form emerges immediately on constructing 
it: 4 light syllables. On this form and similarly anomalous hapax rtas-patr- (VII.26.21; 
voc., so unaccented) see Wackernagel’s rather elliptical treatment (AiG IT.1.241, 246— 
67), where he classifies the two forms with gen. pati- cmpds, without explaining how he 
analyzes the -as forms morphologically. I would suggest that the putative, metrically 
difficult form with stem as first member was “fixed” by analogy to the common genitival 
-pati- cmpds to athematic noun stems (or opaque ones), most esp. bfhaspati-, which is 
very common and phonologically similar. However, this does not address the metrical 
problem. Arnold (101) suggests reading *réthasas, which fixes the meter but at the high 
cost of inventing an s-stem to rétha-, which makes no sense derivationally (rightly 
rejected by Old). Old attributes the metrical disturbance to “laxe metrische Praxis,” which 
is, at best, a description, not an explanation. I do nor think réthas- represents an archaic 
gen. form—all the less so since it’s not clear that the form was correctly transmitted. In 
any case, Old considers the réthaspati- a divine being of some sort; the “Lord of the 
Chariot” here joins another very marginal figure, God Leader. rathaspdati- is found with 
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Bhaga elsewhere (X.64.10, 93.7), and such an association would fit the emphasis on 
‘wealth’ (ray/-) in b and c. 

The forms ssasttitah and devastitah in d and e can either be nom. pl. root noun 
agentive cmpds or acc. pl. tatpurusa action nouns (both with 2"? member -sfi/-t-); see Scar 
636-7. Although most interpr. (Ge, Re, WG) opt for the former, I have chosen the latter, 
on the basis of a number of passages in V where a praise song (vel sim.) is the obj. of 
manamahe: V 13.2 agné stomam manamahe, V 35.8 divi stomam manamahe, V 66.3 ... 
sustutim ... stomair manamahe; also V1I.82.10 devasya slokam savitur manamahe. 


V.51 All Gods 

On the structure of this composite hymn, see publ. intro. It is bland and 
featureless throughout, reminding us that there must have been a lot of mediocre 
Rigvedic poets and/or ritual occasions that did not require (or pay for) the best of what 
the poets had to offer. 


V.51.1: The eponymous phrase visvaih ... devaih opens successive padas here (b, c), but 
the adj. is in fact more narrowly construed with immediately following dmebhih. This is 
rather like (or, rather, opposite to) the manipulation of the phrase in vs. 1 of the preceding 
hymn (50.1). 


V.51.3: On the basis of VII.38.7 prataryavabhih ... devébhih | construe those two instr. 
most closely together. 


V.51.4: On the loc. camii see AiG III.188. It belongs to the category of endingless 
locatives discussed by TY; see comm. ad VII.102.3. 


V.51.5-10: These next 6 vss. are in Usnih, divided into 3 (vss. 5—7) and 3 (vss. 8—10) by 
their refrains: abhi prayal#t of 5—7 and the full-pada 4 yahy agne atrivat suté rana of 8-10. 
In fact vss. 8-10 are rigidly -- and boringly -- structured, with each of the first two padas 
containing a form of sajith ‘jointly’ and as many god-name instrumentals as can be fitted 
in. 


V.51.5: This vs. begins the second hymn in this conglomeration. Note that it repeats 
pada-final havyddataye from Ic, and the infinitive at the end of its first pada, vitéye, 
rhymes with pitdye at the end of la. 


V.51.11—15: Considered by Old to be an Anhang even to this set of appended hymns. Its 
lexical hero is svast-, a form of which appears in every pada between 11a and 15a. The 
poet seems to be trying to show how many different syntactic constructions he can plug 
svast- into. Unfortunately this is not sufficient to hold our attention. 


V.51.11: anarvanah receives far more attention than I think it deserves. See esp. Old. 
However, now see the abundant references to my own comments on the various 
anarva(n)(a)- stems in the lexical commentary index. JPB (Adityas 218-19) has a 
convincingly scenario for this form as a backformation from anarvdnam, which he sees as 
the proper acc. sg. of a fem. n-stem. 
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V.51.12: My tr. of ab differs from the standard, which take bhiivanasya yas patih as a rel. 
cl. limiting sOmam. Since the acc. of the god name seems to correlate with “call upon for 
well-being (svastdye),” and the rel. cl. is preceded by svasté, which is found as acc. in the 
“establish/mete out well-being,” I supply “mete out” here and take the rel. cl. as the 
subject without overt antecedent. 


V.51.12: Brhaspati’s “whole flock” (bv. sérva-gana-) may refer to the Angirases. In any 
case note sérva- rather than the older visva-, esp. notable in a ViSve Devah hymn (though 
visve devah opens the next vs.). 


V.52 Maruts 

The pattern of the mention of the Maruts’ name in this hymn is worth noting: it 
might be called a “versified paradigm” (a la I.1) with a hole in it. The various oblique 
forms of the plural stem martit- are densely clustered at the beginning of the hymn: instr. 
martdbhih (1b), gen. martitam (3c), loc. martitsu (4a), dat. martidbhyah (5d), and acc. 
marutah (6d) -- each oblique case represented (if abl. is lumped with dat.), each once 
only. In addition there are three forms of the vrddhied mérutam in the neut. acc. sg. later 
in the hymn (8a, 13c, 14a). However, though these gods are frequently referred to in the 
nom. pl. in the hymn, beginning with yé in Ic, and once in the voc. (dAérsnavah 14c), 
there are no forms of the nom. martitah or the voc. mdrutah/ marutah, although these are 
the most common forms of this stem in the RV. After the paradigm has been established 
in the early part of the hymn (1-6), there are no further occurrences of the simple stem in 
the 11 remaining vss. (7-17), only the three vrddhi forms. I don’t know what, if anything, 
to make of this, but it does not seem by chance. 

On the responsions and ring-compositional structure of vss. 1-5, see the publ. 
intro. and my “Poetic ‘Repair’ in the Rig Veda” (2006: 133-36), as well as The Rigveda 
between Two Worlds (2007: 112-13). The responsions and the versified paradigm are 
most likely related; as I argue in “Poetic ‘Repair’” the instr. in the phrase 4rca martidbhih 
... In vs. 1 is somewhat anomalous, but it is “repaired” by the substitution of the expected 
dat. in 5d ... arca martidbhyah. To summarize those discussions briefly, in a hymn 
devoted to the Maruts, beginning with the self-exhortation of the poet “chant forth,” we 
might expect the Maruts to be the recipients (dat.) of the chant, not, as it seems, fellow- 
chanters (instr.) with the human poet. But putting them in the instr. emphasizes an 
important part of their profile, that they are also known to chant, a feature that is alluded 
to by the hemistich-final adj. fkvabhih ‘possessing the chant’. Thus the beginning of the 
hymn seems concerned with the Maruts’ contrastive and mediating functional roles as 
expressed by the oblique cases of the paradigm. 


V.52.1: On the somewhat anomalous expression in the first hemistich, see reff. given just 
above. 

The 2"! hemistich is also syntactically somewhat compromised. Forms of 
uncompounded V mad that mean ‘take pleasure in / enjoy’ seldom if ever (possibly 
VII.49.4) take the acc. (as also noted by Re), in preference to instr., gen., or loc.; yet 
méddanti here seems to take acc. srévah as obj. It might be possible to extract 4nu from the 
cmpd anusvadhdm ‘according to their own nature’ and construe it with médanti, since 
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anu V mad ‘cheer on’ does take an acc. -- but a personal acc., not the neut. inanimate 
‘fame’ that it would govern here. So an unresolvable syntactic tension has been set up. I 
think the tension reflects the double role of the Maruts already encountered in pada b. As 
recipients of Syavasva’s praise chant, they would “take pleasure in their fame,” but as 
participants in the chanting they would “cheer on” the fame of other(s). 

Ge and Re seem to take adroghém as an adv., a possibility also mentioned by 
WG. However, the other apparent adv. form has initial accent (4drogham VIII.60.4), and 
furthermore the existence of a bahuvrihi 4drogha-vac- (2x) and the syntagm adroghd- 
vacas- (III.14.6) support a collocation with semantically similar srdvas-. 


V.52.2: It is not clear why the rel. cl. of ab contains sént, as the clause seems a simple 
equational one (“since they are comrades”), and such clauses generally lack an overt 
copula. Ge takes dhrsnuya as a predication with sénti, as, it seems, do WG. This is in 
principle appealing, but given that we get untethered adv. dhrsnuyd in the previous and 
following vss. (la, 4b) and a similar equational (rel.) cl. in 13ab (yé... kKavéyah sénti 
“who are poets,” it does not seem compelling. 

Ge takes dhrsadvinah as acc. pl. with sasvatah, but he seems isolated in this 
interpr., starting from Say., who takes it as the nom. pl. that otherwise universally 
prevails. 


V.52.3: As Ge points out, the verb 4ti V skand ‘spring across/beyond’ is reminiscent of 
adhi V skand, which refers to sexual mounting. He supplies a parenthetical “(auf die 
Kiihe)” in the simile (so also Re), and I would now also do so: “they spring across the 
nights, as streaming bulls spring (upon cows).” 

The meaning ‘night’ for the rare and etymologically unclear (see EWA s.v.; also 
WGn., with more confidence in the etym.) sérvar7- seems established by later Vedic and 
MIA evidence, but I do not know why the word appears in this passage. A fem. word for 
night is necessary to make the implicit sexual pun work, but the better attested ratF is of 
course also fem. It somewhat responds phonologically to likewise pada-final s#svatah in 
3b, and it therefore might form a web, along with syand(rasah) ... skand(anti) earlier in 
the hemistich -- but the phonological connections seem too slight. Maybe Syavasva just 
likes words that begin with his initial. 

I am not certain what image is being conveyed. Ge suggests that the Maruts’ 
storms calm down at night and then take on renewed energy in the morning, but the two 
passages he adduces don’t seem to support that interpr. Moreover, ‘spring across/beyond’ 
seems to me the opposite of what Ge envisions: it’s a vigorous action not a relaxation into 
tranquility. I tentatively suggest that it refers to the fact that thunderstorms (or, rather, the 
associated lightning flashes) are especially visible at night and appear to streak across the 
dark sky. 


V.52.5: This is the vs. in which the problematic instr. of 1b is resolved -- “repaired” -- 
but, as discussed in my 2006 paper, the poet produces a new conundrum, though this one 
can be, as it were, pre-repaired. The obj. yajfdm ‘sacrifice’ is unexpected with the verb 
pra ... arca ‘chant forth’; we expect a verbal product as object. But the yajfdm here is 
picking up the conjoined phrase stomam yajnam ca of 4b, whose stomam would be an 
appropriate obj. of pra... arca. 
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V.52.6: This vs. is in Pankti; that is, it contains five 8-syllable padas rather than the four 
of Anustubh, otherwise the meter of the hymn until the end, where the final two vss. are 
also in Pankti. Here the slight shift in meter seems to mark a boundary: on the one hand it 
brings the versified paradigm to a close, with the acc. martitah in d; on the other it 
announces the advent of the gods with their storms and inaugurates the descriptive 
passages that dominate the remainder of the hymn. 

The first pada lacks a verb; Ge makes a valiant effort to construe asrksata of b 
with pada a as well, in two different senses (see his n. 6; ‘... sind ... herangesprengt’ for 
a, ‘haben ... geschleudert’ for b), but the former would be a unique sense for 2 V szj. Gr 
also invents a unique sense ‘decorate X with Y’ to allow the two padas to be construed as 
a single construction. To avoid such ad hoc contrivances it seems best to follow Old in 
supplying a verb of motion with the insistent 4 in pada a. 

The adj. that begins pada b, rsva(h), can be either acc. pl. fem. modifying rstih 
‘spears’ (so Gr, apparently also WG) or nom. pl. masc. modifying ndra(h) ‘men’. The 
pada break preceding it might favor the former interpr., but 13a, where the Maruts are 
definitely called rsva(h), favors the latter, esp. since the Maruts are also rsva- elsewhere 
(e.g., 1.64.2). Note that in 13a the adj. is also followed by ‘spear’, but safely bound in a 
cmpd: rsva rstividyutah, this bahuvrthi ‘whose spears are lightning flashes’ combines the 
independent words rstih and vidytitah of our vs. (padas b and c respectively) and enforces 
their identity. This resolution in 13a of the ambiguity of 6ab can be seen as another 
example of “repair.” Partly because the poet seems to be drawing attention to the phrase 
by resolving it in 13a I am now inclined to take rsva(h) in 6b with both of its possible 
referents and emend the tr. to “the lofty men have launched their spears aloft.” It would 
be one of the reasonably many examples where a grammatically ambiguous descripter is 
positioned exactly between its two possible referents. 

The hapax fem. part. jéjjhatth ‘giggling’ 1s, of course, phonologically quite 
striking. As discussed by Hoffmann (Aufs. 306 and n. 3 = KZ 83 [1969]), the form is 
based on the redupl. pres. to V Aas ‘laugh’ with a Middle Indic (“dialectal”) development 
of the cluster * g/-s (rather than the expected -xs- found in the masc. part. to the same 
redupl. pres. jé@ksat- in 1.33.7). The use of such a phonologically exotic word is 
reminiscent of the equally exotic akhkhalr- in the frog hymn (VII.103.3). The latter, as 
Thieme has convincingly argued, is an importation from pedagogical discourse, 
conducted for young boys in a preform of Middle Indic. Our form here seems adopted 
from vernacular “women’s language” and brings a whiff of family life: little girls running 
after their brothers or parents with little-girl giggles -- a life that would, of course, be 
conducted in a vernacular (pre-) Middle Indic. 

Pada e has several parallels, given by Ge in his n. 6e. The question in our passage 
is whether divdah is gen., as I’ve taken it (so also Ge and somewhat differently Re), or abl. 
(“The radiance arose ... from heaven”; so WG). The parallels cut both ways: V.25.8 
svano arta tmana divah and VI1.34.7 tid asya stismad bhaniir narta seem to favor an abl. 
interpr., but IV.1.17 ud devya uséso bhanur arta a genitive. In the end, I don’t think the 
choice materially affects the sense of the passage: whether the radiance is ‘of heaven’ or 
“from heaven’ the result is pretty much the same. 
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V.52.7: This vs. consists of a single rel. cl. (vé ... yé) with no main cl. It is most probably 
preposed to vs. 8 with its correlative the neut. sg. s@rdho marutam “the Marut troop,” 
despite the mismatch in number and gender. The end of vs. 6 has no reference to the 
Maruts, and, as I noted above, it serves as a boundary vs. The same structure with number 
disharmony envisaged here across pada boundary (7a yé ..., b yé... // 8a Sérdho marutam 
...) is found, more clearly, within a vs. in 13: 13a yé.../ 13c tém... marutam ganam ..., 
perhaps another example of repair. 

The usual tripartite division of the cosmos (earth, midspace, heaven) is here 
complicated by the intrusion of a fourth, “the precinct of the rivers” ( vrjaéna- nadinam). 
Re also notes this, but suggests that c does nothing but “enjoliver” (embellish) a -- that is, 
that the rivers are a variant of the earth. In a basic sense he is correct, but I would add that 
what we have here may be the clash of two formulaic expressions of contrastive 
geographic totality -- the standard tripartite model and one, barely attested, in which a 
nearer or lower vijdna- is contrasted with something more distant. Cf. esp. I.101.8 (with 
mention of the Maruts) yad va marutvah paramé sadhdasthe, yad vavamé vrjane 
madayasva, a bipartite phrase where a seat (sadhastha- as here) that is paramd- 
‘high/distant’ is contrasted with avamé viyéne ‘lowest/nearest enclosure’; a vrjdna- is 
similarly @vare in II.24.11. Thus, though pada c may refer to the same general 
geographical location as a, namely earth, it also evokes a paired, rather than tripartite, 
contrast like that in I.101.8 just cited. 

The pf. injunc. 3" pl. vavrdhdnta (see Kii 471) is attested several times elsewhere 
and manifestly belongs to a redupl. stem. It is worth noting, however, that the poet seems 
to be playing with its long reduplication. The vais positioned exactly where we would 
expect va ‘or’ to be (Wackernagel’s position: #yé vavrdhdnta ...), anticipating the two 
vas in padas c and d, also in Wackernagel’s position. I am not suggesting a re- 
segmentation as va vrdhdnta, simply pointing to Syavasva’s penchant for verbal play and 
for making single forms do double duty. To extend this analysis, note the beginning of 
pada b, ya urav ..., with av that could be taken as a metathesis of va. 


V.52.8—9: I don’t understand the force of ufd@ sma, which opens 8c and 9a, with utd 
opening 9c. Klein (DGRV I.416—17) says that they introduce parallel statements about 
the Maruts and represent “concatenation across the stanza-boundary,” halfway between 
intrastanzaic and interstanzaic usage. But the role of sma, whatever it may be, seems 
downplayed in this description. 


V.52.8: Ge takes syandra(h) as acc. pl. fem. and supplies antelopes as the obj. of yujata. 
This is not impossible, but syandra(h) was already used of the Maruts in 3a (cf. also 
V.87.3). 


V.52.9: The phrase parusnyam urna vasata is similar to 1V.22.2 parusnim usdémana 
urnam, but while in the latter pérusnim modifies ‘wool’, here it must be a loc. sg. The 
‘wool’ in both passages is best understood as a metaphor for ‘foam’. The stem pérusni- is 
the fem. corresponding to parusda- ‘gray’. It is also a river name, presumably so called 
because it is covered with grayish foam. For disc. see Old, Hoffmann (Aufs. 333-35 
[=Die Sprache 1974]). The mediating image in this picture is provided by sundhyavah, 1 
follow Thieme (KZ 79 [1965] = K1 Sch. 219ff.) in interpr. this form as ‘preening 
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[waterbird]’ (to Vsudh ‘clean’). As pointed out in the publ. intro., the density of imagery 
is remarkable: the Maruts swathed in clouds (not explicitly mentioned) are compared to 
birds in a river covered with foam, with the foam (again not explicit) characterized as 
wool. 

The instr. sg. pavyd to the masc. stem pavi- shows the older -@ ending, which 
becomes limited to fem. -#stems when the masc./ neut. adopt -inda. 


V.52.10: The first half-vs. consists of fanciful names of the individual Maruts (never 
otherwise named), summed up with the instr. phrase etébhih ... naémabhih “with these 
names” inc. The rest of the second hemistich is unclear, however, primarily because the 
formal identity and meaning of ofate are disputed. The former issue is the easier to solve: 
though Gr identifies the verb as a 3™ sg. and Re hesitates, it must be a 3™ pl. to the root 
pres. (of Voh/uh) (see EWA s.v. OH and esp. Narten [KI] Sch. 98-100 =1969]). The basis 
for considering it a 3™ sg. is the Pp’s interpr. of vistard as nom. sg. vistarah, but a loc. sg. 
in -éis equally possible. It is highly unlikely that ohate would be 3™ singular in 10d but 
3™ plural in 11a, b, as Gr, for ex., takes them. The questions then are who is the subj. and 
how does the verb fit with the rest of the material in the half-verse. Most interpr. take 
yajndm as the obj. and tr. “praise the sacrifice,” with either the Maruts or unidentified 
priests/poets as subj. This is not impossible, but given the two ofafe in the next vs., which 
lack objects (unless yajfdm is supplied, so, e.g., Gr), I prefer to seek a consistent interpr. 
of the verb forms. The root is used on a number of occasions as a passive “be lauded’ / 
reflexive ‘vaunt oneself’ (cf., e.g., V.30.6, VIII.5.39). Here I take the Maruts as subject 
and the names in ab to be the verbal content of the Maruts’ vaunt. (Note that the threefold 
repetition of ofate here is matched by the three occurrences of vocanta in vs. 16, also 
with the Maruts as subj.) Under this interpr. the dat. mdhyam, which is problematic in 
most interpr., expresses the verbal recipient of the boast. This leaves yajfdm vistaré. For 
most interpr. the latter word characterizes the Maruts as they come to the sacrifice -- e.g., 
Ge ‘in breiter Schar’. Again, not impossible. However, the root V str ‘strew’ is almost 
always closely associated with the ritual, esp. with the strewing of the barhis, and I 
suggest that visfaré is a infinitival locative that takes verbal rection, hence “at the 
bestrewing of the sacrifice.” However, I realize that this interpr. has some problems: - 
staré is an unlikely infinitival form, and V str doesn’t elsewhere take yajfidm as object. 
Moreover, one nominal form of v/v sér, namely vistirah in II.13.10, does seem to have 
spatial force (JPB ‘far-flung’). I don’t have a good solution. 


V.52.11: My interpr. of this vs. follows from that of 10 and diverges from those of others. 
By my interpr. the nom. plurals are further names the Maruts call themselves, shown 
most clearly by the /t/ ending pada c. Most interpr. take c with d, syntactically and 
semantically divorced from ab -- e.g., Klein (DGRV II.102—3, closely flg. Ge) “(And) the 
men proclaim it (as worthy) and (their) teams proclaim (it so), and wondrous (are their) 
forms, worthy of being seen, (of whom they say,) “(They are) from the distance.” But the 
adh@ s that open padas a, b, and c impose, or at least beg for, a parallel interpr. of the 
three padas, esp. with the /7 closing the last, and the parenthetical “(of whom they say)” 
is ad hoc, generated only from the /7of c. 

One of the problems not mentioned by the standard interpr. is the intrusive n/in 
pada a. The verb V vA does not otherwise occur with this preverb, and since ohate is 
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surrounded by identical forms without preverb (10d, 11b) it seems unlikely that only the 
middle one would have the preverb. It might be loosely inspired by the n/in niyiita(h) in 
b, but Syavaéva does not seem the type of poet to throw in verbal fragments without 
function. I suggest rather that it continues but varies the naming pattern of 10ab with 
PREV-patf-, here with the nfa very minimalist predication of ndrah “men down.” 


V.52.12: This vs. bristles with difficulties. The first to present itself is the least of them: 
the root noun cmpd chandastubh-. Thus the transmitted form, but it is analyzed by the Pp 
and all subsequent treatments as chandah-stubh, with the s-stem chdndas- ‘rhythmic 
chant’. This makes sense and the phonology is impeccable. However, this s-stem has 
decidedly late distribution (X, 1x Valakh., with the deriv. chandasya- once in late IX), 
and I now wonder if it contains a thematic stem instead. 

The next word, the hapax Aubhanyi-, is more troublesome. There are several 
competing interpr. of this word, though Ge refuses to tr. it at all. Re tr. “voués a un rite 
communiel,” which he derives from Benveniste (BSL 52 [1956] 11—12 [not yet seen by 
me]), who connected it with Ossetic material: see KEWA III.676; the Ossetic connection 
was disputed by Szemerényi; see KEWA ref. and EWA s.v., and seems in principle 
farfetched. Another, going back to Neisser (see EWA s.v.) and followed by Scar (640) 
and WG, is ‘yelling, shouting’, from V bhan ‘speak’, with the pejorative prefix ku-. 
(Remmer [Frauennamen, p. 48] also follows this basic analysis, but takes the Au- in 
positive sense: “welche Redner!” hence “wortgewaltig.”) More likely is an analysis 
stemming ultimately from Say.’s udakecchavah (see Ge’s n. 12a “Wasser wiinschend”’). 
Ge cites similarly formed udanydvah ‘water seeking’ in nearby V.54.2, 57.1 (latter also 
has an Utsa- ‘wellspring’ as here). The Kubha river also figures in this Marut cycle, in the 
next hymn V.53.9 in a list of river names. A derived adj. *kubha-yu- ‘seeking the Kubha’ 
can easily have been formed. Given the common interchange of -a-ya/i- and -an-ya/i- 
derivatives (type vrsayd-, vrsanya-), *kubhayu- could have been reformed as kubhanyu-, 
esp. under the influence of udanyu-; see also ssanyata in 14d. Here it can mean either 
“seeking the Kubha River’ or ‘seeking water’ more generally. Since their goal in the 
following pada is a wellspring (tsam), seeking some sort of water source makes good 
sense in the passage. 

The meaning of the word kiri(n)- is disputed, with the two leading contenders 
‘bard’ and ‘weak, poor’. The former, the only sense given by Gr, seems to be currently in 
the ascendancy after eclipse -- e.g., KEWA glosses it only as ‘gering, niedrig, arm’, but 
EWA as ‘Dichter, Lobsanger’, with ‘weak’ banished to the small print -- perhaps because 
it is easier to etymologize (v kf ‘celebrate’). But the contexts, esp. the fact that it is 
regularly followed by cid ‘even’ and often refers to a person receiving divine aid despite 
his condition, favor the latter. See also my brief disc. in Hyenas (251-52). The sense 
‘weak, poor’ fits our context less well, since the Maruts are powerful and outfitted with 
enough bling to make them rich. But if ‘weak’ can be interpreted as ‘lightweight, light on 
their feet’, it can work: the Maruts are dancing to the wellspring. Another issue is the 
status of the stem kirin- to which this form is assigned. The only other forms possibly 
belonging to this stem are 3 instr. sg. Airinad (1.100.9, V.4.10, 40.8), but they can also of 
course belong to the reasonably well-attested simple 7-stem ki7-. Mehendale (“Two 
Vedic Notes: (1) kirin?” BSOAS 1974: 670-71) attempts to eliminate the -/7-stem 
entirely by analyzing our form as instr. sg. Airina + u, with u replacing the usual cid, and 
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this interpr. is tentatively followed by WG. But wis hardly equivalent to c/d and it is 
highly unlikely to be placed here, in the middle of a pada and a clause. Our understanding 
of Rigvedic particle usage has advanced considerably since 1974. If we want to 
eliminate, or limit, A7rin-, it should first be noted that of the three instr. sgs., two are in 
Mandala V (V.4.10, 40.8), and so it is possible that the poets of V reinterpr. A7rind as 
belonging to an -/n-stem; there are no unambig. exx. of the plain /-stem Am7- in V. 
Certainly there is no possessive sense associated with the putative Airin- forms as far as I 
can see. 

The 2™ hemistich also presents difficulties: how to construe the indefinite 
expression ké cid, why the Maruts are compared to/identified with thieves, and whether c 
and d form a single expression or two. These questions have been addressed in various 
ways in the standard transl.; I will treat only my own. My rendering assumes that c and d 
are separate clauses (contra the standard view) depicting a two-step process. For c I start 
with the fact that what thieves mostly do in the RV is hide. I assume that the Maruts are 
likened to thieves because on their first approach, enveloped in clouds perhaps, they are 
indistinct and unidentifiable; this is also conveyed by the indefinite ké cin nd “like who 
knows who.” (I do not take ké cid directly with fay4vah, but interpr. them as two different 
ways of referring to the stealthy Maruts, again against most interpr.) In d the Maruts 
suddenly flash out (4san drs7 tvisé “came to glitter in my sight’’) as the storm, or 
specifically the lightning. As they become visible in this way, it also becomes clear that 
they are ‘helpers’ (mah); as usual, the assumption behind this is that the storm, though 
violent, brings fructifying rain -- rain which is previewed in the first hemistich, where the 
Maruts seek water and prance to the wellspring, while chanting in rhythm, presumably a 
reference to thunder. 


V.52.13: On the phrase rsva rstividyutah see disc. ad vs. 6; for the number disharmony in 
yé ... tém see disc. ad vs. 7; for the seemingly unnecessary copula sénti see disc. ad vs. 2 
as well as immediately below. 

This vs. serves as another boundary. The Maruts of the thunderstorm, dominating 
the middle of this hymn, are reconfigured as ritualists, appropriate guests and participants 
at our sacrifice. The ritual context now takes over for the rest of the hymn. This thematic 
transition may help explain the sént. In pada a the Maruts are still lofty ones with spears 
of lightning -- untamed forces of nature -- but in b they are asserted to be poets and ritual 
adepts (kavdyah ... vedhdsah). Perhaps the sénti marks the two forms in b as predicate 
nouns in an equational sentence (X IS Y), where X and Y belong to very different 
domains. 

The address or, as seems likely, self-address to the seer (rse) returns us to the very 
beginning of the hymn, with Syavaéva’s clear self-address in lab. 


V.52.14: The self-address of 13c seems important enough to repeat here in pada with 
minimal variation, though the syntactic function of the acc. mérutam gandm is different 
and the rest of the vs. much less clear. 

The first hemistich lacks a verb; the parameters of what to supply are set by the 
nominal arguments in a -- the seer is commanded (/commands himself) to [DO 
SOMETHING] to(ward) (4cha) the Marut flock -- and further limited by the simile in b, 
with the nom. maiden (yoséna) roughly corresponding to the seer and the acc. friend/ally 
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(mitrém) to the Maruts. I have supplied ‘approach’, others ‘invite, address, turn’, etc., all 
more or less acceptable. 

The question then is what the simile in b is conveying. Most of the renderings 
attribute bolder action to the maiden than I think gently bred Vedic girls would ordinarily 
undertake (see esp. Klein, DGRV II.183-—84: “... like a maiden entices a friend”). My 
solution is to read dand twice in two different morphological interpr. First, with the 
standard interpr., as the instr. sg. of ‘gift’ (on the possible stems, see EWA s.v. dand-). 
But also as a root aor. mid. participle in the nom. sg. fem. with passive value. Although 
such a participle is not recognized by the standard grammars, it is exactly the form we 
would expect and fits the gift-marriage model perfectly. The mtra- to whom she is given 
is presumably her spouse; on m2itra- in a wedding context see X.27.12 and my “The 
Rigvedic Svayamvara” (Fs. Parpola 2001), 309-13. 

The final word of b, yoséna, is anomalously accented (vs. standard yosana). See 
below comm. ad 15b for a possible explanation. 

The second hemistich seems to be presented as a disjunctive alternative to the 
first, introduced by va. The “or” does not make much sense; it is tempting to follow Re’s 
judgment: “va irrationnel.” But Klein (II.184) may have rightly divined the rationale: “the 
poet first beseeches the Rishi to entice the Maruts to the worship, but then, as an 
alternative, appeals directly to the Maruts themselves to come.” I would tweak this 
slightly by suggesting that the action to which 14cd is presented as an alternative is not 
14ab, but rather 13cd, of which 14a(b) is a variant. The rsi orders himself to stop the 
Maruts with a song (13cd) but then suggests to them that they initiate the journey 
themselves (14cd). 

The voc. dirsnavah addressed to the Maruts again reminds us of the beginning of 
the hymn, with dhrsnuya (1a, 2b, 4b) and dirsadvinah (2c). 


V.52.15: This vs. is a variant of 14, with the parts somewhat differently distributed. The 
phrase devani 4chdin b resembles dcha ... mérutam gandm in 14a, and it therefore seems 
prudent and economical to supply the same verb as in 14a. 

Although in 14ab dand belonged to the same syntagm as 4cha ... marutam gandm, 
here it is construed with a different part of the sentence, with the opt. saceta 
‘would/might/could keep company’. In 14 the poet was offering a gift to the Maruts; here 
he “keeps company with a gift” -- that is, receives it -- bestowed by the Maruts. The 
situation is the standard reciprocal exchange of praise and worship for the gods for 
material benefits from the gods. The givers are first identified as sar7-s ‘patrons’ (c), and 
one could think of the human patrons often so called, but pada d makes it clear that the 
Maruts are meant, and the identification of the sa#rdyah with the Maruts is even clearer in 
16b. 

The two instr. in d are off balance: yamasrutebhih ‘famed on/by their 
course/journey’ modifies the Maruts, but, pace Gr, Ge, and WG, afjibhih should not, 
because afji- is only a noun “unguent, adornment’ (see in the next hymn V.53.4), not the 
adj. their tr. require. Re recognizes the problem and suggests that it is an “instrumental of 
identification”: “en tant que (porteurs d’) ornements.” I think rather that yama- and 
anyibhih are functionally parallel, both to be construed with srutd-, but one in a cmpd and 
one in an independent syntagm. For similar interplay between cmpd member and 
independent word, see comm. ad VIII.1.2. 
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The real problem in this vs. is vaksdna. In the publ. tr. I follow Ge and Re in 
taking it as an acc. pl. of vaksdna ‘udder’, but of course this stem is fem. and the acc. pl. 
form here should be vaksénah. Ge (n. 15b) casually suggests that it is exceptionally 
neuter or else a mistake for vaksdnah, Re that it’s a “nt. insolite.” Others provide different 
morphological analysis: Gr sets up a special stem vakséna ‘Darbringung’ and must take it 
as anom. sg.; Old suggests emending the accent to * vaksana, allowing it to belong to the 
stem vaksana- ‘strengthening’ and takes it as a neut. nom. pl. (“wie zu den Géttern die 
Starkungen”’); WG maintain the ‘udder’ analysis but take it as a nom. sg.: “Der ... 
(wendet) sich den gottlichen (Maruts) zu wie ein Schlauch (der gefiillt sein will).” This 
last is the most ingenious and does the least violence to the morphology / repertoire of 
stems, but the image is an odd one, to say the least. 

My explanation, admittedly rather weak, starts from the similar patterning of vss. 
14 and 15: 1) the 4cha+ acc. gods noted above (though 4cha differently positioned), in 
each case requiring a verb to be supplied; 2) dana (beg. of 14b/15c); 3) the parallel 
endings of the b padas: 14b ... nd yoséna/ 15c ... na vaksana. The final word of each of 
these padas is problematic: yosdnd has the wrong accent, vaksdna has the wrong ending. I 
suggest that the words were mutually adjusted to each other, either in composition or 
redactionally. Oldenberg already suggested (in his n. 2) that yoséna might owe its accent 
to vaksdna, but the suggestion was half-hearted since he really wanted to emend the 
accent of vaksénda to * vaksana, as I just noted. However, this seems the best explanation 
of the accent of yosdna, and conversely this allows us also to assume that acc. pl. 

* vaksanah lost its -h to match yoséna. Although this may seem no different from Ge’s 
and Re’s arbitrary conferral of neut. gender, my explanation is contextually tied and has 
some possibility of being correct. 


V.52.16: This Pankti vs. is the last real vs. of the hymn, since 17 (also Pankti) is a 
danastuti. It begins with prd, just as vs. 1 did, and continues with the insistent repetion of 
the verb of speech vocanta (padas b, c, e). The vs. is also reminiscent of repeated ohate 
‘vaunt themselves’ in 10—11; as there, the recipient of the Maruts’ speech here is “me.” 
The structure of the vs. would be clearer if the tr. read “Those who proclaimed ... they 
proclaimed P. their mother, then they proclaimed their father ...” 

On ismin- see comm. ad I.87.6. 


V.52.17: By all standard interpr. the Maruts are the subjects of this danastuti, but it is 
worth noting that they are not named -- and so it is possible that a set of human patrons, 
assimilated to the Maruts and thus endowed with their prestige, are the actual donors 
praised. 

Note the etymological chaining between the subj. of 16e sikvasah and 17a 
Sakinah, both deriv. from V sak. This could be evidence of the identity of the subjects 
(Maruts both), or it could be another way of conferring Marut qualities on the human 
patrons. 

The unbalanced amredita ékam-ekd@ is curiously formed. AiG III.395 (fld. by 
Klein, Amreditas,” p. 791 [JAOS 123 (2003)] suggests that the pl. eka has been attracted 
to the following sata, whose attribute it is. It also seems an attempt, utilizing both sg. 
ékam and pl. eka, to express the awkward distributive, of one hundred per each of seven 
Maruts, producing a total of plural hundreds. 
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V.53 Maruts 

For the complex metrical structure of the hymn, see publ. intro. Despite the 
numerous different names for the meters, with few meters repeated in adjacent vss., they 
are all combinations of 8- and 12-syllable padas, and so the hymns is metrically more 
harmonious than the long list of meters implies. 


V.53.1: Like V.52.14 in the immediately preceding hymn, this vs. contains a va ‘or’ 
whose disjunctive alternatives do not seem parallel. While it is true that both alternatives 
are questions beginning with kd@h ‘who’, the questions seem ill-matched. Re’s assessment 
here is “illogisme de va [s/c -- he prints it with accent].” Perhaps the point is that if no 
one knows as far back as the Maruts’ birth, there may still be someone who has had long 
association with them and their habits. 


V.53.2: In b katha yayuh could be resolved as kathé 4 yayuh “how did they drive here?” 
This interpr. might be favored by ayayih in 3a, although it is disfavored by pra yayuh in 
12b. 

The sandhi form 4péya at the end of c is universally interpr. as the nom. pl. 
apayah, referring to the Maruts; it could, however, be just as easily dat. sg. 4pdye and 
refer to the good giver (sudase) immediately preceding. In fact, I think it should be read 
as both, as reflected in the publ. tr. This double reading is favored by the way the vs. is 
structured, a striking pattern discovered by Natalie Operstein (in class, early 2000s). In 
general in this verse syntactic constituency is alternating and interlocked -- that is, 
constituents have the pattern X Y X’ Y’, etc. So, pada a: 

a rathesu 

etan tasthisah 
with the acc. pl. efan ... tasthiisah interrupted by the loc. pl. réthesu, which is governed by 
4 preceding the acc. pl. The pattern is similar in cd: 
kadsmat sudase idabhir saha 
sastuh anv vrstdyah 
apaya 
The datives kasmai ... sudése form a constituent, interrupted by the 3™ pl. verb sasruh, 
whose preverb dnu follows the dat. sudase and whose overt subj., nom. pl. vrstéyah itself 
interrupts the postpositional phrase /dabhih ... sahda. In this configuration 4pdya is not 
definitively paired: it could go with dat. sudase, separated from it by the prev. anu, or 
with the nom. pl. vrstayvah, likewise separated from it by a single word, instr. sdabhih. 
Note also that it is the final word of a 12-syllable pada, in a verse whose other padas are 
8-syllables, so it is metrically almost isolated and could almost (not quite -- it’s only 3 
syllables) attach itself to d rather than c. Since 4p/- ‘friend’ is an inherently receiprocal 
word, its double application is especially appropriate. 


V.53.3: The referent of céin the opening phrase fé ma ahuh “They say to me” is not 
entirely clear. It is universally taken as the Maruts, and that is probably correct. Among 
other things it is reminiscent of the Maruts’ proclamations “to me” in the previous hymn: 
52.10... mdhyam ... ohate and 52.16 ... me... vocanta. However, it is possible that the 
subj. is instead unidentified human associates of the poet. This would avoid the 
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awkwardness of having the Maruts refer to themselves in the 3™ ps.: “They say to me, 
“When you see them [expect “us”’], praise.’” 

In pada a note the figure ahur ya ayayur. 

As Re points out, ya ayayuh ... made is the implicit answer to katha yayuh in 1b. 
The two instr. in b dyibhir vibhih have provoked more commentary than they probably 
deserve. Ge (fld by WG) takes the former as referring to daybreak and the birds are then 
the birds that start stirring at that time. This is not impossible, but dyibhth (incl. tipa 
dyuibhih V1.40.8) generally means ‘through the days, day after day’, and that is fine 
here. The Maruts would then fly “with the birds” because they come through the 
midspace, where birds are at home. 


V.53.4: The vs. consists entirely of a nominal rel. cl. without verb, presumably hanging 
off vs. 3. 

The problematic form is the hapax sraya (Pp. srayah). It is generally taken as a 
nom. pl. thematic deriv. of V.s17, so ‘resting in’, attenuated by some to ‘provided with’ 
(with loc.). I cannot find particular fault with this analysis, save for its banality and the 
unclear source of the root-syllable 2 I am inclined instead to take it as an instr. sg. (srayd, 
equally possible in this sandhi situation) to a derivative of Vs17, parallel to sriya, which is 
regularly used of the Maruts. But I confess I do not know why sr/yd wouldn’t have been 
used instead or exactly what the derivational mechanism would be, incl. again the source 
of the vrddhi. 


V.53.5: The construction of this vs. is very problematic and has been much discussed 
(see, e.g., Old’s long consideration). In the end my interpr. is closest, but not identical, to 
Re’s, though perhaps not arrived at by the same means. 

To deal with the easiest issue first, pace Gr and Ge I do not construe dnu ... dadhe 
together. For one thing anu V dha barely exists; moreover a preverb in tmesis is unlikely 
to move to the end of the preceding pada (so also Re). Rather, it surely governs preceding 
immediately rathan, like similarly pada-final rodasi anu in 6c. It can be further noted that 
anu is a signature word of this hymn, occurring 6x: 2c, 5a, 6c, 10c, llc, 16c. With anu 
otherwise assigned, the simplex verb dadhe ‘I take my place’ is then easily construed 
with the purpose dat. mudeé. 

The real problem in the verse is what to do with pada c. The easy sense that Ge 
extracts from it (“die wie die Himmel (Tage) mit Regen kommen’) makes a hash of the 
grammar. Assuming that he means dyévah to be compared with the chariots, with the 
point of comparison found in the part. ‘coming’ (yvatih), 

1) dyavah must be taken as an acc., which is simply impossible; or 

2) the alternative to 1) is to assume the whole simile has reverted to the 
nominative, something that doesn’t happen in RV, as I long ago demonstrated (“Case 
disharmony...””) though Ge asserts it here (his n. 5c referring to his n. to [.180.3d); 

3) the fem. part. yatih should modify masc. réthan or else, by attraction, dyavah, 
which latter is only fem. in the meaning ‘heaven’, not ‘day’. 

A way to a solution (or partial solution) comes from recognizing that the fem. pl. 
part. yatih regularly modifies ‘waters’; cf. 4pah né pravaéta yatih VMI.6.34 = 13.8 = 
IX.24.2, apo adrsram ayatih X.30.13, apam artham yatinam. It is therefore quite likely, 
esp. in this rainy context, that ‘waters’ is gapped here, solving the gender problem -- and 
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also the case problem, because, adding another nominal element to the syntagm allows 
dyavah to take its expected nominative role and respond to the acc. represented by (apd) 
yatth. Re’s tr. reflects this: “comme les cieux (agréent les eaux), qui vont avec la pluie.” 

The question is then what is the mediating verb? Re’s ‘agréent’ makes sense, but 
he doesn’t explain where he got it. I think it is possible to generate it from the datival 
mudé of b, either by simply switching emphasis from the finite verb dadhe to its infinitval 
complement or, in a trickier move, reading mudéa 2™ time, but this time as a 1“ sg. mid. 
to a root present: V mud has a hapax med. root opt. mudimahi, and though it is generally 
classified as a root aor., a root pres. is certainly not excluded. It is worth noting that this 
opt. is construed with the preverb énu (VUI.1.14 anu stomam mudhimahi). Assuming this 
lexeme in our c would simplify the rendering of the simile. I therefore suggest a slight 
alteration to the published translation, to “(I delighting/delight) like the heavens (in the 
waters) when they come with their rain.” 

See also disc. ad 10c, which in some ways repairs this problematic passage. 


V.53.6: As noted by most comm., masc. acc. sg. yém, presumably modifying kdsam, has 
no referent in the main cl. Such “improper” relativization is not rare in the RV. 
anu at the end of c can also, secondarily, be read with d: anu, dhanvana. 


V.53.7: Inc I construe 4dhvanah as an abl. with syanna(h) rather than a gen. with 
vimocane. The effective difference is trivial, but the image seems more dynamic if the 
horses, unhitched, rush off into the roadside pastures (perhaps in pursuit of the “dappled 
females,” though if the latter are antelopes, this would lead to species crossbreeding). 


V.53.8: The abl. paravatah is somewhat odd with méva sthata “don’t stay away”; we 
would expect loc. paravati, which is quite well-attested. It may be that paravatah has 
simply been harmonized with the ablatives in ab: diva(h) ... antariksad amat. However, 
it’s also possible to take mava sthata in c as a parenthetical exclamation and paravatah as 
a continuation of the abl. phrase of ab: “Drive hither, Maruts, from heaven, from the 
midspace, from nearby -- don’t stay away! -- and from a distance.” This might also 
explain the unusual pada-final ud of b. I therefore offer this as an alternative to the publ. 
tr. 

There is also the question of what the lexeme 4va V sthd means here. Generally it 
means ‘descend’, often into a river or the like (see Re ad loc.). But that doesn’t make 
sense here: if the Maruts are to come here from heaven or the midspace, as they are 
invited to in ab, they will Have to descend. If we take the #va seriously, perhaps the idea 
is that the Maruts shouldn’t perform their descent somewhere else than here-- at a 
distance -- perhaps into the rivers named in the next vs. But this seems overly complex. 


V.53.8-9: Note the phonological modulation of #2 ... (8a) to #méava...(8c) to #ma vo (Qa) 
/ ma vah (9bc). The vah then migrates to the end of 9d. 


V.53.10: In some ways this vs. is both a variant and a repair of vs. 5. Like that vs. it 
begins with an acc. phrase referring to the Maruts’ chariots. Following (énu) them come 
the rains: anu pra yanti vrstayah, a variant of 5c vrsif ... yatir iva“(fem. pl.) coming with 
their rain,” where I supplied ‘waters’ as the referent of the participle. The syntax is 
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somewhat different, but the elements are there. In this passage the relationship between 
the metaphor and the natural world is drawn more clearly: the chariots and the flock of 
Maruts represent thunder and lightning (see below), which are regularly followed by rain. 

While a, c may function as repair, the phrase in b, ... gandm marutam 
navyasinam, introduces a new poetic complication. It is found identically in V.58.1, 
where it is even more troublesome. The problem is what to supply with gen. pl. fem. 
ndvyasinam. Ge and Re, rather bizarrely, choose to supply Maruts -- e.g., Ge “der ... 
marutische Schar der neuesten (Marut).” This not only contravenes the unmistakable 
gender of névyasinam, but it produces an awkward and clunky pleonastic expression. It is 
also unclear to me who the “newer” or “newest” (latter both Ge and Re) Maruts would 
be: it is generally emphasized that the Maruts are indistinguishable and “there is no last 
one” (V.58.5). Nonetheless the view that ndvyasinam refers to the Maruts is well 
entrenched. There is no masc. gen. pl. comparative attested in Vedic, and both Lanman 
(Noun Inflec. 515) and Macd (VG 234) state that the fem. form is used instead in these 
two passages “in agreement with maritan?’’ (Macd, as if gen. pl. mariitam were actually 
in the passage), due to “metrical exigencies” (again Macd, but same view expressed by 
Lanman). The metrical argument is strikingly weak: although neither a putative masc. 
gen. pl. *ndévyasam nor *ndviyvasam built to the alternative comparative stem would fit 
this exact metrical slot even with distraction of the gen. pl. ending (as here), neither form 
would have any trouble fitting into other parts of a Vedic metrical line (including the 
cadence), and it’s difficult to believe that a poet like Syavasva would set his heart on 
putting a comparative just here and then seriously distort the grammar to shove it in. 
(Say., it should be noted, does not supply Maruts, but still ignores the gender of 
navyasinam by glossing it with the grammatically ambiguous nutananam and then 
connecting that gen. pl. with r@thanam in pada a.) 

WG have the merit of supplying a fem., namely ‘rains’, borrowed from the 
vrstayah of c. But this again seems pleonastic: why would the rains follow the rains, and 
indeed why would the (temporally unmarked) rains follow the newer rains? I start by 
considering what is regularly called ‘newer’. To this there is a ready answer: hymns, 
songs, formulations, thoughts, etc. -- the standard verbal products celebrated in R Vic 
discourse, several of which are fem. In fact, note that in the next vs. (53.11) two such 
words are prominently positioned at the ends of padas: susastibhih (11b) ‘good chants’ 
and dhitibhih (11c) ‘poetic thoughts’, both of which are elsewhere modified by névyasi-: 
VIILS.25 névyasibhih susastibhih, 1.143.1 ... ndvyasim dhitim. | therefore propose that 
we should supply such a word with névyasinam in 10b. (In the publ. tr. it is ‘hymns’.) 
But this produces an odd locution, “the Marut flock of newer (hymns),” with 
semantically ill-assorted elements joined -- or so it seems at first glance. But remember 
that the poet is depicting a metaphorical thunderstorm: the rains, undisguised, come last, 
but I think we have both thunder and lightning earlier in the vs.: the flock is tvesém 
‘glittering’ (though, I must admit, the word sometimes just means ‘turbulent’: see vata- 
tvis- ‘turbulent as the wind’ in the next hymn, V.54.3), which can represent the lightning. 
And the flock also consists of “hymns,” which in this context can be the regular booming 
of thunder claps. 


V.53.11: The Maruts’ thunder-hymns are then met with our reciprocal offered praise 
hymns. 
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In pada a va esamis taken by all standard tr. as a doubled gen. pl., essentially “of 
these you,” though not so tr. I think rather that esam refers to the chariots, and va/is the 
gen. dependent on the whole NP sardham-sardham ... esam, which simply reprises 10a 
tam vah sardham rathanam, with gen. pl. of the chariots. 


V.53.12: The question kaésmar ... pra yayuh “to whom have they driven” returns us to the 
questions in vs. 2: katha yayuh/ késmai sasruh “How have they driven? To whom have 
they flowed?” The referent of késmarin 2, the “good giver” (suda4se), is further specified 
here as “one who has given an oblation” (ratahavyaya), though with different roots 
‘give’. This ring-compositional reprise brings to a close the descriptive portion of the 
hymn, and the poet turns to requests. 


V.53.13: With the standard tr. I take yéna in pada as referring to ena yamena in the 
previous vs. (12c). 
I tr. dhanya- lit., ‘related to grain (dhana), as ‘granular’, because I think it refers 
both to the raindrops, shaped like grain, and the actual grain that results from the rain. 
1.57.1 radho visvayu suggests that visvayu belongs to what precedes, rather than 
to salibhagam as Ge and Re take it. 


V.53.14: The standard tr. take usr7as having temporal domain over the whole of pada c: 
“when it rains, the waters at dawn are luck, lifetime, and medicine.” I don’t see any way 
to tell, and in fact I don’t see why dawn should limit any of these predicates. 


V.53.16: Unaccented asya should not modify stuvatéh as WG take it. Better the solutions 
of Ge and Re, esp. the latter, who separate these two genitives, with Re supplying “Marut 
troop” with asya. 


V.54 Maruts 


V.54.1: The first word of the hymn is pré, as it was in V.52, the first of Syavasva’s Marut 
hymns. It would at first appear to be in tmesis with anaja in b (so Gr and see Re’s bizarre 
tr. “je veux lancer-avec-onction”), but V af does not otherwise appear with prdé. I think it 
rather belongs with the last word of the vs., arcata. The syntagm prd V arc is quite 
common and, more to the point, began the first hymn in this cycle: V.52.lab prd..., arca. 
The rest of our vs., from sardhaya to dyumnésravase, 1s set into this celebratory frame. 

anajais the 1*' sg. act. nasal infix pres. subjunctive, as all the standard tr. take it, 
pace its assignment to the pf. by Gr, Wh, Macd. 

My tr. of gharmastibh- ‘with the rhythm of the gharma-pot’ sounds like a 
bahuvrthi, which it is not. Better would be ‘chanting rhymically (like) the gharma-pot’ 
(cf. chandastubh- in nearby V.52.12). The point of comparison, as is noted by most 
comm., is the regular bubbling of the gharma-pot. 

My “sacrificing on the back of heaven” agrees with Ge and Re in taking divah as 
limiting the first member of prsthayajvane. Old allows both this and a syntagm diva 4 
“from heaven,” while WG follow Old’s 2" alternative and suggest that the Maruts are 
sacrificing on the back of the earth (to be supplied). It is difficult to make a judgment 
here. 
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V.54.2: Like the 1‘ vs. this one begins with pra. Also like the first vs. the first hemistich 
of this one is dense with cmpds, here describing the Maruts’ chariots. 

The repetition of parijrayah at the end of both hemistichs seems a bit clunky and 
perhaps especially so because, if the forms are nom. plurals (as generally taken), the 
root noun in short resonant. This supposed stem pdérijri- occurs once outside of this hymn, 
also pada-final, also as apparent nom. pl. of the Maruts (1.64.5), and the root noun -/7- is 
also supposed to be found in urujré twice, again as nom./voc. pl. urujrayah (accented 
VIII.70.4, unaccented voc. VII.39.3, the only form not pada-final). Thus all attested 
forms of the supposed -/r7- stem are in the shape -/rayah (accented or not). The 2"? cmpd 
exists beside an s-stem bahuvrihi urujrdyas- (twice in acc. sg. -asam), and a simplex neut. 
s-stem jrdyas- is well attested (approx. 15x), with Aves. and OP cognates zraiiah- and 
drayah- respectively. All of this makes the stem -jr7- seem very fishy. Debrunner (AiG 
II.2.44) explains the forms, which, as we saw, all end in -ayas, as haplologies from *- 
ayasas, making ref. to Wackernagel’s AiG HI.80, which presents other possible 
haplologies to -s-stem *-asas forms. Though I am leery of systematic haplologies, I think 
this has a reasonable chance of being right, esp. in this pada-final position. However, in 
our passage I think there is another contributing factor. Ge (n. 2ab) adduces two passages 
containing jrdyas-: X.92.5 pariydnn uru jra4yah (1X.68.2, not cited by Ge, is identical) and 
1.95.9 urti te jrdyas pary eti, with pari (+ VERB OF MOTION) collocated with the -s-stem 
jrayas-. In V.54.2 parijrayah seems almost like a univerbation of a prepositional/adverbial 
phrase par *jrdyah “around the (broad) expanse.” It is even possible that one of the forms 
in this vs. is meant to represent the adverbial phrase -- so, possibly, ab “forth (go your 
chariots) around the expanse,” referring to the Maruts’ circling the earth or the midspace 
-- while the other is a nom. pl. (by old haplology), to be rendered as in the publ. tr.: “the 
waters swirling in their stream bed.” This would alleviate the clunkiness of the repetition, 
which would then be only apparent. 

As Ge. remarks (n. 2c), “Trita’s Beziehung zu den Marut ist dunkel.” Trita is 
associated with the Maruts also in 1.34.10, 14. In vs. 10 of that hymn Trita seems to be 
associated with making noise, as here; that is as far as I can get. 


V.54.3: Pada-final parvatacyut- returns here (from 1b) but in a different form: nom. pl. - 
ah rather than dat. sg. -e. 


V.54.4: The vs. sets up pairs of antitheses: nights/days (a), midspace/dusky realms (b), 
with the third only indirectly implied: fields [=dry land]/ *water [via boats] (c). 

The #m that interrupts the simile névah ... yathain c is superficially puzzling, but I 
think it is related to the implication just noted: it stands for the acc. ‘waters’ in the full 
realization of the phrase “like boats (through waters).” It is also worthy of note that the 
cadences of padas c and d are phonologically similar, esp. at beginning and end, though 
they achieve this through very different grammatical means: ... nava im yatha # ... naha 
tisyatha #. 


V.54.5: Note the phonetic echoes: (mahi)t(v)ana(m) ... (ta)tana ... (©)ta na ... (4ya)tana. 
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I take “greatness” (or “heroism [and] greatness”) to be the unexpressed subj. of 
tatana in b, rather than yojanam with Ge. The latter is an acc. of extent of space, and the 
phrase #dirghdm ... yojanan# is iconically positioned to express the distance traversed. 

In the second hemistich contra Ge and Re I take c as a separate nominal main 
clause, with d a temporal dependent cl. This allows the yéd to be properly positioned, 
rather than occurring deep in the dependent cl. (The WG treatment is similar to mine.) 
The shared characteristic in the simile in c, ‘having ungraspable brilliance’ 
(4grbhitasocis-), presumably refers to the combination of speed and timidity that 
characterizes antelopes, deer, and their ilk and makes them hard to catch. If we were to 
speculate more narrowly, the ‘brilliance’ might refer either to the conspicuous white 
spots on the coat of the chital deer or the white sides, underbelly, interior legs, and 
hindquarters of the blackbuck -- both species that seem native to the right location. 

The puzzle in d is the phrase dnasvadam ... girim “the non-horse-giving 
mountain.” In order to approach it, we might first tackle the verb that governs it, ny 
dyatana. The lexeme nf V yais generally hostile; cf. nearby V.42.10 (also of the Maruts) 
ya Ohate rakséso devavitav/ acakrébhis tém maruto ni yata “Who(ever) will laud the 
demons at the invitation to the gods, run him over/down, Maruts, with your wheel-less 
(chariots).” In our passage the sense seems to be that the Maruts trample down or overrun 
a mountain whose behavior deserves it. But what is a non-horse-giving mountain? On the 
one hand, it may simply refer to a stingy mountain, comparable to a stingy patron, 
contrasted to asvada@- ‘horse-giving’ used of generous patrons elsewhere. But still, why 
horses? Mountains can be the source of nourishment and wealth; cf. 1.65.5 girir nd 
bhijma “a source of benefit like a mountain” (also VIII.50.2 and comm. ad I.55.3). But 
mountainous terrain is not particularly friendly to horses, which are most at home in 
open, relatively flat grasslands. I therefore wonder if the operable segmentation of the 
cmpd is anasva-da- ‘giving non-horses’ (rather than an-asvada- ‘not giving horses’). This 
might then be an oblique reference to the Vala myth and the mountain that yields up cows 
(that is, non-horses). However, since the Maruts are not generally associated with the 
Vala myth, this may be farfetched. The safest interpr. is Old’s deflection, that the phrase 
is “auf unbekannte Erzahlung anspielend.” 


V.54.6: My interpr. follows that of Narten (Sig.Aor. 195-96), with the first pada 
consisting of the yéd clause, the 2™ the main cl. Both Ge and Re take the first part of 
pada a as the main cl., with the dependent clause starting with yad. Although ydd is better 
positioned in their interpr. than in Narten’s, they must make armmasdm an obj. of mdsatha 
(in unconvincing fashion) and the sequence of tense/mood is badly off: aug. aor. 4bhraji 
... aor. subjunctive mdsatha, lit., “it has flashed when you will steal ...” Ge simply 
renders the subjunctive as a preterite, while Re’s parenthesis in “vous dérob(i)ez” is 
masterfully evasive even for him. 

As [just said, I am not happy with the position of yddin Narten’s/my interpr., 
since it follows both the verb and part of the subject (plus a voc., but that doesn’t count). 
There is another possibility, that ydd functions here as a sort of izafe, connecting sardhah 
and arnasaém. “the troop, which is a flood.” In this case 4bfAraji would be a main-cl. verb, 
and the two padas, a and b, would be syntactically unconnected: “The troop that is a flood 
has flashed; you will plunder ...” ammasda- is a hapax. Narten takes it as an adjectival deriv. 
of amnas- ‘flood’, but it could have been (re-)substantivized as ‘flood’. 
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The point of comparison in b between the Maruts and the caterpillar is that violent 
storms also strip the leaves off trees. 

The sequence vrksdm kap(anéva) is oddly reminiscent of Vrsakapi, the randy 
monkey in X.86, but this must be accidental. 

In the publ. tr. the voc. sa/osasah is not rendered as a voc., since the Engl. would 
be awkward. 

The s-aor. subj. nesatha ‘you will lead’ is particularly appropriate to the obj. 
ardmati-, the personified feminine Proper Thinking, since the verb V ni, esp. in sigmatic 
forms, becomes specialized for leading females in ritual settings; cf. the priestly title 
Nestar. Although néstar- probably owes its -s- to crossing of the agent noun nétar- with 
Tvastar (tvastar-), who is also associated with ritual females (see EWA s.v. néstar-), its 
apparent coincidence with the nes of the s-aor. could spread the semantics. 


V.54.7: In d the sequence fsim va must have been fronted around the rel. yam, since the 
phrase as a whole fsim va yam rajanam va does not mean “either the seer or which king” 
but “which seer or king” -- or even better “which one, whether seer or king.” 

I take the thematic stem siisiida- as ultimately deriving from a pf. subjunctive, 
despite accent. In this particular form, the 2" pl. indic. pf. *svisiida, with the rarely 
occuring 2™ pl. act. pf. ending -a, would have simply been extended by the prim. ending. 


V.54.8: In the cmpd. gramajit- the 1‘' member could have either an acc. or an instr. 
relationship with the root noun. Both would be possible: “conquering roving band’ (so 
Gr, Ge, Re, Thieme [M+A 81]) or ‘conquering with/in roving bands’. Although in such 
root noun cmpds an acc. relationship is more common, indeed also among cmpds in -/i, 
I follow Scarlatta’s preferred interpr. (156) found also in his tr. (=WG), although the acc. 
interpr. is hardly excluded. The parallel I.100.10 gramebhih sanita, cited by Re, is 
suggestive. 

My interpr. of b follows Thieme (M+A 81), esp. of aryamdnah, which he takes as 
“hospitable ones (hospitable householders who refresh the stranger).” Others take it as a 
pregnant pl. referring to “(Mitra, Varuna, and) Aryaman.” 

The dep. cl. inc, yad inaso 4svaran, can be construed either with what precedes or 
what follows, but sits uneasily with either because of its augmented 4s varan, which 
doesn’t match the pres. indic. pinvanti(c) or undanti (d). I chose to connect it with d, as 
thunder before rain. 


V.54.9: dyatih is clearly fem. here, given the adj. pravatvati, but this gender choice must 
be conditioned by its standard formulaic partner, fem. prthivi, in the preceding pada, 
modified by the same adj. in the same position. 

The nom. pl. jd@danavah ‘having lively drops’ in d must modify the mountains 
(parvatah), but in the immed. preceding hymn it is found in the voc. of the Maruts 
(V.53.6, in the same metrical pos.; cf. also 1.34.4 a nom. pl. of the Maruts in the same 
position). There are no grounds for emending the text by deleting the accent and making 
it into a voc. (which would also entail a switch from 3“ to 2™ ps. ref.); how would it have 
acquired the accent here? Rather it must be word play: mountains produce torrents of 
water when it rains. 
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V.54.10: The s-stem adj. sé-bharas- (so accented in X.101.3, though it is an accentless 
voc. here), tr. here ‘of equal gravity’, is a bahuvrihi with the lit. sense ‘having the same 
burden / weight’, with the same -b/aras- as in visva-bharas- ‘bringing all’, 1.e., lit. 
‘having/bringing all burdens’ in IV.1.19. 

s” varnarah at the end of pada a picks up ndraf at the end of 8a and 10b and 
asvaran at the end of 8c. 


V.54.12: Note the repetition of 4grbhita-socis- from 5c; this cmpd is found only once 
elsewhere in the RV (VIII.23.1, of Agni). 

The first hemistich is discussed in some detail by Thieme (Fremd. 68-70), whose 
interpr. I basically follow. I would add that the (heavenly) brilliance that cannot be 
grasped by the Arya on earth is shaken down as rain by the Maruts. 

There are two basic interpr. of c, depending on what the subject of sém acyanta is 
taken to be. For Ge the subj. is the Maruts, with v7éna the grammatical obj. referring to 
their girthbands: they are girding themselves for battle. WG’s interpr. also takes the 
reference to be to the Maruts, but with vrjdnd@ as the subj. referring to the closing of the 
ranks (Reihe) of the Maruts, again before some warlike manoeuvre on their part. In both 
these interpr. the referent of the subj. of sém acyanta and 4titvisanta is the same: the 
Maruts. With Re I instead consider the verbs to have different subjects: the subj. of sém 
acyanta, vrjéna, refers to the circles or communities of the Arya, while the Maruts are the 
subj. of 4titvisanta. | think the two hemistichs contrast the Maruts’ effects on the Arya 
communities: in ab the Maruts bring them the welcome rain they cannot get themselves, 
but in cd they cling together during the violence of the Maruts’ storm. (I cannot decide 
which strain Kii’s tr. (224) follows, though WG’s paraphrase of it in their n. leans 
towards the Re/JB side.) 


V.54.13: The verb in d, raranta, presents difficulties both morphologically and 
semantically. Formally it has received a variety of analyses: Gr classifies it (¢mpossibly) 
with V radh ‘subdue’; as Old notes, in context it would best belong to Vd ‘give’, but it is 
hard to make this work formally. Given the long redupl. characteristic of the pf. to Vran 
‘enjoy’, the form most likely belongs there. Lub. classifies it as a med. (3™ sg.) injunc. to 
that root, but there are no other med. forms to this stem or indeed to the root (randyanta 
being an -anta replacement). I think we are therefore stuck with the formally most likely 
analysis, given by Kii, as 2" pl. pf. impv., with (as often) irregular full grade (see also Ge 
n. 13d). This poses problems semantically. It should mean ‘enjoy’, with the Maruts as 
subject. The gapped obj. is qualified by sahasrin- ‘possessing/in thousands’; as Re points 
out, this is a stable epithet of ray/- ‘wealth’. And this is the problem: the Maruts have just 
given us wealth; we should be the ones enjoying it. Gods never enjoy wealth -- they 
distribute it. Ge suggests in his n. that the thousandfold wealth they enjoy is “in Gestalt 
von Opfern,” which is certainly a good try (probably the best available). Old tries to 
make the verb into what looks like a reflexive causative: “macht [den Reichtum] bei uns 
sich erfreuen” -- that is, the Maruts should make the wealth be happy to stay by us. WG 
go one step further in the causativization process: “(An diesem Reichtum) ... macht, dass 
man sich hier bei uns daran freue ... am tausendfachen.” But these last two attempts to 
separate the Maruts from the enjoyment are unconvincing, because no other forms to this 
stem show this causative tendency. I think we probably should stick with the meaning 
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imposed by parallel forms (so also Re) and deal, perhaps as Ge does, with the Maruts 
enjoying riches. The possible transitivization of rarandhi, built to the same stem, in 
X.59.5 (q.v.), via reinterpr. as a redupl. aor., is not really available here because asmeé is 
not acc. and so the phrase cannot straightforwardly mean “make us enjoy wealth.” 
However, it might be possible to interpr. it as “make wealth enjoyable to us.” 


V.54.14: The problematic wealth of 13d reappears in 14a as the obj. of a gapped verb 
whose subj. is the Maruts, but in this case we can borrow the verb from the next pada, 
avatha ‘you aid’. Ge unaccountably supplies a verb (“gewdahret”’) that matches neither 
what precedes nor what follows. 

The pada-final words in the first hemistich, ... sparhéviram# and ... samavipramtt 
are phonologically similar. This partial match may help explain the odd hapax 
samavipra-. Although my tr. ‘inspired in his melody’ is structurally similar to the other 
standard renderings (e.g., Re ‘inspiré par la mélodie-sacreé’), the cmpd should not mean 
that. For one thing the 2" member vépra- is almost never used adjectivally (pace Gr), but 
almost always as a noun referring to a type of poet. Moreover, the accent strong suggests 
a bahuvrihi. A literal rendering of such a bahuvrihi would be something like “whose 
inspired poet is the melody’ or ‘whose inspired poet has the melody’ (latter like vajra- 
bahu- ‘having an arm that has a mace (in it)’), which do not work as descriptors of a seer. 
I wonder if the phonological play just noted didn’t flip the order of the cmpd members, 
and the underlying form would be * vipra-saman- ‘having the melody of an inspired poet’. 
Exact parallels are vipra-manman- ‘having the thought of an inspired poet / having 
inspired thought’ in VI.39.1, where it modifies kavi-, and vipra-vacas- ‘having the speech 
of an inspired poet / having inspired speech’ in VIII.61.8. 


V.55 Maruts 


V.55.1: The question about prayajyu- is how technically it is meant; I here follow Re. 

The first hemistich recalls vs. 11 in the previous hymn, esp. in the bahuvrthi 
rukma-vaksas- ‘with brilliants on their breasts’ (lit. ‘having breasts with brillants on 
them’, of the vajra-bahu- type), which matches the nominal phrase V.54.11b vaksassu 
rukma, but also in bhrajad-rsti- ‘having glinting spears’, whose members are distributed 
differently in 54.1la dmsesu ... rstayah and b agnibhajasah. 

The idiom stibham V ya is used of the Maruts elsewhere, in nearby V.57.2 as well 
as I.23.11; cf. also the cmpds subham-ya(van)-. My “drove in beauty” is of course a 
conscious echo of Byron’s “She walks in beauty, like the night.” A different kind of 
English resonance would be offered by “gone to glory.” 


V.55.2: The verb vfrajatha can mean either “shine forth’ or ‘reign over’; both fit the 
context and the subject, though given pada a “you assumed your power,” perhaps ‘rule’ 
has the edge. The root noun cmpd viraj- seems confined to the ‘rule’ sense, when it does 
not refer to the meter by that name. 


V.55.4: I take abhiisénya- as a quasi-desiderative gerundive, parallel to didrksénya- 
‘desirable to be seen’ -- hence ‘desirable to become’ > ‘to be emulated’. However it may 
simply mean ‘to be attended upon’. 
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The utd introducing the impv. inc is awkwardly rendered as ‘and’. Klein (DGRV 
1.454) says it means rather ‘therefore’, which works better in English. However, 
‘therefore’ for uté does not have much support (3 passages cited by Klein out of over 
750) or a clear path of development, and a closer look at the context does not yield a 
causal ““X, therefore Y” interpr. It is possible that the morphologically ambiguous 
dadhatana is not an imperative but an injunctive, which would yield a more acceptable 
pendant “and you establish us in immortality.” And it is also possible that the utd here 
loosely matches the other 3"'-pada uté-s in 2c, 7c, while anticipating 5a #ud. 


V.56 Maruts 


V.56.1: Ge (/WG) supply “bring,” an impv. addressed to Agni, in the first hemistich. 
There seems no particularly reason to do so, since the acc. phrase of ab can be construed 
with 4va Avaye in c. Perhaps it’s on the basis of the 4in pada a, but this is in the wrong 
position to be a gapped preverb. I don’t actually know what @is doing, but note that in the 
ring-compositional expressions in vss. 8-9, the ‘call’ verb is construed with 4. 


V.56.2: The question in this vs. is who is the 2™ sg. referent of mdnyase (a), te (c), and 
vardha (d). Acdg. to Say. it is still Agni, but Ge suggests alternatively that it could be the 
self-address of the poet, a view shared by Re. (WG think Agni, but with a very peculiar 
tr. of pada a). I think poetic self-address is excluded because of the me in b: the poet is 
unlikely to refer to himself as “you (sg.)” and “me” in successive padas (and then back to 
“you”), so Agni is the more likely. The point must be that both Agni and the poet want 
the same thing -- for the Maruts to come to the sacrifice. The identification of you as 
Agni requires that he possess/produce Advana- ‘calls’ in c. This can refer to the crackling 
of the fire. Alternatively, flg. Gr, h4vana- could belong to V Au and mean ‘oblations’, but 
pace Gr none of the occurrences he adduces need to have that meaning. 


V.56.3: The gender politics of this vs. would not bear modern scrutiny: the idea seems to 
be that the Earth enjoys rough sex because she gets nice presents. But it is a powerful 
image. 

The poss. adj. mi/huismant- occurs twice in the RV; the other form is found in 
V1.50.12, where it is masc. and seems barely distinct from miJhvas- ‘giving rewards, 
generous’. Here in this fem. form the possessive value of -mant- does have force, 
assuming the correctness of Ge’s and Re’s interpr. as “possessing a generous 
(man/lord/spouse)’. WG take it rather as ‘Soldatenbraut’, interpr. mi/hvdas- as ‘one who 
has milhd-’ (booty, etc) and further suggesting that the woman in question was part of the 
spoils of war. This is appealing in some ways, but it does not fit well with the last word 
of the hymn, mifhusi. 

As Ge points out (n. 3a), paérahata may have two senses -- simply ‘beaten aside’ 
by the onslaught of the Maruts and ‘(sexually) penetrated’, for which sense he cites SB 
XL5.1.1 vaitaséna dandéna hatat [sic, not Ge’s hata], the SB paraphrase of Urvasi’s ... 
ima ... Snathayo vattaséna (X.95.5) “you pierced me with your rod.” 


V.56.4: niV ri means ‘make flow’, hence ‘liquefy, dissolve’. In I.127.4 the very similar 
sthira cid anna nt rinati Gjasahas ‘sturdy foods’ as obj., but since Agni is the subject, the 
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food is presumably wood of some sort. In nearby V.58.6 a middle intrans. of V77 (though 
without preverb) takes trees as subj.: rinaté vanani “the trees dissolve.” I therefore supply 
them as obj. here. 

What then does the simile in b have to do with this? Even unruly oxen are 
unlikely to dissolve trees. Because the images don’t easily harmonize, I now think that 
the simile in b should go with the 2™ hemistich: unruly oxen can cause the ground to 
shake. This is somewhat difficult to convey in tr. -- I might rearrange it to “like oxen 
averse to the yoke / they shake ...” 

The phrase gavah ... durdhiirah echoes dudhro gatih of 3d phonologically, even 
though the adjectives are entirely unrelated. 

As often Ge takes cidin c as a simile marker, a function for which there is no 
good evidence. 


V.56.5: Ge takes the impv. wt tistha as another self-address of the poet; again the presence 
of a 1‘ ps. sg. in the vs. (Avaye in d) makes that unlikely. I think it is directed rather at 
Agni, like the direct addresses in vss. 1 and 2. For the same impv. cf. IV.4.4 Ud agne 
tistha (sim. VIII.23.5): the ritual fire is blazing up while the Maruts are called to the 
sacrifice. In this case Agni may be commanded to rise up with praises (stémazh) -- praises 
like his calls in 2c. Alternatively, there may be a clause break after the impv., with a new 
clause beginning with nundm and continuing to the end of the vs. (This division was 
suggested by Natalie Operstein in class in the early 2000s.) The praises will then be those 
produced by the 1* ps. poet who is the subj. of Avaye at the end of the vs. 

In b sémuksita- can hardly be separated from nearby V.55.3 sakém uksitah, and 
V.57.8 brhdd uksémanah also supports the root etym. to V vaks/uks ‘be(come) strong’, 
against Gr’s conection with V uks ‘sprinkle’. 


V.56.6: As BI (RVReps) and Ge point out, this vs. appears to have been constructed from 
textual blocks found in 1.14.12 and 1134.3. Our pada a yunigdhvam hy drusi rathe is 
identical to I.14.12a except for the sg. impv. yuksva A/rather than our pl. yuigdhvam ht 
If our pada is modeled on I.14.12 (or a similar source) it could explain both the A/with no 
obvious function and the sg. chariot réthe for the plural Maruts; this mismatch in number 
is repaired in the next pada yunigdhvam rathesu rohitah. This latter pada has no close 
parallels in the RV, though I.14.12b ends with rohitah, which is a further obj. to yuksva 
in pada a (1.14.12b Aarito deva rohitah) and so may be a distant source. Our 2™ hemistich 
yungdhvam hari ajira dhurt volhave, véhistha dhurt volhave closely follows 1.134.3bc 
vayu rathe ajira dhurt volhave, vahistha dhurt volhave (whose pada a contains the ‘yoke’ 
verb: vayir yurikte ...). What I don’t understand is why Syavasva has made these clumsy 
adaptations just to produce a vs. that in context is just treading water -- there’s no need 
for a yoking vs. here. 

Note that véhistha volhave “the two best pullers to pull” is an etymological figure, 
with both words built to V vaA, though it is not at all transparent. Perhaps this is what 
attracted Syavasva. 


V.56.7: Whatever the reason for the previous vs., sy@ vajy arusah “this reddish race horse 
here” contrasts with the 4rusi(h) ‘reddish (mares)’ in 6a. Although in the publ. tr. I 
identified the referent as Agni (and I still think he is a possible secondary referent), I now 
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accept the view of Say., Ge, and Re that it is the Beipferd of the Maruts (see the parallels 
adduced by Ge in n. 7a); otherwise the 2™ half of the vs. makes little sense. 

The ma prohibitive in c contains what looks like a root aor. subjunctive karat. Flg. 
Wackernagel (Fs. Jacobi), Hoffmann (Injunk. 55-56; see also 92) explains this 
potentially embarrassing form as the injunctive to a thematized root aor., which 
thematization began from the ambiguous 1“ sg. ékaram. He (somewhat disingenuously) 
notes that outside of mé clauses the kara- forms are otherwise only subjunctives, and he 
further suggests that his two exx. are found in idiomatic expressions that belong to the 
Volkssprache, which could explain the earlier thematization (cf. also Aufs. [1.344 n. 2). 
(His other ex. of ma... karatin VIII.2.20 I explain differently, as not belonging to the ma 
clause at all. See comm. ad loc.) Hoffmann’s thematic aor. explan. has been apparently 
accepted by Lub, who classifies the two forms identified thus by Hoffmann under “A- 
AOR. inj.” I am generally dubious, because the root aor. of VAris so well entrenched in the 
RV and the -a-forms are otherwise found in clear subjunctive usage. However, I am 
somewhat sympathetic to the “idiomatic” explanation, esp. combined with a metrical 
observation: the injunc. Kah expected here is found almost entirely at the end of Tristubh 
padas, but would not work here at the end of a Jagati pada. Nonce thematization, esp. 
perhaps in a low-register expression, would be a quick fix. 

WG produce a curious hybrid of prohibitive and subjunctive: “Nicht so// und wird 
er ... (euch) langsam machen” (my italics). I do not understand the explanation given in 
the n., or at least do not understand what sort of grammatical category is envisioned: 
“Uns scheint ein expekativer oder voluntativer Konjunktiv deutlich mitzuschwingen: 
>(Auf keinen Fall erwarten wir), dass er euch langsam mache< bzw. >Dass er euch ja 
nicht langsame mache!< This clearly builds on Tichy’s analysis of the function of the 
subjunctive as “expectation,” but I do not understand how the subjunctive would interact 
with the ma. 


V.56.8—9: These two vss. essentially duplicate each other The main verbs of the two vss., 
4 huvamahe (8b) and 4 huve (9b) resonate with the verb in the 1“' vs. (2...) 4va Avaye. 

The battered-woman Earth who received presents (mi/hiismati) in 3ab is balanced 
here by the glorious Rodasi, standing in apparently equality with the Maruts, dispensing 
presents herself (8c surénani bibhrati, 9d milhusi). | see no merit on flg. Ge’s acceptance 
of Say.’s interpr. of mihusias the name of the wife of Rudra. 


V.57—58 Maruts 

As Old (Proleg. 204-5) points out these two hymns are parallel and share a final 
vs. He attributes their position at the beginning of the four 8-vs. Marut hymns to this 
twinning. Otherwise V.58, in Tristubh, should follow V.59, in Jagatt. 


V.57 Maruts 
V.57.3: After dyam in pada a we expect *prthivim, but get phonologically similar 


parvatan instead. This disappointed expectation is “repaired” in pada c, where prthivim 
appears as the obj. of a different but semantically similar verb. 
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V.57.6: The pf. that ends the vs., pipise, produces a bad cadence that would be fixed by a 
heavy redupl. syllable. The metrical problem is not mentioned by Old or Kii; HvN note it 
but do not suggest a solution. I wonder if it is for intens. *pepise, the act. intens. is found 
once in the late RV, while the middle begins to be attested in the AV, with a sense not 
appreciably different from non-intens. forms. Of course, the -less ending -e would have 
to be accounted for, but several 3"@ sg, med. intensives have such an ending; see Schaefer 
44. Of course, this might all be more trouble than it’s worth for a metrical violation. 


V.57.7: The sentiment in pada c is somewhat puzzling, though the grammar is 
straightforward: prasastim nah krnuta rudriyasah. This should mean “make a eulogy for 
us, 0 Rudras,” with the VP prasastim Vv kr. Though the three other occurrences of this VP, 
in [.113.19, 181.1, and 1.41.16, do conform to expectations, taking it that way here 
would reverse the sacrificial bargain. As detailed in the first hemistich, the Maruts have 
given us bountiful riches of all sorts; in return we should be producing a présast- for 
them -- not they for us. In fact, of course, it is never the gods’ job to produce praise for 
humans. In order to make sense of the phrase, I have pushed the sense of V Arfrom 
‘make’ to ‘make good’ -- that is, act such that the praise we are giving you is true. (You 
have given us many things; do it again.) Re’s “faites nous (aujourd’ hui une recompense 
digne du) panégyrique” is similar, despite the overstuffed parenthesis. There is another, 
less likely, alternative. As I have argued elsewhere (RV between Two Worlds, pp. 146— 
48), even in the RV the présast- was probably a genre of praise appropriate to kings and 
only secondarily applied to gods. It might be that the poet is asking the Maruts to render 
his patron and king deserving of his [=poet’s] présast/-, either by redistributing the wealth 
that they showered on the king or by the king’s performing some worthy feat. But this 
seems overly complex and far less likely, and since prasasti-s in the RV are often directed 
at gods, it is unnecessary. 


V.57.8: The vs. consists almost entirely of accented vocatives. Only the last phrase brhad 
uksémanah escapes the voc. and that probably because accent conversion would be 
tricky. 

The juxtaposition (across hemistich boundary) of /ta-/fiah and satya-srutah is 
striking -- and in my opinion telling with regard to the difference between rtd- and sdatya-, 
both often tr. ‘truth’. Here rt4- is something one knows, but sétya- is something one 
hears. In my view std- is the immanent truth -- the principles and relations that lie 
underpin the world as we know it -- while sétya- is the realized truth. In some contexts 
this can be simply palpable reality, but here I think it refers to how rtda- is realized 
verbally, in the formulations of poets, available to be heard. 


V.58 Maruts 


V.58.1: On the phrase ... gandm mérutam névyasinam with its problematic fem. gen. pl. 
navyasinam, see the extensive disc. ad V.53.10. 

There is complete fungibility between the collective sg. gandém mdarutam 
“Marutian flock” and the plural yéin the 2" hemistich referring to the individual Maruts, 
which picks up gandém marutam by sense though not strictly by grammar. The esam at the 
end of pada a seems clumsily pleonastic, however. It must refer also to the pl. Maruts and 
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depend on the acc. gandm (“the flock of them’’), doubling the vrddhi deriv. marutam. It 
should not be construed with the fem. névyasinam. 

asvasva- shows phonological play, as well as being a buried etymological pun, if 
the old connection between asi- and 4s‘va- holds. It is also a kind of anagram for the 
poet’s name syavasva-. Note that both words must be distracted to 4 syllables (asti-asva 
and syavd-asva respectively). 

The sequence u/fésire is entirely ambiguous between ufé isire and uta isire. The 
Pp. reads the unaccented verb, but the uté# suggests that the verb is conjoined with 
vahante and belongs to the rel. cl. and should therefore be accented. 


V.58.2: In my opinion the same switch in number happens in this vs. as in the preceding 
one, exactly in the same way -- with yéin c picking up gandm in the first hemistich. The 
standard tr. take the rel. cl. of c with d: the pl. yé matches the number of its putative 
antecedent nyn in d exactly. Although connecting with c thus appears to be the easier 
syntactic course, the exact parallelism between labc and 2abc makes that structure more 
appealing, and in addition the pada-init. impv. véndasva in d seems to be marking a 
syntactic break. 

The first hemistich, which consists entirely of an acc. phrase, obviously simply 
continues vs. 1, skipping back over the rel. cl. in 1cd to the gandém phrase in lab. 

The bv dhiini-vrata- ‘possessing a turbulent commandment’ has, at first glance, a 
curious sense, but the point is that, as the thunderstorm, the Maruts’ job -- their vra/d -- is 
to be noisy, boisterous, and tumultuous. 

The orig. s-stem mdyas- has become a frozen, synchronically uninflected form in 
the RV. Therefore, the accent shift that makes possessive adjectives out of many neut. s- 
stems (type yasas- ‘glory’ > yasds- ‘glorious’ ) was probably not an available 
derivational strategy -- hence the somewhat clumsy cmpd with bAd-. 

The phrase mayo(-bhiivah) ... dmitah appears to be an etymological play but of 
course is not. Note also mayinam ... mayo-. 

It’s worthy of note that the vs. contains four nominal forms with 1*' member 
ending in -/, with three different explanations: khadi-hasta-, dhiini-vrata- (both bahuvrthis 
with regular -7-stem 1‘ members; for the latter see AiG II.2.296), the somewhat 
mysteriously formed (see below) dati-vara-, and tuvi-radhas- (Caland compounding -7-). 
To which we might add mayinam, as well as mahitvd and the immediately preceding 
amuta(h) with mirror-image phonology. 

The cmpd. dati-vara- occurs 3x in the RV (and nowhere else): here, I.167.8, and 
III.58.2, but its repetitions in the Indo-Europeanist literature must number in the 
thousands. It is there generally taken as a representative of an archaic cmpd type with a 
verbal governing first member, found also in Greek forms like Bwtt-cverpo ‘nourishing 
men’. The proposals for the identity of the first member vary wildly, though probably the 
current favorite, due to the prestige of J. Schindler, who championed it, is a -t7-stem 
nominal. This is not the place to explore the history of this cmpd., but two things are 
worth noting: 1) the evidence for the other Vedic cmpds that are supposed to belong with 
it is very weak; see esp. the remarks on sity-ap- and vrsti-dyu- ad IX.106.9; 2) the three 
occurrences of the cmpd. have to be assessed in the context of apparent syntagms closely 
connected to it formulaically. The cmpd. always occurs as the final in a Tristubh line; the 
VP dati var'yam is found at the end of Jagati/dimeter lines at VII.15.12, 42.4, with 
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accented dati at V.48.5, with impv. datu at VII.15.11; with semantically similar obj., dat 
vajam (Tristubh) at VI.24.2, and non-adjacent with semantically similar obj. dati... vaésu 
at IV.8.3. It is hard to know what to make of this assemblage. The dat forms are clearly 
finite verbs (note the lack of accent on several, as well as the impv. form dazu) in the 
independent syntagm, but they are not standard forms of V da; at best the dati forms are 
aorist subjunctives. But their appearance in the syntagm, with adjacent VO order, is 
obviously not independent of the cmpd. It is quite possible that dat/ was extracted from 
the cmpd. and reinterpreted as a finite verb, but at the very least this means that the dat- 
in the cmpd was not synchronically interpr. as a -¢/-stem nominal. In any case, Iam 
dubious about the antiquity of dati-vara- itself and even more so about the existence of a 
“type dativara,” as I have discussed elsewhere. On viti-hotra- see comm. ad II.38.1, on 
tityap- and vrsti-dyu- comm. ad IX.106.9. For further disc. of these issues, see my 
forthcoming art. “Vedic Evidence for the Verbal-Governing dati-vara- Compound 
“Type’: A Critical Reassessment.” 


V.58.3: The enclitic 2"! pl. vah in pada a must refer to the assemblage of ritual celebrants 
and its referent is not the same as the 2™ ps. ref. to the Maruts in the 2"¢ hemistich (voc. 
marutah, impv. jusadhvam, vocc. kavayo yuvanah). 

As JL observed, pada d has only one accented syllable (the first word eta@m). The 
voc. phrase that ends it, Aavayo yuvanah, recurs in the final vs., 8c [=V.57.8c], but with 
voc. accent because it is in a string of such vocc.: kévayo yuvanah. As noted ad V.57.8, 
that verse consists almost entirely of accented vocc., so the poet seems to be playing with 
extremes of syntactically driven accent here. 


V.58.4: The wrong sandhi in d yusméd sé#dasvo is found in both Aufr. and HvN, but the 
Max Miiller ed. has the correct yusmdat. So, a copying error going back to Aufr., 
presumably generated from the yusmdd beginning c, as well as immediately following 
sdd-. 

The two cmpds in c are a little aberrant in their semantic/morphology “interface.” 
Given the sense of the phrase, it’s possible that we’re dealing with a lower linguistic 
register with somewhat looser cmpding practices. musti-han- (3x RV): as a root noun 
cmpd we might expect the Ist member to have object relationship with 2nd — and mean 
“smiting fist(s)’ like, e.g., vrtra-hdn- ‘smiting Vrtra’. Scarlatta (690) suggests some (not 
very convincing) ways around this. In bahu-jiita- we might expect agent+passive 
semantics: “sped by the arms’, like /ndra-prasiita- ‘impelled by Indra’ (etc. etc.). 

Like 3d, 4b has only one accented syllable: vibhvatast4m janayatha yajatrah -- 
though the lack may be less noticeable since the accented syllable comes closer to the 
middle of the line. 

The sense of /rya- is disputed, and it has no secure etym. (see EWA s.v. ir7n-). 
Schlerath (K6nigtum) suggests that it’s a deriv. of #a- ‘refreshing drink’, meaning ‘Nass 
spendend’, and this suggestion has been adopted by Oberlies (RdR II.178). However, this 
does not work in all passages, nor with /in- (V.87.3) if that is related. It seems best to 
follow the old standard gloss ‘regsam, riihrig’, etc., and the posited connection to Vr 
‘arise’, etc. (see EWA loc. cit.). 

There are two approaches to the interpr. of vibhva-tasta-. One assumes that the 
first member is a PN, the name of one of the Rbhus (so Re, WG). One of the occurrences 
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of the cmpd is in a Rbhu hymn, IV.36.5, in a vs. with both a form of the word rbAu- and 
the name of another Rbhu, vaja-. There the PN interpr. seems correct or at least a pun. 
However, in the other passages, III.49.1, V.42.12, and this one, all lacking a strong Rbhu 
presence, it seems best to see a more general meaning. Ge seems to follow this course 
(here and III.49.1, though not V.42.12) but his “vollendeten” doesn’t give much hint as to 
how he interprets the first member. 

The hapax sdd-asva- appears to be the only RVic cmpd with the first member 
sa(m)t- -- assuming, with most, that s#f-pat- contains a reduced form of sddas- ‘seat’ (see 
EWA s.v.). I take it as semantically related to the derived adj. sétvan-, of warriors ‘the 
real thing’. So ‘(having) true horses’ in the sense of “good men and true”; English 
“trusty” works well. We might have expected s(u)vasva- ‘having good horses’ parallel to 
suvira- at the end of the pada, but perhaps the poet wanted to vary the expression — 
though the pun on his name in Ic as” vasva- would suggest differently. 


V.58.5—7: Sustained phonetic play, esp. with pand 7%, in pra-pra (5b), prsneh putra(h) 
(Sc), prayasista pfsatibhih (6a), prithista ... prthivt (Ta). 


V.58.5: Note the phonetic play on initial a and final # ara... 4carama dheva ... akava. 

The syntactic break in the middle of pada a, after 7véd, and the enjambment across 
the pada boundary, with 4heva in pada a the subj. of the verb prd-pra jayante in b, give 
the sense of unstoppable motion that the similes also provide. 

Flg. Hoffmann (Aufs. 1.413 [=_MSS 10 (1957) 61-62]), WG and Re (though Re 
rather mutedly) take ¢kava(h) as meaning that the Maruts do not become reduced in 
power, and Ge’s rather vague ‘vollkommen’ is in the same realm, though obviously 
without the benefit of Hoffmann’s disc. I prefer to take the adj. as outer-directed -- “not 
stingy, unstinting’ rather than inner-directed ‘not retracting’. 

The VP svaya matya ... sém mimiksuh “They have equipped themselves with 
their own poetic thought” seems implicitly to contrast with the opening of the previous 
hymn, V.57.1 1y4m vo asmat ... matih “This poetic thought from us for you.” This should 
remind us that the Maruts are both recipients and producers of praise poetry. See the disc. 
of the opening of this Marut cycle, V.52, where much is made of this dual role. A number 
of tr. take mati- as the equivalent of ‘will’ or ‘intention’ (van Bradke [Fs. Roth (1893) 
119] Will, Ge, Kii [386] Absicht, WG Antrieb), but this stretches the meaning of this 
word unacceptably. In any case the locution must harmonize with the very similar one in 
I.165.1 adduced also by Ge: kaya subha ... martitah s4m mimiksuh/ kaya mati. 


V.58.6: Although the adjacency of pfrsatibhir 4§vaih might seem to lend credence to the 
supposed shifting gender of 4sva- ‘horse’ due to the clear fem. form of the preceding adj., 
it is better to follow the standard tr. in taking the two words as separate, with the fem. 
refering to dappled antelopes or simply dappled mares that serve as the horses for the 
Maruts’ chariot. Note that this type of double ref. to their draught animals is found in the 
next vs., 7c, where the Maruts yoke “the winds as their horses” to the chariot pole. 

Pada c is cleverly constructed: 4pah ‘waters’ would be a perfectly acceptable 
subject of the following verb rinaté ‘flow, dissolve’, but it is “bound” to ksddante with 
the accent on rinaté making the syntactic break clear. But the rea/ subject of rinaté, 
vanami ‘trees’, is a much less appropriate subj. than what preceded. 
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VIII.7.26, adduced by Ge, makes it clear that Heaven is roaring with fear, but the 
roaring must also represent thunder. 


V.58.6-—7: The final word of vs. 6 is dyauih, while prthivi appears in the Ist pada of 7, 
implicitly linking this standard pair, although they are contextually separate. 


V.58.7: The first hemistich has distinct sexual overtones, with the Earth spreading herself 
to receive the Maruts’ “embryo” -- though it is more decorously phrased than V.56.3. 

It is difficult to get a causal reading from A/in c. It cannot be connected with the 
preceding pada, and the action of c seems irrelevant to d, so connection with the 
following pada seems unlikely. I have settled for the craven ‘certainly’. 

Note that dhurfhere was anticipated by injunc. dhuf at the end of b. Moreover, 
verse-final dyauh in 6d resonates with hemistich-final dhuh of 7b. One could almost 
wonder if the primal incest of Heaven and Earth is being subtly alluded to. 


V.58.8: See comm. above on the identical vs., V.57.8. Although it is a repeated vs., it fits 
nicely into this hymn: 1) a4mrta ftajfah has ring-compositional relationship with 1d 
amitasya svarajalr, note the twisted phonetic relationship between svarajah and ftajhah. 2) 
tlivimaghaso echoes tuviradhaso of 2d; 3) Pada c: the accented voc. kévayo yuivanah 
repairs the unaccented identical phrase in 3d. Perhaps this internal quotation is 
responsible for the metrical problem, 10 syls. with rest after caesura. 


V.59 Maruts 


V.59.1: As was indicated in the publ. intro., the referent of the ‘spy’ (spd) is unclear. Ge 
suggests a number of possibilities, none compelling; WG take it as the singer. Most 
bizarrely, Old interprets the word as an interjection. I think it possible that it is the sun. 
One clue is the repetition of the phrase suvitaya davaéne “to give good faring,” which is 
used of the Maruts in 4d. I therefore think the ‘spy’ must be a being that can function in 
the same way as the Maruts and provide the same type of benefit. The sun is elsewhere 
called a spy (X.35.8), provides light for creatures to move about, and appears before and, 
more importantly, after a storm. 

Part of the solution to the foregoing question depends on another problem in the 
first pada, the interpr. of the 3“ sg. verb (pra ...) akran. It is regularly assigned to V krand 
‘roar’ (so, e.g., Gr, Lub), and the standard tr. all interpr. it so. But this interpr. is by no 
means universal: both Wh (Rts) and Macdonell instead assign it to V Aram ‘stride’. (Old, 
again bizarrely, takes it to VAr.) Narten sides with the V Arand contingent (Sig. Aor. 99 n. 
254), though without argument, simply asserting “... kann nicht ... zum Wz.-Aor. von 
kram gestellt werden.” On the one hand, of course, the argument against V Aram is 
obvious: it is a set root -- its a4 sg. root aor. should be, and in fact is, #kramit. But there 
are countervailing arguments. v Arand is found with the preverb prdin the RV only in 
IX.77.1 and, at least acdg. to MonWms., nowhere else in Skt., whereas pra Vv kram is 
common. Vs. 4d, containing the other occurrence of suvitaya davane, also contains a verb 
of movement (at least acdg. to me and Ge), pra bharadhve ‘press forward’; moreover, 
suvitaya elsewhere in the RV regularly appears with verbs of motion (cf., e.g., nearby 
V.57.1 suvitaya gantana), whereas it does not fit easily with verbs of proclaiming (though 
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cf. VIIL.27.10 pré nah pirvasmai suvitaya vocata). As for the morphological problem, 
from the fairly common (9x) 3™ pl. root aor. (4)Aramuh, an anit-type kran could easily be 
backformed. If the verb does belong with V Aram and the spy therefore strides forth, 
rather than roars forth, an entity like the sun makes good sense. 

The pada-initial aca exactly matches pada-init. @rcain the opening vs. of the 
opening hymn in the Marut cycle, V.52.1. As there, so here, we can read the preverb pra 
with that verb, borrowing it either from the vs. initial form or from the third word in the 
2" pada. In fact this 2"! précan be read as a preverb in tmesis either with arca or with 
final bhare (or both), and in the former case, it could be interpr. as having moved to the 
end of its clause drca divé pra right before the caesura with an opening of 5, rather than 
being the first word of the 2™ clause prdé prthivya rtém bhare right after the caesura with 
an opening of 4. In other words, pr#is ambiguously positioned both syntactically and 
metrically. 

Another ambiguous form is ¢érusanta (in sandhi) in c, which can be resolved 
either as finite 3" pl. med. férusante (so Pp, Gr, etc.) or an act. pres. part. masc. pl. 
térusantah. In the first instance it owes its accent to its clause-init. position; in the latter, 
because it’s a participle. Since this stem has exactly 3 forms in all of Skt. -- this one, an 
active ‘arusema, and a med. 3™ pl. (-anta replacement?) tarusanta, there is no way to tell, 
though, since tarusanta could also belong to an underlyingly active stem, I’m somewhat 
inclined towards the act. part. 


V.59.2: The publ. interpr. of d follows Thieme (Untersuchungen, p. 39). WG draw 
attention to Th’s revised interpr., in KI. Sch. I.998—99 (and 834), in which he takes mahé 
as a dual and vidathé as a final dative: “sie halten inne, um den Regen zu verteilen,” 
closely followed by WG “... haben zwischen den zwei Grossen (Himmel und Erde) zur 
Verteilung (des Regens).” Some of this seems worth adopting. Because of the antdra 
dual interpr. of mahéis attractive, but rather than separating vidathe from mahé 
syntactically (the interposition of the caesura, invoked by Thieme and WG, does not 
seem sufficient reason) and making it a dative (though the stem is otherwise only 
thematic and a dat. should be excluded), it seems best to return to Old’s suggestion that 
mahé vidathe is a dual acc. phrase, as it is in VIII.39.1. I would then emend the tr. to “the 
men have taken their places between the two great divisions [=Heaven and Earth].” This 
is in fact where the Maruts as thunderstorm are positioned -- in the midspace. 


V.59.3: The various tr. configure these four similes somewhat differently; I won’t 
comment in detail on these versions. The most puzzling one is the first, in great part 
because it is not clear what the Maruts’ horn would be -- perhaps the superstructure of 
their helmets? or their lightning bolts? (Say. takes it as their turban.) Ge suggests that it 
has a double meaning, horn and Selbstgefiihl, but we still need some physical aspect of 
the Maruts that could be compared to cowhorns, so the second abstract sense doesn’t help 
much. 

Most interpr. take stiryo nd caéksuh either as a mistake for gen. siirah (so Gr, e.g.) 
or as a decomposed bahuvrihi, both yielding “like the eye of the sun.” I see no reason to 
adopt either interpr. The suggested phrase, with a proper gen., is found in 5d stiryasya 
céksuh (and, of course, elsewhere) in the same metrical position. If Syavasva had wanted 
to say that here, he would have. Instead he must be comparing the Maruts’ eye to the sun, 
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with both in the nom. Since siryasya caksuh is a fairly common expression, its 
appearance in vs. 5 can be seen as poetic repair of the double nom. in our vs. In my view 
the quality held in common by sun and eye is the light emitted in the journey through 
space, but this depends on one’s interpr. of visdr7ane. Ge gives it a later sense not 
otherwise found in the RV (AufhGren ‘stopping’, sim. WG Schwinden); Re takes it as 
‘expansion’. I see it as a variant of v/v sr‘stream/run/spread through’. Cf. réjaso visaré 
1.79.1, used of Agni compared to the sun. In fact, we might consider the two phrases to be 
variants of each other; both are pada final, with I.79.1 in a dimeter (hence iambic) 
cadence, while ours provides a Jagati cadence. 


V.59.4: Pada b succinctly summarizes the special skills of the Maruts, which lie in their 
ability both to produce praise poetry and to perform hypermasculine feats. 

The sandhi of kas kavyais irregular, but connected to similar irregular sandhis 
before kavi- elsewhere. See comm. ad VII.18.2. 


V.59.5: The simile in pada a requires a hidden term of comparison. The “reddish horses” 
(asvah ... arusasah) must be, covertly, the flames of a fire; that is why they have the same 
lineage, because they all flare up from the same source. I doubt that the poet was telling 
us that all red horses have the same bloodlines. 

The two middle similes (b, c) seem redundantly phrased, in that in each case one 
of the terms applied to the subject also provides the verb: prayltidhah pra ... yuyudhuh (b), 
suvrdho vavrdhuh (c). I do not understand the stylistic point of this redundancy, but since 
it’s repeated in adjacent padas it must be deliberate. 

I also don’t understand the utéin b, placed between preverb and verb (prota 
yuyudhuh) and with nothing obvious to conjoin. Klein (DGRV I.373-74) takes it as 
conjoining b with a, but gives no explanation for its position, whose extreme rarity he 
notes. For another ex. of ut# between preverb and verb, see X.53.7. 

Another anomaly in b is the metrical shape of the verb, in pada-final position: 
yuyudhuh would be far better read * yayudhuh. Although no forms of this poorly attested 
perfect are transmitted with long reduplication, it’s worth noting the hapax redupl. 7-stem 
yuyudhi- (X.149.4), a variant of yiiyudhi- (2x). 


V.59.7: This vs. contains several syntactic ambiguities of not much moment. The rel. prn. 
yéin the 1“ hemistich can in principle be picked up by either 4§vasah ‘horses’ or esam 
‘of them [=Maruts]’, and in fact either the horses or the Maruts could easily be compared 
to birds. I don’t see any way to decide, though it’s true that the default ref. of any masc. 
pl. in a Marut hymn is the Maruts. 

In b brhatah can in principle be acc. pl., gen. sg., or abl. sg., so that it could 
technically modify any of the three nouns in that pada: acc. pl. dntan, gen. sg. divah, or 
abl. sg. sénunah, and it is found with both divah and sndh (alt. form of sanunah) 
elsewhere. With the standard tr., I take it with ‘back’. Flg. Ge and Re, I assume that the 
‘back’ is heaven’s -- and in fact the gen. divdh could be read both with 4nfan and with 
sanunah, between which it is positioned. WG suggest rather that it’s the back of the earth, 
namely the mountains, and this is worth considering. If they’re coming from the 
mountain, it may explain why/how they have stirred the nabhanu- of the mountain. Still, 
the clear phrase divah ... sanu in the next hymn (V.60.3b) favors ‘heaven’. 
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On nabhanii- see comm. ad IV.19.7. 


V.59.8: The second clause of pada a, 4ditir vitdye nah, is underspecified and has been 
variously interpr. Since vitéye is frequently used in stereotyped passages of gods 
‘pursuing’ the oblation, often with a verb of motion, I supply this context here. For 
parallels, cf., e.g., VII.20.10 Aavya no vitdye gata. 

The nom. pl. demon. eféis pada-final, which seems an odd position for such a 
pronoun. But a glance at Lub’s Concordance shows that eféis found in just that place 
fairly commonly -- e.g., in the next hymn, V.60.5a. 


V.60 Maruts 


V.60.1: The opening of the hymn, i/e agnim, is a flipping of the opening of the first hymn 
in the RV, I.1.1 agnim fe, but since this phrase, in both orders, is found a number of 
times in the RV, we should perhaps not make too much of it. However, it’s worth noting 
that this is the only other place where it opens a hymn. 

This is the only occurrence of the ppl. prasattd- ‘seated to the fore/in front’, and it 
here seems a substitute for the standard purdfita- ‘placed in front’, of Agni as the offering 
fire on the ritual ground. If i/e agnimis a conscious evocation of RV I.1.1 (or a templatic 
Agni hymn), then prasattah could be evoking the third word of I.1.1 (agnim ile) 
purohitam. 

However, the gambling phrase that follows goes off in a very different direction; 
as is recognized by all standard tr., the phrase v/cayat krt4m is dicing vocabulary. For the 
VP see I.132.1 and Falk (1986, Bruderschaft und Wiirfelspiel, pp. 126-28). 


V.60.2: The parallelism between the two loc. phrases prsatisu Srutasu (a) and sukhésu ... 
rathesu (b) seems clear, but this entails that the Maruts are mounted both on their horses 
and on their chariots. This is a price that most tr. are willing to pay, but Re avoids it at the 
price of the parallelism, by attaching the dappled females to the chariots: “... qui sont 
montés sur les chars aisés conduit par les (antilopes) tachetées.” Since the Maruts are 
clearly astride horses in the next hymn, V.61.3, I think we can have them there here as 
well. 

The person changes between hemistichs from 3 (ab: yé tasthif) in the rel. cl. to 
2™! (cd: voc. ugrah ... vah) in the main cl.. This is hardly unusual in the RV. The standard 
tr. register this anacoluthon in various ways, WG most sharply, by supplying a main cl. 
for ab: “(Sie sind es), die ...” and separating the two hemistichs into two sentences. This 
seems unnec. 


V.60.2—3: Note the concatenation: 2d ... paérvatas cit# // 3a #parvatas cit ... The two vss. 
also hold the verb rejate/rejata steady (2d, 3b, though in slightly different metrical 
position, both post-caesura, with one pres. and the other injunc.), but in the first instance 
it’s earth (prthivi) that trembles and in the 2™ (the back of) heaven (divéh, initial in its 
pada like prthivi). So the standard pair heaven/earth are contrasted and identically 
positioned, but they are grammatically non-parallel. There is also a repetition of ‘fear’, 
though again in different forms -- nominal bA/yd in 2c, pf. bibhaya in 3c, both pada-final. 
This kind of patterned and varied repetition may not reach the heights of poetic art, but it 
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is a pleasing demonstration of the way a RVic poet infuses freshness into the clichés that 
are his bread-and-butter. 


V.60.4: The “marks of greatness” of the publ. tr. follows Re’s “signes-de-grandeur’’; 
méhamsi must refer to something that can be visible on their bodies. 
On the wooing context of this vs. see comm. ad X.94.10. 


V.60.5: The standard tr. (all ultimately deriving from Say.) take Rudra and Prsni as the 
joint subj. of a verb to be supplied (“prepared,” vel sim.), with sudind as obj. (e.g., Ge 
“Thr ... Vater ... (und) ... Prsni (haben) den Marut schéne Tage (bereitet)”). This seems 
unnec. The first part of this hemistich (through pfsnih) seems simply to define the 
Maruts’ parentage: pita ... rudréhis answered by pfsnih; no ‘mother’ is necessary, 
because her role as their mother is virtually her only function in the RV and because the 
bahuvr. prsni-matar- ‘having P. as their mother’, modifying the Maruts, is used three 
times by Syavasva in this cycle (V.57.2, 3, 59.6). As for sudind, it is used several times in 
the kind of nominal cl. envisioned in the publ. tr.; cf. 1V.4.7 visvéd asmai sudina ... “All 
(days) (will be) day-bright for him”; VII.11.2 ahany asmai sudina bhavant “for him the 
days become bright shining,” both with dat. as here. 

The epithet sudtigha used of Prsni may be somewhat ironically meant. At least in 
V1.66 it is said that Prsni only once produced milk (vs. 1), that is, she milked out her sons 


the Maruts, but that she did not give milk to them (vs. 5). 


V.60.6: The second hemistich has a few complications. We can start with the uf@ va: what 
is it conjoining? Ge and Re seem to take it as conjoining the vocc. rudrah and dgne, and 
Klein (DGRV II.170) explicitly follows this interpr., though giving no other exx. of 
conjoined vocatives. But esp. given the various choices of place given in ab, conjoined by 
va, the more natural reading is to assume it offers another alternative to 4tah ‘from there’ 
in c; the most natural of those choices would be “or (from) here.” WG, by contrast, 
recognize that a choice of locations is what is probably meant, but have to supply the 2™ 
alternative complete: “von da aus ... oder (von wo ihr euch) auch nun (befindet).” My 
solution may be too tricky to be acceptable, but I think the ‘here’ is implicit in the 
asyalasya. First, note that the cross-pada sandhi ... asyaégne ... is compatible with either 
an unaccented or an accented gen. sg. pronoun. The Pp. takes it as the former, but if it is 
to be construed with Aavisah in the next pada, as the standard tr. (incl. the publ. tr.) take 
it, as an adjective it should be accented (asyd). I do think it has an adjectival role with 
havisah, but I also think this near-deictic is a substitute for an adverb of place like zhd@ or 
itas, and the possibility of non-accentuation is an indirect indication that it can also be 
taken independently of havisah to express the potential location of the Rudras here and 
now on the ritual ground with Agni. I would slightly adjust the tr. to “from there, o 
Rudras, or (here and) now, o Agni, be cognizant ...””» The awkwardness of folding Agni 
into the Maruts’ actions is also on view in the next vs. 

I do not understand the presence of the future impv. vittaét. Perhaps with Say. (... 
agacchateti Sesah), we should supply a verb of motion that implicitly precedes the action 
of vittat. “from there (come here and) take cognizance ...” The following hymn, V.61, 
gives some support to this scenario. In V.61.17 Night is ordered to carry off the speaker’s 
hymns to his patron, with an ordinary impv. para vaha, while the flg. vs. contains a future 
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impv. vocatat (V.61.18) ordering her to speak for him once she gets there. It may also be 
that the future impv. was used here for convenience because the future impv. neutralizes 
number (also person, but that’s irrelevant here) and thus can be applicable both to the 
plural Rudras and the singular Agni. It’s accented because it follows an extrasentential 
voc. and therefore counts as being pada-initial. 

The standard tr. take ydd as the neut. rel. prn. with Aavis- as antecedent (“... the 
oblation that we sacrifice’), but V yaj never takes the offering as object, but rather the god 
who is the recipient. I therefore prefer to take yad as the subordinating conj. 


V.60.7: The first pada, agnis ca yén maruto visvavedasah, is a particularly complex ex. of 
a reverse vayav indras ca construction, with the subordinator yad placed, in modified 
Wackernagel’s Position, after the first term and a voc. adj. attached to the second. This 
sequence of three vss. (6-8) contains three different versions of the awkward pairing of 
singular and plural entities in a voc. phrase: vs. 6 with its independent non-adjacent vocc. 
rudrah ... 4gne, this vayav indras ca construction, and 8a 4gne maridbhih with an instr. of 
accompaniment. Note that the adj. visvavedasah, which, since it’s voc., should 
technically only modify the Maruts, is more commonly applied to Agni in the RV, and so 
he should probably be included in its domain. 

The problematic epithet r/sadas- has already been discussed; see comm. ad I.2.7. 
As indicated there, the publ. tr. weakly favors Th’s ‘caring for the stranger’ over 
Hoffmann’s ‘fastidious’. The original meaning is difficult to get to, because by either 
etymology (or any other one) the word would by this time be entirely opaque and, with 
no synchronic lexical anchoring, it would have been free to float semantically and get 
attached to other words secondarily. It is often used of the Adityas, both collectively and 
individually, for whom ‘caring for the stranger’ is a quite congenial reading. But it is 
also, as here, often used of the Maruts, where it is not so good a fit. But generally when it 
is applied to the Maruts, it is either with reference to their benevolent and generous aspect 
(as here, where they are visvavedasah ‘affording all possessions’ and are urged vamdm 
dhatta “establish a thing of value’’) or is found nearby occurrences with the Adityas (so 
here and V.61.16, with Mitra and/or Varuna V.64.1, 66.1, 67.2; cf. also 1.186.8 risédaso 
muitraytjah) or both (cf. Agni, the Adityas, and the Maruts all as both visvavedasah and 
risadasah in V1I1.27.4). 


V.60.8: The publ. tr. takes ayuibhih in c as a PN (as often), thus identifying a separate 
group of co-soma-drinkers. The standard tr. take the instr. phrase in c as a further 
characterization of the Maruts, with ayi- as ‘langlebig’ (Ge, WG), ‘vigilants’ (Re). I now 
think this is the better course and would emend the tr. to “along with the pure, lively ones 
who set all in motion.” 


V.61 Maruts 

For the structure of this hymn and its place in the series, see publ. intro. Although 
there is an /t/hasa in the Brhaddevata (V.50) that supposedly recounts the circumstances 
of Syavasva’s composition, it was clearly constructed secondarily and fancifully on the 
basis of the Rigvedic text (see both Old and Ge). 
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V.61.1: Note the doubly marked superlative srésthatama- (also I1.113.12), which therefore 
ought to be rendered as “the most fairest.” It must be nom., not voc., because of its 
accent, since in a standard voc. phrase it would be unaccented flg. unaccented narah. 

It is somewhat notable that the Maruts are referred to éka-ekah “one by one,” 
since they are usually not differentiated at all. 


V.61.1—2: These two vss. contain a fairly high percentage of the total number of RVic 2™ 
pl. active pfs., with the poorly characterized ending -a on the weak stem: ayayd (1b), 
Seka, yaya (2b). Macd. (VG p. 358) lists only twelve forms in all of Vedic (some of 
which have more than one token) of the 2" pl. act. pf., and one of these (andha) is better 
interpr. otherwise (see comm. ad VIII.48.5). 


V.61.2: katha can be read thus or as Katha 4, with the same preverb as in the univerbated 
ayayd in the rel. cl. of 1b. The Pp. does not read the preverb. It is possible that the 
variation between kathdém in the first question of the pada and kathd is meant to enable 
the preverb reading, and the publ. tr. reflects that. 

With Ge and Re I assume a gapped kva in c and in 3a. WG simply take them as 
questions without an explicit interrogative (“Ist ein Sattel auf einem Riicken ...?” etc.). 
The difference is unimportant rhetorically. 


V.61.3: For this vs. see publ. intro.; as pointed out there, the simile in c can either refer to 
sex or to childbirth. 

It is interesting that sakthanz is plural. Although there are plural ‘men’ (nérah) and 
therefore twice as many thighs as men, in Classical Sanskrit it is my impression that the 
dual would ordinarily be used in such a situation, where a number of men each spread 
their two thighs. RV seems more flexible. 


V.61.3-4: The final word of vs. 3 is énayah, while the final word of the 1“ hemistich of 4 
is (bhadra-)janayah, showing the standard distribution of the ‘wife’ word, with simplex 
jéni- and _jani- as 2" cmpd. member. The distrib. here is complicated by the fact that 3c 

... nd janayah produces an unusual cadence of four shorts, which *7@nayah would easily 
repair. But since the long-vowel variant never shows up as a simplex, we should 
presumably resist the temptation to emend. 


V.61.4: The 2" pl. impv. etana shows an unexpected full-grade root syllable in the 
Samhita text, but is read with metrically problematic but morphologically “correct” zero- 
grade in the Pp (itana). Of course, such full-grade 2" pl. impvs. are found elsewhere, but 
in this case I wonder if it’s a secondary extraction from forms cmpded with the preverb 4, 
as in V.87.8, also a Marut hymn, with pada-final étana. See also disc. ad VI.42.2. 


V.61.5: As noted in the publ. intro., the standard tr. (now incl. WG) take sdénat as 
meaning ‘gave’ (Ge schenkte, Re a donné, WG geschenkt hat), not ‘gained’; Indeed Re 
claims that the stem séna- means ‘give’ in danastutis, but provides no parallels. I have 
found none in any of the occurrences of this stem, but by contrast quite a number of exx. 
of sdna- in danastutis with the expected meaning ‘gain’ (1.126.3, V.30.14; VII.25.22, 24; 
46.22, 29; 68.17; X.62.11). Note, however, the honorable exception of Klein (DGRV 
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1.431) “That one Aas obtained [my italics] a herd consisting of horses ...”; Grassmann 
likewise gives the verb in this passage its standard meaning ‘erlangen’. The only possible 
reason I can imagine that this array of skilled philologists resolutely turned their backs on 
the very clear evidence of the semantics of this root is that they couldn’t imagine that a 
female could have won or gained these prizes -- though, as noted in the publ. intro., it 
would be just as anomalous for a female to give them. If I am right that the woman in 
question is a favored concubine, or even the Favorite Wife ( Vavara) of later Vedic ritual, 
of Syavasva’s royal patron, then he may have indulged her with a little gift at the time of 
the general distribution of bounty. She does, after all, perform services for him, as pada d 
shows. 

Satavayam 1s almost universally interpr. as ‘consisting of a hundred (/hundreds of) 
sheep’, with the 2™ member derived from 4vi- (so Gr, Ge, Re, Klein; also AiG II.2.140 
and II.1 Nachtr. 34), and certainly sheep fit nicely into a sequence with horses and cows. 
WG demur, suggesting that such a cmpd should rather be * satavya- and proposing an 
alternate analysis on the model of cétur-vaya- ‘fourfold’ (2x) -- hence “livestock in 
horses and cows a hundred fold.” However, the -vaya- of catur-vaya- is not otherwise 
found in such cmpds and has no obvious source (see AiG II.2.906), and the long final 
vowel of the first member sa/a- would not be quite as easily explained (though stems like 
Satamagha- and Satavant- also show unetymological long vowels). I do think WG’s point 
is well-taken that *avaya- is an unlikely deriv. to 4vi-, esp. since that stem shows 
“closed” inflection, but - vaya- ‘-fold’ has its own problems. I suggest rather that the 
cmpd orig. contained the well-attested deriv. avydya- ‘sheep-y, ovine’ (hence 
* Satavyaya-), which has undergone haplology of the first y. Note that there’s a lot of 
phononological play in these vss. (sibilants and v’s, with a’s), inspired by the poet’s name 
Syava-asva: 5a sd 46Vyam ... b Satdvayam... ¢ Syava-aSva [or HVN’s Syavas" va] ... 6a 
SaSiyasi...b ... vasyasi, which could have contributed to the deformation of the 
underlying cmpd. I would therefore keep the older meaning, but with a different analysis 
of the 2"! member. 

Note also that the end of c, (-stut)aya ya, is nearly identical to the ends of 1b 
ayayé and 2b (kath)a yaya. 


V.61.6—8: As indicated in the publ. tr., I consider these vss. a digression reflecting on the 
character of women in general, motivated by the introduction of the winning woman in 
vs. 5. 

V.61.6: The comparative sészyas- is attested only twice in the RV, here and in IV.32.3. 
Though they have different senses in the two passages (‘more reliable’ here, ‘more 
numerous’ there, at least by my interpr.), the semantic dev. from the positive sé@svant- 
‘regularly recurring, in unbroken sequence, each and every’ to the two senses of the 
comp. is fairly straightforward. Here, regularly recurring > constant > reliable. In 
VIII.1.34 this development takes a sexual turn, with a sésvati nari being one who is “ever 
ready” for sex (in my interpr.), and a sexual nuance is not ruled out in our passage either - 
- though here the emphasis is on her dependable qualities compared to the unsatisfactory 
man. 
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V.61.7: The relativization is loose, at least in the Eng. rendering. Literally it should be 
“More reliable than a man is a woman who discerns the thirsting one ...,” etc. 

The lexeme viv /fd means ‘discern, recognize’, and a full rendering of the 
implication of these VPS would be something like “who recognizes (that a particular 
man) is famished ...” -- the idea presumably being that, having recognized their plights, 
she then sees to them, each in his own need. I have folded this two-step process into ‘pay 
attention to’. If she does see to the needs of each, the third in the series kaminam ‘the 
desirous / lusting one’ again introduces the sexual: she feeds, clothes, and has sex with 
the three in turn, at least by my interpr. The standard tr. have a tendency to attenuate the 
third term -- e.g., Klein (DGRV 1.432) “the one desiring (aid)” -- but in this saucy hymn I 
think sex is never far from the surface. I do have to admit, however, that kam/in- is not 
otherwise used of sexual desire, but has a more general application, incl. to the Maruts in 
this same cycle (V.53.16). 


V.61.8: On vairadeya-, lit. ‘what is to be given for a man/hero’, as Wergeld or blood 
money, see Roth (ZDMG 41: 672-76) and Macdonell-Keith Vedic Index s.v. vaira. 
Another indirect ref. to the same phenomenon is found in II.32.4 virdim satadayam “a 
hero (for whom) a hundred (cows) are to be given.” In our case the person in question 1s 
hardly worth the name ‘man’ and would be better off dead than alive, since his relatives 
would still receive the standard recompense for a vird, whatever his personal failings had 
been. It is telling that he is called a pan/- ‘niggard’, a reminder to Syavasva’s patron that 
stinginess is a grave flaw. 


V.61.9: On this vs. see publ. intro. As detailed there, I take the vs. as an elaborate pun. 
On the one hand a young woman (yuvatih) is narrating the course of a race (or perhaps 
the progress of the horses that are to be given to the poet as his prize) to the poet -- thus 
the word vartani- ‘course, track’ in b and the two chestnut (horses) (rd/fa) in c. (Note 
also that syava- is not only the short form of the poet’s name but also, more usually, a 
horse color term.) But a more intimate scene is signalled by her low voice (V rap is 
ordinarily used of murmuring or muttering; see the esp. telling passage in the Yama/Yami 
hymn X.10.4, where it is contrasted with V vad), her use of a nickname “Dusky” (syavé-), 
and esp. the pf. part. mamanduisi ‘having intoxicated, beguiled, seduced’ (I follow Kii 
[366-67] in taking the pf. as transitive and supplying ‘me’ as its obj.). And the whole vs. 
can be read as a description of sexual intercourse. The ‘course’ would be the course of 
the sex act, and the two ruddy ones in c can be any paired female body parts; given the 
use of the same verb viv yam here as in 3b, where men spread their thighs, they may be 
thighs, but the labia and breasts are also possible. Both Ge and Re take the dat. 
purumilhaya in c as a PN and therefore not coreferential with syavaya in b. But it makes 
more sense to interpr. purumilhd- in its full lexical sense ‘having many rewards’ (so also 
WG), describing the poet ( vipraya in d) who has received his daksina from his patron and 
who is in fact Syavasva -- and implying that part of this daksina is the seductive woman 
in this very vs. On Purumidha in later Vedic see comm. on the next vs. 

As a number of others have noted (e.g., Hoffmann, Injunk. 150), though the Pp. 
reads arapat, the actual form may be the injunctive rapat, the Pp’s augment is not realized 
metrically or in the transmitted text. This doesn’t affect the interpr. one way or the other. 
Though Gr lists prétias a preverb with rapaz, this lexeme is not otherwise found (in all of 
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Skt., if Mon-Wms is to be believed), and given the distance between the two words and 
what would be an unusual position for a preverb in tmesis (pada-initial but in the pada 
after the verb), I think it unlikely that they are to be construed together. I take prati as 
adverbial, reinforcing the intimacy of the scene, hence my “face to face’. 


V.61.10: My interpr. of the danastuti vs. proper differs from the standard, which has in 
my opinion been unduly affected by the later Vedic rationalization of the passage. Both 
JB (1.151) and PB (XI.7.12) briefly narrate a tale in which Purumidha and Taranta 
figure as the two sons of VaidadaSvi, but as we just saw, purumilha- is better taken in its 
literal sense. I also take farantd- not as a PN but in lexical value. In either case it is likely 
a thematization of the pres. participle ¢arant- (cf. AiG II.2.211), showing the same accent 
shift as AV jivanta- from jivant-, and it should mean ‘overcoming, victorious’ > ‘victor’. 
By contrast I do think vaidadasvr- is a PN, but a speaking name, as the vrddhi deriv. of 

* vidad-aSva- ‘finding / acquiring horses’ (cf. vidéd-vasu-), an appropriate name for a 
patron. It is worth noting that both names Syavasva and Vaidadasvi have Iranian 
counterparts; see Mayrhofer Personennamen s.vv. 

How to distribute yah and yatha and whether to interpr. the latter as a 
subordinator or a simile marker are the syntactic problems in this vs., and diff. tr. have 
diff. solutions. I take yah as marking a generalizing rel. cl. (“whoever ...”) and yatha as a 
simile marker, with c a nominal cl. functioning as the main clause to ab. The verb in b, 
dadat is a short-vowel subjunctive (“whoever will give ...””) but can also be interpr. as a 
thematized injunc., which in turn can be read with Vaisvadasvi (“as V. did’). If I had had 
the courage of my convictions, “did” would not be in parens. in the publ. tr. 


V.61.11: As indicated in the publ. intro., this vs. marks the beginning of the second, more 
conventional hymn in this composite, at least in my analysis. 

Technically speaking ‘horses’ should be in parens. 

It is not clear if 7m has its usual acc. function: it could anticipate médhu in b, 
though that seems somewhat distant and that participial phrase is otherwise fully 
contained in b; it could function as a reflexive marker (“drive themselves’); or it may be 
one of the rare instances of functionless im. 

I have silently depluralized sré4vamsz, since ‘fames’ is not English. Perhaps the 
point here is that each Marut has his own srévas, though, since they are seldom 
distinguished, this may be overthinking it. 


V.61.12: This vs. has produced more consternation than it deserves, because of the 
reluctance of many interpr. to allow yésam to be coreferential with the subj. of 
vibhrajante. In these interpr., if the subj. of that verb is the Maruts, then another referent 
for yésam must be found; if yésam refers to the Maruts, then another subj. of the verb 
must be found. See Old’s lengthy disc., which includes the differing suggestions of 
numerous scholars (incl. also interpr. yésam as * yé esam) but doesn’t reach firm 
conclusions. Of modern interpr., Re takes yésam as the Maruts and makes rddas/the subj. 
of the verb: “les Deux Mondes brillent au loin”; in a fractured sense this goes back to 
Max Miiller’s tr. in SBE 32, but Miiller emended the verb to * bArajate and took rédas7as 
sg., whereas Re mentions no such emendation and seems to be taking rédas/as dual, 
which will certainly not work grammatically with a pl. verb. WG seem to have accepted 
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the * yé esam interpr. Ge, surprisingly, is more relaxed and allows coreference under the 
rubric of “der reflexive Gebrauch des Relativs,” which seems perfectly plausible to me: 
they flash with their own splendour. 

The “bright ornament” of c is the sun: rukmd- is so used elsewhere in clearer 
context (VI.51.1, VII.63.4). 


V.61.13: Ihave taken the two negated adjectives at the end of b and c, 4dnedyah and 
apratskutah, as predicated, in contrast to all the standard tr. There is, of course, no way to 
tell. 


V.61.15: Whose dA- is it? Ge, Re, and WG all assume it is the mortal’s (e.g., Ge “Thr ... 
fiihret den Sterblichen recht nach seinem Sinn’), but the placement of the phrase ittha 
dhiya right after pranetarah and at some distance from mértam at least weakly suggests 
that it is the Maruts’s. Since, as I have had occasion to remark many times, the Maruts 
sometimes have the role of verbal praisers and sometimes are the recipients of the same, I 
think both readings are possible and the poet may have wanted it to remain ambiguous. 
Tichy’s tr. (-tar-stems, 300-301) seems to attribute the dhi- to the Maruts or at least 
remains neutral: “Ihr bringt den Menschen vorwiarts ... recht mit Bedacht.” 

Note that in the cmpd yama-Adatr- it is the Maruts’ journeys (yama-, 1*' member) 
but the mortal’s invocations (-Adti-, 2"! member). 


V.61.17—19: As noted in the publ. intro., the patron’s name Rathaviti (‘pursuit of the 
chariot’?) in 18, 19 is punned upon. In 17 (before he is explicitly mentioned, though the 
patronymic Darbhya would presumably evoke him) Night is asked to carry the hymns 
“like a charioteer” (rathir iva); in 18 the 2"! cmpd. member -viti- is derived from the same 
root V vi ‘pursue’ that supplies the verb dpa veti ‘goes off track’. 


V.61.17: I do not understand why the goddess Night acts as the intermediary between the 
poet and his patron; see Ge’s n. 17-19, which doesn’t seem to me entirely satisfactory. 


V.61.18: The Rathaviti phrase is in the loc.; the publ. tr. renders it as if the addressee, 
which is technically incorrect. It is either a loc. absol. without participle or a “chez/bei” 
expression: “speak for me thus when R. (is present) / at R’s.” Since the net result is the 
same, I have kept the easier-to-parse addressee tr. 


V.61.19: Ge and Re take gomatih as a ref. to the Gomati river; WG to “cow-rich lands.” I 
think it’s likely a pun, and I supply vésaf ‘clans’ for one half of the pun. 


[V.62-78 JPB] 


V.79 Dawn 

The meter of this hymn is Pankti, with five 8-syllable padas. The fifth in all vss. is 
the refrain, a voc. phrase siijate asvasinrte “o well-born lady, liberal with horses,” which 
is essentially detachable. So the hymn comes across as standard Anustubh, with an 
appended and superfluous refrain. As indicated in the publ. tr., the contents are for the 
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most part uninspired, contrary to most Dawn hymns, though closer inspection reveals 
more intricate patterns than a superficial reading turned up. 


V.79.1—3: These three vss. follow the same pattern: Dawn is urged to repeat for us now a 
previous action she performed in the presence of and for the benefit of a previous patron. 
The name Satyasravas Vayya appears in all three vss. (The Anukr. attributes the hymn to 
Satyasravas Atreya, but as Ge points out [n. 1d] he is surely the patron, not the poet.) 
Curiously in vss. 1 and 3 Satyasravas Vayya is identified as the previous patron, while in 
vs. 2 he is the current patron and the previous patron has a different name. This 
chronological slippage is somewhat confusing -- and is emphasized by having identical 
clauses differing only in the tense/mood of the verb and the demonstrative vs. relative 
pronoun: 

2cd sé vy ucha sahivasi, satyastavasi vayyé 

3cd yo vyauchah sahiyasi, satyastravasi vayyé 

The insistence on this generous patron of the past has a purpose: there is a parallel 
insistence on the patrons of today in the rest of the hymn. Although only Dawn is 
addressed, the poet is clearly sending a message to the patrons, to generously redistribute 
the wealth that Dawn will bestow on them, on the model of SatyaSravas. 


V.79.1: The phrase mahé ... rayé divitmatiis very reminiscent of [V.31.11 maho rayé 
divitmate, with an adverbial mahdh but a dat. divitmate modifying rayé. See comm. ad 
loc. It seems likely that our fem. d/vitmat7is a nonce adaptation to the fem. context. As 
for divitmant-, I now tentatively accept the analysis of d/vit- as containing the root noun - 
7-t- and would alter the tr. to “as one coming from heaven” or “as heaven-sent one.” 


V.79.2—3: Is the comparative ‘mightier’ (sdhivas-) used to assert that Satyasravas Vayya 
is mightier than Sunitha Saucadratha? 
The Pp. reads accented v/even directly before accented atichah (2b, 3c), where 
we might expect univerbation and loss of accent on the preverb. The Samhita text 
( vyaticho) is of course ambiguous. I would read the sequence with unaccented and 
univerbated vs the verb auichah owes its accent to its presence in a rel. cl. The Pp. may 
have accented v/on the model of the impv. viucha (2c, 3b; vy Uchain the Samhita text). 
sé with the 2"! ps. impv. ucha simply shows the common use of the sé tém prn. 
with 2" ps. impvs.; see my 1992 “Vedic ‘sd figé’: An inherited sentence connective?” 
Elaborate semantic/functional interpr., like Re’s “de la méme maniére, dans les mémes 
conditions (heureuses)” (EVP 3, ad loc.) or WG’s ya... sa... “welche du ... als solche 
du” are unnec. 


V.79.3: yo beginning pada c represents y4+ u (note Pp. yo /t/), but the apparent masc. 
form causes a momentary stir. 


V.79.4: With the standard tr. I take cd as the main cl. corresponding to the rel. cl. in ab, 
despite the lack of a resumptive pronoun and of a verb. The pattern established in the first 
3 vss. of alternating rel. and main clauses makes this interpr. likely, even though the 
subjects have changed. 
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Contra Ge, who takes ab as referring to the singers and cd to the patrons, I think 
both hemistichs refer to the singers. So also Re and WG, an interpr. that goes back to 
Say. (see Ge’s n. 4). Here the circulation of wealth appears to be a two-way transaction: 
the poets praise Dawn and receive bounties. How that happens is laid out in the next few 
vss., which complicate the two-way model. 


V.79.5: The two-party sketch in vs. 4 gives way to a three-party model: when Dawn gives 
them the go-ahead, as it were, the patrons, who have not yet been mentioned in the hymn 
as a class, bestow bounties on the poets. 

This vs. presents some difficulties, not least the referent(s) of the various plurals 
and their grammatical identity. With most, I take the gandh to be the priest/poets who 
were also the subj. of the preceding vs. and who greeted Dawn with praise in 4ab. The 
first hemistich of this vs. expresses the potential reciprocity for this praise: Dawn 
considers its producers worthy to be given bounties, the same bounties referred to in 5c. 

I part company with the standard tr. in the 2"? hemistich. Most take the subj. here 
to be the patrons, who either physically surround the priest/poets (so I read Old) while 
giving to them or have succeeded (using a sense of pari V dha [‘conclude’ not found till 
later]) in giving, finished giving to them (Ge, Re, WG). By contrast I consider the subject 
still to be the priest/poets. They surround the patrons, who are giving to them. dédatah is 
of course grammatically ambiguous: I take it as acc. pl., while the rest interpr. it as nom. 
pl. The use of the word gand- ‘throng’ to refer to the poets in ab helps explain the 
surprisingly physical verb ‘surround’ in cd: the picture is of the over-eager (vast7-) ritual 
recipients almost ganging up on the patrons. 


V.79.6—7: Here the patrons, who have properly compensated the priest/poets, receive 
their own reward from Dawn. Interestingly it is not material, but rather yasas- ‘glory’ -- 
though glory consisting of heroes ( virdvaf), meaning, narrowly, sons, but also men 
belonging to our side who will perform well in warfare and acquire battle glory. The 
emphasis on non-material rewards for the patrons continues in vs. 7 with “lofty brilliance 
and glory” (dyumna brhdd yasah), while the poets receive material gifts, radhamsi a§vya 
gavya “benefits consisting of horses and cows.” For a similar split between material 
rewards for the singers and non-material ones for the patrons see V.86.6, where the 
patrons get “lofty fame” (srd¢vo brhat) and the singers get wealth and refreshment (rayim 
... £gam). 


V.79.8: The two-party model returns here, with Dawn bringing the gifts directly to the 
priest/poets. 


V.79.9: The last vs. before the summary vs., this one brings the hymn ring- 
compositionally back to its beginning with its opening impv. vy Ucha ‘dawn forth’, a 
lexeme found 4x in vss. 2—3 (2b, 2c, 3b, 3c). 

As noted in the publ. intro., this prohibition and its striking simile are the most 
notable features of this hymn. The md clause contains a present injunctive, not an aorist. 
Hoffmann (79) explains it as an inhibitive, not a prohibitive -- his standard explanation 
for the use of present injunctives in such contexts. Although IH has demonstrated that 
this explanation of the use of pres. injunctives with ma doesn’t hold -- they are generally 
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used when an aor. injunc. is not available -- in this case, Hoffmann’s analysis may be 
correct. There is a perfectly fine root aor. to V fan and it in fact occurs once with ma 
(1.91.23), so we may need to seek a functional explanation somewhat in the manner of 
Hoffmann’s. On the other hand and after further thought, I wonder if the pres. stem is 
used in this context in order to express a durative prohibitive, rather than an inhibitive. 
That is, starting now, when you dawn, don’t dawdle at your work. She’s just been 
ordered to dawn, which makes the start time now, not in the past, but the poet fears that 
once she starts she’s going to draw it out longer than she should. It shouldn’t be inhibitive 
in KH’s sense, because that would mean she’s already started the work. On still another 
hand, however, since this is functionally the final vs., which refers back to the beginning 
of the hymn, perhaps the poet 7s saying that Dawn has been at work since that beginning 
and should finish it up. 

It is difficult not to take sdrah as anom. sg. to a thematic stem (so, e.g., Ge and 
Re), although many occurrences of sdrah are better interpr. as gen. sg. to svar- -- incl. in 
this same sequence sdiro arcisa in VIII.7.36. WG take it as a gen., but then must identify a 
different subj. for ¢épati, leading them to introduce Varuna and a superstructure of 
explanation that seems over-elaborate. As indicated in the publ. intro., I think the point of 
contact is the assumption that thieves work at night and if the sun rises on them, they will 
be caught out. 


V.79.10: pramiyase is variously rendered, but ‘diminish’ or the like fits both the root and 
the context. Thieme’s principled insistence on ‘tauschen, tauschen’ (ZDMG 41 [1941] 
107-8 = KISch 32-33) produces an unconvincing interpr., requiring further shoring up: 
“.. die du ... nicht getaéuscht wirst (= du, deren Absicht zu schenken nicht vereitelt 
wird).” That Dawn does not diminish in cd harmonizes with the increase in gifts that the 
poet urges in ab. 

The dat. stottbhyah may be construed with uchéntrrather than pramiyase, thus 
“dawning for the praisers, you do not diminish” (so Re, Th), but this would have no 
appreciable effect. 


V.80 Dawn 
As noted in the publ. intro., every vs. but the first begins with esa ‘she, this one 
here’. 


V.80.1: In contrast to the relentless nominative representation of Dawn in the rest of the 
hymn, this 1‘ vs. begins with 3 full padas of accusative describing her. 


V.80.3: I previously accepted the standard view that 4prayu- is a root noun compound 
derived from pré V yu (V_yu 2 ‘keep away’) and is essentially a variant of 4prayuchant- 
(cf., e.g., EWA s.v. YAV, p. 404 with lit.). There are, of course, two formal problems 
with this analysis: the long 4 of the preverb, which, notably, is not found in 4prayuchant-, 
and the lack of the empty -¢ suffixed to root nouns ending in short resonants (cf. dveso- 
yu-t- to this same root). It should also be noted that the Pp. analyzes 4prayu as a4pra-ayu 
(also in I.89.1); although the Pp. is not always a reliable guide, its evidence should be 
considered. The issue has recently been discussed in detail by Scar (439-40), who in the 
end rejects the pra V yu interpr. in favor of a bahuvrihi with 4yu- ‘youth, lifespan’, a neut. 
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noun that is less well-attested than both the neut. ayus- ‘id.’ and the derived adj. ayi- 
‘lively’. The semantics of this cmpd. are a little tricky: Vedic people always pray to have 
their lifetimes lengthened, using the preverb pré(generally with V i), so *prdyu- should 
mean ‘having a lengthened lifetime’, a good thing, and 4prayu- the reverse, hence a bad 
thing. However, Scar suggests ‘nicht alternd, ewig jung’, a good thing. Although it’s 
somewhat disturbing that the usually positive collocation of pré and ayu(s)- remains 
positive when negated, Scar’s reconstruction of the semantic development seems 
plausible. A further development from ‘ever young’ > ‘lively’ > ‘not slacking, 
unremitting’ can be envisioned -- esp. if, as I think likely, the word ceased to be 
transparent and got partially captured by pré V_yu and its negated adj. 4prayuchant- (a 
scenario also sketched by Scar). Note 4prayuchan nearby in V.82.8. Though I do not feel 
that the publ. translations of 4prayu- need to be altered, my analysis of the form now 
starts in a very different place. A somewhat different value is proposed for 4prayus- in 
1.127.5, but starting with the same basic elements; see comm. ad loc. 


V.81 Savitar 

The hymn falls into three symmetrical sections (vss. 1-2, 3, 4-5) based generally 
on their verse/pada-initial elements, but these sections do not correspond to thematic 
divisions. The first section, vss. 1-2, is marked by vé Though the first pada of vs. 1 lacks 
vi, the repetition is insistent starting with pada b vipra viprasya ... vipascitah, followed by 
hemistich-initial v/in le vf 2a visva, 2c vialong with other, internal v’s: lc vayunavid, 
2a kaviltt / 2b prasavid ... dvipade/ 2d vi rajatt#t. The vimay play on the middle syllable 
of the god’s name savitar-, and it also ties him to the vépra- he is identified with in 1b. 
Given that the next hymn (V.82) plays on the first syllable of his name (su/sav) and the 
root from which it’s derived, it may not be farfetched to suggest that this section focuses 
on the 2" syllable. 

Both hemistichs of the next vs. begin with the rel. prn. (3a yasya, 3c yah), a 
relatively low-energy repetition between the v/s of vss. 1—2 and the utd@s of 4-5. In these 
last two vss. the repetition of ut# explodes: every pada save for the last (5d) begins with 
utd, seven occurrences in all. Beside these patterns of repetitions, it is striking that the 
first and last padas of the hymn do not participate; the last pada serves as an extra-hymnic 
summary pada. 

The name Savitar is found once in each vs. 


V.81.1: With Ge I take vipascitah as nom. pl. qualifying the (human) vipra-s, who attend 
to the inspiration of “the lofty inspired poet,” namely Savitar (sim., but not ident., WG). 
By contrast, Gr, Re, Th (Unters. 21) take vipascitah as gen. sg., modifying Savitar. The 
latter interpr. requires that the gen. phrase viprasya brhato vipdscitahis dependent on 
ména uta ... dhtyah in the previous pada. In other words, the poets hitch up the mind and 
insights of Savitar, not their own. This would not be impossible but is less likely in the 
context of Vedic poetic composition, and the middle voice of yujjjate suggests that the 
objects of the verb are the poets’ own. 

The word péristutih is a hapax, and the lexeme pari V stu is otherwise only late 
and rare. I do not know exactly what it refers to, but it is likely a technical ritual term. 
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V.81.2—3: Just as Savitar follows the lead (prayanam) of Dawn in 2d, the other gods 
follow his lead (also prayanam) in 3a. The masc. rel. prn. yaésya beginning 3 makes it 
clear that the referent has changed -- which is not clear from the English. 


V.81.3: The publ. tr. takes instr. djasa as belonging to the gods, whereas the standard 
interpr. assign this 6jas- to Savitar. Although there is no way to tell from the Skt., I think 
“with/through his power” is the better choice, esp. given the parallel instr. mahitvand in d, 
which is definitely Savitar’s. I would so emend the tr. 

The second hemistich at first appears quite straightforward syntactically, but the 
syntax clashes with what we expect the sense to be -- and on further inspection the syntax 
turns out to be skewed, too. I’m afraid that in the publ. tr. this has produced regrettable 
incoherence. Looking at the syntax first, we seem to find a textbook case of a relative / 
correlative construction: yah ... sé ..., with an accented verb in the rel. cl. vimameé, hence 
“who measured out the earthly (ones), he ...” But there is a problem, because the direct 
object of the rel. cl., parthivani, should be completed by réjams/, which is technically in 
the main clause beginning with sa. This does not bother Ge or Re, who tr. the two acc. 
pls. together in the rel. cl. (e.g., Ge “der die irdischen Raume durchmessen hat ...””). WG 
by contrast do notice the problem and tr. parthivaniin the rel. cl. and réjamsiin the main 
cl. and supply all the missing parts in each cl.: “(er), der die irdischen (Réume) 
durchmessen hat, er ist Etasa, der ... die (irdischen) Réume (durchmessen hat) ...,” which 
is similar to my publ. tr. -- though a bit more coherent -- but also a bit clumsier. The publ. 
tr. assumes that the 2" set of spaces are ‘heavenly’; cf. 1V.53.3 4pra réjamsi divyani 
parthiva “(Savitar) has filled the heavenly and earthly spaces.” The semantic problem is 
posed by the phrase s@ étasah smack in the middle and apparently starting the main 
clause, coreferential with the yéh in the rel. cl., which we all had good reason to think 
was referring to Savitar. One solution has been to take éfasa- as an adj., ‘dappled’ vel sim 
(so Say.: etavarnah subhrah sobhamanah) or ‘hastening’ (so Gr, though not for this 
passage). But most take it as the PN Etasa, the famous, if often enigmatic, horse of the 
sun. Following that tactic, as far as I can see we must take it as an identification or a 
simile, with Savitar equivalent to EtaSa -- not as a complete change of subject. There are 
two ways I can see to do this -- 1) take sé étasah as a parenthetical interjection within the 
relative clause, which otherwise occupies all of cd: “Who measured out the earthly spaces 
-- he is EtaSa! -- with his greatness -- god Savitar ...” or 2) to keep the rel./corr. structure 
but fold éfasah in as unmarked identification / simile: “Who measured out the earthly 
(spaces), he, (like/as) EtaSa, measured out the (heavenly) spaces with his greatness: god 
Savitar.” I prefer the latter, because it allows us to supply ‘heavenly’ in the main clause, 
and surely the point of contact between Savitar and EtaSa in this context is that Etasa 
crosses the heaven daily, “measuring it out,” as he pulls the sun’s chariot. EtaSa as a 
measurer of earthly spaces makes little sense. I would therefore emend the publ. tr. to the 
2™ alternative. That Savitar is identified with Etaga in one of his aspects may be 
supported by the explicit identifications with other figures in the next two vss.: mutr6 
bhavasi (4d), pusa bhavasi (5b). 


V.81.4—5: 4b and 5d are entirely parallel in structure: 
4b uta mitro bhavasi deva dharmabhih 
5d utd pusa bhavasi deva yamabhih 
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This strict parallelism should extend to the two final instr. pls. -- that is, Savitar should 
become the god in question by virtue of a quality/entity held in common and expressed in 
the instr. I therefore think it unlikely that dhérmabhih is the vague “nach deinen 
Eigenschaften” of Ge or “par (tes) dispositions-naturelles” of Re; it needs to refer to an 
actual thing, like Pisan’s journeys. In the publ. tr. I render it as ‘supports’ (sim. WG 
“durch deine Unterstiitzungen”), keeping in mind that Savitar often holds up his arms, 
which may function as literal supports. But it may rather be something like ‘institutes, 
ordinances’, referring to the regulation of time and activity that Savitar performs. 


V.82 Savitar 

As noted in the publ. intro. as well as just above ad V.81, this hymn contains 
numerous verbal and nominal forms of the root V sd ‘impel’, whose agent noun ‘Impeller’ 
Savitar is grammatically. Every vs. in the hymn contains a form of the name savitar-, but 
play on the root doesn’t start till vs. 3. There are eight such forms, with a concentration 
on the impv. in the middle: pres. subj. suwvat/ (3b), aor. injunc. savih (4b), pres. impv. 
suva (4c, 5b, 5c), them. loc. savé (6b), them. acc. (satyd)savam (7c), with a return to the 
original pres. subj. suvati (9c). Starting with vs. 3, only vs. 8 lacks such a form -- but 
s’ va(dhir) with distracted suva fits phonologically, though not etymologically. We might 
also note that the first two vss., which lack the punning root forms, do contain forms that 
might be considered phonological precursors: lc sarva(-dhatamam), 2a svéyasastaram, 2c 
svaraf yam. With so much concentration on form in this hymn, we should not be 
surprised that the content is not particularly stimulating. 


V.82.1: As Re points out, this vs. is reminiscent of the Gayatri mantra, III.62.10. Putting 
them side-by-side, it is difficult not to assume that one of them (presumably this one) is a 
deliberately fractured version of the other: 
Ill.62.10 ¢at savitur varenyam, bhargo devasya dhimahi 
dhiyo yo nah pracodéyat 
V.82.1 tat savitur vrnimahe, vayém devasya bhéjanam 
Sréstham sarvadhatamam, turam bhégasya dhimahi 
Note esp. the first padas, whose 1*' 2 words are identical and whose last words both 
belong to V v7 ‘choose’. In the 2"! pada devasya is identically positioned, and the phrase 
bhargah ... dhimahiis echoed by our pada d bhagasya dhimahi, but with a diff. noun 
(bhaga-, not bhargas-). The remainders of the vss. diverge, but the tone is certainly set by 
pada a and the similarities of b/d. It is difficult to know what to make of this -- whether 
the Gayatri mantra had already achieved some sort of local fame that lent itself to parodic 
imitation or whether the similarities are just the result of the usual formulaic underlayer 
(though there are no other vss. that begin ¢ét savitir). It’s also somewhat striking (and 
could be used as an argument either way) that the vs. in our hymn is not a Gayatri but an 
Anustubh -- and it is the only Anustubh in a Gayatri hymn. If III.62.10 was already 
known as the (or a) Gayatri mantra, our poet could be slyly tweaking that reputation. Or 
this can all be my post-hoc invention. 


V.82.4: Ge interpr. savih as modal (“mégest du ... Zuweisen”’), and KH (Injunk. 264) 
explicitly takes this injunctive as the substitute for the unattested is-aors. impv. to this 
root. But given the pres. impv. to the same root in the flg. pada (para ... suva), as well as 
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in the next vs. (Sb, 5c), I think it more likely to be a contrastive expression of recent past 
— though I take the other two occurrences of savih (II.28.9, VI.71.6) as imperatival, for 
slightly different reasons. 


V.82.8: With regard to 4prayuchan see disc. of 4prayu- ad V.80.3. 


V.82.8—9: There are no overt main clauses in these last two vss., whose vs.-init. rel. prns. 
yah hang off the accs. in vs. 7, but it is possible that the vs.-final savita (or in 8 devah 
savita) in both cases constitutes a de facto main cl. 


V.82.9: A further question concerns the last clause of 9c, pra ca suvati savita. Ge (fld. by 
Klein [DGRV 1.248 n. 93, 251]) takes c#as subordinating, tr. “wenn’, thus producing a 
dependent clause dependent on another dependent clause “who ..., when he ...” (Re has a 
fussy interpr. involving an ellipse that I find puzzling.) I see no reason for Ge’s interpr., 
but take the ca as conjoining the two clauses ab and c (or their verbs). The accent on 
suvatiis already accounted for by its presence in a rel. cl., and I think it more likely that 
the poet would end the hymn with a ringing announcement of what Savitar is going to do 
rather than a conditional uncertainty about whether he’s going to do it. 

The phrase asravayati slokena is technically an etymological figure, somewhat 
obscured by the /-form of s/dka- and its highly lexicalized state. 


V.83 Parjanya 


V.83.1: The verb dadhati can be read with both rétah and garbham, the latter in the idiom 
garbham V dha ‘impregnate’, found again in 7a. 


V.83.2: This vs. quickly modulates from the physical to the moral, with Parjanya the 
scourge not only of the trees but of demons and evil-doers. 


V.83.3: We might expect *rathir iva here, to the vrki-stem rathi-, but the ending -7 must 
belong instead to the -/-stem rathin-, which does have an independent existence. See Old 
ad loc. 

I take the whip in the simile to be lightning; both a whip and a lightning flash are 
slender, fast, unpredictable, and have a non-straight trajectory. The flash of lightning 
would also do the revealing in pada b. Note also that thunder is covered in pada c and 
rain in b and d, so lightning is what’s otherwise absent. 

“Rain-bearing cloud” ( varsyam nabhah) in d seems like a quick and a bit half- 
hearted poetic repair of “rain-bearing messengers” (ditan ... varsyan) in b. The two padas 
hold the verb Arnute constant. 


V.83.5: Note the unusual geminate in nénnamiti, dissimilated from * némnamitt. 

In pada b the question is whether the scene is set during the thunderstorm, with 
frightened quivering livestock, or afterwards, as they gambol in new growth. Pada a 
speaks for the former, c for the latter. Ge (and, it seems, WG) opt for the latter, while I 
favor the former, though without strong grounds. 
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The first three padas of this vs. begin with yasya; the fourth does not, but ends 
with a close phonological match, yacha. 


V.83.6: The default referent of asurah pita nah “the lord, our father” here is of course 
Parjanya, since this is a Parjanya hymn and the subject is urged to pour out water (cf., 
e.g., Hale, Asura, 46-47). However, I wonder if this is not rather a reference to Dyaus 
Pitar, or at least an identification of Parjanya with Dyaus Pitar. For Heaven as pitar- 
dsura-, see X.124.3 as well as disc. and other related passages in my “The Divine 
Revolution of RV X.124” (Ged. Staal, 2016), 294, and of course Zeus famously ‘rains’ in 
Greek. 


V.83.7—-8: These two vss. ring changes in the oppositional pair ud ‘up 
and nf‘down’: 7c maficam, 7d udvato nipadah, 8a tid aca ni sifica. Note that 7b udanvata 
might seem to belong with this sequence, but udan- there is the ‘water’ word. 


V.83.8: Hoffmann’s positing (Aufs. 1.164 = KZ 79 [1965]) of a separate root V afic 
“scoop, draw (water)’ seems unnec., at least for this passage. 


V.84 Earth 

For a discussion of this hymn as an implicit riddle, see my “A Sanskrit Riddle in 
Three Movements: Rig Veda V.84,” in Beyond Hatti: A Tribute to Gary Beckman, ed. 
Billie Jean Collins and Piotr Michalowski, 2013, pp. 155-58. Its placement immediately 
after the Parjanya hymn, to which it is attached as a kind of pendant, is important. Note 
also that all three standard words for ‘earth’ are found in the hymn: prthivi (1b), bhdmz- 
(1c), and ksdm- (3b), though in different cases and usages. The riddling middle vs. lacks 
such a word. 


V.84.1: The exclamation with which the hymn opens, bdd, has a very un-Indo-Aryan 
shape, with a plain band an unmotivated retroflex d. This dbecomes /before words 
beginning with a vowel, showing the standard Rgvedic intervocalic change -- which, 
interestingly, operates across word boundary here and in the 7 other passages in which 
bad is followed by a vowel; in VIII.101.11 it becomes 7 before a nasal, in VHI.101.12 a ¢ 
before s. In 4 of its occurrences, incl. this one, it is immediately followed by /ttha; the 
combined sense of the two particles escapes me. The non-Sanskritic phonology of bad 
suggests that there is a colloquial flavor to the word, but it is hard to capture exactly what 
that is -- esp. as the rest of the vs. doesn’t show markedly low register features. 

Note the phonetic figures pérvatanan# ... prthiv# (ab), #pra ... pravatvat# (c), 
and #mahna ... mahin# (d), all positioned at pada boundaries and all involving a fem. 
voc. as the 2™ word. The first two pairs of course also play off each other. 

This first verse presents an unsurprising picture of the earth, weighed down by 
mountains whose slopes define her and providing support for the life that 
flourishes upon her. This vs. serves as scene-setter and contrast to vs. 2. 


V.84.2: vicariniis generally taken as “far-wandering’ vel sim. (e.g., Ge “du Wandelbare’), 
but cf. X.173.2, where the mountain to which the newly installed king is compared is 
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avicacalih ‘unwavering’; remember also that earth is said to “bob up and down’ 
(ndnnamiti) during the thunderstorm in the preceding hymn (V.83.5). 

This is the riddle vs.: the puzzle involves positing a number of qualities of the 
earth that don’t appear to be characteristic of her -- quite unlike the first vs. -- and 
implicitly asking under what circumstances these unlikely attributes would be true of the 
earth. who is not explicitly named. In this vs. she is addressed as a ‘wobbler’ ( vicarini), 
she is associated with nights (aktibhih), she is said to “fling moisure forward” (pertim 
asyas1), and she is silvery (arjuni). Neither the unsteady actions nor the silver color and 
association with night are earth-like. 

As Thieme already suggested (Gedichte, 58), the nights can represent the 
darkness of monsoon clouds and her wobbling results from the thunderstorm. She is also 
‘silvery’ with rain, which she ‘flings’ in the forms of streams and rivulets down her 
slopes, the slopes mentioned in verse 1. 


V.84.3: The first half of this verse restores to us the familiar steady, sturdy Earth 

of vs. 1, while the second half identifies the special circumstances that held in vs. 2. 
Because it is made up of two subordinate clauses, it must be attached to the previous 
verse and the 2nd person referent must be the same. This verse, with its straightforward 
diction and balanced construction, provides the answer to those dullards in the audience 
who failed to solve the implicit challenge of vs. 2. 

The standard tr. all supply a verb for vidyutah -- e.g., WG “wenn ... die Blitze 
(blitzen) ...” -- but I don’t see why the lightning bolts can’t ‘rain’ -- in particularly violent 
thunderstorms lightning flashes can seem to come as thick and fast as raindrops. 

Note that ‘earth’ is reunited with her usual formulaic companion ‘heaven’ in the 
final pada of the hymn. It should be kept in mind that this is the only hymn dedicated 
only to Earth in the RV, instead of to Heaven and Earth. 


[V.85 JPB] 


V.86 Indra and Agni 

The hymn begins with the voc. dual dvandva indragni, and a form of that cmpd is 
found in 2d, 4b, 6a; vss. 3 and 5, which lack the cmpd., begin with dual pronouns (téyoh 
and ¢@ respectively), while dual forms of both the demonst. and the rel. pronoun are also 
common elsewhere in the hymn. 


V.86.1: The 2"¢ hemistich is a little tricky. As noted in the publ. intro. it seems to concern 
the Vala myth, though with Trita as hero -- an odd substitution in a hymn at least half 
dedicated to Indra. Moreover, there’s a functional slippage in the accusatives with the 
verb pra V bhid ‘split (forth)’. The first acc., neut. pl. dr/hd, is of course very common, 
used of fastnesses or strongholds (which usually get split or otherwise breached). The 
standard interpr. (Gr, Old, Ge, Re) take it with dyummnd (e.g., Old “feste Herrlichkeiten”), 
but this is an uneasy collocation. The dyumnd should be the brilliant things desired to be 
obtained; they are more likely to be held within strongholds than to be strongholds 
themselves, and the consistent use of dr/hd- as ‘fastness, stronghold’ makes it unlikely 
that it can here refer to the thing held rather than what holds it within. I assume that pra 
V bhidcan take a double acc.: ‘split X (to release) forth Y’, with X the container and Y 
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the contained. Old is quite dismissive of a variant on this explanation, but I do not see the 
objection -- particularly as whatever vanih refers to, it is more likely to be the contained 
than the container. As for vani-, this stem usually refers to music or voices. Ge’s tentative 
suggestion, that these are the voices of the cows released from the Vala cave, makes the 
most contextual sense -- even though, as Ge points out, the word is not otherwise used of 
animal noises. On the other hand, as he also points out, it 7s used of rivers, so that 
application to non-human sounds that are comparable to a choir of human voices is 
possible. That van7- is also sometimes used of the choir that encourages Indra in a Vala 
context (e.g., III.30.10) might add an additional resonance to the usage here, but I do not 
think it is the primary reading. 


V.86.2: The publ. tr. starts the vs. in the 2" ps. (“you two who”) and ends in the 3™ ps. 
(“these two”). This does not represent the text entirely fairly, because the grammatical 
person is entirely unclear until the last pada, which contains an acc. dual dvandva and a 
3" ps. dual acc. prn. (¢4) and a 1*' ps. pl. verb. Until pada d Indra and Agni are 
represented only by the insistent rel. du. ya (a, b, c). The vs. could therefore be couched 
entirely in the 3“ ps. (“the two who ...”), as the standard tr. do. I stand by my modulatory 
tr. because, based on vs. | with its voc. dual dvandva and 2™ du. verb 4 vathah, we start 
vs. 2 assuming the 2™ ps. context carries over, and nothing disturbs that assumption until 
the very end of the vs. 


V.86.2—4: Vs. 3 is the middle vs. of the hymn, since vs. 6 is in a different meter and is an 
extra-hymnic summary vs. It has the marks of an omphalos, esp. semantic and syntactic 
obscurity. The real difficulties lie in the central 3cd along with 4a, which is verbally 
related to 3cd by the problematic es-forms (see below). The omphalos is framed, in 
classic omphalos fashion, by indragni (ta) havamahe in 2d and 4b. 


V.86.3: 3cd has elicited much disc.; see esp. the lengthy treatment of it by Old, with 
several different possible tr. supplied, Ge’s n. 3cd, and a fairly detailed disc. in WG’s n. 
(now supplemented by an even lengthierand somewhat ill-tempered treatment by Slaje 
[Vajra, 92-94]). Among the problems are 1) what is the referent of the ‘wood(en)’ in 
instr. driina, 2) who is the subj. of the verb and is it his hands (gaébhastyof) that are in 
question; 3) what is g#vam construed with; 4) what case is vrtraghnd, that is, what is its 
pausal form? 

I will begin with 3): flg. Ge (n. 3cd), I supply a loc. *ése to govern gévam “(in the 
quest) for cattle.” This is supported by ésafe in this pada, ése raéthanam “in the quest for 
chariots” in the next pada (4a) likewise with gen., and X.48.9 g#vam ése. As Ge suggests, 
*ése ésate may have been simplified by a sort of word-haplology. However, this interpr. 
is slightly complicated by the fact that I, at least, take ése and ésate to different roots: ése 
as a loc. sg. to a thematic deriv. to Vis ‘seek’ and ésate (with most) as the stem isa- + 4, 
which I take to be the orig. desid. to Vi ‘go’ (see Gotd Ist Cl. p. 77, citing Hoffmann; 
Heenen Desid. 96ff.). The publ. tr. “goes questing (in his quest) for cattle” seems, 
however, to connect the two etymologically. I meant rather that the ‘seek’ sense of 
nominal ésa- “bled” into the desid. sense ‘desire to go’, on the basis of their shared 
phonology and the fact that ‘seek to go’ is very close to ‘quest’. The verb form ésa- must, 
of course, have a preverb, because it should not otherwise be accented. 
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As for 4), the underlying form of vrtraghnd— contra the Pp and most interpr., 
who take it as dat. vrtraghné — | think it is a genitive ( vrtraghndh), dependent on 
gabhastyoh -- a possibility floated but ultimately rejected by Old. A parallel passage with 
a weapon (in fact, a didyuit, see our 3b) being wielded in the arms of a man is found in 
VII.25.1 patati didytin naéryasya bahoh. A dat. does not make much sense here because 4 
V is doesn’t ordinarily take a dative, nor does prdati, so we are left with no way to fit a dat. 
* vrtraghné into the existing syntax of the sentence, save as a free-floating dat. of benefit. 
(Re, curiously, seems to take it as a loc. “chez Vrtrahan” [sic the retroflex 7]. This seems 
to go back to an idea of Hillebrandt’s that it belongs to an otherwise unattested thematic 
stem; see Old. This has nothing to recommend it.) In answer to 2), if I am thus correct 
that the hands are those of Indra, it seems likely that he is also the subject of ésate. 
Otherwise the subject is an unidentified other party or (so most interpr.) is the missile 
(didyiit) of pada b. What then to do with dina? This is the most problematic of the 
problems. Most interpr. take it as the handle of the didyiit (which, acdg. to WG, might be 
a sort of Vedic boomerang). In VII.96.11 and IX.98.2, the same instr. seems to refer to a 
wooden paddle or the like. A similar wooden implement, usable as a weapon, may be 
meant here -- though it seems a come-down for vajra-wielding Indra. More likely it is 
equipment esp. suitable for cattle herding -- a prod or goad, and this would account for 
Indra’s trading in his usual weapon for something more appropriate to a quest for cows. 
Of course, since soma is usually poured into wooden cups, this may also depict Indra 
with a wooden soma cup in his hands, preparing to drink before he goes out on his quest. 
I might emend the publ. tr. to “With the wooden (goad / soma-cup) in the hands ...” 

I am not at all certain of the correctness of any of these answers to the questions 
posed above. Nor do I have any explanation for prat, beyond pointing out that 4c begins 
with rhyming pati. And, most especially, I don’t understand why this cramped and 
obscure half-verse is found in this otherwise rather anodyne hymn. 


V.86.4: As noted above, the ése + GEN. here helps explain 3cd. It is also integrated into 
the omphalos-framing (semi)repeated pada indragni havamahe. Most standard tr., 
however, render ése here not as ‘in quest of, in pursuit of’, but as ‘rush, run, course’ (e.g., 
Ge “im Rennen der Wagen,” Re “pour la course de chars”, WG “anlasslich eines 
Wagenrennens”), implicitly accepting Gr’s separation of ésa- into two stems ‘das 
Hineilen, Eilen’ and ‘Aufsuchen, Begehren’. ése + GEN is found three times elsewhere in 
V -- V.41.5, 8 (both raya Ese “in quest of wealth”) and this very pada in V.66.3 -- and it 
seems uneconomical to give these similar syntagms in the same mandala two entirely 
different meanings. Old (ZDMG 62: 477-78 [=K1Sch 286—87]) makes similar points, 
arguments accepted by BI (RReps ad V.66.3). 

With the phrase turésya radhasah compare the cmpd. tuvi-radhas- (3x, incl. 
V.58.2). This pair, cmpd. and free phrase with fuw- and turd- respectively, confirms at 
least a synchronic connection between the Caland cmpding form tavw- and the -rd- 
adjective, even though from V 7 we should expect long-vowel * ¢ard-. Contamination with 
tura- ‘swift, impetuous’ surely contributed to the vowel shortening, as is generally 
supposed: the two adjectives would be hard to sort out in many contexts where vague and 
general flattery was being conveyed. For turé- and V ti, see also tavase turaya (3x) with a 
different derivative of V ti. 
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V.86.5: The verb puro dadhe gives a more Agni-esque cast to the vs. than the more 
Indraic vss. that have preceded. 

The standard tr. separate c and d into two clauses, but I think the two expressions 
are meant to be balanced against each other. The idea seems to be that though (cid) the 
two gods deserve portions (4rhanta), I have set them out as if they theselves were portions 
(4mSsa-iva), prizes for a prize-winning steed. What it means to “set them out” I don’t 
know. It’s worth noting that Varh regularly takes pitim ‘drink(ing), share of drink’ as 
object (e.g., V.51.6), so the reciprocal notion would be familiar to the audience. 


V.86.6: havyd, so accented, is generally ‘oblation’, as opposed to Aévya- ‘invocation’. 
However, in this case it is difficult not to see a pun, with the hymn just completed 
counting both as an oblation (“/ike ghee ...,” pada c) and an invocation, accompanying 
the physical oblation. The pun is further enabled by the adj. sisya- ‘forceful’, which in its 
other two occurrences (1.54.3, VII.66.1) modifies types of speech ( vacas- and stoma- 
respectively). 

This pun may help explain the curious expression “like ghee purified by stones” 
(ghrtam nad putam a4dribhih). The problem of course is that it is soma, not ghee, that is 
purified by stones. It is very doubtful that stones could play a role in preparing melted 
butter (pity the poor cow), and although the root V pi7is occasionally used of ghrté- 
(VI.10.2 and esp. the fixed simile ghrtam na putém in II1.2.1, 1V.10.6, and esp. the very 
similar VIII.12.4 ghrtaém nd pitam adrivah) -- and consider the English term for ghee, 
“clarified butter” -- it is overwhelming characteristic of soma. The standard tr. deal with 
the disharmony in this simile by separating it into two -- e.g., Ge “durch die Presssteine 
(gepresst), wie Schmalz geklart.” By contrast, I think the ill-assorted technology in the 
simile was deliberately introduced, to match the same punning lack of fit in the frame, 
where the forceful/noisy Havyd- has been poured (éhavi): the jarring “ghee pressed by 
stones” calls attention to the more subtle mismatch in the frame. We might almost call 
this ritual synaesthesia. 


V.87 Maruts 

Re nicely characterizes this hymn (in his comm. on vs. 5) “l’hymne est fait de 
débris empruntés au cycle ancien des M.” Certainly there is a sense that the vss. are 
constructed of loosely connected phrases, which may well be connected with the unusual 
meter. 

As disc. in the publ. intro., the final word of the one pada of each vs., evayamarut, 
appears to be an exclamatory internal refrain without syntactic connection to the rest of 
the vs. Ge by contrast takes it in each case as forming a nominal sentence with 
unexpressed Visnu (usually, but see below): “(Visnu is der) mit dem die Marut gern 
kommen.” But though Visnu is surprisingly prominent in this hymn, I don’t think he 
outranks the Maruts, and the formation of evayamarut is too peculiar to be folded into a 
conventional (if invisible) nominal clause. Though sg., I think it must refer to the Maruts, 
who, after all, appear in the collective sg. in the rest of the vs. (padas cde) as a troop 
(sardha-). For the phrase on which this is built, see V.41.16 evaya marutah. 


V.87.1: The grammatical identity of g7rij@ (in sandhi) ‘moutain-born’ is problematic (see 
Old’s disc.). The Pp. takes it as girijah, which could be nom. pl. fem. (so Gr and Re) and 
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modify ‘thoughts’, but this makes little sense: the thoughts in question are surely home- 
grown, as it were, not outsourced from a mountain. (Though Old’s offhand suggestion 
that the cmpd might mean “in der Rede geboren,” with otherwise unattested loc. sg. of 
gir- ‘hymn’, is worth considering as a second punning reading, suitable for ‘thoughts’. 
See gira in 3a.) girijah could likewise be nom. sg. masc. and refer to Visnu. This is the 
basis for Ge’s first Satzparenthese “-- er ist der Berggeborene, mit dem die Marut gern 
kommen --” and he is followed by Scar (136). But switching the ref. to Visnu from dative 
(... mahé ... visnave, marutvate) to nominative in the middle of a pada right at the end of 
the dative phrase is highly unlikely. Although the morphology doesn’t entirely work, I 
think it must be a dative. The problem of course is that the dat. to this -4-root noun should 
be underlying * girijé, which should appear in sandhi as gir7j4, not -74, as here. It should 
be noted, however, that datives in -é to root nouns in -a- are exceedingly rare (see Macd., 
Vedic Gr. p. 252; AiG III.125), and beside them exist infinitives in -a/to roots in -@ 
(Macd. loc cit.; AiG II.129) like pratikhyaf, vayo-dhai. Esp. in this sandhi situation, I see 
no reason why this extended dat. sg. would not have been available even to a non- 
infinitive. In favor of a dat. referring to Visnu is the very similar passage I.154.3 pra 
visnave susdm etu manma, giriksita urugayaya vrfsne, with the semantically 
corresponding dat. root-noun cmpd. gir7ksite ‘mountain-dwelling’ in a lengthy dat. phrase 
referring to Visnu and prd ... etu maénma matching our matéyo yantu almost exactly. 
(Curiously WG tr. girija as if a dat. parallel to mariitvate “... zum grossen Visnu, der in 
Begleitung der Maruts ist, der in den Bergen geboren ist,” but Scar, who was responsible 
for this vol. of WG, seems to hold onto the nom. sg. interpr. in his n. -- though the n. is a 
bit incoherent.) 

The hapax cmpd bhandad-ist/- is variously rendered. Both Ge and WG (latter flg. 
Got6, 1“ pres. cl., 224) interpr. -isti- as “sacrifice” (hence Ge’s ‘opferliebend’, WG 
‘deren Opferungen erfreuen’). But -sst- is far more often ‘desire, quest, seeking’ than 
‘sacrifice’ in the RV, and notice the concentration of such forms of V is in the previous 
hymn (V.86.3, 4, at least by my interpr.). As Lowe points out (Participles, 270-71), 
bhandat- and its 11k result from reanalysis of governing cmpds, producing pseudo-act. 
participles to roots without an active paradigm (like V bhand, which is otherwise only 
middle). The cmpd is exactly parallel to rhyming Aranddad-isti- (X.100.2), whose interpr. 
also varies. Although both cmpds have the look of governing cmpds, neither V bhand nor 
V krand is transitive; I therefore think we have more or less standard bahuvrthi semantics 
‘having a fortunate quest’ and ‘having a roaring quest’ respectively, whose English I have 
adjusted to something more palatable. 

The adjectivally accented tavdase beginning d points up the nominally accented 
rhyming savase at the end of e. With Re I think the Maruts are being equated with sé#vas- 
itself, but it would be possible to take s@vase as a separate purpose dative ‘for strength’ 
(with or without févase). 

On dhuni-vrata- see comm. ad V.58.2. 


V.87.2: This vs. is quite loosely constructed. To begin with, the rel. cl. of ab has no 
obvious main clause, though the two ye’s do, of course, refer to the Maruts, who show up 
in the voc. inc. The rel. cl. could also hang off vs. 1, with pl. yé picking up the collective 
sg. Sdrdha- in |cde. 
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The next question is what belongs with each yé. The easiest solution and the one 
taken by the standard tr. (as well as Klein DGRV I.118) is to take the first as a nominal 
cl. yé jata mahind and the 2" as containing the accented verb prd ... bruvate. But there 
are several factors against this. For one thing the pr that begins the 2™ pada is actually a 
repeat of the one that begins the vs. (#préd yé jatah ... yéca..., pra... bruvate ...); that is, 
the first prd@ seems to have been extracted from the second yé clause and fronted around 
the first, which may well be a violation of RVic clause structure and at best is highly 
unusual. If we take pré ..., prd ... bruvate ... as the verb for both yé clauses, as I do, it is 
considerably less problematic. Moreover, the yé ... yé ca construction is far more at home 
in expressing complementary pairs (see Klein I.115—16) than in conjoining coreferential 
entities with semantically unconnected predicates, as the standard tr. requires (e.g., Klein 
118: “Who were born with greatness and who now themselves proclaim (their might) 
with knowledge.”). In my interpr. the yé ... yé ca construction expresses two types of 
Marut birth, “born/produced by might” and “self(-produced/born),” with the svayam 
signalling the 2" type. The Maruts are called svajah in 1.168.2; cf. also 1.64.4 sakam 
Jajiure svadhdya ... “They [=Maruts] were born all at once by their own power.” I see 
only two arguments against my interpr.: 1) the min the second yé clause, which might 
mark a chronological progression (as in Klein’s tr. [also WG]; Ge and Re both ignore the 
nu, and it’s certainly true that m/need not be temporal); 2) the apparently required 
underlying assumption that there are two groups of Maruts. As to that, I don’t think the 
complementary pairing needs to indicate that there are two distinct groups of Maruts 
sorted by their means of birth, but rather that we can view their births in different ways. 

The next question is how to construe pré@ ... bruvate. Ge and WG both take it as 
reflexive “announce themselves,” but pra V briis not elsewhere reflex./pass., even in the 
middle. Re supplies as object “leur naissance,” which can be justified, but I prefer Klein’s 
“their might.” The resonant word sé#vas- is found on either side of this phrase, at the ends 
of le and 2c and is the focus of 2cde, and pra V bri elsewhere takes such objects 
(indriyam 1.55.4, bdélani X.54.2). 

The rest of the vs. consists, in my opinion (flg. Re), of two parallel clauses, each 
beginning with instr. of respect, followed by tédand a gen. referring to the Maruts (2"¢ 
ps. inc, 3 in d), and, as predicate, a negated form of V dhrs ‘dare (against), assail’. The 
tad is specified as sé#vas- in the first clause, which identification carries over into the 
second: 

kratva tad vo (maruto) nadhtse sévah 

dana mahna tad esam adhrstaso (nadrayah) 

This striking parallelism makes the interpr. of Ge and WG unlikely: they take Ardtva as 
the weapon that someone might try to use, unsuccessfully, against the Maruts’ sdvas-, 
whereas dand mahna they take as instr. of respect. Actually, Ge’s treatment is more 
complicated: his tr. reflects the interpr. I just paraphrased (“Diese eure Macht ist nicht 
durch Einsicht zu erzwingen”), but in his n. 2c—e he describes the three instr. as parallel: 
“Der Sinn ist jedenfalls, dass keiner wagt, es ihnnen an Umsicht, Freigebigkeit und Grésse 
gleichzutun.” 

As Ge points out (n. 2e), masc. pl. 4drstasah has been attracted to the number 
and gender of the simile (4drayah); it is still specifying sé#vah in the frame. 

It’s also worth noting that padas c and d both contain nd in sandhi with a 
following vowel in quite similar phonological sequences: nadhfse ... nadrayah. The first 
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néis the negative (matched by a-in ddhrstasah in the next pada); the 2" is the simile 
marker. 


V.87.3: Like vs. 2 this vs. begins with several relative clauses (yé pada a, yésamc), with 
no clear main clause. 

The first pada of this vs. is syntactically straightforward, but we might wonder 
why the Maruts are heard “through a/their hymn.” In answer, there is the fact, often 
referred to above, that the Maruts are singers as well as sung-to. Further, in this context 
their “hymn” may be a metaphorical reference to thunder. It is also possible that it is a 
pun, as indicated in the publ. tr. and also implicitly by Scar (537), with the -4 variant 
form of the 7-stem loc. sg. of gir7-. (Interestingly Scar’s alternative “mit einem Lied (/im 
Gebirge)” in the root noun book is not reflected in his tr. in WG, which limits itself to 
“mit ihrem Lied.”) Of course, such a loc. sg. would be wrongly positioned: it is the -au 
loc. sg. form that is overwhelmingly found at pada end (see, e.g., Lanman, Noun Infl., p. 
385), but as a secondary punning reading the “wrong” form could be acceptable, esp. as it 
precedes a consonant, as most forms of loc. sg. -@4do. Thus the Maruts would be heard 
“on a mountain” -- as their storm often is. 

The hapax nom. sg. #7is problematic formally and semantically. In this sandhi sit. 
the long 7final can only belong to a devi-type -7stem or an -in-stem. It is usually cited as 
the latter (e.g., Gr, EWA), but this analysis seems excluded formally because -/n-stems 
are always suffix-accented. An underlying -zn-stem is emphatically denied by AiG 
II.2.328 (“Die Barytona v. #7... gehdren nicht hierher’’; see also Old’s serious doubts). 
Debrunner (AiG II.2.407—8) seems to favor (if “favoring” means sticking it in that 
section but then calling it “ganz unklar”’) a masc. devi-type -fstem, but of course such 
stems are rare and problematic in all their occurrences. Nothing in the passage actually 
excludes an analysis as a feminine -i-stem, but who would such a feminine be? The other 
question of course is what is it derived from and what does it mean. I follow the line of 
least resistance that has been fld. by a number of others and connect it with “rya-, which 
is better attested though not much clearer, and is found in another Marut hymn in V, 
V.58.4; see comm. ad loc. If the basic sense is something like ‘energetic’, the form of 
irya- in V.58.4 is positive in sense, while /7is negative. 

I do not understand the pada-final 4. Assuming that iste belongs to Vis, that root 
does not otherwise appear with 4 (or any other preverb). It’s worth noting that isfe here is 
the only full 3™ sg.; the usual and very well-attested 3™ sg. is, of course, ise. We might 
try to connect the form with vs or V is, but neither is promising formally or semantically. 

The last pada, pré syandraso dhiininam, confronts us with a lexical conundrum: it 
contains two plurals, one nom., one gen., both of which are good Marut words. For the 
Maruts as syandra- see V.52.3, 8; for dhtini- see dhiini-vrata- in this hymn (le) and 
V.58.2, as well as the simplex adj. in numerous passages (e.g., V.60.7). So which one 
modifies the (unexpressed) Maruts, and what should we do with the other? The poet 
seems to be messing with our minds: we encounter the first, svandrasah, and 
understandably assume it refers to the Maruts, then come to the second, d/uini-, which is 
an even more characteristic Marut word, and have to readjust. Ge supplies ‘chariots’ 
(Wagen, sim. WG Fahrzeuge) with the nominative, and the publ. tr. tentatively follows 
that. Re manages to make both words refer to the Maruts, “(dieux) bruyants qui rapides 
(vont) de l’avant,” breezily remarking “il n’est pas indispensable de sous-entendre « les 
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chars ».” But, though I’m sympathetic to his intuition that both words should refer to the 
Maruts, the grammatical difference is unambiguous. In Max Miiller’s tr. of this hymn 
(SBE 32), he tr. “the rushing chariots of these roaring Maruts come forth” and notes that 
“chariot” was Oldenberg’s suggestion (presumably in their consultation on the SBE 
translations; the suggestion is not registered in the Noten). One of the problems with 
supplying “chariots” is the preceding pada (d), also in the nom. pl., which seems clearly 
to describe the Maruts. If syandrasah does not refer to the Maruts but to their chariots, we 
must either assume that the flashing entities in d are also chariots or put an unsignalled 
break between the two padas. The publ. tr. essentially does the latter, but it is 
unsatisfactory. Ge does the former, which isn’t satisfactory either, and WG stir the pot 
even further by supplying ‘weapons’ as the comparandum in d. 


V.87.4: The “common seat” (samandsmat sddasah) is presumably one shared by Visnu 
and the Maruts and is also presumably the same as the sadhastha- in the previous vs. (3c) 
-- perhaps the midspace? The standard interpr. (incl. mine) also assume the same seat (or 
a similar place) is the referent of svat ‘from his own’ in pada c. For other exx. of the 
idiom V yuj+ ABL. ‘yoke from’ with ‘seat’ in the abl., see Old. 

Similar to dyukta tmdnais V.52.8 pra... yujata tmadnd, in the latter passage the 
verb is used absolutely, without expressed obj. That is possible here too, though it is also 
possible, and indeed more likely, to take vispardhaso vimahasah in d as the obj. (so also 
Re and WG), referring to horses, an interpr. that saves supplying a verb to govern that 
phrase, as Ge does (“lenkt”’). (See Max Miiller’s solution below.) It should be noted, 
however, that neither of these adjectives is otherwise used of horses: vispardhas- is found 
twice elsewhere, once of human contenders (1.173.10), once of, apparently, flames 
(VIII.23.2); vimahas- is only attested once elsewhere, in I.86.1 of the Maruts. Max 
Miller in the SBE 32 tr. takes the two adj. as a voc. phrase addressed to the Maruts. This 
seems unlikely in the middle of a sentence devoted to Visnu and only turning to the 
Maruts in its last word, arbhih, and so a ‘horse’ interpr. seems the best course. 

The publ. tr. renders 4dfi snubhih as “upon the (mountains’) backs,” but in accord 
with the standard sense of this phrase (e.g., V.60.7) and in harmony with the standard tr. I 
would now alter this to “along the (mountains’) backs.” This complicates the rendering of 
the rest of the clause, because there is no verb of motion, just ‘yoke’. Both Re and WG 
supply an expression to provide this motion: Re “(pour courir) a travers les hauteurs” and 
WG “(zur Ausfahrt) tiber die (Berg-)Riicken.” Reluctantly I would join them and supply 
something like “(to travel) along ...” 

The standard explanation of sévrdha- as a haplology of * séva-vrdha- (already Gr, 
endorsed by AiG I.279, tentatively also by EWA s.v. séva-) seems correct, but this does 
not settle its sense. Cmpds in -vrdha- have a range of senses, both transitive and 
intransitive, and of relationships to their 1‘ member, and none of the quite varied contexts 
in which sévrdha- appears is sufficiently diagnostic. Several of them apply to Agni as the 
ritual fire just kindled (X.46.3, X.61.20 [the latter accented sevavrdhd-]); once (1.54.11) it 
is used of ‘brilliance’ (dyummnd-) and once (III.16.2) of ‘riches’ (rayah). The 
preponderance of the evidence, esp. the two “fire just born” passages, seems to point to 
an intransitive/passive reading of -vrdha- and an instr. reading of sé(va)-, hence ‘growing 
strong through kindness/benevolence’ or, perhaps better in English, ‘through kind 
attention’ (to which I would now change this tr.). Although an intrans. reading of the 
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publ. tr.’s “strengthening with kindness’ is possible, this English expression is more 
likely to be read as transitive, and I would therefore alter the tr. to the clearer “growing 
strong ...” What this descriptor means in our passage is entirely unclear to me -- that the 
Maruts are treating Visnu well and he thrives? 


V.87.5: Note the chiastic phonetic figure that begins the vs.: svano nd vo. 

The caus. injunc. rejayat needs an obj. I supply ‘earth’ on the basis of intrans. 
rejate passages with bhimz1-, prthivi, et sim. as subj., but any standard cosmic feature will 
do (Re ‘l’univers’, WG ‘alles’). 

Pace Gr, rfjata is better analyzed as a 3™ pl. mid. athem. form than a 2™ pl. act. 
them. All the standard tr. follow the 3™ pl. mid. interpr. 

The source of stharasman- is disputed. First note that this peculiar form can be 
partially motivated contextually: 6c begins sthataro, so there was some incentive to begin 
our pada with a word of similar shape. We can begin by dismissing the odd Pp analysis of 
this cmpd, sthah ’rasman-. It is difficult to know what this is meant to represent. AiG 
II.1.316 and II.2.9 take stha- simply as the cmpded root or root noun, and Wackernagel 
(II.1.316) classifies it with verb-first verbal governing cmpds, an analysis that has been 
taken up by others (see e.g. Tribulato, Ancient Greek Verb-Initial Compounds, 164 and 
passim), though there are no transitive forms to V sthd except the p-causative. Bloomfield 
(RVReps ad loc.) suggests that it’s “a kind of haplology” from sth(ir)arasmanah, with 
sthira- ‘firm’ as 1“ member (note Say.’s gloss sthirara§mayo), and this is accepted by Ge 
(n. 5d). It is not clear where the long @- of his posited sth(ir)a- would come from, 
however; is he thinking of a nom. pl. syntagm * sthira rasmanah, with univerbation and 
loss of the noun’s accent? Moreover, in the Nachtr. to AiG II.1.316 [=Nachtr. 87] 
Debrunner points out that haplology of Bl’s posited form should produce * sthirasman- 
(undoubtedly why BI calls it “a kind of haplology’’). Re proposes a 1*t member adj. 

* sthaman- ‘bien en place’ or ‘solide’, internally derived from the noun sthaman- ‘station, 
standing place’, but this requires several more steps derivationally and semantically, and 
the haplology (if that’s what he sees it as) would involve loss over an intermediate 
syllable and loss of a heavy consonant-final syllable, both of which are problematic: 
sthaméan-rasman-. Certainly sthird- makes the most sense semantically, but, as noted 
above, Bl’s haplology runs into formal difficulties. However, if we begin with my 
observation that 6c #sthataro makes a stha opening desirable, an irregular reduction of 

* sthird-rasman- may be the best option. In fact if we operate with a slightly different form 
of the 1‘' member, the development may be easier to explain. I suggest positing a reduced 
form of sthira-, namely *sthra-, showing the same -irV- ~ -rV- alternation as indra- ~ 

* (ndira- (metrically guaranteed, but not transmitted in the Samhita; cf. AiG I.55) and the 
3™ pl. med. pf. endings -/re and -re (AiG 1.23). *sthra- would thus show the loss of an 
apparent svarabhakti vowel, rather than the insertion of one. The posited cmpd *s¢thra- 
rasman- would then undergo liquid dissimilation, not haplology. This still doesn’t explain 
the long 4-, but the parallel sthatarah might help there. 


V.87.6: Note #sthatarah ... sthanat. 

This vs. reprises some of what came before. The focus on sévas- earlier in the 
hymn (le, 2cde) is emphatically revived with ab ... vrddhasavasah ... séval, the hapax 
epithet susukvan- in the nom. pl.. susttkvanah in 3b is cleverly echoed by the pf. part. 
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Susukvamsah, where the redupl. su- matches the prefix su-; and the simile in 3d agndyo 
na svavidyutah appears in reverse order (and a different shared quality) in susukvamso 
na-agnayah. There is also a local repetition of tvesd- in 6b, echoing the same stem in the 
same position in 5b. 


V.87.7: This vs., too, reprises earlier material: there is a 34 “fires” simile, this time 
marked with yatha, not nd, and extended over the pada boundary (agndyo yatha, 
tuvidyumnah); avantu in b echoes avatu in 6b in the same metrical position; the ‘seat’ 
returns for the third time (pada c), with yet a different word: sd#dman- versus 3c 
sadhastha- and 4b sdédas-. 

The last two padas present several problems. One is how to reconcile yésam and 
Sardhamsi, which are presumably coreferential and refer to the Maruts. Simplest is to 
accept Ge’s “der reflexive Gebrauch des Relativs” (n. 7d); cf., e.g., V.61.12 and comm. 
thereon. The publ. tr. does not render yésam literally, but as “when ... of them,” for the 
sake of English, since “at whose drives” is awkward in context. 

The causal connection between the journey of the Maruts (d) and the spreading 
out of the earth (c) is clear in V.58.7, also adduced by Ge: pratistha yaman prthivi cid 
esam “Even the Earth has spread herself at their journey,” but pada c cannot be brought 
into the domain of the relative in d (though Old tries) because of the lack of accent on the 
verb paprathe in c. Instead d and e must together make a circumstantial clause dependent 
on c. With Ge and Re I supply a verb of motion ‘ap(proach)’; this can be partly generated 
from the Zin c, though that 2 is primarily a postposition with the loc. and is not in the 
right place for a preverb in tmesis. The é¢ana in the next vs. (8a) may support the 
supplying of a verb of motion here. 

The next question in de is the grammatical analysis and reference of mahdh, 
which presents us with entirely too many possibilities: abl./gen. sg or nom./acc. pl. of 
imah-, nom. sg. of maha-, adv. mahds. On the basis of the gen. phrase in the next vs., 8c 
visnor mahdah (cf. also la mahé ... visnave), | take it as gen. sg. and supply Visnu: the 
Marut troops are here said to be Visnu’s. This more or less follows Ge; Re takes mahah 
as adv., WG as nom. sg. See also Old’s disc. 

The final problem is the bahuvrihi 4dbhuta-enas-, which is found once elsewhere 
(VIII.67.7). The problem is to find some plausible overlap between the senses of the two 
members and a plausible reason why whatever is so constructed should apply to the 
Maruts. The standard sense of énas- is ‘offense, transgression, outrage’; 4dbhuta- is 
famously problematic, but probably the most widely accepted analysis currently is as a 
negated form of V dabh ‘deceive, trick, harm’ (see EWA s.v.), hence ‘infallible, unerring’, 
shading (probably because of loss of transparency) into “wonderful, astonishing, 
ineffable’. Put these together and you get the highly unconvincing ‘having infallible 
offenses’ or the like -- not a good epithet for a favored group of gods. Clearly something 
has to give, and in most interpr. it’s the semantic integrity of the parts; e.g., Re decides 
that énas- here preserves an earlier sense, derived from its relationship to /n6t/ and means 
‘élan’, yielding a cmpd “a l’élan extraordinaire,” which fits smoothly into the context by 
virtue of suppressing the semantics of both cmpd members. In the other occurrence of the 
cmpd in VIII.67.7 I take it as applying to the Adityas (most others see it as a gen. sg.) and 
meaning ‘whom (others’) offenses cannot mislead’. That is, the stripped-down sense is 
“possessing unmisleading/misleadable offenses’, but the offenses are committed by others 
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and the Adityas are not tricked by them. This may provide more tricky structure than a 
bahuvrihi can quite manage, but it does preserve the lexical senses of both members. It 
may mean this here as well -- the Maruts are no more trickable than the Adityas -- and I 
propose that as an alternate tr. But the publ. tr. takes a different route, with the sense 
‘harm’ for Vdabh, hence ‘whose offenses are beyond harm’ -- meaning, perhaps, that the 
violence and turmoil attendant on the Maruts’ stormy passage on the one hand leave no 
lasting damage and on the other cannot be held against the Maruts. They are not moral 
lapses. 

Note the figure in c: prthii paprathe ... parthivam, which is both phonological and 
etymological. 


V.87.8: The first word in the vs. advesah must be adverbial; it of course resonates with 
the 2" to last word in the vs., dvésamsi. 

The construction of the gen. (or possibly, in principle, abl.) phrase visnor mahah 
isn’t entirely clear. Old is insistent that it belongs with the voc. samanyavah, hence “of 
equal fervor with Visnu,” but this adj. is not otherwise construed with a third party but 
rather indicates that those so described are equally fervent with each other. Moreover, the 
genitive is not the most likely case for the proposed meaning, and we might also expect 
the gen. phrase to lose its accent or take vocative accent if it were part of the vocative 
phrase. The standard tr. take the gen. as simply identifying the Maruts as “Visnu’s,” and 
this may well be the best way to do it. The publ. tr. construes it with smdat ‘together with’ 
at the beginning of d, as Gr also indicates. The genitive case is problematic, however: 
smat takes the instr. Further, as Ge points out, rather than sat we should expect *asmdat, 
the 1‘ pl. abl. prn. to be construed with yuyotana ... 4pa dvésamsi “keep hatreds away 
from us”; see parallels cited by Ge in n. 8d. Unfortunately asmét does not work 
metrically. WG cleverly suggest that the end of c and the beg. of d, underlyingly 
*yuyotana *asmat, were combined in sandhi as *yuwyotanasmat and then decoupled first 
into *yuyotana, smat and then, with shortening of the variable final vowel of the impv., to 
the transmitted yuyotana, smat. 

The instr. damséna must belong with the simile: cf. VIII.101.2 t@ bahiita na 
damséana ratharyatah “With their wondrous skill as if with their arms they drive their 
chariot,” also adduced by Ge. 


V.87.9: The first two padas of this vs. are essentially variants on the first two padas of the 
previous vs., with 8a gatum étana corresponding to 9a gaénta and srota hdvam identically 
opening both b padas. The adverbial adveséh ‘without hatred’ in 8a is matched by 
arakséh ‘undemonically’ in 9b, though the adv. has been moved to the second cl. (With 
Re I take it as an adv.; Gr takes it as an adj. with Aévam, which requires him to identify 
only this occurrences of Adva- as a neut.; WG see it as a nominative in a stand-alone 
nominal sentence. The patterning of vss. 8—9 just laid out makes the adverbial interpr. the 
strongest one.) 

The final word of pada, susdmz, makes both metrical and morphological trouble. 
The pada is short a syllable (11, not 12) and the cadence is bad even for a Tristubh, with a 
light penultimate syllable. Gr proposes to fix the first of these problems by reading 
susamiya, but though this gets us 12 syllables, it makes the cadence worse -- not to 
mention that there’s no reason why the textual change would have occurred. Old 


151 


proposes to read susdmi, matching the other two instr. occurrences of this stem; the same 
phenomenon is found with the simplex, where an instr. s#m with short final occurs at the 
end of the pada, while s#m7is found pada-internal. Since in our passage the next pada 
begins with a cons. cluster, the original length of the final vowel would be obscured 
anyway. However, this suggestion does nothing to fix the cadence or the deficient 
syllable. See also the disc. in WG; in the WG tr. they take it as a neut. acc., but the disc. 
in the n. is more equivocal. I have no solution. Of course, those who wish to see laryngeal 
effects preserved at this stage would argue that the problematic short penultimate could 
be explained by the fact that V sam is a set root and the root syllable would originally 
have been heavy (*samH in a bastardized notation). 

The rest of the vs. is more opaque, or rather it is difficult to reconcile the simile in 
c with the directive to the Maruts in de. The problem is similar to the one posed by 
adbhuta-enas- -- that the two parts of the expression are semantically disharmonious. The 
wish expressed to the Maruts is that they should be durdhdértu-, which should mean 
‘difficult to maintain or uphold’ or, extending the sense of Vdhra bit, ‘difficult to 
restrain’. This works pretty well in the directive: the Maruts should not hold back from 
punishing someone who insults one of us. The gen./abl. n/dah is not the ideal case, but it 
may well refer back to the same form in 6d ¢é na urusyata nidah “deliver us from insult,” 
with a highly condensed expression. In the publ. tr. I have tr. the form in 9e as “at an 
insult” rather than “from an insult,” because “difficult to restrain from an insult” sounds 
as if the Maruts are itching to insult us. The question is -- why are they like ancient 
mountains (Jyésthaso né parvatasah) when they are acting thus? As a class of objects, 
mountains are among the least likely to need restraining: they are fixed and stable. Ge 
gets out of this problem by supplying, out of whole cloth, a different quality that the 
Maruts and the mountains have in common, the parenthetical “(ragend),” but there is no 
basis for this. WG take jyéstha- itself as the point of comparison (despite the fact that it 
should really be part of the simile proper) and push its sense: “sehr machtig wie die 
Berge.” I think the clue to the solution is the location of these mountains, vyOman ‘in 
distant heaven’. There are of course no mountains in heaven, at least in the usual Vedic 
cosmological picture -- but there used to be: the winged mountains that flew around until 
Indra clipped their wings. The splv. jyésthasah ‘most ancient’ may refer to this primal, 
unclipped state. Although this interpr. may seem farfetched, I think it best accounts for 
the odd expression -- and this may be Re’s view too, based on his tr. “comme de trés 
puissantes montagnes (qui circuleraient) dans l’espace” (he has no disc.). Note in any 
case that the mountains here recall the mountain(s) in vs. 1 (gija-) and possibly vs. 3; 
the agreement in sense with vs. 1 provides another example of non-lexical ring 
composition. 


Commentary VI.1—20 
VI.1 Agni 


VI.1.1: As noted ad loc., the first hymn of Mandala IV begins identically (IV.1.1.a): tvam 
Ai agne, with the same puzzling use of ordinarily causal Ain the first pada of a hymn. It 
might be possible here to tr. the first hemistich as a causal clause subordinate to cd: 
“Because ... you became the first minder of this insightful thought and the Hotar, you 
made ...” 

On the stem manotar- see comm. ad II.9.4 and IV.1.16, 5.10. Note also that the 
HVN pausal resolution of the word as manota is faulty; it should end in a long -a. 

Ge construes the gen. asya dhiyah with both manota and hota, but the latter 
doesn’t usually govern a genitive. 

The sim in c presumably refers to the dhi- of b. The publ. tr. could be slightly 
altered to “made it into power ...”; so Ge “... machtest es zu ... Macht.” On the infinitival 
construction in cd, see also Keydana (253). Note the attraction of the object of sd#hadhyai 
into the dative case (visvasmai sahase). Pada d is also noteworthy in having three forms 
of V sah, though two belong to the same s-stem. 


VI.1.2: Pada b ends with one of the rare examples of non-concessive sén, nom. sg. m. 
pres. part. to Vas. Its presence here may be due to an effort at metrical adjustment. The 
stem id'ya- is almost invariably read distracted as here, and it is extremely common in 
pada-final position. This is fine for dimeter meter and for Jagati, but the distracted stem 
obviously doesn’t fit a Tristubh cadence. The addition of monosyllabic sén allows such a 
cadence here. Note also that s#n rhymes with gman, which closes the next two hemistichs 
(2d, 3b). The only ex. of a non-distracted form of /dya- (save for a lone Xth Mandala gen. 
sg.) is found likewise in a Tristubh cadence in IV.24.2 sé vrtrahatye havyah sé idyah, 
where a non-distracted fdyah sits uncomfortably after a distracted Adv'yah. So, two 
different solutions to the problem of fitting #dya- into a Tristubh cadence. 

Ge suggests that the second hemistich “spielt auf Agni’s Flucht ins Wasser an.” I 
don’t myself see this, and I do not know what his evidence is, beyond 4nu gman ‘have 
followed’. In this ritual context, the “god-seeking men” “have followed Agni first,” 
because he is the conduit of their offerings to the gods and the divinity who is installed in 
their own houses. They must go through him, as it were, to reach the gods. The first 
hemistich emphasizes this ritual connection: Agni “sits down” (that is, is installed) as 
Hotar and superior sacrificer, and the place where he is installed is specified as “the 
footprint of refreshment” (7/4s padé), a kenning for the ritual ground (see, for a similar 
installation scenario, I.128.1 and II.10.1). 

On maho rayé see comm. ad IV.31.11. The interp. of the rest of pada d is 
uncertain, primarily because of the multiply ambiguous citéya- stem. The pada most 
resembles V.15.5 maho rayé citdyann atrim aspah, rendered by Ge as “du hast jetzt zu 
grossem Reichtum dich offenbarend dem Atri (aus der Not) herausgeholfen” (though in 
our passage here he takes citéyantah as “aufmerksam,” a completely different sense of 
cit4ya-) and in the publ. tr. (JPB) as “...then appearing greatly for wealth, you have 
rescued Atri.” My publ. tr. here (“distinguishing themselves”) is closest to Ge’s tr. of 
V.15.5, though I think it adds a crucial element. The point must (or at least may) be that 


the men seek to make especially conspicuous offerings to the gods, via Agni, for the sake 
of acquiring the wealth that accrues to the successful sacrificer. The apparent reflexive tr. 
‘distinguish oneself’ is really just an extension of the common value of citéya- ‘appear’/ 
“appear (good), be conspicuous’. Re’s “fixant leur pensée sur la richesse (pour 


l’atteindre) grandement” is an extension of Ge’s “attentive” sense, but I think he has 
extended too far. 


VI.1.3: The first hemistich of this vs. presents some difficulties. One of the problems is 
that the acc. yantam in the first pada most naturally invites Agni as referent, since the 
main verb of the clause, anu gman, 1s the same as in 2cd, where Agni was definitely the 
acc. complement. But in pada b Agni is represented by a loc. tvé and there is a different 
acc. rayim. One solution has been to construe rayim loosely (or not so loosely) with the 
pf. part. jagrvamsah, leaving yantam in pada a as the only acc. with é4nu gman. This is the 
solution Old favors (ZDMG 55.271—72 = K1Sch 730-31: “bei dir Reichtum erwachend”’), 
but V gr ‘be awake’ does not otherwise take an acc. Both Ge and Re supply a 
parenthetical non-finite verb more or less dependent on jagrvamsah to govern ‘wealth’: 
“das sie bei dir Reichtum (erwartend) gewacht haben” and “... vigilants, (pour atteindre) 
en toi la richesse.” Since I prefer not to supply anything I don’t have to, I’ve tried another 
tack -- making yéntam (with Agni as referent) and rayim conjoined goals of anu gman. In 
other words, the wakeful men (presumably the priests alert at the sacrifice) pursue both 
Agni as he comes with goods and the goods themselves that are nearby him after he has 
deposited them on the ritual ground. I don’t, however, find this very satisfactory -- 
though I don’t find the other possibilities satisfying either (and I simply don’t understand 
Ludwig’s interpr., as reported by Old, 271-72 = 730-31). Somewhat in favor of my 
interpr. is Re’s comment that tvé rayim ... dnu gman is a “variation inorganique” 
(whatever he means by that adj.) of tva... rayé ... dnu gman. | would rephrase it slightly 
to say that my “they follow you and wealth” (3ab) is a variant (inorganic or not) of “they 
follow you for wealth” (2cd) 

In any case, the string of accusatives in cd all clearly refer to Agni, and we are 
back on firm ground. 


VI.1.4: Again Ge claims that this verse is about the myth of the flight of Agni, 
presumably on the basis of paddm devasya ... vyantah, but the track of the god doesn’t 
have to be his flight, but simply the ritual cursus. 

How one interprets the larger sense of the vs. depends on how one interprets the 
verb forms: 4pan, dadhire, and ranayanta, esp. the first. Both Ge and Re take apan as 
preterital (“... haben sie ... erlangt,” “ont obtenu”’), presumably taking it as a pluperfect or 
a thematic aorist (both either augmented or not) to Vp, and Ge clearly thinks the subj. is 
the Angirases. (Gr takes it as an aor.) But nothing prevents it from being a pf. 
subjunctive. In that case, the priests pursuing the ritual cursus in pada a, who are seeking 
fame (sravasydvah), wil] obtain fame through their priestly activities. The pf. dadhire in c 
can then have, as often, immediate past reference (“they have assumed names” — 
presumably their priestly titles), and the injunctive ranayanta in d is easily compatible 
with that scenario as a general timeless presential. Because of the otherwise exclusive 
focus on the ritual function of Agni in this hymn, my interpr. seems preferable to one that 
goes haring off into the mythological past. 


Note sravah ... 4mrktam “indestructible fame” as a variation on the formula 
Sravah ... aksitam. 


VI.1.5: The referent of the phrase “both riches of the people” (raya ubhdyaso jananam) is 
not entirely clear. The standard assumption is that it refers to material goods of some sort, 
but which are the two kinds? Ge (n. 5b) cites Say on the TB for heavenly and earthly 
riches -- though Say on our passage suggests rather (domestic) animals and non-animals 
(pasvapasuripani). Ge’s own suggestion is our own goods and those of our enemies, 
based on VII.83.5 yuvam hi vasva ubhdyasya rajathah, where the publ. tr. (JPB) 
tentatively suggests rather those of war and peace. Acdg. to Re, they are material and 
spiritual goods, which he thinks are ray/- and vasu- respectively -- a completely arbitrary 
and ad hoc differentiation of these two extremely common stems, not supported in other 
passages as far as I can see. Ge’s interpr. is more plausible, but it seems strange to 
announce that goods of whatever sort “strengthen” Agni -- esp. as in vss. 2-3 Agni is 
depicted as the bringer and provider of goods for us. I have a completely different view 
of the phrase -- that it refers metaphorically to manpower. In VI.14.3 the “riches of the 
stranger” (rayo aryah) contend with each other (spaérdhante), where the verb invites an 
animate referent for the subject. Moreover, ubhdya- regularly refers to two different 
groups of beings: e.g., 1.60.2 ubhdyasah ... ustjo yé ca martah “both ... his (ancient) 
priests and mortals (now)”; II.2.12 ubhayasah ... stotarah ... stiréyas ca “both praisers and 
patrons.” In 11.6.7 jaénmobhaya “both breeds” refers to the human and divine races, 
similarly jatém ubhdyan in IV.2.2. Here either human/divine or patrons/singers (or some 
other division of mortals) would be possible, but I favor the latter, given the 
concentration on humans and their ritual activities here. 


V1.1.6: Pada b Adta ... nf sasada yajiyan closely echoes 2a 4dha hota ny asido yajiyan. 
The opening of pada c (as well as 7a), tém tva, also matches 2c, and didivamsam of c 
matches the same adj. in 3d. 

Whatever the exact posture described by jaubédhah (for detailed disc. see Scar 
343-45), the Engl. idiom “on bended knee” conveys the same sense of physical 
reverence. 


VI.1.6—7: I do not understand why 6c has the act. pf. part. didivamsam while, in the same 
metrical position, qualifying the same entity, and apparently meaning the same thing, 7c 
has the middle part. didiyanah (whose tense-aspect stem affiliation is not entirely clear: 
its accent weakly suggests that it already belongs to the new redupl. pres. [reinterpreted 
from the pf.], but the redupl. forms to this root are in flux; see my “perfect impv” paper in 
the Lubotsky Fs.). Of course a nom. form of the act. part would not fit this slot in 7c, but 
an acc. form of the middle part. would be fine in 6c. I doubt that the poet is contrasting 
old perfect and new pres., or trying to draw a semantic difference between the voices. 
The participle didiyana- is the only medial form to this root; all the finite forms are 
active, with intrans. value, as are the two act. participles, old-style pf. didivams- and new- 
style redupl. pres. didyant-. 


VI.1.7-8: Both Ge and Re take névyam in 7a as an adv. (e.g., “aufs neue”), but since the 
adj. né@vya- in the nom. (hence not a possible adverb) regularly qualifies Agni (V.12.3, 


VII.4.8, VUI.11.10, X.4.5), I see no reason not to take it as an adj. here. The reference of 
course is to the newly kindled ritual fire. 

Ge, flg. Ludwig, thinks that 7c concerns battle, which again I find difficult to see. 
I am more persuaded by Proferes’s reading (pp. 29-30), that the hymn in general presents 
Agni as the fire held in common by the larger community and that in vss. 7—8 “this 
common fire is a symbol of centralized sovereignty,” therefore a leader of the clans and, 
in 8a the clan-lord of each and every clan. 

Vs. 8 is couched entirely in the acc., referring to Agni. It can’t be directly attached 
to either what immediately precedes or what immediately follows, since both 7cd and 9ab 
have Agni in the nom. However, it follows nicely after the accusatives in 7ab, with 7cd 
an intrusion. To indicate that the description of Agni is in the acc., I have resupplied “we 
implore” from 7b. 

On the semantics of the root V tus in nitésana-, see comm. ad VIII.38.2. 

The hapax cmpd. prétisani- is curiously formed and its sense not entirely clear, 
esp. because the root affiliation of -7sanr is uncertain and because the cmpd type is 
muddled, at least by its interpreters. Ge takes the 2"! member with V is ‘seek, desire’: “der 
das Auftreten (des Opferpriesters) wiinscht”; while Re opts for Vis ‘impel’: “qui pousse 
en avant I’incitation,” with alternatives in the notes “qui aspire a aller de l’avant” (Vis 
‘seek, desire’) or “qui fait avancer I’ incitation (des humains)” (Vis ‘impel’). The ‘seek, 
desire’ root is also represented by Debrunner’s “zum Vormarsch strebend” (AiG 
II.2.208). In my interpr. I take Old’s point (Noten ad loc.; he doesn’t discuss in ZDMG 
55) that the accent suggests a bahuvrihi, and I favor a connection of the 2’ member with 
V is ‘impel’ and esp. the 2ndary verbal stems isanaya- and isanya-, both ‘impel’. A literal 
rendering would then be something like “having the impulsion of the forward progress 
(of the sacrifice),” but in English the bahuvrihi gloss is too awkward, hence my 
“impelling ...” The point here is that Agni controls the pace and movement of the 
sacrifice, which progress is often expressed by the idiom pré Vi (cf. the common loc. 
absol. prayaty adhvaré “while the ceremony is advancing”’) found in the 1*' member 
préti-. The 2"! member isani- is immediately followed by the part. isdyantam, but I think 
this is a playful juxtaposition: the two words have nothing to do with each other, and the 
sense ‘prospering’ for the latter was established in the fuller expression in 2b. 


VI.1.9: There are a few small questions in this vs. In b both Ge and Re take instr. samidha 
as referring to the concrete material kindling stick, as often -- while I think it refers to 
abstractly to the moment of kindling (as also, in my view, in VI.2.5 and quite possibly 
V1.5.5). The abstract sense is allowed by Scar (52-53), and the fact that the dat. to the 
same stem, samidhe, can be used as an infinitive (see, inter alia, Keydana 186 n. 160) 
supports this interpr. It has to be admitted, though, that the same instr. in the following 

vs. (10b) does refer to the physical object. 

In c my “knows his way around” is a literal calque of pari véda into an English 
idiom (cf. almost identical passage I.31.5). (A more chaste rendering would have been 
“thoroughly knows.”) In both passages we might have expected univerbation of the 
preverb and verb with loss of accent on p4ér7 in the rel. cl.; I have no explanation for why 
this did not happen, save for the possibility that par7 does not function as a conventional 
preverb but as an adverb or postposition and also given the fact that such univerbation is 
not generally obligatory. 


Ge and Re take c with d rather than ab; this is certainly possible and there are no 
implications either way. 


VI.1.10: The doubling of the 2" sg. enclitic fe by init. asmaz, the here-and-now 
demonstrative, is somewhat unusual, though in the same general vein as tam tva (2c, 6c, 
7a). 

Ge and Re (see also Klein I.329, Oberlies II.133) take védras a loc., but in this 
passage, embedded in a long series of instrumentals, there seems no reason not to interpr. 
it as the instr. it appears to be. See AiG II.155, where Wack identifies it as an instr. here. 
The very similar passage VI.13.4 yas te stino sahaso girbhir ukthath ... vedyanat (that is, 
probably to be emended to *védyanat and analyzed * védya ...), supports the instr. interpr. 
-- which is argued for for both passages by Bloomfield (RR ad VI.1.10) and Old (Noten 
ad VI.13.4). 

Re (see also Klein 1.52, 71) take bhasa, sravobhis ca as a conjoined NP, with Re 
putting immediately following sravasyah into a separate syntagm (Klein doesn’t treat 
anything but the two nouns). Although ca does generally conjoin nominals, both the pada 
break between the instrumentals and the etymological figure srévobfih ... sravasyah 
suggest that the two instr. belong with different parts of the clause. 


VI.1.12—13: These two vss. play on the two words purti- ‘many’ and vaésu- ‘good’ in this 
final explosion of begging for a suitable return from the god. 


VI.1.12: I take mrvat as an adverb, since this neut. is almost always so used. Ge and Re 
instead take it as a full adj. ‘consisting of men, accompanied by men’ modifying a gapped 
noun (Besitz, la richesse) and implicitly parallel to bhiri ... pasvah “abundance of 
livestock.” I am not convinced, and curiously the passage Ge cites in his n. 10a as support 
for the interpr. contains a mrvatthat must be adverbial. Still, I do have to admit that a few 
such expressions do exist outside of the neut. sg.: 1.92.7 arvatah ... vajan, 1X.93.5 

rayim ... nrvantam. 


VI.2 Agni 


VI.2.1—2: The opening of the first hymn in this mandala, tvaém hi(see above), is 
replicated in the first two vss. of this hymn. The Ais similarly hard to account for in both 
these vss. 


VI.2.1: The etymology and therefore the sense of the vrddhi form ksa/ta- (IX.97.3), 
ksaitavant- (here) are disputed; see EWA s.v. The question is whether it belongs with 
ksiti- ‘settlement’ (Aves. siti-), etc., to V ksi ‘dwell’, or is the counterpart of YAves 
xSaéta- ‘lordly’ vel sim., to Vksd ‘rule over’. As the Avestan forms show, the two interpr. 
are not etymologically compatible. With Ge (hesitantly) and Re (sim. AiG II.2.127 
[though see 933]), I have opted for the former. For one thing the various ‘people, 
settlement’ words are prominent in this run of hymns: Asvt/- VI.1.5, carsan/- in this vs. 
and twice in the next (VI.2.2), as well as VI.1.8, vis- VI.1.8, and it also makes sense for 
Agni, as the ritual fire in the household and the focus of the extended family and clan 
unit, to be associated here with the glory of those people. Another reason emerges from 


consideration of the whole vs.: the verb stem plisya- (see pusyasi pada d) is formulaically 
associated with kséti ‘dwells in peace’, belonging to the same root Vv ks/ ‘dwell’ (cf. kséti 
pusyatr 1.64.13, 83.3, VII.32.9 and similar expressions); see esp. in this very same hymn 
VI.2.5cd ... sé pusyati, ksdyam ... “he prospers his dwelling place.” However, the other 
interpr., ‘lordly’, is certainly not excluded, esp. since both occurrences of Ksaita- are 
associated with ydsas- ‘glory’ (Ksaftavad yasah here; yasastaro yasasam ksaitah 1X.97.3 
of Soma). 

The simile pustim nd pusyasi “you prosper X like prosperity” seems a bit lame. I 
suppose the idea was to capture the cognate accusative. Or it can be a placeholder for 
pusyati ksdyam in vs. 5 and the very awkwardness of the first expression focuses 
attention on the “repaired” (or perhaps “enhanced”) phrase in vs. 5. 


VI.2.2: I doubt that the vajin- of the 2" hemistich is just any horse. It could be a mythical 
horse: Dadhikra is called vajin- visvakrst- “a prize-winner belonging to all communities” 
in IV.38.2. Or a god, perhaps Soma, Indra, or the Sun. 


VI1.2.3: The standard tr. take juhvé to V Au ‘pour, offer’, but this causes a problem with the 
main cl. verb, the pres. indhate ‘kindle’, if we assume that the pf. of V Au has some kind 
of preterital sense. It does not make ritual sense to offer the melted butter in the fire 
before kindling it. Ge avoids the problem by translating with a present, but this is ad hoc. 
With Say. I take the verb to VAva ‘call’ instead, since invocations can be and regularly 
are made after the fire is kindled. Although Kii follows the v Au interpr. (605), he admits 
that the alternative should be seriously considered (n. 1316). It might be objected that a 
pf. to the set root VAva should be read trisyllabically (juh"ve), as it indeed is in X.149.5, 
but as Kii points out (n. 1317), an undoubted 3™ sg. pf. to VAva, juve in 1.32.6, is 
disyllabic. (The sequencing of actions problem with Vv idh -- V Au could be avoided if the 
former means something like ‘fan the flames’, an action that could indeed follow the 
pouring of the butter into a banked fire. But I don’t know that we have any evidence for 
this sense -- beyond the fact that indhate belongs to a pres. stem and could have durative 
value.) For further support for my interpr. of this vs. see immed. below. 


VI.2.4—5: These two vss. are in some ways an expansion of VI.1.9: 4ab are the equivalent 
of VI.1.9a (for disc. see below); 5ab corresponds to VI.1.9bc. Note esp. VI.1.9b yas ta 
anat samidha havyadatim “who after kindling you [lit. with the kindling of you] has 
achieved your oblation-giving” and VI.2.5ab samidha yas ta a4hutim, nisitim martyo nasat 
“The mortal who after kindling (you) [lit. with the kindling (of you)] will achieve the 
offering to you and the whetting of you.” (A side note: Aavyédatim in V1.1.9b is the 
counterpart of 4hutim in VI.2.5a, but note that VI.1.9 also has ahutim in the immediately 
following pada (c).) In both VI.1.9b and VI.2.5a the root noun instr. samidha seems to 
express priority of action: “with X (then) Y” > “after X (then) Y.” If this interpr. is 
correct, it provides support for my assertion ad VI.2.3 that kindling must precede oblation 
and therefore the pf. juhvé cannot belong to V Au ‘pour’. For further evidence for the 
priority of kindling to oblation, see II.37.6 jési agne samidham j6si ahutim, VI.19.5 yah 
samidha ya ahutt/ y6 védena dadaéa marto agnaye, X.52.2 brahma samid bhavati sahutir 
vam. 


It might be observed in passing that the temporal priority I’m assigning to the 
instr. samidhd also accounts for a much more widespread syntacto-semantic development 
-- that of the standard preterital use of the gerund. Since by most lights the gerund in -tva 
(and most likely the one in -ya) is a frozen instr., we can envision a development of the 
type “with going” > “having gone,” etc. See my review of Tikkanen, The Sanskrit 
Gerund (1987), in JAOS 109 (1989): 459-61. 


VI.2.4: The problematic form in this vs. is the first word fdhat. It clearly belongs with the 
root aor. attested primarily in the opt. (rdhyama, etc.) but also found once in the participle 
rdhant-, with expected suffixal accent. It is the root accent that distinguishes the form 
here. Old (ZDMG 55.279 = KISch 738; also Noten) suggests that it is a neut. part. used 
adverbially, with accent shift (*sdhat > rdhad) -- claiming that adverbial accent shift can 
go either way, simply marking an oppositional formation. But the standard exx. (dravdt to 
drévatl) involve a rightward shift, and in any case the whole notion of adverbial accent 
shift has recently been called into question (see Emily Barth’s Cornell diss.). Re 
considers both possibilities and opts finally for the adverb, while Ge takes it as a finite 
form. I prefer to take it as an aor. subjunctive (see also Lub, Concordance, where it is so 
identified) parallel to sasdmate. Although I cannot entirely explain the zero-grade root 
syllable for expected full-grade * ardhat (though see below), I can suggest a local 
explanation for the (supposedly) unexpected root accent. The next hymn contains the 
hapax verbal-governing cmpd. rdhdd-vara- ‘bringing wishes to success’. Whatever the 
original grammatical identity of the 1‘ members of this fairly common cmpd. type, 
synchronically they appear to be neut. sg. participles in -at with accent consistently on the 
suffix (type bhardd-vaya- [in fact, the name of the poet of this hymn and of the VIth 
Mandala in general], dharayat-kavi-, etc.; see AiG II.1.317—20), and the verbal stems 
from which they are derived regularly are accented one syllable to the left. So, for the 
examples just given, 1‘ class pres. bhdrati, -4ya-formation dharéyati, etc. | would 
therefore suggest that our poet, who had rdhdét-vara- in his repertoire, back-formed the 
root-accented finite form fdhat on this model. A possibly simpler alternative is to begin 
with a hypothetical root aorist paradigm, whose injunctive act. sg. *ardham, * ard/t, * ard/t 
should have full grade and root accent and whose subjunctive should likewise have both: 
* ardha(nt), * atdhas(1), * ardhat(i) (cf. injunc. kérand subj. kdrati, e.g.). As it happens, the 
root aor. of Vrdhis attested only in forms where we expect zero-grade root and suffixal 
accent, but the starred forms just given are the paradigmatically expected act. sg. forms. 
Under this explanation, the root accent of subjunctive */dhatis not the problem; its zero 
grade is. And we can explain that either by the influence (at time of composition or of 
redaction) of rdhdd-vara- in V1.3.2 or by the absence of other attested full-grade verbal 
forms to this root (though cf. gerundive d4rdhya-) and consequent generalization of the 
zero-grade. Of the two explanations just given, I mildly favor the first — in part because 
the poet Bharadvaja would have been acutely aware of the accentual properties of his 
name. 

A minor support for the interpr. of fdhat as finite subjunctive, not adverbially used 
participle is provided by formulaics. As Re sketches, Vrdh can take yajfidm as object; cf. 
X.110.2 ménmani dhibhir uté yajidm yndhaén “bringing the thoughts and the sacrifice to 
fulfillment through his visionary thoughts.” The VP yajfdm Vv rdh “bring sacrifice to 
fulfillment” can be seen as a variant of simplex V yaj ‘sacrifice’, and V_yaj and V sam form 


a conjoined pair for our poet in nearby hymns: VI.1.9 so agne ye Sasame ca mdrto“O 
Agni, that mortal has sacrificed and ritually labored” and VI.3.2 (the same vs. that 
contains rdhadvara-) i7é yajnébhih sasamé sémibhih “he has sacrificed with sacrifices, he 
has labored with ritual labors.” 

X.110.2 quoted above also suggests that, despite the pada break, dhiya in our 
passage is better construed with fdhatas in the publ. tr. than with sasamate with, e.g., Ge 
“*’.. (and) mit Andacht den Dienst versieht.” 

Note the sandhi #7 sé, with retroflexion despite the lack of a close syntactic 
connection, as well as the unusual position of ordinarily pada-init. s@ An incomplete 
collection of relevant passages shows that this retroflexion of non-initial s#in ruki 
contexts is standard but not invariable: IV.26.4 pré sii sé..., V1.2.4 uti sé..., V1.14.1 
bhasan ni sé..., V1.20.5 urti sa ..., VUL104.10 nfsé..., VIN.20.16 abAr sé ..., 1X.73.8 a7 
sé..., 1X.79.3 ... arir hi sé. But 1.64.13 pré nd sé ..., without ruki. 


VI.2.5: The two adjectives vayavantam and satayusam are best taken as proleptic, with 
Ge and Re. 
For extensive disc. of this vss., see comm. ad VI.2.4—5 above. 


V1.2.6: Just as in VI.1.2 there is a nom. sg. masc. pres. part. sém without any obvious 
concessive value; unlike VI.1.2 there is no metrical explanation available. The close 
sandhi in the phrase dvi sén might seem to give us a clue -- that the two words should be 
read as a constituent and are the equivalent of a circumstantial clause: constituency could 
account for the ruki. This is responsible for my tr. “when it is in heaven” (sim. Ge), 
instead of construing diviwith 4tatah like Re (‘‘s’étendant au ciel”). However, assembling 
the retroflexion data both for sén/sétin a ruki environment and for div/with following s- 
weakens this hypothesis. In the former case sén/séd generally doesn’t exhibit 
retroflexion; see III.9.2 duré sén, 1V.15.1 vaji sén, 1V.27.1 ni sén, V10.43.9 garbhe san 
(though the first and third phrases are constituents); V.44.3 sacate sad, V1.27.2 médde sad 
+ nisddi sat + vividre séd, X.129.1 nod séd. However, there is retroflexion in II.41.10 abhr 
sad, anti sdd1V.5.10, VIII.73.1 (though the two forms don’t form a syntactic constituent 
in any of these passages) and in IX.61.10 divi sad (almost exactly our phrase). In other 
words, the data are equivocal. On the other hand, the loc. d/vfregularly retroflexes the 
initial s- of forms of Vas, as here: 1.108.11 div stho [dual verb], V.2.10 div/ santu, V.60.6 
divi stha, V1.33.5 divi syama, and the just cited [X.61.10 (cf. also VI.52.13 dyavi stha), 
though it does not retroflex other initial s-s; cf. 1.125.6 divi stiryasya, V.27.6 = V.85.2 
divi stryam, V.35.8 divi stomam, VUI.56.5 divi stiryo, X.75.3 divi svano, X.85.1 divi 
somo. It thus appears that the retroflexion of sén here is an automatic product of a rule 
that induces ruki in s-initial forms of the verb ‘to be’ after d/v/and does not give 
information -- or at least high-quality information -- about constituency. I have no idea 
why Vas should exhibit this behavior; it cannot be due to (lack of) accent, since several of 
the ruki-ed forms are accented (including the one here). MLW comments: “But maybe it 
was despite its accent somehow a clitic just as there are accented 2nd pos. clit. This 
reminds me of the loss of sin Old Latin comedy which is especially well attested before 
the verb ‘to be’.” 


VI.2.7: The 2™ hemistich presents some interpretational problems, generated by the 
standard assumption that jiirya- belongs to V jr ‘be/get old’. Not only is the expression 
“delightful like an aged one in his stronghold” odd, but such interpr. require bleaching 
out the gerundive value of jdrya- (esp. unlikely given that it’s parallel to “ayayayyah in d 
and idyah in a). Cf., e.g., Ge’s “behaglich [cozy, snug] wie ein Greis in seiner Burg,” 
which also pushes ranvda- into a meaning otherwise unknown to it. Re’s “joyeux, tel un 
vieil (homme) dans la forteresse” maintains the meaning of ranva-, but the connection 
between it and the simile seems strained. Old (ZDMG 55: 279 = KISch 738) cleverly 
suggests that there’s a crisscross word order, with the son of the simile in d appropriate to 
the adj. in c and vice versa: so something like (he doesn’t actually translate) “delightful 
like a son, to be protected like an old man in his stronghold.” But this is an ad hoc 
response to dissatisfaction with the apparent pragmatics of the passage. 

These problems can be solved in twofold fashion. 1) I take ranvah as a pun, a 
word common to both similes. In both cases it applies to Agni, but in two different 
senses. 2) This reinterpretation is enabled by a different analysis of jurya-. I take it to the 
root V var ‘burn, flame’, showing the same zero-grade as in jarni- ‘firebrand’ (<*jvrH-C, 
with loss of -v- before d/u, as in urti- < * vrH-u). I can see no possible formal objection to 
this analysis, despite the apparently universal insistence that jdérya- must belong to V jr. 

Starting with these assumptions, we can take the two gerundives, jaryah in c and 
trayayayyah in d, as the predicates of their respective padas (as dyah is of pada a). One 
of the drawbacks to the standard interpr. is that this syntactic parallelism is broken. In c 
the picture is of a battle-eager (warrior) (for a similar usage of ranva- see X.115.4 and 
remember that réna- means both ‘joy’ and ‘battle’) who is to be enflamed / set blazing; in 
the simile ji#rya- is metaphorical, but of course the word is literally applicable to Agni the 
fire, who is the upameya, the target of the simile. One minor problem with this interpr. is 
that the simile marker /va is in the wrong position: we would expect to find it after 
ranva-. But there are enough displaced simile markers in the RV that this positioning is 
not a major obstacle. 

When applied to the simile in d, ranva- has its more usual meaning “delightful, 
bringing delight’, which is appropriate to the son and helps explain the desire to protect 
him. Here the publ. tr. adds “to the home” to “a son who brings delight.” I made this 
addition because I think there’s a buried pun. On the one hand, in c ranvah pury(“battle- 
lusty warrior in a fortress’) construes a locative with the subject (acdg. to my view of the 
constituency) and we might expect a similar loc. in the corresponding expression; on the 
other, ranva- in its meaning ‘delightful’ is often a descriptor of a home or construed with 
a loc. of ‘home’. Cf. 1.69.4—-5 ranvo duroné “bringing joy to the house,” precisely of 
Agni. It may be that purycan be directly applied to the simile in d and in that context 
means ‘home’ -- though I doubt it: RVic puir- does not have domestic associations. 
Instead I think that ranvd- in the “protected son” context evokes duroné, and this 
subsurface evocation is realized in the next verse by the phonologically similar loc. dréne 
“‘wood(en) cup’. The unexpected and unusual use of drona- in that vs. (for which see 
comm. ad loc.) suggests that it may have been deployed there in order to play on the 
unexpressed (*)duroné here. This may seem overclever; in that case the tr. could stop 
short at “to be protected like a son who brings delight.” In any case, it would probably 
better to put “to the home” in parens. 
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A last comment on the hemistich: I have tr. cd in the opposite order, so that the 
domestic half (d) immediately adjoins the “dear guest” of b. This is not necessary, but 
given that my interpr. of c involves a radical rethinking of the standard view, it seemed 
best to make the new reading easier to assimilate. 

The gerundive of d, trayaydy“ya-, is a hapax and a striking formation -- in the first 
instance, just because of the rhythmic rollout of -V yV- sequences. With regard to its 
derivation, as Debrunner points out (AiG II.2.285—86), it seems to pattern with -ayya- 
gerundives built to -d4ya-stems: panaydyya-, mahayayya-, sprhayayya-. However, there is 
no such verb stem *traydya-. Debrunner adds the parenthetical remark “von v. Pras. 
traya-,” but of course in that case we should expect * #ayayya-. Both the short root vowel 
and the extra - ya- remain unexplained by that derivation. I have only the wispiest 
gestures towards an explanation. For V ra we would probably expect an -déya-formation 
* trapaya-; however, it might have followed the model of Vpd and V pyda with a -y-hiatus 
filler instead (paydyati and pyaydyati [AV+] respectively), hence *traydyati. We might 
then invoke the tendency of roots with the shape C2 to shorten their root vowel in the p- 
causative, type /fapayati and, specifically with Cra root, srapdyati (both AV+). For disc. 
see my 1983 monograph on the -dya-formations, pp. 208-11. So one might posit such a 
shortening to the differently formed causative to a CRd root *traydyati, which could serve 
as base for our trayayayya- here (encouraged by the short root vowels of the -éya-stem - 
dyya-gerundives quoted above). But the chain of assumptions and unattested forms seems 
too long, and we might instead just attribute dayaydyya- to a poet’s whimsical 
multiplication of -ya-s -- his version of tra-la-la. MLW suggests: “From +extended form 
of *terh;- rub’ (Lat. t7vi, etc.), with double sense ‘to be rubbed’, i.e., caressed, and also 
referring to the fire drill?” This is an appealing suggestion, but the lack of other 
representatives of this root in Ir. might disfavor it. 


VI.2.8: The voc. 4gne was omitted in the publ. tr. I would insert “o Agni” after 
“purpose.” 

Note that the first hemistich begins with Arétvd and ends with kftv'yah. 

This vs. displays the same verbal intricacy as the immediately preceding vs. 7. As 
also in vs. 7 the first hemistich is less complex than the second, but that doesn’t mean it 
lacks puzzles. The principal question is the root affiliation of ajyase. With Ge, I take it as 
a pun, as passive to both Vafj ‘anoint’ and V aj ‘drive’ (Old opts for Vay, Re for V afij)—a 
pun that we also find frequently in Mandala IX. The primary connection is presumably to 
V afy: the ritual fire is “anointed” with the offering butter; cf. the nearby occurrences of 
the ppl. akta- ‘anointed’ (VI1.4.6, 5.6). But the loc. drone casts a shadow on the clarity of 
this association. Though the stem dréna- is doubtless a deriv. of daru-/dri- ‘wood’ (see 
EWA s.v.), it doesn’t refer to wood as a general material, much less to firewood. It is 
specialized as the (wooden) cup for soma; the stem is mostly limited to the Soma 
Mandala, but even in its two other occurrences in VI (37.2, 44.20) it refers to the soma 
cup. Therefore, if we want to take drdne ajydse here to mean something like “(the fire 
located) on the (fire-)wood is anointed,” we must take drone as a specialized stand-in for 
vane or the like (see the passages assembled by Ge in n. 8a; cf. also drusédva ‘sitting on 
the wood’ in the next hymn, VI.3.5), whose meaning has been twisted. This unusual 
substitution pushes us in two directions. On the one hand, if drone here is meant to evoke 
duroné ‘at home’ in the previous vs. (7cd), we can explain its unusual employment here 
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and the twisting of its referent from wooden cup to wood -- and even take it as gesturing 
to ‘home’ here as well, ‘home’ being Agni’s fireplace as well as the home of the 
sacrificer. On the other hand, since the soma after its purification is regularly driven into 
its containers, we can take ajydse also to V aj ‘drive’ and see the common identification of 
the two ritual substances, fire and soma, that pervades much of the RV. One of the 
characteristic ritual actions performed on Soma would here be attributed to Agni. The 
simile in b, vaji nd ‘like a prize-seeker’ works with either verb, since horses are both 
anointed and driven. Moreover, both vajin- and kftvya- are regularly used of soma -- 
further strengthening the Agni/Soma connection sketched in pada a. 

The similes in the next two padas cause further problems. In c the first question is 
the case of svadha. Ge and Old favor nom., Re and I instr. If svadhdis nom., the series of 
similes with Agni as implicit subject and upameya is disrupted. The next issue is what is 
meant by a parijma ... gdyah. Both Ge and Re take it as some sort of mobile home (e.g., 
Ge “ein fahrender Hausstand”’). Although in a pastoral society like that of the RV such a 
notion is not as comic as it might at first seem — and although fire is frequently depicted 
as burning across the land — I do not think that that is the image meant there. Note first 
that géya- is several times associated with the preverb pari (esp. pari V pa V1.71.3, X.66.3, 
though as an object not a subject, I have to admit). And from its literal sense ‘earth- 
encircling’, périjman- can develop the sense ‘encircling, encompassing’. That is the sense 
I see here, with the domestic deity Agni compared to the extended family that embraces 
everything belonging to it -- a likely reference to the ritual fire as the joint possession and 
symbol of the Arya clans. 

The second simile depends on the meaning of Avaryd-. This stem must belong to 
the root VAvr ‘go crookedly’. Ge thinks it refers to a bird, which has little to recommend 
it since there’s already a horse in the passage; others (Re, Th [K]Sch 78]) to the 
meandering or zig-zag movement of the fire (e.g., Re “(il va) zigzaguant ...”). I prefer to 
take it as a gerundive (despite the accent, which is unusual for such a formation) and 
indeed one to an underlying causative. My further assumption is that the “young steed” of 
the simile is being trained, by being run in circles (around someone in the middle holding 
a rope attached to the horse -- a standard part of horse training today it seems from 
images and videos conjured up by Google -- and recall the Mitanni horse-training tablets 
with their numbers of ‘turns’ [ vartana]). Although V Avr often refers to more random 
motion, it implicitly contrasts with motion in a straight line, which a circle is not. The 
advantages to this interpr. are 1) it would refer to something that the ritual fire actually 
does or is made to do: the Paryagnikarana or the circling of the sacrificial animal (and 
associated paraphernalia) with a firebrand; 2) it would implicitly pick up parijma from 
the beginning of the hemistich, with a more literal sense of “encircle, encompass’ than in 
pada c. If this latter suggestion is correct, as in 7cd the first word of pada c, par1jma, 
would be applicable to the similes in both c and d with slightly different senses, just like 
ranvah in 7c. 


V1.2.9: With Ge, I supply the verb ‘eat’ in pada a. Although Ge does not give his reasons, 
the existence of a parallel passage in this Agni cycle gives a clear warrant: VI.15.1 jyok 
cid atti gatbho yad acyutam “For a long time the embryo eats just what is immovable.” 
Re supplies a different verb in a from the one he supplies in b: “(tu ébranles) ... comme le 
bétail (dévore) ...” But this violates the structure of the RVic simile. 
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The problem in the 2"¢ hemistich is the form dhadma. Gr, fld. by Lub, interprets it 
as a 1* pl. root aor. injunctive, but though a 1* person would work in some hymns, there 
seems to be no personal intrusion in this one -- nor can I figure out how a 1“ pl. “we 
establish(ed)” would fit here. Both Ge and Re take it as a neut. pl. to dhaman- and 
therefore the subject of vrscanti. However, this requires an interpr. of dhéman- -- Ge 
“Krafte,” Re “pouvoirs-d’ état” (whatever that means) -- that I do not think is possible for 
this word, and, in any case, can “powers” hew? On the basis of VI.6.1 (also in this cycle) 
vrscadvana- ‘wood-hewing’ (the compounded version of our vana vrscanti), which 
modifies Agni, I think that the subject of vrscént7 must be Agni, or rather some parts of 
Agni, since a plural is required. I therefore take sikvasah as a nom. pl., not gen. sg. (with 
Ge, Re), referring to Agni’s flames or his various embodiments. This leaves dhama 
stranded; I take it as an annunciatory main clause with yad as the definitional relative 
clause: “(this is your) principle, that ...”” My tr. assumes a neut. singular dhama, allowed 
by Wackernagel (AiG III.272), Old (ZDMG 55: 280 = K1Sch 739), etc. It would also be 
possible to tr. as a plural: “(these are your) principles, that ...” A different possibility is 
enabled by Ge’s suggested alternative tr. of dhama (n. 9c) as “Erscheinungsformen,” 
which is more palatable than his “Kriafte.” If we allow the meaning of dhéman- to stretch 
to this extent, we could tr. cd “when the forms of you, the dexterous one, hew the 
woods,” with sfkvasah a genitive with fe. Nonetheless, I still prefer the publ. tr. 


VI.2.10: I interpr pada a (which is identical to [V.9.5a) as a variation on passages like 
X.2.2 vést hotram uta potr4m jananam “pursue the office of Hotar and of Potar of the 
peoples,” but with gapping of the terms for the priestly offices. 

The standard tr. take sammrdhdah as an abstract ‘success’ (e.g., Ge “Schaff ... 
Gelingen”; cf. also Re, Scar [67]), but the only other occurrences of this root noun, in the 
frog hymn VII.103.5, clearly means something like ‘unison’, referring to the frog chorus. 
One of the two finite forms of this lexeme, sém anrdhe in X.79.7, also seems to have this 
sense: Agni “comes together” with his parts or limbs (paérvabhih). The other, in X.85.27, 
has a sense closer to simplex V rdh ‘be (completely) realized, come to success’. In our 
passage here, the ‘unison’ interpr. makes sense, esp. in the larger context of this hymns 
(and also VI.1), with the focus on Agni as clanlord of the separate Arya clans, which are 
nonetheless working towards a common goal. On the other hand, the appearance of 
simplex fdhat in this hymn (4a, on which see comm. ad loc.) and in the cmpd. rdhadvara- 
in the next (VI.3.2) might suggest a rendering closer to the simplex here as well. 


VI.2.11: As noted in the publ. intro., this vs. forms a slight ring with vs. 1, with voc. 
muitramahah echoing mitro nda of 1b. 

Both Ge and Re take vih/as having a double acc., with svastim suksitim the 
secondary object expressing benefits we seek from the gods whom we pursue (e.g., Ge 
“Ersuche die Manner des Himmels um Gliick, um gutes Wohnen.” But this seems 
unnecessary (and is not the usual syntax of V vi); the root V vitakes a variety of objects, 
including concrete inanimates, as in VI.12.6 (in this cycle) vés7 rayah “you pursue 
riches,” and here I see it as having both inanimate and animate objects. 

Pada d dvisé amhamsi durita tarema is a reprise of 4d dvis6 a4mho né tarati. 


VI.3 Agni 
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V1.3.1: The standard tr. take fe with jyot/h, 1.e., “your light.” Because of its somewhat 
unusual pada-final position, however, I construe it rather with immediately preceding 
devayus “seeking you as god.” The retroflexion in devayus fe might have been interpr. as 
an indication of constituency and therefore as support for my interpr., but this argument 
does not hold. For retroflexion of fe after a rukified or -fiable -s, cf. 1.11.6, 7 131.4, 
IV.42.7) vidtis te, 1.48.6 (1.69.7, VIIL.24.17) nakis te, 1.104.1 (VIL.24.1) yonis te, 1V.4.3 
(VIIL.71.8) makis te, 1V.10.4 abhis te, V.38.1 urds te, V1.44.11 (VUI.40.9) parvis te, 
VIL.3.4 prasitis te, VI. 18.18 raradhus te, VIII.14.3 dhentis te, VUI.17.6 svadiis te, 
VIII.44.23 syiis te, IX.104.4 gdbhis te, X.33.7 pittis te, X.38.3 asmabhis te, X.56.2 taniis 
te, X.85.40 agnis te, X.112.1 ukthébhis te. Counterexamples: 1.80.8 bahvos te, 1.147.2 
vandarus te, 1.163.3 ahiis te, 1.55.22 nissidhvaris te, 1V.12.1 tris te, 1X.79.5 avis te, 
IX.86.5 prabhos te [VII.99.7 vasat te]. In other words, retroflexion is the most common 
outcome of fe after a word ending with a ruki-fiable s, though it is not without exception. 
Constituency does not seem to play a role, nor (though this is not clear from the examples 
just assembled) does metrical position: all of the non-rukified examples occur first in 
their padas, but rukified examples occur in every sort of metrical position, including, 
regularly, initial in pada. See also the data on retroflexion discussed just above ad VI.2.6. 

In the 2™ hemistich émhah is the most problematic form. In the syntagm p4si ... 
mdértam 4mhah we should like an ablatival reading: “you protect the mortal from narrow 
straits.” There are several ways to achieve this reading or to configure the form in a 
syntactically different way. For general disc. of this problem see Old, ZDMG 55: 280-81, 
and Schindler, Root noun, pp. 10-11. Gr (fld. by Kuiper IJ 1: 49 [1957]) invents a root 
noun 4mh- for just this passage, beside the very well-attested s-stem d4mhas-, to which our 
form could be the abl. Although this solves the immediate problem, inventing a stem for 
a single occasion otherwise has little to recommend it, and we should in any case expect 
accent on the ending, *amAdh. Others take it as an abl. to the s-stem, truncated in some 
way and at some period. M. Hale (Fs. Melchert) sees it as an archaic zero-grade abl. to 
the s-stem, preserved from a pre-proto stage of IE -- though he otherwise sets forth quite 
cogently the arguments against positing the preservation of such archaisms. Wackernagel 
(AiG II.80) interprets it as a haplology from * 4mhasaf, an ad hoc solution that again 
solves the problem, but rather crudely. Schindler, flg. an oral suggestion of Hoffmann’s 
(in turn fld by Scar 135, 300), takes it as the acc. it appears to be, governed by a participle 
to be supplied (he suggests 4 Vs, on the basis of V.31.13): “den Sterblichen, den du, O 
Gott, beschiitzt, wenn er durch Verlassenheit in Bedrangnis (gerat).” This again takes 
care of the form, but requires supplying material from nowhere. 

I also am inclined to take it as an acc., but not via the same mechanism as 
Schindler (/Hoffmann), but by way of syntactic ambiguity plus metrical convenience. I 
start with the fact that 1) abl. émhasah is common with V pa, often final in a Jagati 
cadence; in this cycle cf. VI.16.30, 31 (though these two are actually in dimeter cadences) 
... pahy amhasaf#. 2) Another, semantically similar, expression involves d4mhas- and (vi) 
V muc ‘release’, but this expression can have two different syntactic realizations: personal 
ACC. + ABL. of the danger, or ACC of danger + personal ABL. Cf., e.g., 1118.6 a@muficatam 
vartikam amhaso nih “you two released the quail from d4mhas-” versus II.28.6 (etc.) 
vatsad vi mumugdhy d4mhah “release amhas- from the calf.” The same duality of 
construction is found with V pr ‘carry across, rescue’. Cf. in the next hymn VI.4.8 parsy 
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émhah “carry (us) across narrow straits” versus VII.16.10 tan 4mhasah piprhi “rescue 
them from narrow straits.” I suggest that here we have a blend of these constructions 
extended to semantically similar Vpa. The person remains in the ACC., but the danger is 
put into the ACC. as well. The similarity of the expression here ... pasi... dmha/#t and, in 
the next hymn, VI.4.8 pdrsi dmhaf# may have contributed. And I don’t think we should 
discount metrical convenience: the expected abl. a@mhasah is fine for a Jagati cadence but 
doesn’t fit a Tristubh cadence like this one, whereas 4mhah is quite common in Tristubh 
cadences. So if the poet can find a syntactically principled way to use acc. éamhah here, he 
will — and, in my opinion, he did. Note also 4mho mdartam in the next vs. (2d), the same 
words in opposite order to our maértam a4mhah, as well as 4mhah in the previous hymn, 
VI.2.4. 

A less pressing problem is how to construe the instr. tydjasa. In the 
Hoffmann/Schindler interpr., it is simply construed with the invented participle: “wenn er 
durch Verlassenheit in Bedrangnis (gerat).” Both Ge and Re take it as the cause leading 
to dmhah, e.g., Ge “... vor Not infolge einer Unterlassungssiinde,” but Ge suggests in a n. 
(1) that it could be an instr. of accompaniment with amhah (“vor Not und Siinde’’). That 
is the tack I adopt here, but I consider tydjas- as something that might befall the hapless 
mortal rather than something he might commit (like Siinde) and bring about his bad 
fortune. On the semantics of tyajas- here and elsewhere in the RV, see Old, ZDMG 
55.280-82. 


VI.3.2: As Ge points out, pada a recalls VI.1.9a with fe sasamé as here; the addition of 
rdhat- in pada b also recalls VI.2.4a fdhat ... sasdémate. In fact, the diction of the first 
hymns in this Agni cycle is very similar; cf. e.g., the repetition of dmhas- (V1.2.3, 11; 
3.1.2, 4.8), the use of the verb V nas (dnat V1.1.9, asyam V1.1.13, nagat2.5, nasate 3.1, 2, 
asyama 4x 5.7), etc. Other echoes have been treated elsewhere in the comm. The two 
forms of nasafe in these first two vss. express mirror images: the first (1b) has the 
virtuous mortal as subject, suitably rewarded by attaining the light; the 2™ (2d) has the 
same mortal as object, with the verb negated, to express the evils that will not reach the 
mortal. 

On rdhad-vara- see comm. ad VUI.46.23 


V1.3.3: This vs., esp. its 2™ half, bristles with difficulties and has been interpr. in an 
exhausting variety of ways (not only the usual tr., but also, e.g., Old at length in ZDMG 
55.283-84=K]1Sch 742-43; Thieme Unters.; Liiders, AcOr 13 [=Phil.Ind.]; Scar 146-47; 
Gonda, Ved.Lit. 219). I will not treat these other interpr. in detail, but merely lay out my 
own, which is in closest agreement with Liiders (“Ved. hesant-...,” Philol. Ind.: 781ff.) 
through the first half of c. The general point of the vs. seems to be, as often, to contrast 
the fearsome and militant aspects of Agni with his benign ones. 

It might also be pointed out that pada a, which is the most straightforward part of 
the vs., has a bad cadence that is not easily fixable; in fact it presents an unusual sequence 
of 5 light syllables: (siiro nd ya)sya drsatir a(repa). 1 do not see any way to make -tr 
heavy. 

The first question, in the relatively transparent 1* hemistich, is what bhima 
modifies. Though Ge and Re take it with drsatih -- that is, Agni’s appearance is both 
spotless (arepa) and fearsome -- the pada boundary weakly suggests that bhimda should be 
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construed with the other fem., namely dhih. On the assumption that this dhi- is Agni’s, 
bhima identifies the dhi- with the violent side of Agni. 

In c, with Ge and Lii inter alia, I assume that a new clause begins with néydém and, 
also with Li, that Aésasvant- means ‘possessing arms, armed’. The opening of this pada 
hésasvatah surtidhah then is a nominal clause, with the gen. Aésasvatah expressing 
possession. Cf. III.38.5 ima asya surtidhah santi purvih “here are his many proliferating 
riches”; sim. IV.23.8 rtasya Af sunidhah sénti parvih “Of truth there exist many riches.” 
The rich spoils that fall to Agni are presumbly the various materials he burns. 

The published tr. importantly omits aktof. It should be corrected to “(But) on his 
own, by night, this one here ...” This temporal adverb implicit contrasts with stiro nd of 
pada a. That is, the appearance of the militant Agni is compared to the sun, the light of 
day, whereas the benign Agni described in the second half of c + d is a phenomenon of 
night. 

On the famous crux néyém see comm. ad VIII.2.28 and my 2013 Fs. Hock article. 
Pace Thieme (1949: 51-52) and Lub, who classifies this passage separately, I believe that 
naydm here belongs with the other occurrences of this syntagm. 

The adj. ranva- recurs here from VI.2.7. On its indirect association with ‘home, 
dwelling’ in that passage and its direct associations elsewhere, see comm. ad loc., also 
1.66.3 and X.33.6. Here it might be better to render the phrase ranvo vasatih as “delightful 
dwelling” rather than “cozy nest” to bring out the echoes with the passage in the previous 
hymn. 

I take Avitra cid as temporal rather than spatial. 


V1.3.4: This vs. continues with the description of violent Agni. 

Pada d has caesura after 3; there are two other exx. of this metrical irregularity in 
the hymn, 6b and 8b, both of which have bad cadences as well. Here the early caesura 
might be calling attention to the extreme alliteration of the pada: dravir nd dravayati daru 
dhdksat. The same is not true of the others. 

The 3" sg. bhdsat is most likely a subj. to a root aor.; see Goto 82. 

The hapax yamasanda-, an apparent participle to a supposed “Doppelstamm” to 
V yam, does not fit the pattern of most of the other -asand- stems, on which see comm. ad 
IV.3.6 -- in that it neither falls into the semantic sphere of violent activity nor has an 
associated s-stem. Note here, however, that rabhasand-, which meets both criteria, is 
found in the last vs. of this hymn (8d) and could have provided a model for this 
formation. I also wonder if yamasand- is not a pseudo-cmpd. of yéma- ‘bridle’ (e.g., 
V.61.2) and V'sa ‘bind’, as if with a middle part. of the root aor. asdf, etc. ( visdna- in 
V.44.1, identified as a part. by Gr., is better taken as an -ana- nom. to the same root [<sé- 
ana-|; cf. AiG I.2.193). Hence, ‘being bound to the bridle’. Needless to say, this would 
not be well formed by standard Vedic compounding rules, but is not completely out of 
the question as a nonce inspired by rabhasand4-, itself a nonce. Note also the phonological 
figure (vam)asand asa. 

The simile in c, vijéhamanah parasur na jihvam, has been variously interpr. I take 
the frame to be (agnih) ... jihvam -- that is, the tongue is Agni’s, as usual, and refers to 
his flame(s). As for the comparandum, the ax -- I assume that sts tongue is its blade, 
extending from the handle as a tongue does from a mouth. The blade might be found in 
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the next vs. in dhaéra (5b). See VI.2.7—8, where I argue that a word missing from vs. 7 is 
found or gestured toward in the following vs. 

The hapax dravih in the next pada is universally taken as a nom. sg. masc. to an /- 
stem dravi- meaning ‘smelter’ (so Gr, etc., and cf. AiG II.2.297) or ‘cutter’ (so 
Hoffmann, Aufs. 420, to V dra ‘cut’, rather than V dru ‘run’). But agent nouns in simple - 
7, though they do exist (see AiG II.2.296—97), are not exactly thick upon the ground. I 
suggest instead that it is a neut. -/s-stem like Aavis- ‘oblation’, sarpis- ‘melted butter’ (on 
this type, including those built to anit roots, see AiG II.2.364—-67). It would then be a 
cognate object to dravayat in the simile and, on the one hand, be a more likely substance 
to be caused to run than wood (darz) and, on the other, refer to the parts of wood that 
really do ‘run’, like sap. It might be worth noting that the much later cvi formation dravi- 
bhi (etc.) means ‘become liquid, liquefy’. (This of course has nothing to do with the -/- 
in dravih, but does show that ‘run’ is used of liquids, a reasonably widespread semantic 
extension -- e.g., in English.) 

The standard tr. take daru as the obj. of dhéksat ‘burning’, rather than of 
dravayati. This is, of course, the safer course. But cf. V.41.10 nfrinati vina “he liquefies 
the trees” (also of Agni), V.58.6 rinaté vénani “the trees dissolve,” both with the root V ri 
‘flow’. 


VI1.3.5: This vs. is comparatively straightforward, esp. the first hemistich. 

I take séjah in its literal etymological value: ‘sharpness’ > ‘point’, given “gmd- 
‘sharp’ in 4a. 

In c note the phonetic play of (citradh)rajatir aratir. 

Despite the pada boundary, I take vér nd@as the simile with both c and d, unlike 
most, who limit it to d. The root V dhraj ‘swoop, soar’ (found in the b.v. citra-dhrajati-) is 
generally limited to birds (cf. I.165.2, 1V.40.3) and the wind, and so comparison to a bird 
here would be apt. Note also that a form of V dhraj and an uncompounded form of 
patman- are found together in 7c. 

Though most interpr. take aktof as a gen. either with aratih, imposing a forced 
reading on the latter (Ge “der Lenker der Nacht,” Lii [Philol.Ind. 783] “als Herr der 
Nacht”), or with a gapped “Agni” (Th [Unters.] “der (Agni) des Nachts”), I think it likely 
that it is adverbial, as it is two vss. earlier (3c) in the same metrical position. So also Re. 

Our drusddvan-, a hapax, exists beside 2 occurrences of the simple root noun 
cmpd. druséd- -- one of which is in an exactly parallel context: [X.72.5 #vér na drusad 
(like our #vér nd drusédva). | assume that the extension by the derivational suffix -van- 
simply serves metrical convenience, since the forms seem identical semantically. Several 
other -sdd- cmpds have the same extension: mrsédvan- (1x), parisddvan- (1x), and 
admasédvan-, found once in the very next hymn (VI.4.4), and - van- extensions are not 
rare in root noun cmpds, esp. to roots ending in -a, such as vajadavan- ‘giving prizes’, 
sahasradavan- ‘giving thousands’, etc. 

The final word of the vs., the b.v. raghu-patma-jamhah, is unusual for the RV in 
having three full members, as Re notes. He discusses the cmpd at some length and 
considers it a “conglomérat” of a tatpurusa *raghu-pétman- (entirely parallel to raghu- 
patvan-) and the attested bahuvrihi Arsad-jamhas-, tr. “(dieu) au vol rapide, au plumage 
(noir)” (1.141.7). I see no reason to involve the latter cmpd., detach the (compounded) 
first member raghu-pétman- from the second, jémhas-, and insert a ‘black’ not found in 
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the text to qualify the second member. The English designation “flight feathers” would 
have the same structure (save for the bahuvrthi) as raghupdtma-jamhas-, that is, “feathers 
suitable/specialized for flight.” Note that in this bahuvrthi with a cmpd first member, 
“first member accent” actually falls on the second member of the first cmpd., matching 
that of the original tatpurusa (cf. just cited raghu-patvan-) -- in other words, when the 
bahuvrihi is formed, the internal structure of its first member is no longer visible to the 
process. 


VI.3.6: The noun rebhé- is generally tr. ‘singer’ and the root Vribh from which it is 
derived, ‘sing’. However, as I discussed in “On Translating the Rig Veda” (2000, 
Proceedings of UCLA IE conf.) and again in the Intro. to the publ. tr. (p. 78), the limited 
number of attestations of the verbal root and the variety of contexts in which it is found 
suggest that its meaning is more specific than ‘sing’. That the sound of V rib/ can be 
compared to that made by birds of prey (IX.97.57) or by ungreased wood on a wagon (TS 
VII.1.1.3) suggests something on the lines of ‘squawk, squeak, rasp’ -- a hoarse or husky 
voice quality that would perhaps not be surprising in a middle-aged man in antiquity, esp. 
one who spent a lot of time huddled over fires. (See also X.87.13 where these performers 
produce “harshness of speech.””) The verb with which rebhdh is construed in this passage, 
rarapiti, is likewise usually rendered in very general fashion, as ‘speak, praise’ or the like. 
But again it seems to have a more specific sense: ‘mutter, murmur’ vel sim. (see EWA 
and, e.g., Schaefter, Intens., both s.v. rap). So the anodyne tr. of Ge “Wie ein Bard ruft er 
... laut” and Re “comme un barde ... il parle-puissamment” (both ascribing real intensive 
sense to rarapiti rather than the more likely frequentative) can be replaced with something 
both more pointed and more appropriate to Agni, who is the referent here: “like a hoarse- 
voiced (singer) he keeps muttering (=crackling) with his flame.” 

The phrase préti vasta usrah should be read with accented vasta, an old correction, 
endorsed by Oldenberg inter alia. Cf. pada-final vasta usrah at 1V.25.2, VII.69.5, 
VIII.46.26. The erasure of accent here may be redactional, based on the verb vaste in the 
next hymn, VI.4.3b. It should be noted, however, that Re interpr. vasta as a finite verb 
form to V vas ‘wear’ (“Comme un barde, il se revét des aurores”), and he is followed by 
Lub. That the exact phrase, but with accent, occurs 3x elsewhere makes this interpr. 
unlikely. There remains, however, the question of what the underlying form is. The Pp 
analyzes it as vaste, but Old prefers -o (both here and for the other occurrences of the 
phrase), a loc. to vastu-. On -o (from -au) as u-stem loc., see AiG III.153—54, and now 
TY, who argues for its continuing a PIE endlingless loc., which would be preserved 
unaltered in a cadential formula. Cf. also sano 4vye “on the ovine back,” also with 
putative endinless loc. *-au to saénu-. See disc. ad IX.86.3. 

As for usrah, in this phrase it appears to be an anomalous gen. sg. to the notional 
stem usr-, whose gen. sg. also appears as usrah (III.58.4, possibly also VI.12.4, but see 
comm. there). See AiG HI.213. The long-vowel -ah ending seems to be the result of 
“feminizing” the form; cf. loc. sg. usramin X.6.5 (on the pattern of devy-as, devy-am). 
Since in all four instances of vésta usrah, usrah is at the end of the pada, the length could 
be redactional for *usréh, as the forms would be metrically equivalent. However, gen. sg. 
usrah is found in other contexts, e.g., in II.23.2. We should also bring into the mix II.39.3 
... prati vasta usra, with an unaccented dual voc. usra referring to the ASvins, and perhaps 
IV.45.5 usraé jarante prati vastor asvina, where the usra may be again be a dual modifying 
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the Asvins (so Ge, implicitly Pp.) or a masc. nom. pl. (usrah out of sandhi) modifying the 
fires that ended the preceding pada — or another gen. sg. usrah to be construed with prati 
vastoh. 

Although prdatris not found in the other 3 exx. of the phrase, pratr vastor is 
attested in II.39.3, [V.45.5, X.189.3, so it is likely to form part of the phrase here. Given 
its position, it would be difficult to take it as a preverb with rarapiti, esp. since V rap isn’t 
otherwise construed with prat, see comm. ad V.61.9. 

As noted previously, pada b is metrically bad, with caesura after 3 and a bad 
cadence mitramahah, where we should have a heavy penult. 

The 7m in Wackernagel’s position in pada a is, in my opinion, a long-distance 
anticipation of the im in c, and both are placeholders for nfn at the end of c and d. This 
might be clearer if the publ. tr. read “he keeps muttering to them.” 

The second hemistich consists of a pair of parallel relative clauses with no overt 
verb. It also, quite unusually, shows verbatim repetition after the caesura: x x x x / arusd 
yo diva ntn. Such tag repetitions are far more characteristic of short echo padas in meters 
like Atyasti, and even in those meters there tends to be some patterned variation. I don’t 
know what function this repetition serves here. I would attribute it to the poet’s flagging 
imagination, except the rest of the hymn bursts with imagination. 

There have been various solutions to the lack of verb in these relative clauses. 
Old, fld. by Re, supplies ‘protects’ (V pa). There’s nothing wrong with this -- it provides a 
verb to govern acc. pl. nfn, and “protect men” is a relatively common predicate, as Old 
points out. But there’s nothing in the context that imposes this addition; the closest we 
can come is pas/in 1d. Ge takes these as nominal clauses -- “der bei Nacht, der am Tage 
das rotliche (Ross) der Manner ist” -- which saves him from supplying an unmotivated 
verb, but requires mfn to be a gen. pl., which I think we should avoid if at all possible. 
The simplest solution, at least as far as I can see, is simply to continue the verb of the first 
hemistich, rarapiti. The im of 6a, echoed by im in c, may suggest that the clauses follow 
the same template, and as noted above, fm in 6a is easiest to explain if it anticipates nfn in 
the relative clauses. Needless to say, when a verb needs to be supplied in the RV, a silent 
iteration of a verb in a previous nearby pada or verse is often the best choice. And in this 
case the intensive (=frequentative) form of rarapit/in b may be reflected iconically in the 
implied repetition of Agni’s muttering in the rest of the verb. The next two vss. provide 
some further support for this suggestion. In 7ab an intensive in the relative clause of pada 
is matched by an intensive to the same root in pada b, and in 8a supplying an intensive in 
the rel. cl. to match the one in the main clause of b also makes sense. Although I still 
think the 2" half of this vs. is clumsy, it may be clumsy apurpose. 


V1I.3.7: More or less with Ge (fld. also by Re), I supply a word for sound or noise as the 
subj. of pada a; see Ge’s parallels cited in his n. 7a. They opt for ‘voice’, while I favor 
something generated from the two verbs in this hemistich, both derived from V nu ‘roar’, 
e.g., nava- ‘roar(ing)’. 

The two verbs themselves require comment, névinot and nanot, both pada-final. 
First, note that the accent on the first but not the second requires that pada b must be the 
main clause to pada a. The stems of the two verbs are similar but not identical; both have 
heavy or intensive redupl. and appear to mean pretty much the same thing. ndvinot is 
clearly an intensive to V nu (or Vina? see EWA s.v.); the stem is attested once elsewhere in 
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the RV (VII.87.2), though the better-attested intens. stem is dnono/u-. The other verb 
nunot, which is also attested once elsewhere (V.45.7), is less clear morphologically. Wh 
classifies it as a redupl. aor., and Schaeffer (Intens. p. 147) also attempts to argue for this 
identification. There are two problems with taking it as a redupl. aor. First, there is no 
causative attested to this root — navayat/ is only found in the Skt. lexica, not 
independently in text, at least acdg. to Whitney (Rts) — but a redupl. aor. of this shape 
should be secondarily generated to a causative. Second, a redupl. aor. should have 
transitive/causative value, but neither occurrence of ninothas this sense, and in our 
passage it is difficult to see how to construct such a contrastive value for n@notin 
opposition to ndvinot. They seem to be used in identical fashion. Schaeffer in fact does 
try to claim that nanot has factitive-transitive value, translating névinotas “brillt” and 
nunot as “Gebriill erregt.” But “Gebriill erregt” is a translational sleight of hand -- simply 
a phrasal paraphrase of “briillt,” enabled by German (similarly in English “shouted” / 
“raised a shout’). There is no acc. obj. in the Skt.; the noun “Gebriill” is a dummy noun. I 
therefore think we should take them both as intensives with the same meaning. I do not 
understand the reduplication vowel of nuanoft, metrically *nonot would have been 
equivalent and could belong to the better attested intensive stem cited above -- though it 
should be noted that the attested 3™ sg. to that stem is a (pseudo?) set ndnaviti, so the 
secondary form might be expected to be *nonavit. All of this is made more complicated 
by the metrical irregulariy of pada b, which has only 10 syllables. However, (osa)dhisu 
nunot provides a fine cadence to this line, while repeating navinot from pada a would 
yield enough syllables but a bad cadence, (osadhi)su navinot, and the hypothetical 
*nonavit would also produce a bad cadence. 

ruks4- is a hapax. It is generally taken as a nom. sg. -as out of sandhi with a 
meaning ‘shining’, derived from Vruc. So Gr, Ge, EWA s.v., etc. This is perfectly 
possible, harmless, and not very interesting. I favor the more daring hypothesis: that it is 
a loc. in -e out of sandhi and belongs to a *ruksé- ‘tree’, found also in the widespread 
MIA rukkha- ‘tree’ (Pali, Pkts.), which is probably a metathesis of vrksa- ‘id.’ (see EWA 
s.v. vrksd-). So also Re. In this context it could be indirectly alluding to its source by its 
position after visa, which is phonologically close to vrks@-. 

The second hemistich presents its own difficulties. A crucial problem is the 
apparent lack of a verb. Ge and Re supply ‘fill’ (e.g., “Himmel und Erde mit Gut 
(erfiillt)”). I follow Old’s suggestion (ZDMG 55.290=KI1Sch 749; not very 
enthusiastically alluded to in the Noten) that we should emend démin d to /4n (root aor. 
injunctive to 4 V fan ‘stretch’). As he points out, this lexeme with rddas7(vel sim.) as 
object/goal, often Agni as subject, and an instr. is quite common, esp. in this set of hymns 
(VI.1.11, 4.6, 6.6 [recall how tight the phraseology is in this Agni cycle]); cf., e.g., 2 yas 
tatantha rodasi vi bhasa. Although I strenuously resist emendation ordinarily, the echo of 
IV.19.7 démsupatnih might have led to the change here. (On that form see comm. ad loc.) 
In any case, pace the Pp. (see also Lubotsky s.v. dém-), I think it unlikely that the 
sequence contains the accented monosyllable dém followed by an accented supétnih. 
Inter alia, the root noun dém- outside of the cmpd démpat- and esp. the archaic gen. dan 
in the phrase patir dan are confined to Mandalas I and X. If the emendation of dam to 
*tén seems too radical (and I’m inclined now to think it is), I would read *démsupatnih 
with one accent, supply a verb, and tr. “... (fills) with goods the two worlds, who (thus) 
have (in him) a wondrous husband.” 


20 


In c I take the participle yan with both the simile and the frame. 
Note the return of V dhraj (dhrajasa) and patman (patmana) from 5cd. 


VI1.3.8: The vs. is structured as two va alternatives; the reason for this is unclear. See 
Klein II.203-4. 

The rel. cl. of pada a has no verb, and the verb of b, davidyot, must belong to a 
main clause because of its lack of accent. Ge, Re, and Klein (II.203—4) supply “become 
strengthened’; this certainly makes sense, but there is nothing in context or parallel 
passages that encourages this invention. Kii (206) goes for a more restrained “‘versehen 
ist,” a nominal clause with predicative instrumentals, I suppose. But given the twin rel. 
cl./main cl. intensives in 7ab (ndvinot ... ninot) and the intens. davidyot in 8b, I wonder 
if the same pattern holds here, and we should supply an intens. form of V dyutin a. 

The arka- of pada a are most likely both chants and rays. 

Pada b is once again metrically irregular: it has a caesura after 3 and its cadence 
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consists of 4 heavy syllables (s”)vebhih stismath. 
VI.4 Agni 


VI.4.1: As Re also points out, the yatha ... eva framework of this vs. and the adyd and the 
-si-impv. yaksiin the evd clause lead us to expect a preterite in the yathd clause: “as you 
*have sacrificed (in the past) ..., so sacrifice today.” Encountering the pres. subj. yajas1 
instead is surprising. Re operates with his usual parentheses to introduce the preterite: 
“Sil est vrai que (tu as sacrifié et) sacrifieras ...” I have inserted the totalizing qualifier 
“always” (“regularly” vel sim. would also work) to enable the future sense that I 
generally see in the subjunctive. Taking the subjunctive in a more modal fashion (“should 
sacrifice”) or, a la Tichy, as expectative (“Just as [I expect] you to sacrifice ...”) would be 
less troublesome in this passage, but I am reluctant to allow context to dictate function to 
that extent. I should note that Tichy does not treat this passage in her subjunctive 
monograph. IH suggests that the subjunctive here may show generalizing value, as in 
Greek, spread from indefinite contexts (“whoever [will] do X ...,” as in VI.5.4-5 ... yah 
... dadasat/ sa ... “whoever will ritually serve, he ...”’). 


VI.4.2: Ge takes both vibhava and caksénih as transitive: “Er ist unser Erleuchter wie der 
Erheller am Morgen.” But well-attested vibhévan- does not elsewhere take an object or 
an objective gen. (on X.8.4 see comm. ad loc.). By contrast, caksdni- is a hapax and so its 
value is more up-in-the-air. AiG II.2.207 takes it as an agent noun ‘Erheller’ and explains 
it (p. 208) as a nominalization of an infinitive in -4nz in our passage caksdnir nd “als 
Anzeiger” is said to rest on *caksdni nd “wie um anzuzeigen.” But this is not how RVic 
similes work, and further a class of -4n/infinitives is marginal at best (see most recently 
Keydana, /nfinitive im Rgveda pp. 190-96). I take it as an intrans. ‘sighting, vision’ -- 
AiG IJ.2.207 lists action nouns as one of the two standard values for -ani-nominals -- to 
harmonize in sense with vibhava, though other interpr. are not excluded. Old suggests 
“Beschauer’, sim. Re. 

The tr. of védya- is in accord with my usual interpr. of this stem as ‘to be 
acquired’ (see comm. ad II.2.3) and my understanding of the original meaning of the 
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epithet jatévedas- (in d here) as ‘having (all) beings as possessions’. However, “to be 
known’, found in the standard tr., would certainly be possible here. 

Note that the phrasal verb cano V dha ‘take delight’ takes an acc. obj. vandaru, as 
is standard. 

In the 2™ hemistich it is uncertain (but not terribly important) which of the 
nominatives is the predicate with bhi. It is more difficult to attribute the usual change of 
state sense ‘become/became’ to bhatt, Hoffmann’s interpretation (p. 136) as a general 
statement about Agni seems reasonable. Indeed, I might be tempted to emend my ‘has 
been’ to ‘is’, to match the presential injunctive céno dhat in the preceding hemistich. The 
presence of this unnecessary bhdt may well be accounted for by the figure in which it 
participates: usarbhiid bhiid, which pleasingly has near rhyme forms from two different 
roots. 

The collocation usarbhiid- atithi- recurs in V1.15.1. 


V1.4.3: The first hemistich treats the billowing smoke and bright flames of physical fire. 
The kernel of the first pada, ... yésya pandyanti 4bhvam, is almost identical to 11.4.5 4 yan 
me abhvam vanddah pananta “The formless mass [=smoke] of the woodeater which they 
(first) marvelled at.” Cf. comm. ad loc. In that verse also the next step for Agni is to 
become bright. In our vs. I supply ‘mortals’ from 2c as subj. of pandyanta, but undefined 
‘they’ is also possible. 

The problem in pada a is dyavo na. We might like this to be genitive sg., allowing 
it to be parallel to yasya and depend on 4bhvamz “whose formless mass they marvel at 
like that *of heaven.” But there is no way that dyavah can be a genitive, and in any case it 
is also not at all clear that heaven is shaped like a formless mass. Old (ZDMG 55.291 = 
K1Sch 750) attempts to rescue this interpr. by assuming anacoluthon and mixture between 
the two constructions “Agni has 4bhvam like the heavens” and “they admire A’s 
abhvam,” but besides being overtricky, in both instances ‘heaven’ should be genitive, 
since Skt. lacks a ‘have’ verb and uses GEN X for such values. (He does not push this 
interpr. in the Noten.) Taking dyavah as the nom. pl. it must be, Ge and Re assume that 
dyavah na belongs with the second pada, as a simile with the verb vaste -- so Ge “Er ... 
kleidet sich wie die Himmel in Glanz.” Although this makes sense, it is syntactically 
impossible, at least as far as I can see: it requires fronting the simile around the entire 
relative clause, a major violation of standard RVic syntax. My own interpr. takes both the 
morphology and the syntax seriously: given the structure of the pada, nom. pl. dyavah 
should be being compared to the subject of pandyanti. In fact, this is possible 
semantically as well: the heavens can marvel at Agni’s smoke that is billowing all the 
way up there. As often, assuming what the meaning of a RVic passage should be has led 
interpreters to distort the grammar to get to that meaning and has prevented them from 
reflecting on what the poet meant in producing a non-hackneyed image. 

The 2™ hemistich presents its own problems, primarily because of missing or 
unspecified arguments to the verb. Inc v/... indt/ lacks an overt object. Ge supplies 
“Schatze” and interprets the phrase in positive fashion. He reasonably cites as parallels, 
both from the immediately following hymn, VI.5.3 ... mosi... vasiniand V1.5.1 ... invati 
drévinani with ‘goods’ and ‘chattels, treasures’ as obj. respectively. But these passages 
lack the preverb: although Gr lists VI.5.3 with vas preverb, and Ge apparently follows 
him, v/in that passage should be construed otherwise, not as a preverb with snosv, see 
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comm. ad loc. In my opinion a more telling parallel is found in VI.10.7, also in this Agni 
cycle, with the vi vi dvésamsinuhi“dispel hatreds.” Re also considers the expression to 
be negative, on the basis of the same parallel, and tr. “lui qui chasse au loin (les 
ennemis).” The preverb v/is not found elsewhere with this verb. IH now makes the 
attractive sugg. that the obj. is actually the ‘smoke’ implied in the first hemistich. I 
consider this an alternative possibility. 

In d the verb sisnathat is construed with an acc. purvyani, but the referent of this 
generic adj. ‘primordial’ is not clear. Other occurrences of both of these words (Vv snath 
and purvyd-) don’t give clear formulaic guidance for what to supply as the real obj. This 
pada is identical to II.20.5, an Indra hymn, and it does seem imported from an Indraic 
context here. (Bloomfield does not comment in RVReps.) Ge supplies Burgen (with 7?) 
here, but Werke in II.20.5. Although the former works fine semantically, puir- ‘fortress’ is 
fem. and so is excluded. Re supplies “performances”; he does not indicate what Sanskrit 
word he had in mind or why he thought it was apposite. Though it is the case that both 
krtani and kérmani appear with piirvya(ni), I do not see how one can ‘pierce’ them. I 
supply ‘domains’ (dhamani), on the basis of IV.55.2 dhamani purvyani, VIII.41.10 
dhama purvydém, although not with a great deal of confidence. 

Ge and Re take dsna- as a PN, but I see no reason not to take it, with Gr, as a 
straightforward derivative of Vas ‘eat’. Mayr splits the difference in his PN book, listing 
it as a PN but noting its likely original identity with the adj. asna- ‘hungry’. 


V1.4.4: The rare word vadmdn- is found only here and in VI.13.6, also belonging to this 
cycle. It presumably presupposes a neut. *va4dman- ‘speech’, from which vadmdn- was 
derived by accent shift, like neut. bréhman- > adj. brahman-. vadmda here participates in 
a phonetic figure with pada-final admasédva, where both the 1*' cmpd member adma and 
the 2" sdédva match the basic phonological structure of vadmd. 

The immediate context in VI.13.6 is similar, vadma stino sahaso no viha ya, but it 
contains the full voc. phrase sino sahasah “o son of strength,” rather than the truncated 
suino here (the only place in which the bare voc. sino is found in the RV). The phrase 
“son of strength” is hypercharacteristic of this Agni cycle: besides VI.13.6 the full voc. is 
found in the 1“ vs. of this hymn (1b), as well as nearby VI.1.10, 5.5, 11.6, 13.4-6, and 
15.3, and the acc. siiniim séhasah in V1.5.1, 6.1, the nom. in VI.12.1. This density of 
occurrence alone would strongly suggest that gen. sahasah has been gapped here, but I 
wonder if a factor contributing to the omission of sahasah is the two occurrences of dzj- 
‘strengthening nourishment’ in pada c, given the similar, common voc. phrase ajo napat 
“o descendent of nourishment” (e.g., in this cycle VI.16.25). The aj- forms would, as it 
were, substitute for séhas- in this stereotyped “son/descendent of X” expression. 

It is difficult to contrive a causal sense for Avhere, and the particle is therefore not 
rendered in the publ. tr. 

The meter of pada c is problematic. HVN make the obvious distraction cuvam, 
which produces an orthodox opening of 4, but a bad cadence. Old (both ZDMG 55.291 
and Noten) suggests not distracting tvém, which produces an opening sé tvdm na ura-, 
with caesura in the middle of the cmpd wja-sane, and reading wrjam trisyllabic (with a 
medial rest: drj'am). Although I usually pay heed to Old’s metrical observations, this 
requires two highly unusual features: the caesura splitting the type of cmpd that is seldom 
split and a reading of d@jam that is unprecedented in the occurrences of this stem, while 
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failing to distract ¢vaém, which is more often disyllabic than not. In this instance Old’s 
usual good sense seems to have deserted him, and the HvN reading seems preferable. Part 
of the bad cadence may be attributable to following a phrasal template: pada-final drjam 
dha(h) has the same structure as pada-final céno dhat in 2b. However, the light final 
preceding it (arjasana urjam dha(h))is harder to explain; of course the -a represents voc. - 
ein sandhi and perhaps we can unusually restore it. 


V1.4.5: The first half of this vs. is fairly straightforward; the second bristles with nearly 
insoluble difficulties. 

The adverbial n/tikt ‘sharply’ presumably refers to haste -- as in Engl. “look 
sharp!” meaning “hurry!” Alternatively it could refer to the shape of flames, with their 
apparent sharp edges. 

In b rastr7is quite surprising, whether it is applied to vayiih ‘wind’ (so Ge) or to 
Agni (publ. tr.), since it is fem. and both of those are masc. (pace Debrunner, who 
suggests, implausibly, in AiG II.2.407 that vayu- might in this passage be 
‘“ausnahmsweise Fem.”). Gr simply lists this occurrence as a separate stem rastr7masc., 
next to the same stem identified as fem. (Curiously, Tichy [-/a-stems] takes no notice of 
the form; she recognizes only the two fem. occurrences of rasw7-.) It unfortunately cannot 
be the masc. nom. sg. of an -/n-stem “possessing a kingdom (zastr@-)’ because it should 
then be accented *rasw7. This -7-stem occurs twice elsewhere referring to Vac and 
therefore is clearly fem., as we would expect. In our passage I think it has been employed 
as an imperfect pun with (unexpressed) rat7F ‘night’ to evoke that stem in this passage 
concerning Agni’s dominance of the nights (aktiin), here expressed by a distinct stem 
aktu-. 

The image is that of a triumphant king marching across territory. Cf. the similar 
sentiment in VI.9.1, again part of this Agni cycle, ... nd raja / 4vatiraj jyOtisagnis témamsi 
“(Agni) like a king suppressed the dark shades with his light” and IV.4.1 (also of Agni) 
yahi rajeva 4mavani ibhena “Drive like an aggressive king with his entourage.” The 
relevance of the wind is unclear to me, except perhaps to indicate the speed of Agni’s 
progress. 

As noted above, the 2"! hemistich is a mess. So Old (ZDMG 55.291-92) “Der 
dritte Pada ist schwierig und ein sic heres Resultat wohl unerreichbar.” Interpr. 
therefore differ significantly, and I cannot treat the details of all. As already noted by Old, 
some help is given by semi-parallel passages containing V+ 4ratif: 1X.96.15 atyo né 
vaji taratid 4ratth “(he,) like a prize-winning steed, outstrips hostilities” (also with a horse 
in the simile, as here); III.24.1 dustaras tarann aratth “hard to overcome, but overcoming 
hostilities”; and, in this Agni cycle, VI.16.27 téranto aryo aratih “overcoming the 
hostilities of the stranger.” Similar to this last passage is VIII.60.12 ‘aranto arya adisah 
“overcoming the aims of the stranger.” These parallels suggest that the frame of the 
passage is 4ratih V tf. The superimposability of the last two passages further suggests that 
dratth and adisam in our passage should be equated, since acc. plurals of both serve as 
obj. of térantah in the same formula, and that adis- here has negative connotations, unlike 
some other occurrences of this stem. Of course, the difference in case between them here 
(acc. pl. a4ratih versus gen. pl. adisam) makes the equation tricky, but I think that, in 
juxtaposing these two negatively viewed objects, the poet has demoted one (4dis-) to a 
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dependent genitive. (That is, rather than having “may we outstrip hostilities (and) 
(ill-)intentions,” we have “may we outstrip the hosilities of (ill-)intentions.”) 

The remaining problem in pada c — and it is a major one — is what to do with the 
truncated relative clause introduced by yas fe. Old (ZDMG 55.292, reprised in Noten) 
considers numerous possibilities, none of which he seems particularly enamoured of, and 
Ge, Re, Gonda (VedLit. 236), Hoffmann (Fs. Thieme [1980] =Aufs. III.753—54), Scar 
(708), etc., add more. A number of interpr. take the rel. construction as embedded 
between the verb @ryama and its object 4ratih, sometimes by introducing an otherwise 
unidentified new actor, sometimes by emending yds to * yas to allow it to refer to one of 
the fem. pl. 4d/sam or aratih. | would of course prefer to avoid such embedding on 
principle, and in fact each attempt to produce such an interpr. runs into further 
difficulties, which require emendation (of the rel. pronoun or of gen. adisam), highly 
unusual case usage, or supplying significant amounts of material — or a combination of 
the three. So embedding does not produce an otherwise clean syntactic or semantic result. 
I will not rehearse the details of all these ultimately unsatisfactory proposals, but simply 
present my own (also ultimately unsatisfactory, I’m afraid). I take taryama yah to be an 
improper relative construction “... we who ...”, with disharmony in number between the 
1* pl. verb and the sg. rel. prn.; the sg. yah would have been imported from/enforced by 
the numerous rel. cl. in this Agni cycle beginning ydés fe and referring to the pious mortal 
and his ritual service to Agni. Similar 2™ position rel. are VI.2.4 fdhad yas te ..., 2.5 
samidha yas te ..., and there are also a number of pada-initial exx. of yas te: VI.1.9, 5.5, 
13.4, 15.11. Thus, although the overall structure of the sentence in cd is couched as (1“) 
plural, the template of the “pious mortal” defining relative clause would impose a 
singular in that construction. (Note that the person is unspecified, since the rel. cl. lacks a 
verb.) In the publ. tr. I supply a verb “serve,” but I would now omit the verb, with the rel. 
cl. only nominal yds fe “who is/are yours” or “who is/are for you.” The main-clause verb 
turyama would have been fronted around this minimal clause. 

We come finally to the simile of pada d, which again has inspired numerous 
interpr., which again I will leave undiscussed. The particular issues are 1) the precise 
sense and reference of (pari)Arut-, 2) the grammatical identity of Aritah and patatah, 
which could both be either gen.-abl. sg. or acc. pl., 3) whether those last two should be 
construed separately or together, 4) whether V patcan mean ‘fall’ at this period. I answer 
4) with a negative, though Ge’s and Scar’s interpr. depend on that sense. I also follow 
Hoffmann in seeing the simile as depicting a race and racecourse, though I think -/rzt- 
refers to the curves of the racetrack and the curving course of the racehorse. I take both 
Ariitah and pétatah as acc. pl., but in separate syntagms: pétatah is the obj. of taryama in 
the simile and refers to the competing horses “flying” around the course -- thus 
corresponding to 4ratih in the frame -- while Arita is construed with parthrut as an 
etymological figure and has no direct correspondent in the frame. For the other 
occurrence of the root noun /rit-, where it likewise refers to real life curves, see comm. 
ad IX.61.27. 


VI.4.6: 2... bhanumddbhir arkath ... taténtha is an elaboration of VI.6.6 (next hymn) @ 
bhanina ... tatantha. In our passage taténtha is accented because it follow pada-initial, 
extra-sentential voc. dgne. 
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In c nayat ‘leads’ would seem to need an obj.; with Re I supply “us.” Ge leaves it 
object-less. 

There is no agreement about where to construe the instr. socisa. Re takes it with 
aktah (“oint de flamme(s)’’), while Ge’s interpr. isn’t clear (at least to me). I assume it 
goes with the VP: Agni’s bright flame illuminates the passage around the darkness(es). 

I am rather baffled by the simile in d. The vrddhi form ausi74- is usually used as 
the patronymic of Kaksivant, one of the great poets of mandala I (e.g., 1119.9, 122.4, 5), 
but morphologically it could also simply be a derivative of usi- ‘(type of) priest’. It also 
occurs once (I.112.11) with the rare word vang- ‘merchant’; that passage also contains 
Kaksivant (though not in the same syntagm). Ge claims that our passage is part of “die 
Sage vom fliegenden Kaufmann,” but the two other passages he cites (one of them 
I.112.11) certainly do not add up to a saga, and diyan ‘flying, soaring’ does not have to 
belong to the simile as he (and Re) take it. I am inclined to think that the referent of 
ausyah is, as usual, Kaksivant. His (other) patronymic, according to the Anukramani, is 
dairghatamasa ‘descendent of Dirghatamas’, another celebrated poet of Mandala I, whose 
name means ‘having long darkness’ (=blindness, quite possibly). I suggest that we have 
here a reference to Kaksivant via the vrddhi deriv. ausija-, and this reference to Kaksivant 
then obliquely evokes his relationship to Dirghatamas. So, somewhat ironically, a poet 
connected to “long darkness” leads us around (/helps us avoid) darkness. I would further 
suggest that pétman ... diyan “soaring in flight” might refer to soma exhilaration (as in 
X.119 the Labasikta). Cf. 1.119.9 made sOmasyaus7jo huvanyati “in the exhilaration of 
soma, (Kaksivant), the son of USij, cries out (to you),” where Kaksivant, identified as 
ausyjah, cries out “in the exhilaration of soma.” 

If this nomenclatural intertextuality seems too far-fetched, we can take ausija- 
simply as descended from / connected to (fire-)priests and assume that Agni is being 
compared to his priest (for, to me, unspecified reasons). 


V1.4.7: This vs. has a number of metrical problems or peculiarities. In pada a the caesura 
unusually splits the splv. suffix from its base: mandra-tamam, pada b has an unusual 
opening (on which see below). Pada c is, at least by the Pp. analysis, not only a syllable 
short (hence HvN’s rest at 5), but has a bad cadence for a Tristubh; for possible solutions, 
see disc. below. Pada d also has a bad cadence, but a different one and not easy to fix. 

Instr. arkasokaih unites the instrumentals arkash of 6a and the socisa of 6d. I take 
it as a pun, with arka- representing both ‘ray’ and ‘chant’, both of which meanings are 
found for this stem in nearby passages: in the immediately preceding vs. 6a it means ‘ray’ 
and refers to the similarity of Agni’s rays to those of the sun; in the next hymn VI.5.5 it 
appears in a sequence of ritual items, adjacent to uktaih, and must refer to priestly chants. 
In our passage “ray-flames” are attributed to Agni, “chant-flames” to “us.” 

In b, as noted above, the first word vavrméhe is metrically bad: a heavy 2™ 
syllable would be preferable, as it would in the other 4 occurrences of this 1* pl. pf., as 
well as in 2™ sg. vavrsé Kii (459) plausibly suggests that the original reading of this form 
was * vuvurmdhe, as we would expect for this set root, which was redactionally changed, 
as anit forms crept into this root. Note the echo -méahe mdhi. 

The accent on srds/is somewhat troubling, as it is very unlikely to begin a clause. 
One could construct such a meaning: “Since we have chosen you ... as a great thing for 
us, listen, o Agni!” But the most natural way to construe the sequence is ... nah srosi 
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“listen to us” (cf., e.g., 1133.6, VI.26.1 (...) srudhi nah, etc.), as Old (ZDMG 55.292) also 
points out -- which in turn requires that immediately preceding mdhrbe part of that clause 
to host the enclitic nah. Old (ZDMG 55.292—93 and Noten) suggests rather that srds7 is 
still under the domain of Af but this seems unlikely, since it would involve an asyndetic 
conjoining of a preterital perfect and a s/impv. (/subjunctive). I suggest that the accent 
was supplied redactionally on the basis of pars in the next vs. (8b) and, especially, ghost 
in the next hymn (VI.5.6d), both in the same metrical position and receiving their accents 
honestly. 

Sros/is also the only attestation of this s/imperative, an isolated formation beside 
the very well-attested root aorist. In particular, there are no s-aor. subjunctive forms of 
the type that regularly support the s7impv. I do not entirely understand how or why it 
was formed, but, given the tight formulaic relationships between the hymns in this Agni 
cycle, I suggest it may have been based on semantically identical and rhyming g/dsi in 
VI.5.6; as was discussed above, it is possible that the accent of srds7is owing to the same 
source. However, MLW reminds me that “s-forms of k’/eu are very wide spread in Indo- 
European (Lith. A/ausyti, TB. k/yaus: and there might even be an exact match for srds7in 
Messapic A/aohi. Cf. also srausat. Nonetheless, I still favor an internal Skt. explanation. 

As already noted, pada c is both metrically deficient and afflicted with a bad 
cadence. Old (both ZDMG 55.293 and Noten) suggests restoring devdtata, as in 1a, also 
pada final. Though this would fix both metrical problems and would also make 
contextual sense, I do not understand how such a corruption could have arisen. I prefer, 
and have adopted, Ge’s suggestion (n. 7cd) to read vaylim beginning pada d as va aylim, 
with va going with the previous pada. devata appears several times in a Tristubh cadence 
followed by a monosyllable (IV.44.2, 58.10, VH.85.3) -- so ... devata va# would be a fine 
pada-end -- and the vacan easily conjoin the two instr. sd@vasa devata. The reanalysis of 
va aylim to vayiim can have been based on pada-initial vayirin 5b. Agni is called Ayu on 
a number of occasions (see, e.g., 1.31.11, X.20.7, and Gr s.v. ayi- def. 2). Although Ge’s 
idea seems eminently sensible to me, it is passed over in silence by Re. An asterisk 
should be inserted before “Ayu” in the publ. tr. 

I do not see any way to improve the cadence in d. The splv. mftama- is not suitable 
for the cadence of any Rigvedic meter, though it also appears there in VI.33.3. 


VI5 Agni 


VI.5.1: I supply ‘our’ with ‘thoughts’ (matibhih) in pada b, though the subject of the 
overt verb Auvéis only 1“ singular. | assume that the vah ‘for you’ is addressed to the 
poet’s fellow celebrants and therefore there is an implicit 1* pl. It would, however, also 
be possible to tr. “with my thoughts.” 

invatiis obviously a thematized Vth Class pres. (see Goto, 1* class, p. 76). What 
is rather surprising is that the athematic stem is found two vss. later, as 087 in 3c, as 
well as in the previous hymn (7n0t V1.4.3; cf. also the impv. snuAfin nearby VI.10.7). It 
is true that /vati provides a more favorable heavy syllable in 2" position, but I do not 
otherwise see the motive for using both stems in this hymn. 

Note the etymological connections yiivanam ... yaévistham, 4drogha(-vacam) ... 
adhniik, and ( visva-)varani (puru)varah. 
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VI.5.2: In almost all occurrences in which it is possible to determine, animate forms of 
yajniva- refer to gods. They may be the referents here as well: the gods may send goods 
to Agni to be redistributed to his mortal worshipers. 

The syntax of cd is somewhat problematic, since there is incongruity between the 
simile and the frame. Ge evades this by taking the simile that begins c (Ksaémeva visva 
bhiivanani) with ab: “In dir ... bringen die opferwiirdigen (Gotter) ... Schatze zum 
Vorschein wie die Erde alle Geschépfe,” and beginning a new clause with yasmin. This is 
not impossible, but it is unnecessary and, given the hemistich break, undesirable if 
another interpr. can work. Various ones have been tried (see Old, ZDMG 455.293 and 
Noten), but, flg. Old, I think it is yet another example of case disharmony in similes, 
utilizing two possible alternative interpr. of the verb (sém ...) dadhiré. In the frame this 
medial verb has a passive sense ‘be held, encompassed’, with sauibhagani as subj. For this 
construction cf. VI.38.3 braéhmd ca giro dadhiré s4m asmin “the sacred formulations and 
the songs together have been placed (/are encompassed) in him.” But the same verb form 
can also be transitive, with the object expressing what is encompassed or placed. This is 
the construction of the simile, with nom. ksama (or ksama? see Old) and acc. visva 
yajyavo janasah “the peoples eager to sacrifice have established in you [=the fire] your 
many faces.” In our passage the object of the simile thus corresponds to the subject of the 
frame; that both are neut. pl. makes their correspondence easier to process, despite their 
different grammatical functions. 


VL5.3: As noted above ad vs. 1, we have both thematized “va- and athem. 1n0- in this 
hymn, with very similar objects: drévinani ‘movable goods’ (1c), vasiini ‘goods’ (3d). As 
was also noted above, ad VI.4.3, Ge (and others: cf. Gr and Re) construes the v/opening 
pada d with snos/in c and uses this supposed lexeme to argue that v/... m6t7in VI.4.3 has 
positive value. As I argued there, v/... in0t71s more likely to mean ‘dispel’ and to take a 
negatively viewed object. In our passage here I do not think that v/belongs with inosz. 
Instead I think v/forms a phrase with immediately following anusék; cf. the same pada- 
initial expression I.58.3, 72.7, [1V.12.3, as well as #v/... anusak# V.16.2. I assume that 
the expression arose from passages like 1.72.7 vy anusak ... dhah “distribute in due order” 
with viv dha (reinforced here by vidhaté), and then viand dnusdk became phrasally 
fused. 


VI.5.4—5: These two vss. are contrastively paired: each has a generalizing rel. clause 
describing the activities of a mortal -- harmful in 4ab, beneficial in Sab -- while the 2™ 
hemistichs of each set out the results of such actions. The pairing is further emphasized 
by the phonological similarities of the oppositional verbs abhidasat ‘will assail’ (4a) and 
dadasat (5b) ‘will ritually serve’. 


VI.5.4: Note the extreme etymological figure that occupies the whole of pada d: tapa 
tapistha taépasa tapasvan. For the last two words, see the parallel structure in 6b. 


VI.5.5: [now would be inclined to take samidhda as an abstract “with kindling,” rather 
than as the concrete material “with kindling wood” as in the publ. tr. See disc. ad VI.1.9, 
2D 
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V1.5.6: The pada-final sé#hasa sahasvan is morphologically entirely parallel to 4d tépasa 
tapasvan. 

In d tad may not be a temporal adverb as in the publ. tr., but a neut. acc. obj. of 
Jusasva, with which ‘speech’ vel sim. should be supplied. So Ge and Re -- e.g., Ge “so 
freue dich an diesem (Gedicht) des Singers.” However, since V jus can take a gen. 
complement (though more rarely than the acc.), jarittih may be construed directly with 
the verb, as in the publ. tr. 

On ghosi, which I take as an anomalous -s/ imperative, see comm. ad IV.4.8, 
which contains the other occurrence of this form. On the possible relationship between 
ghosiand srosiin V1.4.7, see comm. ad loc. 


VI.5.7: This vs. is characterized by etymological figures: b rayim rayivah, c vajam ... 
vajdyantah, d ajarajaram -- a stylistic tick found also in vss. 1, 4, and 6 -- see comm. ad 
locc. 


VI.6 Agni 


V1.6.1: The subject of this vs. is not overtly expressed, but it cannot be Agni, who is the 
acc. goal. Re cleverly suggests that the subject is indicated by the participle grndnt- 
“singing, singer’ in the last pada of this hymn. If so, this is an oblique form of ring 
composition. 

Contrary to my usual principles, rather than construing névyasa with yajféna in 
the next pada (so Ge, Re), I supply a form of ‘speech’. I do so on the grounds that 
ndvyas-, particularly in the instr., is specialized to the realm of speech. Cf. névyasa 
vacasa (V1.62.5) as well as the famous pada-final disharmonious formula névyasa vacah 
(1.31.5, VI.48.11, VHI.39.2), along with fem. forms of the comparative with different 
“speech, thought’ words (e.g., nearby VI.8.1 matir ndvyasi). 

The hapax vrscad-vana- ‘hewing wood’ shows the poet’s penchant for the type of 
cmpd. that provides his name, Bhardd-vaja. Cf. also rdhad-vara- in V1.3.2. 


V1.6.2: The first hemistich mixes the visual and the audible in a species of synaesthesia, 
esp. clear in the description of Agni as “brightening thunder,” but note also his “ever- 
roaring” flames. 

The standard tr. construe purtini prthiini with bharvan, e.g., Ge “die vielen, breiten 
(Flachen) fressend.” But nearby VI.12.5 anuyati prthvim favors taking the acc. as an acc. 
of extent with the verb anuydati, as in the publ. tr. 

Note the phonetic figure in pavakah purutémah purtni, prthini, esp. the last three 
words, of which the first two also etymologically related. 


V1.6.3: Alliteration continues, with v/... visvak (a), Suce sticayah (b), ndvagva vana 
vananti (cd). The first two are etymological figures; in the third, intricately structured 
one, véna vanantiis not, but mimics one. 

Flg. Ge (fld. by Re), I assume that the Navagvas are in an unmarked simile: the 
flames break and overcome the woods as the Navagvas broke Vala. The gapping of the 
simile marker 4 would not be surprising in the -a-rich environment of the figure noted 
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above: névagva vana vanantr. we might have expected divya *nd ndvagva, and haplology 
would not be surprising. 

The identity of the root found in fwvi-mraksd- is disputed; see EWA s.v. MARC, 
with Vmre ‘harm’, V mrj ‘wipe’, and V mrs ‘touch’ all possibly in play. V mrc ‘harm’ 
seems the most likely to me. The Schwebeablaut outcome -mraks- is standard when -ks- 
ending the root syllable would yield a super-heavy cluster *-rks. Cf. draksyati (not 
*darksyati) to V drs (see AiG I.212-13). Any of the roots just listed would follow this 
pattern. 


V1.6.4: In my view (flg. Re), the rel. cl. of the first hemistich hangs off the previous vs. 3 
and supplies the subject (sticayah ‘flames’) of vanantiin 3d. However, Ge takes the rel. 
prn. yéas a stand-in for ‘wenn’, providing a subordinate clause to cd, with its resumptive 
adha. The conspicuous alliteration of vs. 3, continued here (4a) — sukrasah Sticayah 
sucismah, also a triple etymological figure — might be a weak arg. in favor of a 
connection with vs. 3, esp. 3b suce sticayah. 

In b ksam must be read disyllabically. 

In the publ. tr. “like” should be enclosed in parens, as there is no overt simile 
marker in b. The question is why the flames are likened to “unharnessed horses” ( visitaso 
asvah). Ge and Re think they are grazing, and this interpr. might fit well with vapanti 
‘shear, shave’ -- a slightly different image of what happens to vegetation when fire moves 
across the earth: grazing “shears” the grasses like shaving does. However, I tend to think 
that visita- adds a different semantic dimension: horses out of harness racing about wildly 
without control. 

In d the standard view (e.g., Ge, Re, Macd [Hyms, p. 74], Klein [DGRYV IT.106], 
Mau [p. 24]), fld. also in the publ. tr., is that the gen. prsnef, lit. ‘speckled, dappled’, 
refers to the earth. And this seems perfectly reasonable. However, it should be noted that 
pfsni- is nowhere else unambiguously used of the earth in the RV, except in the 
metaphorical dheniim ... prsnim “dappled cow” in I.160.3. Though Re (comm. ad loc.) 
suggests that there is such a ref. in IV.5.7, 10, those are desperately obscure passages and 
nothing can be built upon them. Generally pfsni- names the mother of the Maruts, who 
seems to have been a dappled cow, and “dappled (cow)” > “earth” is not a difficult step 
in RVic discourse. Still it should be kept in mind that it’s a step that hasn’t been taken 
elsewhere. 


V1.6.5: The rendering of gosu-ylidh- as ‘cattle-raider’ loses the specificity of the loc. pl. 
1‘' member, but ‘of the one battling for cattle’ seemed excessively heavy. 

The hapax ksati- is built to Vks@ ‘burn’. I have borrowed the felicitous bilingual 
pun ‘ardor’ from Maurer. 

On Gotd’s posited V di ‘destroy’ supposedly found in dayate here, see comm. ad 
I1I.34.1. There is no need for a separate root, as ‘divides’ > ‘fragments’ is a plausible 
semantic pathway. 


VI.6.6: This vs. has a number of connections with phraseology elsewhere in this Agni 
cycle: 2... bhanuméddbhih ... taténtha (V1.4.6): 4 bhaniina ... tatantha (6a); dhrsata (3d, 
6b); sprdho badhasva (V1.5.6): badhasva ... sptdhah (6cd, though with the two forms 
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belonging to separate clauses, not a VP as in 5.6); vanusyat(V1.5.4): vanusydn vantisah 
(6d). 

The referent of the gen. phrase mahds toddsya ‘great goad’ is not entirely clear -- 
some take it as some feature of Agni (e.g., Ge), others as the sun (e.g., Mau). Most 
construe it with bhaninda (as I do), though Re takes it with parthivani jrdyamszi. If, as is 
likely, it goes with bhaniuina, this provides a good clue to its identity. The bahuvrthi svar- 
bhanu- ‘having the radiance of the sun’ is obviously based on a genitival tatpurusa *svar- 
bhanu- ‘radiance of the sun’, and GEN. bAani- would simply be the analytic version of 
this cmpd., with the phrase mahds todésya substituted for putative gen. *sirah or 
* siiryasya. V1.4.6 a suryo n4 bhanumddbhir arkath “like the sun with its radiant rays” 
provides further support for this interpr. Although it is true that in nearby VI.12.1, 3 the 
‘goad’ (fod4-) appears to be Agni, the qualifier ‘great’ in “great goad” here might point to 
the cosmic body, the sun, of which the earthly fire is a less powerful earthly counterpart. 


V1.6.7: The insistent etymological alliteration in this vs. seems to me inartful overkill, 
though it certainly provides an explosive climax. The forms of V cit in the first hemistich 
— citra citrém citdyantam ..., citraksatra citratamam— give way to V cand in a slightly 
more restrained array, candrém ... candra candrabhih. Since both roots belong to the 
same semantic sphere and begin with c, the difference in effect between the hemistichs is 
minimal. 

It is not clear what should be supplied with the fem. instr. pl. candrabhih. The 
standard tr. use ‘flames’, and I’ve followed suit, but stic/-, which figured in vss. 3-4, is 
unfortunately masc. when used as a noun. Re suggests alternatively stutibhih ‘praises’ 
(fld. by Mau), pointing to the adjacent grnaté ‘singer’, but it is more natural to take the 
instr. candrabhih with Agni syntactically, rather than construing it with the dat. participle, 
and further, candra- seems never to be used with verbal products. 


VI.7 Agni Vaisvanara 

As noted in the publ. intro., this hymn is heavily seeded with forms of V jan 
“beget, be born’. The epithet varsvanard- is also found in every vs. (1b, 2c, 3c, 4d, 5a, 6a, 
7a), in all cases initial in its pada. 


VI.7.1—2: These two vss. are paired, both ending with janayanta devah and sharing an 
opening pada with the structure ACC SG + GEN ACC SG + GEN; this NP structure is also 
found at the end of Ic and 2c (one iteration each), but is upended by GEN + ACC SG 
yajhdsya ketuim in 2d. It is perhaps a measure of the sensitivity of the RV to subtle 
patterns that this syntactic metathesis feels strikingly disruptive. It may well be that the 
poet generated this disruptive order in order to call attention to this very phrase; see the 
importance of the word Xett- in vss. 5 and 6, with the comm. there. There is an important 
difference, however: here the “beacon of the sacrifice” must be Agni, whereas in vss. 5—6 
it is the sun. 

There are only three finite verbs in this two-vs. sequence, all injunctives: 1d 
Janayanta, 2b abhi sam navanta, 2d janayanta. The temporal reference is therefore 
unspecified. I tr. them as preterites (as do Ge and Re) on the assumption that Agni’s 
begetting by the gods happened only once in the mythological past. It would be different 
if priests were the subject. 
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V1.7.1: Since Agni is often called the mouth of the gods, Ge (and others) assume that the 
loc. asén in d refers to Agni, and the gods have produced a drinking cup (pétram) to put 
in his mouth. But this requires Ge to treat the three-pada accusative phrase that opens the 
hymn and refers to Agni as grammatically untethered, as an anacoluthon with the referent 
picked up in the loc. in pada d (see his n. 1d). But, with Re, I see no reason why Agni 
cannot be conceptualized here as the cup that the gods drink from. Re considers asén 
simply an attribute limiting the patra-, a “récipient pour la bouche, récipient a boire,” 
while I take it as referring to the gods’ (collective) mouth. 

Note the phonologically matching words aratim and 4tithim stationed in the same 
metrical position in padas a and c. 


VI.7.2: On mahaém as acc. sg. masc. see AiG III.251, EWA s.v. mahant, p. 338. 

The paradox of calling fire “a great watering trough” (ahava-) simply sharpens the 
slightly discordant image in Ic of Agni as ‘cup’. Although ahavda- is clearly derived from 
4 Vv hu, a standard lexeme for the oblations that Agni would be receiving, this particular 
noun is associated with a well in X.101.5 and is therefore associated with more mundane 
acts of pouring water (which of course should extinguish fire). Agni is a trough because 
the gods get their “water” there. 


V1.7.3—5: The middle of the hymn is characterized by initial (or modified initial) forms of 
the 2"¢ sg. prn.: 3a tvat, 3b tvat, 3c VOC tvdm, 4a tvam, 4c tava, 5a VOC fava. 


V1.7.4: abhi sém navante reprises abhi s4m navanta of 2b and perhaps confirms the 
preterital interpr. of that injunctive, since the verb in this vs. is marked as pres., though 
the gods are also subject here. However, how to interpret the tense values in the 2" 
hemistich is unclear. Pada c has an unambiguous impf. ayan, which, with its goal of 
immortality (amrtatvam), would seem to refer to the remote mythological past (though 
see below). The verb is the last pada, d4didef, can be either a plupf. (to the older stative pf. 
didaya) or an impf. to the new redupl. pres. remodeled from the pf. stem (Kii opts for the 
impf.; see 228). But whatever its morphological identity, it seems to refer to an event in 
the immediate past or the immediate neighborhood -- assuming that pitroh refers to the 
two kindling sticks -- namely, the regularly repeated kindling of the fire. This interpr. 
would be supported by Sc with pres. part.: 4yamanah pitror upésthe “being born in the 
lap of your two parents.” In the publ. tr. | assumed that the first hemistich refers to the 
regular kindling of the fire and the gods’ response, while the 2" one refers to the Ur- 
kindling in mythological time. However, I now wonder if we should interpret the abstract 
amrtatvam in c in light of the voc. amta in pada a. In the first hemistich Agni is 
addressed as “immortal one” when he is being born and the gods cry out to him; indeed 
the voc. “o immortal one” might be the content of their cry, expressed in the verb abhf 
sdm navante. In the second hemistich the gods went to immortality (amrtatvam), that 1s, 
to the abstract quality possessed by the one addressed as amrta, and they did so 
“according to your [=Agni’s] intentions” (féva kratubhih), again when he was born. The 
gods’ journey to amrtatvaém may therefore not be one of the distant mythic past (or not 
only of the distant past), but one they undertake whenever he is kindled. The abstract 
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principle of immortality may also be found in the gen. am/ftasya in the last pada of the 
hymn (7d), where Agni is identified as its protector. 

Note that the phrase visve ... devah, parcelled out over two padas, may teasingly 
invite us to connect the first term, visve, with the dominant epithet in this hymn, 
vaisvanara-. 


VI.7.5: The disjunction between pf. dadharsa in the main clause of b and impf. 4vindah in 
the subord. cl. of d is likewise a bit disturbing. Flg. Kii (266), the publ. tr. renders the 
perfect presentially as “ventures against,” but I might be tempted to change that now to 
“has ventured against” (cf. Ge’s “... hat noch keiner angetastet”). The question is what is 
the relationship between the two clauses. I think that Agni’s vraéds are those that he 
established after he discovered (4vindah) the phenomenon in d. 

This in turn raises the question of what that phenomenon is and, more precisely, 
to which noun (kettim or vaylinesu) the gen. 4hnam belongs. Most (Ge, Re, Old) take it 
with vayuinesu, cf., e.g., Re “quand ... tu eus découvert le signal-lumineux pour les 
jalonnements des jours.”” Old, who should know better, even cites word order as support 
of this interpr. And certainly 4nam does (once) occur with vayiina-: 1.19.3 aktinahnan 
vayunam sadhat “He perfected the patterns of the days through the night.” But far more 
often 4hnam limits keti7-, several times in a VaiSvanara context: VII.5.5 vaisvanarém 
usdsam ketuim a4hnam“V., the beacon of the dawns and of the days”; X.88.12 
vaisvanardin kettim 4hnam akrnvan “they made V. the beacon of the days.” Cf. also 
Ill.34.4 kettim 4hnam, X.85.19 4hnam kettir usésam, and V1.39.3 imam kettim adadhur 
nu cid ahnam, this last with separation between the noun and its gen. as in our passage. In 
my interpr. of this pada the vayiina- are the ritual patterns, the regularly repeated 
sequence of events in the ritual, including the kindling of the fire. The “beacon of the 
days” is the sun, which rises at that kindling. (clarified in the next vs.), in contrast to the 
“beacon of the sacrifice” in 2d, which is Agni. Note that Agni, addressed as VaiSvanara, 
is here distinct from the sun, which he finds. (See further ad vs. 6.). Finding the beacon of 
the days in the (ritual) patterns means recognizing and replicating the regular rising of the 
sun that coincides with the kindling of the ritual fire. As usual in Rigvedic discourse the 
correct performance of ritual governs the rhythms of the natural world. 

To return to the question of the relationship between the two hemistichs, I suggest 
that the “great vratas” of Agni that no one has/does venture against are the ritual patterns, 
esp. the dawn kindling, which in turn control the repeated return of the “beacon of the 
days.” 


VI.7.6: This vs. continues, and clarifies, the theme of the 2" hemistich of vs. 5. Although 
Agni as Vaisvanara is often identified with the sun and although several of the passages 
cited immediately above, ad 5d, identify Vaisvanara with the “beacon of the days,” here 
Agni Vaisvanara is separate from the sun (as indeed he was in 5cd), which is his eye 
(vaisvanarasya ... cdksasa) and which is further characterized as “the beacon of the 
immortal one” (amftasya ketuina), taking up the keti- of 5d, which Agni found. The sun 
“measures out the backs of heaven” by crossing the sky on his daily passage. 

In c the referent of ¢é@sya in the phrase (asya ... murdhani “on his head / on the 
head of this one” is not specified and could either be the sun, as expressed by the instr. of 
ab, or Agni Vaisvanara. It is surely the latter, however: muirdhani echoes the first word of 
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the hymn, miurdhanam, which refers to Agni himself as the “head of heaven.” And the 
visva bhivanani “all creatures” who take their place on this head are a twist on Agni’s 
epithet vaisvanara- ‘belonging to all men’, which dominates this hymn. 

On the formation of visriih-, which occurs only here and in V.44.3, see comm. ad 
V.44.3, where I connect it (as a number of others do) to Vru(d)h ‘grow’. In our passage 
this etymological connection is actualized in the figure rurufuh ... visrithah, and the 
vegetative image is further anchored by the simile vaya iva “like twigs.” With Re (and 
Kellens, Noms. rac., 82-83), I think the ‘outgrowths’ are Agni’s flames, but unlike those 
two I would not trans/ate visruhah as ‘flames’: it’s a metaphor. 


VI.7.7: In this vs. the subject of the cosmogonic viv md ‘measure out’ is Agni 

Vaisvanara, not the sun, as in the immediately preceding vs., and the more usual 

identification of Agni Vaisvanara with the sun seems to have reasserted itself. See VI.8.2. 
In a sukratuh reprises kratubhih in 4c, and it might have been better to render the 


kratu- in the same way -- either as “by your resolutions” ... “the very resolute one” or “by 
your intentions” ... “he of good intention.” 
VI.8 Agni Vaisvanara 


This hymn, like the last, is dedicated to Agni VaisSvanara and has a form of this 
epithet in every vs. but 5, always pada-initial as in VI.7. However, the hymn is somewhat 
different from VI.7. In that hymn Agni Vaisvanara was distinct from and dominated the 
sun (see esp. VI.7.5—6) until the last vs., while in this hymn the usual identification of 
Agni Vaisvanara and the sun is in evidence. See esp. vs. 2. 

As noted in the publ. intro., the hymn is also heavy with initial v’s, esp. in the 
earlier parts of the hymn, which index the epithet. Note esp. the three hemistichs that 
begin with the preverb v/(2c, 3a, 3c), as well as lab ... vfsnah ... vocam vidatha ..., 2ab 

.. vyOmam, vratani ... vratapa ..., 3cd ... avartayad, vaisvanaro visvam ... Visnyam. 


V1.8.1: On prksd- see comm. ad II.34.3. 


VI.8.2: Here Agni Vaisvanara is “being born in highest distant heaven” (jayamanah 
paramné vyOmani), presumably in the form of the sun, in contrast to VI.7.5 with the same 
participle but a different location: j4yamanah pitror upasthe “being born in the lap of your 
parents,” usually a kenning for the ritual kindling sticks, so that VI.7.5 refers to the 
kindling of the ritual fire. In that vs. Agni found the sun (“beacon of the days”), which 
was therefore distinct from him, and in the next vs. (VI.7.6) the backs of heaven were 
measured out by the sun as an organ -- the eye -- of Agni VaiSvanara ( vaisvanarasya 
vimitani céksasa, saniini divah). Only in the last vs. of that hymn, VI.7.7, did Agni 
Vaisvanara himself measure out the cosmos and take on his usual solar aspect. The two 
padas VI.7.7a (vi yo ra4jamsy 4mimita sukratuh) and our V1.8.2c (vy antariksam amimita 
sukratuh) are almost identical, but the former represents the resolution of the disjunction 
between Agni Vaisvanara and the sun, while no such disjunction is found in our hymn. 


V1.8.3: The cosmogonic activities of Agni Vaisvanara continue here, but I would argue 
that they are instances of the dai/y creation of the cosmos by the light of the sun. The 
propping apart of the two world halves refers to the visual separation of earth and sky at 
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the horizon at first light, and the rolling out of the two skins is a similar image, of the full 
extent of earth and sky revealed to sight at that time. 

It is not entirely clear why Agni Vaisvanara is called an “unerring ally” (tro 
abhutah, see the identical phrase in 1.94.13 and similar 1.77.3 mutro na bhid d4dbhutasya 
rathih). Agni is of course regularly identified as an ally (mmitré-) and is compared to Mitra 
because of his role as go-between between gods and men; in this particular case the sun’s 
role as the most visible of the gods and the heavenly being most clearly engaged with 
human life may have elicited this description. The covert presence of Mitra here may also 
play off the covert presence of Varuna in 2b, in the phrase vratani ... vratapa araksata “as 
protector of vratas, he guarded the vratas: vratds are Varuna’s special province, although 
curiously Varuna is never called vratapa- in the RV. 

The interpr. of pada b is disputed because of disagreement about the sense and 
formation of antarvavat (also found in 1.40.7). Ge tr. the pada as “er zerteilte die 
dazwischenliegende Finsternis durch das Licht” (almost identically also Oberlies Relig. 
1.191), presumably with the ‘between’ sense of an/érnominalized with the complex 
suffix -va-vant-. Re denies that the formation has a complex (or duplicate) suffix but 
rather considers it an imitation of arvavdt ‘nearby’, despite the difference in accent, and 
renders the word (in his note) as “un domaine intérieur (= invisible).” His tr. of the pada 
is “il a fait que les ténébres (devinssent) par la lumiére un domaine-cachée.” So, he takes 
antar in the meaning ‘within’, but the further morphological analysis is unclear. Old (ad 
1.40.7) also sees the ‘within’ sense of antdrhere, but with a more plausible interpr. of the 
suffixal material — with the whole meaning ‘inhaltsvoll’ (that is, ‘having [something] 
within’). He also considers it is entirely or roughly synonymous with antarvant-. (Both of 
these views are also found in AIG II.2.893, and the whole is laid out with admirable 
clarity by Schmidt [B+I 102]. Both AiG and Schmidt explain -va-vant- as pleonastic.) 
The second observation seems to me the most important clue: antarvant- is in fact only 
attested in the fem. antarvat (I1.55.5, X.91.6) in the meaning ‘pregnant’. In both I.40.7 
and our passage here the ‘pregnant’ sense is used metaphorically of non-females (Asdya- 
‘dwelling place’ in the former, témas- ‘darkness’ in the latter). (So also Schmidt; AiG 
doesn’t go quite this far.) One could speculate that the pleonastic suffix is used because a 
non-fem. anfarvant- would seem distinctly odd, and the addition of a second suffix 
attenuated this oddness. In our case, the antarvavatcan directly modify neut. témah, in 
1.40.7, since Asdya- is masc., the connection is less direct. See comm. ad loc. In our 
passage this interpr. produces a striking image, of the darkness of night swelling with 
light as day breaks. 


VI.8.4: I have no idea what the buffaloes (mahisah) are doing here or why they do what 
they do in the lap of the waters. Ge (n. 4a) suggests that the buffaloes are the gods or the 
old singers, but this does not actually explain anything (including why they would be 
called buffaloes). Ge notes the very similar passage X.45.3 trtiye tva réjasi tasthivamsam, 
apam updsthe mahisa avardhan “The buffalos strengthened you, who were standing in the 
third realm, in the lap of the waters.” That passage occurs in a hymn concerned with 
Agni’s triple birth, one of which is in the waters, but the identity of the buffaloes remains 
unclear. In X.8.1 it is Agni himself who as buffalo grows strong in the same place: apam 
upasthe mahiso vavardha “the buffalo has grown strong in the lap of the waters.” 
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The second pada shows the connection between Agni Vaisvanara and royal power 
and the second hemistich the connection between that thematic complex and Vivasvant, 
as Proferes convincingly argues (Sovereignty, pp. 28-29 and passim). The passage cited 
just above, X.45.3, may also concern Agni Vaisvanara. 

Note the phonological intertwining of #viso .../ ... vivasvato # vaisvanaro ... 


V1.8.5: In the first hemistich the distribution of the accusatives is at issue: vidathyam ... 
rayim yasdsam ... navyasim. The first, vidathyam, must be either masc. or neut.; yasdsam 
is ambiguous between masc. and fem. (though far more often masc. than fem.); névyasim 
is clearly fem. The sole noun, rayim, is generally held to be normally masc., but 
occasionally fem. Although I think this statement is true, I also think that the number of 
supposedly fem. occurrences can be considerably reduced, to the point that apparently 
fem. examples should be viewed as aberrancies, not as normal if rare usages. In this 
particular case Old (ZDMG 55.296 [=KISch 755], not restated in Noten) and Ge decide 
that rayim must be fem. here, as evidenced by névyasim, so that another noun must be 
supplied for vidathyam to modify. Old supplies agnim and takes that phrase as an obj. to 
the part. ernddbhyah (without tr.), while Ge supplies virdm (which does indeed occur 
with vidathyam in 1.91.20 and VII.36.8) as an obj. parallel to rayim: “... einen in 
Weisheit tiichtigen (Mann) ... und Ansehen bringenden neuen Reichtum.” Re allows 
everything to modify rayinz. “une richesse (émanant) des participations-rituelles, 
(richesse) honorable, plus nouvelle,” with his n. on the gender mixture seemingly meant 
to cast obscurity rather than illumination. In my opinion, ray/m is masc. here, modified 
by vidathyam and yasdsam (so also Thieme, Unters. 48, who simply elides névyasim), 
and névyasim belong to a separate NP, for which I supply madi- ‘thought’, which appears 
in the phrase matir névyas7in the first vs. of the hymn, Ic. Note that vs. 1 also contains a 
form of vidatha- ‘ceremony, rite of distribution’, to which our vidathya- must belong 
(pace Ge, who seems to derive it from V vid ‘know’). In vs. 1 the poet proclaims the 
vidatha of Agni and announces that a “newer thought” is being prepared for him. In this 
vs. he asks Agni to keep providing both wealth for the vidatha- and a “newer (thought).” 
Although Agni does not himself compose the poem, it is a commonplace of RVic 
discourse that the gods provide the inspiration for the poets’ compositions. 

In the 2"¢ hemistich Ge and Re take /éjasd with the simile (“mit dem Scharfe (der 
Axt)” and “avec l’aigu (de la hache)” respectively), while I attribute the sharpness only to 
Agni in the frame. Certainly their interpr. fits the word order well ( vaninam nd téjasa), 
though it doesn’t necessarily require /éjasé@ to be part of the simile. On the other hand, it 
does require pavyéva at the beginning of the hemistich to be dissociated from the later 
simile or at least considerably sidelined. In the end, I would go for a compromise 
position, that ¢é7asa should be read with both simile and frame: “as if with a metal wheel 
rim, hew down the curser with your sharpness like a tree with the sharpness (of an axe vel 
sim.).” 

I have not separately rendered nica in the phrase nica nf vrsca, which seems 
simply to reinforce the né 


VI.8.6: Both Ge and Re take ajéram with suviryam (e.g., “die unbeugsame Herrschaft, 
das nicht verwelkende Heldentum’’), while I take it with ksétram. The Ge/Re interpr. is 
perfectly possible, and there are no grammatical or syntactic features to allow a clear 
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decision. My interpr. is based on the rhetorical arg. that the two privative adjectives 
(d4nami and ajéram) belong together, but I can also see that rhetoric might also favor 
parallel phrases: PRIV-ADJ. X, PRIV-ADJ. Y. My other, quite faint, consideration was that 
the adj. a/dra- was used of the king (=Agni) in the previous vs. (aan ... ajara) and would 
transfer easily from the king to his dominion (ksatra-). 


V1.8.7: On Ge’s proposed emendation of iste to 1stébhih see comm. ad I.143.8, which has 
the same form in a lexically and rhetorically similar passage (containing, inter alia, pa/i 
and d4dabdhebhih). Old (ZDMG 55.296 = KI1Sch. 755) is adamantly opposed to Ge’s 
suggestion, and there seems no good reason to emend the passage and no obvious trigger 
for such a corruption. 

It is difficult not to interpr. the -/s-aor. injunc. pra... cari as an impv., given its 
overt coordination with réksa@ in pada c. 


VI.9 Agni Vaisvanara 

On the structure of this complex hymn and for a verse-by-verse synopsis, see 
publ. intro. It has been much translated and discussed -- in addition to the usual 
treatments, see, e.g., Thieme, Gedichte; Renou, Hymnes spéculatifs, Wendy Doniger, Rig 
Veda. Oldenberg (ZDMG 55.296—97) gives a detailed (for him) account of the contents 
and pronounces it an akhyana, an opinion repeated in the Noten, though he doesn’t spell 
out who the speakers might be verse by verse. Gonda ( Vedic Literature, 99) calls it “a 
profound glorification of Agni as the great immortal conceived as the inner light and 
placed among the mortals to guide them in the mysteries and intricacies of the ritual.” As 
discussed in the publ. intro., the hymn concerns the development of the poet’s craft and 
resembles IV.5, in which the poet also receives his poetic inspiration from Agni 
Vaisvanara. I do not see the poetic contest (brahmodya) that others (starting with Geldner 
[ Ved. Stud. I1.181—82], fld by Re, Doniger, George Thompson [“Brahmodya’’]) take as 
the mise en scéne of the hymn. See Old’s explicit rejection of the brahmodya interpr. 
(ZDMG 55.297), with which I concur. The brahmodya interpr. primarily rests on a brief 
phrase in vs. 2, on which see below. 


V1.9.1: The first hemistich has two nom./acc. dual expressions (éhas ca krsndm éhar 
aqjunam ca and réjasi) and a dual verb vi vartete. The question is which of the two dual 
expressions is the subject of this verb, or is the subject both or neither? The standard 
interpr. (Old, Ge, Re, Doniger) is that both expressions serve as subject and that rdyasi, 
usually an expression referring to space, here qualifies the two day(-halves), light and 
dark. However, flg. Thieme, I instead take r@yas7 as an accusative expressing extent of 
space, preferring to keep the temporal and spatial concepts separate. I do have to admit 
that an image of rolling out the dual spaces finds support in the preceding hymn, VI.8.3c 
vi carmaniva dhiséne avartayat “He rolled out the two Holy Places [=world-halves] like 
skins,” and even more so in VII.80.1 vivartdyantim rajasi sémante “(Dawn,) unrolling the 
two adjoining realms.” The object of the transitive vf vartdya- in those passages should be 
the subject of the intrans. simplex verb. Nonetheless, see nearby VI.7.7 vi yo raéjamsi 
amuimita “who measured out the dusky realms,” with réas- as object, and the frequent use 
of vito refer to movement through space. As I see it, the image here is of the day and 
night proceeding through the cosmos, spreading first light and then darkness. Since v/can 
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also be used for alternating movement, that notion is also probably present: “The black 
day and the silvery day roll out a/ternately through the two dusky realms,” referring to the 
regular alternation of night and day. 

Re points out two minor anomalies in word placement: ca in pada a, nd in pada c. 
The first is not immediately second in its constituent (expect * é4has carjunam, like the 
first constituent 2has ca krsndm, not 4har arjunam ca). Klein (DGRV 1.133) suggests that 
the construction is a conflation of the expected sequence (given as starred just above) and 
one with only an adjective in the second constituent (Arsném cahar arjunam ca, as he 
constructs it). This is possible but seems somewhat over-complex. It’s worth noting that a 
properly placed ca would be damaging to the meter, whether it was read undistracted 
(carjunam), the more common option for ca + V, or distracted (ca arjunam). I had thought 
that another argument for the unusual placement might be that ca+ V is generally 
avoided, but a quick glance at Lubotsky turns up about 70 instances of ca+ V (out of 
1094 total instances of ca). I doubt that this represents a statistically significant 
underrepresentation, although I ran no tests. 

As for 4, it ordinarily is also positioned after the first element in the simile, but it 
is highly unlikely (that is, quite impossible) that Agni is being compared to a king being 
born, with the simile comprising j4yamano né raja, but rather Agni, even as he is being 
kindled, is compared to the victorious (adult) king, with the simile just a4 raja. Such 
“wrong” positioning is not unprecedented — other examples have been noted in the 
comm. — and, as Re points out, it is “masked to the eyes” by jayamanah, which matches 
raja in number, gender, and case. 


VI.9.1—2: Note the echo of the last word of vs. 1, 4émamsi, in the last word of the 1* 
hemistich of b, ’tamandah. The latter form is the pres. part. to the 1“ class pres. of V at 
‘wander’, with apharesis of the initial vowel after samaré. This abhinihita sandhi, 
relatively rare in the RV, is metrically guaranteed, and it may have been applied in order 
to bring the participle more into phonological line with témamsz. 


VI.9.2: The 1“ person speaker, the poet in training, takes over here, with a statement of 
his ignorance about his own metier. He expresses this ignorance in the metaphor of 
weaving, a well-known trope for poetic composition that reaches back into Indo- 
European antiquity. 

The main support for the brahmodya interpr. is the loc. samaré, which is almost 
universally construed with (4)tamanah in the sense “entering the contest” (vel sim.: Ge: 
“wenn sie in den Wettstreit eintreten,” Re: “quand ils marchent dans I’aréne”’). But this 
bends the sense of both words. The other occurrence of the medial participle 4tamana- 
(11.38.3) does not signal the type of purposeful motion implied by those translations; 
there are no other middle forms in the RV, only a single active (1.30.4), whose goal- 
oriented motion can be accounted for by both the voice and the presence of a preverb. 
Assuming that V atis continued by younger V at (see EWA, s.v. A7), the usual gloss of the 
root, ‘wander’, is probably accurate. As for samard-, it is obviously formed of the same 
elements (sdém Vrlit. ‘“come/move together’) as samérana-, which does usually mean 
‘collision, conflict’ (cf. also the hapax denom. samarydati), and it has a derivative 
samarya- that generally refers to the same. But samarda- itself is found only twice 
elsewhere, both times in the meaning ‘gathering, confluence’ with a genitive expressing 
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goods or spoils (VI.47.6 samaré vasinam, X.139.3 samaré dhananam), a benign 
assemblage rather than a hostile clashing together. Thus, “entering the contest” is at best 
a weakly supported interpr. of samaré ’tamanah, we are free to interpret that phrase 
differently and, with the supposed rival poet-competitors removed from the passage, to 
concentrate on the real competition -- that between the poet and his father, as set out in 
the second hemistich of this vs. 

However, let us first consider the rest of the first half-verse. The poet expresses 
his ignorance of three things: féntum ... Otum ... yam vayant. Most tr. try to make féntum 
and dtum grammatically parallel, either by making them both nouns (e.g., Re “Je ne 
connais point la lisse ni la trame ...””) or both infinitives (e.g., Thieme “Nicht verstehe ich 
[die Faden des Aufzugs] zu spannen, nicht [die Faden des Einschlags] zu weben.’’). This 
is understandable, since the two terms are identically formed, with full-grade accented 
root and -/u- suffix. However, this morphological identity conceals a difference in usage. 
tantu- behaves like a straight noun: it has nominative forms; it occurs in the plural; it has 
adjectives modifying it (e.g., [X.83.2 sdcantah ... tantavah, as well as taté- ‘stretched’ 
several times) and genitives dependent on it (e.g., [X.73.9 rtasya tantuh). By contrast, 
outside of this hymn O¢u- is found only in the clear dative infinitives 6tave (X.130.2) and 
Otavai (I.164.5, where in fact acc. pl. ¢é@ntin is construed with it). I therefore think that 
taéntum and Otum in this passage are non-parallel, just as the third source of ignorance, 
expressed in a rel. cl., is not parallel to either of the others. In my view, having three non- 
parallel objects to the verb vi janam makes the bewilderment stronger: it’s not just three 
different things the poet doesn’t understand, but three categories of things -- which 
categories of things are expressed by different grammatical categories: a noun, an 
infinitive, a relative clause (without antecedent). “I do not understand the thread (noun), 
nor (how) “to weave” (infinitive), nor “what they weave” (rel. cl.). Although - tam 
infinitives are quite rare in the RV (5 stems, acdg. to Macdonell VG §586b, Re GLV 
§371), I suggest that Otum was formed and used here, rather than the already existing dat. 
inf., to provide this grammatical contrast with apparently identical téntum. 

Since, contra the standard tr., I do not believe that the subject of the verb véyanti 
refers to rival poets, I must propose a different subject. Here the alternative possibilities 
for 4tamana- and samarda-, as discussed above, provide the clues, along with a 
rudimentary understanding (which is all I have) of the weaving process. With the warp 
threads (¢éntu-) stretched lengthwise on the loom, “wandering” is a pleasingly apt 
description of the way the weft threads go alternately under and over the warp threads 
proceeding horizontally, and this mingling of warp and weft could easily be characterized 
as “a meeting/gathering.” My only uncertainty is the precise identity of the subjects who 
do the weaving ( vdyant). Are they the weft threads themselves as they wander over and 
under? Are they the human weavers, or their fingers, manipulating the weft threads? Or 
some technological substitute like shuttles. As MLW reminds me, that Vedic India knew 
such technology is clear from X.130, a cosmogonic hymn whose operative metaphor is 
weaving and that contains a word plausibly taken to be ‘shuttle’ (¢ésara- in vs. 2). 

Of course, since the weaving in this verse is metaphorical for poetic composition, 
ultimately the subjects of véyant must underlyingly be poets — those who do know how 
and what to “weave.” But my point here is that the imagery of weaving is carried further 
than the standard brahmodya interpretation allows: the wandering and the coming 
together refer to the weaving process, not to a putative poetic competition. Moreover, 
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with the contest interpr. banished, the underlying poets need not be guys physically 
present in the next room, as it were, polishing their verses; they can be any poets in the 
tradition. Which brings us to the father. 

The second hemistich contains two sets of polarized terms: putra-/ pitar- ‘son’ / 
‘father’ and pard-/ avara- ‘above’ / ‘below’. (That pard- and 4vara- make up a polarized 
pair is clear from numerous passages in which they are contrasted [e.g., I.164.17, 
X.88.17].) The case assignment in the text, nominative for the first of each pair, 
instrumental for the second, makes it clear that it is the son who is above, the father 
below, although this is the counterintuitive pairing. As noted in the publ. intro., despite 
his professed ignorance of poetic craft, the young poet feels that he must not only equal 
but surpass his father, to further the poetic lineage. That pard- can mean not only ‘higher’ 
but also ‘further’, while 4vara- means both ‘below’ and ‘nearer’, allows the sense of 
“furthering” the line also to be read in the passage. The father is close by, both to the poet 
and the present moment, but the poet himself must go farther, in the future, beyond the 
model of his father, to speak “what is to be said” ( vaktvani); it is perhaps ironic that the 
only other occurrence of véktva- in the RV outside this hymn is as a genitive pl. 
dependent on ‘father’: HI.26.9 pitaram vaktvanam “the father of what is to be said,” 
referring to Agni. It is a nice touch in our vs. that because ‘father’ is in the instr., it better 
fits the phonological template of ‘son’ than the direct cases would: putré ... pitra. 


V1.9.3: This vs. is responsive to vs. 2, repeating pada a almost verbatim, while 
transposing it into the 3" ps. from the 1*' and into the positive from the negative. The 2nd 
pada abbreviates the 2" hemistich of vs. 2, pulling out the all-important object and verb 
(vaktvani ... vadati) that had been scattered across two padas in vs. 2. The 2™ hemistich 
introduces new material — identifying the person who does know what the poet says he 
doesn’t yet — while replacing the pard-/ 4vara- pair with the almost identical para-/ avah 
‘below’ [adv.]. 

The first half-verse with its near identical repetition is straightforward, but, with 
its repetition of “just he ... he ... he” (sé# id... sé... sa) as the subj. of ‘knows’ and ‘will 
speak’, it promises both a resolution to the poet’s anxiety of ignorance in 2ab and an 
answer to the question “whose son?” (kaésya putrah) in 2cd. 

But though the identity of the “he” of 3ab is surely revealed by the relative cl. in 
the 2" hemistich, beginning “who ...” (yah, 3c), the referent is far from clear. There are 
both an apparent and apparently obvious answer and, in my opinion anyway, a covert but 
enlightening answer that depends on tricky manipulation of the words as given -- which 
is, after all, the point of the hymn, to learn the ins and outs of verbal weaving. The 
standard tr. take Agni as the subject of the whole vs.; he is the one who know the thread 
and the weaving and can say the things to be said. There is a good, obvious piece of 
evidence that this interpr. is correct: the subject of the relative clause in c appears to be 
identified as amftasya gopah “the herdsman of the immortal.” This epithet was used of 
Agni only two hymns previously (VI.7.7); it seems to clinch the identification. But note 
what precedes it: y4 im ciketat “who will perceive him/it.” Ge (fld. by Doniger) takes im 
as referring to the thread, while Re simply ignores it. But Thieme takes amftasya gopah 
as the content of the act of perception, as a quotation: “der ihn (Gott Feuer) erkannt: ‘[Er 
ist] der Hiiter des Lebens,’” with im the obj. of c/ketat anticipating the revelation of 
Agni’s role and power in the quote. I find Thieme’s interpr. very persuasive. The one 
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who knows all this is not Agni, but the poet who rightly perceives Agni, who possesses 
the esoteric knowledge acquired by contemplating the ritual fire and receiving its vision. 

Thieme then takes pada d as referring to the poet-subject of c, but I think we can 
go one better: d is both a description of the poet, as Thieme takes it, anda continuation of 
the right perception of Agni that the poet received, the second part of the quoted 
revelation “he is the herdman of the immortal.” In this latter interpr., Agni “moves about 
below” (avas cdran) as the ritual fire of mortals, but “sees above the other one” (pard 
anyéna paSyan), because he (in the form of smoke) goes to heaven bringing the oblations 
to the gods. By my rules of placement for anya- (1997, Fs. Beekes), it should be definite 
here (“the other,” not “another,” as in most interpr.). Here “the other” is quite possibly 
the sun, which is Agni’s allo-form but also presumably somewhat lower in heaven than 
the smoke carrying the oblations. In the alternative application of this pada, to the poet, I 
differ in some crucial ways from Thieme (whose interpr. I will not present further here). 
The poet also “moves about below” not only as a mortal on the earth, but also as a son, 
who in one sense is “below” his father in the lineage. But he “sees above the other,” who 
is the father whose skills he is trying to best. Though in this pada both avah and pdra- 
refer to the son, whereas in 2cd péra- referred to the son and 4vara- to the father, here the 
ultimate superiority of the son is triumphantly announced, whereas in 2cd this outcome 
was in question. The cleverness and intricacy of this 2" hemistich, esp. immediately 
following the near verbatim repetition found in the first, is a clear demonstration that the 
young poet has come into his skills and his poetic heritage. 


VI.9.4: As argued in the publ. intro., this vs. is the omphalos of a well-structured 
omphalos hymn, and it contains the “message” of the hymn: the revelatory vision of Agni 
immediately before the eyes of the poet. This immediacy is conveyed by the near-deictic 
pronoun that begins the first three padas — ayém (a), idém (b), ayém (c) — and also ends 
the first pada (7mam). The immediacy is also conveyed by the abrupt command “look at 
him” (pasyvatemdm) at the end of the 1‘' pada; since the impv. is in the 2" p/ura/, it cannot 
be addressed to the poet alone. Instead I suggest that it is the poet speaking, urging his 
priestly colleagues to behold the revelation that has just come to him. As noted also in the 
publ. intro., the name Agni does not occur in this verse. In fact, in the whole hymn agn/- 
is found only in the first and last vss. (1d and 7b), another reinforcement of the omphalos 
structure. But every phrase in this vs. is an unmistakable description of Agni, and each 
could be matched by many similar phrases in Agni hymns. Unlike many omphalos vss., 
this one is not enigmatic and riddling (save for the omission of the name), but 
straightforward and obvious, one might say b/azing/y transparent. In this way it captures 
the poet’s sudden burst of enlightenment, in which he truly sees for the first time what is 
(and has always been) in front of him. As such it can be characterized as an epiphany in 
the technical sense: although the ritual fire has been there all along, it is only now that the 
poet sees that the fire is really the god. This divine revelation is underscored by the two 
occurrences of “immortal” (/yotir amftam b, a4martyah d), taking up the poet’s initial true 
perception in 3c, where he saw that Agni was “the herdsman of the immortal” (amftasya 
gopah). 

dhruvain dhruvé ais ambiguous. The Pp. takes it as nom. dhruvaéh, but modern 
interpr. differ: Old (ZDMG 55.297 and Noten, with Gr [transl.], Hillebrandt, Pischel) and 
Thieme opt rather for the loc. dhruvé, while Gr (W6), Ge, and Re follow the Pp. — as do 
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I: dhruvam modifying Agni as light (jydtzA) in the next vs. (Sa) seems decisive. The 
constructions are quite parallel: the “steadfast light” of 5a was also “set down” (néhitam), 
just as “steadfast (Agni)” was “set down” (nisattah) in 4c. A loc. interpr. is not out of the 
question, however. 


VI.9.5—7: The last three vss. of this hymn are dominated by play on the syllable vZ which 
is also evident, though recessive, in the first part of the hymn. Starting with 5c every 
hemistich begins with vé 5c visve, 6a vi, 6c vi, 7a visve; note also v/in the middle of 5d 
and 6a and beginning 6b. This sequence culminates in 7c vaisvanarah, whose first 
syllable is phonologically a vrddhi form of v/and whose first member vais‘va- is 
morphologically a vrddhi derivative of visva-. That the two forms of visve in 5c and 7a 
are in the syntagm visve devah “all the gods” and the 2"¢ member of vaisvanard- is 
contrastively -nara- ‘man’ makes the pattern all the more pleasing. And of course it is 
Agni Vaisvanara who is the source of the poet’s revelation and therefore the focus of the 
hymn. The stationing of vaisvanardah at the beginning of the last hemistich of the hymn 
also forms a ring with the same form at the beginning of the second hemistich of the 1* 
vs. and reinforces the omphalos structure. 


VI.9.5—6: The transference of the properties and powers of Agni to our poet is explicit in 
these two vss. In 5a Agni is light set down or deposited (jyour nihitam),; in 5b he is 
“swiftest mind” (mdno ja4vistham). In 6b the poet comments on “this light that has been 
deposited in (my) heart” (7d4m jyour hfdaya ahitam yat, note the near-deictic idém 
again), and in 6c “my mind goes widely” (vf me mdnas carati). 

The two vss. are also contrastive. In 5 a//the gods sharing the same mind and the 
same perception (sdmanasah saketah) converge on Agni as the sing/e focus of their 
intention or resolve (ékam kratum abhi vi yanti sadhii), whereas in 6 the poet vividly 
describes the dis-integration of his senses, emphasized by the repetition of v/‘widely, 
apart). But rather than expressing a worrisome loss of physical and mental control, the vs. 
seems rather to dramatize the exciting expansion of his sensory horizons, the limitless 
potentials for thought and speech that he now experiences. His ears flying apart (vi me 
karna patayatah), his mind moving widely (vi me ménah carati) are anticipated by Agni’s 
mind “swiftest among those flying” (yavistham patdyatsu), and the insistent v/in this vs. 
is given a positive spin by the pattern of vrs leading to vaisvanard-, as discussed above. 

In the omphalos structure this vs. is twinned with vs. 2, where the poet worried 
about his lack of knowledge and skill; here his mind and body can literally not contain 
the possibilities. One index to the change in his mental attitude may be shown by the 
difference in mood between the tentative subjunctive vadat in 2d and the purposeful 
future vaksyamz in 6d. Both are in questions, but the first wonders “whose son wi// (be 
able) to speak ...?” while the latter seems only to question which of the many possibilities 
he should begin with: “what sha// J say?” There are only two finite forms of the future to 
V vac in the RV (plus one participial form), so the choice of this form must be marked 
here. The other is pravaksyamah in I.162.1, announcing the recital of the heroic deeds 
( viryani) of the horse to be sacrificed and therefore functioning exactly like the more 
common, likewise annunciatory pré vocam (e.g., in the famous opening of the Indra- 
Vrtra hymn 1.32.1 indrasya nu viryani pra vocam). The correspondent of this future is 
found rather often in Old Avestan, where 1“ sg. (fra) vaxsiia regularly performs the same 
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function of proclamation, as in Y 30.1, 45.1 — perhaps indicating a common IIr. 
employment of this future as an introducer of formal praise. The use of this form here 
suggests that our speaker is foreseeing his role as official encomiast and poet of record, 
not simply casting about for something to say. It is possible that svid (kim svid vaksyam1) 
contributes to this sense, but I don’t have a good sense of the function of this particle in 
the RV. 


VI.9.7: The final vs. of the hymn forms the outer frame of the omphalos structure with vs. 
1. We have already noted the responsion of hemistich-initial vaisvanarah in 1c and 7c and 
the only two occurrences of the stem agni-in 1d and 7b. Another important verbal 
repetition is ‘¢mas-, the last word of vs. 1, found in 7b in the phrase fémasi tasthivamsam 
“(Agni,) standing in darkness.” The sentence in which this is found seems an odd way to 
end a hymn: “all the gods, in fear (bAiyanah), offered homage (anamasyan) to you, while 
you were standing in darkness.” Why are the gods afraid and what time period does the 
augmented imperfect refer to? And why is this somewhat downbeat statement the real 
end of the hymn (the last hemistich being a generic request for aid)? I don’t have certain 
answers to these questions, but I think the omphalos structure gives us some guidance. 
This final vs. seems not simply to circle round to the 1* vs., but in fact to take us to a time 
(right) before the events depicted in the first vs. In vs. | Agni overcame the darkness with 
his light (1d); here he is still in darkness, before he has become equipped with light, 
before he has been kindled, in fact. The gods are afraid because they fear he won’t light 
up -- and, reading between the lines, he will only light up if the human ritualists kindle 
him. Even the gods are dependent on our dawn sacrifice, and, reading further between 
those lines, our newly minted poet will have a crucial role in making that sacrifice 
succeed. 

The last hemistich has a curious etymological figure, repeated for emphasis: 
avatutdye (1.e., avatu utdye) “let him help for help.” 


VI.10 Agni 


VI.10.1: In the lexeme pur6 Vv dha, purah serves as a pseudo-preverb; the phrase shows 
extreme distraction (pseudo-tmesis) here, with purdéh initial in the 1“ hemistich and 
dadhidhvam final in that hemistich. The phrase is then revitalized with purdh opening 
pada c, thus directly adjacent to its verb though across a hemistich boundary. That the 
opening words of pada c, pura ukthébhih belong to the clause in the first hemistich is 
further shown by the abrupt clause boundary and change of subject in the middle of c, 
clearly signalled by a typical clause-initial sequence of PRN + Wackernagel-position 
particles, sé Afnah. 

Pada b has two extra syllables. The meter could be easily fixed by deleting agnim 
with no ill effects to sense or metrical structure. This is an old idea (see Old’s reff., 
ZDMG 55.298), but though harmless, it may be better to accept the text as given (see 
Old, Noten ad loc.). 

On suvrkti- as a secondary bahuvrihi, meaning ‘possessing/receiving (hymns) that 
possess a good twist’, see comm. ad II.4.1. This interpr. as a masc. adj. is imposed by the 
otherwise unbroken string of acc. sg. masculines: mandraém divyam suvrktim ... agnim. 
In the comm. ad II.4.1 I suggest that it can also have the primary bahuvrthi meaning 
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‘having a good twist’, referring to Agni’s curls of smoke and flame. This would also be 
possible as an alternative or secondary reading here. 

I take adhvaré as part of the loc. absol. prayati yajfié, contra Ge. (Re seems to 
ignore the second loc.) Nothing much rides on either choice. 


VI.10.2: As was discussed in the publ. intro., this hymn traffics in disappointed 
expectations and truncated syntax, and this vs. displays both in extreme form. The vs. 
begins fé4m u “him/it [acc. sg.] PARTICLE.” Given that the dedicand of the hymn is Agni 
and vs. 1 contained a long acc. phrase referring to Agni (though that vs. ended with Agni 
as nom. subj.), we might expect that 44m= Agni, and our expectations would be 
supported by a little formula found in various places in the RV (see Klein, Particle u, 67— 
68): 


VIII.95.6 tam u stavama yah “Jet us praise him who ...” 
VIII.96.6 tam u stuhli yah “praise him who ...” 
V.42.1 tam u stuhi yah (ditto) 

1.173.5 tam u stuht... yah (ditto) 


as well as variations on it. In our vs., immediately following u there is a long interruption, 
consisting mostly of vocatives addressed to Agni (dyumah purvanika hotar, 4gne), 
leaving the ¢4m in syntactic suspension. But when we finally reach the end of the 
hemistich, we encounter a nominative participle 1dhandah ‘being kindled’, which can only 
refer to Agni. This leaves the initial 4m doubly unmoored: it can’t refer to Agni, as we’d 
thought, and it can’t be construed with /dhandh, which is intransitive and doesn’t take 
accusatives. 

The resolution of one of these problems comes at the beginning of the second 
hemistich, which opens with the acc. st6mam, which must be the referent of t4m. This is 
a pleasing twist on the formula just noted: the root V stu is preserved, but as a 
coreferential nominal, not as the verb governing the tam. There is also an element of 
“vertical mantra,” since the elements of the NP f4m stomam are positioned “vertically” in 
identical metrical slots. 

There is no resolution of the other problem, however: what governs this acc. 
phrase. stOmam is immediately followed by the rel. prn. yam introducing a dependent 
clause (and reminding us of the yah in the quoted formula). There is no overt governing 
verb in the main clause; all we know is that it should have Agni as subject, given the 
nom. part. idhanah. Ge, flg. Say. and fld. by Re (in his tr., which reflects neither of his 
suggestions in the n.), supplies the impv. “hear.” This is of course nothing wrong with the 
sense of this (“[hear] this praise which ...”), but there is also nothing in context to support 
it. I have supplied “take to yourself,” assuming a medial form of V dha. There are two 
pieces of supporting evidence for this. It could be generated (somewhat trickily) from 
dadhidhvam, the impv. in the previous verse. And — rather stronger evidence — a similar 
expression is found overtly in vs. 6: “you [=Agni] have taken to yourself the well-twisted 
(hymn)” (dadhise suvrktim), with a medial form of V dha with Agni as subject and a 
praise as object. Old’s “nimm ... an” (both ZDMG 55.299 and Noten) coincides with my 
interpr., but he does not, as far as I can see, provide a motivation for it. 

What to do with the rest of the first hemistich, namely agnibhir manusah, 1s 
another problem. With Ge I take mdnusah as dependent on /otar, despite the distance 
between them and the fact that mdnusah is accented in a voc. phrase (easily accounted for 
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by the distance). The phrase ménuso hotar- is common in the RV (e.g., I.180.9, I.18.2, 
IV.6.11, V.5.7). The instr. agnibhih must be construed with the part. dhandh, as 
witnessed by the identical expression in the next two hymns (VI.11.6b, 12.6b), but 
whether it is an instr. of accompaniment as I take it (“along with the [other] fires”), as 
apparently also Ge, or a true instrument (e.g., Re “allumé par les feux...”) isn’t certain — 
though I’m not sure what Re’s “being kindled by the fires” would mean. 

The relative cl. of pada c is in no better shape than the main clause of ab. It too 
lacks a verb. Though there 7s a finite verb in pada d, pavante, it not only lacks an accent 
and therefore can’t be part of the rel. cl., but it is also intrans. and cannot take yam as 
object. Moreover, both asmaiand mamdteva present difficulties of their own. Let us 
begin with asmaz. It surely refers to the recipient of the praise, which just as surely must 
be Agni. But Agni is addressed in the extensive vocative phrase in ab, and so he must be 
present both as 2" ps. addressee and 3 ps. recipient in the same sentence. Switch of 
person even within a syntactic construction is of course not unusual. I have no particular 
answer to this example of it beyond suggesting that 1) the poet may have lost a bit of 
track of his referents in this syntactically truncated construction, and 2) asmaimay also 
be serving as a near deictic, pointing to “this (Agni) here.” It is barely possible, but I 
think highly unlikely, that asmma/ refers to another ritual participant, despite Ludwig’s 
interpr. (see Ge n. 2c) “fiir diesen Opferer.” 

mamateva is presumably to be analyzed, with the Pp., as mamata iva; the resulting 
maméatais a hapax. It is generally taken as a PN (“like Mamata”), an interpr. whose 
strongest support is the vrddhi deriv. mamateya-, usually a metronymic of Dirghatamas 
(1.147.3, 152.6, 158.6, particularly clear in the last passage), which presupposes an 
underlying PN of this shape. Both the -eyd- suffix of mamateyd- and the name Mamata 
itself suggest that the person may be female. However, there is some direct evidence that 
a masc. *mamdéta- is found in the Bharadvaja lineage. Cf. VI.50.15 eva ndpato méma 
tasya dhibhir / bharadvaja abhi arcanti arkath “In just this way the Bharadvajas, the 
descendants of me, this Mamata, chant with their insightful thoughts, with their chants,” 
where mdéma taésya is probably a play on the PN. For disc. see Old, ZDMG 42.211-12 = 
KISch 580-81, though I do not think the text needs emending. However, our mamdata is 
also most probably a pun, on a -/@- abstract built to the gen. sg. of the 1* ps. pronoun; 
such a stem is attested Epic+ in the sense ‘Selbstsucht, Eigennutz’. In this reading it 
could be an instr. sg. of the -/a- stem, ‘with/in my me-ness,’ in addition to being a nom. 
‘like Mamata’. On these questions see now Mayr, PN 2.1.393. Old (ZDMG 55.298-99) 
explored the possibility of taking mamdtd (or -ta) as the missing verb of the rel. cl., as did 
I, but both of us came up short. 

It is therefore likely that another verb has to be supplied. Contextually, “sing, 
speak, chant’ vel sim., is likely, and both Ge and Re go in that direction, as do I. 
Specifically I supply a form of V rc ‘chant’, which takes stisém as obj. on a number of 
occasions (1.9.10, X.96.2, 133.1); see also VI.50.15 cited just above with the locution 
abhi arcanti arkath. All three of us assume that the verb is 1‘ sg, although there is less 
support for that assumption, since there are no other 1* persons, sg. or pl., in the hymn. 
The pun “in my me-ness” that I see in mamdteva would provide some support for my “TI,” 
but neither Ge nor Re so interprets maméteva. 
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VI.10.3: This vs. also appears to be deliberately misleading, though less so than vs. 2. It 
begins pipdya sa“he becomes swollen.” Although V pi ‘swell’ is not a particularly Agnaic 
verb, it still could be applicable to the ritual fire, and the audience might expect an 
unidentified subject to be the deity of the hymn. But the second pada, with dat. agndye 
and nom. viprah, contravenes our expectations: it is the poet who becomes swollen, as a 
result of his successful service to Agni. 

I would emend the tr. of pada a: srd@vasa should be rendered ‘with fame’, not ‘with 
praise’. 


VI.10.5: The usual truncation of instr. pl. atibAih (appropriate to final position in Jagati 
and in dimeter meters) to sg. #7in final position of a Tristubh pada. Cf., e.g., aftamabhir 
ut# in VI.19.10 versus, e.g., V.40.3 (etc.) citrabhir atibhif#. Our own hymn contains an 
ex. of the full instr. pl. phrase in 3c #crtrabhih ... utibhih ...#. | consider such truncations 
to be synchronically generated, providing no evidence for any deep historical practice. 

The bahuvrihi puruvaja- is a hapax and may be a play on the poetic lineage 
bharédvaja-, which name appears in 6c. 


VI.10.6: Another slightly off expression: with monotonous regularity throughout the RV 
Agni is described as ‘sitting’ or ‘sitting down” or “made to sit (down)’. Although ‘sit’ in 
these locutions is always expressed by the root V sad, it still seems odd to characterize the 
human ritualist as ‘sitting’ (asanéh, using the regularized participle to V 4s, not asind-), in 
a context where we might expect the referent to be Agni. 

The expression dadhise suvrktim “repairs” both vs. 1 and vs. 2. In 1a we had the 
adj. suvrktim, which had to be a masc. referring to Agni and therefore a secondary 
bahuvrihi. Here suvrkt/- has its usual meaning of ‘well-twisted (hymn)’ and is 
presumably fem. As for dadhise, recall that I suggest supplying a medial form of V dha to 
govern stOmam in 2. Here we have the full VP. 


VI.10.7: The accent on snuAycan easily be explained as contrastive to the immediately 
following verb vardhdya. 


VI.11 Agni 


VI.11.1: Although the vs. seems superficially straightforward, it presents a number of 
small difficulties. We might start with the meter of pada c: in order to reach 11 syllables, 
something has to be distracted. HvN suggest nasatiya, but this produces a bad cadence: — 
~ » x. Oldenberg (ZDMG 55.300 and Noten) instead suggests distracting the initial 
preverb 4, which produces an even worse cadence (-né nasatya——-— x). And the third 
possibility, néasatya, produces a third type of bad cadence (~~ — x). Only if we could read 
the first vowel of nasatyaas distracted — ~ can we fix the cadence, but there is no real 
license for this. 

The first morphological problem is badhah in pada b. Gr takes it as the acc. pl. of 
a root noun “Treiber, Férderer’, but it is hard to fit this into the passage semantically. 
Schindler (Rt. nouns) finds the passage unclear and does not commit to a root noun 
interpr., much less a case form. Scar (346-47) takes it as a root noun, but in the abl. sg. 
(“aus dem Drangen heraus”’), in which he calls a “hoffnungslos obskur” passage -- a 
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characterization that, given the super-abundance of hopelessly obscure parts of the RV, 
seems rather overdramatic for this minor conundrum. With Old (ZDMG 55.300), Ge, and 
Re -- and pace Scar (346-47) -- I take badhah as an adverbially used neut. s-stem, like 
(and perhaps truncated from) sabadhafh, also an adverbially nom.-acc. s-stem, which, 
however, Scar also thinks is an old abl. sg. of the root noun. However, even if Scar 
should be right, the interpr. of bédhah as abl. sg. of a root noun could be adapted to the 
adverbial interpr. with one further step (as he recognizes): ‘out of urgency’ > ‘urgently’. 

The next question is the application of the simile martitam nd prayukti and the 
morphological identity of the last word. To start with the latter, with most interpr. I take it 
as an instr. *-<7shortened in pause (or, with a more modern descrip., with loss of its final 
laryngeal in pause [and here before a vowel beginning the next hemistich]). But what 
does the hitching up of the Maruts have to do with Agni’s sacrificial performance? My 
assumption is that the simile is limited to qualifying the adverbial badhah ‘pressingly, 
urgently’. Since everything the Maruts do is precipitous, no doubt the yoking up of their 
horses is performed with the same urgency, to get on the road as soon as possible. Both 
Ge and Re push pré V yuj further than I think it should go -- to ‘impulsion, instigation’ 
(“wie auf Betreiben der Marut” and “a l’instigation des Marut” respectively), a sense that 
seems distant from the ‘yoke, hitch up’ sense of V yu. I also don’t see that the Maruts 
would be the ones to set Agni’s sacrificing in motion; they are not even associated with 
the dawn sacrifice and don’t have much to do with Agni. My “at the hitching up” reads as 
if it were a locative. Though that tr. was made for English parsing reasons, I might 
slightly alter it to “with the hitching up.” 

In pada d both Ge and Re (flg. Gr’s interpr.) take Aotraya as simply referring to 
the sacrifice (e.g., “zu unserem Opfer’”), but Aotrd- is elsewhere not the sacrifice, but the 
office of Hotar or the performance of the Hotar’s duties. My tr. (“turn [various gods] to 
the Hotar-work’’) makes it seem that those gods will perform that office, but, since Agni 
is the Hotar par excellence (see, e.g., pada a, also 2a, 6a), it must rather be that Agni is 
urged to cause the gods to turn towards his own performance of his duties. It might be 
clearer if the tr. read “toward my Hotar-work.” 


VI.11.2: The disposition of the elements in pada b is not entirely clear. In the publ. tr. I 
construe antar with mdrtyesu “(god) among men/mortals” and consider vidaétha an acc. of 
extent of time/occasion “through the rites.” Ge agrees with the first, but supplies a verb to 
govern vidathé sadhan “der ... die Opfer (zustande bringt),” on the basis of two passages 
containing this phrase (III.1.18, [1V.16.3 vidathani sadhan). J did not believe then that 
these two passages constituted sufficient formulaic support for supplying a form of 

V sadh, but now I’m more sympathetic to Ge’s view. But there are also other possibilities. 
In Agni passages antdris often in a lexeme with V/or V car. ‘go between’ -- usually 
between heaven and earth or men and gods. Flg. Old and Re, such a lexeme, with the 
verb of motion supplied, could be construed with vidatha: e.g., Re “(te mouvant) entre les 
participations-cultuelles.” And, if we take vidatha- in its occasional meaning of “(cosmic) 
divisions’, we can follow Thieme (Unters. 43) in his interpr. “zwischen den Verteilungen 
(Himmel, Luftraum, Erde) ist er, der Himmlische unter den Sterblichen.” Any of these is, 
in my opinion, possible, but I will stick with the publ. tr., as involving the least amount of 
extra manipulation. 
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Since véhnir asa is a fairly common locution (see passages assembled by Ge ad 
1.76.4), instr. as@ ‘with the mouth’ is not parallel to instr. juhva ‘with the tongue’, despite 
grammatical and semantic similarity. 


VI.11.3: There are several metrical problems in this vs. Pada c has the caesura after 3; 
there seems no way to remedy this, and the rest of the meter is fine. Pada a is rather more 
interesting: the Samhita text as given yields 10 syllables; there are two possible 
distractions: dhén(i)ya (HvN’s choice) and ¢(u)vé, but both produce the same bad cadence 
(- —— x). As Old points out (ZDMG 55.300 and Noten), if we distract neither of these 
choices, the vs. reads fine until the last word, with an opening of five and d/isdnda taking 
post-caesura position. (It is worth noting that dhiséna- is almost always immediately post- 
caesura, whether after an opening of 4 or of 5.) All that’s wanting to make a fine Tristubh 
line is a single light syllable preceding vast. Although I would not presume to supply 
such a syllable (nor does Old), it does seem preferable to allow for a rest here with 
syncopation, rather than to choose one of the two possible distractions that yield a bad 
cadence. 

The syntax and exact sense of the first hemistich are somewhat unclear. Ge and 
Re take the padas together, with diisdna as subj. both of vast and of the infin. ya4jadhyat 
(approx. “the Holy Place wishes to sacrifice in you ...”). I have two objections to this 
interpr.: 1) as Old (ZDMG 55.300) points out (sim. Re; see below), it is Agni who should 
be doing the sacrificing (though I.109.4, where dhisénd presses soma willingly [usadi], 
renders this objection less forceful); 2) the pr# beginning pada b suggests that there’s an 
intermediate verb form between vast and the infinitive or at least that there’s a subclausal 
break at the pada boundary. Re also notices the 2™ problem indirectly, suggesting in his 
n. an alternative tr. “elle veut (ceci): qu’(Agni) sacrifie en avant” (with the pra 
presumably represented by “en avant’). My publ. tr. reflects such an intermediate verb 
form, from a supplied form of V dha, with a form of ‘you’ also to be supplied — with the 
sense “to (put) (you) forward to sacrifice ...” For Vdha+ ydjadhyai see nearby VI.15.15 
mf tva dadhita rodasi yajadhyai “One should set you [=Agni] down, to sacrifice to the two 
world-halves.” The locution dhisdénd V dha is also quite common, aided by real or pseudo- 
etymological association; cf. II.31.13 ... dhisdéna... dhat, 111.56.6 dhisane ... dhah, 
IV .34.1 ... dhiséna ... ddhat, V1.19.2 ... dhiséna... dhat, V11.90.3 ... dhisdna dhati. 
However, I am now no longer sure that my objections to the standard tr. are strong 
enough to merit the additional complexity of my publ. interpr., and I am also disturbed by 
having to interpr. loc. ¢véas “in regard to you.” The next hymn contains a passage that 
strongly encourages construing tvéhere with yajadhyai “to sacrifice in you”: VI.12.2 4 
yasmin tvé ... yaksat. | would now alter the tr. here to “For even the wealthy Holy Place 
longs to sacrifice in you to the gods, to their races, for the singer” -- though I am still 
bothered by the pra. 

Another problem in this syntagm is deva# janma. Old (explicitly, ZDMG 55.300) 
and Ge (in tr.) take devan as a gen. pl., a form that could either represent the survival of a 
very archaic PIE gen. in *-6m or the truncation of the standard form devanam. I do not 
think this nec., subscribing to Re’s assertion (in n.) “devaf jénma ne comporte pas de 
désinence abrégée ou archaique, mais signifie «la génération (, a savoir) les dieux»,” with 
devan and jaénma as parallel acc. However, I now realize I cannot entirely gainsay the 
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other instances of devaf jénman-, which also favor a gen. pl. and now suggest an alt. tr. 
“*’.. sacrifice to the races of the gods.” 

In the second hemistich the referent of the subj., vépistho angirasam ... viprah is 
in question. Ge, flg. Say., suggests the current poet, and the presence of the singer in b 
(grnaté) might support this view. However, his superlative status among the Angirases 
makes it more likely that it is Agni. Cf. the similar expression in I.127.1 jyéstham 
angirasam vipra “(We call upon you), o inspired poet, as the oldest/most important of the 
Angirases,” as well as the fairly frequent use of éigirastama- ‘first/best of the Angirases’ 
for Agni (1.31.2, 75.2; VHI.23.10, 43.18, 44.8). If Agni is the referent, there has been a 
switch from 2" ps. reference (tvéin pada a) to 3™ ps. reference here, but this is hardly 
novel. See the next vs. (5). 

As disc. ad VI.3.6, I interpr. rebhda- not as ‘singer’, but as ‘hoarse/husky-voiced 
(singer)’, sometimes used of Agni, whose crackling is likened to singing. He is so 
identified nearby in VI.3.6, and the use of this adj. here is another piece of evidence that 
Agni is the referent of the subject in this hemistich. 

In d chanddh is taken by Gr as the sole example of suffix-accented thematic 
chandé- (not only in the RV but, acdg. to Whit, Rts., anywhere), beside chénda-. Gr 
glosses our form ‘singend, preisend’ and chaénda- as ‘glanzend, strahlend’; Ge, by 
contrast, takes it as an s-stem and dismisses the accent: “chandah doch wohl fiir 
chandah.” Pointing to the suggestive juxtaposition madhu chandah here, a near exact 
match for the PN madhuchandah, to whom the first ten hymns in the RV are ascribed 
(though the name doesn’t appear in the RV text), he tr. “seine stisse Weise.” Re follows 
suit (“le doux chant”), with the somewhat cryptic note “chandah «qui charme», comme 
chandah.” (Curiously, Old doesn’t comment.) Although I would like to be able to follow 
their interpr., with chandéh an anomalously accented neut. s-stem, rather than an -4-stem 
with Gr, I do not see any way to get the suffix accent redactionally or grammatically. My 
interpr. in the publ. tr. introduces complications, in order to avoid positing arbitrary 
accent shifts. I suggested that the form 7s an s-stem, derivationally related to neut. 
chandas- ‘rhythm, meter,’ showing the usual rightward accent shift of adjectival 
possessive derivatives to neut. s-stems -- hence ‘having rhythm’. I would have preferred 
that the form in the text were chandas (chanda in sandhi), describing Agni the poet, but it 
is not. I therefore suggested that it is either a neut. used adverbially (“rhythmically” as in 
the publ. tr.) or that it qualifies mddhu “rhythmic honey,” of the song. But as discussed ad 
V.52.12, VHI.7.36, and 1.92.6 I am now disturbed by the late distribution of the neut. s- 
stem chdndas-, which might call into question the existence of forms based on it deeply 
embedded in the core RV. I don’t quite know what to do and leave my unsatisfactory 
solution in place, at least for now. 


V1I.11.4: On svépaka- see comm. ad IV.3.2. 

Note the switch from 3™ ps. reference (pada a) to 2™ ps. (b). The 2™ ps. reference 
continues by default through the rest of the vs., though the publ. tr. appears to switch 
back to 3™ ps.: (“(anoint) him ...”) for Engl. convenience. 


VI.11.5: Old (ZDMG 55.301), fld. by Ge and Re, interprets vrfjéas a t-less 3“ sg. 
passive, rather than as the 1‘ sg. it appears to be. I do not see the necessity for this. The 
same VP is found in I.116.1 (... bérhir iva pra vrije), where the 1* ps. interpr. is 
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reinforced by the flg. pada containing the 1“ sg. act. ¢yarm/. Further, in the almost 
identical pada VII.2.4 pra vrfijate ndmasa barhir agnau, the med. 3" pl. vrfjate must be 
transitive with sg. bérhih as obj. The best support (see Old) for a pass. interpr. is that then 
all 4 padas in this vs. would begin with a passive (b: 4yamzi, c 4myaksi, d asray1), but in 
that case we might expect a form more parallel to the other three. Although V vj has no 
passive aorist attested, there are no morphological or phonological barriers to building 
* 4varji (cf. the very common 4sarji to V srj ‘discharge’). I confess I do not understand the 
sequence of tense, with pres. vii7éin the vad clause, followed by 3 main clause 
augmented aorists, but taking v7i/é as a passive does not solve this problem. 

I do not understand the semantic difference between sédman- and sédana-, if there 
is one. 


VI.11.6: As noted above, ad VI.10.2, the phrase agnibhir idhanah is found both there and 
in the next hymn, VI.12.6. It therefore seems unlikely that devébhih should be construed 
in this collocation, despite its apparent parallelism, and, with Ge and Re, I take it as an 
instr. of accomp. with dasasya. 

My interpr. of the simile in the 2" hemistich differs from the standard. Ge and Re 
assume that the comparandum for vijdnam ndis 4mhah. Given the adjacency of the two 
expressions, this is reasonable. Ge’s version, however, relies on a somewhat unlikely 
interpr. (insofar as we understand this root) of 4ti V sras as ‘abstreifen’ (strip off): “... 
mochten wir die Not wie einen Giirtel abstreifen,” and the notion of “stripping off” 
dmbhas- seems odd. Re’s “puissions nous ... glisser hors du défile-étroit comme (hors de) 
Vencerclement (ennemi)” does better with the verb, but requires viyéna- to have a 
particular negative sense not elsewhere met with (pace his citation of X.27.5). In the publ. 
tr. I take the simile with rayah .. vavasanah “clothing ourselves in riches,” comparing the 
wealth we wear with a girthband. For a very similar expression, cf. 1173.6 sém vivya 
indro vrjanam né bhima “Indra has enwrapped himself in earth, like a circlet,” with the 
same simile. Although the distance between rayah and the simile might speak against this 
interpr., it does work better semantically, and the parallel passage provides strong 
support. It does give me pause, however, that MLW is not convinced and thinks vijénam 
nd must be construed with 4mhah. 


VI.12 Agni 


VI.12.1: The ‘goad’ (tod#-) found in VI.6.6 reappears here, as well as in vs. 3. Thus, 3 of 
the 5 occurrences of this word in the RV are found in this Agni cycle. In VI.6.6 I argue 
that the referent of the “great goad” is the sun (see comm. ad loc., sim. [.150.1). Old 
(ZDMG 55.301, also Noten) thinks the sun is the referent in our passage as well, and, 
further, he construes the gen. f6dasya in pada b with socisd tatana in pada d, on the basis 
of V1.6.6 bhaniina ... todasya ... tatantha. Although the parallel is suggestive, the distance 
between the genitive and its supposed governing instr. in our passage seems too far, esp. 
since the 2"? hemistich begins ayém s4 “here is he” or “this one here,” a sequence that 
seems to open a new (though co-referential) clause. Moreover, in vs. 3 toda- seems to 
refer to or be compared to Agni himself, and so the internal evidence of the hymn favors 
a connection of the goad with Agni, not directly with the sun. I therefore follow Ge in 
taking todésya as dependent on raf, which also governs barhisah. It may be that rat... 
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todasya “ruler of the goad” is a phrase like siintih sahasah “son of strength” (see Ic), 
where “son of X” is tantamount to X. In the same way “ruler of the goad” may be the 
equivalent of “the goad” itself. Both the sun (“the great goad”) and Agni are goads 
because with their appearance at dawn they set the world in motion. Since Agni is often 
taken as an earthly form of the sun, sharing the same third party identity would not be 
surprising, with Agni being the lesser of the two by nature. 

For Agni as “ruler of the ritual grass,” see VIII.13.4=15.5 ... asya barhiso vi rajasi, 
though the subject there is Indra. 

I take yajadhyai as a predicated infinitive (sim. Ge, Re, Keydana [Inf., 171]). The 
VP rédasiV yaj is found elsewhere in this cycle: 11.4 yajasva rédasi, V1.15.15 ni tva 
dadhita rédasi yajadhyai, with the same infinitive. 


VI.12.2: On svapaka- ‘very clever’, also VI.11.4, see comm. ad IV.3.2. As noted there the 
Pp. analyses this sequence as sii 4paka-, though Ge and Re take it as a cmpd ‘having a 
lovely backside’. Kii (214), however, follows the Pp. analysis (also fld. by Gr), and tr. 
“von Ferne kommend” (as Gr does). I do not see how a derivation from 4pa()c- 
“‘facing/turned backward’ could yield such a sense, esp. in a non-ablatival formation, and, 
furthermore, Agni, the most present of gods, should not be “coming from afar.” 
Keydana’s “der du entfernt bist” lacks the ablatival element but still runs afoul of the 
other problems just noted. 

‘Heaven’ (dyaiif) is the performer of the sacrifice in Agni; the qualification 
sarvatata-iva “as if in its entirety, in its entirety as it were” is explained, reasonably, by 
Ge as meaning the gods collectively, with dyatih ‘heaven’ equivalent to “die Gotterwelt.” 
Re follows this interpr., suggesting that sarvatata is a variant of devatata. For all the gods 
performing such sacrifice, see, e.g., X.88.7 adduced by Ge. 

In tr. yajatra as ‘the means of sacrifice’ I am taking the -éra- instrument suffix 
seriously: Agni as the receptacle and recipient of the oblations is indeed the means to 
sacrifice. 

In the publ. tr. the phrase introduced by the em-dash “— you the very clever ...” 
contains only vocatives, though for ease of English they do not read as vocc. 

Jadmhas- is found independently only here, but also appears in the bahuvrthis 
Arsna-jamhas- (1.141.7) and raghupatma-jamhas- (in nearby V1.3.5). Though jamhas- has 
no direct cognates and at best a root connection to IE *ghengh ‘go’ (EWA s.v.), the 
cmpds occur in contexts that limit the semantic realm to birds (to which Agni is 
compared in both cases, as also here) and that point to a bird body part, pace Gr’s ‘Weg, 
Gang, Bahn’ -- wings, wing-feathers, or plumage. The question is what the point of 
comparison between the bird’s jémhas- and three-seated (trisadhastha-) Agni is, 1f in fact 
the simile is meant to further characterize that descriptor. Ge suggests that a bird 
alighting from flight appears to settle on his two wings and his tail-feathers (though 
MLW points out to me that, observationally, a bird appears to settle not on its two wings, 
but its two /egs). MLW then suggests that “maybe jémhas- means originally ‘stride’ and 
then the ‘striding parts/ locomoting parts’ and finally ‘the bottom parts’” which in a bird 
may be three. Re, by contrast, takes the simile separate from tr7sadhastha- and also 
interprets jémhas- as ‘enjambée’ (stride), though, as he explicitly admits, this involves 
“renouncing” the meaning ‘plumage’ that he ascribes to the same word in nearby VI.3.5, 
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because “on obtient un sens plus facile” (a very dangerous principle to apply to RVic 
lexicography!). 

With most, I take yayadhyar again as a predicated inf. “(you are) to sacrifice,” as 
in vs. 1. Kii (214) curiously interprets it as passive (“‘... sind die Opfergaben ... zu 
opfern”), though, as Keydana (174 n. 171) points out, the nom. “7sadhasthah is then left 
hanging. 


VI.12.3: The rel. cl. that begins this vs. cannot span the hemistich, since the verb that 
ends b, adyaut, is unaccented. There is the further problem, long noted (see Old ZDMG 
55.302), that the apparently easy application of the initial adj. téjistha to the next noun 
aratih is problematic, because arafi- is masc. (though both Thieme [Unters. 29] and Re 
are willing to allow a fem. here, and Old toys with this notion). In my view the rel. cl. 
consists only of the first two words, /éjistha yasya, with yasya of course referring to Agni. 
The rest of the hemistich is couched in the nominative, with descriptors most naturally 
applicable to Agni (like arat-, which generally has Agni as its referent), and so a 
syntactic shift must happen between the yaésya and the following nominatives. 

Therefore, a noun must be supplied with ¢éjistha in the rel. cl., as Old already 
suggested (ZDMG 55.302 n. 1). His candidates are ‘Glut’ or (in pl.) ‘Flammen’; Ge 
follows the former suggestion, supplying ‘apan/as in 11.23.14. In contrast I suggest 
‘course’. As we’ve seen, the Agni cycle of VI is tightly knit, and in VI.3.4 (a hymn with 
another connection to this one, disc. ad vs. 2) we find Hgmadm cid éma ... yasya “whose 
course is sharp ...” Of course, éman- is a neut. and cannot be supplied with fem. téjistha, 
but cf. 1.53.8 téjisthaya ... vartant, vartanf- generally means ‘course, track’, though in that 
particular passage I take it as ‘(wheel)edge’. In any case that fem. would fit here nicely 
and match the “sharp course” of VI.3.4. 

Note that both (-)rat and fod4- return from vs. 1. As discussed ad vs. 1, todé- now 
seems to apply directly to Agni. I take this word as part of the simile (so also Ge, Re), 
despite the right displacement of the simile particle, todo 4dhvan nd, for which I have no 
explanation. 

Hemistich-final adyaut echoes dyauh at the end of 2b. 

In c the first question is the meaning and root affiliation of the hapax dravita. 
Older interpr. ascribe it to Vdru ‘run’: Gr ‘Renner’, apparently (with some attenuation) 
Ge ‘Ausreisser’, while Re renders it as ‘fondeur’ (smelter), with, presumably, a 
developed sense of Vdru. However, the set character of the agent noun makes this 
problematic, and Hoffmann (MSS 10 [1957] 70 = Aufs. 420) convincingly connects it 
with his set root V dra ‘cut, reap’ -- an ascription that has been followed essentially by 
everyone since (e.g., EWA s.v. DRAV, Goto 1* K1., 138-39, Tichy Nom.Ag., 35, 285, 
Keydana Inf., 194 n. 18). The adj. characterizing this agent noun, adroghé-, is 
unexpected. It ordinarily means ‘undeceptive’ and qualifies speech (as in the bahuvrthi 
addrogha-vac-), but “undeceptive reaper” is puzzling. I pushed the adjective further than it 
should probably go, to ‘undisguised’, which, in conjunction with “mdn ‘in person’, may 
express that Agni’s role in cutting down plants is plainly evident to all. But the locution 
still seems awkward. Tichy’s ‘zuverlassig’ (trustworthy, reliable) mitigates some of this 
awkwardness and does not stray too far from the sense of the adj.; I would be inclined to 
emend my tr. to ‘trustworthy’. 
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In d avartra- is likewise a hapax. It appears to be a bahuvrithi built to vartra- 
(AV+) ‘dam, dike’; see Debr’s Nachtr. to AiG II.1 (p. 58). 


VI.12.4: The first hemistich is partly assembled from material also found elsewhere: the 
quite straightforward 2" pada is identical to VII.12.2b. The post-caesura portion of the 
first pada, etari nd stisaih, is also found at V.41.10, where the pre-caesura portion, grnité 
agnih “Agni is sung”, is functionally identical to our 2" pada (esp. agni stave “Agni is 
praised”). On efarTas a loc., see comm. ad V.41.10; note that this word is a partial 
anagram of 3a vanerat. 

In c note the insistent phonetic figure: dr(d)vanno vanvan krat(u)va na arva. 

The interpr. of pada d is difficult because of the highly unusual form jarayayz, 
which has been much discussed (see esp. Old ZDMG 55.302-3). Since the hemistich 
otherwise lacks a verb form, it is tempting to see a verb here. But the accent makes 
trouble because this is a main clause with no syntactic break evident before the word. 
Nonetheless, it is generally taken as a nonce aor. passive and quite possibly a punning 
one: as a denom. to /ard- ‘wooer, lover’ (hence ‘become a wooer’) and as a pass. built to 
the caus. jardyati (/ jardyati) ‘awaken’. The pun is most clearly expressed in Ge’s tr. “wie 
der Vater des Usas zum Buhlen ward, so wurde er durch die Opfer erweckt”; he takes it 
as referring to the myth of incest of Heaven, also signalled by the phrase usrah pitéva 
“like the father of Dawn.” Although I am always game (perhaps too game) to see puns 
everywhere in the RV, I am dubious about the one suggested here. For one thing the 
somewhat anomalous stem usdr-/usr- is never used for personified Dawn, but only for the 
temporal dawn. (For supposed voc. usarin 1.49.4 see comm. ad loc. and Lundquist 2014.) 
It seems unlikely that the stem typed for the goddess, usds-, would not be used in this 
myth where her identity is so very crucial. Moreover, I rather doubt that usrah here is a 
gen. sg. with pitéva. Not only is the simile particle wrongly placed (though this is not 
rare), but usrés is almost always an acc. pl., which can express extent of time (e.g., 
VII.15.8). The solution I favor for jarayayiis one also mentioned by Old, stemming from 
Ludwig, and endorsed by Debrunner in the Nachtr. to AiG I [p. 163] -- that it belong to a 
gerundive stem jarayay(i)ya- ‘to be awakened’ and the expected nom. sg. *jarayay(i)yah 
lost its final syllable by haplology before yajfash, not surprisingly in this y(a)-rich 
environment. This gerundive is predicated and serves in lieu of a finite verb. For a 
similarly formed predicated gerundive, see nearby trayayay(i)yah at V1.2.7. 


VI.12.5: With téksatwe can supply vand on the basis of I.127.4, as noticed by the 
standard comm. 

rna- is otherwise neut., meaning ‘debt’ (Gr’s supposed fem. main X.127.7 is 
actually a neut. pl.). I am inclined to assume that this masc. nom. sg. is a nonce 
application. But see the cmpd. rma-cyuit- ‘shaking the debtor’ in VI.61.1, in which I also 
interpr. sma- as masc. and animate. I would now suggest that the masc. may have been 
extracted from the privative bahuvrithi anrnd- ‘without debt’, which, though not found in 
the RV (perhaps because it belongs to the technical legal register), is reasonably well 
established in the AV. 

The last word of the vs., raf, seems to reprise the similarly pada-final ratin 1a and 
vanerat in 3a, but because it is unaccented, it must be a verb form belonging to V raj ‘go 
straight’. 
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VI.12.6: In the first pada as transmitted (metrically faulty), there is a hapax nidaya(h) 
supposed built to a fem. mida- ‘scorn’. There is no verb to govern this word, so “protect” 
vel sim. must be supplied. Ge adduces nearby VI.14.5 nid@h ... urusyati, while Gr 
suggests II.34.15 nido muficatha. lam now somewhat more sympathetic to these 
makeshifts than I was when I produced the publ. tr., but the fact remains that protection 
from scorn would be rather intrusive in the passage, in a hymn that focuses almost 
exclusively on Agni’s travel and speed. In the publ. tr. I suggest a different analysis of the 
sequence, which I still favor: arvann id *4yah, resegmenting the Pp. analysis and taking 
aya(h) to 4 V ya ‘drive here’. This requires an alteration of the Samhita text by accenting 
ayah. The posited verb form could be an impf., injunc., or subj. to the root pres. to this 
root, or an indic. or injunc. to the s-aorist. Since no other such forms occur 
unambiguously in the RV, it could have been reanalyzed and lost accent. For a possibly 
similar form see ya(h) in V.33.2 and comm. ad loc. Although the particle 7d would be 
slightly oddly positioned after a voc., it is fairly regular in pre-verbal position when the 
verb is final in its pada (e.g., in this mandala VI.19.13 satroh-satror uttara it syama, 42.3 
dhrsat tém-tam id ésate, 45.7 y6 grnatam fd asitha). Note also the phonetic figure closing 
a and b: nidaya(h}t ... idhanaf#, which would be stronger if the first was ‘daya(h). 


VI.13 Agni 


VI.13.1: The voc. agne was omitted from the publ. tr. 

Although srusti can represent nom. sg. srustih and is so taken by Ge, Re (and 
seriously entertained by Old), I accept the traditional analysis as instr. sg. (allowed by Ge 
inn. 1c); elsewhere the instr. sg. form is almost always pada-initial as here, whereas the 
rare nom. sg. never is. The point seems to be that Agni listens to us attentively and 
subsequently metes out rewards. 


VI.13.2: As usual, the form iséis subject to multiple possible analyses, but most interpr. 
opt for a dat. of /s- ‘refreshment’, as do I. With most (but not Old), I split pada a into two 
nominal clauses, based on the apparently clause-initial sequence 4 A/after the caesura. 
The enclitic nah must of course belong properly to the 1* clause, though it can be 
understood with the 2" as well. 

In pada b, the referent in the simile qualified as parijma ‘encompassing’ has been 
variously identified: Ge (sim. Lii) Vayu, Re the sun or Agni solaire, Gr Agni himself. By 
contrast, I supply ‘household’ (géya-), on the basis of nearby VI.2.8, where Agni is said 
to be parijmeva ... géyah “encompassing like a household” (on which see comm. ad loc.). 
This simile would play on Agni’s well-known connection to the domestic sphere. The 
point of comparison is that the household is the unit that controls the wealth of its 
members. I supply “over treasure” on the basis of r@fnam in pada a; Ksayasiin b needs a 
gen. complement to parallel the simile in c: mtro nd brhaté rtasya. 3 


VI.13.3: The anomalous root pres. bharti (otherwise found only at I.173.6) here 
immediately precedes v4jam and therefore evokes the poet of this mandala, Bharadvaja. 
As is remarked elsewhere in the comm. to VI (passim), there is much play with this 
name. Here it is possible that the nonce athematic form bAarti was substituted for a 
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thematic injunctive bharad because the latter produces a bad cadence. This does not 
account for bAdrt/in 1.173.6, but Iam way of ascribing deep archaism to bhdrti (as is 
often done; see, e.g., A. Willi, Origins of the Greek Verb, 177, 197). 


VI.13.4: The sequence vedyanat is emended by Old (ZDMG 55.304 and Noten) to 
védyanat with two accents (that is, underlying védya or védr‘with the altar’ + d4nat). He 
convincingly adduces nearby VI.1.10 véd7 sino sahaso girbhir ukthaih, identical to our 
pada a save for the first word. See comm. ad loc. The standard interpr. read vedya (Ge, 
Re, Lub, etc.) with the Pp and render as ‘with wisdom’ vel sim. It’s worth noting that 
vedya- is otherwise only plural, an argument about ascribing our sg. form to that stem. 

With Ge I think préti varam should be construed together, even though the 
standard expression is prati varam (II.11.21, etc.). Re suggests a haplology from *prati 
varam varam, but this seems unnecessarily complex. I consider varam from * varama 
minor metrical adjustment to fit a Tristubh cadence. And see immed. below for another 
possible lengthening. 

Ge takes dhanya- as ‘grain’, a deriv. of dhané- ‘id.’. Certainly the other 
occurrence of dhanya- does have this meaning (V.53.13; cf. also dhanyakrt- X.94.13), but 
here a deriv. of dhdna- ‘wealth’ makes more sense (see Re’s ‘richesse’). Old suggests 
emending to dhényam, which exists in this meaning, but I don’t see the need for this. 
Why not simply take it as a (nonce) - ya-suffixed vrddhi deriv. of dhdna- (on such 
formations see AiG II.2.834ff.), since vrddhi derivatives are fairly prominent in this 
hymn (sauibhagani la, sausravasa Sa)? 


VI.13.5: Despite their distance from each other, the two datives nfbhyah ... pusyase seem 
to form a de facto infinitive phrase: “for men to thrive” -- although it is certainly possible 
to construe them as separate datives with dhah “establish (goods) for men, (goods) for 
thriving.” 

I supply ‘goods’ with the neut. pl. adjectives sausravasa suvira, on the basis of 
vasavyaih, the last word of the preceding vs. (sim., Re “[choses]’’). It would also be 
possible, with Ge, to take sausravasé as a substantive: “Diese Ruhmesherrlichkeiten.” Cf. 
also Thieme (Fremdl., 47). 

On first encounter the sentiment of cd is unsettling. What the text seems to say -- 
and what I think it does say -- is that Agni provides good things for the archetypal pair of 
inimical creatures, the wolf ( vrka-) and the stranger (ar/-). (For the pairing, see, e.g., 
nearby VI.15.3, where Agni is asked to keep us free of them.) It seems even worse that 
what Agni provides in our vs. is “an abundance of livestock” (bhdri pasvah, cf. nearby 
VI.1.12) that becomes vayas- (‘vigor, vital energy’) for those creatures: in other words he 
deprives human communities of their domestic livestock in order to feed hungry wild 
beasts and outlaws. There have been two basic responses to this apparent breach of the 
divine/human compact. Acdg. to Old (ZDMG 55.305), since Agni provides even for the 
wolf and so on, he should most definitely provide at least as much for us. Ge more or less 
follows this interpr. (see n. 5d), as do I. It is supported by a similar passage in an ASvin 
hymn, VII.68.8 (also adduced by Ge) vrkaya cid jésamanaya saktam “Do as you are able, 
even on behalf of a wolf that is worn out.” Note the crd, which is unfortunately missing in 
our passage. (Cf. also VI.45.2 avipré cid vadyo dadhat “placing vitality even in the 
uninspired,” with the VP véyah V dh@as here and a cid.) By contrast, Thieme (FremdL., 
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47), fld. by Re, interprets the dat. phrase vrkayardye jasuraye not as a dative of benefit, 
but of malefit, as it were: “...wenn du gross machst die Lebenskraft des Viehs durch 
deine Stark fiir den (i.e. zur Verteidigung gegen den) Wolf, den Fremdling, der 
verschmachtet.” The slipperiness of glossing “for” as “for defense against” seems 
unacceptable to me, a clear instance of allowing our contextual expectations to trample 
the grammar. Th also severs the little formula bhai pasvah (found in nearby VI.1.12, as 
already noted, as well as HI.54.15), taking the gen. pasvah with vayah (“die Lebenskraft 
des Viehs”) and bhdrias part of a phrasal verb with krnds/ (“wenn du gross machst”). 
Re’s interpr. basically follows Th’s, with some curlicues of its own. 

Although Th/Re produce a more acceptable sense, they do so at the expense of the 
clarity of the grammar, which is supported by a number of parallel passages. I think we 
must accept that Agni is providing for these undesirables. It might be worthwhile to 
speculate about what the real world analogue might be. Here I suggest (with no certainty 
at all) that this might be a forest fire. MBh I.217—19 depicts the horrific burning of the 
Khandava Forest, in which most of the animal denizens of the forest were killed in the 
conflagration and those that tried to escape were cut down by men stationed at the 
perimeter. Although in the MBh account there is no difference between prey animals and 
their prey -- they all perish -- it does suggest an analogue, that wolves and outlaw men 
might capitalize on the panic roused by a forest fire to capture easy pickings. An internet 
search turns up a passage in J. F. Bendell, “Effect of Fire on Birds and Mammals” (in 
Fire and Ecosystems, ed. T. T. Kozlowski, 1974), 75: “many birds and mammals are 
attracted by fires, probably to feed upon prey driven from their homes. Komarek (1969) 
mentioned species of birds in Australia, Africa, and North America that come to and hunt 
in front of fires.” 

On the meter of d see Old ZDMG 55.305 and Noten. 


VI.13.6: Both Ge and Re separate padas a and b, and Ge’s tr. seems at least potentially to 
take the subj. of a, vadma, as non-coreferntial with Agni (“Ein Redner ... (werde) uns ... 
zuteil”’), but since vadmén- occurs only here and in nearby VI.4.4, where it definitely 
refers to Agni, I do not see the point. 

A factor influencing the Ge/Re separation of the padas may be the apparent 
presence of enclitic nah in both padas: ... no vihaya(h}t / ... no dal. However, the 
second naf should almost certainly be read as the final syllable of the preceding vajz, thus 
* vayinah, acc. pl. of vajin-, a possibility floated by Ge in n. 6b. Note only does this 
reading eliminate the pleonastic enclitic, but it also eliminates the only supposed neut. 
nom./acc. sg. to vajin-, which would be required to modify neut. tokam (e.g., Ge 
“siegestekronten leiblichen Samen’’). A change is only required in the Pp.; the Samhita 
text is undisturbed. An asterisk should be inserted in the publ. tr. before “prize-winning.” 

The seemingly late position of naf in pada a, before the final word vihayah, 1s 
actually not so late after all: it can count as (modified) Wackernagel’s position, after an 
accented initial word ( vadmé) followed by the phrasal vocative sino sahasah. 


VI.14 Agni 


VI.14.1: This vs. is beset with small difficulties, which add up. To begin with, what 
should be done with divah in the first pada? Since the first hemistich has only a single 
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expressed verb, jujdsa, the question is whether both diivah ‘friendship’ and dhivam 
‘insight’ are objects of this verb. Re (flg. Gonda) takes the two nouns as appositional and 
both objects of jujdsa: “Le mortel qui a-toujours gouté en Agni le privilége (de) la vision- 
poétique,” but this depends on his particular interpr. of di/vas- and, even with that, 
doesn’t make a lot of sense to me. Ge in his n. lab calls juj6sa a Zeugma, which I think 
ought to mean that both nouns are its object, with slightly different senses of the verb -- 
but in fact he supplies a separate verb with dtivah: “Welcher Sterblicher Agni die 
schuldige Achtung (erweist) und mit seinen Gedanken gern (seiner) gedenkt.” Since he 
seems to take dhivam jujosa as a phrasal verb “gern (seiner) gedenkt” [think well of him, 
vel sim.], he may be using Zeugma in a different sense (unless he’s taking “erweist” as a 
different sense of jujdsa). But I do not see submerging the distinct sense of V jus ‘taste, 
enjoy’ into an anodyne idiom with dh7-, ‘think well of’, and I don’t see how he could get 
that out of the two words that go into it. In the publ. tr. my solution to the diivah problem 
was to supply a form of Vdhdas in IV.8.6 (also adduced by Ge), 1.4.5, VII.20.6, all with 
acc. dtivas- + LOC, as here. It would also be possible to supply a form of V dr, as in 
IIl.16.4, [1V.2.9, VHI.31.9 with the same complements. However, the two hymns 
following this one each contain a form of V van ‘win’ with dtfvas- as obj.: VI.15.6, 16.18, 
and I would therefore change my tr. to “(has won/wins) friendship in/by Agni.” 

In the second pada we encounter two closely related stems: the root noun dh# as 
object of jujdsa and the instr. dhitibhih to the -t-stem to the same root, and some 
distinction must be meant. In my opinion, dh/é/-, esp. in the plural, are generally the 
insightful thoughts of the human poet, whereas df/- can be the insight that gods bestow 
on that very poet and that gives rise to his dhit/-, and those two values are found in our 
passage: the poet savors the dhr that Agni provides him, which is manifested in the 
poet’s dhitr-. 

The second hemistich presents more problems, beginning with the first word: 
bhasan is analyzed by the Pp. as bhdasat, hence as a finite verb form -- either an injunc. to 
a thematic stem bhdsa- (so Gr, Macd VGS, tentatively Whitney Rts) or the subjunctive to 
a root aor. (so Goto, 1° K1, 82; also EWA s.v. BHAS'). This is not impossible, but I take 
the underlying form to be the same as the sandhi form, bhdsan, and, with Old (ZDMG 
55.305—6, Noten), identify it as a act. part. nom. sg. masc. The question is to what stem. 
Although as just noted, the older authorities posit a them. pres. bhdsa-, in fact the other 
two forms to this putative stem, bhdsat V1.3.4 and bhasdthas V1.59.4, are more likely root 
aor. subjunctives (see Goto ref. above and my comm. ad locc.) Of course, a root aor. 
participle should technically be *psén, but one wonders how long that would last. In any 
case, taking it as a finite form would not appreciably change the meaning of the 
hemistich; in that case I would alter the tr. to “he will chew it now; he should ...” 

The pada-medial sequence X nui sé pra is somewhat puzzling, since both sé and 
pra seem out of place. Gr takes pré with bhdasan, but I think it goes more naturally with 
vurita, though in either case the position of the preverb is odd. I’m also not sure what, if 
anything, the retroflection of sé after ni is telling us. I have found no other examples of 
this sequence, though cf. VIII.27.18 with ... péro ni sé, without retroflection. 

The next question is what V bhas ‘bite, chew’ is doing in this context. Ge tr. “der 
soll zuerst den Mund auftun,” remarking in his n. Ic that it means something like ‘yawn, 
gape’ -- but he doesn’t explain what this means in context. Both Old and Re supply 
“enemies” as obj. (e.g., Old “... mdge (seine Feinde) zermalmend”’); this makes 
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somewhat more sense, esp. given the hostile sentiments later in the hymn. But I think it 
can be better integrated into the context of the vs. in which it’s found. The vs. has a 
sequence of verbs V jus ‘taste, savor, enjoy’ -- V bhas ‘bite, chew’ -- ésam V vr ‘choose (as) 
refreshment / nourishment’, all centering on eating. In my view they all take the same 
object, dhivam, and all metaphorically refer to the mortal poet’s eating the insight that 
Agni has conferred on him -- that is, consuming it and turning it into his own substance. 
It is a striking image. 


VI.14.3: As discussed ad IV.48.1 and VI.1.5, I take the phrase rayo aryah “the riches of 
the stranger” here and in IV.48.1 (cf. also VI.47.9; also arydah ... rayihin V1.20.1) and the 
phrase raya ubhdyaso jénanam “both the riches of the peoples” in VI.1.5 as referring 
metaphorically to people, as the most valuable resource of a society. In our passage there 
are three different parallel designations for these same people: “the clans of Manu” 
(méanuso visah) understood from the last pada of the previous vs. (2d), “the riches of the 
Arya” (pada b), and “the Ayus” (ayavah in c). To make matters more complex, these 
people are not only contending among themselves -- that is, divided and engaging in 
internal conflict -- but are also fighting united against common enemies, namely the 
Dasyu (désyum) and one without commandment (avratdm), as was already seen by Ge (n. 
3). This is the usual “fission and fusion” model of Rigvedic society, as discussed at 
length by Proferes (2007, esp. Chap. 2). The internal conflict is expressed in the first 
hemistich by the reciprocal verb spardhante ‘they contend with each other’, while the 
second hemistich concerns their joint enterprises, expressed by the participles “irvantah 
‘overcoming’ and siksantah ‘seeking to vanquish’. 


VI.14.4: The hero whom Agni bestows here is the concrete realization of the help (4vas-) 
sought in vss. | and 3. 

The standard interpr. (though not Gr) construe sévasah with bhiya “with fear of 
his vast power.” This is certainly possible, but a construction with samcdks/ seems 
equally possible and the adjacency of the two words (though across a pada boundary) 
very weakly supports my interpr. 


VI.14.5: By my interpr. rayih here has the same metaphorical sense as réyah in 3, namely 
manpower, or perhaps more narrowly the hero given by Agni in 4. Both Ge and Re take 
sahava ‘victorious’ as an epithet of Agni, despite the hemistich boundary. This is 
presumably because the adj. is felt to be more appropriate for an animate being than for 
wealth -- but this problem disappears if we take wealth figuratively for manpower. (They 
may also unconsciously take the 2"! position of yésya in c as an indication that the rel. cl. 
begins there, though of course they regularly interpret 2" position relatives correctly.) 
The repeated adj. @vrtahis also better applied to an animate being (4x of Indra, once 
[oddly] of barhis), and it must belong to the rel. cl. 


VI.15 Agni 


VI.15.1: On rijase see comm. ad IV.8.1. A tr. “aim at/towards” would be more 
transparent here. 
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The problematic pada here is c: divah, kac cid, and 2 are difficult to construe and 
interpret. Ge takes the first as referring to ‘day’ rather than ‘heaven’ and makes it 
dependent on kdc cid: “zu jeglicher Zeit des Tages,” but divahis far more often ‘heaven’ 
than ‘day’ (the latter sense usually confined to use with “7r 4 and a few temporal 
adverbs). Re takes divéh as an abl. of ‘heaven’ (“Il s’avance du ciel’’), and he takes the 
kac cid adverbially with jénusa ... sticih (“pur de toute maniére quant a la naissance,” 
where the indefinite sense of kdc cidhas been replaced by a totalizing one). In the publ. 
tr. | agree with Re in taking divah as ablative of ‘heaven’, construing it with distant 4, and 
supply ‘food’ with kac cid. But I now don’t think this makes much sense. I will suggest 
an alternative that makes more sense, but that doesn’t solve all the difficulties and 
requires some special pleading. 

First I'd observe that the word order in this pada seems particularly contorted. I 
ascribe this to the position of janiisa: this instr. occurs 20 times in the RV and it always 
occurs immediately after the caesura, whatever its function in the clause. In this particular 
case, it is generally agreed that januisa should be construed with sticih (see Ge’s n. Ic), 
despite the intervening material. I’d argue that the need to plunk down /aniisa smack in 
the middle of the pada has disrupted the constituencies of the rest of the pada as well. 
Therefore, we cannot use word order and adjacency as reliable guides here (even less so 
than in the rest of the RV). 

Now, let’s start with the verb vétz, which opens the pada, and with the observation 
that the poet of this hymn is supposed to be Vitahavya, who is in fact mentioned in both 
the other vss. of the trca (2c, 3d). If we decompose this cmpd. name we can make a 
putative havydm ‘oblation’ the object of véti (cf. 1.74.4 vési havyanr, sim. III.53.1, 
V1.60.15, etc.; for similar gapping in this hymn, see 14b), which can be qualified by kac 
cid. “he pursues any (oblation) whatever.” I further suggest that divah should be 
construed with 4, as in my publ. interpr., but that here # means ‘all the way to X’, rather 
than ‘from X here’. Although in the ‘all the way to’ sense, 2normally precedes the 
ablative (see Gr, s.v. 4), as already noted, the word order in this pada seems particularly 
scrambled, and, in any case, 4 often follows an acc. in the ‘to’ sense. I would therefore 
now substitute the tr. “Just he, blazing from birth, pursues any oblation whatever all the 
way to heaven.” This would be a description of the flames rising up towards heaven as 
they carry the oblation up to the gods. 

The next pada is implicitly contrastive: although the flames of the ritual fire 
actively reach for heaven in pada c, the fire itself, just kindled, starts by burning the 
kindling sticks, which are immovable as opposed to the oblation later poured into the fire. 

The cadence of d is bad. 


VI.15.2—3: In accord with the standard interpr., in the publ. tr. I take vitd-havya- in 2c and 
3d as a PN, which the Anukr. also provides as the name of the poet of this hymn. But 
since in VI.19.3 the cmpd is an adj. modifying Sudas (‘whose oblation is pursued’), I 
now think it likely that the same adjectival value should be slotted in here as well: “well 
pleased in the one whose oblations is pursued” and “for the one whose oblation is 
pursued.” See also disc. of vit-hotra- ad II.38.1. The Anukr. ascription was transparently 
plucked from these two vss. 
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VI.15.2: The first hemistich treats Agni in the accusative, so that no grammatical person 
needs to be expressed. It therefore appears to continue the 3™ ps. of vs. 1, but modulates 
to the 2" ps. reference of cd. 


VI.15.4: As noted in the publ. intro., this initial vs. of the 2"! trca is a variant on the 1*' 
hemistich of the 1* trea: in their first padas an opening of 5 ending in vo is followed by 
Atithim, the end of the 2" pada of vs. 1, rijase gird, is reprised by 4cd ... suvrktibhih, ... 
riyjase. 


VI.15.5: In b both Ge and Re take usésah as a nom. pl. rather than a gen. sg. as I do (e.g., 
“commes les aurores avec leur rayon”). Either would work contextually. However, in 
IV.1.17 in the phrase uséso bhantih (like our usdso né bhaniina), usasah has to be gen. sg. 
and Ge so interprets it there. 

In c and d I take the crucial terms with double reference, in both simile and frame. 
In c this term is the pres. part. “drvam: in the frame it refers to Agni and is construed with 
loc. yaman “going in triumph on his course”; in the simile it is construed with loc. rane 
“like the victor in the battle.” The battle with (lit. of) EtaSa is a reference to the conflict 
between Indra and the Sun involving the Sun’s horse Etasa in some unfortunately 
puzzling way. To make this clear, “battle over EtaSa would be a better rendering, as 
MLW points out to me. A further resonance of this phrase féirvan nd yaman is the PN 
Turvayana found several times in the RV, incl. nearby VI.18.13. 

niin c seems to have no function and is curiously positioned, though it might be 
noted that there’s a minority position of mu/ni, penultimate in the pada, and this is fairly 
common in VI. 

As for d, the standard interpr. (Old ZDMG 313 + Noten, Ge, Re) take the part. 
tatrsanah only with the simile; this requires supplying an elaborate verbal predicate 
(“goes to water’) that is not found in the Sanskrit; cf., e.g., Old “er der herbei (eilt) wie 
im Sonnenbrand der Durstende (zum Wasser eilt).”” I again think that the participle 
applies in both simile and frame: in the simile it refers to someone becoming thirsty in the 
(sun’s) heat, whereas in the frame it refers to Agni “thirsting” for oblations. This 
participle is used unambiguously of Agni elsewhere (1.31.7, II.4.6) in describing his 
voracious appetite for fuel. 

In a clever poetic trick the sun is referred to indirectly in both c (his horse Etasa) 
and d (his heat: gArnd-). 


VI.15.6: The locatival inf. grnisdni occurs only here and in VIII.12.19. Curiously, in both 
passages it is construed with amreditas: here priyaém-priyam ... 4tithim (matching agnim- 
agmim in pada a), in VIII.12.19 devam-devam ... indram-indram. | don’t quite know what 
to do with this fact. Keydana (p. 178) takes it as a “Matrixinfinitiv” functionally 
equivalent to an imperative, pointing to impv. duvasyata in pada a. However, it would 
also be possible to interpret it as I do, with duvasyata the main verb of both padas and the 
infinitive an adverbial adjunct to both padas. I would change the tr. of the amreditas, 
however, to one more in harmony with that in VIII.12.19: “Time after time do friendly 
service to the fire with a kindling stick, time after time to your dear guest, in hymning 
(him).” 
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The morphology of grniséniis of course unusual, though it belong with the small 
group of RV -san-/locatival infinitives, some of which (cf. esp. upastrniséni, which, 
however, I now consider to be based on grnisénr, see comm. ad VI.44.6) are built to 
already derived verbal stems (see AiG II.2.924—25). In this passage it phonologically 
echoes ghrné and tatrsanéh in the preceding vs. (5d), and in the next vs. (which also 
belongs to the next trea) pada-final grne, which is also of course etymologically related. 


VI.15.7: This vs. begins a new trca, but seems like a mish-mash of the vss. that precede 
it. The 1“ pada, sémiddham agnim samidha gira grne, telescopes vs. 6: agnim-agnim ... 
samidha (a), grniséni (b), girbhih (c). It also contains two etymological figures 
(sémiddham ... samidhaé and gira grne). The next pada, sticim pavakém puro adhvaré 
dhruvam, is more eclectic in its sources: Sticih (1c), pavakaya (Sa), svadhvardm (4b); 
pada-final dhruvdm has no direct correspondent, but resonates with both diivah (pada- 
final in 6e) and adriitham, which ends the next pada (7c). The first two words of pada c, 
vipram hotaram have correspondents in 4c and b respectively. Only pada d breaks 
significantly new ground. 


VI.15.9: The publ. tr. fails to tr. duté devanam. The tr. should be emended to “... as 
messenger of the gods, you speed ...” 

The lexeme viv bhds occurs only here and I.112.4 until Epic, and it is not entirely 
clear what it means here. “Seeking manifestation” of the publ. tr. depends on the usage of 
rare viv bhu, which can mean ‘become manifest’; an example is found (at least by my 
lights) in vs. 14. But it might have the less marked meaning “becoming conspicuous, 
distinguished’ or “becoming extended/extensive’. In any case it picks up vibAuim, which 
opens the last pada of the preceding vs. Note also the polarized preverbs viand sém at 
opposite ends of the hemistich. 

The Pp. takes ubhdyani as acc. pl. masc. ubhdyan (so also Gr), but as Old suggests 
(ZDMG 55.313, Noten), it could be neut. pl. ubAdya with nasalization in hiatus, and a 
neut. pl. construed with vrata is an attractive choice here. The phrase ubhéya(ni) anu 
vrata “following both (kinds of) commandments” would of course refer to those of gods 
and men, who were mentioned in 8c. 


VI.15.10: This vs. is rhetorically pleasing, though unremarkable in content. It opens with 
three cmpds with su- as first member, all in the realm of appearance (at least as I interpret 
the sequence) supratikam sudfsam s(u)vaficam. The next pada juxtaposes a negated form 
of the pf. part. of V vid with a comparative built to the same stem (though different 
allomorph), ¢vidvamso vidistaram, picked up by a third form to this participle, vidvan, at 
the end of the next pada -- which itself participates in an alliterative sequence visva 
vayunam vidvan. 

svanic- of course patterns and inflects with the -afc- stems, generally built to 
preverbs/adverbs in the meaning of ‘directed’ (e.g., uidafic- ‘directed upward’), and in 2 
of its 6 occurrences (IV.6.9, VII.56.16) the context favors the sense ‘well-directed’ 
(VI.58.4 is unclear). But here, as well as in similar adjectival sequences in VII.10.3 and 
in [X.73.7, it appears with words referring to seeing or appearance, and I suggest that this 
usage preserves a semantic relic of the ‘eye’ word (*/3ek*) that, according to most, is one 
contributor to the blend that produces the hybrid suffix -afic- (see, e.g., AiG III.230). I 
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therefore render it in these contexts as ‘of lovely outlook’ (contra Ge’s ‘sch6n von ... 
Bewegung’). Re’s ‘de belle allure’ avoids the directional sense and may reflect an 
analysis similar to mine, but he does not comment. A zero-grade of the ‘eye’ word is also 
buried in pratika-, also found in our sequence (suprdatika-), and in a4nika, which 
contributes svanika- in 16a (for both see EWA s.vv.). 

Although pada-final vidvan is generally used absolutely, here it must take an 
object, vaylinani. 

The clear s-aor. subj. yaksatin c invites a subjunctive reading of vocatin the next 
pada, though it is of course injunctive. Nonetheless, modal readings are quite common for 
this stem. 


VI.15.11: This vs. is unusually conjunction-heavy, with ufdin pada a (conjoining clauses) 
and in d (conjoining nouns), and va 3x in c. In fact there at first appear to be more va’s 
than there are constituents to conjoin: yajfdsya va nisitim va-uditim va. However, Klein 
(DGRV II.195) plausibly explains the first va as sentential (I would prefer the term 
‘clausal’ in this case), connecting pada b with its relative clause yah ... anat ... with its 
continuation in pada c. The other two va’s are subclausal, conjoining the two -“#-stem 
action noun phrases, nisitim va-uditim va, both of which govern the gen. yajfdsya, the 
constituency being interrupted by the clausal vain Wackernagel’s position. 

In c I assume that the verb is a gapped repetition of dnat. Klein tr. the skeleton of 
be as “who has attained ... or (has brought about) ...,” so I assume he thinks c has a 
different underlying verb from b. But the full VP nésitim ... anatin nearby VI1.13.4, as 
well as VI.2.5 nisitim ... nasatalso in this Agni cycle, establish this as a ritual idiom. 

Note the complementary preverbs n/‘down’ and vd ‘up’ in the conjoined nisitim 
... Uditim. The latter word is not otherwise used as a ritual term; in all its other 
occurrences it is a loc. and refers to the rising of the sun. Here it seems to refer to the 
outcome or the progress of the sacrifice, though it could be more narrowly used for the 
“rising up” of the fire when it is kindled. This is probably the better interpr. because in 2 
of the 4 occurrences of nis7tr-, VI.2.5 and VIII.19.14, it is implicitly use of the fire. 


VI.15.12: The problematic pada here is c. The initial sém in both c and d and the fact that 
d otherwise contains only a phrase in the nominative invite us to assume that c and d have 
the same structure and that we should supply the verb abhy étu from c for d, as well as, 
quite possibly, tva. But though the NP in d, “thousandfold desirable wealth,” is 
something we would quite naturally invite to “come to you entirely,” the general 
assumption is that dhvasmanvat, whether it modifies pathah ‘fold’ (Gr, Re) or not (Old, 
Ge), refers to something undesirable -- e.g., Old’s (ZDMG 55.313) tentative “was voll 
von Zerfall [decay] ist.” It is therefore uncomfortable to invite it to come anywhere near 
Agni or us. Certainly both occurrences of its base dhvasmén- (IV .6.6, VIII.66.15) are in 
fact in negative contexts. But the substance itself, smoke, is semantically neutral, and in 
this ritual context something ‘possessing smoke’ can be positive: the oblation as it is 
poured into the fire will be surrounded by smoke, and, by one model of the sacrifice, it 
will go to the gods in Agni’s smoke as that smoke rises to heaven. I therefore supply 
havyam here (found in this trca in 10d), and take tva and pathah as two sequential 
accusatives of goal. Agni is the first destination of the smoke-wrapped oblation, which 
must be poured into the fire, but it then goes to “the fold (of the gods)” for their 
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consumption -- devéndm is a standard dependent gen. with pathah (esp. in Apri hymns, 
11.3.9, II.8.9, etc.). 


VI.15.13: Pada b is nicely configured: visva veda anima jatavedah. The first two and the 
last two words alliterate. The final word, the epithet jat@vedas-, is immediately preceded 
by two independent words etymologically related to its two members (in reverse order): 
veda to - vedah, jénimd to jata-. (Of course, -vedas- may ultimately derive from V vid 
‘find, possess’, but at least folk-etymologically it belongs with V vid ‘know’.) And visva 
veda evokes the cmpd visva-vedas-, a parallel formation to jaté-vedas-. Nothing profound 
here, but a pleasing way to deploy four words. 


VI.15.14: The first pada is a 13-syllable Tristubh; as Old notes (ZDMG 55.313 and 
Noten), it would be possible to delete init. 4gne without affecting sense, but on the other 
hand it is difficult to see why it would have been secondarily appended. 

In pada a it is unclear how to construe viséh. Note first that by accent it must be 
abl./gen. sg., not acc. pl. (visah). Ge (see n. 14ab) takes it as a second gen. with following 
voc. Aotah, but in that case we would expect vis#h to lose its accent in the voc. phrase (as 
adhvaryasya has), and, further, vis6 Aotar- is not a standard title, as far as I can find. It 
might be possible to supply *pdatr- “(lord) of the clan,” matching grhdpatih in the previous 
vs. (13a), next to A0ta; cf. vispatih in 8d. However, I think the most likely solution is 
similar to the one also proposed for Ic -- to supply Aavydm as the object of véhin b (see 
havyain d), with visé#h dependent on havydm. Recall that the poet’s name is Vitahavya, 
and he seems to like concealed puns on his name. As a support for their connection, note 
that the two phonologically similar words viséh and vés take the same position in their 
respective padas. Re’s solution is somewhat similar to mine, with visdh dependent on an 
object supplied for véh, but his proposed object is “la fonction du messager” and he 
makes adhvarasya a parallel gen. to vis#h ignoring its lack of accent. His supplied obj. 
dityant is certainly conceivable: he adduces IV.7.8 vér adhvardsya dityani ... But to my 
mind the pun on the name of the poet weighs more heavily. 

In pada b there is close sandhi in the sequence vés t(u)vam, the reason for this is 
unclear, esp. since by all standard interpr. (incl. mine) “(u)vdm belongs to a new clause -- 
the parenthetical one marked by //-- and so there is a particularly sharp syntactic 
boundary between them. 

In c mahinéa fits semantically much better in the subordinate yéd clause than in the 
main clause (and is so taken by the standard interpr.), but it seems to be positioned too far 
to the left, with another element interposed before the subordinator: ... mahina vi yad 
bhih. | attribute this word order disturbance to the same factor that caused trouble in Ic: 
like yantisa, mahina only occurs immediately after the caesura in trimeter vs. Given this 
constraint, the only possible adjustment to produce the expected sequence would be an 
ordering mahind* ydd vi, which would put the subordinator in the correct 2™ position of 
its clause but produce a bad Tristubh cadence (— — ~ x). A somewhat similar situation is 
found in I.1.15c prks6 yad atra mahina vi te bhiivat, where mahind causes some 
distortion in word order, though the placement of the subordinator is not affected. 

With Liiders (438) I take r/@ as neut. acc. pl. and supply ‘hymns’ (Lieder), rather 
than taking it as an instr. sg.; this interpr. is supported by VII.39.1 rtém ... yajati, with the 
neut. sg. acc. 
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Note the phonetic interplay of v, 4, and yin d havya vaha yavistha ya ... 


VI.15.15: As Old points out (see publ. intro.), this is no doubt the last vs. of this 
collection of trcas, with vss. 16—19 later additions. There is some faint sign of ring 
composition with the first trea: swidhitaniin pada a reprises suidhitam in 2a, as dadhita 
with Agni as object does dadhiih also in 2a. The last three padas of this vs., esp. de, 
appear to be a refrain: pada e is identical to VI.2.1le = 14.6e in this Agni cycle, and pada 
d 4gne visvani durita tarema is a variant of VI.2.11d = 14.6d dvis6 4mhamsi durita 
tarema, hence my supplied “narrow straits” here. These refrain padas also signal that the 
hymn (or the trcas loosely collected into a hymn) once ended here. 

On the anomalous position of Afhere, see comm. ad III.31.12, where the 
idiosyncratic behavior of V khyd is discussed. Here the immediate preverbal position of Af 
is esp. anomalous because the preverb abhrhas been fronted (as opposed to III.31.12 ... 
vi hi kyan #, where the preverb stays in the verb complex). 


VI.15.16: The phrase “wooly womb” (drmavantam yonim) is striking as a designation of 
Agni’s seat. Ge (n. 16b) thinks it refers to the barhis, but in fact the fire is not placed on 
that dry grass, which might produce a conflagration disruptive to the ritual. I think it must 
rather refer to twigs and foliage still present on the firewood. 

In agreement with Ge (who is hesitant -- see n. 16c) and Re, I see a verse-internal 
enjambment: the two accusatives directly after the hemistich boundary, ku/ayinam 
ghrtavantam, qualify yoénim, which ends pada b; then there is a syntactic break in the 
middle of the pada, with dat. savitré construed with d, not c. This is unusual, but it is 
difficult to find a function for savitré in the preceding clause. 


VI.15.17: Ge and Re take aiikiydnt- as a positive quality parallel to amiuira-; e.g., Re: 
“(dieu) faiseur de méandres, (dieu) exempt d’egarement.” I think rather that they are 
opposites and that the vs. concerns the flight of Agni and his recovery by the gods: note 
the imperfect a4nayan (Pp. 4 dnayan, though technically it could be 4 nayan with an 
injunctive). Though Agni sought to elude the gods by taking a circuitous course, they 
found him and brought him straight back from the dark depths of the water. The “dark 
places” can of course also refer to the night, after which the ritual fire is kindled, but I 
think the primary reference is mythological. 


VI.15.18: On sdnisva as belonging to the -/s-aorist, see Narten (Sig.-Aor, 68). 

VI.15.19: The slangy asthar7 ‘not one-horse’ is appropriate to this later addition to the 
hymn. Its positive sthari ‘one-horse’ is found in the RV only once in the late X.131.3, 
also in a slangy context. 

VI.16 Agni 

VI.16.1: The tr. “for the human race” reads like a dative, but manuse jane is of course a 


locative. Unfortunately English lacks the “bei” / “chez” locution that would idiomatically 
tr. this loc. 
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VI.16.2—3: The first padas of these vss. end respectively in adhvaré# and a4dhvanal#, 
which seems to signal an awareness of the deeper etym. relationship between the two 
stems. 


VI.16.3: Klein (DGRV II.122) tr. b pathas ca devaiyjasa as “and the paths going straight 
unto the heavenly ones,” apparently reading devafyasa as a cmpd., contrary to the Pp. and 
all standard tr. (incl. mine), which separate deva as a voc. Although I think the voc. 
interpretation is correct, cf. X.73.7 patho devatrafijaseva yanan“... the paths as if going 
straight to the gods,” with the adv. devatra4immed. preceding and construed with dfijasa. 
On the basis of X.73.7 and similar phraseology, Insler (KZ 82 [1968] “Vedic dfjasa, 
riyasana-, and the Type sahasand-,” p. 6) takes devaiyasa as a shortening of devatrafjasa 
or “a type of haplological abbreviation of devayanan afjasa’ or possibly even directly as 
way or the other. Although X.73.7 is suggestive, I do not think it is sufficient to allow the 
rather extreme type of haplology posited by Insler. 


VI.16.4—-6: As noted in the publ. intro., each vs. in this trea begins with a form of the 2"¢ 
sg. prn., although all three are slightly different: the acc. sg. (u)vam in 4a shows 
distraction; both 5a and 6a contain the nom. sg., but the 1‘ is undistracted, the 2" 
distracted. 


V1.16.4: Klein (DGRV II.122) ascribes “logical conjunctive value ‘therefore’” to 4dha 
here, connecting vss. 3 and 4. But since vs. 4 begins a new trea, it seems unlikely that vs. 
4 is being conjoined to the trca-final vs. 3. Moreover, 4dha here is displaced from its 
usual pada-initial position to immediately precede dvita, as it does several times 
elsewhere (1.132.3, VIII.1.28, 84.2, all pada-final as here; also pada-initial VIII.13.24 = 
IX.102.1, VIII.83.8). On the preceding page (DGRV II.121) Klein calls adha dvita a 
collocation and gives it “quasi-formulaic status.” The occurrence here must belong to this 
group. 

In b bharato vajibhih “Bharata with his prize-winner” is an untranslatable pun on 
the poet’s name Bharad-vaja, whose name appears in the next vs. (5c). 

The ritualistic verbs //e ‘reverently invoke’ (a) and /é ‘sacrifice’ (c) are exact 
rhymes (save for accent). I take them here as 3™ sg. , as do Ge and Re. Although the 3 
sg. to the former stem is usually tte with fe the 1‘ sg., in this context a 3™ sg. reading is 
favored, and the lack of accent on Ze allows it to be drawn into the morphological orbit of 
the pf. 7é (cf. 3" sg. perfect-accented idé in IV.3.3). Kii (389), flg. Tichy, takes both 
verbs as 1*' sg., which is equally possible, as long as Bharata is referring to himself by 
name: “You do I, Bharata, reverently invoke ...” 


VI.16.5: A verb must be supplied in this vs., with ‘give’ being the obvious choice. 


VI1.16.6: The “divine race” (dafvyam janam) here may resonate with the “human race, 
race stemming from Manu” (manuse jéne) in 1c, though they belong to different trcas. 


VI.16.7—9: This trea likewise has a form of the 2" sg. prn. beginning each vs. (7 ¢(u)vdm, 
8 tava, 9 t(u)vam), again all different. 
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VI.16.8: (pra) yaksiis morphologically ambiguous -- 2™ sg. act. -s/impv. or 1“ sg. 
middle s-aor. -- and opinion is divided: Old (ZDMG 55.314, Noten) dithers and doesn’t 
ultimately decide; Ge, Narten (Sig.Aor. 200-201), and Klein (DGRV 1.385) opt for the 1* 
sg., Re for the 2" but to the root V yaks. A strong factor in favor of a 2™ sg. to Vyajis the 
presence of an undoubted form of this same -s/impv. in the following vs. (9c; cf. also 
2c); in favor of a non-2"-sg. interpr. is the difficulty of construing pada-initial t#va with 
such an impv. I consider the form the 2" sg. act. to V.yaj, on the basis not only of 9c but 
also vs. 13 in the previous hymn (VI.15), where Agni is the subj. of a (pres.) impv. to pré 
V yay. V1.15.13d yajisthah sé pra yajatam rtava “let him, the best sacrificer, the truthful 
one, set the sacrifice in motion.” What then to do with the rest of the first two padas? I 
accept Ludwig’s suggestion (registered by Old) that pré@ yaks7is a parenthesis -- or rather, 
I think that, because of the rigid parallel patterning in this trca, ¢4¢va, which belongs with 
the clause beginning samdrsam, has been fronted around the peremptory impv. pré yaksi, 
and that it is dependent on the NP samdfsam uté kratum:. “your manifestation and resolve 
do they take pleasure in.” This is, strictly speaking, ungrammatical, but rhetoric 
occasionally trumps syntax. 


VI.16.10: Both Ge and Re supply ‘gods’ as the underlying object of vitaye, and this is 
supported by devaévitaye in vs. 7 (and 41). But as in the previous hymn (VI.15.1, 14), I 
think the default object of V vrhere is havyd-, suggested by the name Vita-havya, the poet 
to whom VI.15 is ascribed. Here the Aavyd- can easily be extracted from the parallel 
purpose dative havyd-dataye in b and its absence explained as gapping. However, the 
Ge/Re solution is certainly possible, and there are no major implications either way. 


VI.16.13-15: Another trca with fronted ‘you’ beginning all three vss., though here the 2™ 
two occurrences actually involve the enclitic with preposed pronominal prop: 14-15 tam 
u tva, as opposed to 13 tvam. This trea is also characterized by snippets of mythology, 
contrasting with the otherwise monotonous focus on the standard ritual tropes. 
Unfortunately the snippets are just that -- they remain undeveloped. 

This trea is recited in Srauta ritual during the churning of the fire; see Krick 
(Feuergriindung, 297) 


VI1.16.13: On the ritual use of the lotus and the relevance of this vs., see Krick 
(Feuergriindung, 155-59), where (155) she calls this vs. “die Primarquelle fiir die 
Verwendung eines Lotusblattes im Feuerritual.” 

In c vaghdétah can be gen. sg. or nom. pl. (as I take it, with Ge and Re). Since I 
don’t know what’s going on here, I would certainly not exclude the gen. sg.: “... 
(churned) from the head of every vaghda?’ (so Krick 297) It is perhaps relevant that 
visvasya vaghdtah phonologically echoes visvasya ja4gatah “of the whole world” (1.101.5, 
IV.13.3, VI.50.7, VII.60.2, 101.2, X.73.8). 


VI.16.16: The stem /tara- is very rare in the RV and has a late distribution: besides this 
passage it is found only in the funeral hymns X.16.9-10 and X.18.1. This comparative 
isolation makes it difficult to determine its nuance here. Both Ge and Re (cf. also Klein 
DGRV I.266, Oberlies RdR 1.242) think the phrase “other hymns” (/tara girah) refers to 
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the hymns of a rival sacrificer (or sacrificers), and certainly the -¢ara- suffix implies a 
choice of two, which has the further potential implication that one of them is bad. But, 
though the publ. tr. rather vaguely reflects this interpr., I now think it is likely wrong. 
Instead, I think that the implicit contrast is between /ftha ‘in just this way’ and /tara-, and 
I further think that /tara girah is the acc. obj. of brévani, not the nom. subj. of a nominal 
clause in embedded direct speech. By this interpr. the speaker is telling Agni that in 
addition to the hymn or hymns he [=Agni] has already heard, the speaker will tell him 
other hymns 17 the same manner as the previous ones. In other words, he is promising a 
continuation of the recitation that has already pleased Agni, as well as promising to 
strengthen him with a physical offering — the usual pairing of verbal and physical in the 
sacrifice. This interpr. follows that of Hertha Krick (Feuergriindung, p. 571): “Komm 
herbei, Agni, sch6n will ich dir auf solche Weise noch andere Lobpreisungen sagen! 
Durch diese Tropfen sollst du wachsen.” I would now emend the tr. to “Come here. I will 
speak other hymns to you, Agni, in this same way, and with these drops here you will 
become strong.” 

Oberlies claims that this is one of the only places in the RV that soma is pressed 
for Agni, but I do not see why the drops (iadu-) can’t be drops of ghee. To be sure, idu- 
overwhelmingly refers to soma drops, but I don’t think that soma Aas to be the referent. 


VI.16.17: Note the phonological resonance between 16b /tarah and 17b uttaram. 

The temptation is very strong to take dadhase, despite its lack of accent, as the 
verb of the subord. cl. introduced by yétra kva ca in pada a, whose correlate fétra begins 
the last pada (c). And indeed almost all interpr. (Old, Ge, Re, Klein DGRV 1.266) have 
succumbed to this temptation. Old (ZDMG 55. 314—15) constructs an elaborate 
justification for the interpr., which he maintains in the Noten (though without the 
extensive special pleading). But despite Old’s claim (Noten) that “dadhase kann nicht 
ohne Gezwungenheit als Hautptsatzverb aufgefasste werden,” I see no problem. I agree 
that a form of V dha should be supplied in the y4tra clause -- perhaps Aitdm, as in I.187.6 
tvé ... méno hitém. The main clause of b, with its short-vowel subjunctive dadhase, 
expresses the next step in the process: after he has set his mind on something, he then will 
apply his skill to it -- the progression from mental conception to physical realization that 
we frequently encounter in the RV. I take dttara- here not as a qualification of value, 
‘higher’ (e.g., Klein’s “higher skill”), but as a temporal or logical ‘next, later’ expressing 
the progress from a to b. The ¢#tra clause of c gives us a third step, but the fact that this 
adverb correlates with ydtra does not mean that the intermediate clause has to be under 
the domain of yétra. 


VII.16.18: It is not clear whether fe purtam refers to a gift given to Agni or by him. The 
publ. tr. takes it in the former sense, assuming that our gift to Agni will trigger his own 
actions for us in pada c, in the standard reciprocal model of Vedic sacrifice. Scar (293), in 
keeping with his interpr. of memanam (see below), also thinks it’s a gift to Agni, but from 
others (“was [dir von anderen] geschenkt wird”). Re (see esp. his n. expanding his tr.) 
takes it as Agni’s gift to us, and I interpr. Ge’s “deine Schenkung” in the same fashion. In 
fact, either interpr. is possible, and the choice will be influenced by one’s interpr. of pada 
C 
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The stem néma-, cognate to Aves. naéma- ‘half’, is implicitly oppositional, 
picking out one moiety or side, or simply “some” out of a larger group. Here the 
unaccented gen. pl. memanam, part of the voc. phrase headed by vaso, refers, in my view, 
to our side. This is clearly Ge’s view because he footnotes his slightly awk. “du Gott der 
einen Partei” with “Der Fromme oder Arier.” Other renderings are so awkward as to be 
almost unintelligible: Re “o Vasu, (dieu) de quelques-uns,” Klein (DGRV II.71) “o Vasu 
of some (races).” And Scar (293) takes it as referring to the opposition (“‘o du Vasu der 
andere’’), which then requires Agni to do some amends-making in pada c. I consider it 
extremely unlikely that the poet would address Agni, the focus of his praise, as a god of 
just some people, diluting his power and denying his omnipresence -- much less as a god 
of others. I might, however, slightly modify the publ. tr. from “on (our) side” to “of (our) 
side.” 

At first glance pada c, étho diivo vanavase, with its middle voice seems to involve 
Agni’s winning divas- for himself. This would be compatible with the Ge/Re interpr. of 
pada a: if Agni gives us a not insignificant gift in pada a, he has a good chance of 
winning our divas- in c. However, the almost identical expression in the immediately 
preceding hymn, VI.15.6d devo devésu vénate hi no duvah “for the god will win 
friendship for us among the gods,” with the crucial loc. devésu and dat. of benefit nah, 
suggests that Agni is winning something on our behalf. Cf. also, in this hymn, VI.16.28 
agnir no vanate rayim “Agni will win us wealth.” 

The root V van ‘win’ is strongly represented in this hymn, esp. in the middle 
section. Here we have vanavase; elsewhere vanvann 4vatah 20, vanvdn 26, vanvantah 27, 
vanate 28, as well as vivasasi 12. This repetition cuts across trca boundaries. 


VI.16.19: The “passive” aorist aga is a hapax and, in this context, a scrambling of 
adjacent agni(r). 


VI.16.20: The root Vv dag ‘piously serve’ almost never takes an acc. object of the service 
or offering (but see vs. 31 below); moreover, it almost exclusively has a mortal subject 
and a god as recipient of the piety. Here, however, we have the opposite situation: it is 
impossible to avoid taking Agni as subject and a very concrete rayim as acc. object, with 
the implied recipients being us mortals. The clue here may be the preverb, as 4ti V dagin 
its other occurrence seems to mean something like ‘out-pious the pious’: maghair 
maghono ati Stita dasasi “With your bounties you outdo the bounteous ones in piety, o 
champion [=Indra].” Although the case frame is not exactly the same, the nuance is 
similar: human patrons are bounteous, but Indra is super-bounteous. In our passage Agni 
provides wealth “beyond all earthly (goods).” I previously thought that “earthly goods” 
were simply those material things that have their origins on/in the earth rather than 
heaven, but it may well be more pointed than that here: “goods that are given by those 
who stem from/dwell on earth, that is, humans.” So Agni outdoes human givers by 
providing wealth in excess of all the goods they can supply. On ‘goods’ as the 
appropriate noun to supply with visva ... parthiva, cf. V1.45.20ab sé Ai visvani parthivani, 
éko vasumi patyate as well as VI.59.9, IX.100.3, X.111.10. 


VI.16.22: Pada a contains a 2" plural enclitic prn. and a plural voc. ( vah sakhayah “to/of 
you, o comrades”), while c has two 2" singular imperatives (4rca gaya). The discrepancy 
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in number must reflect the common situation of a poet’s mixing address limited to 
himself with address to his colleagues and fellow ritual participants. So Ge (n. 22), and 
see my 2009 “Poetic Self-Reference in the Rig Veda and the Persona of Zarathustra,” 
BAI 19 (Fs. Skjaervg). Ge suggests without much enthusiasm that drca gaya could be 
shortened 1*' sg. subjunctives (* arca *gdya), evidently responding to Caland/Henry’s 
reading the verbs thus in their 1906 LZ *Agnistoma, p. 428 (see Old, who likewise rejects 
it). It’s worth noting that VI.45.4 has the same configuration but with 2™ p/ural 
imperatives: sékhayah ..., drcata pra ca gayata“o comrades, chant and sing forth ...” This 
parallel is adduced by BI (RR) ad V.52.4, where he calls our verse “fa scrappy stanza 

... modelled after existing patterns” (that is, VI.45.4). The parallel is certain apposite, but I 
doubt that our number discrepancy is simply the result of our poet jumbling together 
scraps drawn from different sources. 


VI.16.23: The injunc. sidaf, in conjunction with the acc. of extent of time manusa yuga 
“through the human lifetimes,” seems almost to have shed the literal sense of the root 

V sad ‘sit’ in favor of expressing pure durativity (“who, through the human lifetimes, has 
(always) been ...”) -- though the immediately following Aofa evokes the standard phrase 
for the installation of Agni as Hotar, with the full ‘sit’ clearly present if metaphorically 
meant. as in VI.1.2 a4dha hota ny asidah ... (“then you sat down as Hotar’’) in this Agni 
cycle. I rather imagine both senses are meant. 


VI.16.25: Given the proximity of dzj- ‘(solid) nourishment’ beginning c, isayatéin b 
might better be rendered in a manner closer to /s- ‘refreshment’ in the same semantic 
domain. So Ge “fiir die speisewiinschenden Sterblichen,” Re “pour le mortel cherchant la 
jouissance.” I might suggest an alternative “... for the mortal seeking refreshment, / 0 
child of nourishment.” What gives me pause, however, is isdyantah in vs. 27 in the same 
trca, where the ‘prosper’ sense is favored. Although our dat. part. has accent on the 
ending, whereas iséyantah has (secondary) “causative” accent, in fact oblique forms of - 
dya-participles seem regularly to have desinential accent: cf. mahayaté (VII.32.9) to 
mahdyati, krpayatah (VU1.46.16) to Arpéyati. See disc. in my 1983 -dya-book, p. 49 with 
n. 3. Therefore these two nearby forms are likely to belong to the same stem and invite 
the same tr. 


V1.16.26: The Ardtu-is presumably Agni’s; cf. vs. 23 Kavikratuh used of him. Ge tr. 
kratva as “Mit dem Gedanken,” and takes the interior padas bc as the directly quoted 
content of that thought. In addition to the aberrant tr. of Ardtu- (though one could tr. “with 
the intention”), this seems unnecessary. Although, as Ge notes, kratvain IV.1.1 does 
introduce such direct speech, it is marked there by /f, and the circumstances there are 
different as well. 


VI.16.29: This vs. ushers in a set of forms of V bir (also vss. 36, 40, 41, 47, 48). 
V1.16.30: Note the close sandhi effect in the voc. phrase brahmanas kave. As Ge points 


out, this pada is a variant of 1.18.3 raksa no brahmanas pate, with the more usual head 
noun péti-. Because it is part of a voc. phrase and such phrases show close sandhi effects 
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elsewhere, this does not necessarily belong with the other instances of irregular sandhi of 
-s before kavi-, on which see comm. ad VII.18.2, though that may be a factor. 


VI.16.31: I do not know what the 4ending the first pada is doing. Say. takes it as preverb 
with dasati, but this root doesn’t otherwise appear with 4, and pada-final position is a 
strange place to put a preverb. There’s a pada-final 2 also in 35a, but it is easier to justify, 
as governing a locational acc. 

I am disturbed by the usage of désati here; for another problematic form to this 
root, see disc. ad vs. 20 above. The example here describes not pious service but a hostile 
act exactly contrary to the standard usages of the root. It also deviates from the usual case 
frame (offer service to a god [DAT] with an offering vel sim. [INSTR]), though a few 
passages match ours by expressing the offering in the ACC, e.g. 1.93.3 ... ya a4hutim, yo 
vam dasad dhaviskrtim “whoever will piously perform a poured offering or the 
preparation of an oblation for you.” Assuming the reading is correct, I think we must see 
this as a monstrous reversal: instead of piously offering an oblation (ACC) to a god (DAT), 
the evil mortal is impiously offering us (ACC), as a sort of oblation, to a weapon of death 
(DAT). The standard tr. (including mine) elide the shock of the use of this verb of ritual 
service in such a context, by tr. V dag differently from usual. But I’m not sure how to 
remedy this in tr. without a lot of explanatory baggage. Perhaps “who will ‘piously’ offer 
US'see" 2 

Ge and Re take fésmat ... dmhasah as a single NP “from that 4mhas-,” but this 
requires taking yah in pada a as an improper rel. for “when” (so Ge) or seeing the relation 
between ab and c as an anacoluthon (so Re), because their interpr. of c provides no 
referent for yah ... martah in the dependent cl. This can all be fixed by separating the two 
abl. in the main clause, with /é@smat the correlative to yah. Since the immediately 
preceding vs. (30) has exactly the structure envisioned for our c pada -- two parallel 
ablatives, one 4mhasah and the other referring to a person -- there is very local precedent. 


VI.16.35: This vs. is syntactically incomplete (unless we take sidan in c as a predicated 
pres. part., which seems unlikely, since this is a repeated pada [=IX.32.4, [X.64.11]), but 
it works well as adjunct to the previous vs., 34. 

Pada a shows the preoccupation with kinship that is characteristic of Agni 
material. The paradox “father of his father” (pitts pita [note close sandhi effect]) 
probably reflects two themes -- 1) that the priest who kindles the fire is in some sense 
his/its father, but Agni the god has a fatherly relationship to his mortal worshipers, 2) that 
the offering fire (later called the Ahavaniya) is “taken out” of what is later called the 
Garhapatya and is therefore in some sense its son, but the offering fire is more important 
than the other fires on the ritual ground and can therefore be considered their father. 

The meaning ‘syllable’ for akséra- is quite stable in later Skt., but in the RV it 
sometimes has its literal sense ‘imperishable’. Nonetheless in our passage I think 
‘syllable’ is meant: the ritual fire is kindled when the hymn (here represented by the 
syllable) is recited. So, more or less, Ge “bei der (heiligen) Rede (?) aufleuchtend” (sim. 
Kii 250), though cf. Re “dans (1’ espace) inépuissable.” 

The pada-final 7in c was mentioned above ad vs. 31, where it was pointed out 
that the occurrence here in 35c can easily be accounted for. 4 frequently governs a 
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preceding acc. (see collection in Gr., col. 169), and in fact yonim 4is found not only in 
this pada and its repetitions (see above), but also in similar padas in [X.61.21, 65.19). 


VI.16.39: Unlike most -Aén-cmpds, whose 1 member is the target of the smiting, in 
Sarya-hdn- the 1‘ member sarya- ‘arrow’ must be in an instr. relationship with the 2" (see 
Scar 693), like musti-hdn ‘smiting with the fist(s)’. Because “like a powerful shooter with 
arrows / one who shoots arrows” is exceptionally awk in English, I’ve substituted 
‘sharpshooter’, though it interferes with the “gmd- in tgmd-sriga- ‘sharp-horned’ in the 
next pada. 


VI.39.40: The simile marker 741s wrongly placed in pada b, for no obvious reason. 

The two comparanda to Agni -- a bangle in the hand, a newborn babe, both 
carried -- suggest that this is the newly kindled fire, probably the offering fire, being 
taken out of the householder’s fire and carried to the east. 


VI.16.41: This impression about vs. 40 is supported by vs. 41. 


VI.16.42: However, the waters are somewhat muddied by vs. 42. The loc. jatévedasi (the 
only such form in the RV) is puzzling, since jaté@vedas- is one of the standard epithets of 
Agni and the accusatives in the vs. clearly refer to Agni as well. Thus we must be dealing 
with two fires. This idea would be perfectly compatible with the scenario I suggested for 
vs. 40 -- except that acc. grhapatim in pada c suggests that the newly born fire being 
“whetted” is not the offering fire (later to be called the Ahavaniya) taken out of the old 
fire and moved to its new location, but rather what will come to be called the Garhapatya. 
The (later) ritual complex that our passage most resembles is the creation of the 
Mahavedi (see my Hyenas, p. 89, inter alia), in which the old Ahavaniya of the standard 
ritual ground is moved further to the east during the creation of the Mahavedi, and the old 
Ahavaniya becomes the Garhapatya. Thus it seems that vss. 40-41 concern the further 
displacement of the Ahavantya fire and 42 depicts the resettlement of the original 
householder’s fire onto the place the Ahavaniya occupied in the more restricted ritual 
ground. This may be Ge’s view; see his n. 41ab, where he refers to the agnipranayana, 
which is the technical term for carrying the Ahavaniya to the Uttaravedi in the animal 
sacrifice (see Sen, Dict. of Vedic Rituals, s.v.; Caland-Henry, Agnistoma pp. 78-79). 
However, his n. 42 goes in a different direction. If this really does concern the creation of 
the Mahavedi from the ordinary ritual ground, we would have evidence for this degree of 
elaboration already in (late) Rigvedic ritual. 


VI1.16.43: The A/in the impv. clause is somewhat disturbing, since there is no following 
impv. in this vs. to which the A/impv. clause could serve as basis. However, 44a contains 
two impvs. that logically follow the yuksva ‘yoke!’ -- namely yahi 4 vaha “drive and 
convey here!” and so the usual use of A/in impv. clauses can be seen here, across two 
VSS. 


VI.16.44: The very compressed pada b could be elucidated with “... for (them=gods) to 
pursue (them=offerings).” There are numerous parallels that establish this as the 
intention. 


Pal 


VI.16.47: Bloomfield (ad V.6.5) proposes tr. our passage “We bring ... oblation with song 
fashioned in the mind,” suggesting that “the cases of rca and havih are inverted.” This is 
certainly true at the level of deep-structure formula: Ard@ tasta- “fashioned by the heart” 
normally modifies a verbal product, e.g. 1.171.2 st6émo hrda tastah. But, as so often, the 
poet is playing with our expections by producing a twist on the standard phraseology. 


VI.16.47—48: This long hymn (or the short final trea) seems to end with a buried poetic 
signature: 47b ends with bharamasi, 48c with vayina, the last word of the hymn. Together 
they are the elements that make up the poet’s name Bharadvaja. 


VI.17 Indra 
This hymn is marked by clusters of localized repetitions and echoes; see disc. 
below. 


VI.17.1—3: These first three vss. form something of a unity. Each begins with a “drink!” 
imperative (la piba s6mam, 2a sé im pahi, 3a eva pahi), and each contains the lexeme 
abhtV trd ‘drill through to’. As outlined below, it is a pleasingly designed rhetorical 
structure, whose balance and contrast only become evident after conscious analysis. 


V1.17.1: Ge (flg Gr, fld. by Schmidt, B+I, 144) takes ydm as obj. of abhfand referring to 
sOmam in the opening impv. phrase (“Drink the soma, towards which ...”). As Old points 
out (both ZDMG 55.319—20 and Noten), this entails either that the soma is within the 
cow enclosure or at least that breaking into the cow enclosure is a necessary auxiliary 
action for getting or preparing the soma -- which is, of course, not a standard part of the 
Vala myth. Old therefore emends the text, from yém to * yah, producing parallel rel. 
clauses concerning the Vala myth and the Vrtra myth respectively, with Indra the subject 
of both, represented by *yah. But how would this corruption arise? Old suggests that 
*yah (* ya in this sandhi context) was changed to yam because it immediately follows 
abhi, but it is hard to conceive of a Rigvedic poet who could be misled by a separable 
preverb, esp. since the 2" hemistich has a supposedly parallel rel. cl. containing yah, 
likewise following a preverb (v/). I agree with Old that Ge’s interpr. is unlikely, but I do 
not think this requires changing the text. Instead I think p/ba sOmam is an abrupt 
hortatory opening, essentially detached from the rest of the vs., and I take the yam as 
referring to the arvam gavyam. This whole clause anticipates the imperatival main 
clauses that end the next vss., 2d sé indra citram abhi trndhi vajan and 34 ... abhi ga indra 
trndhi, both with abhrv trd and an obj. that refers to the contents of the cattle enclosure. 
My interpr. requires the rel. cl. of lab to float in syntactic suspension till it is resolved in 
2d, with a number of other things going on in between -- mostly rel. clauses with Indra as 
subject, but I do not think this is much to ask of a Rigvedic audience. In fact, I think that 
the rel. cl. in lab is the initial marker of the ring structure that prevails in these three vss. 

In d Ge suggests that vrtrdm is a “collective singular” and should be construed 
with neut. pl. visva amutriya, tr. “alle feindseligen Vrtra’s.” I see no advantage to ignoring 
the number, and the passages he adduces as parallel do not impose the notion of 
“collective singular.” 


12 


VI.17.2: Again I think the “drink!” imperative is semi-detached from the rest of the vs., a 
mere interruption of the sequence of rel. clauses with Indra as subj., which begins with a 
fully realized clause in 1cd and continues in 2abc with a set of five compressed 
definitional nominal clauses with an izafe-like feel. 


VI.17.3: The “drink!” sequence is brought to an end with a summary eva in 3a. The verse 
continues with a series of 7 choppy imperatival clauses, all but the first (amandatu tva) 
with Indra as subj., which balance the choppy nominal relative clauses of vs. 2. The last 
of these clauses is the third iteration of abh/V trd, with which we began. 


V1.17.3—-Sab: méndatu tva in 3a inaugurates a 3-vs. sequence chained together by the root 
V ma(n)d ‘exhilarate’, a sequence whose 1* vs. (3) overlaps with the last vs. of the initial 
triad. The other representatives also occur in the 1 pada: médah in 4a and mandasanéh in 
5a. Cf. also matsarasah in 4d. The conceptual unity of the sequence is underlined by the 
fact that Sab is a rel. clause that must hang off the previous vs. The 2" hemistich of 5 
marks a sharp break. 


VI.17.6: This last vs. of the Vala section reprises urvém gévyam from 1b with arvad gah 
in 6b, both immediately pre-caesura, producing a ring. Thus, the supposedly problematic 
rel. cl. of lab participates in two rings in this brief 6-vs. section, with different parts of 
the clause in play in the two rings. See disc. ad vs. 1. 


VI.17.7-10: An initial phonological sequence unifies this set of vss.: from the 2™ half of 7 
through the Ist half of 10, every hemistich begins with ddf (or the variants dd and 4h): 7c 
adha(rayo), 8a adha, 8c adeva), 9a adha, 9c 4h(1m), 10a adha. 


V1.17.7: Both Old (ZDMG 55.320 and Noten) and Ge (fld. by Klein DGRV II.92—93) 
strongly argue that papratha belongs to V prath ‘spread’, not V pra ‘fill’, to which Gr 
assigns it. I find their insistence puzzling. On their side, v/v prath is a fairly common 
lexeme, used often of the earth, whereas v/is rare to non-existent with V pra. But the 
actual verb form is wrong for all sorts of reasons. First, the indic. pf. of Vprath is 
otherwise only middle, but this would be act. Second, the root V prath never otherwise has 
vrddhi forms, but the root syllable here is prath. Then, if it is a 3" sg. (so Ge “Er breitete 
...”), it opens a cosmogonic sequence of 2™ sg. expressions, and such formulaic 
cosmogonies tend to be consistent in ps. and no. (though see 9cd below). Recognizing 
this last problem, Old suggests it’s a 2™ sg., standing for * paprath-tha > * paprattha, with 
the heavy syllable *a/th redistributing metrical weight [not his terminology] to ath. This 
type of change would not be unusual in Middle Indic, but it would have been useful to 
provide parallel examples in the Rig Veda. Moreover, since V prath is a set root, we 
should in any case expect a 2™ sg. * paprathitha. The only factor on their side of the 
ledger is the preverb, and since our poet no doubt playfully recognized that the form 
would evoke V prath, it is not surprising that he would import the preverb. Unambiguous 
perfect forms to Vv pra ‘fill’ frequently take the earth as obj. as here (e.g., III.30.11 dra a 
paprau prthivim uté dyam), which makes the Old/Ge intransigence all the more 
surprising. 
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In pada a mahi damsah interrupts the obj. phrase ksém ... urvim. Ge’s nominal 
phrase “— ein grosses Meisterstiick—” is less disruptive than my nominal clause “great is 
your wondrous skill,” and might be preferable on those grounds. 


VI.17.8: As Ge points out, the non-god (4deva-) is presumably Vrtra. This identification 
is clinched by the fact that the verb here, avihista ‘vaunted himself’ (Vv uh/oh), reappears in 
the (pseudo-)participle 6hasana- modifying dfr- ‘serpent’ in the next vs. (9c). 

In d the pres. vrnate is a bit surprising in this mythological narrative. 


VI.17.9: The word and particle order of the 1*t hemistich seems designed to produce 
despair in those of us who seek (and believe in) principles and rules for such ordering: 
adha dyautis cit te 4pa sa mi vajrad, dvitanamat ... seems randomly to scatter nouns, 
pronouns, and particles through the first pada. However, I think that my interpr. of the 
first pada imposes more rationality on the sequence than Ge’s does and also eliminates at 
least one further problem. Note first the preverb 4pa in the middle of the 1* pada, though 
preverbs in tmesis (as this is, from anamatin b) usually move to metrical boundaries. [It 
is true that it appears directly after the caesura, but generally a preverb in tmesis takes 
this position only when the verb is in the same pada, or such is my impression.] Note, 
moreover, the apparent doubling of the subject dyaih with the pronoun sé likewise in the 
middle of the same pada, directly after the preverb. Note finally that after a beginning 
that seems to conform fairly well to Rigvedic word-order norms (extraclausal 
introductory 4dha, nount+temphatic ptcl dyaiis cid, enclitic prn. in modified 2 position 
te), the clause seems to begin over again: preverb dpa, prn. sé (curiously, fem. s@ seems 
more inclined to 2™ position than masc. sé), modified 2" pos. ptcl. ni. Ge’s tr. simply 
ignores this stuttering start (“Da wich selbst der Himmel von deiner Keule ..”), and he 
also doesn’t comment on the fact that his interpr. implicitly requires dyauh to be picked 
up by a fem. prn.: Gr lists this passage as one where that noun has fem. gender. Although 
‘heaven’ sometimes does seem to be fem., such passages are rarer than Gr makes out, and 
this example would be esp. striking because there’s no reason for dyauih to be doubled by 
a pronoun in the first place, whatever its gender. 

I think both problems can be solved by assuming that s@ actually adds a second 
referent to the clause; in context with ‘heaven’ this would obviously be the fem. ‘earth’ 
(generally prthivi-, but perhaps here, because of their joint presence in 7ab, ksa-). No 
Rigvedic audience would need further specification, once the feminine gender of the 
referent was established. By this interpr. the post-caesura sequence dpa sa ni... is not an 
awkward redo of the 1“ half of the pada, but introduces a parallel subject to dyaiih, more 
clearly distinguished from ‘heaven’ than in the usual dual dvandva formulation. The 
separation of the two subjects is, in my opinion, signalled by dvita ‘yet again’ beginning 
the next pada; I render it here as “likewise also.” The parallels adduced by Ge ([V.17.2, 
1.80.11, 11.12.13, V.32.9) actually support my interpr. because all four of them depict 
both heaven and earth (or in the case of the last, the two world-halves) trembling in fear 
of Indra. 

Alternatively, MLW suggests (p.c.) that dyauh could have fem. gender here 
because of its unmanly behavior in flinching away from Indra’s weapon. Restarting with 
sa would emphatically draw attention to this gender switch: “Then even Heaven, really a 
She ...” This is clever, but I still prefer my own solution. 
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Flg. Ge (“... dass er fiir alle Zeit erlag”), I take saydthe here as a quasi-infinitive 
expressing purpose with jaghana; in this function it seems directly parallel to sayéthaya in 
the next hymn (VI.18.8), to the same stem. Unfortunately they must then be in different 
cases, the dative, understandably, in VI.18.8, the loc., less understandably, here. However 
much I would like to, I cannot find a way to make our saydthe a dative, there being no 
athematic stem *saydth-. We could, of course, interpr. the locative as a real expression of 
location: “struck down the serpent in his lair,” but not only am I reluctant to lose the 
semantic connection with VI.18.8, but the acc. extent of time visvayuh ‘for a full 
lifespan’ only makes sense with the verbal interpr. of saydthe ‘to lie’. 

Despite Gr and Lub, a number of visvayuh forms, which they assign to the stem 
visvayu- and therefore interpr. as nom. sg. masc., must have the 2" member 4yus- and 
therefore be nom./acc. sg. neut., often used as an adverbial indication of extent of time as 
here (so Ge’s tr. as well; see above). See AiG II.2.479. I concede that it would be possible 
to take the form as a nom. here — “when Indra, having a full lifespan, struck down the 
serpent ...””— with Indra’s full lifespan implicitly contrasting with Vrtra’s death, but I 
find the extent-of-time adverbial more compelling. And in a passage like 1.68.5 visvayur 
visve 4pamsi cakruh “all have performed their tasks lifelong,” the plural subject rules out 
anom. sg. interpr. for visvayuh. Although the stem visvayu- certainly exists, it has a 
doublet with final -s-, exactly like the simplex pair 4yu/ ayus-. 

Assuming the correctness of the above disc. of visvayuh, Vrtra’s fate, “to lie there 
for a full lifespan,” is somewhat ironic, since he’s dead: he will spend his full lifespan 
dead. 


VI.17.10: With Old I assume an underlying mahé, contra Pp. mahah, despite Ge’s doubts 
(n. 10b). 

The morphological identity of vavrtatisn’t at all clear. Gr calls it a “Conj.” aor.; 
Whitney seems to suggest a subj. to a redupl. pres. Lub identifies it as a 
“[RED.AOR.inj.(them.)].” A pf. subj. makes the most formal sense, save for the zero-grade 
root syllable, but a subjunctive would be out of place in this mythological passage. Kii 
(460) treats our form as a “Sonderfall” and calls it a thematic injunctive, expressing an 
action prior to that of the verb sém pinak in d. Since, in his view, this same anterior value 
is expressed by the impf. of the caus. (évartayatin 1.85.9), he calls our form an 
“Oppositionsbildung zum Kausativ,” whatever that means, but ultimately gives up on 
determining its morphological identity. I agree that the form cannot functionally be a 
subjunctive and am willing to accept that it is a nonce injunctive -- but this is a 
description, not an explanation. Note the pf. opt. vavrtyatin 13d, whose redupl. profile 
vavrt- matches that of this form. 

As for what the clause expresses, I assume that Tvastar is manufacturing the 
vajra- by turning it on a lathe or lathe-like device. (The internet tells me that the lathe 
dates back to antiquity, with good evidence from ancient Egypt, but it is difficult to know 
how much to trust this.) Alternatively, but less likely in my view, Tvastar is displaying it 
to Indra by turning it here and there to allow its spikes and edges to glint in the light. 

The other verb form in this vs., sém pinak in d, also presents difficulties, because, 
despite being in a relative cl., it is unaccented. I have no explanation for the failure to 
accent (nor does Old, I’d point out). Of course, one can note the unusual position of the 
rel. prn. yéna, at the end of pada c as the first word of the subord. clause that otherwise 
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occupies d, with the rel. prn. intervening between the acc. sg. masc. phrase nfkamam 
aramanasam that modifies the v4jram of the main cl. and the acc. sg. masc. phrase 
ndévantam ahim that provides the object of the rel. cl. But Rigvedic poets are unlikely to 
be thrown by this positioning. It is also noteworthy that pada c as it stands has only 10 
syllables; Old suggests that we might read /éna to round out the Tristubh, which would be 
unprecedented in the rel. prn., as far as I know. Pada c is also unusual in having 5 light 
syllables in a row: (nika)mam ardémana(sam yéna), and indeed, were we to read ?éna, this 
would rise to 7. Since arémanasa- is a hapax and it participates in a metrically disturbed 
sequence, it may be that the pada is somehow corrupt. But no way of fixing any of this 
comes to mind. 

On the retroflex 7 in pinak, see Old, ZDMG 55.321. 


VI.17.11: For Agni as the subj. of pécatand cooker of the buffaloes, see V.29.7—-8 
adduced by Ge and Old, ZDMG 55.321. 

In the 2"¢ hemistich we have only two expressed subjects, Pisan and Visnu, but a 
plural verb dhavan. The obvious solution, as seen by all, is to assume that other gods 
participated in this action. 

The question is -- what action? The verb is generally assigned to V dhav ‘run’. Gr 
gives a transitive-causative value to this stem in this passage and this passage alone (Gr 
“jemandem [D.] etwas [A.] zustr6men’’); Ge follows this trans. interpr.: “... liessen fiir 
ihn den ... (Soma)stengel ... strémen,” and indeed interprets another passage as having 
this value (IX.54.2). However, since all other acc. with V dhav are goals to an intrans. 
verb of motion, this contextual adjustment is unacceptable. Goto (1 Klasse, 183 and n. 
325) disputes both of Ge’s trans. interpretations and fixes this passage by dividing the 
two padas into two clauses. The first has an acc. goal sdrams/(“...eilen zu den drei 
[Soma]seen”’), which seems reasonable (indeed cf. [X.54.2 aydm saramsi dhavati), but he 
must supply a verb (‘gave’) out of thin air to make pada d to work: “[sie geben] ihm den 
Vrtratétenden, berauschenden Somastengel.” The problem can be solved by assigning the 
verb to the other root V dhav ‘rinse’, part of the standard vocabulary of soma preparation. 
VIII.2.25 (4 dhavata ... s6mam viraya) presents an exactly parallel construction with 
soma as acc. obj. and the recipient, Indra, in the dat. Moreover, ‘rinse’ would add a 
complementary food-preparation term to V pac ‘cook’ in pada b, with both solid and 
liquid nourishment thus covered, whereas ‘run’ is a bit of a non sequitur. The only thing 
that gives me pause is X.113.2 f4m asya visnur mahimanam Ojasa, amstim dadhanvan ..., 
where we have Visnu, the amsti, and an undoubted ’run’ (to the separate root V dhan[v/). 
But this late passage does not seem to me sufficient to outweigh the fact that a ‘rinse’ 
interpr. here allows the hemistich to be a single syntactic unit and forestalls the need to 
supply a verb for d out of nowhere. 


VI.17.12: In d apdasah ‘busy, industrious’ (Ge’s fleissig) is, of course, a pun on the ‘water’ 
word, whose acc. pl. is apds. 


VI.17.14: I take the construction V dha ACC [anim.] ACC.ADJ -mant-/ vant- to mean 
“provide someone (X) with something (Y),” lit. “establish X as possessing (-mant-/ vant-) 
Y.” The datives of ab are then further objects to aspire to: once the poets have brilliance, 
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they can use that brilliance, which transforms into poems, in pursuit of more worldly 
goals, the prize, etc. This interpr. essentially follows Ge’s. 


VI1.18 Indra 


VI.18.1: This vs. contains two pairs of positive/negative etymological figures, both 
consisting of a pres. participle with “active” value (though one of them is 
morphologically middle) and a negated past part.: vanvdann 4vatah “vanquishing but 
unvanquished” and 4sa/ham ... sdhamanam “conquering but unconquered.” It may not be 
an accident that the root syllables in each pair, though related by standard derivational 
processes, are quite distinct because of morphophonemic changes: van/ vaand sah/ salh. 


VI.18.2: On unclear khaja- see comm. ad VII.20.3. 


VI.18.3: The sequence 2%” SG. PRN ha tydd (here ha mi tyéd) is fairly common and 
appears to be strongly emphatic, hence my tr. “it was just you” (etc.). In several hymns 
(1.63.4—7, VUI.96.16—18) this construction is found in series. 

I take the fronted 4st/ followed by svid to be a strong existential “does it exist?” 
rather than simply the possessive constr. that Ge sees: “Hast du ... diese Manneskrafte 

9” 

For tad rtutha vi vocah see the nearly identical phrase in X.28.5 and the disc. of 
the lexeme v/V vac as X.11.2. I argue there that it means ‘provide a decisive answer to a 
question’, and a question has certainly been posed here. 


V1.18.4: The fronted 4st in the previous vs. is matched by equally emphatic, fronted s#d 
id. Although Ge takes sétas the modifier of the sdhah that begins the next pada, I think 
instead that it answers the question posed in 3cd and therefore implicitly modifies virvam 
in 3c. This is then further specified as séhah beginning in b, which then is qualified by the 
adjectives ugrdm and taviyah in c. 

The last three padas of the vs. are a veritable riot of etymological figures, with 
two each in b and c and one in d: b séhah sahistha turatés turasya, c ugrdm ugrasya 
tavasas taviyah, a a4radhrasya radhratiirah ... The 2"! member of this last cmpd, -aur-, 
belongs etymologically with the 2™ figure of b, turatés turdsya, though unfortunately 
since it’s used in a somewhat different sense, this connection cannot easily be conveyed 
in translation. Similarly, the 2"! figure of c, tavdsas téviyah, picks up the tuvi- of the 
cmpd in a, tuvi-jata-. So, in addition to the juxtaposed linear figures, there is some 
interweaving across pada boundaries. 


VI.18.5: As the opening words of pada b, ittha vadadbhih, indicate, the previous pada is 
the direct speech of the Angirases. In keeping with the two immediately preceding vss., I 
take astu as an existential: “let that partnership (still) exist.” The wording is otherwise 
very like IV.10.8 siva nah sakhyda séntu ... devésu yusmé. The clear loc. devésu in that 
passage anchors the loc. identity of yusmé both in that passage and this one. The loc. is 
somewhat odd: generally sakhyd- is construed with gen. or instr., as already set forth by 
Gr s.v. However, cf. VII.22.9 (=X.23.7), which also contains a pl. ps. prn. in -e: asmé te 
santu sakhya sivani. In the publ. tr. I take the asmé there as a dat.: “Let there be friendly 
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fellowship of you for us.” But in light of the two parallel structures with yusmeé, I think it 
must be a loc., and these three passages, each of which is rendered differently in the publ. 
tr., should be harmonized. I now think that all three are existential (although the two with 
Siva- could be equational, with a pred. adj.) and that the loc. specifies the locus of the 
partnership, either in or “bei” the pronominal referent. Though this is functionally 
equivalent to “with,” as in the publ. tr., I would slightly modify the tr. to better reflect the 
loc.: “Let there (still) be age-old partnership for us among you,” though “... with you” 
would in fact be clearer. 

The placement of va/ém in the middle of the instr. phrase in b, with its governing 
verb (Aan) not found till c, is somewhat odd, but see comm. ad vs. 8 below. 

Presumably the Vala cave is “prospering” because it is full of cows. On the accent 
of isdyantam here, see my -4ya-Formations, p. 49 and n. 3. 

The positive active / negative passive figure found twice in vs. | is here embodied 
in the single word, the root-noun cmpd voc. acyuta-cyut- ‘shaker of the unshakable’. 


VI.18.6: The vs. contains 3 coreferential sd, at the beg. of a and of c and in the middle of 
c. I have interpr. the first half of c as belonging with ab, with the loc. tokasata tanaye 
parallel to loc. mahati vrtratirye in b and the mid-pada s#in c introducing a new cl. 
Others (Ge, Schaef., Intens. 126) take all of c with d. There is no way to determine and 
very little riding on it. However, see the comm. on the next vs. 

The A/in pada a seems to have little or no causal value; similarly the one in 4a. 

Although the overt 4s¢/ reminds us of the other overt forms of Vas in previous vss. 
(3, 4, 5), which were (at least by my lights) existential, 4st/ here seems to be a straight 
copula and therefore pleonastic. 

In tokdsata ténaye we can assume that ténaye shows a kind of gapping of the 2™ 
cmpd member found in toké-sati-, hence a putative * ténaya-sati-. Ge’s cited parallels, 
e.g., I.30.5 tokdsya sata ténayasya ..., confirm this. 


V1.18.7: This vs. continues the overabundance of sé from the last vs., esp. in the gna 
hemistich, with initial s#and post-caesura s@in c and initial s#in d, in addition to the one 
opening the vs. Each of these sé@is associated with a different instr. phrase or phrases. 
The one in the first hemistich has the capacious bipartite majmdna ... dmartyena namna 
embedded in a full clause with the verb prd sarsre, the two in pada c occur only with 
instrumentals (dyumnéna in the opening and the conjoined sévasotd raya after the 
caesura); the one in d has only a single instr. ( viryéna) but is part of a clause again, 
though with a pred. adj. s#mokah, not a finite verb. Since the structure of this vs. is like 
that of vs. 6, the question again arises as to where to attach c (or the two parts of c). Flg. 
Ge I take all of c with d, construing all the instrumentals with sémokah ‘at home (with)’. 
But I now see that, because the structures in c are minimal, it could as well go with ab (or 
the first half with ab, the second with d). This would produce alternative translations 
“Through his greatness and his immortal name he extended himself, (and also) through 
his brilliance and his power and wealth. He is at home with heroism.” or even “Through 
his greatness and his immortal name he extended himself, (and also) through his 
brilliance; he is at home with power and wealth and with heroism.” (This last, with the 
first part of c leaning backward and the 2 leaning forward, would mimic my interpr. of 
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vs. 6.) Again I do not see a way to decide the question, but I think it’s worth noting how 
the poet has cleverly constructed pada c so that it is ambig. 


VI.18.8: As Ge points out (n. 8b), the role of Cumuri and Dhuni in the RV is to be put to 
sleep by Indra, so that Dabhiti can deliver the coup de grace to them. See the various 
passages adduced by Ge and esp. nearby VI.26.6. In our vs. they are marooned at the end 
of the first hemistich, and after an initial verb in c another set of Indra’s victims is 
introduced: Pipru, Sambara, and Susna. Ge asks whether we should assume an ellipsis 
with the Cumuri/Dhuni phrase (in other words, supply a form of “put to sleep”’) or a 
zeugma (in other words, to take them as objects of vmdk with the Pipru group, though 
their fates were met in different ways). I have chosen the 2™ option. The audience would 
certainly know the particular destiny of Cumuri and Dhuni but would also be able to 
lump them in with other targets of Indra, all as objects of a generically violent verb. (It 
may be worth noting that vindkhere is one of the very few forms of V vzj that lacks a 
preverb, though cf. nearby VI.26.3.) The segregation of Cumuri and Dhuni in pada b, 
away from the verb and the other victims, might give us pause, but cf. vs. 5, where the 
obj. va/dm is found in the interior of pada b, with the verb beginning c. 

In d the datives cyautnaya and sayathaya have parallel infinitival function. For the 
latter cf. also sayathe in the preceding hymn (VI.17.9, with disc. ad loc.) with the same 
apparent meaning but in a different case. 


VI.18.9: udavatais read udévata by the Pp. and is generally considered the instr. of the 
pres. act. part. of dV av ‘help’, with metrical lengthening (so explicitly Lub), a 
lengthening that is unmotivated. It is also the case that vd is not especially common with 
V av, though I concede that the six passages I’m aware of make this an established usage. 
I also find it surprising that there is no preverb with “/stha in the expression in b, ratham 
... Ostha “mount the chariot,” since this expression is almost always found with preverb, 
generally 4, also 4dhi. I therefore wonder if the initial string in pada a is actually 
concealing the preverb(s), in tmesis: ud-a, followed by the uncompounded pres. part. 
dvata. This analysis is responsible for my tr. “up and mount ...” I realize, however, that a 
number of objections can be raised. The combination ud-4 doesn’t otherwise occur with 
V stha, but I would point out that both occur with that root individually. Two further 
potential problems: 1) two preverbs next to each other in tmesis, rather than the usual 
single one. I confess I do not know of other examples. 2) the accentuation: the accented 
vowels of Zand 4vata would coalesce, resulting in a single udatta -- this is unproblematic 
-- but the lack of accent on ud looms larger. Here I rely on Macdonell’s observation 
(VGS, p. 469) that when Z@is immediately preceded by another preverb, 2 alone has the 
accent. In Macdonell’s formulation this applies (only) to these sequences when 
compounded with verbs; I would here extend that to the same sequence in tmesis. This 
may be too much machinery to deploy simply in order to account for the surprising, 
supposed metrical lengthening of udévata and the surprising lack of preverb with “stha, 
but it seems worth considering. Alternatively, it could be that udavata is a cmpded pres. 
part., but cmpded not only with dd, but also 2. This is the solution of Rivelex (1.541), and 
it may be the best compromise, though Zis not otherwise found with V av, as far as I 
know. (I have not been able to find the 4+V av claimed by Rivelex in the head note on p. 
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538, and in the claimed pré 4 passage (VIII.23.2), Zis a postposition, as is more or less 
admitted p. 543 n. 1.) 

The ca in the instr. phrase in pada a seems pleonastic, and if it is implicitly 
connecting the two adj. modifying tvéksasa, viz. 4vata (or udavata) and pényasa (Klein 
DGRV 1.71 “aiding and wondrous”), they seem ill-assorted semantically. I wonder if it is 
meant to connect the first ADJ.-NOUN pair with a 2™, with gapping of the noun modified 
by panyasa (“with your helpful energy and ever more admirable X”’). But there is no 
standard pényas- NOUN formula, so I will not pursue this. 

In d Old (Noten) and Ge assume that the mayah are negative magical wiles that 
belong to Indra’s opponents. A negative valuation of maya- is of course common, and is 
clear in the nearby passage VI.22.9, where a pada almost identical to our c, urging Indra 
to take his mace in hand, precedes one in which he is urged to destroy mayah (VI.22.9cd 
dhisvé vajram déksina indra haste, visva ajurya dayase vi mayah) -- though see comm. ad 
loc: a secondary positive reading is also possible. This parallel is an important piece of 
evidence for both Old’s and Ge’s assessment of mayah here. However, this reasonable 
interpr. ignores one major factor in our passage: the verb abhi pra manda. This lexeme 
occurs a number of times elsewhere (V.4.1, VII.33.1, VIII.12.13, 93.19), and it is always 
otherwise positive: act. ‘exhilarate’, mid. “become exhilarated’. A negative interpr. of 
mayah requires a serious distortion of the meaning of the verb (e.g., Old’s ‘verwirren’, 
adopted from BR), whereas assuming the mayah belong to Indra allows it to have a small 
extension of its usual sense: ‘exhilarate’ > ‘stimulate’. Just as soma exhilarates and 
stimulates Indra for the Vrtra-smashing, so does Indra exhilarate and stimulate his own 
powers. Old in fact previously (ZDMG 55.323) made a good case that the mayah are 
Indra’s, third in a list of his Kampfmittel that includes the chariot of b and the mace of c, 
and he suggested a tr. “Setze deine Wunderkrafte in freudige Erregung” very much like 
mine. He attributes his change of heart in the Noten to VI.22.9 just cited and to his 
consideration of “Der Gesamteindruck des Auftretens von mayéh in den Indraliedern.” 
But, in fact, he overlooked one very crucial occurrence, in this very hymn: in vs. 12 Indra 
himself is called purumayd- ‘having many magical powers’ (cf. also nearby VI.21.2 and 
22.1 in this same Indra cycle, also I.51.4). This seems to me clinching evidence against 
the Ge/Old interpr. of our d: Indra has many maya- and he deploys them to achieve his 
ends. (Goto [1* K1., 236 n. 521] finds the passage puzzling, but does try to reconcile it 
with the usage of the verb, not entirely successfully.) 


VI.18.10: The imagery is somewhat mixed here: it is hard to see how either a missile 
(nom. asénih) or a lance (instr. hefi [contra Pp. Aetih, as seen already by Gr etc.]) can 
burn down anything. I assume it’s a transferred visual image from the fire simile, since 
flames can have a lance-like shape and shoot out dramatically. 

The fem. instr. adj. phrase gambhiraya rsvaya lacks an overt referent. Ge supplies 
Stimme without disc. In the absence of any obvious choices, I follow Gr in assuming Aetf 
from pada b. Neither rsva- nor gambhira- has a standard fem. referent. 

The obj. of rurdja is likewise unexpressed. Ge supplies Burgen (puirah, a common 
obj. of this verb), but (n. 10cd) suggests that r¢ksah from b is also possible. Since the yo 
ruroja rel. clause of c is picked up by the main cl. of d, I instead supply durita, which is 
the obj. of the conjoined verbs of d. Elsewhere duritd is the obj. of V han (IX.62.2, 90.6, 
97.16), a verb semantically similar to Vruj. 
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VI.18.11: Gr takes the referent of yasya as ‘wealth’ (see col. 1114, s.v. yotu-). But it is far 
more likely that it is Indra, whom we are urging to come here -- and whose arrival might 
be threatened by the actions of the ungodly man. (It is not possible to determine from 
Ge’s tr. (“den”) what he thinks the referent is.) The relationship between yahfand yotoh 
might be clearer if the rel. clause were tr. “... never has the power to keep away.” 

On yotoh see now also Keydana (Inf., 77-78), who does not consider it a true 
infinitive. He takes yaésya simply as the determiner of a gen. action noun yoru-. | am more 
inclined to see yotuh as an infinitive, and therefore consider yésya as an example of 
“attraction” to the case of the infinitive from an underlying obj. * yam. The dative to the 
same stem does function as an infinitive and takes acc. rection: VII.71.15 agnim dvéso 
yotavai no grnimasi (cf. VII.18.5 dvésamsi yotave). 


VI.18.13: This vs. is structurally reminiscent of vs. 8. Like there, we have a clause 
occupying the first pada (both ending in bAdid bhit, as it happens), with (most of) b 
belonging to a different but radically incomplete clause, containing a marooned set of 
accusative PNs whose fate at the hands of Indra is well known. Pada c continues with 
other accusative victims of Indra, but also provides a verb to govern them. In both vss. 
the names in the b clause have a well-known and quite specific outcome at Indra’s hands: 
Cumuri and Dhuni in 8b were put to sleep by Indra, to weaken them for a death blow 
administered by someone else; as for our vs., acdg. to 1.53.10 Indra made Kutsa, Ayu, 
and Atithigva subject (arandhanayah) to Tirvayana, who also appears by name in our 
pada d. In both 8b and 13b the publ. tr. follows the same strategy: co-opting the verb in c 
(vinak in 8, nf sisah in 13) to govern not only the accusatives in its own pada but also 
those in pada b. This is syntactically a bit more complex in our vs. because b is a relative 
clause (with yad) so the unaccented verb of c cannot be applied to it directly. I still think 
this is the correct strategy in 8 and probably also here as well, but the presence of dat. 
asmat in b along with its likely referent “rvayanam in d makes me wonder if Ge (n. 13b) 
may be right in simply supplying the verb found in the very phrase in 1.53.10 tvém asmai 
kutsam atithigvam ayum, ... arandhanayah, despite the isolation of that passage and its 
distance from ours. (Alternatively we could use 4rdayah, which governs the same three 
names in VIII.53.2, but there is no dat. there; and it is likewise isolated and distant.) Old 
(both ZDMG 55.323 and Noten) is also in favor of supplying such a verb. Note in passing 
that unaccented asyasin our b presupposes a referent already in the discourse, so it must 
be anticipating @rvayanam in d. For Turvayana cf. the simile érvan nd yaman in nearby 
VI.15.5 with disc. ad loc. 


V1.18.14: The aor. subjunctive kdrafh is generally taken as preterital, an interpr. licensed 
by Gr, who identifies it as “Impf.” But this is morphologically irresponsible, and further, 
given the injunc. médan in the main cl. (b), a proper subj. value is quite possible. I think 
this is an example of the standard rhetorical move to take Indra’s signal mythological 
deeds and make them a model for his behavior in the future, to our benefit. The next and 
final vs. continues this point of view. See Hoff (Injunk. 55 and n. 37) for a similar 
assessment, though he also envisions the possibility of “Konjunktiv im prateritalen 
Sachverhalt.” 
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VI.19 Indra 

This hymn is something of a bricolage, with numerous phrases, padas, and whole 
verses borrowed from elsewhere. (I say “borrowed” rather than the more neutral “parallel 
to,” because the sheer number of the matches strongly suggests that there is a magpie 
quality to the construction of this hymn.) For details of the matches, see Ge’s nn. (though 
he doesn’t note all of them) and Bloomfield RR. 


VI.19.1: The publ. tr. should read “manfully” with adverbial nrvat. 

On possible configurations of the terms connected by utd, see Klein DGRV 1.341. 

Gr derives aminda- from V am (‘michtig andringend, gewaltig’), but it must belong 
to Vmias thematic parallel to 4minant-. See Old (ZDMG 55.323). 

The phrase in d, stikrtah kartrbhir bhat “he was well made by his makers,” is 
somewhat startling as a description of the great god Indra. Who are his makers? Is this a 
depiction of his original creation, or does it have a more narrow and current application? 
Because of the previous pada, ... vavrdhe viryaya “he has been strengthened for his 
heroic deed,” I am inclined towards the latter: the soma drinks and ritual activities and 
praise have made him the consummate heroic actor. The pl. agent noun Aartar- may refer 
to the soma drinks or to the priests who prepared and offered them to Indra. Because I 
think the reference is to the immediate past, I would slightly alter the tr. from “was well 
made” to “has been well made.” 


VI.19.1—2: These two vss. show a penchant for synonymous pairs: 1d urtih prthith “wide 
(and) broad,” 2b brhéntam rsvém “lofty (and) towering,” ajéram yluivanam “unaging (and) 
youthful.” 


VI.19.2: sévasa susuvamsam “swollen with strength” is an etymological figure, though 
Savas- has lost its tight connection to V s@ ‘swell’. Both words are reused in this hymn: 6a 
Saévistham ... Sévah “strongest strength”; 7b, 8b sisuvamsam. 


VI.19.4: Since saka-, so accented, is the adj. ‘able’, not a noun saka- ability’, I supply 
‘men’ on the basis of IV.17.11 ebhir nrbhih ... asya sakath. 


4 - ve 


16; X.128.3 aristah syama tanva suvirah. 


VI.19.5: The gen. phrase vamdsya vasunah in b is difficult to construe. Ge supplies 
“(Spender)” as its head noun; my tr. assumes that it is a loose genitive specification of the 
pasu- that is lurking in the -Xsu- in the bahuvrihi puru-ksu- ‘possessing much livestock’. 
This interpr. is suggested by the other occurrence of this gen. phrase in VUI.1.31 utd 
vamasya vasunas ciketati, yo asti yadvah pastih “of the valuable goods what will stand 
out is the livestock coming from Yadu,” where the vamd- vasu- is identified as a 
particular pasu-. But the syntax proposed for our passage is sketchy. 

By accent rayah should be nom. pl., not, as I have tr. it, gen. sg. As Ge suggests in 
his n. 5c, it reads literally “the paths, the riches ...”” Nonetheless, Old (ZDMG 55.324 and 
Noten) considers the nom. pl. reading “forced” (gezwungen) and interprets it as a gen. sg. 
(on the basis in part of VII.18.3 pathya rayah with a clear gen. sg.). In the ZDMG 
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treatment he explicitly says that emending the accent isn’t necessary, though he doesn’t 
indicate why. 

In d Ge suggests a haplology of *samudréna né, with an instr. rather than a loc., as 
in I11.36.7 samudréna sindhavo yadamanah, where he proposes a similar haplology. This 
is possible, but not nec.: I see no reason why rivers can’t unite 77 the sea as well as with 
it. As for I1I.36.7 see comm. ad loc.; I do not think that a simile particle is necessary 
there. 


VI.19.6—8: As noted in the publ. intro., all three of these vss. contain the phrase “bring 
here to us”: in 6a and 7b na 4 bhara straddles the early caesura; in 8a 4 no bhara opens the 
vs. Since vss. 6-8 are the middle vss. of this hymn, this repeated phrase might identify an 
omphalos, but if so it is quite a weak one. The vss. are not particular noteworthy for their 
content, and the enclosing vss. do not provide the usual frame structure. 


VI.19.6: The first hemistich is notable for the superlative etymological figures: double 
Savistham ... Sdvah “strongest strength” (or, in fact, triple, since stra ‘hero’ is ultimately 
related to these words) and triple Ojistham Ojah ... ugrdm “mightiest mighty might.” The 
triple etym. connection of the first phrase is better conveyed by Ge’s “Bring uns, du 
Starker, die starkste Starke” than by the publ. tr. Note also that the adjacent words in b 
ojo abhibhita “... might, o overpowering one,” though not syntactically connected here, 
form a bahuvrihi modifying Indra in the preceding hymn, VI.18.1 abhibhiti-ojas- ‘of 
overpowering strength’. 

On the phrase dyumna ... manusanam see comm. ad X.42.6. 


VI.19.7-8: I tr. Sisuvamsam in both vss. as ‘swollen with strength’, although the sévasa 
found in 2c is absent, as a portmanteau tr. to capture the full sense of the root. This 
participle picks up sévistham ... saévahin vs. 6. 


VI.19.7: On the long root vowel in jigivamsah, see Old ZDMG 55.324, where on the 
basis of the metrical evidence he surmises that, at least in this post-caesura position, the 
form should be read with short root vowel (*7igi-vams-), the form found in the younger 
Vedic texts. See also Arnold (Ved. Met. 143), who considers the short-7 form required in 
3 of the 5 occurrences of the strong stem, and Kti (189 n. 225), who considers it proper 
except in III.15.4. Kii cites Anttila (1969, Schwebeabl. 61) as explaining the lengthening 
in the Samhita text as analogy to ninivams-. However, it is much more likely that it is a 
morphologically conditioned lengthening, meant to distinguish the -/-vowel proper to the 
root from the -/-liaison vowel that has become associated with suffixes/endings. Thus 
Jigi-vams- with long vowel is kept separate from the type éasth-ivams-, as I already 
argued in my 1988 article on the vocalized laryngeal (224—25), though without factoring 
in the metrical evidence pointing to this lengthening as late and redactional. (Of course, 
in tasthivams- the -1- would originally have represented the zero-grade of this -2 root, but 
by synchronic RV it has been reanalyzed as part of the suffix. See disc. in my 1988 art.) 


VI.19.8: In d the utdis oddly positioned, since it appears to be meant to conjoin jaminir 
4jamin “kin and non-kin,” there being no other likely candidates. Klein (DGRV [.356- 
57) calls it a “peculiar passage” and classes it with two other examples of what he 
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schematizes as utéX Y (/ Z ...). The pair jami- 4jami- is several times asyndectic 
(1.111.3, IV.4.5, V1.44.17) as here, so no conjunction is actually necessary, but we can 
cite nearby VI.25.3 ... jamdya utd yé ‘Jamayah, where the ut#is correctly placed. Perhaps 
our passage is a blend of the asyndectic figure and the “X and which Y” construction in 
VI29.3: 


V1.19.10: The medial 1“ pl. s-aor. opt. vamsimdéhi contrasts with the active 1* pl. s-aor. 
subjunctive vémsama in 8c, but the medial optative must have been modeled on the 
rhyme form mamsimdhi in the same metrical position in 7d. The “rest” following 
vamsimahi may call attention to the verb by isolating it metrically. 

Besides this echo, note also mrvat, which replicates mrvatin la, and vamdam 
recalling vamdasya in 5b, while the gen. vésva/ is in slight discord with the differently 
formed gen. vésunah in 5b. 

I tr. sromatebhih as ‘attentions’, that is, the attentive hearing(s) that Indra gives to 
men’s words. For similar use of sromata- in a somewhat clearer context see VII.40.5. 

The referent of the “both kinds of good[s]” in c is not clear, at least from 
immediate context. In the very similar passage VII.82.4 isané vasva ubhdyasya, it seems 
to refer to goods belonging to war and peace; similarly in the next hymn, VII.83.5 yuvam 
hi vasva ubhayasya rajathah, where a reference to war and peace -- or perhaps to the 
goods of enemies and of allies -- is likely. In II.9.5 the referent of ubhdyam ... vasavyam 
is also open-ended, but Re’s suggestion there that it’s livestock and offspring is perhaps 
the most satisfactory. In our passage the nearest contrastive pair is jaminir 4jamin “kin 
and non-kin” in 8c, so perhaps “both kinds of good[s]” refers to the goods belonging to 
these two groups whom we hope vanquish in battle. Note vrtrany ubhayani “both kinds of 
obstacles” in 13c, which Ge, persuasively, takes as referring to the “kin and non-kin” of 
8d. MLW suggests another possibility: “movable and immovable,” which has a fine Indo- 
European pedigree. 

The acc. obj. phrase in d, rétnam mahi sthiradm brhantam, contains an apparent 
gender clash: rétna- is neut., as is mahi, sthardm can be either neut. or masc., while 
brhéntam must be masc. It is tempting to correlate the two genders with the two kinds of 
goods in pada c: a “great treasure” (neut.) and “substantial lofty X” (masc.). This might 
be possible: sthira- brhént- qualifies masc. ray/-in IV.21.4 sthirasya rayo brhato ya ise 
(and cf. X.156.3 4gne sthardém rayim bhara), and brhant- not infrequently modifies ray 
(cf., e.g., VI.6.7). Thus, we could assume an underlying *rayim for the last two 
adjectives, yielding a tr. “grant a great treasure (and) substantial lofty (wealth).” This 
might be supported by raya ... brhata in the last pada of the hymn (13d). Nonetheless, this 
seems unduly artificial, and I would prefer to assume that at the end of this acc. phrase, 
encouraged by ambig. sthurdm, brhéntam has simply taken its accustomed pada-final 
place in Tristubh. As reported by Old (ZDMG 55.325 and Noten), Ludwig suggested 
substituting (that is, emending) rayim for mahi, a suggestion roundly rejected by Old, 
who simply says (Noten) that masc. brhdntam is construed with neut. rétnam. 


VI.19.12: Note a different kind of gender mismatch in pada a. Though in the idiom with 
Vv man “consider oneself X”’/ “be considered as X,” X is in the same case as the 
underlying subject (see, e.g., 7¢ mamsimahi jigivamsah “we could be considered 
victors”), here it is construed with an adverbial neut. mdf. That this is not necessarily a 
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property of “think oneself great” is shown by I.178.5, VII.98.4 mahat6 maényamanan“... 
those thinking themselves great,” with acc. pl. matching the subject of the participle. 


VI.19.13: On vrtrany ubhéyani “both kinds of obstacles” see comm. ad vs. 10. 


VI.20 Indra 
On the metrical irregularities in the hymn, see Old ZDMG 55.324 and Noten. 


VI.20.1: As noted in the publ. intro., the “ask” in this hymn comes at the beginning, not 
the end as is more usual. It is also excessively convoluted in syntax and phraseology. (My 
interpr. of the vs. is in great part guided by Th [Fremdl. 58] and to a certain extent Ge., 
though as far as I can see Ge simply fails to tr. parts of it.) The actual referent of the 
definitional rel. cl. that occupies the first hemistich is not encountered until the second 
word of pada b (rayih), preceded by a discontinuous simile dyaur na ... bhiima “like 
heaven the earth,” whose first part has been fronted around the rel. prn. yah, and by a 
verb in tmesis, ab/7... tasthati “surmounts,” whose preverb is stationed after the caesura 
in pada a and whose verb form proper opens pada b. And this is only the beginning! 

A first paraphrase of the first hemistich would be “as heaven (surmounts) the 
earth, the wealth that surmounts ...,” with “wealth” corresponding grammatically and 
functionally to “heaven.” This first stab makes it immediately clear that we need an acc. 
obj. in the frame to correspond to bhdma in the simile, something that wealth can 
“surmount.” One acc. is obvious: jénan at the end of the hemistich. But what do we do 
with arydh at the end of the first pada? Old (ZDMG 54.169—70) takes it as an acc. pl., tr. 
“wie die Himmel tiber der Erde (sollen) die Schatze tiber den Geizigen (erhaben sein).” 
However, there is a reasonably well-attested phrase rayo aryah “the riches of the 
stranger” (IV.48.1, VI.14.3, VI.47.9, and esp. VI.36.5; cf. also VI.1.5 and comm. on all 
those passages). In VI.36.5 it is found in exactly this context: dyaur nd bhiimabhi rayo 
aryéh “Like heaven over the earth, sur(mount) the riches of the stranger,” with rayo aryah 
an object phrase exactly parallel to bhdma in the simile. It therefore seems best here to 
assume a gapping of acc. pl. @yah, whose presence is suggested by the nom. rays, with 
aryaha gen. as elsewhere. Hence “wealth that surmounts (the wealth/riches) of the 
stranger ...” 

And what does this “wealth of the stranger” consist of? In all cases it seems to 
refer to manpower, not to material wealth, and our passage makes this clear by further 
specifying it as jénan ‘people(s)’. 

As if the poet hadn’t misled us enough already with the intertwining of 
constituents and gapping of a crucial word, he also plants a false cue. The word bAdima is 
of course the acc. sg. to the neut. n-stem bhiiman-, as shown esp. by the parallel V1.36.5. 
But in its position directly after the preverb abh¢, it looks mighty like a verb -- and could 
almost (but only almost) be the 1“ pl. root aor. bAdma, though with wrong accent (expect 
* bhamd, a form not found in the RV). The lexeme abhi Vv bhiis close in meaning to the 
abhiV stha we have here (whose verbal part has been postponed till the 2" pada), and 
given its sandhi form the rel. prn. y4 (underlying yah) could equally be underlying yé 
which could match the number of the putative 1* pl. verb form (“we who surmount ...”). 
Of course, as just noted, the accent on bhima is wrong, and we would further expect abhf 
to lose its own accent and univerbate with an immediately following verb in a rel. clause. 
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But I nonetheless think that the poet meant for his audience to follow this false trail, 
however briefly. 

After this tangled beginning, the second hemistich is completely straightforward: 
the acc. ‘4m picks up the rel. cl. couched in the nom., with the implicit referent “wealth,” 
modified by three acc. OBJ+ VERBAL NOMINAL cmpds, all objects of “give” (daddhi). This 
is the last time in the hymn that Indra is asked to give us anything; the only other appeal 
to Indra is in 10a, where we pray to “win anew.” Almost all of the rest of the hymn treats 
previous heroic deeds of Indra, though it should be noted that many of these are presented 
in the injunctive, and the notoriously slippery usage of the injunctive may leave the 
possibility of current application open. 


VI.20.2: This vs. begins like vs. 1, with a form of ‘heaven’ followed by the simile 
marker nd (la dyaur na, 2a divo na). In this case there is nothing in the frame that 
explicitly corresponds to the gen. divdh in the simile, though the dat. zibhyam is roughly 
parallel: like the “lordship of heaven,” lordship was conceded to you (Indra) and is 
therefore yours. 

The standard idiom for ‘concede’ is dnu V d@, not, as here, énu V dha. Cf., with 
phraseology similar to here, VI.25.8 anu te dayi ... satra te visvam ... (sim. II.20.8). But 
V dhais also found in this idiom elsewhere, e.g., VI.36.2 satré dadhire anu viryaya. Old 
(ZDMG 55.326, Noten) seems prepared to follow Gr (Tr.) and v. Bradke in emending 
dhayi to * days, but this seems unnec. The two roots are formally very parallel and in 
many contexts their meanings are barely distinguishable; I see no reason why V dha 
cannot have acquired this idiomatic meaning with 4nu in imitation of énu V da. In this 
particular case dnu V dha may have been used in preference to anu V da because of the 
technical use of anudéya- in vs. 11 below. See disc. there. 

Note that the ‘lordship, lordly power’ (asurya-) is in the control of the gods and 
conceded to Indra, another indication that the later Asura/Deva divide is not present in 
the core RV. See also VI.36.1 below. 


VI.20.3: The publ. tr. takes Indra as the subj. of @vatin d, with dartniim an action noun 
“when he aided the splitting ...” But, on the basis of other -(Qau-stems (cf. AiG II.2.696— 
97 and 741-42), dartni- is more likely verbal/agentive (‘splitting, splitter’) and the 
subject of @vat should then be soma (“the somian honey” médhu- s6myda-). So explicitly 
Old (ZDMG 55.326, with convincing parallels; Ge appears to follow, though his tr. is 
more equivocal. I would therefore change the tr. to “when it [=soma] aided the splitter of 
all the strongholds.” 


V1I.20.4—5: As Ge (n. 4-5) notes, these two vss. probably belong together as an account of 
the ever-fragmented Susna / Kutsa myth, though the connection of the Panis (pada a) to 
this myth is somewhat uncertain. Old (ZDMG 55.325—27 [=K1Sch 785-—86]) treats these 
vss. in detail. 


VI.20.4: I read the instr. plurals opening the two hemistichs (sataih 4a, vadhath 4c) 
“vertically” -- that is, as a single NP distributed over two clauses. This seems to be Ge’s 
solution too: “Durch hundert (Streiche) ...; durch (deine) Streiche ...”; so also Old 
ZDMG 55.326. The fact that a form of V pad needs to be read in pada c, matching 
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apadran in pada a supports this interpr. It would, however, be possible to interpr. Sataih as 
“by the hundreds,” referring to the felled Panis. So Kti (424). 

In the publ. tr. I took the beneficiary of Indra’s actions in pada b to be a single 
person, “the ten-armed poet” (désonaye kavaye)(so Ge), and since désoni- recurs in 8a 
apparently qualifying vetasu-, I considered this to be a reference to this shadowy Vetasu. 
But I now think this identification is incorrect or at least misleading. When the word 
kavi-is found in an Indra / Kutsa/ Susna context it always (in my current view) refers to 
Usana Kavya, and I believe that to be the case here — strengthened by the fact that the 
other two occurrences of arkd-sati- (1.174.7, V1.26.3) are found with kav/- in the Kutsa / 
Susna myth, where the word must surely refer to USana Kavya. (Old makes the same 
point, ZDMG 55.326—27.) I therefore now think that “for the poet” means “for USana 
Kavya,” and “for the ten-armed” is likely a reference to a different person, identified as 
Vetasu in vs. 8. (Old considers the additional possibility that désoni- is an epithet of UK, 
but seems to favor the separation into two individuals.) On the basis of 8a and Ge’s disc. 
there (n. 8), it further seems likely, or at least possible, that vetasi- in 8 refers to Kutsa, 
and therefore in our 4b the two datives refer to Kutsa and UK. I would therefore now 
alter the tr. to “for the sake of the ten-armed one [=Kutsa?] and of the poet [=USsana 
Kavya].” 

My tr. of dasonr- in this vs. and in 8a reflects the current consensus, endorsed by 
Mayr (EWA s.v. oné “offenbar ‘Arm’”), that on/- means ‘arm’ (as opposed to Gr’s 
‘Schutz’ and ‘Mutterbrust’), but I think that this interpr. might be ripe for revisiting. The 
passages are not particularly diagnostic -- the most important evidence is the fact that the 
stem is generally dual -- and it lacks a clear etymology (though it’s sometimes connected 
with Vav ‘help’). There is also the question of the cmpd. sandhi: if désoni- consists of 
dasa + ont-, it should of course come out as *désaumi-. The -o- has been accounted for 
(see EWA s.v. on/- [p.c from J. Schindler], Mayr PN s.v. désoniya-) by invoking TS 
1.2.6.1, where the widely attested mantra abhi tya4m devam savitaram onyoh kavikratum 
(AV VIL14.1, etc.) instead contains dnyoh. The w- initial would indeed yield the proper 
sandhi result, but given the otherwise overwhelming attestation of onyo/ in the mantra, 
the TS variant does not have much support. Since at present I don’t have a better solution, 
I stick with ‘ten-armed’, but consider it quite dubious. 

That arkd-sati means ‘winning of the (sun’s) rays’ is strongly suggested by 
suryasya satau in the next vs. (5d), though, as Old points out (ZDMG 55.327), it could in 
addition mean ‘winning of the chants’. 

I don’t understand pada d, but I would point out that another “insatiable Susna” 
passage also has a mention of mealtime: IV.16.12 Atitsaya stisnam astisam nt barhinh, 
prapitvé éhnah ktiyavam sahdsra “For Kutsa you laid low insatiable Susna, who brings 
bad harvest, with his thousands, before the day’s first meal.” Perhaps the point is that 
despite his voraciousness, Susna is deprived of his meal by Indra’s timely blow. In that 
case the subj. of arirecit ... pra here is Indra, who leaves nothing for Susna. 


VI.20.5: For the unusual position of sé and its rukied initial (wri sd) see disc. ad VI.2.4. 


V1.20.6: Nami is found also in 1.53.7, also along with Indra against Namuci, and in 
X.48.9, where he also has the patronymic sap'ya- as here. 
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VI.20.8: This vs. is made difficult both by our very sketchy knowledge of the personnel 
and the myth and by the syntax. Both Old (ZDMG 55.328—29 [=K1Sch 787—88]) and Ge 
(n. 8) devote considerable space to disc. of it. The vs. seems to pun on PNs in a way 
discouragingly similar to VII.18, the very obscure account of the Ten Kings battle. The 
nearby vs. VI.26.4 is of some help in the interpr. of this one, as is X.49.4. 

My approach to the vs. partly follows Ge’s, but differs in several important ways. 
Like Ge (who adopted it from Baunack; see his n. 8), I supply a verb of speaking to 
introduce the second hemistich, which we both take as the direct speech of Indra. (By 
contrast Old construes pa szjdin d as the verb governing the acc. in ab, but given the 
distribution of the rest of the elements in the vs., esp. the preverb 4 opening pada c, this 
seems unlikely.) But rather than taking the acc. PNs in ab as the addressees of this speech 
as Ge does, I construe them (loosely) with the hapax bahuvrithi svabhisti/-sumnah 
‘having/showing the favor of his dominance’, with Vetasu [=Kutsa?] and Tuji as the 
recipient of this favor. The intens. adj. “dtu ‘thrusting’, found elsewhere modifying a 
whirlwind (bAfmi- TV 32.2) and a chariot (X.35.6), punningly points to Tuji, who is 
found in nearby VI.26.4 in the company of Vetasu and Tugra, as here. (In that vs. there is 
also redupl., but it is located on the verb: tvém tijim ... tatoh “you strengthened Tuji.”’) 

In that vs. Indra strikes down Tugra for Vetasu (VI.26.4c tvém tigram vetaséve 
sacahan). I think the same situation is depicted here in cd, though less violently, with 
Vetasu(-Kutsa) referred to by the adj. dydtana- ‘brilliant, flashing’ expressing a dat. of 
benefit. In this connection Baunack’s adducing (see Ge’s n. 8c) of 1.63.3 kutsaya 
dyumaté “for heaven-bright Kutsa,” another dat. of benefit in the Susna myth, is apposite. 
Ge (also Gr, Mayr PN) takes dydtanaya as a PN, but no such person Dyotana is found 
elsewhere, and in its other two occurrences (I.123.4, VIII.29.2) the stem is an adj. with 
the expected etymological meaning. 

The next question is /bham. This is pretty much universally interp. as a PN, 
referring to another enemy of Indra. This is in part based on X.49.4, where Tugra and one 
Smadibha are made subject to Kutsa (and the Vetasus [pl.] and Tuji are also found). Old, 
for ex., considers Ibha here simply a shortening of Smadibha, and the context of the word 
in our pada certainly supports a pun on the latter name: (4 tdigram sa)svad ibham ...; cf. 
X.49.4 (tigram kutsaya) smadibham, with the last syllable of the adverb sésvad a close 
match for the 1“ syllable of the PN in X.49.4 (if it is indeed a PN). But ibha- is elsewhere 
in the RV a common noun meaning ‘retinue’ or ‘vassal’ (the common denominator being 
the inferior position vis-a-vis someone in power); cf. also the MIA evidence, such as Pali 
ibbha. And ‘vassal’ would be an appropriate word for someone made subject to another -- 
hence my tr. of the phrase sasvad ‘bham as “perpetual vassal,” referring to Tugra. (For a 
somewhat despairing attempt to fit X.49.4 into this scenario, see comm. ad loc.) 

Finally, we must deal with the verbal expressions at the end of the vs., ipa srja 
iyddhyai. The first question is what form siya represents out of sandhi. The Pp. reads szza, 
that is, a 2"! sg. act. impv., with lengthening of the final vowel in the Samhita text. But of 
course in that case the normal outcome in sandhi should be coalescence into 
* srjeyadhyai. After some agonizing, Old accepts the Pp interpr. (though he also flirts with 
a 2" so. subj. s7jah), but Ge (n. 8) opts instead for Baunack’s suggestion, that the 
underlying form is syjai, i.e., a 1‘' sg. middle subjunctive (so also Lub, though with !). 
This is the interpr. I have also adopted. Although the 6" cl. pres. srja- is predominately 
active, there are a few middle forms; the pf. is about evenly divided between active and 
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middle forms in transitive usage (including several 1“' pl. sasrjméhe with dpa), and there 
are two “sg. s-aor. forms dsrksi with dpa in trans. usage. Taking the form as a 1“ sg. 
also entails the direct-speech interpr. of Baunack/Ge. (It’s worth noting as an aside that 
Say. simply glosses upa srja with upasiat, apparently untroubled by matters of sandhi 
and grammatical identity; this was followed by Gr [Tr.], though unmentioned in the W6.) 

As Old points out (ZDMG 55.328), the lexeme ipa V szj is often used of releasing 
/ dispatching calves to their mother, and this must account for the simile matir nd. 
Although this idiom is generally benevolent, it also emphasizes the hierarchical 
dependency of the young on their mother, and this would be appropriate for the vassal 
Tugra’s subordinate position with regard to Kutsa. 

I take the inf. iyédhyai to Vi ‘go’, or more particularly to the stem ivate ‘speeds’ 
(Vor V ya), rather than to V yd ‘implore, beg’ with Lub. It simply completes the action of 
the main verb “release/depatch them to go ...” The preverb /beginning the 2" hemistich 
is more likely to go with this inf. than with vipa srjai (pace Gr, also Ge, who thinks [n. 8c] 
it could go with either one), simply because we’d otherwise expect the order upatd (cf. 
VIU.27.11 dpa... ani, asrksi ...). 

After all this, the alterations of the publ. tr. would be minimal: 

“Indra showed the favor of his dominance to Vetasu [=Kutsa?] of the ten tricks 
and ten arms and to the thrusting (Tuji), (saying) 

“Tugra as perpetual vassal for brilliant (Vetasu=Kutsa?) shall I dispatch, like 
(calves) to their mother, to speed (to him).’” 


VI.20.9: The participial phrase bibhrad vajram here and in VI.23.1 below may be 
intended to invoke the name bhardd-vaja-, the poet of this hymn and indeed of this 
mandala, by an expression that seems the syntactic equivalent of that type of governing 
compound — with the prior member belonging to the same root and the 2nd member a 
phonological variant of the obj. Matching the first member exactly would be problematic, 
since the nom. sg. of the participle would be bhdran. The punning on PNs noted with 
regard to the immediately preceding vs. may be in evidence here as well.n 


VI.20.10: In b end can simply be adverbial, as Ge and KH (Injunk. 168) take it, but it is 
also regularly used as demonstrative with forms like némasa ‘homage’ (1.171.1, I.23.14, 
etc.), sukténa ‘hymn’ (11.6.2), brahmana (IV .36.7), and in this context, where the sacrifice 
is mentioned (yajfa/h), I think it likely that the verbal part of the ritual evidenced by the 
verb pra ... stavante “they start up the praise” is further specified with the near deictic, 
referring to this current praise hymn. 

The syntactic relationship between padas c and d is ambiguous. With Ge, I take d 
as the main cl., with c dependent on it. But KH (Injunk. 168) takes them as parallel 
subordinate clauses dependent on b. Either is possible, because the verb of d, (han, is 
initial in the pada and can owe its accent to that alone. 

Note the allit. in (sé@ra)dir dard, dhén das(ih), esp. noticeable because it consists of 
four syllables in a row, belonging to four separate words. 

Old (ZDMG 55.329-30 and Noten) calls dart in c into question, arguing that it 
should be a 2™ ps. and the -ris faulty. But there seems no reason not to assume that both 
dart and (d)han are 3™ ps. verbs; although Indra is referred to in the 2 ps. in pada a, shift 
between the persons is a commonplace in RVic discourse. The sandhi situation here 
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favors the retention of the -4 though the matter is somewhat complex. As is generally 
known, final clusters are simplified, retaining only the first. The exception is that -¢ -£ 
and -X after -r- are retained if they belong to the root (Wh, Gr. §150b Macd. VGS §28a, 
etc.) -- which the -tin dar-t does not (V dr). However, dart is pada-final and the next pada 
begins in the transmitted text with dhdn (for han), whose dhis the automatic result of the 
(re-)introduction of occlusion of initial A- after a final stop (see, e.g., Wh, Gr. $163). The 
standard practice is that the 4- is replaced by the voiced aspirate corresponding to the 
place of articulartion of the final stop -- in this case, a dental. If we assume that this rule 
was operative before final clusters were simplified, a sequence of 3" sg. dard dhdn with 
apparently pleonastic gemination would favor the non-simplification of the cluster -rd 
dh-. (On cases of gemination and degemination in the text, see my “False Segmentations 
and Resegmentations in the Rigveda: Gemination and Degemination” [to appear in a 
forthcoming Fs.].) Pada c is identical to I.174.2b, and in that passage the case is more 
difficult because there the context is entirely 2" ps. As I argued in the comm. to that vs. 
(q.v.), the final -¢ there may have been introduced from our passage. 


VI.20.11: Pada c contains one of the three instances of the gerundive anudéya- in the RV 
and the only masc. form -- a form called by Ge “ganz unsicher.” This gerundive belongs 
to the lexeme énu V da ‘hand over, concede’ discussed above, ad vs. 2. I have discussed 
one of the fem. forms anudéyrin the difficult hymn X.135 at length (“The Earliest 
Evidence for the Inborn Debts of a Brahmin: A New Interpretation of Rgveda X.135.” 
Journal asiatique 302.2 [2014]: 245-57). In that article I established that the idiom dau 
Vv dacan be further narrowed in certain contexts to mean ‘forgive/acquit a debt’; and the 
debt in question can be referred to with the gerund anudéya-, -i, as (the debt) ‘to be 
acquited’. In X.135.5-6 this debt is actually a reference to the inborn debts of a Brahman, 
which he must pay off during his lifetime, one of which is the need to provide his 
ancestors with (grand)sons. As argued in that article (255-56), I think the same sense can 
be seen in our passage. To cite from the article: “The second half of this verse seems to 
allude to a complex intergenerational relationship in which Indra intervenes. The god 
hands over a grandson (ndpaé-) to his grandfather (mahé pitré), a transaction that sounds 
like a man’s fulfillment of his debt to his ancestors by fathering a son, thereby providing 
them with a grandson. This grandson is said to be anudéya-. I would suggest that the 
grandson here serves as the concrete manifestation of the debt that is to be acquitted, and 
the technical term anudéya- is therefore applied to him. If I am correct, this is another, 
though more muted, piece of evidence for the existence of the notion of a man’s inborn 
debt in the Rig Veda.” 

On Navavastu or Navavastva, see comm. ad X.49.6 


V1I.20.12: This is identical to I.174.9; see comm. on that vs., esp. with regard to parsz. 


V1.20.13: Dabhiti is the beneficiary of Indra’s putting Cumuri to sleep in VI.26.6. 
Cumuri’s companion Dhuni is found with him in VI.18.8, and in our passage he 
immediately follows vs. 12, which contains two adj. usages of dAvini- ‘tumultuous, 
boisterous’. 

The second hemistich portrays Dabhiti assembling or preparing four different 
requisites of the sacrifice in four different morphosyntactic expressions: 1) a full 
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participial phrase somebhih sunvdn “pressing with the soma juices,” 2) a bahuvrihi 
idhmabhrtih lit. ‘having the bringing of the firewood’, 3) an -in-stem possessive pakthi 
‘having cooked food’ (based on an unattested * paktha- ‘cooked food’), and 4) an instr. of 
accompaniment arkaih “along with the chants.” The identity of the third has been called 
into question by Old (ZDMG 55.330, Noten). Though the sandhi form pakthy is analyzed 
by the Pp. as pakthi with the long vowel appropriate to the nom. sg. of an -/-stem, in fact 
in the cadence it would better be read short (though keep in mind the metrical 
disturbances throughout the hymn). Old toys with the idea that it has been influenced by 
the PN pakthd- and that it is underlyingly an instr. to the -a-stem pakt/- ‘cooked food’, 
hence *pakti with shortening before the following vowel. This seems unnecessarily 
complex, and the PN pakthd- is neither well attested nor found nearby this passage. Since 
shortening of -7in hiatus was available for the instr., I see no reason why it shouldn’t 
have been analogically extended to the nom. of an -/-stem in this case. Moreover, I think 
the morphosyntactic variety just described was deliberate, and replacing 3) with an instr. 
like that of 4) would disturb the sequence. 


VI.21 Indra 


VI.21.1: As with hemistich initial #sataih ... #vadhaih in V1.20.4 in the immediately 
preceding hymn, I take #imdh ... #dhiyah as a “vertical” NP, “these insights.” Their 
positioning allows them to get out of the way of the intense etym. figure in b: Aévyam ... 
havya havante. This figure is complicated by the fact that Aévya- is used in two slightly 
different senses, controlled by slightly different constructions of the verb VAd/ Ava. 
Although the normal object of this verb is a god or other being called upon, very 
occasionally it can take the call itself as object (see comm. ad I'V.23.3), and of course 
derivatives like Aéva(na)- express the call itself. In our passage Aavante ‘they invoke’ 
takes the usual type of object, namely Indra here, who is qualified by the gerundive 
havya- ‘to be invoked’. But the insights (dhivah) themselves are also so qualified; here 
hadvyah must mean not ‘to be invoked’, but “to be called [=spoken]’. In order to keep the 
vocabulary constant, I have tr. “deserving to invoke’, in contrast to ‘deserving to be 
invoked’ applied to Indra. 

The vertical NP just discussed unbalances syntactic constituency, and, unusually, 
the hemistich boundary cannot be respected. 

In d most take ivate to V ya/ ‘implore, beg’; so, e.g., Ge “... wird ... erbeten” 
(likewise Lub, Kulikov, -ya-presents 495). I assign it rather to ‘speeds’, though either is 
possible. 


VI.21.2: The nominal rel. cl. yo vidanah, interrupting a string of accusatives, is 
syntactically curious. It seems to represent a sort of izafe, rather than a real embedded 
relative cl. I have tr. it as if acc. indram were the predicate of the participle (“who is 
known as “Indra’’), despite the difference in cases. Ge, in contrast: “der bekannt ist.” My 
interpr. might be better represented as “I will praise him — Indra, as he is known — 
whose ...” This interpr. fits well with the doubts expressed about Indra later in the hymn, 
esp. vs. 4. See also vidanah in 12b. 

The instr. girbhih in b might be better construed with the verb séuse in a: “I will 
praise him with songs”; it has been displaced to the right to be nearer to girvahasam. 
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The second hemistich contains a strikingly mixed construction, with the usual 
matched pair heaven and earth in two different cases, acc. divam, abl.-gen. prthivyah, 
though construed with the same verb. The two different cases are controlled by two 
different PREVERB + V ric combinations, one overt, one implied. Overt is ti V ric ‘extend 
beyond, surpass’, which is rather rare but takes the acc., as in VII.92.14, 22 né@ tvam 
indrati ricyate “nothing surpasses you, Indra” (cf. also X.90.5); hence our ... dfvam ti ... 
riricé. The implied construction is the more common pré V ric ‘extend beyond’ which 
takes the abl., as in 1.61.9 asyéd eva pré ririce mahitvam, divas prthivyah pari antariksat 
“his greatness projected beyond heaven and earth, beyond the midspace” (note clear abl. 
antariksat) (cf. also 1.59.5, 109.6, etc.), hence our ... prthivyah ... ririce mahitvam. 
Examples of this latter constr. are found in this group of Indra hymns (VI.24.3, 30.1), and 
despite the absence of préhere it is not surprising that the abl. construction would creep 
in. 


VI.21.3: On the meaning of vaylina-, see comm. ad II.34.4. 

As has long been known, the RVic desid. stem /yaksa- belongs to V nas ‘attain’, 
not (pace Gr) V yaj ‘sacrifice’. See, inter alia, EWA s.v. NAS''; Heenen (Desid. 79-82). 

The question in the 2™ hemistich seems like a non sequitur, which makes me 
somewhat sympathetic to Say’s reading as a (negative) indefinite: kada cid “they do not 
ever violate ...” But this reinterpr. is arbitrary, of course, and further, the kadé question 
inaugurates a series of questions in vs. 4, each with a ka- form: a ktiha, b kém ... kasu, c 
kah, d kah ... kataméh. It may be that we have to ask about the whereabouts of Indra in 
vs. 4 because he has ceased to appear to us because we have (or may have) violated his 
ordinances. 


VI.21.4: -cama-forms implicitly index a referent among three or more possibilities. The 
interrog. Katamd- here echoes purutama- of la. I have chosen to render Katamda- with the 
heavy tr. ‘which of many’ because in this series of questions the poet is anxiously 
surveying all the possible sacrifices and sacrificers who may have attracted Indra away 
from us. 


VI.21.5: The ufdin the middle of pada c uncomplicatedly conjoins the temporally 
contrastive madhyamasah “the middle ones, those in between” and nitanasah “the current 
ones” (see Klein DGRV 1.301, 311), but the one beginning pada d, in Klein’s words 
(DGRV 1.382) “introduc[es] a new nonparallel clause.” It is not represented in the publ. 
tr., which should perhaps read “And ... take cognizance of the one who is closest.” The 
reason for this apparently pleonastic conjunction may be that “the closest one” (singular 
avaméa-) is not only a subset of “the current ones” (plural nitanasah), but the climax of 
the series of temporally sorted comrades. 


VI.21.6: This ultimate insider, “the closest one” of 5d, is immediately picked up by the 
slightly more distanced “closer ones” (4varasaf) in 6a. Here their comparative closeness 
is not contrasted with previous generations of Indra’s comrades, as in vs. 5, but with the 
older, distant deeds of Indra. These closer ones are “asking” (prchantah) about Indra. 
Their asking may refer directly to the questions in vs. 4, but it also implies that, however 
“close” they are, they do not have direct access to knowledge about Indra. 
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The limits on our knowledge are explicitly acknowledged in the 2™ hemistich, 
where we praise Indra only insofar as know him (yad eva vidma). This subordinated 
expression is embedded in the larger clause: arcamasi ..., vad eva vidmé tat tva 
mahantam, where the obj. of arcamasiis tva, but the yad ... tad diptych is clearly 
formulaic and frozen. This expression reminds us slightly of the yo vidanah of 2b, 
likewise with V vid ‘know’ and likewise technically embedded. 


V1.21.7: JPB suggests that the “face of the demon” spreading out against Indra is the 
hood of the cobra, namely Vrtra. 

The referent of the expression beginning b, mdi jajfandm “having been born 
great,” is entirely ambiguous. It may be, as the publ. tr. takes it, an acc. with ¢va, referring 
to Indra. Or it may be, as Gr and Ge take it, a neut. nom. modifying the neut. s-stem 
pajah. Technically speaking, of course, méh/is neut. and might therefore give weight to 
the latter possibility. But mfican be adverbial here, evoking the apparently fixed 
expression mahi jatam (1.163.1, II.31.3, cf. 1.156.2); cf. also V.60.3 mahi vrddhah 
“grown great’. I now think the ambigity is meant, and the phrase can apply to either of the 
antagonists (or rather, in the case of the raksd4s-) its visage. The ambiguity is hard to 
convey in tr.; perhaps “... (each) born great.” 

The two verbs in the first hemistich, abh/... vi tasthe# and ... abhi... tisthat, 
belong to the same root (V stha), are positioned identically, and differ fairly minimally 
from each other: tense-aspect stem, voice, person, as well as an extra preverb with the 
first. Unfortunately the etymological connection can’t be easily capture in tr.: “has stood 
wide against you” is unidiomatic and opaque. 

The 2"! hemistich seems implicitly to convey that our anxieties about our 
intimacy with Indra were well-founded. In 5ab our forebears were identified as Indra’s 
“ancient comrades” (pratnasah ... sékhayah), with later generations apparently 
grandfathered into this select group (5cd). But here we learn who Indra’s “ancient 
comrade” really is — his mace: (4va pratnéna yujyena sakhya vajrena. 


VI.21.9: The use of parallel and etymologically related purpose datives wtdye and dvase, 
stationed in the a and b padas respectively, seems pleonastic. I have tr. one as nominal 
and one as infinitival, but this distinction rests on nothing in the passage. 


VI.21.10: Like 1b, pada c here contains an extravagant etymological figure based again 
on VAva ‘call’: hévam (4) huvat6 huvandh. 

The phrasing of d also seems awkwardly pleonastic -- né tvavani anydh ... tvad 
asti “no one like you exists, other than you” -- in comparison with the usual expression, 
found in nearby VI.30.4 nd tvavani anyo asti “there exists no one else like you” (cf. 
VII.32.23). 


VI.21.11: Inc Ge tr. asiih as if it were a present: “die Agni zur Zunge haben und die 
Wahrheit pflegen.” Although this is contextually tempting, the pf. of Vas is never 
presential. Cf. Kti (111): “Es ist stets (zumindest auch) vergangenheits bezogen 
gebraucht.” At best we could render it “who have (always) had Agni as their tongue ...”; 
this might in fact be better. 
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In any case the pf. asi#f in c matches cakruh in d, and this latter action appears to 
be one in the distant past -- even though it’s not entirely clear what action it refers to. 
Interpr. is not helped by the fact that dasa- is a hapax, though it is reasonable, with Ge (n. 
11d), to take it as “der mythische Stammvater der Dasa’s oder Dasyu’s,” or indeed 
referentially identical with the well-attested stem dasa- referring to some variety of 
enemy to the Arya (see Old, etc.). But what the relationship between Manu and Dasa is in 
this passage and what the gods were attempting to bring about are both unclear -- an 
unclarity also facilitated by the ambiguity of wpara-, which can mean, inter alia, ‘lower’, 
‘closer’, or ‘later’. The publ. tr. “... put Manu very close to Dasa” is opaque; in fact I do 
not now know what I meant by it. Ge takes Upara- as ‘later’ and assumes that the gods 
made Manu Dasa’s successor (Nachfolger). I am now inclined towards Old’s solution, 
however: that the gods put Manu below (the ‘lower’ sense of upara-) in the earthly region 
“for Dasa,” with the dative of malefit, not benefit: they set Manu to do to Dasa whatever 
he deserved. MLW comments “Wouldn’t this most sense if it meant ’they made Manus 
superior to Dasa’? Could the original meaning of *upara- as preserved in Avestan, be 
kept here? For the sentiment cf. VI.19.13 sé#troh-Satror uttara it syama.” this would be a 
neat solution, though I wonder whether a reading that requires the opposite sense 
(‘above’) of one of the senses of this stem (‘lower’) would be available. 


VI.21.12: vidanah in b reprises yo vidanah in 2a and thus forms a weak ring. 
VI.22 Indra 


VI.22.1: To add to the similarities between VI.21 and VI.22 noted in the publ. intro., 
haévya- is applied to Indra in the first pada here, recalling 22.1b hévyam ... hdvya 
havante, note also purumaya- in b, a descriptor of Indra also in VI.21.2d (as well as 
nearby VI.18.12). 

On saétvan- see comm. ad [.173.5. 


VI.22.2: The vs. lacks an overt finite verb. With Ge I supply a form of V arc, picking up 
the main clause verb of vs. 1, abAy arca of 1b. The instr. matibhih in our d is parallel to 
girbhih ... abhih of 1b. 

The “seven inspired poets” (saptd viprasah) evokes the Saptarsi, the “seven 
seers.” I am not certain whether the phrase here refers to the Saptarsi and, further, 
whether they are identical to the Navagvas; the numbers suggestnnot. It is worth noting 
IV.42.8 asmakam 4tra pitéras ta asan, sapta rsayah “Our forefathers, the Seven Seers, 
were here,” with p/tdrah, as here, as well as IX.92.2 fsayah sapté viprah, where the Seven 
Seers are identified as vipra-s. 

The interpr. of the cmpd naksad-dabhé- given in the publ tr., ‘who catches up to 
the cheat’, cannot be correct. That tr. assumed a structure of the verbal governing cmpd 
type, like bhardd-vaja-, but the accent is wrong. I therefore now see that a conventional 
tatpurusa interpr., with the 2" member an agent nominal governing the first, should be 
the correct interpr.; so Gr ‘den Nahenden vernichtend’, Ge ‘der den Einholenden (?) 
tauscht’. (Curiously AiG does not seem to comment on this cmpd, despite its somewhat 
aberrant form) The cmpd thus conforms to the type hasta-grabha- ‘grasping the hand’, at 
least as to its 2’ member, but the first member appears to be the weak form of the pres. 
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part. to the pres. naksati (V naks ‘approach, reach’). I do not know, offhand, of any cmpds 
formally so constructed, and I am further puzzled by the apparent sense ‘tricking / 
cheating / outwitting the one who approaches’. Forms of the root V naks generally have 
benevolent sense, as in the medial néksate in this very hymn (5d), where the song 
“catches up’ to Indra, or act. néksantiin this same Indra cycle, VI.34.3, where thoughts 
and voices approach Indra, strengthening him, so there is no apparent reason for Indra to 
V dabh someone innocently coming up to him. I would emend the tr. to “him who outwits 
the one(s) approaching,” but still feel that the first member is concealing something I 
can’t crack. Some light on the cmpd may be shed by the verb forms anastih and ndksate 
in the following vss. (4b and 5d respectively; see below), and this set of vss. seem to 
share preoccupations and themes. MLW suggests that naksat could represent the root 
V nas ‘disappear, destroy’, with -s- suffix and desid. meaning (“who deceives the one who 
seeks to destroy him”). This is semantically much more attractive than the suggestions 
given above, but I am dubious about the morphology. The root V nag does not have a 
desid. at any period of the language, and in any case we should properly expect 
reduplicated *ninaksa-. Moreover, non-caus. stems to this root have the intrans. sense 
‘disappear, perish’. The forms in the immediate vicinity cited above that belong to nas‘/ 
naks ‘reach, attain’ would also cause interference. 

Note the presence of both V dab ‘trick, cheat’and V druh ‘deceive, lie’, with Indra 
depicted as engaging in the former activity, but possessing speech that is 4drogha- 
“‘undeceptive’. In 8a he attacks the “deceitful people” (yana- drithvan-). 


VI.22.3: The lack of accent on the demon. in the phrase asya rayah is notable. Ge tr. “um 
solche Reichtum,” clearly taking asya as modifying rayah, and Old (ZDMG 61.828 
[=K1Sch 259]) defends a similar interpr., saying “der weitere Verlauf schildert dann den 
Reichtum ausfiihrlicher.” However, unaccented oblique stems of aydm are ordinarily 
pronominal, and that interpr. is readily available here: the asya can refer to Indra, who 
immediately precedes in a different case (/ndram). 

On the yah of pada c as breaking the pattern established earlier in the hymn of 
reference to Indra, see the publ. intro. 


VI.22.4: Although there is no overt mark, I take initial tan no vi vocah as a question 
(contra Ge), matching the overt questions in cd and introducing the indirect question in 
the yddr clause; see also prchant7in the next vs. and the questions in the previous hymn, 
VI.21 3-4, 6). 

The poet seems to be harking back to vs. 2 in 4ab and vs. 3 in 4cd. In vs. 2 the 
ancestral poets praised Indra, but the god is described as naksad-dabhé- ‘outwitting the 
one(s) approaching’. Here the poet asks if previous singers obtained (anastih) Indra’s 
favor. Although this pf. belongs to the root V (n)as ‘attain, reach’, which is synchronically 
separate from V naks ‘approach’, the latter root is a fairly transparent enlargement or 
development of the former (see EWA s.v. NAS", p. 28; Narten, SigAor. 160, Goto, 1“ 
K1., 192), and, of course, some forms of V (n)as have the root syllable naks (e.g., desid. 
inaksati, though see /vaksat in the previous hymn, VI.21.3). I therefore suggest that 
anasuh implicitly responds to naksat- in 2c. With my new (and, I hope, more accurate) 
interpr. of naksad-dabha- in 2c, I now think that vs. 2 implies that Indra may deviously 
rebuff the attentions of his praisers and have done so even to the legendary poets of the 
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past. Here the poet directly asks the question if these previous poets (/singers) actually 
obtained (anasuh) the favor they sought in approaching (aXksat-) Indra, whose 
benevolence cannot be taken for granted. 

In the 2™ hemistich the questions turn to Indra’s portion (bAdgé-) and his vital 
energy (vdyaf) in battle, but also refers to the wealth he may bring. The two cmpds 
puruhita puriivaso respond to puruvirasya ... purukso6h in 3d. 

The voc. khidvah, presumably to a - vant-stem * khidvant- (AiG II.2.896, or, less 
likely, *khidvan- or *khidvams-), belongs to the synchronic root V khid, which, despite its 
relative rarity, displays a variety of senses centered around aggressive action. Since this 
stem is a hapax, it’s difficult to know which of the senses is reflected here; Gr renders as 
‘drangend (so also EWA s.v. KHED), bedrangend, Ge ‘Abzwacker’. The only RVic 
nominal form to this root is kAéda@ (3x), which in its clearest occurrence (VIII.77.3) 
means ‘hammer’ or the like. I have evoked this sense here, in the English idiom 
‘hammer-head’, thus forming an unjustified etym. figure in tr. “headstrong hammer- 
head” -- ‘headstrong’ representing dudhra. Although the standard tr. are safer, the fact 
that the form is a hapax to a poorly attested root invites a more noticeable tr. than 
‘pressing’. 

I follow W. E. Hale (Asura-, 65) in taking asura- in asurahan- as referring to 
human ‘lords’ who lead forces inimical to us. 


VI.22.5: This vs. is beset with difficulties, starting with the syntax, on which see Old. The 
major problems are that there is no finite verb until zse in d and that it is unclear what the 
limits are of the rel. cl. marked by yasya in b. If we follow Old’s first option, that the rel. 
cl. occupies padas a-c, the rel. prn. (towards the end of b) is positioned far too deeply in 
the clause. His 3“ option envisions a discontinuous rel. cl. partly embedded in and partly 
following the main cl., with the rel cl. verb being néKsate in d -- a syntactic configuration 
that is simply impossible. His 2" option, basically adopted by Ge as well, takes the rel. 
cl. as limited to vépi vakvari yasya ni gih. This is more acceptable, though the rel. cl. 
would be definitely embedded, not only in the main clause but within a long acc. NP (44m 
... Indram [REL CL] tuvigrabhdm ...). My own solution is similar to this, but limits the rel. 
cl. to yasya nu gih, this not only better accounts for the position of the particle ni but also 
diminishes the effect of the embedding, because brief nominal rel. clauses, roughly 
equivalent to izafe constructions, seem to be at least marginally acceptable in RVic 
syntax. See esp. yo vidanah in the previous hymn, VI.21.2. Scar’s (208) tr. appears to 
follow the same analysis, with the rel. cl. limited to “[das Lied,] das nun ihm gehort ...” 
The root noun cmpd rabhoda- is glossed by Scar (208) in the first instance as 
“‘Ungestiim, Gewalt, Kraft gebend, aufnehmend’, leaving it undetermined whether Indra 
bestows or assumes rabhas-, a question that Scar discusses in some detail without coming 
to a definite conclusion. Since, as Scar notes, there are several good exx. of ra@bhas- and 
related words as objects of medial 4V da ‘take, assume’ (e.g., I.145.3) and since the pada 
in which the adj. is found seems to depict Indra on a rampage (tuvigrabham tuvikurmim 
“powerfully grasping, powerfully ranging”), the medial ‘assume’ value makes the most 
sense. Although ideally we might want the preverb 4 represented, root noun cmpds with 
the structure NOUN-PREV-V seem to be rare to non-existent. (Cmpds of the type tvesd— 
sam-drs- in 9b below aren’t counterexamples, because, as the accent shows, the root noun 
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cmpd samdfs- has been in turn incorporated into a bahuvrihi), and in any case the 
outcome of rabhas—a-da- would be hard to parse once sandhi rules had applied. 

The verb of the main clause must be ise in d, but what it represents is uncertain. 
Gr (Nachtr., 1755) assigns it to Vis ‘send’, identifying it as a 1“ sg.; Old tr. as 3“ sg. ‘er 
regt sich ... an’, which I assume means that he assigns it to Vis ‘send’, though he doesn’t 
comment on either root affiliation or morphology. Ge suggests a 3™ sg. either to V/ (built 
like stuse, acdg. to him, though stuse is overwhelmingly first sg.) or to Vis (which Vis he 
doesn’t say, though his tr. ‘sucht’ suggests Vis ‘seek’). Lub gives ise as an independent 
lemma (p. 321), with a question mark, no gloss, and 4 occurrences. As my tr. ‘seeks’ 
indicates, I think it belongs to Vis ‘seek’ and is a 3“ sg. A number of other forms to this 
root take gattim ‘way’ as obj. (pres. icha- 1.80.6, [V.18.10, VI.6.1; pf. és-1.112.16, 
III.1.2). But what is the form? Almost the only way to get a 3™ sg. in -e (outside of 
archaic forms like dué) is in the perfect, and as we just saw, other forms of the pf. of this 
root take the same object. I suggest that we do, or did, have a pf. here, whose expected 
form would be */se. This putative form with heavy root syllable would in fact work 
metrically here. See also [V.23.6 and X.20.7, where I suggest the same underlying form 
for the transmitted form with light root vowel; the suggested long vowel is a significant 
metrical improvement in both passages. (Lub’s 4" ex. in VIII.46.17 is better taken as part 
of acmpd. dramise.) There are several ways to explain the short vowel. On the one hand, 
it can be wrongly extracted from combinations with preverbs like upesé in I.129.8, whose 
correct analysis is upa isé, but could also in principle contain */sé On the other hand, the 
dat. sé to the root noun /s- ‘refreshment’, found in nearby VI.13.2, 17.14, might have 
influenced it. MLW suggests that it’s simply an archaic 3™ sg. middle pres., like duhé just 
cited — which would cut the Gordian knot. 

Stepping back from the formal difficulties of the vs., we can try to fit its contents 
into the context of the hymn. The vs. seems to express the same questioning anxiety as 
vs. 4: do the singers -- and their song -- succeed in reaching Indra and attaining his good 
opinion, or does he respond to their approach with disdainful tricks? While asking this 
question, the song seeks her way and approaches what sounds like an intimidatingly 
formidable Indra, hoping for acceptance and favor. That we have moved from the plural 
male poets/singers of vss. 2 and 4 to the lone female song (fem. gif) makes the mismatch 
of power all the clearer. The verb néksate in the final clause brings us back to naksad- 
dabhé- in vs. 2. 


V1I.22.6: Indra’s overwhelming power, viewed with some apprehension in the previous 
VSS., 1S a positive force when it is exercised for our benefit against external foes, and the 
hymn now turns to this happier theme. 

The publ. tr. assigns the instr. phrase aya ... mayaya “with this magic power” to 
Indra, whereas Ge and Old assume that the phrase goes with vavrdhandm and refers to 
Vrtra’s maya; Old is in fact quite scornful of the former interpr. However, see comm. ad 
nearby VI.18.9, where I argue that Indra is regularly credited with maya in this Indra 
cycle. See, e.g., 1d in this hymn and 2d in the previous one (VI.21.2), both with 
purumayda- qualifying Indra. It is also the case that this hymn contains hostile maya; see 
9d. I therefore now think that mayayd in this vs. has double application. Its tight 
embedding in the acc. phrase ty4m maydya vavrdhandm does suggest that it belongs to 
Vrtra, but the initial near-deictic aya, outside that NP, refers, in my opinion, to “this 
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(maya) right here” -- namely Indra’s. I would therefore amend the tr. to “With this (magic 
power of yours) right here ... (you shattered) him who had grown strong with his magic 
power.” 

The identification of the vajra with “the mountain that has the speed of thought” 
goes back to Say. 

Though the first hemistich lacks a verb, it is easy enough to supply ‘shattered’ 
from rujo viin the 2" half-vs. 


VI.22.7: The predicated inf. paritamsayadhyathas no clear subject, but vai must serve in 
this capacity, referring to the poets, who will perform this action with “their newer 
insight” (dhiya naévasya). The model for this action is the previous poets referred to in 2ab 
who praised and stimulated Indra, here represented by the adverbial pratnavat ‘in the 
ancient way, as the ancients did’. The force of pari- in the infinitive must be to indicate 
that poets from all competing groups will try to pull Indra to their side. 

Ge renders animanda- as ‘ohne Vorbild’ (pattern, model), but there seems to be no 
support for this tr. The only occurrence of n/V md that I know of in the RV is in the 
enigmatic creation hymn III.38.7d n/... mamire, where it is paired with 2 ... mamire (7a), 
with both verbs referring to the ‘measuring out’ of creation and created things. There is 
another occurrence of the negated adj. animand- in 1.27.11, but nothing in that passage 
pushes the word to mean anything beyond ‘without measure’. 


VI.22.9: The lexeme vi dayate is often used positively, of distributing good things to 
deserving people; cf., e.g., II.2.11 vasu ratna dfyamano vi dastise “distributing goods 
and treasures to the pious man.” However, a few passages are, or can be, negative, esp. 
Ill.34.1 déyamano vi satrin “fragmenting his rivals” (probably also IV.7.10). Here the 
dominant sense must be negative and the wiles must be Vrtra’s (and perhaps those of 
other enemies) — though a positive spin is just possible as a second reading: “distributing 
your magic wiles,” that is, deploying his own maya-s widely. See comm. ad VI.18.9 on 


Indra’s use of his maya-s in combat. 


V1.22.10: The main cl., occupying the first hemistich, has no verb; I supply diisvé from 
9a, though any verb of providing, giving, bringing would work as well (see Ge’s 
“bring”). 

The phrase dasany aryani vrtr4““Dasa and Arya obstacles,” with the contrastive 
pair dasa- arya- juxtaposed in c, is, surprisingly, a fairly well-attested formula, variously 
realized. In addition to the phrase here, also 

VI.33.3 dasa vrtrani arya ca 

VI.60.6 wrtrani arya ... dasani 

VII.83.1 dasa ca vrtra ... aryani ca 

X.69.6 dasa vrtrani arya 
Although the existence of Arya obstacles might seem odd, dasa- drya- is a species of 
merism that would seem to encompass all the types of human obstacles we might 
encounter, both belonging to our larger community and alien. 

The further specification nahusan/ in d appears to be an afterthought that focuses 
our enmity on a defined group within the larger whole; elsewhere the clan ancestor Nahus 
and derivatives of that word are generally positively viewed members of the community, 
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including in the two other occurrences in VI (VI.26.7, 46.7). See comm. ad IX.88.2, 
X.80.6, etc. 


VI.23 Indra 
For the repetitive lexicon and the unusual amount of linkage between vss., see 
publ. intro. 


V1I.23.1: The rendering of nimis/a- as ‘intertwined’ may be a bit over the top, but 
‘attached to’ or ‘linked to’ is too anodyne; assuming an underlying sense ‘mixed’, the 
point is that Indra can’t be separated from the substances and words offered to him in the 
ritual. 

The standard NP suté some is polarized at the boundaries of pada a, allowing 
some to directly adjoin its rhyme form (and ritual partner) stome over the pada boundary 
-- a simple but effective use of word order. 

On bibhrad vajram see comm. ad VI.20.9. 


VI.23.2: The gen. phrase daksasya bibhyusah is troublesome, as it is not clear who or 
what it refers to or what its syntactic function is. Old interpr. it as a “dativischer Gen.,” 
though he gives no tr. But Ge seems to take it as a gen. absolute: “wahrend der 
Entschlossene Furcht hatte.” In either case déksa- seems to be taken as an adj. qualifying 
a human and this fearful human is taken to be one on our side, aided either directly 
(datival gen.) or indirectly (gen. abs.) by fearless Indra. In this passage the single 
‘skillful’ (or ‘determined’: Ge’s ‘entschlossen’) person would presumably be the soma- 
presser (suisvi-) of ab, and this is not impossible. However, although there are a few 
undoubted exx. of adjectival déksa- ‘skillful’ (e.g., 1.51.2 déksasa rbhdvah), in most clear 
exx. the stem is a masc. abstract ‘skill, abillity’, and in doubtful cases I prefer to seek 
such a meaning. Here I suggest that the “fearful skill” belongs to Indra’s enemies, the 
dasyun of d, and depicts their fading confidence in their skill or ability to counter Indra. 
Under this interpr. it can either be a gen. abs. with Ge (though this construction is rare at 
any stage and is supposed not to exist before Vedic prose; see Delbriick, AIS 389-90) or 
is a gen. of quality (although this construction is also marginal) with dasyin “the Dasyus 
of frightened skill.” The publ. tr. represents an absolute interpr.; the gen. of quality might 
be a better analysis, but is difficult to render in Engl., as the tr. just given shows (better 
“of daunted/craven skill,” but this would lose the etymological figure). (Kii’s [336] tr. 
avoids the problem, but unfortunately only by an unusual grammatical lapse on his part: 
he explicitly identifies brbhyuisah as acc. pl., which it could be, but tr. the phrase déksasya 
bibhyusah as a single NP [“fiir den Geschickten die sich fiirchtenden”] apparently failing 
to remember that déksasya requires the whole phrase to be gen. sg. He takes this 
supposed acc. pl. as parallel to sardhatah, which he separates from désyin and takes as 
another qualifier of those aided by Indra. His full tr. is “Oder wenn du fiir den 
Geschickten die sich fiirchtenden furchtlos unterwarfst fiir den Kiihnen, Indra, die 
Dasyus.” The misparsing of daksasya excludes this tr.) 


VI.23.3-4: The alternation of root-accented -/ar- agent nouns and redupl. agentive -/- 
stems, both with verbal rection, is a distinctive characteristic of these two vss. 


99 


VI.23.5: The first pada contains an example of an embedded relative that is difficult to 
sidestep: in 4smai vaya yad vavana tad vivisma the first two words dat. 4smai and nom. 
vayam rightly belong to the main cl. tad vivisma “we toil at that,” which follows the 
dependent cl. yad vavana “what he holds dear.” The two preposed pronouns set the 
participants and case roles for the vs. (see esp. #adraya opening b and d, as well as the 
two 1* pl. verbs vivisma and stumasi) -- hence my tr. as a cleft construction -- but the 
construction still seems unusual. 

The opening of c, suté some stumasi, takes the same elements found in the figure 
in vs. lab and plays on different phonological similarities. Here sut(é) and stu(masi) are 
scrambled versions of each other, while some stands somewhat apart. 


VI.23.6: The first hemistich can be interpr. as a rough repair of the problematic 5a: what 
Indra holds dear (5a) are the formulations that he makes strengthening for himself (6a), 
and this is what we have toiled for (6b), with v/vismah in a syntactically more orthodox 
position than in 5a. (6a also of course is responsive to 5d.) 

The phrase opening the 2™ hemistich, suté s6me sutapah, echoes 5c, with 
sut(apah) an anagram of stu(masi). 

The referent of the acc. pl. neut. adjs. in cd is unspecified; either the pressings or 
the formulations -- or, better, both -- would work. Both are elsewhere qualified as 
Sémtama-: cf. VIIL.33.15 sévand santu s4mtama and V.73.10 ima brahmani vardhana ... 
santu Sémtama. 

A rare ex. of variant readings, the hapax réndya-/randrya- is unclear. Ge refuses to 
tr. it. The publ. tr. ‘enjoyable’ (which should be marked with ?) rests on Hoffmann’s 
suggestion (reported in EWA s.v. randya-), deriving it from V ran (or V ram). Certainty of 
course is impossible, but some such meaning fits the context. 

vaksana- in d serves as a synonymous substitute for vaérdhana- (5d, 6a). 


VI.23.7: Note pleonastic #urum ... ulokan#. 


V1.23.8: As in I1.41.6 (=VI.45.27) mandasva is not accented despite following Aé see 
comm. ad II.41.6. I have no explanation (nor does Old, despite his ref. to himself). It can 
be noted that in all three passages the Afoccurs in 3“ position, after the verb (all three 
identically sé mandasva hi), but this position is not sufficient to explain the lack of 
accent, since Afelsewhere occurs after its accented verb (e.g., 1.2.4 indavo vam usanti 
hf ; cf., e.g., 1105.18, 131.6, 1.14.5, 26.8, VI.3.3, 23.5, 59.5, VHI.21.18, [X.85.2, 
X.30.12, 34.11). Note esp. 1.189.6, [X.49.4, X.68.7, where A/is in 31 position after the 
verb as here. Since A/often appears after initial accented verbs -- for 2" sg. med. impvs. 
like mandasva see the numerous exx. of #yuksva A/(1.10.3, etc.) -- it might be possible to 
construct a scenario wherein when such an impv. is displaced from initial position by the 
pronoun sZ, it loses its accent by some sort of syntactic analogy. But I find this unlikely: 
RVic poets are quite sensitive to their accent rules. 

Pada c lacks a verb, but the close parallelism of b and c (prd [...] mé) and the 
semantic connection of the two nom. pl.s yajf#asah and hdvasah impose asnuvantu from b. 

In c the 1* pl. prn. asmé which could be either dat. or loc., doesn’t work very 
well as either. Ge tr. “von uns,” which makes contextual sense but ill fits either possible 
case form. The publ. tr. takes it as loc., though the tr. is awkward. 
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I don’t know why the modal temperature has been raised, as it were, by precative 
yamyah in d -- though it is the case that there are no 3™ sg. root aor. impvs. attested to 
Vv yam, perhaps because a putative * yamtu or * yantu would coincide with the much more 
common 3” pl. root pres. impv. to Vi ‘go’. 


VI.23.9: Once again a dependent clause seems to follow fronted portions of the main 
clause, in this case tém vah sakhayah. (Although vah sakhayah could belong semantically 
in the dependent clause, their lack of accent requires them to follow along with /4m, or so 
it seems to me.) As in 5a the fronted material seems to establish the participants in the 
rest of hemistich: the god and the worshipers. The acc. /#4m is then doubled by both im 
and the real referent #2dram in the main clause of b. 

The foregoing assumes that the ellipsis of the verb in pada a is not to be filled 
with a verb that could take fam as object or goal. I have in fact tried to find such a verb 
that an audience would supply when confronted with sém ... sutésu, but I have not been 
able to come up with a plausible one. The most likely verb to supply is Vas, esp. given 5d 
yathasat, 9c dsati, and 10c asad yatha. Ge supplies “sich ergétze,” presumably a form of 
V mad or V mand, which would work contextually. But there is no positive evidence for 
this conjecture (unlike the three subjunctive forms of Vas with yétha just cited), and both 
roots are only marginally construed with sam. 


VI.23.10: I would slightly change the tr. of the loc. absol. to ‘has been pressed’ or “was 
pressed’ to accord better with the immediate past of the hymn-summary verb as/avi. 
Klein (DGRV 1.442-43) interpr. maghdnah as acc. pl. (“the liberal ones”), which 
it could be morphologically, but V ks7 ‘rule over’ always takes the gen. (Gr gives one 
passage with supposed acc., V.37.4, but it belongs to the etymologically separate root 
V ksi ‘dwell’, and in any case in that passage I do not construe the acc. with that verb.) 
The utéin c is troubling: it does not seem to conjoin anything and it seems 
randomly positioned in the pada. Klein groups it with a small set of passages where he 
thinks ut# means ‘(and) also, as well’, and he suggests that it focuses on the immediately 
preceding word /aritré ‘singer’, who will also receive patronage from Indra, in addition to 
the soma-presser in 9d. I find this unpersuasive, though I don’t have an altogether better 
solution. One possibility is that we should supply the nom. sg. corresponding to gen. sg. 
maghonah of b, namely * maghdva, and uta would conjoin this supplied noun with sarih. 
This would change the tr. to “so that he will be (liberal [/a benefactor]) and a patron to 
the singer.” A slightly different solution, but still with the supplied *maghdva, would be 
to take utd as starting a new clause, with sur/h qualifying Indra, yielding a tr. “so that he 
[=the liberal mortal of b] will be (liberal) to the singer, and Indra (will be) a patron and 
giver of wealth ...” Indra is called a sa7- in this Indra cycle (VI.29.5=37.5) and 
elsewhere. This second suggestion is probably less disruptive to the syntax than the first 
one, but I weakly favor the first because sar/- is more often used of human patrons than 
of gods. 


VI.24 Indra 


V1.24.1: In the publ. tr. s/éka- is rendered as ‘noise’, but I would now alter that to the 
sense I usually give that word, ‘signal call’ (see comm. ad [.51.12) -- namely the noise 


101 


that emanates from the sacrifice, often made by the pressing stones, to alert the gods that 
the sacrifice is underway. Of course, it is possible here that it refers to more general noise 
(as in the Engl. expression “joyful noise”) associated with the sacrifice. 

In the publ. tr. I give full lexical value to the expression séca somesu as “when the 
soma juices are in his company.” This is certainly possible, but, as noted in the comm. ad 
IV.31.5, sdéca with loc. often lacks lexical value and simply signals an absolute (or 
absolute-like) construction. Here I might substitute the tr. “when the soma juices (are 
pressed).” 

Ge seems to take nfbhyah as a beneficial dat. (“fiir die Manner”), but it is more 
likely that it is an agent with the gerundive, since such formations do take dat. agents. 
(See my “Case of Agent ...”) It is possible, however, that I’ve misinterpreted his tr. “... 
ist er ... fiir die Manner zu preisen,” and it’s actually the equivalent of an English “for ... 
to” construction (“for the men to praise”), which would give it agentive value. 


VI.24.2: The bahuvrthi urvyutih, matching 1d aéksitotih at pada end, is morphologically 
problematic. It must be read as a quadrisyllable, and, further, the 2™ vowel must be short 
(urvi(y)-atih) in the Tristubh cadence. (The Pp. reads urvi ‘utrh.) Old simply remarks of it 
that the expected form *uri-atih “ware phonetisch unbequem,” which is perfectly true 
but doesn’t account for the form. There are several different analyses of it in the lit. Wack 
(AiG II.1.52 [also 274], flg. Johannson 1897) assumes that it represents *urvi+ut- with 
the fem. form of the adj. uri-as 1‘ member compounded with a fem. 2" member. He 
does not mention that the form has to be metrically distracted, much less that the 
distracted vowel must be read short. Of course, the prevocalic outcome of -7(<*7H) 
would likely be -/(y) as here. But the real problem is that there seem to be no other good 
Vedic examples of the type of cmpd envisioned, with a derived fem. adj. stem as first 
member showing gender agreement with the 2"; the cmpds uru-ksiti- and urt/-gavyatt- 
with the stem form of the adj. as 1‘‘ member even when cmpded with a fem. -t#-stem, 
provide counterexamples. (Wack could argue that the fem. was used in our case for 
metrical convenience; but without a grammatical model for this kind of compounding, it 
seems difficult to imagine a Vedic poet inventing this type even to rescue his cadence.) 
By contrast Lanman (Noun Inflection, pp. 380-81, esp. 381 B.4c) suggests that the first 
member represents the older fem. instr. in -/ shortened to -z (Actually he thinks -7is a 
“contracted” form of -7a, but that aspect of his view is not relevant here.) Although there 
is more precedent for the instr. sg. than for a fem. stem-form as first cmpd. member, at 
least with archaic personal pronominal stems (type yusma-datta- ‘given by you’), the 
problem here is that there is no functional reason to have an instr.: the cmpd. must mean 
‘having broad/wide-ranging help’, not ‘having help with a broad [fem.] X’. Lanman’s 
solution is found, in a slightly different package, in BR and is reproduced by Gr (though 
dismissed by Wack). The BR lemma contains the lapidary “urviya + ati,” expanded a bit 
by Gr to “urvi = urviya, I. f. von uri.” Although I think the purport of these formulations 
is the same as Lanman’s, the invocation of urviyd allows us to pursue a different path: to 
take urvi- as truncated from the adverbial urviya, orig. of course the long instr. of fem. 
urvi- but only used as an adverb. Although the fem. instr. is still the ultimate source, it 
would be possible for the poet to perceive urvi- in urviya as a base form to which the 
instr./adverbial ending had been affixed and therefore available for compounding. I 
would also tentatively put forth yet a different, though related, analysis: that urvi- 
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preserves in altered form the old Caland compound-forming -/-. The derived w-adj. urt- 
should substitute this -7- when compounded, yielding *ur-7- (of the type w/- ‘silvery’, 
Aves. barazi- ‘lofty’). This *ur-7- of course never appears, but I would suggest that urv/- 
may indirectly contain it, grafted onto the adj. stem urti-, encouraged by the independent 
adv. urviya. 

The phrase s#mso naram is a reordered variant of naram (nd) sdmsa-, on which 
see comm. ad II.34.6. Here I interpr. it as I do the similar phrase s#msam ayoh (IV.6.11, 
V.3.4) “Laud of Ayu,” as referring to the god as a sort of embodiment of the praise he 
receives. As I point out in the comm. ad IV.6.11, it is rather like referring to someone as 
“the toast of the town” or perhaps “the talk of the town” -- both of which English 
expressions are quite peculiar when considered literally. 

On dati as a root aor. subj., see comm. ad IV.8.3. Here it would be better rendered 
‘he will give’. 


VI.24.3: The ‘help’ (wt/-) found in the first two vss. (aksitotih 1d, urvyutih 2b) recurs here 
uncompounded. The forms of help “have grown outward” (vy utéyo ruruhuh) in d, an 
image that expands on urvyutih ‘having broad help’ in 2b. 

Despite Old’s detailed disc. of the first hemistich, in which he takes brhan with 
dksah as “the lofty axle,” I am persuaded instead by Ge’s interpr. Citing the nearby 
passage VI.21.2 ... 4tf mahna ... riricé mahitvam, where Indra’s greatness (nom. 
mahitvém) projects beyond the two worlds in/with their greatness (instr. mahnda), he 
supplies synonymous nom. mahimd here as well, referring to Indra’s greatness, with instr. 
mahna belonging to the two worlds as in VI.21.2. Although ée is adjacent to mana, it has 
been independently positioned by Wackernagel’s Law and need not limit the following 
instr. Ge presumably chose to supply mafimd rather than the mahitvémin VI.21.2 
because we need a masc. here, given masc. brhén, but it also works better because mahna 
also belongs to this -mdn-stem. 


V1.24.4: The vs. begins and ends with padas containing triple etymological figures: a: 
Sécivatas te puruSaka §akah and d: damanvanto adamanah sudaman. The effect seems 
clumsily heavy, but it is quite possible that I’m missing something. At least in the 2" 
case, sudaman is a pun uniting two roots Vda ‘bind’ and ‘give’. It is possible that there is 
a buried pun also in pada a. The previous vs. compared Indra’s aid to the branches of a 
tree (vrksdsya ... vayah); another word for ‘branch’ is sakha-, which is phonologically 
close to the sak- forms. Perhaps the poet is punning off this unexpressed synonym. 

Old is insistent that srut/- should be read *srt/- here and in most other instances in 
the RV (see his comm. ad I.42.3). I don’t understand his reasons and stick with the 
transmitted reading. 

The imagery in pada b is complex. In its other occurrence (1.56.2=IV.55.6) 
samcdarana- is used of the converging of rivers into the sea. Here the word srutdyah 
‘streams’ maintains the flowing imagery (another reason to keep the reading, pace Old 
[see immed. above]; see also 6a), but they are streams of cows, not of water, and this 
phrase (“converging like streams of cattle’’) is a simile, where the comparandum is 
Indra’s abilities. But in what way do Indra’s abilities flow? On what are they converging? 
Indra himself? or, more likely, the lucky mortal recipients of his aid? 
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The simile in the 2™ hemistich, “like cords for calves,” likewise applying to 
Indra’s abilities, is also opaque. Ge cites the dharmasiitra cmpd vatsa-tanti- (ApDS 
1.31.13, GDS IX.52), but though apposite, it is not helpful. The passages in question 
simply state that a snataka should not step over a vatsa-tanti. Without knowing more 
about the details of Vedic animal husbandry, we cannot get too far, but I assume -- based 
on “binding without bonds” -- that calves were kept under control with very gentle ropes 
or perhaps by means other than tying. But why should these gentle measures be 
compared to Indra’s abilities? 


VI.24.5: The publ. tr. of this vs. differs in a number of respects from the standard interpr. 
In particular, in the first hemistich, flg. an interpr. of JPB’s, the two pairs anyad adya 
karvaram anydd u svah “one deed today and another tomorrow” and 4sac ca sat “non- 
existent and existent” are taken as a chiastic square, with anyad adyé matching sét and 
anydd u svah matching 4sat. In other words the deed Indra does today is existent, while 
the one he will do tomorrow is (as yet) non-existent. The standard interpr. takes 4sat ca 
sat as an expression of process: Indra makes each deed (the one today, the one tomorrow) 
that was as yet non-existent into an existent one (so Ge “... macht Indra das Unwirkliche 
alsbald wirklich’’). This does seem a possible interpr., and I would suggest an alternative 
tr. “One deed today and another tomorrow -- Indra makes the not (yet) existent (deed) 
existent.” Klein (DGRV I.170, II.24) takes asac ca sat as “the bad and the good,” which 
deviates from the usual sense esp. of the former and breaks the thematic connection with 
the first pada: “(Performing) one deed today and another tomorrow, Indra turns hither 
immediately the bad and the good.” 

In the 2™ hemistich the standard interpr. takes Mitra, Varuna, and Piisan as the 
individualized seriatim singular subjects of paryetasti (=paryeta asti), as in Ge’s “Mitra 
und Varuna und Pisan kommen uns dabei dem Wunsche des Nebenbuhlers zuvor.” 
(Tichy [-tar-stems, 188] follows Ge’s syntactic template, but with an aberrant interpr. of 
pari V1.) As Ge’s blithe disregard of the sg. verb shows, the triple subject is somewhat 
awkward given sg. ast (though singular verbs with a series of singular subjects are 
indeed found). But there are several other problematic aspects to this strain of interpr. On 
the syntactic level, it is surprising to find asi in a main clause if its function is simply 
copular (“M, V, and P is/are pariet#’); astiin main clauses is almost always existential. 
On the thematic level, these other gods are intrusive in the hymn -- the focus so far has 
been entirely on Indra -- and it seems odd suddenly to credit these gods with the power to 
effect a desirable thing for us, when Indra has been performing the heavy lifting all along. 
I therefore think that Thieme (Fremdling, 53) is correct in taking Indra as the unexpressed 
subject of parieta asti, though he doesn’t discuss the passage or, rather disingenuously, 
even quote the preceding pada with the other possible subjects. Given these factors, I 
think that ast7is implicitly contrastive and emphatic: the other gods are there for us in 
some sense, but it’s Indra who ... As for the sense of paryeté and pari V iin general, the 
literal meaning is ‘go around’, hence ‘encompass’ and hence to contain and control, a 
sense that works very well here. 


VI.24.6: The simile in pada a makes explicit the flowing water implicit in 4b (see disc. 
above). But it is not clear what the waters are being compared to. Old suggests Schatze 
and Segnungen, with various rather vague parallels suggested. I find Ge’s citation of 
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nearby VI.34.1 more to the point. Pada b of that vs. reads vica tvad yanti vibhvo manisah 
“Out from you go inspired thoughts far and wide.” Although Indra is generally viewed as 
the goal and recipient of poetic thoughts and praises, he is also, as Ge says in his n. 6ab to 
our passage, “der Aufgangspunkt der Dichtkunst und des Kultus.” Here we can supply as 
subject and comparandum the ‘inspired thoughts’ (manisah) of 34.1 or some similar 
reference to poetic production. The more conventional view of Indra as poetic goal is 
expressed in the 2" hemistich, which roughly corresponds to VI.34.1a sém ca tvé jagmuir 
gira indra purvih “Many songs have converged on you, Indra.” 

The verb (v/) ... anayanta is a bit troubling because even the rare medial forms of 
the overwhelmingly active pres. néya(ti) are otherwise transitive. Cf., e.g., V.45.10 udna 
naé navam anayanta dhirah “Like a boat through the water the wise ones guided (him).” I 
see no choice but to assume that this form has acquired a nonce intrans. sense because of 
its middle voice. 


V1I.24.7: The distribution of the three measures of time vis-a-vis the two verbs jéranti and 
avakarsdyanti cannot be determined for certain, nor does it really matter. The pada 
boundary favors keeping masah with sarddah (“whom neither the autumns nor the months 
age, nor the days make lean’’), but the position of the various né#-s might favor bracketing 
méasah with dyavah. This is how Ge tr., and I have followed suit, though I don’t feel 
strongly one way or the other. 


VI.24.8: stavan is an intractable form, found also in II.19.5, 20.5. In all three cases it is 
found in this same, apparently nom. sg., form, referring to Indra, and with the likely value 
‘being praised, having/receiving praise’. In all three cases it also occurs at the end of a 
Tristubh pada, which suggests that the root syllable should be heavy (*stavan) -- though 
Old (ad II.19.5) does not regard this as a problem. Old discusses the form in great detail 
ad II.19.5 without reaching a firm conclusion; see also KEWA ITI.521, with listing of the 
lit. but again no conclusions. Assuming that the form belongs to V stu ‘praise’ (other 
proposed root affiliations are properly dismissed by Old), there are two main strains of 
explanation: as a truncation or as a haplology. Several different underlying forms have 
been suggested for the truncation; the least problematic is Pischel’s suggested pres. mid. 
part. stavanéh (1x; versus fairly common stévana-). But least problematic doesn’t mean 
unproblematic: lopping off inflectional endings isn’t a practice we find elsewhere in the 
RV, esp. when it leaves an unanalysable form, and we might expect the accent to follow 
that of the common root-accented participle. The haplology explanation (owing 
ultimately to Johansson, who was responsible for one of the explanations of urvyutih 
above, vs. 2) has found more general acceptance (see AiG I. Nachtr. 161, though cf. 
Mayrhofer’s lack of enthusiasm in KEWA, cited above) -- that it is derived from a - vant- 
stem, nom. sg. *stava-van, with haplologic loss of the medial syllable. Old raises several 
objections to this: first, that the accent is wrong. The accent of - vant-stems is 
overwhelmingly that of the base noun; if the putative stem was formed to stdva- ‘praise’, 
it should have yielded *sté(va)van. Old’s 2™ objection has to do with this base form: that 
stava- is found only once in the RV. 

I tentatively advance a different explanation from either of the prevailing ones, 
that it is formed with a Hoffmann suffix (*-Hon-/ -Hn-), to the just mentioned stava- 
‘praise’, hence ‘having praise’. This would produce the attested long vowel; moreover, 
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insofar as we can tell, the Hoffmann suffix attracts the accent. See soman- ‘having soma’ 
(based on root-accented sdma-) and discussion ad I.18.1. Of course, the rarity of the base 
form stéva- is a problem here, as it was for the - vanf-stem explanation just presented, but 
perhaps because the Hoffmann suffix was not synchronically productive and therefore 
our stavan should be an old form, this rarity is less problematic than for the productive - 
vant-stems. It might also be possible to posit a long-vowel base *stava- (cf. fem. s(ava- 
VS XVIII.42), with expected Brugmann’s Law outcome for a standard *o-grade thematic 
noun, producing *stavan. Though, once the formation of *stavan was no longer 
understood, this vrddhi would have been eliminated in the transmitted text in favor of the 
guna prevailing in the verbal forms, it would still be reflected in the heavy syllable called 
for by the cadential pattern. As for the nom. sg. in -4n instead of the *-@ expected for an 
n-stem, I would suggest that the stem was assimilated to a -vant-stem. 


V1I.24.9: In a the instr. a&matrena can be supplied with the instr. adj.s, extracted from the 
possessive amatrin ‘having an 4matra-’. 

In b sutapavan reprises sutapa(h) in 1b. 

vyustau (/-isu) almost always occurs with dependent usdsah -- “at the early 
brightening of the dawn” -- and of course is derived from the same root V vas ‘dawn’ as 
usaés-. Here we find the apparent opposite: aktor vyustau “at the early brightening of the 
night”; despite the anonymity of the genitives, I think the two expressions refer to the 
same time period, the moment when the deep darkness of night begins to lift. This can be 
considered as brightening either of the night or of the dawn. On the almost identical 
expression in V.30.13 and its morphological twist, see comm. ad loc. 


VI.25 Indra 

As noted in the publ. intro., the hymn has an omphalos shape, with vs. 5 the 
omphalos, surrounded by matched vss. 4 and 6. Although vss. 3 and 7 do not show 
similar matchings, there is some repeated phraseology between vss. 1/2 and 8/9: 
vrtrahatye \c, 8b; sprdhah (...) mithatih 2a, Yab. 


VI.25.1—2: On avih (1c) and 4va tarth (2d) as “hortativ,” see Hoffmann Injunk. 264. 


VI.25.1: That avi of c is also the verb of d is suggested by passages like I.110.9 vayebhir 
no vajasatau aviddhi, VII.46.11 dhiyo vajebhir avitha with V av and an instr. of vaja- 
‘prize’. 


V1I.25.2: Ge supplies the verb “drive’ in c (“Mit diesen (treib) alle Angriffe auseinander’’), 
but I see no reason why it can’t be in the orbit of d. In vs. 1 the two padas cd share a 
single verb (avifc), as do the first two padas of this vs. (vyathaya). With this pattern 
established, it seems reasonable to take 4va tarth in d as also governing the accusatives of 
c. Under this interpr., I take visicih as proleptic, rather like 3d Arnuhi péracah “put them 
far away.” 


VI.25.3: Pada c lacks a verb to govern the acc. vithura S¢4vamsi. On the model of Icd, 
2ab, and 2cd, we might simply deploy the (first) verb of d, jahé across the pada 
boundary: “smash their faltering powers” or, with proleptic adj., “smash their powers (to 
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be) faltering.” However, vithurdis derived from the root V vyath ‘falter’, whose causative 
supplied the verb in 2ab, vyathaya. I therefore think there’s a different kind of trick here: 
the poet expects us to supply the CAUSATIVE feature of the verb in 2b with the lexical 
feature of that verb contained in the adj. vithuré -- hence my tr. “(render) their powers 
faltering.” 


V1.25.4: fanirtic- is, of course, a root noun cmpd., ‘shining with/in their bodies’, but the 
bahuvrthi-like tr. works better in context. 

krnvaite is clearly meant as a 3" du. mid. subjunctive to the 5" cl. pres. of V kz, 
but it has the wrong grade of the suffix: we expect *krndvaite (cf. 2" du. mid. asnavaithe 
[VII.70.4]). It clearly simply anticipates the root pres. 3" du. mid. brévaite, which ends 
the next hemistich (4d). This imitation comes at a metrical cost: the heavy root syllable 
krnv produces a bad Tristubh cadence. (The grammatically correct form would also, of 
course, be metrically problematic.) A root aor. subj. “karate would fit the meter better, 
but there’s no warrant for emendation. For a passage in which the poet simply avoids the 
middle dual subjunctive of v Ar altogether by substituting a plural, see comm. ad I.178.2. 

The locative string in cd is the usual expression of the stakes -- a type of loc. 
absol. lacking an overt participle. The full expression is dhdne hité “when the stake is set” 
(VI.45.11, 13, etc.). The string here contains a formulaic pair, foké ... ténaye “progeny 
and prosperity” with three other locc., one inserted inside the formula. On the basis of 
VI.31.1 (q.v.), where a ca after ‘énaye better delineates the pairing, I would slightly 
change the tr. to “when progeny and prosperity [or, offspring and lineage], cattle, water, 
and fields are at stake.” 

The two va-s (4a, 4c), in conjunction with the subjunctives, seem to set out a 
deliberative choice: “it may be that X ... or it may be that Y.” The two possibilities 
floated as to how one champion might defeat another set the stage for the next vs. (5), 
which forecloses any possibility that one of the champions, even a successful one, could 
take on Indra. The two vés are slightly off-balance, however, since the first one is 
located in the main clause (a) to which the first yéd clause is immediately appended (b), 
while the second is found in the second ydd clause, whose main clause seems to be, by 
default, the original pada a. This seems to me a minor problem: the point is that the two 
champions (Stra-) in pada a may defeat each other in single combat (b) orin a full-on 
battle (cd). The first v4 would be better positioned in pada b, but it has been shifted to the 
front of the whole main-cl./dep.-cl. construction -- a sort of super-Wackernagel’s Law 
position. Klein (DGRV II.194, 201—2) treats the two va occurrences separately, taking the 
2™4 as conjoining (or disjoining) the parallel yad clauses b and c, but the 1* as the 
equivalent of “the asseverative particle va” This seems somewhat perverse to me: two 
occurrences of the same particle in a single verse, esp. a particle that regularly appears in 
pairs, invite a unified explanation; moreover, I am very dubious that vais ever used for 
vat, a particle that is rare in the RV anyway. Even Klein can only identify 6 passages 
where he thinks va = vaf(DGRV I.201), of which he finds syntactic support for only 3. 
That 6c contains a pair of va-s whose syntactic connection is clearer provides evidence 
that these two vé#s also form a pair. 


VI.25.6-8: Each of these vss. contains at least one derivative of nf- ‘(superior) man’: 6a 
mrmnam, 6c nrvati, 7c nftamasah, 8d nrsahye. 
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V1.25.6: By my analysis this vs. matches 4 in structure and in referents, forming with 4 a 
ring around the omphalos vs. 5. In the first pada the unspecified pair (ubhayoh ... ayoh 
“of both of these’) refers, in my view (as also, apparently, Ge), to the two Ardndasj (lit. 
“war-cries’, viz., opposing forces) of 4d; Indra has mastery over the manly power of both 
of them, as vs. 5 has already implied. The verb of 6b, Advante, doubles brévaite in 4d 
semantically; both refer to verbal appeals to Indra for help in battle. The two forces 
referred to in an oblique case in pada a return as subject in pada d, with yet another 3 
du. med. subjunctive, vitantasaite. 

Pace Ge, who gives them different roles, the locc. in c are parallel and match 
those of 4c, expressing what is at stake in the battle. Although it might seem odd to name 
a vrtra- as a stake, I think the point is that the battle may be about confronting an obstacle 
or about acquiring a rich dwelling place. Klein’s tr. (DGRV II.159) “when they battle 
each other in the (struggle with the) obstacle or in (the struggle for) great dwelling space 
rich in heroes” reflects the same view. See Schaeffer (Intens. 126—27) for detailed disc. A 
similar use of vrtrésu is found in the next hymn (VI.26.2), where it is implicitly parallel 
to gdsu, an expression for the stakes. 

I take the subordinator ydd7in b as representing yéd+ 7(‘when’ + acc. particle) 
(as described pp. 305—9 in my 2002 article “Rigvedic sim and im), rather than conditional 
yadi ‘if’. All that needs to be done is to insert a notional word space between ydd and 7. 
The pada could use an overt acc. (7‘him’, as obj. of Advante), and ‘if’ does not make 
sense. 

The publ. tr. implicitly reflects a similar analysis of ydédrin d, but I now think that 
interpr. is probably incorrect. In favor of it is the parallelism with the matched vs. 4, 
which contains two parallel yéd clauses. But several factors, both formal and functional, 
weigh against it: the final 7 of yadris short and does not occur before a cons. cluster, 
which elsewhere facilitates the shortening of the particle 7 Moreover, an acc. referent is 
not necessary to the clause, since the verb is a reciprocal middle (though see [.131.3, also 
with med. viv tams, vi tva tatasre “They have tussled over you,” a passage that also 
contains a loc. of the stakes). The publ. tr. also renders the subjunctive vitantasaite as an 
indicative. I now think that the conditional yédi and the subjunctive contribute to the 
same semantic effect. For a full revised tr. see below. 

On the assumption that cd forms a single dependent clause (as it does in the publ. 
tr. and in Ge), the yédris too deep in the clause, following not only the nom. du. adj. 
vyacasvanta that opens pada d but also the complex loc. phrase that occupies pada c. This 
problem could be easily remedied by connecting c with b, rather than with d, leaving yddi 
in standard 2" position in a clause now consisting only of d. The only obstacle to that 
reassignment is my interpr. of mahdh, which in the publ. tr. I take as a sentential adverb 
and construe with vitantasaite (“... keep tussling mightily”). However, that interpr. is 
quite fragile, esp. because of the position of mahéh, and I am happy to abandon it, though 
I do not have a particularly good alternative suggestion. Schaeffer (Intens. 128) first 
suggests that it is an adverb, with adjectival aspirations (not her phrase), construed with 
the following phrase mrvati ksdye, in the manner of Old’s (ZDMG 55 [1901]: 270-71) 
interpr. of maho rayé “miachtiglich zu Reichtum” > “zu miachtigem Reichtum” -- in this 
instance “michtiglich mannerreiches Land” > “grosses ménnerreiches Land.” 
Alternatively she suggests it could be an acc. pl. with gapped devan as a goal or obj. of 
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vitantasaite (“sooft die zwei ... (Vélkerschaften) die Grossen (Gotter) angehen ...”). This 
second suggestion seems quite implausible, but the first one is possible, in the absence of 
anything better. In any event, it is essentially the interpr. given by Ge (“um einen grossen 
mdnnerreichen Wohnsitz”), however he arrived at it. (Judging from his n. 6cd it rests on 
Say.’s high-handed glossing of mao with loc. mahati.) Klein’s tr. “great dwelling space 
rich in heroes” (see above) simply follows Ge and also shows a quasi-adj. interpr. of 
mahdah. 

Putting all this together, I offer the revised translation: 

“He is master of the manly power of both of these (armies) when the ritual adepts 
call on him in the clash, 

whether an obstacle or a dwelling place rich in men is at issue — if the two 
(armies) in their expansion will keep tussling mightily back and forth with one another.” 


VI.25.7: As usual, aryéh has a number of possible interpr. Ge takes it as nom. pl. identical 
to the surdyah in d. Old suggests either acc. pl. or abl. sg. without choosing one. Thieme 
(Fremdling, 73-74) opts for the abl. sg., which he construes (as does Old) with the splv. 
nftamasah. “... als unsere, im Vergleich zum Fremdling sehr heldenhaften Schutzherren 
... But of course an ablative with a superlative would be highly unusual (though Old 
offers a single parallel and a ref. to Delbriick’s Vgl. Syn.). I also take it as an abl., but 
suggest construing it with purah. I now see that this is also problematic, since it is not 
clear that puréh ever takes the abl. Gr gives two exx.: but in [V.7.9 the supposed abl. is a 
gen. and construed elsewhere; in III.53.23 the form in question (4svan) could be either an 
abl. sg. or an acc. pl. in sandhi. Nonetheless I hold to this interpr. Although purah + ABL 
is not a robust construction, the related pura is regularly found with the abl. Here I would 
suggest that we have a sort of pun. The lexeme purdh + V dha ‘set in front, install’ is of 
course very common, and that phrase is found here, dadhiré puro nah. Although, as I just 
said, to express “ahead of / in front of the stranger” we might expect arydéh [abl.] ... pura, 
there was interference with the VP dadhiré puro nah “they have set us in front,” and 
purdah prevailed. 


V1I.25.8: The HvN ed. resolves the contraction across pada boundary of yajatréndra as 
yayatra indra. This must be a careless error, since the Pp. has yajatra indra, and the stem 
yajatra- has root accent. 


V1.25.9: Pada c = 1.177.5c and X.89.17c. Ge (fld. by Klein, DGRV I.458) construes 
vastoh with vidyama (“Mochten wir Sanger ... den neuen Tag erleben”), but well-attested 
vastoh is otherwise a temporal expression ‘at dawn, in the morning’. In both the other 
passages, the pada in question is adjoined by a pada that likewise begins vidyama 
(following in I.177.5, preceding in X.89.17), and the obj. of that vidyama can be assumed 
with the one in the repeated pada. The d pada of X.89.17 is almost identical to d here, 
with the substitution of a different poetic family: visvamitrah for our bharadvajah. 

The function and position of uf#in d are unclear. The publ. tr. implicitly assumes 
that it loosely connects the 2" hemistich with the 1‘ (“And with your help ...”), but 
locating this clausal conjunction in 2" position of the 2"? pada of what it’s conjoining 
would be an irrational poetic strategy. I now think it likely that it conjoins the temporal 
expressions véstoh and niindém, and I would alter the tr. to “With your help ... might we 
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Bharadvajas know (this), as we sing at dawn and also now” (or “might we know (this) at 
dawn and also now, as we sing”’). The curiosity then is the position of fe, which can only 
belong to something in the preceding pada: either “with your help” (as I take it in the 
publ. tr.) or “as we sing to you.” I suppose that ut#s strong tendency to take 1* position 
makes it a natural host for enclitics even when it is not so located, but it really seems odd 
that it would sweep fe up and away from the elements it should be limiting. 


VI1.26 Indra 
On the various stylistic tics of this hymn, see publ. intro. 


VI.26.1—2: As noted in the publ. intro., the 1‘ two vss. play on the word vaja-, 
presumably as a reference to the Bharadvaja bardic line: 1b, 2b maho vajasya, 2a vajr ... 
vajineyah. 


VI.26.1: On vavrsanah, see comm. ad VIII.61.7 on tid vavrsasva. 


VI.26.2: The hapax vajineyadh is somewhat surprising, because the -eyd-suffix generally 
builds metronymics (AiG II.2.505—11), and so it should mean ‘son of a female prize- 
winner / of a prize-winning mare’ -- a feminine connection that would be particularly 
surprising if it’s meant as a reference to the Bharadvaja family. Although I don’t have a 
good explanation, I do think the intrusion of this marked suffix, fairly rare in the RV, 
should be taken serious, and if vajineyda- is derived from the vajini- (found in vajini-vant- 
and vajini-vasu-) (cf. AiG II.2.507 for this possibility), this provides another support for 
my contention that vayini- has real fem. reference, and its -/- is not simply an Erweiterung 
(pace Debrunner, AiG II.2.409). See disc. ad 1.48.6. 

Since pada c lacks a main verb, it could belong either with ab or with d. Ge takes 
it with ab, seeming to refer to VI.46.1 as a parallel, and the publ. tr. follows suit. On the 
basis of VI.25.6c with contrastive locatives of the stake, one of which is vwrtré (see comm. 
immed. above), I am now inclined to reassign it to d, with vrtrésu (c) and godsu (d) the 
stakes. The revised tr. would be “... secured; to you ... when obstacles (are at stake), to 
you when cows (are at stake) does the fistfighter look as he fights.” 


V1.26.3-6: These vss. are tr. and discussed by Hoffman U/njunk., 183-84). 


V1I.26.3: As discussed ad VI.20.4, the three occurrences of arkd-sati- ‘the winning of the 
sun’s rays’ (I.174.7, VI.20.4, and here) are all found in conjunction with a poet (kavi-) 
and in connection with the Kutsa / Susna myth. These associations point fairly decisively 
to Usana Kavya as the poet in question. 

Pada b contains one of the few occurrences of V vij ‘twist, wring’ without preverb; 
another is found nearby at VI.18.8. 

Hoffmann (183) reads injunc. para han for Pp. para ahan. Given the 
preponderance of injunctives in these vss. and esp. fan at the end of 5c, this seems likely. 
(See also sécahan in the next vs. and 6d.) 


V1.26.4: As in 3c, Hoffmann (184) reads séca hanin c rather than Pp. séca ahan, which 
seems perfectly plausible. As for the unequivocal imperfect 4vah in b, he suggests that 


110 


this may not have been the original form, citing the almost identical I.33.14b pravo 
yudhyantam vrsabhém dasadyum. If the original reading was * pravah, it could contain 
the injunctive: prd avah. However, it is unclear to me how the corruption would have 
arisen, particularly because in the next vs. (5) the d pada begins pravah. Moreover the 
pada preceding I.33.14b begins with 4vah, a clear imperfect matching the one here. 
Hoffmann’s other observation -- that this pres. stem has no clear injunctive forms (and 
only one possible one, 4vafin [.121.12, which more likely belongs to the s-stem noun; 
see comm. ad loc.) -- seems more apposite. For whatever reason the injunctive to this 
stem was avoided -- or, perhaps better phrased, 2@va- was treated as the injunctive stem. 

On the poorly understood myth in cd, see VI.20.8 and X.49.4 and comm. on both. 

I do not entirely understand what séca@ is doing here; it seems to add little and 
have no obvious syntactic connection to the rest. As discussed ad IV.31.5, sdca with loc. 
is regularly a pleonastic marker of the loc. abs., but there is no loc. here. Gr cites our 
passage here as an ex. of séca after a dat. meaning “zu seinen Gunsten,” but I don’t 
understand how this meaning would have developed from ‘together with’. The same 
sequence (saéca han) is found two vss. later (6d) in the same general context: Indra’s 
smiting of an enemy on behalf of a mortal friend, and 1.63.3 tvdm Stisnam ... ktitsaya 
dyumate saca han shows the same configuration. In all three passages I tr. it ‘in 
partnership’ as an adverbial. Perhaps séca signals an esp. close relationship between Indra 
and his mortal beneficiary. The voc. epithet of Indra in 7c, hapax sadhavira ‘you who 
have our heroes as companions’ in my tr., might support this view, and see also 8ab. I am 
not entirely persuaded by my own interpr., however. 

On @itos, tiitot as belonging to a redup. aor., not the perfect (contra Wh Rts, 
Macd. VGS), see detailed disc. by Kii (220-21); Hoffmann also identifies it as an aor. 
(183); Gr already took it as a caus. aor., and see also Schaeffer (Intens. 129-30). On 
tiituma (X.50.5—6) as a possible 1* pl. to this stem, see comm. ad loc. 


V1I.26.5: For the association of barhéna and uktha- see V1.44.6 ukthésya barhéna. 

Pada b contains one of the few exx. of the “-s7imperative” that betrays its non- 
imperatival source, since darsi occurs in a subord. cl., from which imperatives are barred. 
Here it shows its original subjunctive value in a purpose cl. (so also Hoffmann, 183). 

Initial 4va in c breaks the long pattern of 2"! sg. pronouns beginning the hemistich 
(vss. 2—Sa, resumed vss. 6, 7c, with such forms also beginning even padas 2d, 4d, 7b). 
Perhaps it is meant to resonate with 4b #4vo, 5d #pravo. 


V1.26.6: As I have discussed elsewhere (Sacrificed Wife, 176-84), sraddha- in Vedic is 
not simply an abstract ‘trust, faith’, but refers specifically to trust in the efficacy of ritual 
and hospitality, and indeed to the concrete manifestations of this trust through ritual gift- 
giving. The plural sraddhabhih here, paired with s6mazh, seems to refer to the offerings 
themselves. For Dabhiti’s hospitality as specifically ritual, see nearby VI.20.13 and for 
the use of sraddha- in a Dabhiti context X.113.9. 

On sdca see comm. ad vs. 4. 

Pada d contains a fine sequence of alliterative sibilants of all three types: sastim 
sahasra §acya saca han. 
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V1.26.7: Acdg. to JSK (DGRV I.286), this is one of the two passages in which cand lacks 
negative value. (I think there are more, though negative context is the default; see comm. 
ad X.49.5, etc.) 

Ge takes tvaya as the agent with stévante. “dass die Helden ... von dir gelobt 
werden.” But Indra as the praiser of mortals seems off; tvéyd is better taken as an instr. of 
accompaniment, esp. given the larger context of the hymn, in which Indra works for and 
in conjunction with mortals (see esp. disc. ad vs. 4 with regard to sdca). The hapax cmpd 
sadhavira applied to Indra seems to reflect this situation, though exactly what the word 
means is unclear (Gr ‘mit den Mannern seiend’, Ge ‘Heldengenosse’), and its lack of 
accent makes it difficult to determine even what type of cmpd it is. (AiG has no disc. of 
it.) I take it as an underlying bahuvrihi ‘having heroes together (with oneself)’ vel sim., 
expressing the mutual relationship between our men and Indra. 

Ge takes the instr. phrase a7vartithena nahusda as referring to Indra: “da du ein 
dreifacher Nahus bist.” He bases this interpr. on X.49.8 ahdém ... ndhuso nahustarah “I 
[=Indra] am a greater Nahus than Nahus.” But this passage is in an atmastuti, a genre in 
which Indra claims to be the best example of everything, and the construction with 
comparative in fact precludes an identification of Indra with Nahus: he is asserting that he 
has more of what makes Nahus Nahus than Nahus himself does. It is an expression like 
“more Catholic than the Pope.” (As for X.99.7, which Ge also cites, I have now changed 
my interpr. from the publ. tr. and will register the change in the comm. in due course.) I 
consider Nahus here another recipient of the praise being doled out. 

I would also take issue with Ge’s bleaching of t7vdrutha- from ‘having/providing 
threefold defense’ to simply ‘threefold’. This cmpd. otherwise has its full lexical value, 
mostly modifying sarman- ‘shelter’, and the simplex varutha- ‘defense’ is robustly 
attested, so the 2"? cmpd member had not become opaque. 


V1.26.8: This final wish to become Indra’s dearest companions neatly sums up the 
dominant theme of the hymn, esp. the last vss. 


VI1.27 Indra 
VI.27.1—2: These two vss. form a tight pair, whose responsions are detailed below. 


V1I.27.1: This vs. is structured by the extreme repetition of kim, found 5 times in 
interlocking sets. In the 1“ hemistich 3 occur in the phrase kfm (u) asya LOC. The 1* 2 are 
initial in the 1“ pada and immediately after the caesura, while the third one, rather than 
opening the 2" pada, gives the impression of syncopation by being placed after pada- 
initial ‘ndrah. The third pada has the sequence in scrambled order: ... LOC Aim (té) asya, 
with the tonic prn. féincongruously inserted. The last A/m u, in pada d, lacks both asya 
and the LOC, but clearly is conjoined with 47m in pada c with the rest of the phrase 
construction truncated. 

There are many possible ways to interpr. this construction. The first question is 
whether kim is a question particle or a neut. interrogative prn. (see, e.g., Etter, Fragesdtze, 
75, 124-25), or indeed if some of the occurrences are one, some the other. I am firmly of 
the opinion that, simply on rhetorical grounds, the number of repetitions favors a 
referential prn. for all, rather than a particle. Moreover, vs. 2 offers a concrete answer to 
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the question “what?” — namely sat ‘being, what exists’ — in the same number and in the 
same positions as 47min vs. 1. The responsion could hardly be more complete. Another 
question is whether pada a should be read independently, as containing two parallel 
nominal clauses, with the hemistich-final verb only having domain over pada b, or 
whether the verb should be read with the whole hemistich. Because of the parallelism of 
the kim (u) asya phrases I opt for the latter solution, as does Ge. 

Another curiosity is the fact that asya is unaccented in all its occurrences. 
Unaccented forms of this pronoun should be anaphoric, with a referent preceding in the 
discourse, but of course in the 1*' vs. of the hymn there is no preceding discourse. 
However, the first two locatives, in pada a, establish without doubt the identity of the 
referent -- soma: “in the exhilaration (zmdde) of it” and “in the drinking (pita) of it” 
could refer to nothing else in the universe of RVic discourse. See the numerous examples 
of mdde somasya (generally in that order) in Lub, beginning with 1.46.12; the loc. of pit/- 
is almost confined to our passage, but the dat. phrase sOmasya pitdye is almost 
inescapable (see again Lub). The 2™ set of locatives, sakhyé ‘in the fellowship’ and 
misadi ‘in the installation’ are less clearly typed for soma -- and in fact the latter might 
sidetrack us to Agni and his ritual installation -- but by that time the soma context has 
been unequivocally established. The unusual application of n/V sad to soma simply 
shows the frequent secondary fusion of the two principal ritual divinities/substances. 

The first hemistich is otherwise unproblematic, but the second one raises some 
further questions. The first word, rand, is taken by the Pp as nom. pl. rénah in pausa, an 
interpr. followed by the standard treatments. By this interpr. these “joys” are the subj. of 
vividre in the main cl. Both act. and mid. forms of this pf. are normally transitive, and so 
the question should be “what did the previous joys find, what the new ones?” See Ge’s 
“Oder was seine guten Launen bei der (Opfer)sitzung sind, was haben die ... erreicht?” 
But this does not make a lot of sense to me: in what way are “joys” agents here? Old 
seems to get out of this semantic problem by taking the verb as a sort of pass./intrans. 
with gen. asyaas the experiencer (presumably referring to Indra) and 47m as a predicate 
nominative: “oder die Freuden, die bei (seinem, des Soma) Sichniederlassen ..., als was 
sind diese ihm eignen ... erfahren?” But besides forcing an unnatural sense on the verb, it 
assumes a different referent for asya inc from the referents of the 3 occurrences in ab (as 
does Ge’s). My own interpr. is based on a different analysis of rand — as the instr. sg. of 
the root noun rén-, attested as dat. sg. rdne, loc. sg. ran, and indeed (pace Gr) as this same 
instr. sg. in [X.7.7 (see Old ZDMG 63 [1909]: 289 = KISch 305). (Note that with the 
elim. of the supposed nom. pl. in our passage, the stem réna- is entirely singular, save for 
a single late loc. pl. rénesu [X.120.5], quite possibly confected to produce a Tristubh 
cadence from sg. rane.) 

With randa otherwise interpr., the subj. of vividre is open. I supply “priests” (or a 
similar group of mortal devotees of Indra); cf. nitanasah in similar usage in nearby 
VI.21.5 and the similarly contrastive expression purvebhir rsibhih ... nitanair uta in 1.1.2. 
One problem remains, however. By my interpr. asya inc has the same referent as the 
other 3 exx. in ab, and like them it is construed with a loc., here misédr. the insistent 
repetitive pattern of the vs. imposes this reading. But asya is stationed in the main clause, 
as marked by the immediately preceding ¢é, correlative with yéin the nominal relative cl. 
(cf. the whole pada réna va yé nisadi kim té asya), though it should precede kim té. (Ge’s 
rendering cited above also has this problem, though he construes asya with rdéna(h), not 
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misédi.) | can only explain this by assuming that acdg. to the pattern established in ab, 
kim (x) asya LOC, kim here has carried the pronoun asya along with it into the main cl., 
even though the constituency is in all cases asya LOC. 


VI.27.3: In the publ. tr. I followed Ge in rendering samasya as ‘whole’ (ganz), not very 
happily. This unaccented stem is an indefinite (‘some, any’), and, as disc. ad X.29.4, it 
generally has clear pejorative meaning. Perhaps here n@ ... sama- means ‘not any’ = 
‘none’ and the poet is complaining that Indra has been holding back on them. I would 
now emend the tr. to “But yet we do not know any of your greatness, nor generosity, o 
generous one, nor every current benefit (of yours). O Indra, your Indrian strength has not 
shown itself.” For the somewhat similar passage in X.54.3 see comm. ad loc.; in 
VIII.21.8 sama-is used in a context similar to this one, in which it’s implied that Indra 
had previously been withholding his bounty. 


V1.27.4—-5: Hoffmann (Injunk. 163-64) tr. and discusses this pair of vss., with special 
reference to the change from augmented to injunctive verbs. 


VI.27.5: Abhyavartin Cayamana is the subj. of the danastuti in vs. 8. Although I resist 
interpr. words with clear morphology as PNs, in this case cayamand- (so accented and 
appearing only in this hymn) should be separated from the pres. part. cayamana- (2x), on 
which see comm. ad VII.18.8. 

As in VI.20.10, this vs. contains a 3“ sg. root aor. dart with retained (or restored) 
final cluster -rf, even though such retentions are supposedly only licit if the -tbelongs to 
the root. I argued ad VI.20.10 that the sandhi situation there favored the retention of the 
cluster (before following dh- [< *A-]). I suggest that our form here has been adopted from 
that passage, since verse-final position would not favor the retention. Another passage 
containing dart that seems dependent on VI.20.10 is I.174.2b, identical to VI.20.10c, 
though in I.174.2 dart must be a 2™ sg., and so is doubly illicit. 


VI.27.6: On the warriors’ slang in this vs. and the curiously literal attempts at interpreting 
patra bhindanah, see publ. intro. and Old ad loc., Ge n. 6d. For sérave pdéyamanah see 
disc. ad X.27.6. 


V1.27.7: The purport of this vs. and the referent of yésya in pada are disputed. As Ge 
points out (n. 7), Say. thinks ab refers to Indra and his two fallow bays, while Ge thinks 
yasya refers to Sriijaya found in c and marks the beginning of the danastuti. I agree with 
Say. that Indra is the referent of yasya, but not that the two cows are really his two 
horses. As noted in the publ. intro., I instead assume gavau refers to the two rivers found 
in vss. 5 (Hariyiptya) and 6 (Yavyavati). A strikingly similar expression refers 
unequivocally to two rivers in the famous hymn III.33 (Visvamitra and the Rivers): 
1.33.1 gaveva subhré matara rihané “licking each other like two mother cows (their 
calves)” (cf. also I1.33.3). The only problem is that though, in this gender-variable stem, 
du. gévau can be either masc. or fem. (for the latter, see g@va in II.33.1 just cited), one of 
the du. adjectives in our passage, arusa, should be masc., since the fem. of this stem is 
arusi, which in fact appears with pl. go- in 1.92.1-2: gavo ‘rusth, drusir gah. | can only 
assume that since the rest of this dual NP (gavau ... siiyavasyd ... rérihana) could be 
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either masc. or fem., arusé was just slotted in, esp. because it looks like a possible fem. 
du. Alternatively, MLW suggests that arusa could in fact be feminine and an archaism, 
since the devi- inflection of thematic color adjectives is an innovation. 

The verb antar ... caratah is somewhat difficult to interpr. This lexeme generally 
refers to a journey between two locations -- often of Agni’s journey as messenger 
between heaven and earth. Here no locations are specified, and, assuming the correctness 
of my identification of the dual subject as the rivers of vss. 5—6 (not a certain 
assumption), it is two rivers that must be performing the action. Perhaps the verb is 
reciprocal, expressing action between the two subjects: “(the two rivers) go back and 
forth one to the other,” but this would leave yasya without an obvious role in the clause. 
Instead I take yasya as the beneficiary of the action (that is, as if an honorary dative) and 
assume the rivers are acting as go-between for Indra, either between his forces and the 
enemy’s or between the two divisions of the Vrcivant forces referred to in 5d. The 
genitive is assuming some of the functions of the dative already in the RV, and of course 
in later Sanskrit datival genitives are extremely common -- probably indirectly reflecting 
the loss of the dative in MIA. 


VI1.28 Cows and Indra 


VI.28.1: In pada a ‘house’ is supplied as obj. of bhadram akran on the basis of 6c 
bhadram grham krnutha. Ge simply “haben Gliick gebracht,” Whitney (AV IV.21.1) 
“have done what is excellent,” and this is certainly possible. 


VI.28.2: Pada b contains what may be the only ex. in the RV of nominalized sva- to mean 
“own property’. Note that the owner of the svam here is not the subject of the verb 
musayati, which is Indra, but rather Indra’s client and worshiper. There is therefore no 
reflexive relationship between sva- and anyone in the clause. For similar usage see disc. 
of svdpati- ad X.44.1. 

What precise kind of land 4bhinne khilyé refers to is unclear; see disc. by Old and 
Ge n. 2d. The general opinion is that 4bAinne (‘uncut, unsplit’) describes land that hasn’t 
been broken into parcels, but I wonder if it instead means ‘unploughed’ -- that is, unsplit 
by a plough. 


VI.28.3: I do not understand what nuance the vrddhi of 4m/tra- adds to am/étra-. Both 
seem simply to mean ‘enemy, foe’. MLW suggests that it might be a collective, a 
possible function for a vrddhi deriv. 

Ge takes vydthih as a “falsch Weg” upon which the enemy will lead the cows, 
requiring him to supply a complex verb phrase to Vdhrs, “wagen ... den falschen Weg (zu 
fiihren)” (see also his n. 3b for an even more complex alternative). But vyathis- 
“wavering or meandering course’ fits the normal aimless wandering of cows in pasture, 
and surely we wish to prevent cattle rustlers (or the like) from taking advantage of the 
cows’ wandering. Cf. Whitney, AV IV.21.3 “shall dare attack their track (?)”; Klein 
(DGRV I.219) “a hostile one shall not venture upon their way.” For the wandering habits 
of cows, see 4cd urugaydm ... vi caranti “They wander far across wide-ranging (space).” 

Given the acc., it seems best, with Ge et al., to take devan only with ydjate, not, as 
in the publ. tr., also with dédati. I therefore would emend the tr. to “With those (cows) 
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that he sacrifices to the gods and (that) he gives ...”» The expression is compressed: the 
instr. yabhih should of course only be construed with y4jate, and we should have an acc. 
* yah as obj. of dédati. As a parallel to devan, Ge supplies a datival “(den Sanger)” with 
dadati (sim. Klein loc. cit.), but I see no reason to limit the recipient in this way. Cf. the 
open-ended 2b upéd dadati, which specifies neither gift nor recipient. The unstinting 
giver is rewarded. 

The tr. of the main cl. is also somewhat misleading. “Is accompanied by” for 
sacate sounds more passive in English than is meant, esp. given the saa. I would now 
slightly emend to “he keeps company with them ...” 


VI.28.4: On rent-kakata- see EWA s.v. kakatika-, krkata-. Some part of the back of the 
head/neck is meant. What exact threat the dusty-necked steed poses to the cows isn’t 
exactly clear. Say. explains 4rvaas yuddhartham agato ‘svah. 1 would limit the “intent to 
fight” more narrowly to a cattle raid, but there is no further evidence to bring to bear. See 
immed. below. 

samskrtatram is also somewhat problematic. It is generally referred to the root 
V krt ‘cut’ (see AiG II.2.170 and, most recently, EWA p. 316 s.v. KART’), but this 
affiliation is disputed by Whitney (Roots, p. 23) and, most vigorously, by Old, who 
assigns it to VArfor both formal and semantic reasons. The standard rendering is 
‘Schlachtbank’ (slaughter or, Whitney [AV, despite Rts], slaughterhouse). Against this 
interpr., Old makes the reasonable point that in this pre-ahimsa era there’s no reason why 
a cow-owner wouldn’t have his cows slaughtered when he wanted to. But Old’s own 
solution is excessively convoluted and requires that the final -tra- belong to Vira 
‘protect’, which seems dubious. (On gotrd- and other possible forms of the thematized 
root noun -/a- in compounds, see Scarlatta [194—95].) To meet Old’s objections, we can 
interpr. the clause in the context of the preceding clause and of the whole vs. The 2" half 
of the vs. expresses a wish for the safety of cows that roam widely, presumably not 
always under the control and in the sight of a herdsman. The first hemistich mentions 
several misadventures that could befall these roving cattle. Pada a refers, if I’m right, to a 
cattle raid conducted by horsemen -- what in the Old West (or at least the Old West of the 
imagination) would be called rustlers. It may be that the “dusty neck” of the horse in 
question indirectly indicates that the horse is not a well-cared-for beast of the Arya elite, 
or else that the raid requires hard riding in rough country. The second pada may indicate 
that the cattle rustled were taken for meat or, under a different scenario, that the cows 
wandered into territory controled by tribals, non-Arya, or even non-elite Arya (all without 
access to horses) who would ambush, kill, and eat them. Both padas would imply that the 
cattle are far from the safety of their home and enclosure. 

My “place for dressing” reflects the possibility (see above) that samskrta- belongs 
to Vkrnot V krt, and is a euphemistic expression for slaughter. However, if it does belong 
to VArt“... for slaughter” would be just fine. 

The word order in pada b is somewhat aberrant. The fem. pl. subj. @(A) occurs 
right after the verb, followed by the preverb abhf, which ends the pada: x x x x x, upa 
yanti ta abhi. We would ordinarily expect the pronoun /4(/f) to occur early in the clause 
(cf. pada a #nd ta(h) [=3a]) and the preverb to precede the rest of the verbal complex. The 
word order disturbance may have been caused by the need to fit the bulky 4-syllable 
sdmskrtatram into the pada, since it won’t fit the Jagat cadence. 
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VI.28.5: The publ. tr. follows the usual configuration of equational nominal sentences, 
with the subject in 2" position, the predicate nominal 1‘. This interpr. is supported by the 
fact that the verb achanis singular, agreeing with bhégah and indrah, not with pl. gavah 
‘cows’. However, the standard tr. (Ge, Wh) follow the opposite order, e.g., Ge “Diese 
Kiihe sind mir wie Bhaga ...” In which case, we would have to assume that achan simply 
agrees with the nearer referent, even though it is the predicate. 

In c the phrase sé janasa indrah must be a deliberate echo of the famous refrain of 
II.12. It also demonstrates the standard Vedic prose syntactic rule that in an expression of 
the type “what is X, that is Y,” the demonstrative in the 2™4 ¢]. will agree with Y, not X, 
in number and gender, even though its real referent is X, or in this case cows. For further 
disc. see Brereton’s “ Tat tvam asi in Context.” 


VI.28.6: This vs., like Sc, has an echo from the 2™ Mandala: the final pada brhdd vo vaya 
ucyate sabhasu “Y our vigor is declared loftily in the assemblies” strikingly resembles the 
Grtsamada Tristubh refrain brhad vadema vidathe suvirah “May we speak loftily at the 
ritual distribution, in possession of good heroes.” Both begin with adverbial brhat and 
contain a verb of speaking -- a passive in our case -- and a loc. of the place where the 
speech is spoken: vidéthe ‘at the ceremony of distribution’, sabhasu ‘in assemblies’, with 
sabha- probably inhabiting a lower register, as might be appropriate for cows. 

Kulikov (-ya-pres., 214) denies a passive value for ucyate here and tr. “Your 
energy sounds loudly in the assemblies” for reasons that don’t seem sufficient to me. 


VI.28.7: Note that siiyavasam echoes (gavau ...) siyavasyul in the preceding hymn 
(VI.27.7). 
On isata see comm. ad I.23.9. 


V1.28.8: The usual tr. of this vs. tend towards the euphemistic -- e.g., Ge “Dieses 
Befriichtungsmittel soll ... sich fruchtbar zeigen”; Kulikov (-ya-pres., 153 with nn. 373, 
374) “Let this increase increase in these cows.” But Vprc means ‘fill, engorge, mingle’, 
and with pa, the preverb of intimacy, it takes on a distinctly sexual sense. I take it as 
“inseminate’ in this passage, especially because of the bull’s semen in c. See disc. also ad 
1.40.9. Moreover, the -ana-suffix on upaparcana- is one that ordinarily signals a transitive 
sense and often has a close connection to a transitive -4ya-formation (though not in this 
case). Unlike the standard tr. I take pada a as a nominal sentence and prcyatam in b as an 
impersonal. In my interpr. upapdrcana- is the ‘inseminator’ -- either the bull or the bull’s 
penis or semen, whose match is found in the hyper-virile Indra in d. My interpr. requires 
that that the two locc. in the 2™ hemistich (rétasi, viryé) have a different usage and appear 
in different clauses from gosu in b. 


VI.29 Indra 


VI.29.1: Three of the four padas begin with a form of mdh-, incl. the curious acc. sg. 
masc. maham in d. 

sepuh is the only perfect form attested to the root V sap in all of Sanskrit. Ge tr. it 
with present value (“Den Indra ehren die Herren”) without comment, and the publ. tr. 
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follows suit. Ki (547) argues strenuously -- and plausibly -- against this interpr. on 
historical grounds and takes it as “kontinuativ”: “Indra haben (seit jeher) die Manner ... 
geehrt (and ehren ihn jetzt noch).” This interpr. might fit well with the curious double 
participle in pada b: yéntah ... cakanah. Although both Ge (“voll Verlangen nach der 
Gunst des Grossen kommen’’) and Kii (“indem die [au ihm] gehen, um die Gunst des 
Grossen [zu erlangen], begierig”’) take the two participles as independent and with their 
full lexical value, Ge suggests (n. 1b) that they could form a periphrastic construction, 
which is in fact reflected in the publ. tr.’s “as they go on finding pleasure in the great 
one,” with ydnt- supplying a continuative sense. The participial periphrasis might be an 
attempt to signal the continuative value of the perfect in pada a, which that form cannot 
do on its own. The nearest thing to such a continuative in English would be “The men 
have (always) kept honoring Indra ...” or (less clumsily) just “have (always) honored,” 
and I would now substitute one of these tr. 

Ge construes sumatéye with cakanah (see tr. cited above), but forms of the root 
V ka/kan regularly take the acc. or loc., never the dative. Note that Kii supplies a verb to 
govern sumataye and takes cakanah absolutely. I suggest rather that sumatdye is parallel 
to sakhyaya in pada a. Since Vka/kan can also occasionally take the gen. (cf. VII.27.1 
Savasas cakanah “taking pleasure in your strength”), I take mahéh with cakanah, though a 
tr. like Kii’s would also be possible: “for the sake of the partnership and benevolence of 
the great one, taking pleasure/desiring (it/him).” 

I do not understand why 4s¢/is found in pada c, since there is no need for an overt 
copula, and it is difficult to interpret the verb as an existential. It is true, however, that 
overt copulas are more common in subordinate than in main clauses. Or perhaps 4s¢7 is 
part of the effort to express present continuative. 


VI.29.3: As in I.37.14 (see comm. ad loc.), diivah here must be a nom. pl., not the usual 
sg. neut., nor the acc. pl. identified by Gr. On the somewhat aberrant syntax of this 
construction, see disc. by Kii (386-87). The juxtaposition of du. pada and dtiva(h) 
suggests that the latter is also meant to evoke d’vé, the neut. du. ‘two’ with ‘feet’. 

Ge couches b in the 3™ ps. (see tr. cited below), but since this nominal clause is 
positioned between two clauses with undoubted 2" ps. ref. to Indra (pada a: fe, d 
babhitha) and itself contains no overt indications of 3" ps., there is no reason to switch 
person and then switch back. 

The instr. s#vasa was omitted in the publ. tr. Although Ge tr. it with daksinavan 
(“ist durch seine Macht ein Lohnausteiler’’), the close association between dArsnii- and 
Savas- elsewhere in the RV (e.g., 1.54.2, 56.4, 1.167.9, IV.16.7, V1.66.6; cf. 1.54.2 (etc.) 
dhrsnuna sévasa) suggests a tr. “As the mace-bearer, bold with (your) vast power ...” As 
was just noted, in the publ. tr. s#vasa was omitted entirely; the just suggested tr. should be 
substituted. 

Note that pada b is a lexically variant version of 1c, which contains vaéjrahastah 
for our vajri and data for our déksinavan). 


VI.29.4: Whatever the etymological facts -- the root affiliation of the pf. mmiks- (etc.) 1s 
disputed (see, e.g., Kii 385-89, who assigns it to Vmyaks, and EWA s.v. MEKS, esp. 374) 
-- the two forms of mumrksuh in this passage (vss. 2, 3) are synchronically associated 
with mis/a- /misra- here. As noted in the publ. intro., the three vss. form an omphalos 
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with the theme of attachment, and the superlative 4mis/atama- ‘most firmly attached / 
entwined / intermixed’ in pada a provides the climax -- at least in my view. Not all 
interpr. see the contextual continuity and therefore do not tr. accordingly. E.g., Ge 
renders a4mislatama- as ‘der anziehendste’ (the most attractive), which captures neither its 
use in this context nor its probable connection with *meik ‘mix’ (EWA s.v. 
misra-)(though the base verb ‘anziehen’ has a physical dimension closer to the sense I 
see). am happy to say that Old’s interpr. is very close to mine, including supplying Indra 
with the adj.: “Der gepresste Soma soll der am besten (dem Indra) anhaftende [clinging] 
sein.” 

The referent of the loc. yésmun in b is unclear. The structure of the half-vs. 
suggests s@ of a, namely soma, and this seems to be the standard interpr.: cf. Ge’s “Der 
gepresste Soma ist der anziehendste, zu dem Kochspeise gekocht wird ...”; also Kulikov 
(p. 403, p.c. from W. Knobl) “That Soma is pressed as most easily mixing, with which [, 
when being pressed,] cooked food is being cooked.” I don’t understand either of these tr., 
esp. the latter, and they do not make ritual sense: food is not cooked in/for/with soma 
(though grain can be mixed in it). Since, in my interpr., Indra is another, if unexpressed, 
participant in pada a, I take yasmun as referring to him. This identification is supported in 
the larger context by yasmin in 2a, the beginning of the omphalos, where it refers to 
Indra’s hand (yasmin haste “in which hand’’), or as Ge suggests there (n. 2a), “yasmin ist 
Attraktion fiir yésya” (referring to Indra directly). These two occurrences of yasmin (2a, 
4b) would frame the omphalos ring-compositionally. The suggested reference to Indra 
gets further support from passages like IV.24.7 ya indraya sundvat somam adyd, pacat 
paktir uté bhyyati dhanah “Whoever will press soma for Indra today, will cook the 
cooked foods, and will roast the grains ...” 

The two pres. participles in cd, stuvantah ... sémsantah, must be predicated, 
substituting for a main verb. 


VI.29.5: Kii (221) suggests that the pf. part. “tujana- may already be a lexicalized adj. 
meaning ‘sich bemiihend, eilend, eifrig’ and tr. its occurrence in our passage quasi- 
adverbially, “mit Eifer,” an interpr. fld by Lowe (Participles, 216). But it seems to me to 
have its full lexical value, deriving from V tuj ‘thrust’, in this context, where the preceding 
pada describes Indra forcing apart (babadhe) the two world-halves and the following pada 
compares him to a herdsman driving together (samijamanah) his herds -- both actions 
requiring some amount of thrusting. In its other occurrences this part. either clearly or 
arguably has lexical value; cf. e.g. 1.61.12 ... pra bhara tiitujanah ... vajram ... “bear 
down the mace, thrusting ...” In general, I see no reason to rob forms of lexical value 
unless they regularly appear in contexts in which such value would be semantically 
inappropriate. That a participle does not appear with a full panoply of complements does 
not mean that it has been sematically bleached beyond recognition -- a view that is at 
odds with, e.g., Lowe’s approach to the issue. 

Ge sharply denies (n. 5d) that fja- can belong to V aj ‘drive’, but he was of course 
writing before the full flowering of laryngeal theory. For the derivation see EWA s.v. AJ, 
p. 51. 

I tr. hemistich-final a7 with pada c, but the fact that that pada has an exact 
repetition in VI.37.5d throws that interpr. into doubt. Nonetheless, I still think a7is to be 
construed with the preceding pada, skipping over the simile that begins pada d. It should 
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really be Indra’s help that is in question, not that of the herdsman, an interpr. reinforced 


OE ig 


VI.29.6: The double eva (a, c) strongly marks this as an extra-hymnic summary vs. 


Mamdala VI (cont’d) 
VI.30 Indra 


VI.30.1: As noted in the publ. intro., the first pada is an oblique ref. to the soma sacrifice 
that strengthens Indra for the Vrtra-smashing; cf. III.40.7 pitvi sémasya vavrdhe also with 
Indra as subj. 


V1.30.2: The use of bat with the Amredita divé-dive seems to reinforce the regularly 
recurring individual nature of the event: it is not that the sun is always lovely, but that it 
becomes visible anew, every day. This is more or less Hoffmann’s view -- he cites and tr. 
the pada 4x (pp. 135, 140, 267, 274) -- though he slightly changes his terms of analysis 
from citation to citation (e.g., 135 expressing the truth of natural laws; 140 iterative). 

It is striking that both c and d end with 3™ sg. root aor. injunctives, bAdtand dhat 
respectively. It is all the more striking because they don’t seem to have parallel functions. 
As just noted, bit expresses a recurrent, hence not time-limited event, but dhat seems to 
express a particular (cosmogonic) action in the past. Hoffmann characterizes this as 
“resultative Konstatierung” (214) and tr. (216) “Der Machtvolle (Indra) hat weithin die 
Wohnsitze verteilt.” By not considering the two adjacent padas together, Hoffmann 
avoids confronting this functional discrepancy; I have no explanation of it, though see 
comm. on the next vs. 


VI1.30.3: The relationship between natural activity in the present and the deeds Indra 
performed in the past to set that activity in motion is made clear in the 1“ hemistich. The 
rivers continue to do the work (pada a) -- presumably flowing through their assigned 
channels -- that Indra started them on by digging those channels in the mythic past (pada 
b). The temporal immediacy of the rivers’ work is emphasized by the opening phrase in 
pada a adya cin ni cid “even today, even now” with doubled emphasizing c/d, while pada 
b portrays Indra’s original action with the augmented impf. 4radah. This offers us a clue 
as to how to interpret 2cd, with its functional and temporal discrepancy. As is well known 
and often expressed, Indra put the sun in heaven in the first place; cf., e.g., 1.52.8 
adharayo divy a stiryam drsé“Y ou fixed the sun fast in heaven to be seen.” Since the 
audience would be well aware of this, they could connect the continued re-appearance of 
the sun every day in pada c (divé-dive somewhat matching 3a adya cin nil cid 
functionally) with Indra’s original deed, referred to in general terms in the preceding pada 
(2b) yani dadhara. \ndra’s creation of the sun is also referred to in the final pada of this 
hymn, 5d ... séiryam jandyan. 

In pada a we can possibly see a secondary pun in 4pah ‘work’ -- namely apah 
‘waters’ (see 4c, 5a), despite the accent difference. 


VI.30.5: Pada a contains two fem. pl. nouns (one clearly, one likely accusative), apdh 
‘waters’ and duirah ‘doors’, and a fem. pl. adj. visticih ‘wide, wide asunder, in all/opposite 
directions’ that could modify either or both. It also contains the preverb v/ stationed 
between the two nouns and with a metrical rest right before it that draws attention to this 
position. It does not, however, contain a verb. There are three syntactic possibilities (at 
least as I see it): 1) we should supply two different verbs, each forming a possible lexeme 


with v/and each governing one of the two nouns; we should supply a single verb, 2) 
which takes a double acc. or 3) which governs both nouns in parallel. (Old and Ge n. 5a 
lay out slightly different possiblities.) Ge opts for the second: “Du (liessest) die Gewasser 
durch die Tore nach allen Seiten (laufen),” supplying asrjah from 4d. It is not clear what 
the doors through which the waters surge would be. I think it is rather the first. With Ge I 
would supply asrjah, but with only apéh as obj. Although V'sz7/is relatively rare with vi 
‘waters’ is of course regularly the object of other forms of this root, particularly 4va as in 
the immediately preceding pada. Moreover v/V sz/is used of the release of liquid in 
VII.103.7 (“frog” hymn), where heated milk-drinks “attain their own release” (asnuvate 
visargdm). As for the ou object, v/v vr‘unclose, open’ is standard with ‘doors’, and I 
supply a form of V vrhere. The point of this hemistich is that Indra opens up and 
disperses everything closed and enclosed. What the “doors” are in this scenario is still 
somewhat unclear: it could be, as in Dawn hymns, the doors of darkness and refer to 
Indra’s flooding the world with light (note the sun and dawn in the last pada of the vs.), 
or it could simply refer to Indra’s general opening up of spaces, esp. the Vala cave. 

In b the ppl. dr/hd@ is reprised from 3d, but with a nice twist. In vs. 3 Indra makes 
the spaces firmly fixed, but here he breaks open what Aad been firmly fixed. 


VI1.31 Indra 


VI.31.1: On the semantic connection between the first and second hemistichs, see publ. 
intro. Particularly note the simple etymological figure in cd #V/... #d@vocanta ... vivacalt 
in the half-vs. concerning the disunity of the various peoples; here the etymological sense 
of carsani- as ‘bordered, separate (people)’ also gets fully used. In contrast to the vés of 
cd, we might have expected the presence of s#m in ab to express the unity found there, 
since this is the standard contrastive pairing. But the theme of unity is expressed in ab by 
é€kah and hastayon: Indra alone takes them all into his two hands. 

The phrase rayipate rayinam is clearly of the familiar ““X-lord of X-es” type, 
though it has some twists. On the one hand, though rayipate is a voc. and lacks accent, 
rayinam has its usual accent even though oblique case forms in voc. phrases regularly 
lose their accents. On the other, the nom. éka/ should be construed with the voc. rayipate, 
not independently (that is, the pada doesn’t mean “You have become the one, 0 wealth- 
lord of wealth”). Ge takes the phrase as a predicative voc. The publ. tr. represents the 
construction as a haplology, because the predicative voc. is next to impossible to render 
into English -- or German: Hoffmann’s (Injunk. 218) “du (Indra) bist es allein geworden, 
o Reichtumsherr der Reichtiimer” is cautionary in that regard. Ge’s cited parallel 
IV.17.6cd satébhavo vasupatir vastinam, datre vi§va adhitha indra krstih, which closely 
resembles the hemistich here, reinforces the constituency of our rayipate rayinam. 

In c the standard formula toka- tanaya- ‘progeny (and) posterity’ is interspersed 
with other locatives of the stakes, in the sequence foké apsu tanaye ca suré, | take the ca 
here as connecting the formulaic pair and have tr. them together, with the others 
postponed. Cf. VI.25.4, 66.8. 


V1.31.2: cyavayante is the only med. form to this stem, against 16 act. transitive ones. 
Although in my 1983 monograph (p. 126 n. 43) I identify it as intransitive, I now think it 
is a passive to the transitive act.: “are bought to shaking, caused to shake” rather than a 


simple intr. semantically identical to cydvate (i.e., just ‘shake’). Fear of Indra is the cause 
and Indra the unexpressed agent. 


V1.31.3: The content of this vs. is somewhat illuminated by the similar account of the 
Susna battle and the theft of the sun’s wheel in IV.16.9—14, esp. vs. 12, as Old and Ge 
point out. 

The tenses and moods of this vs. are ill-assorted; for various views, see Old, 
Hoffmann (Injunk. 190-91), Klein DGRV II.101—2. The first issue is the impv. yudhya 
ordering Indra to fight a mythological enemy long since defeated. Old reports with 
apparent, though not full-voiced, approval, Gr’s (Ub) suggestion to read injunc. yudhyah, 
but later points out that the gods are often urged to do a deed that actually happened in 
the past -- hence the transmitted impv. yudhya would be perfectly fine. (And Gr W6 lists 
the form thus.) 

At the beginning of c, dasa is taken by Ge (fld. by Klein; see also Gr WO) as an 
impv. to V dams ‘bite’ (in the sense ‘stachle’ [spur on, goad]), with ‘horses’ supplied as 
obj. Given the discrepancy between the root meaning and the sense suggested here, as 
well as the absence of an expressed object, it seems best to follow Old (who cites Gr’s 
Ub. [though curiously Gr in the W6 interprets it as Ge does]) and Hoffmann and take 
dasa as the numeral, referring to the companions of Susna (like the thousands [sahésra] 
mentioned in IV.16.12 containing stisnam astisam ... kiiyavam as here). 

A new clause begins in the middle of pada c, introduced by 4dha and containing 
the injunc. musayah, which is hard to harmonize with the impv. (yudfya) that precedes it. 
Ge (fld. by Klein) interpr. the injunc. as a functional impv., coordinated with the impv. he 
sees in dasa; cf. Klein “Goad (thy horses) ... and steal the wheel of the sun.” Whereas 
Hoffmann takes the injunc. as “generell”: “Da stiehlst du die Scheibe der Sonne,” further 
specified in his discussion with “da ... stiehlst du (immer wieder), hast du die Fahigkeit 
(Eigenschaft) zu stehlen.” Neither the impv. nor the general reading seems satisfactory: 
although some injunctives function as imperatives, that usage is limited to a few stems, 
generally the root aorists dah, dhah, and bhih. As for the “general” interpr., although it 
might make sense to say of someone (even Indra) “you have the capability/propensity to 
steal,” it is stretching what “general” means to apply it to a single and quite specific 
event: “you have the capability/propensity to steal the sun’s wheel.” The publ. tr. follows 
the presential rendering of Hoffman: “you steal” (though without the “general” nuance). I 
now think this is incorrect and that the injunctive simply expresses the past here. The first 
part of the vs. vividly evokes the attack on Susna by imagining it before our eyes, with 
the speaker urging Indra to enter the fight. But the narrative then reverts to a recital of the 
mythical past. I would therefore alter the tr. to “So then you stole the wheel of the sun.” 

The last VP in the vs. brings up a different issue. The transmitted Samh. text is 
aviverapamsi, analyzed by the Pp. as 4viveh ra4pamsi, from an assumed underlying 
* dviver ra4pamsi with simplification of the double racross word boundary by the well- 
known sandhi rule. This interpr. is followed by Ge and Klein; cf. Klein “Thou has set 
aright the damages.” But as in 1.69.8 (q.v.) I follow Old (accepted also by Hoffmann) in 
reading 4viver d4pamsi, with dpas- ‘labor’. This does not require alteration of the Samh. 
text. 


VI.31.4: The preverb 4va is positioned somewhat oddly for a preverb in tmesis, though it 
does follows the caesura and is thus adjacent to a metrical boundary. We might have 
expected it to migrate to the pada-initial position. Its displacement may be to allow the 
pattern of verse-initial forms of the 2"¢ sg. pronoun to continue: 2a ¢ vad, 3a vam, 4a 
t!vam. 

My all-purpose tr. of the (more or less lexicalized) desid. to V sak ‘be able’, 
namely “do one’s best’ (see ad I.112.19), loses the etymological connection here with 
Sacya Sacivah “o able one, with your ability” -- but something like ‘strive to be able’ 
implies the possibility of Indra’s failure, which does not fit his divine profile. 

The voc. sutakre is a hapax, analyzed by Gr as belonging to a su-takr7 ‘very fast’, 
but by the Pp (fld. by the standard modern interp.) as suta-kre. As Old points out, sunvaté 
suta- would be the same type of etym. figure as sécya sacivah. Say. glosses abhisutena 
somena krita, and this in fact remains the standard interpr. For disc. of both sense and 
morphology (transfer of the root noun to long-vowel v A77to a short /-final) see esp. Old 
and Scar (87-88). Both cite as support for the purchase of Indra the very interesting 
passage IV.24.10 (q.v). 

This is the only 5-pada vs. (Sakvari) in the whole run of Indra Tristubh hymns 
(VI.17-41) and seems designed to insert the poet of this mandala into the hymn and 
associate him with his sometime formulaic partner Divodasa. See esp. VI.16.5bc 
divodasaya sunvaté/ bharadvajaya dasuse also in this mandala. Those two Gayatri padas 
are almost identical to ours, except for one ritual participle, grnaté, substituting for 
another, dastise, in the Bharadvaja pada -- and for the three additional syllables in each 
pada (d sutakre, 3 vasuni) to fill out the Tristubh. The addition of this extraneous material 
to adapt the shorter line to a different metrical form may account for the fact that vasdini 
seems to have no syntactic or semantic connection to the rest of the vs. Although Ge 
construes it with 4siksah (“wobei du ... DAT ... die Schatze zu verschaffen suchtest’’) 
(sim. Gr), sfksa- does not elsewhere take an acc. (the few supposed passages in Gr are to 
be interpr. differently) but generally only a dative. See disc. ad I.112.19 etc. The publ. tr. 
takes vastinias a loosely attached acc. goal of Indra’s helpful actions: “for goods” or, to 
make the purpose somewhat clearer, “for (them to obtain) goods.” The poet would have 
been better off just throwing in another voc., as he did at the end of d. The addition of 
vasuni here may have been facilitated by the appearance of ... grnaté vastin#t twice 
elsewhere (IV.24.1, [X.69.10), in both of which vasdnsis the object of a verb earlier in 
the pada. 


V1.31.5: Another tricky etymological figure is found in the hapax cmpd satya-satvan, 
both members of which have developed their own lexical senses but both derived from 
V as ‘be’. 

For prapathin see comm. ad [.166.9. 

The stem carsan/- returns as the last word of the hymn, echoing 1d, for which see 
publ. intro. The ring composition is rather perfunctory. 


VI.32 Indra 

As noted in the publ. intro., the first vs. is a meta-verse in which the poet refers to 
his own just-composed praise; the remaining vss. constitute that praise, and all begin with 
the prn. sd, a stylistic repetition that unifies and defines the praise-hymn proper. It is 


noteworthy that, although the vocabulary and rhetoric leave no doubt of the identity of 
the recipient of the praise, the name “Indra” is not mentioned until the last vs. (Sb) and 
the word “god” not at all. In this connection note the unaccented dat. asmaz ‘for him’ in 
the first pada of the hymn. Such unaccented oblique pronominal forms assume a referent 
already in the discourse, so Indra is present from the beginning despite not being named 
or even referred to at this point in the hymn, and the dative descriptors that follow in this 
vs., particularly vajrine ‘possessing the mace’ in c, simply reinforce the audience’s 
recognition. 


VI.32.2: The identity of the “two mothers/parents of the poets” (matara ... kavindm) has 
been much discussed; see esp. Old, as well as Ge (n. 2ab) and Schmidt (B+I 151). The 
two leading candidate pairs are Heaven + Earth (/the two World Halves) and Heaven + 
Dawn, but only the former seems at all likely to me. Dawn and Heaven are not a stable 
pairing and therefore would be unlikely to be referred to by the pregnant dual matara, 
whereas this dual is regularly used of Heaven and Earth. Cf. esp. [X.75.4 prarocdyan 
explicitly present and where the verb is a lexical variant of our 4vasayat ‘caused to shine’. 

Why they are considered “the parents of poets” is not clear. If it isn’t simply that 
Heaven and Earth provide everyone the conditions for existence and therefore count as 
universal parents (which seems rather weak), perhaps they become parents of poets when 
Indra makes them shine with the sun, calling forth the poetic effusions at the dawn 
sacrifice. The tenuousness of the parental connection has led to suggestions for other 
ways to construe kavindm. Ge suggests that the clause is a blend of two senses: Heaven 
and Earth are the referents of the dual, and they are simply named as parents without 
indication of their offspring, but the poet also wanted to refer to Dawn as the (single) 
mother of the Angirases, and so the gen. pl. kavinam belongs only to this putative 
expression (matéram kavinam). This seems overly complex, and in addition I know of no 
evidence that Usas was the mother of the Angirases. Old suggests that kavinam could be 
construed as genitval agent with grnandah, but since that participle is in a different clause, 
that solution is out. Perhaps the best, if we don’t want to construe it with matara, is 
Say.’s, to take kavinam as the equivalent of a dative of benefit (aigirasam arthaya). 

The part. vavasandh in c has generally been ascribed to V vas ‘want, be eager 
(for)’: so Gr and Lub, as well as the tr. “begierig’ of Ge and Schmidt. However, Kii has 
argued (478-80) that all forms of the perfect stem vavas actually belong to V vas 
‘bellow’, not V vas-- though he sneaks some of the semantics of the latter into his glosses 
‘briillen sehnsiichtig’ (etc.). Although I do not want to eliminate the pf. to V vas‘in so 
absolute a way as Kii, in this passage at least I think the participle embodies a pun and, 
moreover, the primary sense is ‘bellowing’, not “being eager’. The central narrative of the 
Vala myth has Indra vocalizing in concert with the Angirases (“the very attentive 
versifiers”) in order to break open the cave and release the cows. No doubt he was 
“eager” to accomplish this, but it is the noise-making that is the focus of the myth. In this 
vs. we get a double view of Indra: he is both hymned (grnanéh b) presumably by the 
Angirases and also sings (/bellows) along with them, with two complementary 
participles, both modifying Indra and stationed at the end of adjacent padas. The 
cooperation of Indra and the Angirases is emphasized in the next vs. 


V1.32.3: On mitajnu- see Scar 344; it is used here in a context very similar to abAgjau in 
I11.39.5, which also concerns Indra and the Angirases at the winning of cattle and 
contains parallel phraseology: saékha ha yatra sakhibhih ... abhijiu ... ga anugmén “When 
the comrade with his comrades the Navagvas, the warriors, from their crouch followed 
after the cows.” The ‘knee’ cmpds presumably describe the stance of the warrior-poets in 
this conflict, at least in these two passages. However, in VII.95.4, a hymn to Sarasvati, it 
describes the position of “reverential ones” (mamasya-) imploring the goddess in prayer, 
and though there is a martial portion of VII.82.4, where another example of the stem 
occurs, the form in question is found in the part of the vs. that describes invocations made 
in peace time. The final instance of the word, in [I.59.3, is too generic to pin down. 
Thus, it seems that a posture with “fixed knees” may be adopted in various 
circumstances, including that of prayer. 

The second hemistich contains a series of balanced etymological figures: puirah 
puroha saékhibhih sakhiyan, ... kavibhih kavih san. | am somewhat puzzled by the nom. 
Sg. pres. part. sén, which is usually concessive, but which should not have that function 
here. The use of sé is esp. surprising because it breaks the parallelism of the two 
rhyming post-caesura phrases in cd: ... sékhibhih sakhiyan, ... kavibhih kavih san. We 
should expect rather *kaviydn, matching sakhiydn, and in fact the stem kaviyadnt- does 
exist ([X.94.1 kaviydn, also in pada-final position). Perhaps an exact match would have 
been considered too sing-songy, and the near-match phonologically of -# sdn with -iyan 
suggested the figure without insisting on it. Or else the poet wanted to emphasize that 
Indra is indeed a poet, in addition to his usual roles as victorious warrior and first 
comrade among comrades. In the latter case, the phrase might be tr. “being himself a poet 
along with poets.” 


VI.32.4: Pada b is also found at [V.22.3b, where it is a part of an independent nominal 
clause. However, here it fits well within the larger clause structure, whose main verb is 
pra yahi at the end of the vs. Cf., e.g., VIIL.2.19 6 su pra yahi vajebhih, with the vajebhih 
of our b. The fact that this pada is a self-contained repetition aids in the interpr. of the 
surrounding padas a and c, both of which contain fem. instr. pls., n7vyabhih and 
puruvirabhih respectively. Although two masc. instr. pls. intervene, vajebhih and 
Stismath, they can be sequestered in the ready-made pada b, and the two feminines of a, c 
can be construed together. 

Although Gr interpr. the hapax nivyabhih as belonging to a fem. noun nivya-, 
most subsequent interpr. take it as an adj. If both nivyabhih and puruvirabhih are 
adjectives, we need to determine the underlying referent that they modify. As just noted, 
the first of these instr. is a hapax, but puruvira- occurs 9x in the RV; in 6 of these 
occurrences it modifies ray/- ‘wealth’ (IV.44.6, VI.6.7, 22.3, 49.15, VII.71.6, X.167.1), 
including 3x in VI. Given the marked predominance of this collocation, the most likely 
referent for puruvira- in our passage is also rayi-. Now rayr- is ordinarily masc., but there 
are occasional fem. usages, and although I have tried to whittle down their number (see 
comm. ad VI.8.5), it cannot be reduced to zero. One occurrence of puruvira- is a clear 
fem. modifying ray/: X.167.1 rayim puruviram. | therefore supply a form of ‘wealth, 
riches’ here, with fem. gender, as referent for both fem. adjectives. It may be that the 
feminine was chosen here to signal that these instr. pls. do not modify the masc. instr. pl.s 
in b. 


This now brings us to the meaning and affiliation of the hapax nivya-. This is 
generally and fairly plausibly connected with niv- ‘loincloth’ or undergarment of some 
sort, first attested in the AV and found also in the VS and early Vedic prose. The 
developed meaning of our adj. is supposed to be ‘(something) to be wrapped and carried 
in a nivi-’. Cf. Ge’s “mit in den Schurz gebundenen (Geschenken?)”; Old more 
expansively suggests that Indra could knot into his loin cloth a host of strong sons. He 
compares nivibharya- ‘to be carried/worn in the n7v/- in AV(S) VIIL6.20 (=AVP 
XVL81.1), which is certainly suggestive. However, this interpr. encounters a practical 
difficulty: just how much can be carried in a loincloth? Even Indra, whose garments are 
presumably more capacious than ours, would probably not be able to fit into his 
underwear the extravagant amount of gifts we generally ask him for. The images that 
come to mind — at least to my mind — are of a hobo’s bundle at the end of his stick and 
of a stork delivering a baby in a cloth sling (presumably a diaper?) hanging from its beak, 
both of which have limited carrying space. The AV passage containing nivibharya- 
simply confirms this. Found in a hymn “To guard a pregnant woman from demons” (in 
Whitney’s title), the verse in question concerns possible miscarriage (4va V pad lit. ‘fall 
down’, but a standard idiom for miscarriage) and recommends that the pregnant woman 
carry/wear two remedies in her nivi-: VII.6.20bcd yad dhitém mava padi tat/ gérbham ta 
ugraui raksatam bhesajau nivibharya “What has been deposited [=embryo], let that not 
“fall down’; let the two powerful remedies to be worn/carried in your n/vi protect your 
embryo.” This obviously involves inserting into the garment some sort of prophylactic of 
modest enough size that it could be reasonably worn on an everyday basis -- not taking 
off the garment and stuffing it full of goodies. 

The publ. tr. maintains the connection with n7vé, or rather with V vyd ‘envelop’, 
which at least some take as the root at issue (see Gr, also [critical] disc. in KEWA s.v. 
nivifr, the morphology is admitted difficult, and EWA casually suggests a connection to 
nV yu ‘join’ [perhaps anticipated by Ge’s invocation, n. 4a, of niydt-], which does not 
seem a better alternative, as it would require an unprecedented alternate syllabification of 
the zero-grade of V yu to */v). The publ. tr. ‘to clothe (him)’ rests on the metaphor of 
clothing as wealth. Cf. nearby VI.35.1 kadé st6mam vasayo ‘sya raya ““When will you 
clothe his praise-song with wealth?” However, I now see that I brushed aside problems of 
both form and function: the root V vyd does not distract its initial cluster, but both meter 
and accent require a reading miviva-; if the form is meant to be a gerundive, it should be 
passive in function, a usage not reflected in the translation; vowel-final preverbs do not 
lengthen before V vyd nfis not found with V vydin the RV. I now suggest that the form 
belongs to a different root entirely: V vi ‘pursue’. This root 7s found with n/in the RV, 
though only in the intensive (see Schaeffer, 190-91), in a usage I tr. ‘bear down on’, 
though here it could mean something more like ‘track down’ or simply ‘pursue’. Among 
the many objects that forms of V vrtake, riches and the like are found (e.g., in this 
mandala VI.12.6 vés7 rayah). Moreover, in root-noun cmpds with this root, vowel-final 
preverbs are lengthened: prati-vi- (3x), pra-vi- (1x), and cf. deva-vF (12x) beside deva- 
vi- (1x, though cf. common devé-viti-). (On these lengthenings see Scar 499, 500, 501.) 
The derivation is not without problems. If the form is a gerundive (as I'd like), the root 
accent is fine, but we would expect guna or vrddhi, not zero-grade. Despite this formal 
problem, I think this root affiliation and formal interpr. solve many of the problems that 


other interpr. face, and so I would emend the tr. to “... with (riches) to be tracked 
down/pursued ...” in place of “... to clothe (him).” 


V1.32.5: saérgena ... taktéhis a decomposed variant of sérga-takta- (II1.33.4, 11)(or, vice 
versa, the cmpd is compounded from this phrase). 

Ge terms this a “dunkler Sagenzug,” but I’m not sure why it can’t just be a 
snippet of the Vrtra myth, after the serpent has been killed and Indra has released the 
pent-up waters, as I say in the publ. intro. Although vss. 2—3 concern the Vala myth, Vala 
and Vrtra themes often appear in the same hymns. Ge also considers it difficult to supply 
the missing verb in b, but given sérgena in a and the passively used aor. part. srjanah in c, 
implicitly modifying the waters, the missing verb is most likely a transitive form of Vsz7, 
with acc. apd as obj., rather than Ge’s “hat ... (geleitet).”” Among the many such 
passages, see very nearby VI.30.4 dvaszjo apo a4cha samudram, also with Indra as subj. 
Sim. Say.’s visyjati. 

The root-noun cmpd. tura-sat picks up turaya in 1b in a nod towards ring 
composition. I tr. “overcoming the precipitous’ rather than my ‘overcoming the powerful’ 
in the other three passages (III.48.4, V.40.4, X.55.8) in order to capture this echo. 

In c the negated root noun cmpd 4napavit can either be adverbial (so Gr and Ge) 
or modify 4rtham (so Scar 508). I favor the adv. reading (also in its other occurrence in 
X.89.3): it is surely the waters, not the goal or purpose, that do not turn aside. 


VI1.33 Indra 


VI.33.1: The pada-final dasvan, to be read with distraction as déasvan, presumably 
reflecting a laryngeal hiatus, resonates with sauvagv(1)yam and s(u)va§svo in b, despite 
the different sibilants. The stem dasvant- (8x) must always be read distracted and 
presumably reflects, as already indicated by Gr, an underlying s-stem built to Vda, hence 
in Ilr. terms *dah-as-. 


VI.33.2: In cI tr. v/paninir asayah as “you dispersed the niggards.” I now think this 
probably is wrong, in that I cannot find a semantic pathway there from v/v (njas ‘reach 
through’, etc. The closest passage to ours that contains this multivalent lexeme is X.29.8 
vy anal indrah prtanah svojah “The very powerful Indra has penetrated the battling 
hosts,” and I would alter the publ. tr. to “you penetrated through the niggards ...” The 
only thing that gives me pause is the very similar passage adduced by Ge, VII.19.9 ... vi 
panimr adasar#, which I tr. “They ... have distanced the niggards through ritual service” 
(for which see comm. ad loc.). 

As the above disc. suggests, I take asa@ya- as belonging to the root V(n)as, but the 
morphology is not straightforward. With Whitney’s tentative suggestion (Skt. Gr. 
§1066b), I assume it belongs with the class of -ayd-presents to zero-grade roots that are 
generally related to 9" class presents (e.¢., erbhnati, grbhaya-) and ultimately reflect (in 
my opinion, flg. Saussure) - y4-deverbatives built to the weak stem of the 9" class pres. (- 
nH-ya-), Unfortunately, of course, V (n)aghad no final laryngeal and no 9" class pres., 
though it does have a well-attested 5" class asnoti. I must assume secondary spread of the 
-ayaé-suffix to this root (see also nasaya- X.40.6, also apparently to V nas), perhaps 
facilitated by the nasal-suffixed present. MLW suggests here a clever alternative, that 


aSayah actually represents a haplologized form of the causative of V si ‘lie’, Savayati, and 
with v/means ‘you caused the niggards to lie in pieces / scattered about’. Although Wh 
(Rts) lists this causative as beginning only in the sitras, it may well appear once in the 
AV (S IV.18.4); see my -4ya-formations, pp. 134-35. Although MLW’s suggestion is 
appealing on its own -- and the haplology would not be problematic (see the - yaya- 
haplology posited above in VI.12.4) -- the other forms of the stem asaya- (1.34.7, X.43.6, 
92.1) are not easily amenable to a ‘lie’ interpr. but fit ‘reach’ quite well; asayata in 
VIII.73.9, usually grouped with these forms, I take to V.s@ ‘hone, sharpen’ (see comm. ad 
loc.). 


VI.33.3: The Arya obstacles are presumably peoples akin to us, but fighting against us. 
On the contrastive pairing dasa- arya- in this phrase, see comm. ad VI.22.10. 

As noted in the publ. intro., Indra’s apparent weapons of “well-placed cloaks” 
(suidhitebhir atkaih) are puzzling. I think this is a reference to Indra’s shape-shifting 
ability, to wear “different hats” in different situations -- and Ge’s parallels in n. 3c 
suggest that he is of the same opinion. Old discusses at length and uncharacteristically 
endorses the suggested emendation of Ludwig/Bergaigne of 4tkaih to arkath, though he 
does admit it’s hard to explain how the corruption would have arisen. I think this is a 
fairly insuperable problem, esp. since sudhita- is not a particularly likely descriptor of 
‘chants’, and is in fact not found with words of that sort. 

As also noted in the publ. intro., I suspect that svidhita- is a buried play on words. 
It is stationed between vaéneva “like the woods, trees” and 4@fkazh. In conjunction with the 
former, it evokes svédhiti- ‘hatchet, axe’; cf., for similar context, X.89.7 jaghana vrtrdm 
svadhitir vaneva “He smote Vrtra, like an axe the trees.” For another pun involving 
svadhiti-, see V.32.10 where the “Heavenly Hatchet” (devi svadhitih) probably plays on 
svadha- ‘independent power’. See comm. ad loc. 

As already pointed out ad VI.4.7, nrtama is not suitable for the cadence of any 
Vedic meter, and save for this passage and VI.4.7 it avoids this position. It is found 
several times with mmmam in the cadence but in the reverse order: IV.25.4 nftamaya 
mam, V 30.12, X.29.2 nftamasya nrnadm, where the oblique forms of nftama- support a 
good Tristubh cadence. The order may have been flipped here, but why? 


V1.33.4: The injunc. buh here has imperatival force, a function of the injunctive 
generally limited to the root aorists dah, dhah, and bhih. 


V1.33.5: I do not see any difference in sense between the imperatival injunc. bhiwh of 4b 
and the pres. impv. bhéva in 5b. 

With Old, who argues this at length, I take the Samhita mr/iké@ as loc. mr/iké, 
rather than Pp. mrlikah. See also Klein, DGRV 1.314. The conjunction uté, which 
connects it with clear loc. abhistau, strongly supports this interpr. (Ge’s interpr. is not 
clear.) 

The opening of the 2™ hemistich, itthd PARTICIPLE, matches that of the opening of 
the last hemistich in the preceding hymn (VI.32.5), and the d/vfopening pada d 
resembles divé-dive in the same position in VI.32.5. 

The final pada has a bad cadence: gosétamah. As MLW points out, this form 
should really be *gosatamah (splv. to gosé-). Such a reading doesn’t improve the 
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expected Tristubh cadence, but it would provide a proper Jagati cadence (and metrical 
variety at the end of a hymn is not unexpected). The pada can be read with 12 syllables 
without difficulty: divi s‘yama parye *gosatamah. As for the transmitted short vowel 
form, it might have been changed to match nartama in 3d, although, as noted there, the 
light initial syllable of that form is itself metrically problematic. 


VI1.34 Indra 


V1.34.1: The first hemistich of this vs. (and thus of the hymn) contains a compact 
summary of the Rigvedic poetic economy, with the god Indra both the focus of the poets’ 
praise songs and the source of inspiration for them. This is expressed in two antithetical 
padas, conjoined by double ca, with the oppositional preverbs sém and v/opening the 
padas and two 3 pl. verbs of motion providing the verbal expression: jagmuih and yanti. 
The first of these is accented, the 2" not, even though the two padas are coordinate, as 
the double ca-s show. The accent of jagmuih can be accounted for by the principle that 
accents the first of two explicitly contrastive verb forms, though usually such verbs are 
adjacent or nearly adjacent. Klein’s (DGRV I.167) of contrastive double ca constructions 
has several such passages, with the 1* verb accented; e.g., 1123.12 para ca yanti plinar 4 
ca yanti, Our passage is unusual only in having more matter between the verbs. Note how 
very parallel the padas are: PREV ca 2“-SG-PRN VERB, with the pre-verbal loc. tvé and 
abl. tvét carrying their own contrastive weight. 

Another ex. of phrasal echoes among the Indra hymns in this cycle: pura niindm 
ca “previously and now” plays off against niindm ... aparaya ca “now and for the future” 
in the immediately preceding hymn (VI.33.5). See also possibly VI.35.5. 

The Samhita prevocalic form stutdya is universally read/interpr. as underlying 
nom. pl. -ah, beginning with the Pp. (also Gr, Ge, Lub, Kti 584), but HvN unaccountably 
restore -e, which must simply be a lapse. 

The dvandva uktharkd (to be distracted to uktha-arké) is most likely a neut. pl., 
serving as another subject of the verb pasprdhre, not a dual masc., which is harder to fit 
into the syntax of the clause -- though plural dvandvas are far rarer than dual dvandvas in 
early Vedic. This is one of the earliest exx. See Whitney Gr. §1255e; Macd VG §265; 
VGS p. 269; AiG II.1.38, 156. The 2" member arkd- is itself masc. when independent. 
The cmpd. deviates from dvandva orthodoxy in other ways: it has only one accent, and at 
least in this metrical context the first member ends in short -a and is probably in stem 
form (or else show shortening in hiatus). 


VI.34.2: The heavy presence of puru-PAST PART. cmpds in the first hemistich (puruhatah 
... purugurtéh ... puruprasastéh) was prepared for by the fem. pl. parvihin 1a and the 
(unrelated) pura in Ic. 

It is difficult to render the gerundive + injunctive phrase anumadyo bhit, “has 
become one to be cheered on” is excessively fussy. 

The instr. asmabhih was unaccountably omitted in the publ. tr.: I correct to “... to 
be cheered on by us.” 


V1.34.3: To say that praises don’t Harm Indra seems a little odd: who would think that 
they would? 
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ndéksanti is one of the few examples where id by itself seems to induce accent on 
the verb; most of the putative examples (see Gr s.v. /d, §5, p. 206) involve pada-initial 
verbs that could owe their accent to their position. I am not entirely certain, however, that 
this passage exemplifies this property of /d, since initial ‘adram in b could be enjambed 
over the pada break, and néksanti start a new clause. V.32.5 presents an undoubted ex. of 
id inducing verb accent. 

I interpr. yaédiin c as * yad 7, i.e., an example of the enclitic acc. 7univerbated with 
a preceding ydd (see my 2002 “RVic sim and im,” Fs. Cardona). This is a particularly 
clear ex., because of the parallel yéd later in the pada (*ydd 7 stotara Satém yat sahdsram 
“when a hundred praisers, when a thousand”), where an imbalance of subordinators (“if a 
hundred praisers, when a thousand ...””) would not make sense. Moreover the form is 
followed by a cons. cluster (yadi stotarah), so that the meter would be unaffected by *7 
shortened to -/. 


V1.34.4—-5: The identical openings of these two vss., 4sma etéd, pick up the last clause of 
vs. 3, sé tad asmai, and invite the two phrases to be interpr. as separate clauses, with 
sam to be supplied from 3d, as both Old and Ge point out. 

My interpr. of the rest of ab is generally inspired by Ge. 

The form mumiksd 1s interpr. by the Pp. as mumiksah, though mimiksé is also 
possible and is a strong alternative. In the former case, it would be an adj. built to the 
verbal stem mimiks-, parallel to adj. mimiksu-; in the latter a 3"! sg. mid. pf. The pf. 
interpr. is followed by Gr and Kii (386), though Kii (n. 690) does allow the possibility of 
the thematic adj. as an alternative. AiG (II.2.86) and Lub take it as an adj., and Old and 
Ge consider both possibilities, but favor the Pp. reading. I too take it as an adj., in part on 
grounds of syntactic parallelism: 4ab and 5ab are quite parallel. They both begin with the 
asma etéd clause discussed above; then a ritual feature (soma sémah/ praise hymn 
stotram ) is announced as in/for Indra (indre/ indraya), with the verbal notion connecting 
the offering and the god expressed by an augmented passive aor. (my ayam/ avaci) in the 
latter part of b. If we have a finite verb mumiksé in the early part of b, it chops the pada 
into two clauses and destroys the parallel structure (a point made somewhat differently by 
Old). Moreover, the simile in 4a divy arcéva masa (with div/parallel to indre, see also 
Old) works better if construed with ny ayam than with mimiksé, but given the word 
order it would have to belong to the mumuiksé clause if mimiksda stands for that verb. 

As for the just-mentioned simile, I am entirely persuaded by the gist of Ge’s 
suggestion (n. 4ab) that masa should signal an elliptical dual sirya-masa ‘sun and moon’, 
the two heavenly bodies set in heaven, as soma is set in Indra. However, he deals rather 
wispily with the stumbling block to this interpr., namely the accentuation of masa, proper 
to the instr. sg., instead of the expected dual masa. Judging from his lapidary treatment, 
he would by preference read (that is, emend to) du. * masa directly, with arca also du. 
Hence his tr. “wie (Sonne und) Mond, die beiden Strahlenden.” But if masa must be 
maintained, he would interpr. (see n. 4ab) arcéva as containing *arcaéh, the nom. sg. to an 
otherwise unattested them. stem arca- and exhibiting irregular sandhi, and masé@ as an 
instr. of accompaniment, rather like the expression in X.138.4 maséva stiryah, in which 
maséva presumably conceals the instr. masé@ construed with nom. sg. sdiryah: “like the sun 
with the moon,” that is, “the sun and the moon.” I would very much like to rescue Ge’s 
interpr. based on an elliptical dual, an interpr. reflected in the publ tr., because I think it 
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has to be fundamentally correct in context. But it is going to be challenging. I would 
prefer not to emend mas, and I also do not think that excavating arcéh irregularly from 
arcévais the way to go. My flimsy alternative proposal (though followed by Old; see 
below) is that arcéva contains the nom. sg. of a fem. -@ stem arca- (found in the Br., in a 
different sense) ‘shining/beaming one’ > ‘sun’. Old, flg. Ludwig, in fact also opts for a 
nom. arca ‘der Glanz’, though he connects this Glanz with the moon: “wie zum Himmel 
der Glanz vom Monde (gelenkt wird).” For the connection of the sun with forms 
belonging to Vare, see V.79.9, VIII.7.36 siiro arcisa, and of course it is regularly said that 
the sun is set/placed divi‘in heaven’ (e.g., XV.85.2 divi stiryam adadhat “when he placed 
the sun in heaven”; see disc. in my 2010 Fs. Melchert article on the “Placer of the Sun”). 
I suggest that this stem arca- is found only here because it was mobilized to contrast with 
-arka ‘hymns’ at the end of 1d. I would now alter the tr. to “the soma has been set firmly 
in Indra, like the shining one [=the sun] along with the moon in heaven.” Note that an 
instr. of accompaniment is used with a nom. in lieu of a coordinate expression in the 2" 
hemistich: Aévanani yajnath “our invocations along with our sacrifices” = “our 
invocations and sacrifices.” 

Note that under this interpr., the supposed root noun 4rc- would no longer exist, 
since this stem rests only on this form in all of Skt., supposedly the instr. arc-a. In fact, 
the existence of this root noun was already denied by Schindler in his 1972 diss. (s.v.), 
because of its full grade, and he rehearses the various alternative proposals, including 
Hoffmann’s (oral) suggestion that arca is the loc. to arc/-, a stem that has the merit of 
existing, though it is hard to fit it semantically into this passage. The actual root noun to 
V arc/rc ‘shine/sing’ is of course fc- ‘verse’, which gives our text its name. 

In c the phrase (abhi) sém yad 4pah “when the waters con(verge) (on him)” 
reminds us of the opening of the hymn, where songs converge on Indra. I do not pretend 
to understand the construction of cd. Indra is obviously the unexpressed object of 
vavrdhuh (cf. 3b indram ... vardhayantih) and the comparandum for the simile that opens 
the hemistich, jénam né dhénvan “like a man in the desert,” but the verbless yad clause 
seems rather casually embedded and with the yé4d unusually positioned after two preverbs 
(unless abh/should be taken only with somewhat distant preceding janam). 


V1.34.5: The balance and reciprocity between god and worshipers evident earlier in the 
hymn also characterizes its ending. The last thing said about Indra is that he is our 
“strengthener’ (vrdhah 5d), just as our offerings, both material and verbal, have 
strengthened him ( vardhdéyantih 3b, vavrdhuh 4d). 


VI.35 Indra 
This hymn is tr. by Schmidt in B+I 152-53. 


VI.35.1: Ge takes brahma as an abstract “Hohepriesterschaften,” standing for the personal 
pl. brahmanah (n. 1a). I see no reason to take braéhma in any sense other than its usual 
“sacred formulation(s)’ (pl. in this instance)(nor does Schmidt, who tr. “Wann werden die 
Gedichte ihren Sitz auf dem Wagen haben?” [152]). The vs. concerns the exchange of 
priestly praise for material goods bestowed by the god: the clothing of our praise with 
Indra’s wealth (c) and the bejeweling of our insights with his prizes (d) are vivid 
metaphors. The first pada contains a likewise striking image: the chariots in which our 
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formulations take up their position are presumably the chariot(s) Indra gives us, which 
will also be heaped with goods. It is our production of the formulations that brings the 
chariots. The intent of this image is made clearer by vs. 3b vis vapsu br4hma krnavah. 

Both bhuvan and dah are subjunctives, or at least have subjunctive function. 
Contra Hoffmann (246), I am inclined to take dah as a real subjunctive (< *da-a-s), 
though without metrical distraction, not an injunctive, while both of us take bhuvan as 
subj. here. 

On dhivah karasi vajaratnah see X.42.7 krdhi dhiyam ... vajaratnam. 


V1.35.2: Both Ge and Schmidt take the first hemistich as depicting a hostile encounter 
between two sets of men and heroes expressed by the verb ni/dyase (Ge: “... dass du 
Herren mit Herren, Mannen mit Mannen in Kampf verwickeln wirst?”; HPS [153] “... 
dass du ... handgemein (?) werden lasst?”’); Old is less certain but suggests that “kampfen 
machen, tiberwinden” is expected. But the basis of this hapax demon. ni/dyase, namely 
nijd- ‘nest’, invites an interpr. depicting a more intimate and amicable relationship (like 
the adj. sdni/a- ‘of the same nest’, referring to brothers and comrades), and the middle 
voice reinforces that sense. In my 1983 monograph on -éya-formations, I follow an 
interpr. suggested by Insler, that the verb means ‘accept as equals’ (pp. 84-85). Although 
I think that may be an implication, I now think it can be taken more literally: “put in your 
own nest’. Indra is bringing our fighting men into intimate contact with his own (the 
Maruts and/or Angirases [the latter being mentioned in vs. 5]) under his auspices; with 
these now conjoined forces he can win the contests and the cattle at stake. 

The accent of the denom. ni/dyase (expect *nilayase) has been retracted because 
the form is transitive (acc. nfn ... viran) and has been attracted into the -éya-transitive / 
causative class (see my 1983 monograph). 


V1.35.3: This vs. is a reprise of and variation on vs. 1. Like vs. 1, it treats the rewards that 
accrue to verbal praise, and in fact repeats two of the three types of verbal products found 
in vs. | (bréhma \a/3b, dhivah 1d/3c), with stomam (1c) and Aévanani (3d) being the 
novel terms. bréhma and hévanani are modified by bahuvrthis that express the material 
reward they will obtain (‘all goods’ [ visvapsu] and ‘cattle as bounty’ [gomagha] 
respectively). In the c pada the chariot motif of 1a returns in slightly different form: we 
“team up” our insights, as Indra does his teams (2/yiitah) -- the teams that, pulling his 
chariot (cf., e.g., 1.135.4 ratho niyutvan), will bring Indra and his bounty to the sacrifice, 
where the “teams” of insights will be exchanged for the goods he brings. 

On visvépsu- see comm. ad I.148.1. 


V1.35.4: Both jaritré and gomagha are repeated from the previous vs. (where they were 
not in the same clause), though the latter has changed gender: in 3c it is neut. pl., while in 
4a the same sandhi form is fem. pl. and represents underlying gomagha(h). This 
bahuvrthi has spawned two parallel descriptors: 4s'va-scandra(h) and vaja-sravasah, all 
three modifying fem. pl. prksah. 

The tr. ‘lay on’ (that is, provide, often lavishly, often of meals or feasts) is an 
English idiom that precisely calques 4dhi dhehi. 

I take isah ... dheniimas a double acc. with V pi ‘swell’ -- lit., ‘swell the cow the 
refreshments’, that is, ‘swell the cow with refreshments’. Ge hesitates (n. 4c), but in the 
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tr. opts for two acc. in parallel (‘swell the refreshments, (swell) the cow’), as does 
Schmidt (p. 153). 

The root-noun cmpd surtic- (9x) is generally a bahuvrihi meaning ‘having good 
light, very bright’, as in IL.2.4 t4m ... candram iva surticam “him [=Agni] very bright like 
gold.” For just this passage Gr posits a substantivization: f. ‘heller Glanz’. This is 
unnecessary, as surticah here can be a fem. pl. acc. picking up and modifying f. pl. “sain 
c (and indeed the glittering prksah in b). It obviously forms an etymological figure with 
the opt. rurucyah. 

As for this verb, it should have transitive/causative value (‘make shine / 
illuminate’), and it therefore functionally overlaps with the redupl. aor. a4ruruca-. This 
overlap is complicated by the fact that several apparent pf. forms rurucufh also have this 
value, in some of which lengthening the redupl. to *ru@rucuh would provide a better 
cadence, though in our passage such a lengthening would produce a worse cadence. For 
disc. of these ambiguous forms see comm. ad IV.7.1, 16.4. As I say there, because the 30 
sg. pf. ruroca and the pf. part. are intransitive, I am inclined to think that the transitive 3" 
pl. forms originated in the redupl. aor. but were absorbed by the pf., with shortening of 
the redupl. vowel. 


V1.35.5: As noted in the publ. intro., the first hemistich of this vs. is quite unclear; I am 
not at all certain my interpr. is correct, but I don’t think it’s appreciably worse than any 
others, which I will not treat at length. One observation about it, which doesn’t really aid 
in its interpr., is that it seems to play off the Agastya Tristubh refrain (1.165.154, etc.) 
vidyamesém vrjanam jiradanum “May we find refreshment and a community having 
lively waters.” A large proportion of the occurrences of vi7énam are found in that refrain. 
The jinva at the end of our vs. picks up the jia- of the refrain, and its /samis matched by 
our isa in 4c. 

I’d also point out that the antithetical temporal expressions we noted in the two 
previous hymns, nundm ... aparaya ca “now and for the future” (VI.33.5) and pura nindém 
ca“previously and now” (VI.34.1), may be echoed by nundm ... anyatha cid“now and 
also otherwise.” 

But let us now turn to the serious problems of the vs.: 1) there is apparently no 
verb (or anything else) to govern f4m ... vrjananz, 2) there is no verb to govern the 
presumed acc. duirah ‘doors’ in the rel. clause; 3) esp. if grniséis taken to be the verb of 
the rel. cl. and a 2™ sg. passive ‘you are praised’ (as it is by most tr.), since the passive 
can’t govern an object, and ‘doors’ would be quite an outlandish object anyway. 

My interpr. starts with the two things I think we can hold onto: 

1) the collocation vi diirah inevitably brings to mind the idiom v/ dtirah V vr ‘open 
the doors’, used inter alia for the breaking of dawn, which is also often homologized to 
the opening of the Vala cave (e.g., VII.79.4), an act ascribed to Indra. This is mentioned 
several times in this Indra cycle (VI.17.6, 18.5, 30.5). Thus the most likely way to interpr. 
the first part of 5b stiro yac chakra vi durahis as a rel. cl. referring to this action, 
supplying the verb V vr(or sim.): “When, 0 able one, as champion you (open[ed]) wide 
the doors.” If we thus interpr. the rel. cl., the supposed passive grnisé is displaced from its 
supposed role as verb in that clause (though we could, of course, assume the ‘open’ idiom 
was participial and grnisé could then be the main verb). 
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2) grnise (generally unaccented) is otherwise almost entirely a 1“ sg. -se form, “I 
(shall) sing/praise,” so the passive interpr. just mentioned is not attractive in any case. In 
the last vs. of a hymn such an assertion of a 1* ps. praiser is certainly apposite and 
expected. 

The gist of my interpr. rests on these two observations. I take grniséas a 1*' sg. 
and not part of the dependent clause, which expresses the formulaic ‘open the doors’. 
grnisé s object is vijdnam at the beginning of the hemistich. The verb grniséis accented 
because it immediately follows a subord. clause. The major problem that I see is that this 
requires that the yéd clause be embedded, and I don’t see any way out of that. I would 
also prefer if Indra were the object of the praise, not (merely) the vz7anam. He might 
indeed be represented by the init. 4m, which would then not modify viyénam. This would 
produce an alternative tr. “Him here and now do I sing, as (I do/did) otherwise the 
community, when ...” 

I am not entirely satisfied with this interpr., but I do not have anything better to 
offer (nor do other interpr.). 

The rest of the vs. is much less problematic. The most important thing to note is 
that the dhenu- ‘milk-cow’ must be masc. because of the adj. sukradtighasya ‘having 
bright/clear milk’. This gender not only goes against nature, but also against the phrase in 
Ac suduigham ... dhentim, with the fem. adj. sudiigham. The gender switch is obviously 
deliberate, and the likely reason for it was already formulated by Say.: that this is a 
reference to the soma-plant and the soma juice that is milked out of it. (Both Ge and 
Schmidt take the two genitives separately, which rescues the gender of dhenoh but 
ignores the shock value of the gender switch.) 

That pada b has to do with opening the Vala cave is supported by the mention of 
the Angirases in d. 

Also in d, bréhmana is ring-compositionally related to brahma in 1a. 


VI1.36 Indra 


V1.36.1: Although the stem visva-janya- is of course a bahuvrihi and has the basic 
meaning ‘possessing all peoples’ vel sim., the point here must be that all peoples prepare 
soma for Indra, hence my ‘stemming from all peoples’ referring to the soma drinks. The 
reciprocity between the people’s offering of exhilarating drinks and Indra’s apportioning 
of prizes (c) is clear. 

The publ. tr. renders the injunc. dhardyathah as a present; it could also have past 
value: “when/as you upheld ...” 

As it is elsewhere (cf. W. E. Hale, Asura- in Early Vedic Religion, 59-62), 
asurya- ‘lordship’ is ascribed to Indra, and the fact that he maintains this lordship ‘among 
the gods’ (devésu) demonstrates once again that devd-/ dsura- is not yet an antithetical or 
hostile pairing in the RV. This same Indra cycle contains a similar expression: VI.20.2 
anu ... asuryam devébhir dhayi visvam. 


VI.36.2: Since verbal forms of V_yajare not otherwise found with dnu nor does the 
lexeme dnu-pra V yaj occur anywhere else, I take dnu pra yeje as a technical reference to 
the fore- and after-offerings (prayajd-, anuyajd-, already attested in late RV). The dnu 
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may have been included because of the idiom 4mu Vda ‘concede’ in the next pada. On the 
weak pf. form yeje (versus Ze) see comm. ad I.114.2 and Kii 391-92. 

Contra Ge, Klein (DGRV 1:224—25), and Scar (115-16), who take c with d, I 
construe b and c together, with the two datives viryaya (b) and syiimagrbhe 
dtidhaye ’rvate (c) parallel to each other and serving as the indirect object to dadhire anu 
‘have conceded’ in b. This allows ca at the end of c to take its usual role conjoining NPs, 
rather than serving as a clausal conjunction (joining b and cd) as Klein is forced to take it. 
In either case the ca is unusually positioned, but as a clausal conjunction its position 
might be more jarring. 

This interpr. also allows a better case frame in d: api V vrj krdtum + LOC is an 
idiom of subordination; cf. X.48.3 mdyi devaso ’vrjann api kratum “To me have the gods 
bent their will” (sim. X.120.3). But for both Ge and Klein the dative of c must take the 
place of the usual loc.; e.g., Klein “And to (him), the bucking courser grabbing the reins, 
do they direct their determination in the battle against the obstacle.” In my interpr. I 
supply a loc. ‘to him’ in d, likely gapped because of the presence of the circumstantial 
loc. ‘at the smashing of Vrtra/obstacles’ ( vrtrahdtye), with the dat. of c more naturally 
construed with the verb in b, dau V dha, which ordinarily takes a dative. 

With Gr, Ge, and Klein, I take the root noun cmpd. syuima-grbh- in c as having 
the transitive value “pulling at [/grabbing] the reins,” expressing the impatience of the 
“headstrong charger’ that is Indra. Curiously, Scar (115-16) gives it the passive sense 
“der ... beim Ziigel gepackt wird,” indicating that the same headstrong charger has to be 
reined in. Although this interpr. is in principle possible, in practice it seems unlikely that 
the poets would dare to consider (much less desire) curbing Indra’s impetuous rush. 


VI.36.3: I take fem. pl. sadhricih as implicitly modifying all the NPs, though attracted to 
the gender of the adjacent noun, fem. atéyah. So, it seems, also Ge. 


VI.36.5: In b Ge takes rayah as subject and supplies the same stem as obj., on which gen. 
sg. aryéh is dependent, while apparently supplying a form of the same root V sthd (or V as) 
with abhZas I do: “Wie der Himmel iiber der Erde, so (sollen) die Reichtiimer sich tiber 
die (der) hohen Herren (erheben)” (sim. Thieme, Fremd. 59). The publ. tr. is different, in 
taking raya as an acc. despite the accent (expect *rayah, but the nom. form is sometimes 
found for the acc.) and supplying Indra as subject of a supplied impv. to abh/V stha (/as): 
“Like heaven over the earth, sur(mount) the riches of the stranger.” However, I now see 
that Ge must be correct, because the expression here has to be interpr. alongside similar 
phrasing elsewhere in this Indra cycle: VI.20.1 dyauir nd ... abhi bhiima aryéas, tasthau 
rayih ..., which I tr. “wealth ... surmounts (the wealth) of the stranger, ... as heaven does 
the earth.” This passage contains the same two-term simile dyauir nd (...) bhiima, the 
same NP rdy1- aryah, and the same preverb abhr However, it is more explicit, in having 
an overt finite verb ¢tasthéu, and, most important, in having an undeniable nominative 
rayih, which must correspond to dyauf in the simile. The publ. tr. of our passage should 
therefore be altered to “Like heaven over the earth, let (our) riches sur(mount) (those) of 
the stranger.” 

Ge takes cakandh in c as passive: “auf dass du ... bei uns beliebt seiest.” But the 
pf. cake, including its fairly frequent participle cakand-, is always “active” in sense: ‘take 
pleasure, desire’; cf. Kit 142—43. In the publ. tr. I moved the instr. s#vasa immediately 
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preceding the part. to be construed with the 2™ part. cékitanah, as a parallel to vaéyvasa 
(“showing yourself with your strength and your vigor ...””). Iam now uncertain about this 
because of two similar passages: V.3.10 ... sdhasa cakanah with an s-stem instr. as here 
and VII.27.1 ... s¢#vasas cakanah with a gen. of the same s-stem as here, both immediately 
preceding cakandh as here. Although I still don’t think s#vasa@ should be construed 
directly with cakandah as the source of enjoyment, I now think it probably should remain 
in the larger participial phrase: “so that you with your strength will keep finding 
enjoyment in us ...” 


VI1.37 Indra 


V1.37.1: I take svarvan as implicitly conjoined with A77h, with the pair displaying the 
range of mortals who call upon Indra. This is one of Old’s suggestions; alternatively he 
suggests that it is proleptic, but this seems overly complex — though it seems to underlie 
Ge’s interpr.: “denn auch die Arme ruft dich erleuchtet.” 


V1.37.1—2: On the shift in referent between the Adrayah in 1b (Indra’s horses) and the one 
in 2a (soma drops) see publ. intro. 


V1.37.2: Accented asyéin c presupposes the gen. phrase in d mddasya somyasya, even 
though the two genitives are construed differently: the one in c as (partitive) gen. with 
V pa ‘drink’, the one in d dependent on r4ja. 


V1.37.2—3: The implicit identification of Indra’s horses with the soma drops is reinforced 
by the use of the part. ¢/yantah for both (2b, 3c). 


V1.37.3: It is not possible to respect the hemistich boundary in tr. without awkwardness. 


V1.37.4: Ge (fld. by Klein, DGRV I: 250) takes vaéristhah as an ex. of hypallage. standing 
for * varistham and characterizing the déksina. This must be because they take the adj. as 
meaning ‘broadest’, splv. to uri- (though I don’t quite see why the priestly gift could be 
broad if Indra cannot be). By contrast I follow Gr in consider some forms of the stem 
varistha- as ‘choicest, most excellent’, a splv. to véra- ‘choice’, though of course that adj. 
should not, originally, produce a primary splv. (Note, however, that * vératama- would be 
metrically unfavorable.) AiG II.2.452—53 allows such a splv. in late Vedic, though not for 
our period, but I see no reason why it can’t be early, encouraged by semantically and 
phonologically parallel vasistha- ‘best’ (> Vasistha). 

Ge and Klein also take the ca in 4d as subordinating d to c (cf. Klein “through 
which ... thou dost avoid straitened circumstances, when ... though dost deal out the gifts 
of the lord’’). I do not understand the need for this. Since pada c is a rel. cl. beg. with 
yaya, there is no reason that d cannot still be in the domain of that relative, accounting for 
the accented verb dayase, and the action of d does not seem logically subordinate to that 
in c. I therefore take ca here as conjoining parallel subordinate clauses. 

In fact, dis a better candidate for rel. cl. with yéya than c is: assuming that yaya 
refers to the déksina of pada a, it easily makes sense with d: “with which (priestly gift) 
you distributed ...,” but rather less sense with c. Why should the déksina enable Indra to 
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avoid d4mhas-? In fact, I wonder if, at least in c, the passage has been adapted from an 
expression with a different feminine referent. Perhaps a passage like II.34.15a yaya 
radhram pardéyathati 4mhah “with which you carry the feeble one across difficult straits” 
(with both yaya and a4mhah, polarized as here), where the referent of yayais atth ‘help’ 
(15c). 

The last item on which I disagree with Ge (/Klein) is the function/identity of 
surin. Flg. Ludwig, they take this as standing for the gen. pl. (hence, “the bounties of our 
patrons”). But there is no need for this, as Old also points out, since the apparent acc. pl. 
can be syntactically accommodated -- either as a parallel to maghd (“apportion bounties 
[and] patrons”’) or, as both Old and I prefer, in a double acc. construction with déyase vr 
“apportion bounties (to) patrons.” The point of the latter is that the patrons are the 
middlemen between the gods and the priest/poets: Indra gives the sar7- riches and they 
redistribute them to the ritual workers. It would seem odd indeed to have Indra 
distributing riches that a/ready belonged to the patrons, as the genitive would imply. 


V1.37.5: As the last pada of this vs. shows, Indra is the ultimate super-patron. 


VI1.38 Indra 

The publ. intro. states that reference is unclear in the hymn “until the last pada of 
vs. 2”; this is somewhat misleading, in that a form of /dra- is found in the second pada 
of vs. 2 -- though the identity of the other referent there remains cloudy. 


VI.38.1: The unclear reference just noted is found in the first word of the hymn, 3“ sg. 
aor. dapat ‘he has drunk’, whose subject is not expressed. On the one hand, this is an Indra 
hymn and Indra is the prototypical drinker of soma (cf., e.g., the opening of nearby 
VI.40.1 indra piba, as well as 4pah in the 1* vs. of the next hymn, nearly identical to our 
verb and with Indra clearly meant as subj.), so we might expect Indra as subject. On the 
other, the most likely referent of the almost immediately following nominative 
citratamah, who bears the invocation upward, is Agni, and as the mouth of the gods, he 
can also be considered to drink (though not usually soma). Parsimony might suggest that 
the two unidentified subjects in the first hemistich are identical, hence Agni. In the publ. 
tr. [supply Agni, with ?, but I am not at all certain that the first subject isn’t Indra. Or, 
more likely, that the poet meant to leave it open. 

The subject of cd is also left unspecified; again I assume Agni: if he is embarking 
upward in ab, then the journey (yaéman) in c is most likely his, though Ge supplies Indra. 
The only nominative attribute, sudanuh, is no help, as it is used of Agni and Indra about 
equally. What I take from the uncertainties of reference in this vs. is that the poet wants 
to keep us guessing. 

The pada-final splv. citrdtamah produces a bad Tristubh cadence. There is no 
obvious way to fix it, and the other 5 instances of this stem are found elsewhere in the 
line, where they work metrically. 


VI.38.1—2: As noted in the publ. intro., I think vs. 2 functions as complementary to 1: in 
the first vs. the #ndra-huat- is conveyed up to Indra (presumably in heaven); in 2 he -- and 
his ears -- are brought down here to the deva-hutu- performed at the sacrifice. 
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V1.38.2: In b ghdsatis morphologically ambiguous: it can be a subjunctive to the them. 
pres. ghdsa- (accented because first in its pada) or the abl. to the them. noun ghdsa- (so 
Gr). For possible interpr. involving this abl., see Old. By contrast I follow Ge (and Lub) 
in taking it as a verb form, parallel to ¢anyati later in the pada. The major problem this 
interpr. poses is how to construe gen. ‘ndrasya. Under the abl. interpr. of ghosat, the gen. 
is dependent on that noun, but without that support it must find another role in the 
following clause (to which it must belong, because fanyat/is unaccented and cannot start 
a new clause). With Ge (n. 2b) I take it as loosely construed with bruvandh, though in a 
different sense from Ge’s “der sich zu Indra Bekennende” -- rather as the topic of the 
speech. 

As for the subject of ghdsat and tanyati, | think it anticipates the devahuatr- of c. 
This of course creates a problem of its own, in that bruvanah should be fem. if devahatir- 
is the referent. But given the poet’s general evasiveness about referents, I think in b we’re 
dealing with an as-yet-unidentified verbal product, which is then specified as devahat- 
(the same indra-hiti- of 1b) inc. 


V1.38.2—4: After the absence of overt referents in vs. 1, starting with 2b we have a form 
of indra- in every hemistich through vs. 4 (2b indrasya, 2d indram, 3b indram, 3d indre, 
4a indram, 4d indram). His name is again absent in the final vs. of the hymn, vs. 5, 
suggesting that this pattern is deliberate and a species of ring composition, marked by 
absence not presence. The next hymn (VI.39) also shows this structure, with the three 
middle verses (2—4) united by the shared initial deictic ayém and the first and last (1, 5) 
standing out against this pattern. 


V1.38.3: As usual, the enclitic vah ‘for you’ refers to the priestly colleagues of the poet 
on whose behalf he acts; as is also usual, the Engl. tr. has to be heavier and more 
prominent than the recessive 2" position accentless vah. 

The second hemistich contains, in my view, a double ca construction conjoining 
two clauses, in which the first verb, dadhiré, is accented (and the 2"", vardhat, is not). 
Klein (DGRV I.176—77) notes that the whole could be interpr. “as a sentential X ca Y ca 
construction” (as I do), but favors separating the functions of the two ca-s, taking the first 
ca as conjoining the two nouns in the sequence bréhma ca girah, while he allows (DGRV 
1.226~27) that the 2" ca is a clausal conjunction. This seems like a desperate makeshift to 
avoid the (to me, at least) obvious connection between the two ca-s— esp. as it requires 
that in bré4hma ca girah the usual X Y ca construction be replaced by the much less usual 
inversion, Y ca X (or in Klein’s parlance, X ca Y: DGRV I.169ff.). (According to Klein 
[DGRV I.51 and 169], there are 464 occurrences of X Y caand 45 of X ca Y -- a factor 
of 10.) In my opinion, the accented dadhiré is an example of the usual type of contrastive 
verb accent, and the ca ... ca construction is a hyped version of “both ... and,” viz., “not 
only ... but also.” 

In d adhi vardhat is syntactically somewhat problematic. It lacks an overt acc. 
obj., even though active forms of vérdha- (and other stems to this root) are 
overwhelmingly transitive -- a value reinforced by no less than 4 pada-initial occurrences 
of transitive active vardha- in the very next vs. (4a + b vardhat, 4c vardha, 4d vardhan), 
all with Indra as explicit or implied object! It is inconceivable to me that Indra is not 
meant as the object in 3d as well, despite locative “ndre in this pada, but I seem to be 
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alone it that view. Note Ge’s intransitive “’... mége an Indra stark werden,” fld. by Klein 
(177) “will find strength in Indra.” Gotd (1* Klasse, 291) sees the problem, but suggests 
that “we” are the gapped object: “’...macht [uns?] bei Indra stark.” In my opinion, the 
aberrant loc. is conditioned by 4dfy, which when independent often takes a loc. (see Gr, 
s.v. ddhi, p. 45, nos. 13-17). adhiV vrdh is found only here, and once in the middle 
([X.75.1), in all of Skt. acdg. to MonWms. My “puts strength in Indra” reflects the 
transitive periphrasis I see in this lexeme. The syntactically clearer forms of act. vardha- 
in the next vs. can be viewed as a type of poetic repair. 


V1.38.4: The singular number of both forms of vardhat (a, b) is worthy of a small note. 
The subject of the first is the conjoined NP yajfd uté s6mah, with 2 singular nouns. As 
often, the verb agrees with one of them (presumably the nearer one), rather than being in 
the dual, as would also be possible. In b the subject is the even more complex NP bréhma 
gira uktha ca ménma, of which the two middle terms are clearly plural (fem. and neut. 
respectively), while the two neut. -2-stems that bookend the phrase, brama and ménma, 
could be either sg. or pl. Flg. Ge (sim. Klein DGRV I.198—99), I take the first as sg. and 
the last as pl., again assuming that the verb agrees with the nearer term, namely bra@hma. 
But it is possible that brahma is actually pl. and that this is an ex. of the famous but fairly 
rare construction of a sg. verb with a neut. pl. subj. Although there is no way to tell, ’m 
tempted to alter the tr. to pl.: “... the sacred formulations will strengthen,” given the 
undoubted pl. of the two middle terms and the possible pl. of the last one. 

yaman reprises the same word in Ic, though they have somewhat different 
meanings. 

Although nom. pl. dyavah ordinarily refers to ‘heavens’, in this case the context 
clearly establishes the meaning ‘days’. 


VI.38.5: The half-verse boundary has to be breeched in tr. to avoid awkwardness. 

After the spate of act. transitive forms of V vrdhin vs. 4 (and 3d), the middle pf. 
part. vavrdhandm provides a contrastive intransitive/passive, agreeing with Indra, the 
object of the transitive forms. 

Contra Ge, I take 4sami with vavrdhandm despite the pada boundary, on the basis 
of VI.19.2 yo vavrdhé 4samz in this same Indra cycle. 

On the ca in b, see Klein, DGRV I.54—55. 


VI.39 Indra 
The whole hymn is tr. and disc. by Schmidt (B+I 149-51). 


V1.39.1: As noted in the publ. intro., the NP in the gen. that occupies the first hemistich 
(and part of pada c) remains unresolved until the governing verb, 4pah ‘you have drunk’, 
which opens the second hemistich. The referent of this phrase -- namely soma -- also 
remains unresolved until the very end of pada b, with the tip-off mddhvah ‘of the honey’. 
(Though initial mandrasya ‘gladdening’ might appear to point to soma, in fact it’s far 
more often used of Agni.) 


V1.39.2—4: As noted in the publ. intro. (and see comm. ad VI.38.2—4 above), the three 
middle verses are marked by repeated use of the near deictic in pada-initial position, 
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beginning every hemistich but 2cd and coming to a crescendo in vs. 4 with three 
iterations: aydm 2a, aydm 3a, 1mdm 3c, ayém 4a, b, c. The unidentified referent of all 
these deictic forms is soma — see Old’s disc. — but soma at least partially identified with 
Indra, as the opener of the Vala cave. The repeated use of the deitic, pointing to 
something in the immediate vicinity of the speaker, focuses on soma as the ritual 
substance on the sacrificial ground. 

The three vss. also share an etymological figure type, with transitive (/causative) 
verb taking a negated object to the same root: 2c rujad drugnam, 3a dyotayad adytitah, 4a 
tocayad articah. And the presence of the preverb v/in pada-interior in each vs. (2c, 3a, 
4b) is another shared feature. 

On vss. 3-4 see Hoffmann, Injunk. 142-43. 


VI.39.2: The first pada is truncated, though the frequency of the Vala theme and the 
stereotyped phraseology associated with it easily allow the missing parts to be supplied. 
With paéry 4drim usrah we can add the part. séntam, as inIV.1.15 gah... pari santam 
ddrim “... the rock surrounding the cows” (cf. VI.17.5). As for the verb, Vv zu is the (or a) 
standard root for this mythological action (cf. nearby VI.32.2 rujad ddrim), and rujat 
opening pada c can serve in the first hemistich as well. (Scar [425] unaccountably 
supplies “ging” instead.) 

The second pada contains an elementary etymological figure, with the root noun 
cmpd rtayuy- flanked by its component parts: rt4(-dhitibhir) rtayug yujanah. The publ. tr. 
renders the first cmpd. as “by those of true insight,” implying that rfd- is adjectival, and 
the second as “the one whose yoke is truth,” implying that it is a bahuvrihi. I would alter 
this tr. to “the one yoked with truth, having been yoked by those whose insights are truth 
(that is, the priest/poets).” 

The third pada also contains a simple etymological figure: rujdd 4rugnam “he 
breaks the unbreakable.” 

In d Ge, Schmidt (149), and Scar (425) all take yodhat as a preterite (e.g., Ge 
‘bekampfte’), but I don’t see how it can be anything but a root aor. subjunctive (so 
explicitly Macd. VGS, 410). If this analysis is correct, it makes it likely that the injunc. 
rujat in c also falls in the present/future (or perhaps, in Hoffmann’s terms, zeitlos) realm. 
Note that Hoffmann (Injunk. 142-43) so interprets the following two vss. (3-4), which, 
as we’ve seen, pattern closely with vs. 2. Nonetheless the three scholars just mentioned 
take all of vs. 2 as preterital, whereas I consider this to be an instance of the reconfiguring 
of mythological deeds as actions we hope to be repeated in the current time. 

Old wants to emend “ndrah in d to voc. indra, to allow soma to be the subject of 
yodhat as it is of the rest of the vs., and he points to this same voc. sndra at the end of the 
next hemistich (3b). However, it is hard to see why the first of two identical forms would 
be redactionally altered to be different from the second, and the shifting conceptual 
boundary between soma and Indra as agents in this sequence makes the transmitted text 
unproblematic, as Old also admits. 


V1.39.3: The identity of aydm as soma is fixed by induh ‘drop’ towards the end of b, but 
not until fairly late in this sequence. The play of #mdu- and indra- so prominent in 
Mandala IX is found here in their adjacency at the end of the hemistich. 
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VI.39.4: Whether the referent of the ‘unshining’ (articaf) is the same as that of the ‘unlit’ 
(adyttah) of 3a, namely the nights (akin 3a), is unclear. Hoffmann suggests so, with ?, 
and I see nothing against it. Both adyit- and artic- are hapaxes in the RV, so we can’t 
bring to bear other usages of these words. 

Ge (explicitly n. 2b) considers rtayijj- here as having a different sense from the 
same cmpd. in vs. 2: “mit dem Recht im Bunde” (2b) versus “mit den rechtzeitig 
geschirrten Rossen” (4c). Even if rt@- ever had the sense ‘timely, punctual’ (which it does 
not), it is inconceivable to me that in a hymn of this length, the poet would use the same 
cmpd. in two very different senses, within two vss. of each other and marking the 
boundaries of an omphalos. Schmidt (149) also considers this unlikely, though he 
attributes the contrary view to Liiders, who, as far as I can see, doesn’t hold it or at least 
explicitly state it; Scar (425) temporizes in his disc., though he tr. the other three 
instances of rtayuy- (incl. our vs. 4), all modifying ‘horses’, with the anodyne 
‘wohlgeschirrten’, as opposed to our vs. 2, which he renders ‘der Verbiindete des Rta’ -- 
in other words, implicitly following Ge’s differentiation. I would alter the publ. tr. from 
“whose yoke is truth” to “yoked with truth,” as in vs. 2. 


VI.39.5: Note that there are some echoes of vs. | in this final vs. The singer in the dative 
grnaté is found in both vss., immediately after the caesura (1d, 5a); isah ‘refreshments’ 
opens the pada in 1d and 5b; and there is a teasing reflection of pada-initial 4pa(h) (1c 
‘you have drunk’) in pada-initial apa(h) (Sc ‘waters). 


VI.40 Indra 


V1.40.1: I take ganéas referring to the troop of Maruts, as often, not an unidentified set of 
mortals making up a “(Sanger)schar,” as Ge seems to take it. Assuming that it refers to 
the Maruts, this provides conceptual ring composition with the final word of the hymn, 
marudbhih, as noted in the publ. intro. 


VI.40.2: In the 2" hemistich the series of subjects -- the cows, the men, the waters, and 
the stone -- detail the various elements, both animate and not, that collaborate to produce 
the soma: the cows as the milk to be mixed in, the men who perform the pressing and the 
other ritual actions, the waters that both swell the soma stalk and are mixed with the 
pressed juices, and the stone used to press the stalks. 

As Ge notes (n. 2cd) the final asmas has two possible readings: it can double fe in 
c, “for you ... for that one [=you] to drink,” or it can refer to soma, appearing earlier in 
the clause in the acc. phrase 4m ... indum “this drop.” I favor the latter, with dat. asmar 
attracted into the dat. as complement of the dat. infin. pitd@ye (as subj., as in the publ. tr. 
“for it to be fully drunk,” or as obj. with fe as subj. “for you to drink it fully”). Because 
the infinitive phrase pitédye sdém asmazi is separated from the rest of the clause and repeats 
the preverb/adverb sam, I favor the former. The use of the near-deictic asmai for soma, 
even unaccented, recalls the insistent aydém for soma in the preceding hymn (vss. 2—4; see 
comm. ad loc.), and it also forms a little ring in this vs., with init. asya (2a) having the 
same referent as asma/ at the end of 2d. 
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VI.40.3: In sandhi the phrase suté indra sma 4is completely ambiguous between nom. 
sutéh ... somah and loc. suté ... some. The publ. tr. interprets it as the former, while the 
Pp. reads the latter. Although nothing rides on it, I would now be inclined to follow the 
Pp., with two parallel loc. absolutes: “with the fire kindled (and) the soma pressed, let 
your fallow bays ...” 


V1.40.4: As noted in the publ. intro., v4yo dhathere echoes almost the same phrase in 1d 
vayo dhah (both also introduced by pada-init. 4tha), but with reciprocal switch of subject 
and beneficiary: Indra creates vitality for the sacrifice in 1d; the sacrifice does the same 
for Indra in 4d. 


V1.40.5: The disjunctive construction marked by two occurrences of va ‘or’ describing 
the possible places where Indra might be contains three non-parallel terms: an adv. fdhak, 
a loc. NP své sédane, and a dep. clause with locatival subordinator yétra ... as1. It is also a 
nice instance of Behaghel’s Law. 

A verb of motion has to be supplied in c, but this is amply anticipated by 4 yah in 
3d and 4a. Assuming this impv. should be supplied in c, it rhymes with payin d. 


VI.41 Indra 


V1.41.2: I take varisthd as a likely pun, not only ‘widest’ (hence a throat that can 
accommodate a lot of soma at one gulp), but also ‘best’; cf. disc. ad VI.37.4. 

For pra V stha with soma as expressed or implied obj., cf. 1.15.9, VII.92.2, and, 
with prasthitam, 1.36.4, 37.2. 

I do not know the exact semantic nuance of sém V vit, but I think it must mean 
something more than Ge’s “mitkommen.” I take it here as purposive ‘turn oneself to’, 
with gavyuh expressing the purpose, but this may be pushing the idiom. 


VI.41.3: Note that the equational sentence ending d, yas fe 4nnam, does not show gender 
attraction between subj. and pred., as in later Vedic prose, although this phenomenon is 
found elsewhere in the RV. See, e.g., X.10.4, 11.8 and comm. thereon. 


VI1.42 Indra 

An uninsistent play on preverbs structures this hymn. préti appears with 3 
different verbs in the 1“'3 vss.: préti ... bhara lab, pratyétana 2a, prati bhiisatha 3b, while 
in the last vs. the prati ... bhara of vs. 1 is replaced by the more usual presentation verb 
pra bhara (Ab). 


VI.42.2: As sometimes elsewhere (1.9.2, VIII.1.17, X.32.8), enam doubles im in the 
phrase ém (that is, 4+ im) enam, a pile-up of two acc. enclitics, whose referent is 
postponed till the end of the hemistich, somapatamam. On this sequence see my RVic 
sim and im (2002), 302-3 and n. 18. 

There is no obvious reason for the accent on pratyétana (Pp. praty étana). (Old’s 
[ZDMG 60: 732] ref. is barely a mention and provides no real explanation.) The 
assumption about éana is that it is a 2™ pl. impv. of the root pres. of Vi, with unexpected 
full grade of the root, unexpected verb accent in a main clause, and unexpected root 


24 


rather than ending accent (versus /t@, though of course the full grade would account for 
the root accent). I think rather that it should be analyzed 4-stana, with accented preverb 
contracted with the unaccented expected zero-grade root syllable of the verb. We would 
thus have an unaccented verb as expected in this apparent main clause. But this 
suggestion raises two problems: 1) when two preverbs precede an unaccented verb, they 
should both be accented (though most the exx. I have identified have verbal material 
between the 1‘ and 2" preverbs), e.g., 1V.4.4 praty 4 tanusva, and we should therefore 
expect accented *prdty here as well; 2) Zis already present pada-initially in ém. Balanced 
against these problems is the fact that Zis usually the 2"¢ preverb in a complex (see praty- 
4 V tan just cited), and the assumed 4(...) préti would be quite unusual (almost no such 
sequences registered in MonWms). I think we must assume that, more or less 
simultaneously, 4 was doubled to serve as clitic host to 7min the frozen sequence ém 
enam, besides immediately preceding the verb, and that étana was reinterpr. as simply a 
full-grade accented impv. (cf. unaccented etana in V.61.4, on which see comm. ad loc.), 
not as containing a preverb — which reinterpretation then induced loss of accent on 

* prati. The doubling of 4is somewhat like the doubling of preverbs sometimes found in 
the Gathas, though there that seems to be a redactional change. 


V1.42.3: I take yadras representing ydd 7with the enclitic acc. % parallel to 77 in the last 
vs. Note that 7here is pre-C, while #7 in 2a is pre-V. 

As Ge notes (n. 3cd) there is some uncertainty about the subj. and goal of the 
verbs here -- Indra or Soma. I take the subject in both cases to be Indra. In c véda 
visvasya “he knows of it all” echoes 1b visvani vidtise “to the one who knows all things,” 
an unequivocal ref. to Indra. I think there is a contrast between c and d of a familiar type: 
Indra could go to any soma ritual (“knows of it all”) but comes just to our soma (¢ém-tam 


id). 


V1.42.4: The amredita pronoun ¢tém-tam jdreferring to soma in 3d is then contrasted with 

another pronominal amredita, asmda-asma /d, referring to Indra; the near deictic 

announces him as having arrived at the ritual ground, to which he was hastening in 3d. 
On the surprising last hemistich, see publ. intro. 


VI.43 Indra 


VI1.43.2: As Ge points out, this must be a ref. to the three soma-pressings: the “middle 
and end” are respectively the Midday Pressing and the Third Pressing; the “sharp- 
pressed” refers to the freshly pressed soma of the Morning Pressing, which must be 
especially pungent. 


V1.43.4: The HvN ed. unaccountably omits this vs. 
VI.44 Indra 
V1.44.1-—3: In the refrain of padas cd, the position of s#and of the unaccented elements 


indra te strongly suggests that the clause begins in the middle of c -- or rather that somah 
sutah has been extraclausally topicalized. Although in vss. 1—2 this nom. phrase could 
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belong to the rel. clause of ab, that prospect is foreclosed in vs. 3, because soma is 
represented in the rel. cl. of 3ab by the instr. yéna. 

I do not understand why this refrain contains an overt form of the copula 4s¢7. 
Outside of dependent clauses, overt ast/is generally an existential, but that function is 
highly unlikely here. 

In addition to the refrain that unifies all three vss. of this trea, the three vss. are 
structured by rel. clauses in ab with soma as the referent of the rel. prn. 


V1.44.3: This vs. subtly undermines the autonomous power of Indra. In the refrain of all 
three vss. Indra is addressed as svadhapate ‘lord of independent power’, but here in the 
first hemistich Indra is said to be /ike (nd) “one grown strong by (his own) power,” /ike 
“one overpowering by Ais own forms of help” (svabhir atibhih). In other words the power 
that appears to be Indra’s own (své-) is really produced for him by soma. 


V1.44.4-6: Although this trca does not have glaring signs of unity, it particularly 
concerns the songs that strengthen Indra and rouse his aid to us. It also has a subtle 
morphological ring; see the disc. of the loc. inf. in 3d. 


V1.44.4: On dprahan- (or, less likely, 4prahana-), see Old, Scar (689). Scar construes vah 
with this form (“der nicht auf euch einschlagt’’) as well as with grnisé (“... will ich fiir 
euch preisen”). I take vah only with grnisé and supply ‘us’ with the root noun cmpd.; Ge 
likewise takes vaf with the verb and supplies “keiner” as obj. of the cmpd. There is no 
way to choose and no reason to do so, since all three are more or less equivalent: Indra is 
all powerful but does not threaten the community to which the poet belongs. 


V1.44.5: The /din pada a seems displaced: we would expect ydm /d ..., though that order 
would produce a choppy meter. The /din c is better positioned, though we actually might 
expect it to be limiting asya, not the tém anticipating stismam. The publ. tr. does not 
render either /d; if I were to do so, the result would be “(It’s) just (him) whom the songs 
make strong ... just his tempestuous force that the world-halves respect.” 


V1.44.6: This vs. is syntactically more complex and ritually more technical than the other 
two vss. in this trea. 

The most noteworthy form is the loc. inf. upastrnisdni, a hapax, not surprisingly. 
In my opinion it is possible to account for the creation of this form from context, albeit 
indirectly. The first vs. of this trea contains the well-attested 1“ sg. ernisé (4b), belonging 
to the tight class of -sé1*' sgs. in the ‘praise/sing’ semantic sphere. Beside grnisé there 
exists a -sdn/ infinitive grnisdni (2x, incl. once in this mandala, VI.15.6). I think our poet 
built upastrnisani on the model of this grnisdni, as a partial echo of grnisé in 4b, based on 
the existence of 9" class presents to both of these roots. Because it echoes that 1° sg. I 
interpr. the predicated inf. with 1* ps. ref. (“‘it [is mine] to lay ...”). Once again, as in 4, 
the vaf refers to the poet’s fellow officiants. 

In the ritual the ‘underlayer’ is the layer of butter spread on the ladle underneath 
the principal offering. Here it is used in a doubly metaphorical sense: the underlayer for 
Indra could presumably be configured physically as the barhis on which he would sit, but 
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at another metaphorical remove it could refer to the recitations that provide him with a 
figurative foundation. 

The poet then, by a clever trick, mobilizes this underlayer of words to serve as a 
metaphor for the multiplication of Indra’s forms of help for us. This is accomplished by 
means of a simile: vipo na ... utdyah “forms of help like inspired words,” thus implicitly 
equating the two. These vipah ‘inspired words’ (not, with Ge, ‘fingers’) are ours, in fact 
the very ukthd- found in pada a, dependent on barhdna. The connection between the two 
is suggested by the phrase barhéna vipah “by the power of inspired speech” in VIII.63.7 
( vipdh there is gen. sg., as opposed to our nom. pl. vipah, as the accent shows). In cd the 
poet asserts that like our hymns, which rise to Indra, spreading from their position as 
interconnected (saXsitah ‘dwelling together’) underlayer, his forms of help will similarly 
grow up and out. On this vs. see also Scar (97). 


VI.44.7—-9: On the meter of this trca see Old, Proleg. 91 and HvN metrical comm. The 
fading in and out between Viraj and Tristubh is further complicated by the openings of 3 
in 11-syllable lines in 7b, c. 

The trca concerns soma and contains lexical and thematic responsions. 


V1.44.7: The medial pf. part. papand- is one of only 3 forms of the middle pf. in the RV, 
2 of which, incl. this one, are used passively. See Kti (309). Note that a deriv. of the other 
root Vpa ‘protect’, payiih, is found in the 2™ hemistich. 

The vs. is notable for a number of hapaxes: acait, staula-, and dhautdri, the latter 
two also marked by vrddhi. 

On acait as a nonce s-aor. to V cit ‘perceive’, see Narten (114). 

staula- here is reminiscent of the likewise impenetrable staund- in this same 
mandala VI.66.5. No remotely credible guesses have been proposed for these forms, or 
for dhautar?-; Ge (n. 7c): “ganz dunkel” and he fails to tr. the NP; Old: “Uber stau/abhir 
dhautaribhih scheint kein Ergebnis erreichbar”; EWA (II.762 and 1.783) also throws up 
its hands. I am inclined to connect stau/4- and stauné- with similar words but with 
aspirated initial sth-, namely sthird- ‘brawny, sturdy’ and sthiina- ‘post’ (see comm. ad 
V1I.66.5) respectively, but I cannot explain the phonological discrepancy. 

As for dhautari-, Old tentatively suggests that it might belong with one of the 
roots Vdhav ‘run’ or ‘rinse’. For translational convenience I have assumed the former, but 
without any conviction. In any case the striking double vrddhi -au- of these paired 
nominals must be meant to draw attention to the phrase. 


V1.44.8: The passive interpr. of the pf. part. papand- in 7b is affirmed by the pass. aor. 
apaylin 8a. 

Similarly, the second pada clarifies the sense of 7b, where it was said that soma 
“has perceived what is better for the gods.” What is better seems to be the gods’ intent, 
announced here in 8b, to achieve glory. The VP mdnas Vv kr generally means ‘set one’s 
mind on/to’; cf. V.61.7, 1.54.9, 11.26.2=VII.19.20 (though V.30.4 and X.117.2 are 
outliers). 

The forms grouped by Gr under a stem mahds-, an adj. meaning ‘gross’, generally 
have other interpr., either adverbial or belonging to a diff. stem (e.g., gen. sg. to mah-). 
Although a suffix-accented adj. mahds- built by accent shift to neut. mdhas- ‘greatness’ 
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would fit the standard pattern (type yasas- ‘glory’ > yasdas- ‘glorious’), the realization of 
the pattern in this lexical item seems to have been rare to non-existent. In this passage 
most (Gr, Ge) do take mahéh as a neut. adj. to this stem, modifying nama (“acquiring a 
great name”’), but because of the general avoidance of such an adj. I prefer to take mahah 
as the masc. nom. sg. to mahé-, a quotation of the name he received. 

In keeping with the interpr. of the root V ven as ‘track, trace, seek’, I interpr. its 
grdv. venyd-, when not a PN, as ‘(worthy) to be tracked/sought’. 


V1.44.9: This trca-final vs. reprises and repurposes some of the statements in the opening 
vs. 7. The skill (d@ksa-) that Soma found in 7a we ask him to bestow on us in 9a. Soma, 
“having won” (sasavan) in 7c, is asked to help us in winning (sataii ... aviddhi) in 9d. 
Unfortunately nothing in 9 sheds light on the problematic instr. phrase in 7c. 


V1.44.10-12: This trca foresees various disasters and tribulations and asks Indra for his 
help in combatting them. 


VI.44.10: I am not sure of the exact nuance of V bhd + DAT. Gr takes it as meaning 
‘angehoren, eigen sein’, with a rare dat. here, instead of the gen. usual in this idiom (his 
no. 13). Ge renders it thus (“dir ... haben wir uns zu eigen gegeben”’). Even with the gen., 
Gr identifies very few passage with this value, and most of these should be otherwise 
interpr., and I also wonder about an augmented aor. in such a sense. The publ. tr. is by 
contrast “we have become ready for you,” and I think something like this is the intention 
(perhaps “we are here for you”). We are awaiting his advent at the ritual and the 
generosity he will display there, but there is some worry that he will fail to show up, as 
the 2" clause of the 1‘ hemistich shows. 

Note that the fairly rare root V ven appears here soon after the appearance of its 
deriv. venyd- in 8d. It is possible that this lexical association led to the grafting of this 
trca onto the previous one in this loose collection of short hymns. 


V1.44.11: On aissidh- see comm. ad III.51.5. 


V1.44.12: The morphological identity and syntactic function of maghdnah in d are 
unclear. See esp. Old’s disc. It can be either acc. pl. or gen.-abl. sg. (or an irregular nom. 
pl., a possibility that Old considers and dismisses). The problem is that in neither case 
would it form part of a standard construction with the verb 4 V dabh. Ge (n. 12d) thinks of 
a double acc.: “trick (our) benefactors out of you” -- that is, the non-giving ones might 
scare Indra off from our sacrifice or get their invitation to him first, thereby depriving our 
maghavans of Indra’s presence. This certainly conforms to a regular worry that 
sacrificers express, but the construction is unprecedented. Old opts for the abl. sg. The 
purport of his interpr. is essentially the same as Ge’s: that the non-givers not trick Indra 
away from (abl.) the maghavan, which he sees as our human patron. The publ. tr. follows 
Old, though it might be clearer if it were “... not trick you away from (our) benefactor.” 
Although this construction is also unprecedented, adding an oblique complement to a 
transitive construction seems less radical to me than investing it with a second acc. 
However, I now see another problem with the Old solution: the trca opens with a voc. 
maghavan addressed to Indra (10a), so it might be odd to have another sg. form of this 
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stem referring to a human. And I don’t see how to construe an abl. maghonah referring to 
Indra in the same construction that contains an acc. va with the same reference. 
Nevertheless, I still favor Old’s interpr. and simply allow for this shift of reference; such 
a shift from divine to human is also necessary if the form is taken as plural, with Ge. 
There is another possibility, raised and dismissed by Old, that maghonah is in fact acc. 
pl., but the two acc. are conjoined: “mégen nicht die Nichtgeber dich betriigen (und) die 
Spender.” This is not outside the realm of possibility. 


V1.44.13-15: Another soma trea. 


V1.44.13: The first hemistich contains disharmony of number in a constructio ad sensum: 
The priest is urged to offer of the pressed (soma-drink)s in the plural (sutanam); the 
reason for this is immediately given in the 2" part of pada b, sé hy asya raja “for he is its 
king.” Unaccented singular asya presupposes a referent already in the discourse, with “it” 
referring to soma, represented in the previous clause as a plural. The singular is then 
continued in the rest of the trca (asy4 14a, t4m ... somam 14cd, sutém ... somam 15a, 
with sg. sutém picking up pl. sutanam of 13a). 


V1.44.14: As Ge point out (n. 14a), the “many shapes” (purti varpamsi) that Indra knows 
could either be his own (given his penchant for shape-shifting) or those of the various 
demonic enemies he destroys. I assume that the poet meant to leave it ambiguous, though 
it’s worth noting that the one instance of the bahuvrihi puru-varpas- refers to Indra 
(though in the late hymn X.120.6). 

The hapax -s7impv. /oszhas no structural support in the RV, the only aor. attested 
being the pass. aor. 4havi. However, an act. s-aor. is reasonably well attested in Vedic 
prose, beginning with the BY V Samhitas (ahausit, etc.); see Narten (Sig.Aor. 288). It is 
difficult to know whether yos/is indirect evidence for a s-aor. subjunctive to this aor., 
*hosat, etc., to which Aosi would ultimately belong, or whether it was created as a nonce 
beside the other -s7impvs. in this ritual sphere such as yaks7, mdats/ and has nothing to do 
with the aor. forms in prose. I weakly favor the latter explanation. 


VI.44.15: The vs. is characterized by three root-accented agent nouns (pata a, hdntab, 
gantac), all pada-initial, all with acc. obj./goal. Then in d the pattern is switched: a 
suffix-accented agent noun (avita), interior in its pada (immed. after caesura) with 
(objective) gen. complement. All of them are presumably predicates of astu in pada a. I 
consider this simply an instance of the RVic tendency to shake up established patterns; I 
doubt that the poet is attempting to draw a distinction between Indra’s habitual roles as 
drinker, smiter, and goer, in contrast to a situational role as helper, as Tichy claims (Die 
Nomen agentis auf -tar- im Vedischen, 298-99; cf. 257 and passim). Among other things, 
“help” is one of the most frequent things we ask Indra to do for us; it is surely one of his 
standard, habitual roles. It happens that there is no root-accented * 4vitar-, though avitar- 
is extremely common, and so no such form was available to match the first three - far 
stems in this vs. I do not know if the gap is accidental or systemic. 

Note that kariidhayas-, a rare bv., reappears here from 12 -- again, a possible 
reason for attaching this trca to the preceding one. 
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V1.44.16—18: Here the power of soma to rouse Indra to beneficial action is the general 
subject of the trca. The three forms belonging to V pa ‘drink’ in the 1“ hemistich, patram 
‘drinking cup’, iadrapanam ‘giving drink to Indra’, and apayi ‘has been drunk’, in 
echoing the first word of the preceding vs. (15a paéa ‘drinker’), may have caused this trca 
to be grafted onto the last. 


V1.44.16: Ge takes indrasya as agent of apayi (“Indra hat seinen lieben Gottertrank 
getrunken’’), but finite passives, even verbs of consumption, don’t take genitive agents. 


VI.44.17—18: These two vss. contain two exx. of unexpectedly accented 2" sg. impvs.: 
17a jahéand 18d krnuhy, both internal to the pada and preceded by material belonging to 
the same clause. Old cites both (in a list of other puzzling passages; ZDMG 60: 736), but 
provides no real explanation. In both cases it is possible to construct ad hoc justifications. 
For the jahfof 17a, note that 17d also contains an accented form of this same impv. 
(though with metrically lengthened final) in the sequence pra muna jahi ca, where jahi 
contrasts with the immediately preceding impv. pré@ mrna and has its accent honestly, as it 
were. It could be that jahfin pada a received the accent redactionally or as a poetic 
imitation of the jaA7later in the vs. As for krnuA/in 18d, it might be taken as contrastive 
with the (rather distant) imperativally used injunctive ka/ at the end of b to the same root; 
however, they are not used in the same idiom. It’s also worth noting that Arnuh/is 
followed by particles that ordinarily take 2" position in a clause (smd no), and so krnuhi 
by default appears to be in 1* position. And both 17a jahfand 18d krnuhfare right after 
the caesura. But none of these explanations seems sufficient -- e.g., post-caesura position 
does not induce accent on verbs -- and I think we must consider these two exx. as 
peculiarities of the composer of this trea. 


V1.44.17: The object phrase in the 1* hemistich provides an ex. of number disharmony 
(of a different type from that in vs. 13). The main objects of Indra’s smiting are “rivals 
(and) foes,” the pl. phrase sétrin ... amitran, but they are further specified as “kin and 
non-kin,” jamim 4jamim, in the singular. The same disharmony is found in IV.4.5 jamim 
djamim ... Satriin, where the satrin that closes our pada a substitutes for amitran. 


VI.44.18: For the idiom in siirin krnuht ... ardham, cf. 11.30.5 asman ardhém krnutat. 


V1.44.19-21: This trea has a more obvious unifying feature than the last several: the 
repeated ‘bull’ words, vfsan- and vrsabha-. I count 16 exx. of the two stems in the three 
vss. The bull(ish) grammatical subjects of the three vss. are different: 19 Indra’s horses, 
20 the soma drinks, 21 Indra himself. The vfsan- stem predominates; vrsabhda- only 
appears beginning in the last pada of 20 (though prepared for by instr. pl. vésabhih in 
20c). I do not see any appreciable difference in their usage; note the coreferential dative 
vrsne ... vrsabhaya in 20d and, even more striking, the use of the two stems in strictly 
parallel expressions in 21a and b: visa ... divo vrsabhah prthivyah “the bull of heaven, the 
bull of earth” and vrsa sindhiinam vrsabhé stiyanam “the bull of the rivers and the bull of 
the standing waters.” Nonetheless, Ge carefully distinguishes them, with Bull reserved 
for vrsabha- and vrsan- rendered as Riese / riesig ‘giant’. But I very much doubt if the 
intent was “you are the giant of heaven, the bull of the earth,” etc. 
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The concentration on the bull words leaves little room or energy for other poetic 
flourishes. 


V1.44.20: Although they belong to different, and distant, trcas, the partitive gen. 
construction here, ... pré@ ... sutanam, DAT bharanti ..., matches that in vs. 13: ... pr@... 
sutanam, DAT bhara ... and occupies the same position in the vs., though in our vs. V bar 
also has a direct acc. object somam. 


VI.44.21: Given the parallelism of the phrase visa sindhinam vrsabhéa sttyanam, it is 
clear that the gen. pl. st/yanam must be in semantic complementarity with s/ndhiinam ‘of 
the rivers’. Almost the same pair is found in VII.5.2, with a substitution for the first nom.: 
neta sindhinam vrsabhé stiyanam. Gr glosses stiya- ‘Schneefeld, Gletscher’, but, given 
the relative lack of attention to snow and the like in the RV once the Indo-Aryans had left 
the high mountains mostly behind, some other type of water contrasting with rivers seems 
more likely -- with Ge’s “der stehenden Gewdsser” a likely alternative (cf. also Liiders, 
Varuna I.144). Re’s “eaux-stagnantes” (EVP XIII.56 and 141), though expressing a 
similar contrast, is less appealing because of the negative implication of “stagnant 
waters”: would Indra really want to be their bull? The question then is what the form is 
derived from; EWA classifies it with the root V stya ‘be stiff’, of limited attestation in Skt. 
but found also in MIA, which seems reasonable. However, I am tempted to see a primary 
or secondary association with V sthd ‘stand’, since forms of this root (with the sense 
“stand si#//) can be used of waters. Cf., e.g., the famous phrase describiing the rushing of 
the waters freed by Indra in the Vrtra battle in 1.32.10 atisthantinam “of those (waters) 
not standing still.” Re (EVP XIII.141) in a lapidary comment -- “fait comme diya-” -- 
seems to hint at a direct derivation (dfya- to Vda, then stiya- to V stha) without pursuing it, 
and Lub (System, 104) tentatively suggests that it belongs to an *-renlarged form of 

V* stehz, viz. *steh>-i-, but doesn’t further spell out the details. The trick of course is to 
keep the laryngeal from aspirating the ¢ if we start with Lub’s root, the zero-grade *sth2 
i- would presumably metathesize to *stih2 (as with V pa(y) ‘drink’: pita-), which would 
yield stiy- before a vowel. But I have no commitment to such an analysis. In any case it is 
impossible to tell whether the form belongs to a short or a long a/@ stem, since it only 
shows up in the gen. pl. 


V1.44.22-24: As noted in the publ. intro., repetition also characterizes this trca: the ayam 
that opens every hemistich, along with two other padas (23b, 24b). In all instances the 
referent is Soma, whose name, however, does not appear until the opening of the last 
pada, 24d (though the reliable synonym i/mdu- ‘drop’ is found in 22d). The beginning of 
the first vs., 22a, identifies the subject as a god (ayém devah), and the trea attributes 
powerful agency to him, including deeds generally associated with Indra, such as the 
defeat of the Pani (22b), the placing of light in the sun (23b), and the propping apart of 
the two worlds (24a). It is only the specification of Indra (in an oblique case) as the 
“yokemate” of “this god” early in the trca (22b indrena yuja) that prevents the audience 
from assuming that aydm devah refers to Indra (who is, after all, the dedicand of the 
hymn). Nonetheless, the virtual identification of Soma with Indra is clear. 
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V1.44.22: As just noted, imduh ‘drop’ opening pada b firmly identifies the subject as 
Soma, but the common word play between phonologically similar #2du- and indra-, found 
esp. in Mandala IX, underlines the permeable boundary just noted between Indra and 
Soma in this trea. 

The brief narrative allusion in pada c (“stole the weapons of his own father”’) 
sounds like a fractured version of the just-born Indra stealing the soma from Tvastar, but 
it is hard to know how to square that tale with this formulation. 


V1.44.23: As Ge points out (n. 23cd), in the 2"™4 hemistich Soma the god is differentiated 
from soma the drink, with the god finding the distant, hidden drink. 

tritésu is the only pl. form to this stem in the RV, and it is not at all clear what it is 
doing here. Ge takes it as the PN Trita, with the pl. referring to Trita and his brothers, 
among whom Soma (the god) finds soma (the drink). But I know of no such narrative, 
and Ge does not cite one. I take the form instead as representing the older adj. ‘third’ (see 
EWA s.v.), the older correspondent of trtiya- ‘third’ (which, of course, is also old, having 
Iranian cognates). As is well known, there are three heavens, and I take the “third realms 
of light” to be the third or highest heaven, here in the pl. because it is conceived of as 
further subdivided. For soma as resident in the third heaven, see K. Klaus, Die a/tindische 
Kosmologie, 175 with n. 66. It is possible (but only possible) that the vs. implicitly 
depicts the three heavens, with the dawns in the nearer one, the sun in the middle, and the 
soma in the third. 

The drink is threefold presumably because of the three pressings of the soma 
sacrifice. 


V1.44.24: (v— skabhayat echoes astabhayat in the first vs. of the trca (22b). 

I will not speculate on the numerology in saptarasmi- ‘having seven reins’ and 
dasayantra- ‘having ten fastenings’, whose referents may be ritual or cosmological, or 
(most likely) both. 


VI.45 Indra 

This hymn contains 5 instances of the phrase “the stake (that is) set,” Ata- dhana-: 
3 acc. sg. Aitdm dhénam (2c, 12c, 15c), 2 loc. sg. (11b, 13b). All but one of these has the 
order just given, but one of the loc. exx. (13b) is found in the opposite order, as dhane 
Aité as opposed to 11b Aité dhdane, which matches the order of the accusatives. A survey 
of the other examples of the phrase in the RV turns up one more ex. of the acc. Aitam 
dhanam (VIII.80.8), but a number of further loc. exx., almost all of which have the 
flipped order found in 13b dhdne Aité (1.40.2=VI.61.5, 1.116.15, 1.132.5, VIII.3.9, 
IX.53.2) versus Aité dhéne (X.63.14). There is only one ex. of the phrase outside of the 
acc. sg. and loc. sg., namely dhdnesu Aitésu (VUI.16.5). It thus appears that the acc. and 
loc. exx. have different underlying orders. Since the word order in this phrase, in both 
acc. and loc., is, at least to the naked eye, metrically indifferent (always ~ — ~ —), it is hard 
to see what is driving the variable order, esp. since almost all instantiations of this phrase 
are pada-final (except for I.116.15 and 132.5). Within this very limited data set, it would 
be possible to assume that the variant order signals different syntactic intentions: “the set 
stake” (acc.) as opposed to the loc. absol. “when the stake (is/was) set,” with secondary 
predication. Dieter Gunkel (pers. comm.) tells me that he produced a similar 
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(independent) hypothesis when investigating “swappable bigrams” with Kevin Ryan 
(some of which results were presented in Vienna, June 24, 2015). However, given the 
vagaries of RVic word order, it is difficult to know if such a hypothesis would hold up 
across a large set of data. It would be useful to investigate word order in clear loc. 
absolutes. 


V1.45.3: Ihave silently suppressed the plurals in prénitayah and utdyah (guidance and 
help, rather than guidances and helps). Given that prénitayah reprises anayat ... stinitTin 
the 1‘ vs. of the trea, it might be better to translate it as “Great is his leading.” 

The three -@/-stem abstracts praniti-, praSast-, and uti- recall stinit- in 1b. 


V1.45.4: As was implied in the publ. tr., there is more cohesion across trcas than within 
them. In this 1°‘ vs. of the 2" trca there are a number of connections to the previous one: 
the 1“ word sékhayah recalls sékha in 1c; in b the impv. pré ... gayata “sing forth” is a 
variant of the nominal form présasti- (3b) to the lexeme prd V sams ‘proclaim forth’; in c 
the nominal clause sé Afnah X resembles Ic ... s# nah X; c contains another -“#/-stem 
abstract, pramati-, like those in 3 (two of which are cmpded with pré-); and the final word 
of the vs., mahi, echoes the 1“ word of 3 mahih. 


V1I.45.5: The sequence ékasya ... dvayoh ... /utédrse yatha vayam “of one, of two and 
for such as we are” is a nice example of Behagel’s Law. It also shows variant syntax ina 
conjoined construction, since the third conjoined member is dative (7drse), while the first 
two are gen. (unless dvdyoh is loc., which seems unlikely). The result, at least in 
translation, is almost awkward, but the formal switch in case (and number) has semantic 
consequences, in my opinon. The sequence first presents itself as a purely numerical one 
(cf. Klein DGRV 1I.332-33), and we might expect “of one, of two, and *of however many 
we are.” But the sg. /drse changes the focus from the quantity of the beneficiaries to their 
quality (“such as we,” in implicit contrast to people outside our circle of lesser value), 
and the dative emphasizes the benefactive nature of Indra’s actions. Ge’s “auch fiir einen 
solchen, wie wir sind” misses the point, in my view. 


V1.45.6: I supply ‘us’ as obj. in both a and b, adapted from 4c and esp. 5c; Ge supplies 
“Manner” (in b), presumably on the basis of mrbfih in c. Either will work, but ‘us’ seems 
to provide more continuity. 

nayasi in a connects across trcas with anayatin la, and ukthasamsinah in b with 
prasastayah in 3b. In 3b Indra is said to have many présasti-, and here the producers of 
these (prda)sasti- are identified (as us or, with Ge, men). 


V1.45.7: More cross-trca connections: bréhma-vahas- 7Ta/4a, sakhi-7b/1c/4a. 

V1.45.8: Ge takes dcuh to V vac and supplies Aitani with nf “In dessen Hinden ... alle 
Giiter, wie man sagt, nieder(gelegt sind),” but Old’s view, that acuh belongs to V uc, 
which regularly takes the preverb n/in the meaning “be accustomed to, be at home in’, is 
preferable. (And in fact Ge admits as much in n. 8a.) 
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V1.45.9: This vs. contains two parallel direct objects (“strongholds” and “tricks”’) in two 
parallel clauses, which presuppose the same verb. The preverb (v/) is given at the 
beginning of pada a, the verb (vrhd) itself at the beginning of the 2" hemistich; they must 
be assembled to produce the full lexeme. 


V1.45.10—11: These vss. form a syntactic pair characterized by simple enjambment. Both 
vss. begin tam u tva, with the iteration of this phrase in | La still part of the main clause of 
vs. 10 (and the object of 10c zhamahi). The rest of the first hemistich of 11 consists of 
two rel. clauses, whose predicate (the predicate for both clauses), Aévyah, is found at the 
beginning of c. The rest of c is a separate impv. clause. Although the content of these two 
vss. is banal in the extreme, the syncopated effect produced by having the syntactic units 
not conform to metrical units gives it a bit of oomph. The vs. pair is unified by the ‘call’ 
motif: 10c d4humahi ‘we have called upon’, llc hévyah ‘to be called upon’ / hévam ‘call’. 
The root V su also provides unity: 10c sravasyévah ‘seeking fame’, 11c srudhi ‘hear’, 
also, in 12b sravayyan ‘worthy of fame’. 


V1.45.10: After the opening /4m u tva, the rest of the hemistich consists only of vocc. 
satya somapa, indra vajanam pate, with only a single accent among them: “dra is 
accented because it’s initial in its pada, while the gen. pl. vayanam is unaccented because 
it’s part of a voc. phrase. Note that in the HvN ed. vajanam bears an impossible, final- 
syllable accent, a typo that should be deleted. 


VI.45.11: It is worth noting that in the temporally contrastive rel. clauses (a: pura 
‘previously’, b: nundm ‘now’) whose joint predicate is the grdv. hévyah (see above), the 
one with past reference has an overt copula, pf. asztha, while the one with current 
reference has the copula gapped. 


V1.45.12: The phrase Aita- dhéna- is repeated from 11b and also picks up the same phrase 
in 2c. (See disc. above.) In fact 12c tvaya yesma hitam dhénam is a telling variant on 2c 
indro jéta hitém dhénam. 1n vs. 2 Indra is described as a/the (habitual) winner of the 
stake, while by vs. 12 it is we who hope to be the winners with his help. The vocalism of 
the precative jesma matches that of the agent noun /éfa in 2. See further 15c. Note also 
that 2b contains an instr. arvata “with a steed” (in that case an unsatisfactory one) like 
arvadbhih in 12a. 

The opening of the vs. is called “stark elliptisch” by Ge, who sees two different 
possible constructions (n. 12a): “with insights (might we overcome) (the insights of other 
poets) and with steeds (might we overcome) steeds” or “with insights (as) steeds ...” His 
tr. seems to reflect the first (though without supplying any further material), while I 
prefer the second. 


V1.45.13: The new trca opens with yet another example of the ‘stake’ phrase, this time in 
opposite order (dhane hité). For further on the order in this phrase, see the above intro. 
comm. to the hymn. 


V1.45.14: The subjunctive 4sati was omitted in tr.: the first line should read “Your help 
that will have ...” 
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VI.45.15: The VP V ji Aitém dhénam returns from 2c and 12c, with two instances of V jz 
Jési jisno hitém dhénam. Here the subject is Indra as in 2c, not ‘we’ (12c), but he is 
making use of our (asmakena) chariot. 


V1.45.16: As Old notes (though not in those terms), we seem to have an embedded main 
clause here -- in that 44m u stuhi forming the second part of pada a interrupts the rel. cl. 
that begins the vs. (ya éka id) and continues through the rest of b and c, with the accented 
verb jajfé in c. Since yd éka jd is in fact only a single constituent, it might be best to 
consider it fronted around the brief main cl. 


VI1.45.18: The precative perfect sasahisthah is striking. 


V1.45.19—20: These two vss. contain superlatives to bahuvrihi s-stems that appear earlier 
in the simplex: 19c bréhma-vahastamam. 4a brahma-vahase, 20c gir-vanastamah:. 13a 
girvanah (also 28b). 


VI.45.21: Ge takes niviidbhih and vajebhih as parallel, and therefore the ‘teams’ are 
among the things with which Indra fulfills our desire. Given the position of niviidbhih in 
the 1* pada and its usual usage, I think it rather refers to Indra’s teams, with which he 
travels ‘here’, and I take 4 both with pra and with a verb of motion to be supplied. For a 
similar use, see VI.22.11 sé no niyidbhih ... 4 gahi ..., also addressed to Indra in this 
cycle. 


VI.45.22—24: This trca concerns itself with cows, picking up gomadbhir gopate from the 
end of the preceding trca (21c). In particular 23b vajasya gomatah “prize of cows” 
reprises 21bce vajebhih ... gomadbhih and is then echoed by vrajém gémantam “enclosure 
of cows” in 24ab. 


VI1.45.22: The first pada contains the common locution in which a poet addresses himself 
in the sg., but makes a nod to his ritual colleagues in the 2" pl.: téd vo gaya. Lit. this 
should be “Sing (0 poet=me) this, (on behalf of) you all (=priests).” See my “Poetic Self- 
Reference in the Rig Veda and the Persona of Zarathustra” (Fs. Skjaerve, BAI 19 
[2005]), where this passage is disc. p. 69. The effort to introduce the 2" pl. into the 
English would overbalance the tr., in a way that the slender enclitic vah does not. 

The simile in c is somewhat unsettling: “Sing what is weal for the able one as if 
for a cow.” Presumably it’s not the song that would be weal for a/the cow. Say.’s explan., 
reported by Ge (n. 22c), may well be correct: “as (fodder is) for a cow.” Recall also 7c 
gam né dohase huve “I call upon (Indra) like a cow for milking,” where the cow simile is 
filled out. In light of this passage it may be that here what is weal for the cow is not 
fodder but rather the call to be milked, which would better resemble the song that is weal 
for Indra: “Sing what is weal for the able one, as (a milking call) is for a cow.” 


V1.45.24: There is some difference of opinion on the source of the apparent indefinite 
kuvitsa-, a hapax. Ge (n. 24a) asserts that sasya is the gen. corresponding to sésmin, 
enclitic after Auvid (presumably presupposing a notional word space kuvit sasya). But the 
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standard opinion, already registered by Gr (< BR; see also explicitly AiG II.1.327, 
repeated AiG II.2.924), is that it is derived from the univerbation of a syntactic sequence 
kuvit sd (roughly “is it indeed this one?”’), which is then secondarily inflected. This seems 
the more likely explanation, and in fact there is such a sequence attested in IV.51.4 kuvit 
sa. This passage contains a deliberative either/or question “should it be the old course or a 
new one ...?” kuvit sé... sandyo névo va yamah, a context that favors development into 
an indefinite of the type “someone or other.” In fact, our passage might be more clearly 
rendered as “to the cattle enclosure of someone or other.” 


V1.45.25—27: There is no obvious unifying feature in this trca, though Indra is compared 
to a cow in the first two vss. 


V1.45.25: On the intensive pf. nonuvuh see Schaeffer (45) and Kii (283). 


V1.45.27: This vs. is identical to III.41.6, q.v. The lack of accent on mandasva despite the 
following A/is puzzling. 


V1.45.28-30: Again no unity in the trea. 


V1.45.28: Although, as just noted, there’s no unity in the trea, there is some continuity 
between trcas. Like the first vs. of the previous trca (25), this one has polarized nom. 
#imah ... giral# “these songs” framing the first hemistich, which responds to the acc. 
girah in the middle of the trca before that (23c). Moreover, the simile “like cows their 
calf” (28c) reprises “like mothers their calf” in 25c. 


V1.45.29: This vs. is syntactically dependent on 28, with the acc. purtitémam picking up 
tva in 28a. 

The cognate expression vajebhir vajayatéam “competing for the prize with their 
prizes” is a bit puzzling. I interpr. it as being a slight play on words, with the instr. 
vajebhih referring to the singers’ songs, expressing the means by which they compete, 
while the prizes they compete for are material goods and fame. This interpr. is somewhat 
supported by the next vs., where we hope that our praise-song is the most successful one. 


VI.45.30: Notice the very un-Arya phonology of the name of the patron, Brbu with two 
plain b’s. (On Brbu as patron see Kuiper, Aryans, p. 6.) It is probably not an accident that 
this vs. contains only one of two reff. to the Ganga in the RV (the other a voc. gasige in 
X.75.5), since the Ganga is at the limits of the RVic geographical horizon. 

The simile is more lit. “(he is) broad like the Gangetic girth.” 


V1.45.31: Padas ab are identical to VII.94.3. For my interpr. of the hemistich and esp. of 
the phrase aryd 4 see comm. there. Given the un-Arya phonology of Brbu’s name, there 
may be a particular pleasure in hymning the un-Arya patron Brbu away from the ar/- 


VI.46 Indra 
This hymn nicely demonstrates the distribution of impv. forms to vV bad that I 
discussed in my 1997 “Syntactic constraints on morphological change: The Vedic 
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imperatives bodhi, dehi, and dhehi”: bhava/ bhava is found initial (3d) or final (10d, 11a) 
in its pada or clause, while bodhris internal (4c). 


V1.46.1—2: Although the presence of Af, with its generally causal value, is often a puzzle 
when it appears in the first pada of a hymn, this one helps signal the conceptual unity of 
this opening trca, with vs. 1 providing the various circumstances under which we call 
upon Indra and vs. 2 containing the contents of our latest address to the god -- a call for 
additional generosity from him. 

The poet plays with the 2 sg. pronoun. Historically -- and usually synchronically 
in the RV -- the nom. sg. tvdm is disyllabic (vam) and the acc. sg. tvam is monosyllabic, 
with occasional distraction to two syllables in analogy to the nom. But here the 1“ vs. has 
three distracted acc. sg. “vam, prominently pada-initial (a, c, d), while the nom. sg. at the 
beginning of the 2™ vs. is monosyllabic. To match disyllabic “vam, in 2a the two 
syllables are filled out by the addition of the pleonastic s@(#s4@ tvdm), which is 
syntactically at home as subject marker of the 2™ sg. impv. kira (see my 1992 “Vedic ‘sé 
figé’: An inherited sentence connective?”’). Since s#in such contexts is unnecessary, its 
presence draws attention to the metrical interchange between the nom. and acc. of the 
pronoun here. 


V1.46.2: Ge takes rathyam as an adj. modifying 4svam (Wagenross); Gr does as well, 
assigning the form to the vrkFinflected stem rathi- (so also Lub). Neither of these interpr. 
is impossible; however, I prefer to take rathyam as belonging to the marginal them. stem 
rathya- (beside better attested réthya-) and also to take it as a third term in the gifts we 
want from Indra. There is nothing riding on the choice of interpr., however. 


V1.46.3: This vs. shows some continuities with the previous pragatha: the root noun cmpd 
satraha (3a) echoes satra in 2d, as satpate (3c) does sétpatim in \c. There is also the 
variant 1‘ pl. mid. root form to VAa/Ava, hiimahe (3b), which contrasts with Aévamahe in 
la. I can see no difference in sense here, and I think there are several other factors at 
work. On the one hand, extremely common Aévamahe (+/- accent) is almost never pada- 
internal, whereas the rare-ish Auméhe (+/- accent) appears about half the time in that 
position (but see pada-final Admahe in 6b) -- so it partly replicates the bhéval bodhi 
distribution discussed above. But perhaps more important is that the poet seems to be 
playing with metrical variants in a way similar to sd tvém discussed above. Pada b reads 
indram tam himahe vaydm. There is no good reason for tém because ‘dram more than 
sufficiently provides the acc. obj.; moreover, all things being equal, /4m (and its 
paradigmatic fellows) generally opens its pada/clause and in particular does not follow a 
coreferential noun. The common 1“ pl. Aavamahe, already found in 1a, would easily fit in 
a version of this pada that lacked the tamz: * indram havamahe vayadm. | suggest that the 
poet called attention to his manipulation of the variant verb forms by inserting a 
pleonastic ¢ém, like the pleonastic s#in 2a, and inserting it in the “wrong” place, which 
would draw the attention of his audience even more. 


VI.46.4: vrsabhéva is somewhat problematic: the Pp. analyzes it as vrsabha iva, which is 
phonologically impeccable, but what form would vrsabha represent? Old’s solution (flg. 
Lanman, Noun Inflection 329) that it is an underlying nom. sg. is surely the most likely, 
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whether we subscribe to Lanman’s “crasis after elision [of the s],” i.e., vrsabhas iva > 
vrsabha iva > -e-. The publ. tr., as well as Ge., implicitly follows this route. A long-shot 
possibility is that the Pp. vrsabhd@ is the underlying form, and it’s an old instr. sg. 
modifying or doubling manyuna: “with bullish battle-fury” or “with battle-fury as a bull.” 
But vfsan- is the ‘bull’ stem generally used (quasi-)adjectivally, not vrsabha-. It might 
also be possible to see it as a voc. vrsabha: this would easily account for the sandhi, but 
we would have to assume it got secondarily accented after it was no longer understood as 
a voc., and this would also introduce the interpretational problem of a voc. in a simile 
(though unfortunately there are a few such). 

On the problematic rcisama see the despairing comm. ad I.61.1. 

The three loc. in d specify the ‘stakes’ (dhand-) referred to by mahadhané. 


V1.46.5: The voc. phrase in c, citra vajrahasta, is repeated from 2a. 

The verb prah must be read disyllabically. It could therefore technically be a 
subjunctive (so apparently Gr), and in fact the light first syllable required could reflect 
the loss of root-final laryngeal before the subjunctive suffixal vowel. Hoffmann 
insistently calls it an injunc. (215 n. 201, 221), fld. by Lub, and the publ. tr. (“you ... fill’’) 
reflects an injunctive interpr. But since this is not a cosmogonic act -- Indra is filling the 
world halves with “fame” -- a subjunctive interpr. is possible, esp. following the impv.: 
“bring us fame with which you wi// fill both these world-halves.” I consider this a 
possible, perhaps even desirable alternative. 


VI.46.6: The distracted acc. vam from la, c, d returns here, again as object of “we call,” 
but with Admahe rather than the A¢dvamahe of vs. 1. 

On pibdanda- see also comm. ad [X.15.6. The stem is obviously derived from a 
redupl. form of V pad: cf. the hapax med. part. pfbdamana- (X.101.11). The orig. sense is 
likely “keep stepping, go step-by-step,’ vel sim., as an iter. See EWA s.v. PAD, with ref. 
to Strunk and Goto. A literal gloss could then be “plod, trudge’. This literal sense is seen, 
in my view, in the participle in X.101.11 vahnir apibdamanah ‘plodding draught horse’, 
and in IX.15.6 I also take vastini pibdand as a somewhat comic reference to cows as 
“plodding goods.” Our passage here is more difficult, as the word is contrasted with 
vithurd- ‘wavering’; this opposition accounts for the standard glosses as (Gr) 
‘feststehend, fest’, (AiG II.2.595 ‘fest’ (but .203 ‘erstarkend’), (Ge) ‘dauerhaft’, (Re) 
“solides’ (both latter in [IX.15.6), but my “gain(ing) a foothold’ seems to preserve the root 
etymology and sense, while fitting the context. 


V1.46.7-8: This pragatha is stitched together by the yéd (va) construction (7a, c, 8a, b). 


VI.46.7: The main cl. begins in the middle (or rather towards the end) of pada c, with 4 
bhara. Since this phrase is only 3 syllables, the audience would not mistake the syntactic 
break for a pada break despite the extra length of the c-pada in Brhatt. 

satra reappears once again (cf. 2d, 3a). 


V1.46.8: On the verbal rection of turvdne see Keydana (Inf., 245-47). Note also that the 
circumstantial loc. arsahye “at the conquering of men” and the purpose infinitival phrase 
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amitran ... turvane “to vanquish our foes” have the same semantic structure, though 
different syntax. 


V1.46.9-10: The unity of this pragatha is required by the fact that the rel. cl. of 10ab must 
depend on the imperatival cl. of 9d, with initial yé (10a) picking up the last word of 9, 
ebhyah ‘from those’. 


VI.46.10: darsnuya reprises 2a. 


V1.46.11—12: This pragatha shows both internal and external connections. As in the 
previous pragatha the 2" vs. is syntactically dependent on the first, with the yétra clause 
of 12ab parallel to the yad clause of 11cd and both subordinate to the imperatival clause 
of 11b. In addition the first and last hemistichs (1 lab, 12cd) open identically, with a4dha 
sia, which echoes 4dha sma of the last hemistich of the previous pragatha (10cd). 

On the particular connection of vs. 12 with vs. 9 see immed. below. 


V1.46.11: The first pada is a bare variant of 3d: both contain the complex verbal 
construction vrdhé V bhi ‘be for strengthening / be there to strengthen’, each with the 
complement enclitic nah. The only difference is the placement of the impv.: initial bhdva 
in 3d, final bhava in 11a, differing only in accent and, possibly, in the length of the final 
vowel: the Pp. resolves the cross-pada sandhi bhavéndra with short bhava, like 10d, but a 
long vowel would be equally possible. 


VI.46.12: The publ. tr. contains a grammatical error. It takes priya as modifying fem. pl. 
tanvah, but the sandhi context of priya makes this impossible: it would have to be 
*priyah. It must modify sérma (as Ge takes it, also Gr), which must then be a neut. p/ura/ 
to the -an-stem. This tr. should be corrected to “... stretch wide their own bodies as dear 
shelters ...” 

Ge takes tanvah and sérma as implicitly conjoined (“Wo die Tapferen ihre Leiber 
breit machen (and) die lieben Schilde des Vaters”’), but I think it more likely that the 
champions are stretching their bodes to serve as shelters/shields. Under this interpr. the 
plural of sa@rma makes sense: multiple bodies multiple shields. 

Padas abc strongly echo Yabc, with the c padas esp. close, both containing the VP 
chardir yacha (in opposite order and non-contiguous in 12c) + conjoined DAT. beneficiary 
(9c maghévadbhyas ca méhyam ca, 12c tanvé tane ca). However, the first hemistich of 12 
varies tellingly from 9ab: in 9 it is Indra who holds out the shelter (sarandém), which is 
equated with the chardih of c, but in 12 it is the mortal champions (sirasah) who offer 
their own bodies as shelter (s#rma). (Although the two words for ‘shelter’ are different, 
they are transparently related and share the same descriptors elsewhere.) The bodies of 
the mortal warriors are theirs to deploy, but also under the protection of Indra, as shown 
not only by fanvé in the next pada as recipient of Indra’s protection, but also by tanupah 
“protector of bodies’ in 10d, applied to Indra. 

The last padas of vss. 9 and 12 provide the final thread of connection between the 
two vss., since both contain the impv. yavédya ‘keep away’. In 12d the accent on the verb 
is anomalous, but I have no trouble assuming that it was adapted from 9d, where the 
initial position of the verb requires it. 
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V1.46.13—14: As was noted in the publ. intro., this last pragatha stands somewhat apart 
from the rest of the hymn, though it does show connections with the beginning of the 
hymn. The near repetition found between the last two pragathas (9-10 / 11-12; see disc. 
above) gave the sense that the hymn was coming to an end. As often, RVic poets seem to 
enjoy shaking up our structural expectations. The lack of a main clause in the whole of 
this two-vs. complex is especially striking and ends the hymn on an unsettled and 
somewhat frenzied note. 


V1.46.13: The form 4rvatah ends the first pada of this vs. and the last of vs. 1, but with 
different grammatical identities: gen. sg. in 1d, acc. pl. here. This difference may be one 
indication that this pragatha both responds to the rest of the hymn and distances itself 
from it. 

mahadhané 1s repeated from 4c. 


V1.46.14: While vs. 13 has a relatively perspicuous structure -- a single transitive yad 
clause whose final pada is a simile matching the acc. direct object -- vs. 14 is a structural 
mess. Its first pada is another simile in the acc. matching the direct object of vs. 13; it is 
followed by a yadi (or *yad fF see below) clause (b), which may or may not contain a 
verb, followed by a rel. cl. (cd) introduced by yé, containing another simile referring to 
the same direct object but now in the nom. By now the original referent is quite distant, 
and it is not entirely clear which parts belong to the simile, which to the frame. 

Pada b is esp. problematic, mostly because of the ambiguity of the phrase anu 
svami, in which svar has been identified variously as a noun or as a verb. The 
preponderance of opinion favors the former: Whitney (§390b, though see Roots, where 
he lists it, with ?, as an aor.), Gr (though he allows for the other poss.), Ge, Lub. On the 
other hand, Old, flg. BR, considers it a verb form, a passive aorist. Wackernagel (AiG 
III.23) is uncertain. The noun-faction is further divided by what stem they assign it to: 
neut. -7-stem (Gr, Lub), root noun in -an- (Wh, and presumably Ge, since he tr. it as a loc. 
“im Getése”). If it is anoun (‘sound’, vel sim.), a verb needs to be supplied with 4nu, but 
this of course would pose no problem. I am always reluctant to oppose Old, and in this 
particular case there is strong objective evidence that he is correct, namely the close 
sandhi effect that retroflexes s after anu. A collection of all s-forms after anu produces 
remarkably clear-cut results: dau only retroflexes following verb forms, never nominal 
forms. Although it may seem overkill to list all the examples, the collection may be 
useful for other purposes: 


anu + VERB: 1.167.10 [=182.8, III.39.8] anu syat, 1.185.4 anu syama, V.73.4 anu stave, 
VIIL.3.8 anu stuvants. There is only one verbal form without retroflexion: IV.4.2 dnu 
SPrSa. 


anu + NOMINAL (etc.): 1.33.11 [=1.88.6, 176.2, II.51.11, I1V.33.6, 52.6, VII.56.13, 
VIII.88.5] anu svadham, 1.80.1 (etc.) 4nu svarajyam, 1121.3 anu svajam, 1.134.1 anu 
sunrta, 1191.15 dnu samvatah, 11.7.6 [=V.59.1, X.63.6] anu svam, W.33.3 anu 
samcaranty, I1.35.8 anu svah, 1V.40.4 énu samtavitvat, 1V.45.6 anu svadhaya, V.32.10 
énu svadhavne, V.34.1 anu svadhamita, V1.25.8 anu sého, VM.7.2 [X.14.2] anu svah, 
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VII.31.7 anu svadhavari, VIII.4.8 énu spighyam, V1I1.6.38 anu suvanasa, 1X.103.5 anu 
svadhah, X.17.11 anu samcérantam, X.17.11 anu sapté, X.56.3 anu satya, X.103.6 anu 
sam. 

Among the nominals it is striking how many begin with sv- as in our case. 


I can see only one possible conclusion, that Old must be right, this is a 3™ sg. 
passive (or rather, intransitive) aor., and we need to supply a subject. Old suggests 
chariot, which seems reasonable. As he points out, the RV has a bahuvrithi s vandd-ratha- 
lit. ‘having a sounding chariot’ (though prob. used as a PN), and a chariot sounding 
“following the roar (of the horses)” makes sense. II.4.6 var nd patha réthyeva svanit “like 
water along a path, like chariot (wheels) he has sounded” provides a parallel not only for 
the sounding chariot, but also for the rushing, sounding rivers in the simile of pada a. 

A few other loose ends in pada b: I interpr. yadi as * yad 7““when it,” with 
shortening of 7before the cluster A/, A condition ‘if? doesn’t make sense. As for that 
cluster, k/6sa- is the only -/-form to V krus ‘cry out’. Is this racetrack slang? 

Pada c compares the steeds circling the race course to birds (of prey) circling over 
the raw flesh of a dead animal (a striking image). Ge considers the loc. gév/to be the 
correspondent of 4mzs7in the simile: the cow is the prize over which the horses circle 
(“die wie die Végel um das Aas, so um die Kuh(herde) kreisen”). The publ. tr. by 
contrast takes g#vias a piece of horse tack, the reins or something else made of leather, 
and construes it with grbhitah. I now favor Ge’s interpr., which is more striking and 
which also conforms to the loc. of the stake found several times in this hymn. I would 
amend the tr. to “who, like birds over raw flesh, keep circling (the race course) over the 
bovine (prize), being held firm in your two arms ...” 


VI.47 Indra 


VI.47.1—5: As indicated in the publ. intro., the first 5 vss. of the hymn constitute a praise 
of soma, shading, towards the end, into simultaneous praise of Indra. It is formally 
unified: beginning with vs. 2, all but one (2cd) of the hemistichs begins with ayam, and 
vs. | contains four exx. of ayém as well (2 each in the 1“ 2 padas), though oddly 
positioned. 


V1.47.1: Although this vs. is quite straightforward in general, it has some peculiarities. To 
begin with, the four nominal clauses with aydm in the first hemistich are all in the 
unusual order X ayém, which is reversed (/repaired) in the four subsequent vss. See esp. 
the opening of la svadus kilayam corrected to the more standard 2a ayém svadutih. I have 
no idea what motivated the X aydm order. 

It is not clear to me whether the four clauses name four different 
types/preparations of soma or all four refer to a single soma (or, in some way, both: all 
soma drinks, no matter how prepared, are in essence one). 

Note also the particle k//a, which is rare in the RV, esp. outside of X: only 5 of the 
12 occurrences are not in X, and 2 of them are in this vs. 

I am also puzzled by the accent on asydin c. Since the soma is amply referred to 
earlier in the vs., we would expect unaccented asya (cf., e.g., papivam indro asya V.29.3, 
30.11). Ihave no explanation, and it seems not to have bothered any other commentator. 
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V1.47.2: This vs. chains rel. clauses, with the gen. rel. yésya in b referring to the soma in 
a, while nom. yéf in cd refers to Indra, who first appears in the rel. cl. of b. 

It is difficult (though perhaps not impossible) to construe v/... Aan ‘smash apart’ 
with the acc. cyautna ‘exploits’ in c as well as the more likely object dehyah ‘walls’ in d. 
It is therefore best to follow Ge (also Hoffmann, Injunk. 168) and supply a form of VAror 
the like in c. 


V1.47.3-5: As noted in the publ. intro. as well as above, the praise of soma modulates 
towards praise of Indra in this sequence, starting in the 2" half of vs. 3. The first half of 3 
clearly identifies soma as referent with the ppl. pit#h ‘when drunk’, but the cosmogonic 
deeds of 3d and of at least the first half of 4 begin to sound Indraic. We are brought 
abruptly back to soma in 4d (somo dadhara), but this almost seems like a trick or a feint 
to keep us from drifting further. And vs. 5 again sounds Indraic, esp. the final vrsabho 
marutvan “the bull accompanied by the Maruts”: mariitvant- 1s overwhelmingly an 
epithet of Indra. For a similar nearby sequence of vss. that oscillates between soma and 
Indra (and also uses aydém as an organizing word) see VI.44.22—24 and comm. ad loc. 


VI.47.3: It is not clear what noun to supply with fem. pl. urvih, though something like 
‘worlds (so Ge), realms’ makes sense. The same séd urvih is found in X.14.16 in unclear 
context, and as a voc. in X.128.5 dévih sad urvih’ you six broad goddesses’, again with 
uncertain referent — though I now accept the standard view that these are the six cosmic 
spaces; see comm. ad locc. Elsewhere urvih applies to waters or rivers, but liquid doesn’t 
seem appropriate here. Perhaps in our vs. it’s evoking a pl. of prthivi ‘earth’, with a pun 
on a different word for ‘broad’, uni-, urvi-. Note that prthivi- occurs in the next vs., 
dependent on varimdn- ‘expanse’, which is derivationally related to uri-. 


V1.47.4: The first hemistich has a repetitive structure inside a chiastic frame. The opening 
aydm sd yah is balanced by aydm sah at the end of b; we might perhaps expect * yo ayam 
sah in fact. The single verb d¢krmot, inside this frame, does for both objects, which are 
responsive: morphologically identical and near-rhyming acc. varimaénam ... varsmanam, 
each with a dependent gen. belonging to a matched semantic pair, prthivyah ... divah. 
Pada c is problematic. It lacks a verb, so it is impossible to know for sure what 
relations are envisioned among the ill-assorted lexical items; the real-world referents of 
Piyusam ‘beestings’ and fisfsu pravatsu “on/in the three slopes” are uncertain; it is not 
even clear whether it should be grouped with ab or with d. Ge groups it loosely with d, 
renders piyiisam as “Seim” and tisfsu pravatsu as “in die drei Str6men,” and supplies “hat 
... geschaffen” as the verb. I am not sure what he’s trying to convey, and pravat- does not 
straightforwardly mean ‘stream’, but ‘slope’ or ‘plunge’. The publ. tr. takes c with ab, 
supplying @krnot from there, but I am now doubtful about this, in part on the basis of 
IX.109.6 divo dhartasi sukréh piyiisah “You, the gleaming beestings, are the supporter of 
heaven,” where soma is identified as pzvisa- and identified as an upholder (dhartar-), 
reminiscent of our d sémo dadhara. As for tisfsu pravatsu, 1 wonder if this is shorthand 
for “pravat- plus two” as expressed in VII.50.4 pravato nivata udvatah “(from) the slope, 
the depth, and the height’—possibly referring to the three worlds, which all appear in this 
verse: heaven and earth in ab, the midspace in d. Perhaps the idea is that Soma placed or 
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supports the distillation of himself, his liquid essence, in all three worlds. If this is so, a 
form of V dhrborrowed from d would work better than VArfrom ab. 
I also now realize that the preterital tr. of dadhara in d, matching that of Ge (“hat 
... befestigt”), is wrong, since, as Kii points out, the pf. of Vdhris always presential. 
Putting this all together, I would alter the tr. of cd to “this one (upholds) his 
“‘beestings’ in the three “slopes” (=worlds); Soma upholds the broad midspace,” with 
absolutely no certainty about the rendering of c. 


VI.47.5: HvN divide the 2" hemistich as ... skémbhanendd# d'yam, with td the final of 
pada a and d'ydm distracted and pada-initial. But this is clearly wrong: dd is a preverb in 
tmesis with astabhnat and should open the pada, and dyamis rarely if ever distracted. 
Lub’s division is correct. 

As noted above, the 2" hemistich of this vs. sounds esp. Indraic. 


VI1.47.6: rayi-sthana- is a bahuvrihi, lit. ‘having your place/standing in wealth’ vel sim., 
though the publ. tr. is less awk. 


V1.47.7: The vs. is built on variant repetition: ab préd nah ..., prd nah... prataram/c su- 
paro ati-parayo/ d su-nitih ... vama-nitth. 

I have no idea why in the identical sequence pra + nah, the first has retroflexed n 
and the latter does not. Both prdé-s are preverbs in tmesis with 2"! sg. impvs. (pasya and 
naya). The only differences are 1) the first pr# sequence is not initial (being preceded by 
voc. indra), 2) in the second sequence the impv. immediately follows nah, while in the 
first some verbal material intervenes, and 3) in the first nah functions as a dat. but in the 
second as an acc. None of these differences should (as far as I can see) trigger different 
sandhi effects. 


V1.47.9: The vs. contains three phonologically similar splvs., stationed at pada edge: 

# varisthe ... #vahisthayoh .../ ... varsisthan#. This is somewhat reminiscent of the 
phonological/morphological figure in 4ab varimanam ... varsmanam, esp. since varisthe 
and varsistham belong to the same roots as the two forms in 4. 

In b the HvN text should read satavann. This voc. is variously interpr. (see Old for 
some reff.), but I follow Ge, and implicitly the Pp., in taking it as (metrically) lengthened 
* Sata-van, to a -van-stem, contra Gr’s sata-ava(n)t-, with the pres. part. of Vav ‘help’. 
This sata-van- would be a byform of better attested satd-vant-. It needs to belong to a - 
van- rather than a - vant- stem because otherwise the expected voc. would be -vas. But we 
find - vant- and - van- stems side-by-side, notably in maghaévan(t)-. Debrunner (AiG II.2, 
most clearly p. 904, citing this passage) argues that - vanf-stems are “sachlich” while - 
van-stems are “persOnlich,” which would work for safévant- versus our satavan-, but not, 
obviously, for maghdvan(t)-. 

The tr. of d is disputed. Ge takes r@yah as nom. pl. (as it generally is) and the subj. 
of the sg. verb /arit: “nicht sollen die Reichtiimer eines hohen Herren die unseren 
iiberbieten.” This requires that the sg. verb take a masc. pl. subj. While the neut. pl. + sg. 
verb construction is fairly rare, but attested and inherited, I do not know of masculine pl. 
equivalents. Old (ZDMG 54: 170) thinks the incongruity of number is the result of the 
adjustment to the formulaic nature of rayo arydh, tr. “mégen uns nicht die Kargen den 
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Reichtum tiberwinden,” with arya nom. pl. of ar7- -- in other words a different masc. pl. 
subj. with sg. verb. Thieme (Fremdling, 56-57) makes appropriately short work of both 
of these proposals, but I find his own solution puzzling: “M6ge nicht tiberholen unsere 
Reichtiimer [der] des Fremdlings.” Since he adamantly rejects the masc. pl. + sg. verb 
interpr., all I can figure is that he’s generating a singular *rayih to serve as subject 
(represented by his bracketed [der]), but there is no support for this and it seems an 
artifice of convenience. No doubt mine does, too: like Thieme I take r@yahas acc. pl., as 
it sometimes is (though rayézh would be expected), and for sg. subj. I supply is- 
‘refreshment’ from the previous pada. I also interpr. the verb ¢aritnot as hostile 
‘overcome’ but as a plain verb of motion ‘cross over to’; cf. usages like d4tarisma tamasah 
param asya“we have crossed over to the far shore of this darkness” (1.92.6 = 1.183-84.6, 
VII.73.1). The point is that the refreshment we’ve begged Indra for should not fall into 
enemy hands. 

As discussed esp. ad IV.48.1 and VI.14.3, 20.1, I take the phrase rayo aryah 
“riches of the stranger” as referring to manpower. 


V1.47.10: For the simile in b, see VI.3.5. 
VI.47.11: VAvais the signature word here. 


VI.47.11—13: The first pada of 12 recasts that of 11: with sutrama matching trataram and 
s'vavam avobhih matching avitaéram, 13a then repeats sutrama s"vavan. The connections 
between 12-13 and neighboring vss. in this hymn make it less likely (at least to me) that 
they are direct evidence of the Sautramani ritual here, instead of being pressed into 
service of that ritual later. See publ. intro. 


V1.47.12: In addition to the repetition just described, 12b sumrliko bhavatu is a variant of 
10a mrlé, and 4bhayam krnotu reminds us of 8ab dnu nesi ... abhayam. 


VI.47.14: The long vowel of uri/is puzzling. Since it appears in the simile urd né radhah, 
it should be neut. sg. uri, and acdg. to Gr and AiG III.145 (with reff.) it is, with metrical 
lengthening. By contrast, Lub identifies it as a nom. pl. Since the frame corresponding to 
this simile is neut. pl. s¢vanani purtini, | also prefer neut. pl.; it may show attraction to the 
number of the frame: “the many pressings are broad like your bounty.” 

As Ge (n. 14d) cleverly points out, the waters, cows, and drops are the three 
ingredients of soma. 


V1.47.15—18: As noted in the publ. intro., this section, which concerns Indra’s fickle 
attentions to various clients in turn, is marked grammatically by amreditas and intensives 
(i.e., iterative/frequentatives), expressing the constantly shifting nature of the actions and 
their objects. See the publ. intro. for the continuity of content I see in this section. 


V1.47.15: Ge renders d exactly opposite to the publ. tr.: “so macht er den Vorderen zum 
Hintermann” (fld. by Klein, “amreditas”: “he makes the one at the fore into one who lags 
behind”). But the simile in c is about walking one step at a time (“putting his two feet 
down one after the other”), and unless Indra is walking backwards my interpr. must be 
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correct. It’s true that purvam ‘in front’ precedes 4param ‘behind’ in the text, but word 
order is scarcely a reliable guide in the RV, esp. since in nominal sentences we often get 
PREDICATE SUBJECT order. (Furthermore, there’s a sort of iconic ordering of the two 
adjectives, with pirva- first, which can be independent of the larger sense.) 


VI.47.16: In d visah ... manusyan do not match in gender. Old suggests that the latter 
might be gen. pl., and Ge’s tr. as such: “die Stamme der Menschen.” I see no reason not 
to take it as the acc. pl. it appears to be, as a parallel obj. to visah, not a modifier. 


V1.47.17: The purva+/4para- binary returns from 15, but here I think it not only refers to 
those ahead and behind positionally (as there), but also has a temporal sense (not 
represented in the publ. tr.): his previous allies in pada a he dumps in favor of newer ones 
in b. 

The hapax 4nanubhatin is not entirely clear, but two things must be kept in mind: 
1) it’s a fem. pl., presumably acc.; 2) its sense must be derived from dau Vv bha, which 
generally means ‘come close to, give way to’. Because of 1), it should modify sarédah 
‘autumns’, a fem. cons. stem (so Ge). But Ge’s rendering “dass sie an ihm nicht 
wahrgenommen werden” seems distant in sense from the verbal lexeme; Old’s “(alles) 
Sichnichtanschliessen ...” seems closer. I take the cmpd as a bahuvrihi meaning ‘having 
no intimacy’ and interpr. it as proleptic in an expression of purpose: Indra shakes off the 
years so that they do not come close/attach themselves to him. (Ge’s “dass sie ... nicht 
... has the same proleptic purpose interpr.) The point is that one can’t get old if one 
keeps the years at a distance; my “close in” is meant to capture the slangy tone of the 
passage (see also “double-cross” in b). 


VI.47.18: This vs. concerns Indra’s shape-shifting propensity, enabled by his maya-. It is 
a slightly more complex formulation of III.53.8 rupdém-ripam maghava bobhaviti, mayah 
kArnvands tanvam pari svam “Form after form the bounteous one assumes, wrapping his 
own body in tricks.” Although pratiripo babhiva should lit. mean “he has become one 
having a form corresponding ...,” this seemed awkward. 

Ge thinks the form in b is Indra’s true form, to be recognized behind the various 
disguises in pada a; by contrast, I think each form Indra assumes is meant for display and 
none of them is the “real” one. préti V caks is the lexeme used for the display of the girl at 
the svayamvara; see its use with Dawn in I.113.11 and 124.8. Each constituency is shown 
a different form—hence the amredita répém-ripam in a and the thousand horses in d, 
which presumably take each different form of Indra in a different direction. 


V1.47.19: This vs. makes a small ring with vs. 15, both containing ka + SUBJUNCTIVE. 
The fact that this vs. is in a different meter (Brhati, not Tristubh) from the whole hymn 
that precedes it may also signal the end of a section. As indicated in the publ. intro., I 
think this vs. is meant as reassurance: in contrast to the endlessly multiplying Indra of vs. 
18 (and the fickle Indra of the previous vss.), Tvastar has now taken control, yoking only 
a single team (for Indra’s journey, in my opinion) and exerting his dominion over forms, 
thus reining in Indra’s excess shape-shifting. Although the word rupd- does not appear in 
the vs., it can be easily supplied with bAdr/ on the basis of Tvastar’s well-known role as 
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shaper of forms (cf. Macd., Ved. Myth. 116, and passages like I.188.9, VIII.10.28, 
X.100.9, 184.1). 

The 2™ hemistich poses a rhetorical question about Indra (unnamed): why would 
Indra stick by the enemy when our sacrifice is so appealing? We are essentially urging 
him to switch sides again, and since he does so frequently, we have hope of succeeding. 

Assuming that péksa in sandhi represents péksah (so Pp), it belongs to a neut. s- 
stem found only here in the RV, but attested in AV and elsewhere. This requires us to 
allow an acc. with V 4s ‘sit’, rather than the usual loc. There is no warrant to emend the 
accent to *paksd and take it as a loc. to the -4-stem. 

Pada d constitutes a loc. abs., with the part. asina- used pregnantly for ‘sitting (a 
sattra)’. The introductory ufd is curious, since there is nothing it can conventionally 
conjoin. Klein (DGRV 45-56) classifies it with the unclassifiable residue of ut# forms, tr. 
it ‘especially’. The publ. tr. follows this tack. However, I think we can derive it from the 
standard uses of uté ‘and’. English has an idiom in which ‘and’ is used to add as an 
afterthought what the speaker considers the clinching, but somewhat off-topic, 
circumstantial argument -- as in a sequence like “why would he break up with her now-- 
and with her just graduated?” 


VI.47.20: The pres. part. saffin b is concessive, while saféin the same position in d is 
not. 


V1.47.21: My tr. differs conceptually and syntactically from Ge’s, also, to a lesser degree, 
from Schmidt’s (B+I 83). Ge thinks the obj. sadfsth ... krsnah ... jah refers to the nights 
(“die ... gleichen (Niachte), die schwarzen Kinder’) and that anyém ardham “the other 
side” is the goal to which Indra drove the nights. Acdg. to him, this is a different image of 
the singer’s “Not” -- the first narrowness, the second unbroken night. I find the supposed 
change of topic, from the tight place in which we found ourselves in vs. 20, unlikely; 
instead I consider this vs. a continuation of vs. 20, in which Indra drives away the enemy, 
as often described as black or dark, that implicitly hemmed us in, a view shared by 
Schmidt. However, the latter agrees with Ge in taking anyém ardham as a goal, “Taglich 
vertrieb er die gleichen schwarzen Kinder von ihrem Sitz an die andere (Welt-)Hialfte,” 
whereas I consider it a characterization of the enemy and so in apposition to sadfsih ... 
krsnah ... jah, the phrase into which it’s interleaved. The “other half” would be the 
alternately favored and disfavored sides in vss. 15—18, as well as the “side of the hostile” 
(dvisatah paksah) of 19c. 

HvN disassemble the sandhi across cd as vasnaydnta, but this dual must have a 
long final; so Pp. 

The part. vasnayanta is a hapax, but related to vasnd- ‘price’, vasnya- ‘to be sold, 
up for sale’. It modifies the two enemies of Indra, Varcin and Sambara, of whom we 
know little beyond Indra’s enmity towards them. The denom. vasna-yd- is therefore 
interpretable in a number of ways. Gr takes it as ‘feilschen’ (haggle), while Ge tr. 
“Losegeld fordern’ (demand ransom), calling the two enemies Raubritter (robber barons) 
in his intro. (p. 144). EWA posts both tr., though they do not seem at all equivalent to me. 
Schmidt returns to Gr’s feilschen. I add yet another possibility -- ‘mercenaries’ -- on the 
basis of a literal rendering of normal denom. semantics ‘seek X’, hence ‘seek a price’. 
But given the state of our ignorance about these two foes, no interpr. is secure (though I 
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very much doubt that the two were ‘haggling’ with Indra when he picked up his vajra). 
We should note that in the next vs. (22c), we accept “the goods belonging to Sambara” 
(sambaram vasu), which may refer to Sambara’s vasnd- in 21, though not in a way that 
disambiguates it. 

Gr takes udavraje as a PN, Ge as a place name. My tr. follows Schmidt’s interpr. 
(83-84) as a bahuvrihi ‘dessen Hiirde das Wasser ist’, as a description of a mountain 
surrounded (or semi-surrounded) by a body of water. 


V1.47.22: koSay- is a hapax; its difference, if any, from well-attested kdsa-, which also 
appears in the following vs., in the same number of ‘ten’, can’t be determined. 


V1.47.25: The verb abhy ayasta is problematic, at least in my view. It is supposed to be 
the 3™ sg. mid. root aor. to Vyaj ‘sacrifice’. The form is morphologically impeccable, but 
1) abh/is not found with V yaj anywhere else in the RV, or indeed in Vedic; 2) for V yaj 
“sacrifice to’ to take an acc. of humans, rather than the standard gods, is skirting 
blasphemy. In this passage it is said to mean ‘honor’, but it is hard to see how the 
ubiquitous root V yaj could be so bleached, nor why the addition of the preverb abhi 
would effect this change. The publ. tr. “has reached towards” reflects a different analysis. 
I suggest that it actually belongs to the root aor. of V(n)as ‘reach, attain’, which does 
appear fairly regularly with abhr A putative injunc. in this lexeme, *abh(Dy asta, could 
have produced a segmentation *ab/i-yasta, and in turn an augmented form ab// ayasta 
could have been generated to it. The sense of the passage might be similar to the current 
(annoying) English idiom “reach out to,” meaning “proactively contact in a positive 
way,” and refer to the Sarfijaya’s transfer of goods to the Bharadvaja poets. However, I 
recognize that it is generally preferable not to posit such a morphological 
misunderstanding and reformation, and also that my semantic substitution isn’t altogether 
compelling. MLW suggests an alternative etymology, connecting it to yésas- ‘glory’, etc. 
and taking it as a med. root formation meaning ‘made famous, ennobled, glorified’. Both 
the morphology and the root semantics would work, though I am somewhat skeptical that 
a middle formation of that sort would have transitive-factitive sense. 


V1.47.26—31: These vss. are repeated in the ASvamedha section of several early Vedic 
ritual texts, directly after the 1*' 14 vss. of the weapon hymn VI.75 (e.g., VS XXIX.52-57, 
TS IV.6.6. 


V1.47.26: Because of the AZ I have made ab the causal foundation for the beginning of c. 
If we are willing to allow A/to be some kind of unspecified emphatic, the clauses can be 
disjoined, with the first hemistich simply “you should become ...” 

As in the matching sequence ... prataranah suvirah in 1.91.19, ‘lifetime’ could be 
supplied as the implicit obj. of prataranah. 


V1.47.27: The awkward ‘strongness’ in English tr. is meant to represent the difference 
between Oyas- ‘strength’ in pada a, the standard nominal abstract to this root, and ojmén-, 
found only here in the RV, though attested in subsequent Vedic texts. 

Although the ref. to the chariot in vs. 26 is hardly transparent, in c/s vs. it has 
become a barely solvable riddle. In particular, “the strongness of the waters enclosed by 
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cows” (apam ojmanam pari gobhir avrtam) could not be interpr. without 26a, c: the 
“strongness of the waters” is presumably the tree ( vanas-pati- in 26a, 27b), or rather the 
wood of the tree -- so called because plants grow only when watered. “Enclosed by 
cows” recalls 26c “knotted together with cows’ (hide)” (gdbhih sémnaddhah), referring to 
the leather that binds the wooden parts. 


V1.47.28: Why the chariot is all the things it’s implicitly identified with in ab is not 
entirely clear: it is the mace of Indra presumably because it performs similar assaults, and 
the face of the Maruts presumably because its front is as glittery and fast-moving as they 
are. But the Mitra and Varuna identifications elude me. 


V1.47.31: Ge explains pada a persuasively as “Raub und Wiederraub der Kiihe,” with the 
‘yonder ones’ (amiih) those belonging to the enemy and the ones here (4mah) our own. 

I do not understand why cdrant/is accented. Ge takes it as implicitly subordinated 
(“Wenn ... sich sammeln’’), which would account for the accent, but there’s no other 
evidence for subordination. It could be ascribed to the vague principle that the verb is 
accented in a clause that provides the basis for the next clause, as Old suggests only to 
question (ZDMG 60: 725 n. 1 = KISch. p. 200). 


VI.48 Agni and Maruts 
Renou treats this hymn in EVP XV (142-46). 


V1.48.1: I take the two padas of the first hemistich as entirely parallel, with an instr. 
amredita followed by a dat. of benefit/purpose. Others (Ge, Re, Klein [Amreditas]) instead 
interpr. déksase as a infinitive or quasi-infinitive. 

The 2™ hemistich has disharmony of number between the expressed subject, pl. 
vayadm, and the 1“'sg. verb samsisam, a rare but not unheard-of phenomenon. Here we 
can link it to the A4mreditas that dominate the vs., esp. the doubled preverb pra-pra, in 
tmesis from the finite samsisam. Perhaps this serves as a sort of individuating feature: “I 
after I ...,” that is, “we.” This cannot be conveyed in Engl., though I admit that the publ. 
tr. “we — that is, I —” is itself barely English. 


V1.48.2: The first hemistich of this vs. is problematic. First, the acc. phrase aj6 népatam 
referring to Agni should be (and indeed must be) the obj. of dasema ‘we would ritually 
serve’, but this DIR.OBJ + VERB sequence is interrupted by a parenthetical nominal clause 
apparently referring to Agni in the nominative (sé ... aydm). Further, the make-up of the 
complex Ainaéyaém is much discussed. As it happens, I devoted a brief article to just this 
expression (“RV sé hinaydm (V1.48.2) with a Return Visit to nayam and nana,” Fs. H. H. 
Hock, 2013). There I suggest that the proper segmentation is *Af na aydm, with the 
particle AZ which has lost its accent in the confusion, the nom. sg. né to nar- ‘man’, a 
form otherwise not found independently until the Amarako§a, extracted from the old 
amredita na-na ‘man after man’, used adverbially to mean ‘every man for himself, on his 
own’, plus the near deictic aydm. Alternative views are discussed in the art. cit. 
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V1.48.3: The second hemistich has two alliterative etymological figures: c Socisa s6sucac 
chuce and d suditibhih sui didihi. The second is esp. nice, with su- ‘good’ as the first 
cmpd. member echoed by sv the independent particle. 


VI.48.4: Pada a juxtaposes two 2™ sg. forms of V yay, the indic. pres. yéjasi and the -si- 
impv. ydaksv, in separate clauses. This juxtaposition presumably accounts for the accent on 
Vajasi. 

In d the obj. must be vaya, extracted from vajota. Grammatically this should be a 
dual, but a dual is semantically unlikely (Old “Dual vaya ist gewiss nicht anzunehmen”). 
Best to take it as a pseudo-/nonce neut. pl. For the phrase cf. (as Ge does) 1.48.11 vajam 
Af vamsva, on this basis it is likely that v4jais obj. of both rasva and vamsva, although 
the position of uf# associates it esp. with rasva. 


V1.48.5: Because of the context, which contains other landscape features, I now think 
ddrayah here might be better tr. ‘mountains’, at least as an alternative. 

On piprati as ‘carry to term’, a specialization of ‘carry to the far shore’, see 
comm. ad I.156.3, also in a birth context. Most take it as belonging to ‘fill’ (Gr, Re), 
while Ge tr. ‘nahren’ and considers it a blend of the two roots V p(n. 5ab). Rather than 
assigning it to ‘fill’, I prefer to think that it participates in a word play with papraui ‘has 
filled’ in the next vs. (6a). 


VI.48.9: Although aya could be taken with the impv., the instr. of at- has a robust 
relationship with citrd- elsewhere (e.g. 1.172.1, II.17.8, 1V.23.2, VI.10.5, VI.26.5). 

vida in the Samhita text can represent either a lengthened form of the impv. vida 
or a subj. vidah (so Pp., also Gr, Lub). Both Ge and Re tr. as an impv. (as do I), which fits 
the imperatival tone of the hymn better than a subjunctive.; see esp. parallel codaya in b. 
Although neither Gr nor Lub gives other imperatives to this stem, most of the forms 
analyzed as vidah are better taken as imperatives like this one (e.g., 1.36.14, 71.7, 
VIl.61.7). 

The particle ti, which ordinarily takes standard 2" position, is out of place here. 
The same sequence, tucé tui nah, is also found in VIII.27.14, where it is also out of place. 
I have no explanation. 


V1.48.10: parsi ... parttbhih “deliver to the further shore with deliverers” both continues 
the ‘ford’ motif of the last vs. and picks up the same verb in 5b, where it has more 
restricted semantics. 

Padas b and c contain two different forms of V yu ‘keep away’: the negated adj. 
dprayutvan- lit. “not distant / absent, not inattentive’ and the impv. yuyodhi. 

Note the chiastic figure Aé/amsi daivya ... [4/devani hvaramsi ca. The inner terms, 
daivya ... 4adevani, are of course etymologically related, but, though both neut. pl. a- 
stems, have different endings; the outer terms, Aé/amsi ... hvaramsi are paired only by 
their initial 4- and their neut. pl. s-stem ending -amsz. The ca is of course misplaced: we 
would expect *ddevani ca hvaramsi. Klein (DGRV 1.53) says that 4devani hvaramsi “is 
treated as an indivisible unit, and ca is therefore displaced to third position,” but this is a 
description, not an explanation. I would suggest that the poet didn’t want to interrupt his 


49 


pretty chiasmus. (The placement of ca also enables an iambic finish to the pada, whereas 
the expected order would not, but I doubt if this is the major reason.) 


V1.48.11—13: On these three vss., see publ. intro. 
V1.48.11: On névyasa vacah # see comm. ad VIIL.39.2, 1.26.2. 


V1.48.12: The publ. tr. renders dhiiksata as if it were a subjunctive (“will milk out’; sim. 
Ge) to an s-aor., but the form must be an injunctive to a sa-aor., given the augmented 
forms é4dhuksata, etc., and the sec. ending -fa. Of course, the injunc. could be used 
modally, but a presential “who milks out” might be better. 


V1.48.13: With Ge I take dhuksata, identical save for the accent to dhiiksata in 12b, as a 
2™ pl. act. impv., not a 3™ sg. mid. injunc. In an. (13a) Ge allows the possibility of the 
latter analysis, which would produce the paradox that a cow is milking a cow. Re opts for 
this latter analysis -- the cow milking herself. Although I am always quick to see paradox 
in the RV, in this case I think the poet is playing with morphology instead, while bringing 
the final vs. of this 3-vs. sequence back to the 2™ pl. impvs. of vs. 11. 

Note the direct object in balanced coordination, NOUN ca ADJ / NOUN ca ADJ, with 
both ca-s properly positioned (unlike 10cd above) and with each bahuvrihi epithet having 
the shape visva-CoCasam. 


V1.48.14—-19: On these Pian vss., see publ. intro. 


V1.48.14: Despite the change in topic, srpra-bhojasam (a) responds to vis va-bhojasam, 
which ends the previous vs. (13c). 

The enclitic vahin Wackernagel’s position in pada a must wait for the verb stuse 
towards the end of d to find its syntactic niche. It refers, as usual, to the fellow priests on 
whose behalf the poet will praise the god. Ge’s “Diesen euren (Gott)” (sim. Re), 
attempting to find a function for it within the first pada, is unnecessary. 

This vs. contains four gods to whom Pusan is compared and four adjectives. It is 
therefore not surprising that both Ge and Re distribute one adjective per god. My tr. 
differs: it honors the pada boundary between c and d, which sequesters the two-adjective 
sequence mandram srprabhojasam in the pada with Aryaman, leaving Visnu shorn of any 
epithet. This decision wasn’t made only on the basis of the pada boundary (which would 
be weak evidence), but also because srpra-bhojas- ‘providing lush nourishment’ is an 
adjective more appropriate to the hospitable Aryaman than to Visnu. See Thieme, 
Fremdling 105, 143; M+A 83. By contrast, Visnu and Pusan are often mentioned next to 
each other, almost as if interchangeable (e.g. VI.17.11, VIII.54.5, with the pada-opening 
pusa visnuh) and without descriptors. 

The final infinitival adfse can be taken in a number of ways: Ge (fld. by Scar 221— 
22) rather whimsically as “um (ihm) einen Wink zu geben,” while Re instead gives “pour 
attirer-son-attention.” I do not think it can be separated from the two forms of 4 v dif 
(including vs.-final adiSe as here) in the nearby Pusan hymn VI.56.1. In that vs. I take the 
lexeme as meaning ‘designate (X as Y=epithet)’, and I think something similar is meant 
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here: by giving Pusan attributes and identifying him with various gods I’ ve uniquely 
identified him. 


V1.48.15: This vs. not only continues the identification of Pusan with other gods -- here 
the Maruts, characterized by three different descriptors -- but is syntactically dependent 
on the previous vs. and its verb stuse. It also contains the first mention of Pusan himself 
(pada b), at the end of the series of identifications. 

The three adjectives, tvesdém, tuvisvani, and anarvanam, must qualify both the 
Satdhah ‘troop’ of the Maruts, a neut. acc. s-stem, in the simile, and pusdénam, a masc. 
acc. -7-stem, in the frame. They seem to split the difference with regard to gender: 
tvesdm is of course ambiguous as to gender, but @visvaniis neut. and anarvanam masc. 
The latter is adjacent to masc. piisdénam and separated by the pada boundary from the 
neut. phrase, so it is not surprising that it would adopt a masc. form. Moreover, a proper 
neut. acc. to this stem would be *anarva, which almost fatally obscures the 2"! member of 
the bahuvrthi. The same substitution of masc. acc. anarvanam for expected neut. * anarva- 
is found with the very same neut. acc. referent sé#rdho marutam in 1.37.1; cf. comm. there. 
The expected neut. NA presumably underlies the them. adj. anarva-; see comm. ad 
I.185.3. Ge’s and Re’s strategy of taking anarvanam as only modifying Pusan (e.g., Ge 
“den unerreichten Pusan, der ...”) is thus both unnecessary and probably wrong, given its 
application (not in a simile) to the Marut troop in 1.37.1. 


VI.48.16: The little nominal clause agha aryo aratayah with its unremarkable sentiment 
(“evil are the hostilities of the stranger”) may have been a popular saying, as it’s found in 
the same form nearby in VI.59.8, an Indra-Agni hymn. It is not clear to me why Piisan 
would care or why the speaker seems to impart it as a secret. 


V1.48.17: This vs. seems to continue the poet’s direct speech to Pusan, and if it is meant 
to be a secret, it will remain so: as noted in the publ. intro. the vs. is close to 
unintelligible. My interpr. differs markedly from those of others (or rather, from that of 
others: Re and Klein [DGRV I.289] basically follow Ge; Old, however, differs from them 
in cd, suggesting several other alternatives, none of which he stands behind). 

The first pada is deceptively straightforward, at least syntactically. It is a 
prohibition against uprooting a particular kind of tree. The tree name, however, is a 
hapax, with un-Arya phonology (kakambira- with plain 5), and why this tree should be 
left in the ground is unsaid. As for the word, it’s possible that it’s a partial scrambling of 
Pisan’s epithet karambhada- ‘gruel-eater’ (V1.56.1), but even if so, it doesn’t get us 
anywhere. 

The next pada shows some word-order disturbances that cause me to interpret it 
differently from the standard and in fact to make a small emendation to the text. The text 
as transmitted reads dsastir vi hf ninasah, with, apparently, a preverb in tmesis in 2™ 
position (v#) and the particle A/in 3" position. Both of these would be quite unusual, 
though it must be admitted that in this kind of informal speech we might expect 
deviations from normal order. The A/also suggests that the pada offers the causal grounds 
for either the preceding clause or the following one. Ge and Re choose the former option, 
but I don’t see how pada a follows from pada b as rendered by them, at least given our 
ignorance of the significance of the Kakambira tree. To address the word-order problems 
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I suggest that instead of vi hfwe read * vihi, the 2™ sg. impv. to V vi ‘pursue’. (An asterisk 
should be inserted in the publ. tr. before ‘pursue’.) Although this impv. is more often vihf 
with long root vowel (as in nearby VI.50.2), there are several exx. with short root vowel 
(e.g., I[.21.5, where the short vowel is metrically favored and perhaps guaranteed). 
Given the obscurity of this vs., it would not be surprising if the puzzled redactors split the 
syllables and endowed v/with an accent as if it were a preverb. If my reading is accepted, 
we have either a sort of serial verb construction: “come on (and) destroy,” or simply a 
chronological series: “pursue and destroy.” The latter is reflected in the publ. tr. By my 
interpr. the redupl. aor. ninasah is accented because it starts a new clause. Unfortunately I 
cannot explain why we have a redupl. aor. injunc. rather than a caus. impv. (*nasdya) 
following the first impv. 

My interpr. of the 2" hemistich diverges from the standard even more, taking 
Klein’s tr. (DGRV 1.289) to stand also for Ge’s and Re’s: “And may the sun not (shine) 
for even a day for the one who grasps the neck of the bird.” We all agree that moté stands 
for ma + uté, with uté conjoining the two prohibitive particles in a and c. Beyond this, 
anyone confronting this hemistich must deal with several textual problems: 1) the meter 
of c is disturbed; in fact Old calls it “hoffnungslos”; 2) it is difficult to decide what 
underlies the transmitted sequence dha evd; the Pp. takes aha as dhar, but, needless to say, 
this sandhi would be unusual; 3) eva with long final is almost always pada- or clause- 
initial, as opposed to generally 2""-position eva (see Lub s.vv.). In fact, in Minkowski’s 
detailed treatment of the two forms (JAOS 115.3 [1995]: 388-400) this particular passage 
is “the only one possible counterexample” (p. 391) to this rule of placement. (With Old, 
Minkowski floats the possibility that two syllables are missing after 4ha, producing an 8- 
syll. pada, with eva cand then pada-initial in a 12-syl. one. Since it is impossible to know 
what those missing 2 syllables might have been and since, all things being equal, we’d 
prefer a Satobrhati vs. [see publ. intro.], which would have 12 8, not 8 12, as its 2™ half, I 
will deal with the text we have.) In addition to these formal problems, there are a few 
crucial lexical ambiguities: 1) sirah can be nom. sg. of the thematic stem séra- or 
gen./abl. sg. of the athem. stem svar-; 2) as noted above, the underlying form of dha is 
unclear: does it belong somehow to the ‘day’ word (dhar, 4han-) or is it the asserverative 
particle aha? 3) véh, which should be read as a disyllable, can be a case forms of the 
‘bird’ word (vé), either nom. or gen./abl. sg., or a verb form to V v7 ‘pursue’. The 
standard interpr. presented above chooses the first of each of those lexical alternatives; in 
all instances I choose the 2"¢. 

The standard tr., with ‘sun’ as subject, supplies ‘shine’ as the verb; no justification 
is given by anyone who so interprets it (as far as I’ve been able to find). My interpr. 
attempts to find some clues in context. There are a few; whether they are false trails or 
not I cannot be certain. The first is the verb of pada a, which is presented as parallel to 
pada c by the md ... mOté construction. The verb is uid V vrh ‘tear up’. Various forms of 
V vrh are found in the often puzzling “wheel of the sun” myth, describing the ripping off 
of this wheel. Cf. 1130.9 stiras cakram pra vrhat ...;1.174.5 pra sttras cakram vrhatad 
abhike [=IV.16.2]; V.29.10 pranydc cakrém avrhah siryasya. In two of these three 
passages the gen. sg. of ‘sun’ is sdirah. Although this is slender evidence, it is, at least, 
evidence (as opposed to the random fantasy of the standard tr.), and I therefore borrow 
the verb V vrh from pada a and supply ‘wheel’ as its obj., with a dependent gen. sédrah. 
This is supported by a nearby passage in a Pusan hymn, VI.56.3 utédéh parusé gavi, siiras 
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cakram hiranyadyam / ny airayad rathitamah “And yonder golden wheel of the Sun he set 
down in the “gray cow’ -- he the best charioteer.” (This is the same hymn that contains 
the form adise disc. above ad vs. 14.) It is not at all clear what story that passage is 
telling, but we can see that Piisan, who is our addressee here, changes the placement of a 
detached “wheel of the sun,” with the sun-genitive sdrah as here. The detachment might 
result from tearing the wheel off the chariot of the sun. This chain of reasoning accounts 
for my tr. of the first part of pada c: “And certainly don’t (tear off the wheel) of the sun.” 
I am taking 4haas the particle, not a form of ‘day’ (though ‘day’ could be worked into 
that tr.). Of course this interpr. does not solve the sandhi problem: we should expect 
éhaiva. But if a new clause begins with eva, as I think it does, the unusual sandhi break 
would be more understandable. 

Starting a new clause solves the problem of non-initial eva noted above. But what 
is the content of the clause? Like the standard tr., I take adédhate as a dat. sg. pres. act. 
participle, with grivah ‘necks’ as object. However, I do not think this refers to the neck(s) 
of a/the bird. Instead, as noted above, I take véhas a verb form to V v& given my 
emendation in pada b to * vihé, véh to the same root would follow naturally (or as 
naturally as we’re going to get in this vs.). Given its disyllabic reading, I take it as 
standing for * vayas, the 2"! sg. subjunctive to the root present. I’m assuming that Piisan 
wants to give chase to (or at least follow) whoever does whatever he’s doing to the necks, 
and if he (Piisan) tears off the wheel of the sun, he won’t be able to. As for grivah V dha, I 
conjecture that this describes one action in the harnessing of horses to the chariot. Note 
V dha in VII.34.4 4 dharsi asmai dédhatasvan “Put the horses to the chariot poles for 
him,” and recall that the horse Dadhikra is “bound at the neck” (grivayam baddhah) in 
IV.40.4. But the “place necks” phrase is open to multiple possibilities, none of which 
imposes itself. 

There are a couple of grammatical loose ends in this extremely loosely 
constructed interpr.: 1) dative complements are rare to V vi, 2) véh is accented, though 
there’s no obvious trigger for the accent. It may be that it borrowed the accent from my 
putative * vzh¢, or that the implied causal dependency of the eva clause (thus my “for thus 
never ...”) induced it. Or that the redactors had no idea what this meant (a mental 
confusion we share) and took it as a form of ‘bird’. 

To lay out my reasoning in detail is, I realize, not necessarily to convince -- but at 
least there 7s reasoning every step of the way. I challenge other interpr. to provide the 
same! 


VI.48.18: Ge and Re take the comparison to be between the partnership and the leather 
bag (e.g., Ge “Deine ... Freundschaft soll sein wie der ... Schlauch”), but the partnership 
is in the nom. (sakhyaém) and the bag is in the gen. (dfteh), as is Piisan (e). Given the 
deep uncertainty of this part of the hymn, grammar is all we have to hold onto, and 
grammar tells us that it is Pusan who is compared to the bag. For the partnership with 
Pusan, see I.138.4fg. 


VI.48.21: Ge and Re take the rel. cl. of ab as unconnected with the rest of the vs. But 

surely the yasya refers to Indra, as is made clear by the ‘Vrtra-smashing’ references in de. 
The adj. vrtrahdm, twice modifying neut. sdévah (d, e), is attributed to a hapax 

thematic stem vrtra-hd- by Gr (see also Re’s comm.), beside the very well-attested root 


53 


noun cmpd. vrtra-hén-. Although this analysis must be synchronically correct, I wonder if 
the form here has not been re-marked from the expected neut. to the root noun, which 
should probably be * vrtra-hd— though see AiG III.239, acdg. to which -Ad@ can also serve 
for the neut. (see comm. ac X.170.3). However, MLW suggests that the neut. could have 
been simply the sten form * vrtrahdn, which could be misheard as vrtrahdm. See also disc. 
of satra-ham ad V.35.4 and also of anarvdm ad 1.185.3. The re-marking must already 
have happened and the thematic stem extracted before the composition of this passage, 
since the -am ending makes position in the cadence. 


V1.48.22: The first half of this vs. is straightforward: both Heaven and Earth were born 
only once. The same “only once” (sak) appears in pada c as well, but with the mention 
of Prsni things get complicated, esp. when pada d is taken into account. The hemistich 
reads prsnya dugdhdm sakit payas, tad anyo nanu jayate. Pada c is unproblematically 
“only once was the milk of Prsni milked.” Ge takes the milk here to be, symbolically, the 
Maruts; the point of the pada is that Prsni “ward nur einmal Mutter.” (In this I think he is 
correct.) His dis “Nach dem wird kein anderer geboren” (sim. Re “(nul) autre ne nait a la 
suite de (tout) cela”), both with an indefinite reading of anydh as ‘(no) other’; the publ. tr. 
also has an indefinite reading, but limited to the Maruts -- that is, the Maruts were born 
all at once and no other Maruts followed: “Another (of the Maruts) is not born after this.” 
But all of these interpr., however easily they go down, should be wrong. As I have 
demonstrated at length (“Vedic anyd- ’another, the other’: syntactic disambiguation,” Fs. 
Beekes, 1997, pp. 11-18), indefinite and definite readings of anyd- are distinguished 
positionally: 2 position anyd-, as here, is definite. (For a clear ex. see in the next hymn 
V1.49.3b with an anya- ... anya- “the one ... the other” construction.) Our pada d should 
mean “the other is not born after this.” This passage needs to be considered in 
conjunction with VI.66.1 mértesv anyad dohase pipaya, sakfc chukraém dudhe pfsnir 
iidhah, whose 2" pada is very close to our pada c. VI.66.1 has an implicit anya- ... anya- 
construction: the anydd in the 1* pada refers to Prsni’s udder and is contrasted with the 
iidhah in the 2" pada, which invites a reading with a second *anyéd. The publ. tr. renders 
this “while the one stays swollen to give milk to mortals, only once did Prsni milk the 
gleaming (milk/semen) from (the other) udder.” 

VI.66.1 is only limited help, however. Although its 2" pada is, as just noted, 
semantically and formulaically very comparable to our first, and its first pada contains a 
form of anyd- as our 2" one does, there are several important discrepancies: the anyd- in 
VI.66.1 is neut. and therefore pairs easily with the ddhah of the following pada, but our 
passage contains a masc. anydh which cannot be directly referred to the (neut.) milked 
pdayah of the preceding passage nor to Prsni’s (neut.) udder, which must be lurking in the 
passage too. Moreover, though the sakrt padas of our vs. (abc) refer to a discrete event in 
the past, the verb of d, the anya pada, is present (4nu jayate). 

I can see two ways of handling this problematic pada, an easy one and a hard one. 
In the easy one I ignore my own rule about anyd- placement and take anydh as indefinite, 
with a tr. similar to Ge/Re: “no other is born following this” / “another is not born 
following this.” The publ. tr. “Another (of the Maruts) is not born after this” was adapted 
from von Bradke (Fs. Roth 118) and was an attempt to limit the scope of indefinite 
‘other’ to “other Maruts” and therefore wring a semi-definite sense out of it. But that’s a 
cop-out: it’s still indefinite, and the more general rendering of Ge/Re may be more 
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satisfactory if we are going the indefinite route. 

Although this is the easier alternative, I am not at all sure it’s the wrong one -- 
though I’m reluctant to toss out the anya- rule without a struggle. The harder way makes 
reference to yet another desperate Prsni udder passage, this one I.34.2: rudr6é yad vo 
matutah ..., visajani prsnyah sukra idhani “when Rudra was begotten for you as the 
blazing bullish (semen = rain?) in the udder of Prsni, o Maruts.” For the difficulties of 
this passage and my interpr. of it, see comm. ad loc. The passage refers, in my view, to 
the birth (or a birth) of the Maruts’ father Rudra, which “birth” then led to the birth of the 
Maruts. Acdg. to this passage, Rudra took shape (“was born”) as “bullish semen” in 
Prsni’s udder. As I say in my comm. ad loc., “It is this semen that combines with Prsni to 
produce the Maruts; it can also, in naturalistic terms, be the rain in the thunderclouds that 
are Prsni’s udder. This gender mingling and loss of distinction between the Maruts’ bull- 
father (=Rudra) and their mother Prsni in the udder are also found, in somewhat different 
fashion, in IV.3.10d visa sukrém duduhe prsnir tdhah ‘the bull as Prsni milked gleaming 
(milk/semen) from his (/her) udder’ and in VI.66.1d sakfc chukrém duduhe prsnir tdhah 
‘only once did Prsni milk the gleaming (milk/semen) from the udder.’” 

I now think it possible (though only that) that the masc. anyd- of our passage 
refers to Rudra (and/or his semen); in that case the referent is definite (as my rule 
requires), and the pada means “The other [=Rudra] is not born after this,” in other words, 
the normal order of nature prevails: the father/semen was born in Prsni’s udder before the 
sons, the Maruts, who resulted from the mingling of those essences and who were 
“milked out” of that udder -- a bit of an anticlimax, to be sure: we wouldn’t in fact expect 
Rudra’s birth to follow his sons’. I am not sure that this is the correct way to interpret the 
passage, but it does conform to the known syntactic rules and also has suggestive 
connections with other troubling passages involving the same features: Rudra, his semen, 
Prsni, her udder, her milk, and the Maruts. 


VI.49 All Gods 
The verb ‘quicken, enliven’ (Vjinv) appears at widely scattered intervals in this 
hymn (6b jinvatam, 11c jinvatha, 14d jinvatu), but enough to count as a leitmotif. 


VI1.49.1: Although non-formulaic groupings of gods are frequently encountered in All 
God hymns, the trio véruno mitro agnifis perhaps a little strange, since we expect this 
trio’s third member to be instead Aryaman. And indeed that sequence is quite common: 
there is a much-repeated dimeter pada véruno mitro aryama (1.26.4, etc.; see repetitions 
listed in Lub), and the same sequence is regularly found at the end of a Jagati pada 
(1.40.5, V.46.5, VII.66.11, 12, etc.). I wonder if agnif is some sort of makeshift substitute 
for aryamda in a Tristubh cadence where aryamé wouldn’t fit (cf. the same sequence in the 
acc. in the next hymn, VI.50.1, and it is found elsewhere in both nom. and acc., incl. the 
repeated pada VI.51.10). After all, Agni is compatible with pretty much any Vedic god 
and could be slotted in when the more specialized divinity was metrically inconvenient. 


V1.49.2: The fuller expression in X.3.7 divasprthivyor aratir yuvatyoh “the spoked wheel 
of Heaven and Earth, the youthful ones” makes the identity of “the two youthful ones” 
clear. 
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Ge and Re take ydajadhyai as a predicated infinitive with unexpressed subject “TI” 
(without comment), with Agni the obj.: “... Agni ... will ich verehren”’; “je veux lui 
sacrifier.” I instead supply “(I invoke)” (parallel to stusé ‘I will praise’ in 1a) to govern 
agnim, who is then the subject of the inf. Although this involves supplying material, 
elsewhere in Agni contexts this infinitive is generally used of him, as subject, in his 
priestly role. Cf., e.g., II.1.1 ... ma... véhnim cakartha vidathe yajadhyai “you have 
made me your draught-horse, to offer the sacrifice at the ritual distribution.” And in this 
hymn see VI.49.9 hota yaksat ... agnih “the Hotar Agni will sacrifice,” with Agni as 
agent-subject of the active verb. 


VI.49.3: My tr. of siro anya “the other is the sun’s” follows Old, who adopted it from 
Ludwig. Ge (/Re) supply an instr. rasmibhih ‘with the rays’, parallel to strbhih, on which 
surah depends. This seems unnec. Re’s claim that the accent on pipisé “déconseille 
V’interpretation de siirah donnée par Old.” does not convince: although by the Old reading 
the boundary of two explicitly contrastive clauses, which would, I think, be sufficient to 
induce accent. 


V1.49.5: Note the tricky word positioning, with pada-final yah picking up pada-init. s@, in 
a nominal rel. cl. continued in the next pada. It may be that in a structurally simple hymn 
like this the poet seeks to vary the ways he introduces the listed divinities and their 
attributes and to jazz up the syntax. 


V1.49.6: If my comment immed. above is correct, this vs. is a fine example of it. To begin 
with the surface, the first hemistich has a dual voc. (paérjanyavata) and a dual impv. 
(jinvatam). So far all is well. But the 2" hemistich has a plural voc. (sétyasrutah 
kavayah), whose referents are not identified, and a singular voc. (ja@gata sthatar), whose 
referent is not identified, flanking a rel. prn. in the gen. and an instr. pl. (vasya girbhin), 
with the rest of the vs., following the singular voc., containing an apparent main cl. verb 
in the 2" pl. (4 Armmudhvam [so Pp.]). The simplest thing to do is to disjoin the two half- 
verses, keeping the dual and plural parts separate. But that leaves us with an incomplete 
rel. cl. that has nothing to do. The problems are discussed at length by Old, though he 
does not come to a firm determination. 

Both Ge and Re take the first hemistich as independent, as do Old and Scar (556). 
By contrast, I consider it the main cl. on which cd is dependent. Since my interpr. of ab 
resembles theirs almost to the end, however, we are in happy agreement so far. For the 
connection of Parjanya and Vata with the puirisani ... 4pyani “watery outpourings,” cf. 
X.65.9 parjanyavata vrsabha purisina. The only question is whether prthivyah in our 
passage depends on vrsabhd or the watery outpourings: its accent (as opposed to 
unaccented voc. vrsabha) speaks (weakly: see Old comm.) for the latter, the pada break 
for the former, and the consensus is for the former. I’m not at all sure it matters. 

In my interpr. of ab as the main cl. to cd, I supply a beneficial dat. “for him,” 
referring to the human poet, to serve as main cl. referent for the rel. yasya in c. As just 
noted, the standard interpr. take ab as an independent cl., and therefore must account for 
the rel. prn. yésya in a different way. Before tackling that, let us first determine who the 
vocc. in cd refer to. 
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The pl. voc. phrase sétyasrutah kavayah beginning pada c: by almost universal 
agreement, beg. with Say., this refers to the Maruts, on the basis of the pada-spanning 
voc. phrase saétyasrutah kdvayah yuvanah used of the Maruts in V.57.8, the only other 
occurrences of satya-srut-. (It is worth remarking here that, though in both V.57.8 and 
here the pada opens with the first two vocc., in V.57.8 kdvayah is accented, whereas here 
it is not. I have no explan.) The identification with the Maruts seems reasonable, though 
of course nothing about the phrase uniquely identifies the Maruts. However, note that in 
vs. 11 below they are addressed as yuvanah kavayah, with two of the terms found in 
V.57.8. 

As for jagata sthatar in d, most tr. leave the referent unidentified (e.g., Ge n. 6cd 
“Wer der j4gatah sthatar sein soll, ist nicht deutlich.”). Since the agent noun sthatar- in 
the sg. is otherwise used only of Indra, he seems a likely referent, esp. because he is also 
regularly associated with the Maruts. The added wrinkle is that there must be a pun here 
as well: the stem sthatdr- (so accented) ‘the still’, always in the form sthatih, is the 
regular formulaic partner of jégat- ‘the moving’; cf., e.g., in the next hymn, VI.50.7 
visvasya sthatur jagatah. The poet’s urge to make this play on words may have 
contributed both to the contorted syntax and the unclarity of reference we’re trying to 
untangle. 

The two referents of the vocative phrases, the Maruts and (if I’m right) Indra, are 
the joint 2" pl. subjects of the verb in d. On this, I think, we are all agreed. But all 
standard interpr. follow the Pp. in taking 4 Ammudhvamas an unaccented, and therefore 
main clause, verb. (See, explicitly, Old “... ist offenbar Imperativ und hat 
Hauptsatzakzent.”) Under this interpr., something else has to be done with the yasya 
gitbhih of c. Most people supply material like mad: Ge adds a “towards him” in his main 
cl. and “you take pleasure” as verb in the rel. cl.: “machet alles was lebt, (dem) geneigt, 
an dessen Loblied (ihr Freude habt)” -- in other words, he manufactures most of the 
relative cl.; Scar similar, though he gives a wide choice of ways to fill out the rel. cl., thus 
demonstrating exactly how untethered this interpr. is: “durch dessen Lieder {ihr das 
konnt/ihr so heiss/ihr gepriesen werdet} (?).” Re, by contrast, eliminates the rel. cl. by 
folding it into a voc.: “(toi) par les paroles de qui (les chose se réalisent)” -- though it still 
requires extensive material to fill it out, again based on nothing. 

My solution is to take 4 Armudhvamas the verb of the rel. cl.: the Samhita text of 
course reads 4krmudhvam, it is only the Pp. that inserts a notional word space after 2. If 
we instead interpr. the sequence as an augmented imperfect, with accent on the augment, 
that is, 2+ akrnudhvam (which does not require emendation), we do not have to fill out 
the rel. cl., because it already has an accented verb and that verb has an object: “you 
made the moving world your own.” This expression, 4 V Ar (middle) + INSTR. has close 
parallels, one containing girbhif as here: cf. 1.77.2 tém a némobhir a krnudhvam / X.6.5 
agnim girbhir namobhir 4 krnudhvam. \n both those passages I tr. “attract here with 
reverence (and hymns).” The difference in interpr. may be ascribed to the fact that in our 
passage here, the gods are subj. and the hymns come from the human poet, whereas in the 
two passages just cited mortals are also the subj. However, I may want to rethink both of 
those passages, to “make him [/Agni] your own.” Since in both passages Agni is the 
object, he does not have to be attracted here, since as the ritual fire he already is here. 

Thus, by my interpr. all of cd is a rel. cl., dependent on a “for him” or the like to 
be supplied in the main cl. of ab. Note that both Ge. (“dem”’) and Scar. (“fiir ihn”) must 
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supply the same beneficial dative, but they do so with the supposed main cl. verb 4 
kArnudhvam in d. Although my interpr. produces an awk English tr., it accounts for the 
Sanskrit considerably better than the alternatives. What it means for the gods to “make 
the moving world their own” I’m not sure -- but perhaps the usual RVic notion that 
human praises strengthen the gods for their heroic deeds and, perhaps in this case, that 
these praises bring the gods and their human worshipers (part of the “moving world”) 
into a closer relationship. 


V1.49.7: After the syntactic pyrotechnics of the previous vs., this one comes as a relief. 
Because of the subjunctive yamsat ending the vs., I assume a modal value also for dhat 
ending the first hemistich, as do Ge and Re. 


V1.49.8: With most (Gr, Ge, Re), the publ. tr. takes the hapax péripati- as ultimately 
derived from V pa ‘protect’, not péti- ‘lord’. However, this analysis has grave formal 
problems not solved by Re’s cavalier “hapax tiré de pa- ... mais influencé, pour la forme, 
par patr’: it would be quite difficult to get a short-vowel root syllable pa from V pa by 
any normal derivational process. I now think that it 7s a cmpd. of -pét-, even though 
Wackernagel’s ‘ringsum Herr’ (AiG II.1.260) reflecting this analysis is not terribly 
satisfactory. My change of heart was occasioned by considering the first verse in the first 
hymn of the Pisan cycle that begins soon after this hymn, VI.53.1, whose first pada ends 
pathas pate “o \ord of the path.” I would now tr. our passage, “the complete lord of every 
path.” It might be worth noting that VI.53.1 also enlists Pisan’s help with our dhi- 
‘visionary thought’, as here. 

Most take vacasyd as instr. sg. to the -4 stem vacasya- ‘eloquence’, requiring a 
verb to be supplied (e.g., Ge “(preise ich)”). I instead interpr. it as 1*' sg. act. to the 
denom. vacasya- (not otherwise found accented). There are two problems with my 
analysis: 1) the other two forms of the verb vacasya- are medial; 2) vacasyd is accented, 
though supposedly a main-cl. verb. The first is not too difficult: verbs of 
proclaiming/praising can be labile with regard to voice. The second is more problematic 
and might require me to follow the standard view, tr. “(I praise, vel sim.) with my 
eloquence.” But see disc. of vardhéyain 10b, where I suggest that our vacasyda here is 
indeed a verb and has borrowed its verbal accent from vardhdya. 

The phrase kamena krtah is used of Pisan also in nearby VI.58.3-4. 


VI.49.10: The form vardhéya can be either 2"! sg. impv. (Gr, Ge) or 1‘ sg. subjunctive 
(Re). I opt for the latter, partly because there seem to be no other unambiguous impvs. 
addressed to priests/mortals in this hymn; the priestly/poetic function is represented by 1* 
sg. (e.g., stusé 1a) and 1“ pl. (e.g., Auvema pada d this vs.) verbs. It is also accented 
despite pada-medial position, presumably because it lies in the center of a balanced 
construction: rudrém diva ... rudrém aktau “Rudra by day ... Rudra by night.” Given this 
accented, non-initial, 1*' sg. subj., I wonder if vacasyd in 8a is in fact also a verb (as in my 
first analysis, represented in the publ. tr.) and has borrowed its accent from vardhdya. 
Despite Ge’ and Re’s comments, considering ‘separately’ (‘allein’, ‘a part’) for 
fdhak only to reject it, this must be the correct tr. In his n. 10d Ge cites II.33.4, where we 
hope not to anger Rudra by invoking him with an invocation shared with another god or 
gods. See comm. ad loc. The fact that Rudra’s sons are addressed in the next vs. (11), as 
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well as namelessly in 6cd (see above), might make the need for a separate invocation of 
Rudra all the more acute. 


VI.49.11: The interpr. of varasya- as somehow a deriv. of vara- ‘wish’, found, e.g., in Gr, 
Ge, and AiG II.2.244, is contextually understandable: Ge’s “Kommet ... zum Bittgesuch 
des Saéngers” makes more immediate sense than my “come hither in response to the 
singer’s longing for space,” with “in response to” smuggled in to make the sentence 
somewhat more parsable. But there is no véras- to V vf ‘wish, choose’, whereas varas- 
means “wide space’, something that RVic poets often express a desire for. Re hesitates 
(his word), but opts for ‘desire for space’ and adduces the quite apposite I.181.9 
varivasya grnanah “singing (to you) with a desire for space,” comparable to our grnato 
varasya. 

The causal relationship between c and ab, suggested by A/(c), is not 
straightforward. But in its only other occurrence (I[V.51.3), acitrd- refers to a place, one 
without brightness, therefore by implication sterile and lifeless. Thus the desire for 
(positive) space expressed in b is contrasted with (negative) space that the Maruts can, 
nonetheless, bring to life. 

I don’t understand the point of d. 


V1.49.12: This vs. contains two exx. of case disharmony between simile and frame, one 
each in ab and cd. 

Though Gr takes 4@as a 2"! sg. impv., both Ge and Re interpr. it as a 1° sg. 
subjunctive, as do I. This would bring the count to three in this hymn, by my interpr. (8a, 
10b, 12b). 

This verb takes a straightforward acc. obj. yiitha ‘herds’ in the simile, as well as 
an adverbial acc. goal 4stam ‘home’. But in the frame it lacks an overt obj.: I supply 
‘praise’, Ge ‘Lied’, Re ‘mon hymne’. And the goal is the personal dative of the divinity 
( viraya, etc.). 

The mismatch between simile and frame is greater in cd, and once again the 
simile is the more straighforwardly expressed. The poet exploits the syntactic ambiguity 
of intrans./trans. -dya- formations, in the form here of the redupl. aor. pisprsati V sprs 
‘touch’, meaning both ‘make X [acc.] touch Y [acc./loc.]’ and, notionally passive, ‘make 
Y [acc.] touched by X [instr.]’. The simile uses the latter construction: “cause the 
firmament (acc. nékam= Y) to be touched by stars (instr. st7bhih =X). In the frame the X 
is the “inspired words” (vipaf, acc. pl.) and the Y is the body (¢anvi, in the loc., an 
alternative case to the acc. in this construction). Both words and body are limited by 
genitives, referring to the poet ( vacandsya ‘of the speaker’) and the god (srutdsya ‘of the 
famed one’). For further disc. of the passage and of the phenomenon in general see my 
“Case Disharmony.” 

Our poet further muddies the waters by reversing the more common relationship 
between forms of V vip and V vac. The stem vacand- ‘speaking, speaker’, referring to a 
person, is attested only 3x in the RV, whereas vacas- ‘speech’ is ubiquitous; the root 
noun vip- ‘inspired (word[s])’ is not uncommon, but is far outnumbered by the stem 
vipra- ‘inspired poet’. So we might have expected the phrase * viprasya vacah “the speech 
of the inspired poet” (cf., though not with a gen., VIII.61.9 viprah ... vacah), not 
vacanasya vipah “the inspired words of the speaker.” 
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V1.49.13: Another syntactic trick, though far less complex than in the last vs. The first 
half-vs., describing Visnu’s cosmogonic deed, is couched in the 3™ ps., with the pf. 
vimamé ‘he measured out’, but in the 2" half, expressing our present-day desire to live 
under Visnu’s protection, the god is in the more intimate 2" ps., in the phrase ‘ésya te, lit. 
“of this you,” where ‘ésya provides the syntactic pivot to 2" sg. enclitic fe. On such 
doublings see my “sa figé.” 

For “hard-pressed Manu” (mdnave badhitaya), see the same phrase in VII.91.1, 
where, as here, a god (or gods) perform(s) a cosmogonic deed that allows the sacrifice to 
be instituted. 


VI.49.15: The publ. tr. should read “the herdsman of great truth,” since gopam modifies 
rayim. 

With Old I read cakramama, a pf. subj., not ca Ardmama, pace Klein (DGRV 
1.188, 190). This reading is accepted by Kiti (147 and n. 146). 

I take ksdyam ... yéna ... abhi cakrémama as an explicit “X and (which) Y” 
construction on grounds of content: I do not think our “peaceful dwelling” (Asdyam7) 1s 
the means by which we will trample and destroy our enemies. Instead I think we have the 
usual RVic implicit contrast between war and peace (yoga-ksemd- in one rendition), with 
‘peace’ expressed by a noun and war by an elaborate rel. cl. 


VI.50 All Gods 


V1.50.1: The hymn begins with the 1“ ps. mid. Auvé ‘I invoke/call upon’, like the last 
hymn, which began (VI.49.1) stusé ‘I will praise’. 

On the ill-assorted trio Varuna, Mitra, Agni, see comm. ad VI.49.1. Here the 
phrase is in the acc., but likewise in a Tristubh cadence. The expected Aryaman is added 
in the next pada. 


VI.50.2: It’s not clear to me which gods Surya is supposed to pursue. The last descriptor, 
agnijihvah ‘having Agni as tongue’ suggests it is, in fact, all the gods, since they all 
receive the oblation through him. 

Note the juxtaposition of st4- and satyd-; a similar of more elaborate ex. is found 
in the next hymn, VI.51.10 rtédhitayo vakmarajasatyah. 


VI.50.3: There is a surprising lack of agreement about the construction of this vs. Both 
Ge and Re take ab as a separate clause, which requires them to supply a verb for it (“ihr 
... besitzet’”; “qui avez”). In cd they also both construe mahdéh in the yathd cl., but this is 
impossible, since it precedes the main verb karathah. (I take mahah adverbially, as often 
and in 6d below [by my account].) See Old for a rather fussy disc. of various possibilities 
in cd. I do not see the problem with my interpr., which has karathah in c govern the 
accusatives in ab, with a yatha purpose cl. taking up most of cd (starting with varivah 
right before the subord. conj.) This cl. lacks an overt verb, but an existential subjunctive 
dsat ‘there will be’ is easy to supply. (All interpr. must do something like this, unless they 
emend to accented *kérathah.) Ge (n. 3cd) worries about the tautology of ... 20, asmé ..., 
which he avoids by construing nah with mahdh ... varivah and asmé with the NP of d 


60 


(““Machet, dass uns grosse Freibahn werde (und) unserem Wohnsitz Befreiung von allem 
Ubel”)(sim. Re), but I find the pronominal doubling far less troublesome than extracting 
a piece of the subord. clause and fronting it around the main verb, as the Ge/Re interpr. 
requires. However, it would be possible to construe the two pronouns separately but 
within the confines of the yathd clause: “so that there will be for us a flawless wide realm 
for our peaceful dwelling” or, perhaps better, “... for us to dwell peacefully.” For a 
similar doubling, see X.99.8 and comm. ad loc. 

Since the shelter and wide realm we wish for are physical in nature, on the basis 
of my reinterp. of anehas- (comm. ad X.61.12) I would now substitute “flawless” for the 
more morally focused “faultless.” See also the “flawless path” in the next hymn, 
VI.51.16. 


VI.50.5: Both Ge and Re take b as an indep. cl., while I interpr. it as a dependent clause 
parallel to pada a, likewise hanging off yésu. Either is grammatically possible, since the 
verb of b sisaktis pada-initial and could owe its accent to that position. And in fact 
there’s little actual difference in content between the two interpr., because both Ge and 
Re sneak the Maruts into the pada anyway. 

The more crucial question in b is the meaning of the hapax abhyardhaydjvan-. 
Most take it as expressing a hostile, oppositional, or at least separated relationship, e.g., 
Ge “Gegenverehrer,” AiG II.1.67 “gesondert opfern,” Re “(dieu) regevant un sacrifice 
distinct.” Certainly by the time of the BYV Samhitas, abhyardhd- (or - 4s; see below) is 
used to mean ‘apart from, separated from’; cf., e.g., MS 1.5.4 (52: 14) ... yo rayanyo 
‘bhyardho visas carat “a Rajanya who goes about apart from his clan” (/ Amano “... der 
Rajanya, der von seinem Volk abseits wandeln’’). (For Amano’s interpr. of the form as an 
adv. in -afand her detailed discussion of its use in this textual stratum, see her n. 2500 
[that number is not a typo!].) However, in the RV a@rdha- (and ardhd-) refers rather to a 
‘half’ or a ‘side’. In X.26.5, a passage adduced by Ge, Piisan is described as prétyardhir 
yajnanam, which even Ge tr. as “der bei den Opfern (mit den G6ttern) halbpart macht” 
and Say. glosses ardhabhak ‘half-sharer’. The point, I think, is that Pusan is almost 
always in partnership with other gods, indeed often in dvandvas like indra-piisan- (cf. 
nearby VI.57.1), soma-pusaén-, and the only sacrifices he is likely to receive will be 
shared with (an)other more prominent god or gods. In a way, this characterization of 
Pusan is the exact opposite of Rudra in the previous hymn (VI.49.10), where it is 
emphasized that Rudra receives a separate invocation, apart from the other gods. For 
Pusan’s relationship to the Maruts, see nearby VI.48, where the Pusan vss. (14-19) are 
sandwiched between Marut vss. (1 1—13, 20-21) and Piisan is compared to the Marut 
troop (VI.48.15). 

Compared to later texts, the gerund is comparatively rare in the RV; the -tva 
gerund is found only 21x. The configuration of pada c shows that the gerund phrase 
(srutva hévam marutah) must constitute a separate syntactic unit here, since the subord. 
conj. yddoccurs only after the whole phrase, and it is followed by 2"-position part. 
(ha. 


VI.50.6: The publ. tr. omits the 7d I might emend it to “Just he will hear the call.” 
In cd I take ca as “inverse” ca (X ca... Y, rather than normal X ... Y ca) 
connecting the two very similar participial phrases ... Upa ca stévanah, ... pa maho 
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grnandi# “being praised and being hymned.” Klein (DGRV I.122—23, 125, 173) by 
contrast takes it as conjoining the verbs of the two clauses, sré@vat and rasat in the 
configuration #srévat ... ipa ca stévano, rasat ...), but placed after the preverb of the 
verbal lexeme in the 2 clause (that is, by his interpr. dpa ... rasaf). Since ipa never 
appears otherwise with V ra but is quite common with V s¢u, this interpr. seems unlikely. 

As noted above (ad 3c), I take mahdh as the adverbially used -s-stem, against the 
standard view that it is a masc. acc. pl. (to the stem méh-) modifying vajan. The standard 
view is not impossible, but given the paired upa ... PART construction, word order favors 
taking mahdh as part of the 2™ participle phrase. 


V1.50.8—10: These three vss. contain a series of perfect optatives, jagamyat (8b), vavrtyat 
(9b), jagmyatam (10a), but they do not show any peculiarities of register or usage. The 
connection among the vss. is also signaled by uté, which opens the second two. Klein 
(DGRV 1.424) notes the co-occurrence of the “optative series” (he does not mention that 
they are belong to the pf.) and the ut#s. 


VI.50.8: With Ge and Re, I take the simile uséso nd pratikam as a nominative phrase, 
matching the subject Savitar. Since the daksinas are distributed at dawn and Dawn is 
therefore associated with munificence, her face (= her light) can be characterized as a 
discloser of valuables. However, it would also be grammatically possible to take it as 
acc., with Savitar disclosing valuables as if disclosing the face of Dawn, though I think 
this less likely. 


VI.50.9: “within (the sphere of)” is an attempt to render the loc. rataii, since “Might I 
always be in your giving” is hard to parse. Klein’s (DGRV 1.422) “Might I be ever 
(present) at thy giving” is more elegant. I might emend the publ. tr. to “Might I always be 
(there) at your giving.” 


VI.50.10: This vs. poses several syntactic problems. In ab the position of aga speaks 
against taking the full hemistich as a single cl. (so, more or less, Klein DGRV 1.422). 
Since arigd otherwise invariably takes 2" position, it should not be found this deep in the 
clause; moreover the immediately preceding personal prn. yuvdm, also encourages an 
interpr. as a new cl. Both Ge and Re do divide the sequence into two clauses, but both 
include dhibhih in the 2™ clause -- which essentially defeats the purpose of the clause 
division, since aga is still in the wrong position, just not as wrong as if the whole thing 
were one clause. Their solution is understandable because it could allow them to avoid 
taking vipra as a predicated vocative. So Re “car vous étes (donneurs) de pensées- 
poétiques, 6 inspirés!” with vipra as real voc. Ge’s interpr. seems to combine the worst of 
both worlds — including dhibhih in the 2" cl. despite the position of aigd and taking 
vipra as a predicated voc. (see his n. 10b): “gerade ihr seid redebegabt mit (guten) 
Gedanken.” My interpr. limits the 2"¢ cl. to yuvdm angd vipra, which imposes a 
predicated voc. but honors the position of the particle. 

The second hemistich is even more problematic. The standard tr. interpret the 
sequence as a c/ausa/ simile / frame construction, with different verbs in the simile and 
the frame, (2)mumuktam (simile) ... tirvatam (frame), and né marking the first clause as 
a simile. Cf., e.g., Klein (DGRV I.422—23) “As ye freed Atri from great darkness, (so) 
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cause (us) to pass out of difficulty ...” (my emphasis). But such constructions do not exist 
in the RV among the hundreds and hundreds of examples of similes in that text: similes 
are only nominal, and if a verb is implicitly part of it, it is held constant between simile 
and frame. See my detailed disc. in “Case Disharmony.” The only possible examples that 
approach such a clausal construction are those providing a model and the action to be 
based upon it, but the very few such exx. we have involve yaétha ... eva “just as ..., even 
so...” — as in achildbirth spell: V.78.7 (cf. also 8) yatha vatah puskarinim, samingdyati 
sarvatah | eva te garbha ejatu “As the wind sways a lotus-pond in every direction, so let 
your unborn child stir.” These conditions are not met here, and I think it a 
methodologically dangerous practice to posit an entirely unprecedented construction on 
the basis of a single ambiguous passage. 

The way to a solution begins with the first verb, which is realized as amumuktam 
in the Pp. The only evidence for the augment is the avagraha in the printed Samhita 
text(s): ‘mumuktam, the sandhi conditions do not require the augment. In fact Gr lists the 
form as unaugmented, and Old gets it right (in my view) the first time: “wie den Atri von 
der grossen Finsternis, (so) léset (mich ...).” But he then, unfortunately, has second 
thoughts, and although he recognizes that “nd nicht Satzvergleichungspartikel ist,” he 
decides that n#can sometimes overstep its boundaries and function like a clausal simile 
marker (not his term). The single ex. he cites (VII.58.3), however, does not show what he 
claims it shows, at least in my opinion, and it is also not like our passage, in that even by 
his interpr. the two clauses would have the same verb (in diff. mood and voice: v/ wratt, 
... pra ... titeta). Whether Ge, Re, and/or Klein were influenced by Old’s arguments or 
not, they all follow the clausal interpr., which I hope I have shown is unacceptable. 

My own interpr. is identical to Old’s first pass, with impv. mumuktam and a 
supplied ‘me’ as obj., parallel to 4t7m in the simile. As for the second verb, I follow 
Goté (1 K1., 163 n. 258) in taking “dirvatam nara as a parenthetical clause. This allows 
the abl. phrase at the end of d, duritad abhike “from difficulty at close quarters,” to be 
construed with mumuktam, parallel to the abl. mahds témasah “from great darkness” in 
the simile. However, if the parenthetical interpr. seems too awkward, it might be possible 
to take d as a single, separate cl.: “be victorious from difficulty at close quarters,” though 
turv seems not to take an abl. elsewhere. 


V1.50.11: The only problems in this vs. are found in pada d: the accented verb mr/éta and 
the immediately following ca: the verb because there is no obvious reason for its accent, 
the ca because it’s not clear what it conjoins. To begin with the second, Klein (DGRV 
1.82), flg. Ge, takes ca as conjoining the impv. m2zr/éta with the pres. part. dasasyantah 
beginning c, assuming an implicit imperatival expression dasasyantah * sta “seid gefallig 
und erbarmet euch” / “(be) favoring and have mercy.” Re, by contrast, seems to assume 
that the ca conjoins the last in the series of nom. pl., divyah parthivaso, gojata 4pyah, 
judging by his “... et (vous enfin) nés des eaux,” though this would require an 
unprecedented displacement of ca to the right, with the verb inserted between the last 
nominal term and the ca. Between these two ad hoc solutions, the first seems distinctly 
better than the 2". To register it, I should perhaps emend the tr. to “(Be ones) showing 
favor ... and be merciful,” despite the clunkiness. 

The verbal accent is -- or may be -- less of a problem. If we do assume that the 
dasasyantah stands for an imperatival clause, then my/éta would begin a new clause. 
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Although neither Ge nor Klein mentions the accent on the verb, it would be an argument 
in favor of their analysis. However, if we take the participle simply as the participle it 
appears to be, then it modifies the implicit subject of mr/4ta and the verb should not be 
accented. There could be another way to get the accent in that case, though it seems 
artificial (or rather, even more artificial than the other suggestion). The sequence of four 
nom. pl. noted above is divided across two padas, as shown by the comma in the quoted 
sequence. Only the first two have to be nominatives rather than vocatives: divyah because 
of its non-initial accent, parthivasah because it is accented in the middle of a pada. The 
following two, the first two words of d, cou/dbe vocatives, accented because they are 
initial in the pada. They would then match the undoubted voc. devah at the end of the 
same pada. If gdjata 4pyah are vocatives, then the immediately following word my/ata 
would need to be accented after these extra-sentential elements. However, this analysis 
requires the unappealing step of assuming an unsignaled change of case from nominative 
to vocative in the middle of an apparently unitary sequence. 

After all this syntactic fuss, we may overlook the interesting question, who are the 
“cow-born” gods (who appear elsewhere, in similar sequence [VII.35.14, cf. also 
X.53.5]). Quite possibly the Maruts, an offhand suggestion of Re’s. Remember their cow- 
mother Prsni. 


V1.50.13: On the phrase tvasta devébhir janibhih, which, with Re, I consider to be the 
equivalent of “with the wives of the gods, with the divine wives,” see comm. ad II.36.5. 


VI.50.15: On the phrase méma tésya as a probable play on the PN Mamata, see comm. ad 
VI.10.2. 

The phrase vasavo 4dhrstah returns from 4b, where it refers to the Maruts (unless, 
with Ge and Re we take vasavah there, and here, as referring to a separate group, the 
Vasus). There it was immediately preceded by Adtésah ‘invoked’, here by Autasah 
‘offered to’, an understated but clever variation. In this context, the final totalizing vs. of 
the hymn, the “unassailable good ones” should probably refer to all the gods, in a gender- 
inclusive pairing with the gnah ‘(divine) ladies’ -- an unusual bow to the female side. 


VI1.51 All Gods 
For the structure of this hymn (or, rather, composite of two hymns), see publ. 
intro. 


VI.51.1: The full realization of the dual dvandva mitra-varuna- as two independent dual 
genitives separated by a pada-break and several words -- mitrayoh ... varunayoh -- is a 
fine demonstration of the reality of this type of cmpd. in the Sprachgefiihl. 

I do not understand the pada-final 4(77). Generally in this position 4 follows an 
abl., reinforcing the meaning “von ... her” (see Gr. col. 169), or a loc. But mutrayoh is of 
course not an abl., and, though it could grammatically be a loc., by sense it can only be a 
gen. It seems pleonastic -- perhaps added to allow a Tristubh cadence. 


V1I.51.2: vidatha- is here not ‘ceremony of division, rite’, but rather ‘division’ itself, 
referring to the divisions of the gods. Ge aptly adduces VI.52.15 in the next hymn, where 
the gods are born in 3 different localities. 
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Pada b is a 12-syllable Tristubh, which can be fixed by reading * devaa for 
devanam -- an archaic (or truncated) gen. pl. likely found in other passages containing 
jaénman- (1.71.3, V1.11.3, X.64.14). The restoration of *devan is supported by Lanman 
(Noun Infl. 354, Arnold 101, 307, Old, etc.). On this form see disc. esp. ad X.64.14. The 
full phrase, devanan jénma is found in this same hymn, VI.51.12, where it is metrically 
impeccable; the change of *devafto devanam in our vs. can be ascribed to the influence 
of the phrase in 12. 

Old strenuously objects to taking sanutar 4 ca as a conjoined phrase of directional 
elements (flg. BR), and Re agrees with him. I do not see the problem; @is of course 
generally a preverb and less commonly an adposition, but in these usages it is clearly 
directional/locational, and conjoining it with another such element seems well within 
RVic syntactic bounds, even if the other word is more clearly adverbial. Moreover, 
neither Old nor Re gives any indication of what to do with ca if it’s not conjoining the 
two. I therefore follow Ge (flg. BR) and Klein (DGRV 1.63). (The case of Re is a bit 
complex: he expresses his objections to the BR view in the notes to the Visvedevah 
hymns in EVP IV, but in the tr. of those same hymns in EVP V he tr. as a conjoined 
phrase “au loin et au pres.” Either he forgot or he changed his mind.) 


V1I.51.3: The opening of this vs., stusé, is identical to the beginning of VI.49 and very 
similar to the beginning of VI.50 (Auvé), both of which vss. (VI.49.1, VI.50.1) contain 
the divine list discussed in the next paragraph. 

We have already had occasion to note (comm. ad VI.49.1, 50.1) the unexpected 
trio Varuna, Mitra, Agni, in which Agni substitutes for expected Aryaman. Here we have 
a different third member: Aditi, Mitra, Varuna (4ditim mitram varunam), opening rather 
than closing the pada. Of course, as their mother, Aditi has a closer connection to Mitra 
and Varuna than Agni does, but in fact she is rarely found in their immediate company: 
only in the voc. phrase II.27.14 d4dite mitra varunota also pada-init. and in a larger list of 
gods in V.46.3. In our passage the missing Aryaman is added at the beginning of the next 
pada (3c), just as he was added in the pada (c) immediately following the list in VI.50.1b. 
Note that in VI.50.1 dditim precedes the trio in the first pada of the vs. (VI.50.1a). 

In pada aI take mahdah as an acc. pl., contra the standard tr. (Ge, Re, Scar 291) 
“herdmen of great truth.” Either is of course grammatically and semantically possible, but 
I was influenced by the undoubted acc. pl. mahdh also referring to the gods in the next vs. 
(4b) as well as 9d. 

The vain pada a is ambig. With the standard tr. (Ge, Re, Scar 291), I take it as 
referring to the gods in the 2™ ps. On the other hand, references to the gods have so far 
been in the 3™ ps. and will remain so in the next vs.; 2™ ps. address only appears in vs. 5. 
So it would be equally possible to take va/ as an instance of the common practice of a 
poet addressing his priestly comrades, “I will praise, for you/on your behalf, the great 
herdsmen of truth ...” Nothing much hangs on the difference, nor is there any way to 
determine which is correct. 

Note that ¢4dabdha-dhitin ‘having undeceivable inspired thoughts’ at the end of c 
echoes dditim beginning b, despite the differences in lexicon and even segmentation. It 
also is responsive with rté-dhitayah ‘having truth as inspired thoughts’ in 10d, and the 
two form part of the ring around the omphalos vss. 6-7. While 4dabdha- is taken up by 
adabdhan in 4a. 
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For sadhanyah I now favor the scenario sketched by Scar (291) as an alternative 
to the analysis as belonging to a root noun cmpd. sadha-ni-. See comm. ad IV.1.9. As 
noted there, Scar begins with a sa-dhdna- ‘common wealth’ to which a * sadhani- ‘sharer 
in common wealth’ > ‘companion’ could be formed. He then suggests that because of a 
perceived connection with V ni, the stem was reinterpreted and reformed as sadhani-. 
Although this requires more machinery than simply taking it as a root noun cmpd. to Vn 
in the first place, the semantics of that supposed cmpd. are somewhat troublesome; 
moreover the stem sadhanitva- can be more easily derived by this route. MLW 
alternatively suggests that the stem is a vrk7 deriv. to sadhdna-. This would account for 
the morphology more easily that what was just sketched; however, it would have to be 
masc. vrkiform. Not impossible of course (cf. rath7-), but one more required assumption. 


VI.51.4: I follow Ge (as well as Th Fremdling, Oberlies 1.344, etc.) in rendering 
suvasand- as “good dwelling’, against some potentially good arguments to the contrary. 
The stem is attested only once elsewhere, [X.97.50 in the phrase vastra suvasanani, where 
it clearly refers to good garments (V vas ‘wear, clothe’), and the base of our cmpd, 
vasana- (a hapax), likewise only means clothing. Citing these words, as well as vastra-da- 
‘giving garments’ (V.42.8; like our phrase suvasandsya datfn), Re holds firm to 
“donateurs de bonne véture” (so also Gr). But sétpatin ‘lords of settlements’ in the 
preceding pada supports a ‘dwelling’ interpr., and it would be easy to form such a deriv. 
to the well-attested root V vas ‘dwell’. (Note that the derivatives that would support the 
‘clothing’ sense are found in that sense only once apiece, so do not seem well established 
enough to block such a formation.) 

Ge construes divah with nyn and take kséyatah absolutely: “die machtigen Herrn 
des Himmels.” As in vs. 2, Re seems to have changed his mind (a phenomenon I know 
well; witness this comm.) between the comm. fascicle (EVP IV) and the tr. fascicle (EVP 
V): in the former he comments of kséyatah “emploi absolu,” but in the latter tr. 
“seigneurs résidants du ciel,” with divah dependent on the participle. He evidently 
assigns the participle to ‘dwell’, though the participle of the root pres. to that root is only 
ksiyant-, while ksdyant- belongs to ksdya- ‘rule over’. (Curiously he correctly interpr. the 
finite Kséyatha in 7c as “vous régnez.”) Ge (etc.) must base their interpr. on the existence 
of the phrase div6 narah/ nfn, but though this collocation is attested elsewhere (e.g., 
V.54.10, VI.2.3, VI.2.11=14.6), it is not a particularly common expression, and v ksi ‘rule 
over’ regularly takes a genitive, incl. in 7c visvasya hi ksdyatha “for you rule over all,” a 
phrase Re in fact cites in his comm. 


VI.51.5: This vs. consists primarily of a string of vocatives, plus a couple of 2" pl. 
IMPVS., SO in One way it is quite straightforward. However, the accentual behavior of the 
vs., and particularly the vocc., is peculiar. The first pada consists only of vocatives: two 
double names (Father Heaven, Mother Earth) and a single adjective (by word order 
belonging to the latter, but it is a root noun cmpd and its voc. is indifferent to gender). 
Each word in the pada is accented (with voc. accent): dyatis pitah prthivi matar adhruk. 
The first three words of the next pada are likewise vocatives: a name plus epithet and a 
different (pl.) name. Only the first of these is accented: dgne bhratar vasavah. The next 
word is an impv. mr/ata, and it is accented after the extrasentential voc. phrase (cf. comm. 
ad VI.50.11, where this was floated as a possibility to explain an unusually accented verb 
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[the same verb in fact], though rejected). The third pada also begins with three vocatives, 
one a two-word phrase, one an individual name, with only the first accented: visva aditya 
adite. | am completely puzzled as to why the first pada differs from the next two. Old is 
also puzzled: “Behandlung der Vokativakzente befremdet, aber wir haben kein Recht zu 
ruhren.” 

The content of the vs. is otherwise banal. As Re points out, visva adityahis a 
stand-in for visve devah. 


V1.51.6: Pada d must remain in the domain of A/in c, as shown by the accent on babhiva, 
as is recognized by the standard tr. 

The repetition of yzydm at the beginning of d is, I think, due not only to rhetoric 
but to the desire to make the ps./no. of babhivd perfectly clear. The 2" pl. act. pf. is 
surely the least well attested form of the act. perfect system (save for 1‘ du.), and it also 
has a highly under-characterized ending (-a), which has the misfortune to be identical to 
the ending of the best attested form in the pf. system, the 3™ sg., as well as the less well 
attested 1“ sg. (For the relative strengths of attestation, a glance at Macdonell’s Vedic 
Grammar §485 will suffice.) In most pf. paradigms it would be distinguished from those 
forms by ablaut grade (e.g., 1! sg. cakdra, 3" sg. cakdra, 2™ pl. cakré), but here, because 
the pf. of VbAd doesn’t ablaut, only the accent separates it from 3“ (and 1°) sg. babhiiva. 
This may be another reason that it was kept syntactically in the realm of Af to require it 
to have an accent. It’s worth noting that this is the only 2" pl. pf. to VbAd in the RV. 

daksa- is ordinarily a noun, ‘skill’, but in the publ. tr. I was persuaded by the 
standard tr. to render it as an adj. ‘skillful’ with vacas-. This phrase also occurs in 
VIII.86.1 and, with a different derivative of V vac, in X.113.9 déksebhir vacanébhih. In 
the latter I tr. as an adj. “with skillful words,” but in the former as two independent nouns 
“of skill and of speech.” I am uncertain which is correct. Re is quite stern: “déksa- est 
nécessairement adjectif ici et en plusieurs passages ...: inutile de chercher a €viter ici 
Vemploi, avec Gr., emploi qui est le seul subsistant en skt cl.” The Classical Skt. usage is 
suggestive, but Iam wary of the absolutist language of “nécessairement” and “inutile”: 
very few things in RVic interpr. are absolutely necessary. I would therefore allow an alt. 
tr. here: “you have become (the charioteers) of (our) skill and speech.” That vs. 9 
contains a cmpd. containing the noun, puta-daksa- ‘of refined skill’, though modifying 
the gods, might support a ‘skill’ interpr. here, esp. as the ‘charioteer’ motif is found there 
as well. 


VI.51.7: On apparently anomalous mé ... bhujema see comm. ad IV.3.13. 

Re points out the rarity of the cmpd. visvadeva- in the pl. referring to the All Gods 
(though to his X.125.1 should be added VI.35.11). At least in our passage the full voc. 
visve devah would produce a bad cadence. 


VI.51.8: In this deliberately repetitive vs. (6 occurrences of némas-), it is difficult to 
render the repeated verbs @ vivase (a, d) in the same way. As the desid. to V van, vivasa-, 
esp. with 4, means lit. ‘seek to win here’, hence ‘attract’, which is fine in pada a. But with 
the object “committed offense” (Arté4m énah) the sense is harder to manipulate. I take it as 
“win back’, hence ‘redeem’; Ge ‘abbitten’ (beg pardon, apologize), with no attempt to 
connect this tr. to the literal meaning or to the other occurrence of the verb in the passage; 
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Re makes good use of his usual parentheses: “je l’attire (pour le détruire),” which evades 
the problem. 


VI1.51.9: This vs. recalls the némas- vs. (8), with its two occurrences of 4 vivase, one of 
which is construed with instr. némasa. Here we have the verb form 4 name, which 
imitates 7 vivase in preverb and med. 1“ sg. form, but with the verbal root from which 
namas- is derived, V nam ‘bow, bend’. It also is construed with an instr. of the s-stem, 
ndmobhih. 


VI.51.10: Judging from the repeated /éand the u that follows the 2" one (strikingly in the 
middle of a pada), we should be dealing with two parallel clauses, one nominal, one 
verbal. The accent on néyanti shows that the 2" clause is in the domain of the Afin pada 
a. Ge renders as two clauses, but does not seem to keep the 2" in the Afdomain; Re 
ignores the ¢é u and tr. as a single clause. There does not appear to be a main clause in the 
vs., unless we want to construe cd as a nominal main cl. (“they are of good rule ...”’). 

suksatra- reprises the same word in 4c, and as noted ad vs. 3, rt4-dhiti- matches 
adabdha-dhiti in 3c. The two are part of the supportive ring around the omphalos vss. 6— 
7; 

Once again we meet the trio Varuna, Mitra, Agni (see comm. on vs. 3, and 
previous vss. noted there), but Aryaman is nowhere in the vicinity and Aditi only in a 
rather random list in the next vs. (11). 

Consonant with the focus on truth in this hymn, pada d is framed by the words 
rta- and satya-, the former as first member of a cmpd, the latter as last member. As was 
just noted, rt4-dhiti- is a well-formed bahuvrthi with a parallel already in the hymn. But 
vakma-raja-satya- is distinctly peculiar. For one thing, it has three members, which is 
unusual for the RV. But more striking is the final member satya-, whose relation to the 
prior (complex) member vakma-raja(n)- is unclear. (Curiously, AiG doesn’t touch this 
cmpd.) Its only possible parallel is the even stranger std-jata-satya-, with both std- and 
satya-, in 1V.51.7 (see comm. ad loc.). Gr glosses “dem Lenker der Gebete treu oder 
willfahrig.” Ge treats as two separate words “’die beredten K6nige, die wahrhaften,” 
without commenting on this disjunction (or does he think it’s a dvandva?), though he 
cites Say. as interpr. “wahrhaftig gegen die Herren der Rede d.h. die Sanger,” which is 
also reflected in Gr.’s gloss. Old’s “in Wahrheit K6nige der Rede” and Re’s “qui sont 
vraiment les rois de la parole (sacrale)” are in essential agreement, and the publ. tr. 
follows them -- though I feel as though we’re all missing something. 


V1I.51.11: The publ. tr. seems to suggest an etymological relationship between “earthly 
realm” and “Earth,” but in fact they are lexically distinct: kséma and prthivi, though 
adjacent. 

The list of strengtheners in ab is oddly assorted, but up till the last term they are 
all divinities or (prthivi) capable of being so configured; I therefore don’t understand the 
presence of the “five peoples” (pdfica janah), who are humans. Ge’s ref. to X.53.4 is no 
help (at least to me); see now comm. ad loc. 

Both Ge and Re take the injunc. vardhan as modal “may they / let them 
strengthen.” Certainly the impv. bAdvantu in the 2" hemistich would support this interpr., 
but in general modal readings of injunctives are rather rare. 
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The 2™ hemistich contains 5 cmpds with su- as first member, all but the last 
bahuvrihis, as Re points out. The odd-man-out is sugopah ‘good herdmen’. All 5 have 
accent on the 2"! member. 


VI.51.12: As disc. in the publ. intro., this is the final vs. of the first hymn in this 
composite group and as such summarizes the just-concluded hymn and asks for divine 
favor, naming the poet, or rather his family. 

The grammatical identity and the use of néms7is uncertain. Gr labels it as an aor. 
(also Wh Rts), 1‘ sg. middle, and this interpr. is reflected in Ge’s and Re’s tr. -- though 
both add a modal feature (““méchte ich ...,” “je voudrais ...”) that would again be 
somewhat unusual for an injunctive. Lub also groups it with the root aor. and calls it an 
injunc. but with ? (By contrast Hoffmann won’t commit to an analysis [219].) In one 
sense a finite aor. is the most likely interpr., but if so, we must explain the accent on what 
appears to be a non-initial main-clause verb. The hemistich would also switch from 1* ps. 
in this pada to 3™ ps. in the rest of the vs. (bAdradvajah ... yati ...), and though RVic 
discourse is certainly capable of that, it’s one more anomaly. The publ. tr. follows Old’s 
preference for Ludwig’s interpr. of the form as an infinitive. In either case (finite form or 
infin.) it is, as Old says, “auffallend gebildet.” I take it as a loc. inf. with a purpose 
function, though I realize that this is ad hoc. 

In the context of later srauta ritual, the application of hota and y4jamanah to the 
same individual would be strange. But the ritual roles so distinct in middle Vedic Srauta 
texts are by no means clearly parceled out in the RV, and in particular y4jamana- does 
not usually identify a particular ritual role but acts as an attributive participle, as I think it 
does here. 


VI.15.13-15: As noted in the publ. intro., I consider the remaining vss. to belong to a 
different hymn (or hymns?), appended to the unified, well-structured hymn found in vss. 
1—12. Vss. 13-15 are unified by their meter, including an unusual variant of Usnih with 
the configuration 8 8 / 8 4; see disc. ad vs. 13. Whether vs. 16, in Anustubh, belongs to 
this set or was independently appended I don’t know, but it certainly has a “final” feel to 
it. 


V1.51.13: This first vs. of the extra material has various lexical ties to the first hymn: 
vijindm. 2c vrjiné, satpate. 4a satpatin, ripinr. 7d ripuih, which might help explain why it 
(and the following two vss.) were attached here. 

Ge attaches davisthém asya satpate to ab and begins a new cl. with krdhi: 
“Schaffe gute Fahrt.” I assume that one of his motivations is the accent on kArdhi, which 
appears to be in the middle of a pada. And he may feel that making “easy passage” 
(sugam) for a criminal would be contrary to expectation. However, he seems to ignore the 
asya -- at least I find nothing in his tr. that corresponds to it. The accentual problem can 
be easily resolved: the three vss. 13-15 seem to have an 8 8/8 4 structure, rather than 8 8 
/ 12. On this analysis of the meter, Ardh7starts a new pada and should be accented. In vs. 
14 vrko hi sh is a new clause and nicely fits a separate pada, and in vs. 15 gopé amd is 
also syntactically separate. 

Vs. 15 also supports my interpr. in another way: kdrta nah ... sugdm “make good 
passage for us” is syntactically parallel to my interpr. of 13 ... asya ... krdhi sugém 
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“make good passage for him,” with nah corresponding to asya. As for making good 
passage for a criminal, the point is to get him as far away as fast as possible, and good 
passage will accomplish this faster than bad. 

(Re’s interpr. is overly complex; though he does find space for the asya, he does 
not deal with the accented verb. I won’t treat it further here.) 


V1.51.14: The unusual position of AZ normally a gee position element, is due to 
immediately following kam. For whatever reason (and I don’t know it), Afkamis a 
phrasal unit, whether it occurs in expected 2 position (1.98.1, 1.28.8, VII.11.10) or not 
(VII.44.24, 1X.49.4, X.100.5). I1.37.5 may provide a transition between the two, since 
the Af kam sequence is not pada-initial there, but it is in 2"¢ position in its clause. 

The standard treatments (Gr, Ge, Re) take vavastih to V vas ‘wish for’, but Kii 
(477-80) has argued persuasively that morphological factors favor instead a connection 
with V vas ‘bellow’ -- though he allows for a secondary contamination from the former 
root for a sense “sehnsiichtig briillen.” I am in complete agreement. The most salient 
feature of the pressing stones is their noise, and so bellowing for Soma’s companionship 
like the bovines that are the usual subjects of V vas makes perfect sense. 

See comm. ad vs. 13 for the four-syllable pada consisting of the nominal sentence 
vrko hi sah. As 1 argued in my 2009 “Function of Animals in the RV” (Paris animal vol., 
206-9, esp. 208), the wolf is a cross-category in RVic classification, and this statement is 
a quasi-legal declaration that a particular human evil-doer is an outlaw -- with parallels in 
other early Indo-European traditions. 


VI.51.15: In the second hemistich é4dhvan ‘on the road’ and amd ‘at home’ are 
contrastive, as Re points out. The brief tag gopé amd must be a separate clause: both Ge 
and Re supply an imperatival “be,” as do I. Again clausal division supports the metrical 
division suggested ad vs. 13. 


VI.51.16: One possible arg. for taking vs. 16 with the three that precede, despite their 
metrical difference, is that s’vastigam in b is reminiscent of sugém in 13d and could form 
a little ring. But I’m not at all certain this is sufficient. 

On the basis of my reeval. of anehds- (see comm. ad X.61.12) I would now 
substitute the tr. “on the flawless path,” since our desire is for a physically perfect path, 
not a morally blameless one. See also comm. ad VI.50.12. 


VI.52 All Gods 
For the structure of the hymn, see publ. intro. 


V1.52.1: The instr. of ab, in two semantic sets -- Heaven and Earth, sacrifice and ritual 
labors -- apparently are the entities that the speaker swears by. 

The vs., at least its 2" hemistich, has a slangy feel -- with the unusual phonology 
of the root Vubj ‘crush’ and the lexeme n/V Ad ‘be bent double’ (in my rendering; see 
comm. ad VII.104.10), found elsewhere only in a curse in the Anhangslied VII.104.10. 

The agent noun yasfar- seems like a potential candidate for the role of technical 
term for ‘Sacrificer’, which was rejected in favor of yajamana-. 
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VI.52.1—2: It is unfortunately impossible to capture in Engl. the play between dnu V man 
‘concede’ (la) and ati V man ‘disdain’ (2a), with the further echo of 4tiin atiyaja- (1d). 


VI.52.2: niitsatis an unusual formation: a subjunctive to a desiderative. It may lend 
immediacy to the action, which is to be taken against a formulation that is bemg 
pertormed (note the pres. part. Ariyamanam). 

Old, Ge, and Re all take vzjinani as a nominalized adjective (“seine Falschheiten,” 
etc.), modified by or identified with ¢¢4pumsi (e.g., Ge “dem mégen seine Falschheiten zu 
Feuerflammen werden’), rather than simply as an adjective. It would be possible to tr. it 
adjectivally (“for him let there be twisting, scorching [flames]”). In the publ. tr. I chose to 
render vrjinani both ways, as a nominalized adj. (‘twisted [ways]’) and as an adj. 
‘twisting’ characterizing the flames. In this way the punishment fits the crime. Note that 
vijind- was used twice in the preceding hymn, VI.51.2, 13. 


VI.52.3: Ge (and to a lesser extent Re) takes the repeated kim angd as “why?” But this 
seems more insulting to Soma than seems wise if we are urging him to strike our 
enemies. I take it rather as marking a series of solemn rhetorical question setting out the 
reasons why Soma should come to our aid. 


VI.52.4: Although this vs. begins a new trca, it continues the series of pres. participles 
that bring a vivid immediacy to the poet’s bids for help: Ar1yamanam (2b) ‘being 
performed’, nidyémanam (3c) ‘being scorned’, and here j4yamanah (4a) ‘being born’, 
pinvamanah (4b) ‘swelling’. The dhruvasah ‘steadfast’ in c brings all this ongoing action 
to a halt, and devéhitau breaks the series entirely -- until the next vss. 


V1I.52.5: Another pres. part. uccérantam ‘rising’. 

Ge and Re interpr. devan as a truncated gen. pl., which would be esp. unusual in 
pada-initial position (pada-final being at least arguably more plausible, since truncation 
and the adjustment of cadences in different meters are possible factors). Old seems to 
take this interpr. as tantamount to a moral lapse (“... scheint mir Verlassen des geraden 
Weges’”). He takes it as the acc. pl. it appears to be, but construes it with 4gamisthah 
(“der den Géttern am besten mit Hilfe beispringt”). Although this is syntactically 
possible, it is semantically unlikely: Indra, who by the evidence of the repeated and 
expanded phrase in 6a is clearly the subject, is most welcome to come to us; I doubt if we 
care whether the gods hope for his arrival or not. My own solution is somewhat dodgy: I 
take Ohanaf as a pass. part. ‘being lauded as’ with the venerable formulaic phrase 
vasupatir vasunam “goods-lord of goods” as the title given by the laud (so far so good), 
with devan a loosely relational acc., almost an acc. of extent: “(lauded) over/across the 
(other) gods.” (Ge’s and Re’s interpr. of vaésupatir vastinam and Ohanah vary, and IJ will 
not detail them here.) 


V1.52.6: The part. pinvamand is repeated from 4b, with a small twist of phraseology: 
Sarasvati swelling w7th the rivers, rather than the rivers swelling as in 4b. 

The syntactic status of the various gods in bcd is unclear. Are they all separate 
subjects of 4gamisthah (so Re)? Or should we supply other verbs? Ge supplies “sei” with 
cd, but keeps b with a, implicitly making Sarasvati another subj. of 4gamisthah. Or is this 
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just the beginning of an All God list, with no predicates required -- or feeding into the 
next trca inviting the All Gods to come here? 


VI.52.7—12: These two treas (7-9, 10-12) are in Gayatri, and the first trca esp. is an 
elementary production, with almost no tricks (though see vs. 9). One wonders whether 
great swaths of RV-period poetry were similarly lackluster and therefore not generally 
preserved. 


VI.52.9: This vs. consists of two 3 pl. impv. clauses, ab and c. The 2" is entirely 
straightforward, and the first is until the end, where we find a hemistich-final rel. prn. yé, 
clearly coreferential with the subj. of the impv. but difficult to construe: wpa nah stinévo 
girah, srnvantu amftasya yé. The only grammatical way to interpr. this is as a tag nominal 
rel. cl. amftasya yé “who (are) of the immortal one.” But this leaves the main-cl. subj. 
sunévah underdefined: it is not any set of sons that we invite to hear our hymns, but only 
the sons of the immortal one. But tag rel. clauses generally give additional, not necessary, 
information about their referents in the main clause, and so such an interpr. would leave 
the sentence oddly unbalanced. We cannot take the whole hemistich as a rel. cl. (“which 
sons of the immortal ...””), not only because the rel. prn. would be too deep in its clause, 
following both subject and VP, but also because impvs. do not occur in subordinate 
clauses in the RV. I think we’re dealing with a poet who knew about tag rel. clauses and 
wanted to try his hand at one, but didn’t know how they work. As Ge points out (n. 9ab), 
the substance of the cl. is identical to X.13.1 smvantu visve amfrtasya putrah. Given these 
considerations, I have not attempted to render the yé -- passing in silence over a 
journeyman’s lapse. 


VI.52.10: The first hemistich here does assay a little figure: rta- rt7- across the pada 
boundary. 

The use of yiijya- in c is not entirely clear to me. I take it to mean that the 
offering, the milk (paéyah), is ritually associated with the calls (Adévana-) the gods are 
hearing. Cf. VI.3.8. Ge and Re think that the association is between the substance and the 
gods. 


VI.52.11: This vs. is essentially parallel to vs. 10: various gods are to enjoy both verbal 
and material offerings, with the verb stem jusd@- ‘enjoy’ held constant. Vs. 10 has an 
impv. juséntam, but our vs. an injunc. jusanta. The latter may be a substitute for the impv. 
in a metrical situation that favors a light final syl. 


VI.52.13—15: I consider these three vss. as a trca. They are thematically unified, by their 
focus on the gods in general and (esp. vss. 13 and 15) by their classification of the gods 
into groups based on their location and type. On the supposed Jagati meter of vs. 14, 
which would not match its trca partners, see ad loc. 


VI.52.13: The disjunctive pairing yé agnijihva uta va yajatrah is puzzling if we take the 
ula va seriously. Klein’s tr. (DGRYV II.168—69) can stand for the standard tr.: “which ones 
have Agni as their tongue or are worthy of worship.” Klein considers this an example of 
“opposed but nonantonymous terms” giving a “subcategorization of heavenly ones.” But 
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when so rendered there seems to be no distinction between the two groups: the general 
run of gods who are worthy of the sacrifice also receive those oblations through Agni -- 
there’s no reason for a va. I am therefore inclined to pay attention to the - ta instrument 
suffix on ydéjatrah. ‘the instruments or means of sacrifice’. Such an interpr. divides the set 
into those who require Agni as intermediary and those who directly effect the sacrifice. 
Exactly who the latter might be, I’m not certain -- perhaps only Soma. If Iam correct, 
yajatra- is used differently from yajffva- in the next vs. But see vs. 17 where ydajatra- 
does not seem to have the instrument sense. 


VI.52.14: This vs. is metrically problematic. The Anukr. (also HvN) identifies it as a 
Jagati, but the vs. instead seems mostly to be aiming to be a Tristubh, like the 
surrounding (and thematically related) vss. 13 and 15. To begin at the end, d is simply a 
standard Tristubh pada (though with uncommon break): 11 syllables with a fine cadence. 
The intermediate padas b and c have 12 syllables (possibly 13 in c), but a Tristubh 
cadence, which seems more diagnostic than the syllable count. Old (ad loc. and ad 
1.53.10) favors an “iiberzahlig” interpr. for both, in other words as Tristubhs with an extra 
syl.; see his disc. in Prol. 67. Only pada a is an unproblematic Jagati, and even here, as 
Old points out (though he does not favor this analysis), it might be possible to read the 
final word yajfivah as a disyllable, which would again produce a perfect Tristubh. 


V1I.52.16: Agni and Parjanya seem an odd couple, and this dual dvandva is found only 
here. But recall that the two appear together earlier in the hymn, in vs. 6 (with Indra and 
Sarasvati), and in fact Parjanya is oddly well represented in this set of All God hymns; cf. 
the dual dvandva parjénya-vata in V1.49.6, 50.12. In our vs. the two are given a division 
of labor, conveyed by the “the one ... the other” construction of c (/am anyo jandyad 
gatbham anyah), but curiously which god is responsible for which begetting is unclear 
enough to have produced entirely opposite interpretations. In his n. 16c Ge, who does not 
commit himself in his tr., cites Say. at length, who thinks that Parjanya produces the /2-, 
while Agni produces the gérbha-. Re the exact oppposite: “Que l’un [Agni] engendre 
Voblation-liquide, l’autre [Parjanya] le germe.” Although I think Re is more likely 
correct, the analysis is by no means certain. Note, on the one hand, nearby VI.50.12 
pavjanya-vata pipyatam isam nah “Let Parjanya and Vata swell refreshments for us,” 
which supports Say.’s interpr. On the other, Parjanya is more regularly associated with 
rétas- ‘semen’, and one passage in one of the three hymns dedicated to him, V.83.1, is 
esp. telling: réto dadhati 6sadhisu gérbham “He deposits his semen as embryo in the 
plants,” with the earbha- found here. The ambiguity is probably meant. 

As Ge points out, the two products are reconciled in the last pada, where both 
gods are urged jointly to give us “refreshments accompanied by offspring” (prajavatir 
isah), with praja- standing in for gaérbha- and is- for 7a- from pada c. 


VI.52.17: A typical final vs. summarizing the ritual. For yajatrah see comm. ad vs. 13. 


VI.53 Pisan 

Although, as noted in the publ. intro., this hymn is remarkably bloodthirsty, there 
is also a minor theme focusing on poetry and poetic formulation. The word dhi- ‘poetic 
vision’ is found in the first and last vss., shaping a faint ring, as well as in vs. 4. And 
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Pusan is called kavi- in vs. 5, and his awl is the ‘impeller of the brahman-’ (brahma- 
cédanr-) in vs. 8. 


VI.53.2: This is the only possible passage in the RV in which grhapati- ‘houselord’ may 
refer to a human (as also noted by Oberlies, I.355 n. 99); in all other cases its referent is 
Agni. (See my forthcoming “The Term grhastha and the (Pre)history of the 
Householder.”) The presence of nérya- ‘stemming from men’ and vird- ‘hero’ may 
support a human reading for grhdapati-; in both cases we seem to be aiming for valuable 
goods given to us by human patrons, and “a houselord of value” ( vamdm grhapatim) 
would be a third such instance. However, since both nf- and vird- can also refer to gods in 
the RV, the human element is by no means assured, and the otherwise exclusive use of 
grhapatr- for a god in the RV is telling. If the word does refer to a human, this may be 
another indication of the popular character and lower linguistic register of the Pusan 
hymns, as grhapati- does refer to humans in the AV. 

DL suggests to me that, though the dominant sense of vamd- here must be 
‘valuable’, there might be a pun on vamd- (or vama-; see EWA s.v.) ‘left’, immediately 
following préyata-daksinam. The 2™ member of that bahuvrthi is of course déksina- 
‘priestly gift’, but the adj. stem déksina- means ‘right (/south)’. Although vamd-/ vama- 
‘left’ is not attested until the SB, it could well have been current in ordinary speech 
before that, as its presence in MIA (e.g., Pali vama-) suggests. Perhaps another sign of the 
more demotic lexicon of this hymn. 


VI.53.3: For some reason Ge always refuses to tr. the standing epithet of Pisan, 4ghmzr-, 
though he fearlessly takes on far more challenging lexical items. The word must belong 
to the inherited root V ghr ‘be hot, burn’, etc., found only in nominal forms in Skt.; see 
EWA s.vv. ghind-, gharmd-. Why Piisan is glowing, fiery, I don’t know; perhaps it would 
be best to adopt Re’s ‘ardent’. 

vi mrada is the only verbal form to this root in the RV, and such forms are quite 
rare in Vedic (vi mradate MS, mradaya- TS). (For detailed disc. see Gotd 247-48.) The 
root is otherwise found in the RV only in the cmpd. drma-mradas- ‘soft as wool, lit. 
having the softness of wool’ in the funeral hymn X.18.10. I wonder if mrad belongs to 
the technical terminology of fabric construction and therefore would fit in with Pusan’s 
connection to homely, practical activities, as in the words for ‘awl’ (or whatever ara- is) 
and the like in this hymn. However, the TS, MS passages don’t support this speculation. 


VI.53.3—-4: Note vi mrada (3c), vi mrdhah (4b). 


VI.53.5—6: On ara- see EWA s.v. It is difficult to determine exactly what tool it was, but 
it seems to have had a sharp point, at least later means ‘awl’, and means ‘awl’ in cognate 
languages. In any case it is the sort of utilitarian implement that we would not expect to 
find in the hands of, say, Indra, but that is appropriate to the more down-to-earth 
handyman Pisan. The word is found in Vedic only in this hymn (vss. 5, 6, 8). Re’s 
‘lance’ seems entirely too elevated; Ge’s ‘Stachel’ is a better fit. 
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VI.53.7-8: These vss. contains the delightful phrase 4 kha kikira krnu, whose playful 
sonic effects I endeavored to capture in my anachronistic tr. The word Arkira is of course 
a hapax (though cf. YV k7kkita), and I doubt if a lexical meaning is to be sought for it. 

I do wonder whether the original phrase read *kuru for *krnu. The former is, of 
course, a late form, belonging to the irregular paradigm Xarou, kuruté that will replace the 
well-behaved 5" cl. Arnoti after the RV. The impv. kuru is found in only two passages in 
the late RV, but in a colloquial hymn like this it would be at home, and the phonological 
patterning would be improved: 4 kha kikira * kuru, with CV syllables containing 
repeated high vowels and a consonantal rin each word, in addition to the &’s. This *kuru 
would have been replaced redactionally by the Arnu standard in RVic discourse on the 
basis of Arnufrin 10c. Vs. 10 displays a more formal level of discourse and imitates the 
final hymn-summary vss. found through the RV, and the standard RVic form of the pres. 
of Vkris in order there. 


VI.53.10: As just noted, this vs. leaves the rough-and-tumble and provides a solemn and 
conventional end to the hymn. For a similar sequence of X-sé- cmpds in a hymn-final vs., 
see, e.g., [IX.2.10, whose pada b is identical to pada b here, save for the case (nom. vs. 
acc.). It also, as noted before, ring-compositionally echoes vs. | dhiyé with dhivam. The 
dhi- that we launched in vs. | will now (we pray) be crowned with goods. 

The first hemistich nicely begins and ends with uté, though the two have different 
functions—the first as interstanzaic conjunction (Klein DGRV I.401) and the other 
conjoining the acc. obj. nouns in series (ibid. 351-52). 


VI.54 Pusan 
A remarkably unproblematic hymn on the whole. 


VI.54.7: The sequence makih ... makim ... makim, each followed by an injunctive in 
prohibitive sense, is remarkable, in that all three can be read (and are read by me, 
seemingly also Ge: “keines ... keines ... keines ...”) as expressing the same (negated) 
subject of the verbs -- but only -A7v/ has a nominative “look.” It would be possible, with 
Gr, to take makim as ‘nimmer, nicht’, as against makis ‘niemand, keiner’, but the sing- 
song parallelism of the passage invites the two forms to be interpr. identically. (A Gr- 
inspired interpr. should yield “let none disappear; let it never be harmed ..., etc.”) Re 
claims that mékis is personal (“puisse aucun(e)”) while mékim is impersonal (“puisse 
rien” or “... jamais”’) -- the latter (“jamais”) is of course Gr’s position, the former (“rien” 
seems hard to maintain in this passage, where surely the subjects of the verbs are all the 
same, namely the cow that is our concern in this part of the hymn. I think we must reckon 
with a morphological extension even greater than that found in the free-standing particles 
sim and im. Those two stand for all numbers and genders, but always have accusative 
function. (See my 2002 Fs. Cardona “RVic sim and im.”) Here, perhaps by way of the 
adverbial-type readings favored by Gr and Re (see VIII.45.23), -Azm has lost all 
distinctive case function and can be used as a nominative. See a similar use of nékim in 
VIII.78.4. 

On Hoffmann’s analysis of nesatas a redupl. aor. to Vnag, see comm. ad IV.1.17. 


V1.54.8: On irya- see comm. ad V.58.4. 


ie) 


In c I take rayah as a morphological pun, both gen. sg. with isanam and acc. pl. 
with “nahe. See a more complex example in the next hymn VI.55.2, as well as 
VII.26.22, 46.6, 53.1 for the identical pada with identical interpr. 


VI.54.10: The first two padas are marked by alliteration: pari piisa parastad, dhéstam 
dadhatu déksinam. The sandhi-induced dh of dhéstam (for underlying Adstam) is esp. 
nice. 


VI.55 Pusan 

As noted in the publ. intro., the hymn is structured by an ever-shifting lexical 
chain. The links are as follows: vs. 1 rathih -- 2 rathitamam/ 2 rayah sékhayam -- 3 
rayah ... sikha/ 3 ajasva -- 4 ajasvam/ 4 svasur ... jarah -- 5 svasur jarah. For the last vs. 
which lacks a precise repetition, note bhratain 5 phonologically echoed by bibhratah 
ending 6, although they are of course lexically unrelated. We might also note that the 
verb in 1b, sacavahai ‘let us two accompany each other’, is echoed by the ‘companion’ 
word sékhi- in vss. 2, 3, and 5, and a/# ‘goat’, found in the cmpd. ajas‘va- ‘having goats 
as horses’ of vss. 3-4, reappears in 6 without the horses. 


V1.55.1: The tonic 1*' dual nominative prn. vam ‘we two’ is a hapax -- the only 
occurrence of this distinct nominative in all of Sanskrit, replaced post-RV by avém. See 
AiG II.465-—66. It opens its clause, but because it follows the vs.-initial impv. Az, it 
appears to be in 2™ position. Is it an accident that this is where the extremely well- 
attested enclitic dual 2" ps. vam is ordinarily found? 


VI.55.2: As noted ad VI.54.8 above, this vs. contains a more complex variant of isa@nam 
raya imahe in V1.54.8c. There I interpr. rayah as both a gen. sg. with isanam and an acc. 
pl. with “mahe. In our vs. here, is@nam is found in pada b with an undoubted gen. phrase 
radhaso mahah, while in pada c ray6 sdkhayam imahe we again find a rayéh that is both 
gen. sg. (with sakhayam) and acc. pl. (again with “mahe). This complex seems like a 


partial “repair” of 54.8, since it makes clear that 7sanam takes the gen., which in turn 
suggests that rayaéh in 54.8 may have that reading too. 


VI.55.3: The amredita dhivato-dhivatah ‘of every visionary’ recalls the focus on dhi- in 
the nearby hymn (VI.53.1, 4, 10). 


V1.55.4—5: As noted in the publ. intro., these allusions to incest seem remarkably matter- 
of-fact. The vss. seem to focus more on the kinship relations — sister, mother, brother, 
comrade — than any potential violation of them. 


VI.55.5: Ge interpr. abravam to mean “I have spoken of” (“(Von Pusan) ... habe ich 
gesprochen’’), but the fact that we immediately urge him to hear us suggests that we have 
spoken fo him. In the next hymn VI.56.4 ... tva ... brévama also clearly means “we 
speak/say to you.” 


VI.55.6: This vs. presents several problems, both located in pada b: the hapax nisrmbhah 
and the highly unusual position of the accented 3rd ps. pl. prn. ¢é. 
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To tackle the first issue first, I am generally persuaded by Berger’s 1966 explan. 
of the Skt. srambh forms as hypersanskritizations of MIA vissaddha, etc., in his view 
itself a cross of Skt. visvasta- and sraddha. See EWA s.v. SRAMBH and esp. KEWA s.v. 
Srambhate. My ‘trusty’ reflects this possible connection with sraddha- ‘trust’. 

The position of féis highly unusual; this pronominal stem overwhelmingly takes 
init. (or modified init.) position in its clause. When it does not, it is usually adjacent to the 
verb or has some other obvious reason for its placement. Here it seems dropped in 
randomly. I therefore propose to read * fejana-sriyvam, with téjana- ‘sharp point’ found 
once elsewhere in the RV and also thereafter. The only alteration of the Samhita text this 
requires is dropping the accent on ¢é. Here féjana- would refer to the goad or awl that 
Pusan wields (see, e.g. VI.53.5—6, 9). In the publ. tr. I made use of Narten’s 
understanding of -s77- in such cmpds as meaning “vollkommendmachen”: see her K1Sch. 
352 n. 19 for the transmitted reading of this cmpd_jana-sri- rendered as ‘die Menschen ... 
vollkommenmachend’ -- though I took *tejana- as instr.: ‘who brings (all) to readiness 
*with his sharp (goad)’. But I now prefer a different value for -s77- ‘splendid with his 
sharp (goad)’ vel sim., more in keeping with my interpr. of other -s77- cmpds like gérta- 
Sr1- ‘splendid with ghee’. On the multiple semantic possibilities of -s77- cmpds see Scar 
(544-54); on this cmpd in particular, Scar (551): my interpr. is basically his choice B 
(though of course with jana- rather than fejana- as 1*' member). 


VI.56 Pisan 


V1.56.1: As noted in the publ. tr., there is difference of opinion about the purport of pada 
c né téna deva adise. Ge thinks it’s a positive expression (n. 1c): Pusan likes porridge so 
much that he’ll come without being asked twice. Re thinks it’s more ambiguous: for him 
the idiom 4 V dig means ‘target’ (viser), incl. by evil speech or the like, hence ‘menace’ -- 
here, targeting Pusan with the epithet means that he doesn’t have to be targeted 
“réellement.” (Klein’s [DGRV 1.420] I just don’t understand: “by that one is the heavenly 
one not to be so designated.” Does he think that in using that nickname the human is 
being too familiar with the god?) I find Re’s interpr. simply puzzling, but, though Ge’s is 
more persuasive, I think the point is rather that the epithet is a unique designation that 
picks out Pisan once and for all. The usage of 4 Vdisin nearby VI.48.14 is similar; see 
disc. there. See also VI.57.2 below. MLW adds arguments supporting my interpr.: “In 
Vedic prose 4V dis is used to refer to the specification of which god gets which offering 
and I think this may be an old old meaning of this verb with parallels in Umbrian.” 


V1.56.2—3: There is general consensus (Ge, Re, Klein loc. cit.) that Indra is the subject of 
both of these vss., with Pusan appearing only as the instr. companion in 2b. By contrast, I 
consider Pusan the “best charioteer” (rathitamah in 2a and 3c), because in the 
immediately preceding hymn rathi- (VI.55.1c), rathitama- (V1.55.2a) are unequivocally 
used of Pusan. My interpr. requires that the subject change from 2a to 2bc, where Indra is 
indeed the subject, but see the anyah ... anyéh construction in the next hymn (VI.57.2, cf. 
3) where the two gods each appear contrastively in the nominative. This interpr. also has 
the advantage that Pusan doesn’t disappear in the middle of his own hymn. 
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V1.56.2: Pada c is essentially identical to VI.57.3 in the next hymn, but there Indra’s two 
fallow bay horses are Indra’s companions when he smashes obstacles. 


VI.56.3: As noted in the publ. intro., the content of this vs. is quite baffling, though the 
syntax and, for the most part, the lexicon are not. Ge (n. 3) pronounces it a “dunkler 
Sagenzug,” and I can only agree. I have argued that it is connected with the even more 
baffling VI.48.17 (see comm. there) and that these two passages associate Pusan with the 
“tearing off the Sun’s wheel” myth that remains tantalizingly out of our reach. But this 
must remain speculation. 

The parusé gaévitr., “in “the gray cow’,” is of course masc., so should perhaps be 
“gray bull,” though I meant cow=bovine. The phrase is reminiscent of V.27.5 parusah ... 
uksénah “gray bulls/oxen,” but that phrase is in a danastuti and does not help us with the 
metaphor here. For another possible — if extremely tenuous — connection see comm. ad 
X.5.5. If, as I suggest in the publ. intro., the image is of sunrise through a gray cloudbank, 
it may be related to another obscure passage, X.55.5, where something gray (pa/itd-, not 
parusa- as here) swallows the moon. 


VI.56.4: Since Pusan is the god who sends the cows home and watches over paths and 
journeys in general, it is entirely appropriate that he should “make [various objects] reach 
their goal” (sadhaya), including our thought. Cf. in the first Pusan hymn of this cycle, 
V1.53.4 sadhantam ... no dhtyah “Let our poetic visions reach their goal.” 


V1.56.6: The publ. tr. implies that both ‘well-being’ (acc. svastim) and ‘wholeness’ (dat. 
sarvatataye) are the complements of imahe ‘we beg’, and in fact I think that is the intent 
of the passage, however loose the syntax. But it might be possible to construe the dat. 


with ‘well-being’: “we beg you for well-being to completeness,” i.e., for well-being in its 
entirety. 


VI.57 Pusan and Indra 


V1.57.2: Note the use of ‘porridge’ as an identifying attribute of Piisan; this supports my 
contention above (ad VI.56.1) that ‘porridge-eater’ is a descriptor that uniquely identifies 
Pusan. 


V1.57.3: See VI.56.2 above. 
V1.57.4: The root noun rif- to Vri ‘flow’ is a hapax. 


VI.57.5: Though apparently straightforward, this vs. is rather oddly constructed, esp. 
pada b. The conjoined NP pusndh ... indrasya ca “of Pusan and Indra” is separated by 
some distance, though perfectly comprehensible. It is the material that separates it, pada b 
vrksdsya pra vayam iva, that seems awkward. Particularly odd is the mid-pada position of 
pra, which is far from its verb (if it has a verb; see below) and breaks up a simile with 
which is seems unconnected: vrksdsya ... vayam iva “like the branch of a tree.” In the 
simile itself vais wrongly placed (expect * vrksasya-iva vayam). It is also doubtful that 
pra is in tmesis from the verb (4) rabhamahe, since pré never otherwise occurs with 
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V rabh, which is very common with 4. I have no explanation for either the position or the 
function of pré. As for the wrong placement of /va, putting it after the 2" term of the 
simile is not altogether rare and is therefore less puzzling. Note the similar placement of 
the simile marker in the much more elaborate simile involving a tree branch in X.134.6 
purvena ...pada, aj6 vaya yatha “as a goat [grasps] a branch with its forefoot.” 

All of this may have something to do with the poet’s attempt to set up the play 
vaydm (a), vayam (b), though that play would have been more effective if vayam were 
pada-final, not followed by va. 


V1.57.6: The lexeme tid V yu is found only here in the RV. Ge tr. “lassen ... die Ziigel 
schiessen,” approx. “give free rein to” (sim. Re). Since n/V_yu, with n/the oppositional 
preverb to did, can mean ‘rein in’ (see disc. ad X.93.9), this makes sense — hence my ‘ease 
up on’. 


VI.58 Pusan 

As noted in the publ. intro., the style and in part the register of this, the only 
trimeter hymn in the Pusan cycle, is more elevated than the rest. Still, characteristic 
lexical items -- a/asva- ‘having goats for horses’, 4stra- ‘goad -- are found. 


VI.58.1: It is quite unclear what this vs. is conveying, and my interpr. differs radically 
from the standard. Flg. Say., both Ge and Re supply rupdm as the referent for the anyad 
.. anyad construction and further assume that these are two forms of Pusan, namely, in 

Ge’s words (n. lab), “die solare und die gewohnliche Form des Pusan.” I find this 
unlikely for two reasons: 1) I know of no evidence for two forms of Pusan, and none is 
supplied by those who interpr. it thus; 2) there is a perfectly good neut. referent available 
for the anyad ... anyaéd construction, namely the two day-halves (4fanj) in b, whose 
descriptor visurtipe ‘of dissimilar form’ seems meant to specify the disjunctive choices 
given in pada a. (For a similar disjunctive description of the day-halves, with anyd- ... 
anya-, see nearby VI.49.3.) Moreover, those who take pada a as referring to Pisan’s two 
forms are forced to take visurupe dhanrin the simile, as a not very convincing acc. of 
extent of time (Ge: “du bist wie der Himmel wéhrend der verschiedenen Tageshialften’’) 
or the like (Re’s rendering [“tu es commes le ciel aux deux portions-du-jour’’] leaves the 
syntactic status of the dual expression quite vague). Further, this interpr. pushes the 
simile-marking /va almost to the end of a pada supposedly consisting entirely of a simile. 
Although, as just noted (ad VI.57.5), simile markers are sometimes positioned later than 
expected, this would be quite late indeed. 

So by my interpr. the two oppositional day-halves belong, in some sense, to 
Pusan. Why I’m not sure, nor do I know why he is “like heaven.” In conjunction with his 
mission to the sun in vs. 3 and the ships he uses to travel there, I might speculate that this 
has to do with Ptisan’s role as psychopomp for the dead, described in the funeral hymn 
X.17.3-6, esp. vs. 6 prapathe patham ajanista pusa, prapathe divah prapathe prthivyah | 
ubhé abhi priyaétame sadhasthe, 4 ca para ca carati prajanén “On the forward path of paths 
was Pusan born, on the forward path of heaven, on the forward path of earth. / He 
wanders back and forth to both the dearest seats, foreknowing.” Perhaps his wanderings 
back and forth to heaven approximate the regular alternation of day and night, and that 
pair is therefore “his” in some sense. (Such an interpr. gets us close to his two “forms,” 


79 


an interpr. I have just rejected -- I still think that is wrong, however.) As for why he is 
like heaven, this must rest on the A/fclause of pada c, his giving aid to all maya. What 
does this mean? Is his mission to take the dead from earth to heaven conceptualized as a 
transformation of the dead, which might be achieved by maya? A last, smaller but 
nonetheless nagging, question is why, with day characterized as ‘gleaming’ (sukrdm), is 
night said to be ‘belonging to the sacrifice, worthy of the sacrifice’ (vajatém)? Most 
Vedic sacrifices take place during the day, save for the Atiratra. Perhaps rites for the dead 
were associated more with night. MLW adds that this is true “certainly in Roman rituals 
like the Lemuria and Feralia.” 

All of this speculation is tissue-thin, and I do not set much store by it. However, at 
least it confronts questions that the other interpr. have not raised. 


VI.58.2: Most of the contents of this vs. conform to the characteristics of Pusan 
elsewhere in this cycle, even dhiyamjinvad- ‘quickening poetic vision’ (see esp. VI.53), 
but “fitted into all creation” (bhuvane visve arpitah) and “surveying the creatures” 
(samcdaksano bhiivana) attribute to him a more cosmic role than usual. His speeding 
(iyate) may be a reference to his travels between earth and heaven referred to above, ad 
vs. I. 

visve is one of two loc. sg. to this stem with the noun ending -e (the other being 
IV.16.9), but the pronomina visvasmin is also only found twice, both times in X. 


VI.58.3: Ptisan’s ships (navah) are, to my knowledge, not encountered elsewhere. But, as 
noted above vs. 1, I would tentatively connect them and the mission of the Sun (dityam 
suryasya) with his role as psychopomp of the dead. One question is whether there are two 
sets of ships -- those in the sea and those in the midspace -- or one, with the midspace 
being configured here as the sea (Ge’s Luftmeer). I subscribe to the latter view. 


V1.58.4: Piisan’s “good lineage (subéndhuh) from Heaven and from Earth” directly 
recalls X.71.6 cited above ad vs. 1 prapathe patham ajanista pisa, prapathe divah 
ptapathe prthivyah “On the forward path of paths was Piisan born, on the forward path of 
heaven, on the forward path of earth.” 

On the Sirya story, see, inter alia, my 2001 “The Rigvedic svayamvara? Formulaic 
evidence” (Fs. Asko Parpola) and 2003 “Vedic vra: Evidence for the svayamvara in the 
Rig Veda?” (Fs. H.-P. Schmidt). It is very telling that Pusan is given to Surya here (yam 
devaso 4dadhuh siryayai) rather than the reverse: the ordinary description of marriage, at 
least later, is AKanya-dana- ‘the gift of a maiden’, but here she receives rather than being 
given, presumably a nod to her active role in the Svayamvara. Note the much more 
conventional depiction of Sirya’s wedding (to a different bridegroom) in the wedding 
hymn, X.85.9 suryam yat patye ... savitadadat “when Savitar gave Surya to her husband.” 


VI.59 Indra and Agni 
On the structure of this hymn and the relationship between the two gods, see publ. 
intro. 


VI.59.1: As noted in the publ. intro., the clichéd intro. “I shall proclaim (pré V vac) the 
manly deeds ...” associated esp. with Indra hymns (esp. 1.32) is here directed to both 
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gods. The “real” subjunctive voca is found only here in the RV, in contrast to the more 
common injunctive / functional subjunctive vocam. 

The enclitic vam is unusually stationed pada-final, but in fact it occupies 2™ 
position in its small clause, the loc. absol. sutésu vam “on (the soma-drinks) having been 
pressed for you two.” Ge takes vam with following virya (“euren Heldentaten’’), but the 
pada break that separates them makes that less likely. Re ignores the vam in his tr. and 
attaches the loc. absol. to the rel. cl., which is syntactically unlikely. Pada-final vam is in 
fact a tic of this hymn; see 2a, 4a, and 5a besides our la. Perhaps it echoes the 2™ syllable 
of yuvdm ‘you two’, found at pada end in Id, 2c. 

The contents of the 2" hemistich is quite dramatic. The standard view going back to 
Say. (see Ge’s n. Ic) is that the slain Fathers are the Asuras and that this event is also 
reflected in the enigmatic X.124. However, see my 2016 treatment of X.124, “The Divine 
Revolution of Rgveda X.124: A New Interpretation. Beyond Asuras and Devas” (Ged. 
Staal), which rejects the view that that hymn concerns the Deva/Asura conflict. Here in 
our passage, certainly the easiest interpretation is that the rivals of the gods are the 
Asuras, but keep in mind that the Deva/Asura conflict so prominent in the Brahmanas 
and later does not really surface until very late RV. Moreover, even in the old interpr. of 
X.124 neither Indra nor Agni appears to have been an Asura. I do not know what to make 
of our passage, but I doubt that the old interpr. holds. 


VI.59.2: The pada-final vam here is also in syntactic 2" position (as it is in 1a), since ba/ 
ittha is a extra-clausal exclamation, and the clause proper begins with mahima. 

For mahimdan- with V pan, see nearby VI.75.6, as well as VIII.101.11, X.75.9, etc. 

I am puzzled by the pada-final 2 Gr (col. 171) classifies it as emphatic after 
numbers or grades, to show that the number or grade has been reached, but the phrases he 
lists there are quite heterogenous. 


VI.59.3: On pleonastic séca see comm. ad IV.31.5. Ordinarily such a séca marks a 
locative abs., but in this instance suféis to be construed with okivamsa. The pada-final 
phrase suté sacam may be there to provide a rhyme-form variant to sutésu vans (1a, 4a), 
which really are loc. abs. 


VI.59.4: In the 2" hemistich the form bhasdthah is problematic and its identity disputed. 
With -thah it looks like a 2" du. act. verb, as is to be expected in a hymn dedicated to 
dual divinities, esp. directly after a voc. du. deva. However, this should be a main-cl. 
verb, and it therefore should not be accented. And even if it should be accented, it has the 
wrong accent: we have two other forms to an apparent them. stem, both with root accent: 
3" sg. bhadsat (subjunctive to root aor., acdg. to Gotd 82) VI.3.4 and identical (by most 
lights) VI.14.1 (I consider that form a nom. sg. part. bhésan). In response to these 
problems, Ge (inter alia, going back to Aufrecht [see Old] and cautiously endorsed in 
EWA s.v. BHAS) interpr. it as a noun bhasdatha- ‘the noise of the mouth when eating’ (Ge, 
das Gerdusch des Mundes bes. beim Essen). But although this solves the accent 
problems, it creates greater difficulty elsewhere: not only would that stem be a hapax, but 
Ge’s attempt to fit it into the rest of the clause produces something close to nonsense, 
whereas a du. verb works well in the clausal syntax. Old and Re wisely opt for the verb 
(maybe also Goto 82), the latter without remarking on the accentual problem and the 
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former without suggesting a solution. I also accept it as a verb ‘snap at’ and also lack a 
solution to the accent. It cannot be attributed to cand, which doesn’t induce verbal accent. 
Its complement is vadatah, which I take as gen. sg., the correlative of yah in the rel. cl. of 
ab -- with gen. as an alternative to acc. in verbs of consumption (biting counts). As Old 
points out, it could also be acc. pl., but that would lose the connection with the rel. cl. (Re 
supplies an acc. obj. on which the gen. depends: “vous ne mordez nullement (les 
richesses de cet homme) qui dit ...,” which seems unnec. and unmotivated.) 


VI.59.5: As noted in the publ. intro., here the poet dissociates the two gods and in the 2™ 
hemistich focuses only on Agni. I think the dissociation begins in the 1*' hemistich, with 
... asyd vam ... ciketati (in my tr.) “...shall perceive this one of you two,” with asya 
referring to one of the gods only. Ge and Re by contrast interpr. asyd as referring to an 
unidentified thing (a wonder or the like) belonging to both. 

On cd as referring to Agni and his flames, see the very similar phrase in an Agni 
hymn X.79.7 vistico 4svan yuyuye. Gonda (Ved. Lit. 133) may be right that this refers to 
Agni using the same vehicle to carry the oblations to heaven and to bring the gods to the 
sacrifice. Re interpr. the hemistich as referring to both Agni and Indra, at the cost of a lot 
of machinery liberally sprinkled with parens. 

vistcah would be better rendered as ‘facing in opposite/different directions’. 


VI1.59.6: The fem. footless (apadvdati) and footless (padvatibhyah) are most likely Dawn 
and her cows, either the rays of light that are the Dawn cows or the real cows that go to 
pasture at dawn. Cf., with Ge, I.152.3. She appears here presumably to mark the dawn 
worship where the ritual fire is kindled and Indra appears. 

Both Ge and Re divide the 2™ hemistich between Agni (c) and Sirya (d). I am in 
full agreement that c belongs to Agni, describing the spread of his flames and crackling 
of the new fire. But I do not follow their assignment of d to Surya. Since the hymn is 
dedicated to Indra and Agni, we would expect the paired god to be Indra, not Sirya, who 
has no place in the hymn. And it easily applies to Indra, as long as we interpr. pad@ as an 
instr. sg. of ‘foot’. Cf. with the same phrase, incl. the same verb, 1.51.6... arbudém ni 
kramih pada “With your foot you [=Indra] trampled down Arbuda” and, with a diff. root 
but the same preverb, also of Indra, VIII.64.2 pada paninir aradhaso, ni badhasva “With 
your foot stamp down the ungenerous niggards.” Ge and Re take pad@as neut. pl. to 
pada- ‘foot-step’, construed with trimsat as a measure of the distance that Surya has 
crossed. I don’t know why they feel the need to introduce Surya here -- I suppose because 
of Usas in ab. 

With Ge I take cérat as a finite verb, an injunctive, accented because it’s implicitly 
contrastive with the next clause. 


V1I.59.8: With Ge (cf. also Oberlies, RdV 1.457) I supply ‘him’ as obj. of yuyutaém in d, 
referring to the ar7- of b. Re supplies a pl. obj., referring to the dvésamsi of b. This is not 
impossible, but it makes more sense to deprive the stranger of sunlight than his hatreds. 


VI.60 Indra and Agni 


V1.60.1: The vocab. of this vs. shows a slight tendency towards morphological 
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elaboration: in addition to the straightforward sdhastama sahasd, there is séhur7to the 
same root but with the rare suffix -ur7, the deriv. vasavya- for ‘goods’, rather than 
standard vésu (as in the preceding hymn VI.59.9). This latter word returns at the end of 
the hymn. 

The 3™ sg. snaéthat that opens the hymn is somewhat puzzling morphologically. The 
root V snath has a poorly attested verbal system, save for the -4ya-transitive and 
associated redupl. aor.; besides snathat it consists only of two exx. of the athem. impv. 
Snathihi, and a couple of -zs-aor. forms. Narten (258-59) argues convincingly that 
Snathifi should belong to a root aor. (rather than a root pres., as it is generally classed), 
which could serve as the base for the formation of the -zs-aor. Our form sndathat could 
formally easily be a subjunctive to this root aor., but the problem is that a subjunctive 
works quite badly in context, esp., since it is explicitly conjoined (by wf#) with the 
following pres. indic. sanoti. It could alternatively be the injunctive to a them. stem, 
though in that case it would be the only representative of that stem. Narten discusses 
Snathat in n. 810, where she rather says that though it’s used in a general sense, nothing 
stands in the way of its being a subj. to the root aor. I find this somewhat disingenuous, as 
subjunctives aren’t generally (/ever?) used in such a sense. She also allows the possibility 
that it could be injunctive to a thematic stem. (see also Klein DGRV I.366, who allows 
either). Much as I dislike multiplying entities, I’m inclined to go for the thematic 
injunctive for functional reasons. Unfortunately a root aor. injunc. *snathit would have 
been easy to build, so the thematization cannot be the result of avoiding a problematic 
form. 


VI.60.2: Assuming that usdsah ... u/hahis a single NP, the question is what happened to 
the dawns. Ge, fld. by Re, thinks that the dawns were taken away, that is, abducted 
(entfiihrten, enlevées). If, as Ge suggests (n. 2), this concerns the Vala myth, the dawns 
qua cows can be conceptualized as taken / stolen by the Panis. (Oberlies [RdV I.180] 
goes further, seeing this as part of a myth about bridestealing, ultimately involving the 
ASvins, though he admits [n. 150] that our vs. does not tell us who abducted the Dawn(s) 
or where she was taken.) HPS (B+I 180 n. 33, ) indignantly rejects the abduction interpr. 
and suggests rather that, on the basis of VI.64.3, 5, the dawns are drawn (ahah) by bulls. 
Although this is possible, and the cited passage is quite nearby, it doesn’t make a lot of 
sense for Indra and Agni to “do battle” for the dawns if the dawns are moving on their 
own steam, whereas if they were abducted, they need help. 

In d Agni must be the immediate subj. of the clause, given the adjacency of the voc. 
and the 2™ sg. verb (agne yuvase) -- but, as Re points out, niyitvan is more an epithet of 
Indra than of Agni -- and, as he doesn’t point out, even more an epithet of Vayu in 
conjunction with Indra. I therefore wonder if this has not been adapted from an Indra- 
Vayu context, with a different set of dual divinities. The d pada is also very close to an 
Indra passage fairly nearby: VI.47.14 ap6 ga vajrin yuvase sém indun, with Indra as the 
subj. of yuvase: “You join together the waters, the cows, and the drops, you possessor of 
the mace.” The substitution of Agni and the attribution to him of Indra’s qualities and 
actions is in conformity with the tendency noted in the publ. intro. of favoring the Indraic 
in this supposedly shared hymn. 


V1.60.4: I do not have a view on how (or whether) to fix the meter of pada a; see Old. 
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It is thinkable, but by no means necessary, that instead of reading quadrisyllabic 
indra-agni (as in vss. 5, 7, 14), we could read trisyllabic indragni (as in 8, 9, 15) with a 
haplologized enclitic nah: indragni nd *no mardhatah. 


V1.60.4—5: Note the phonological (and partly etymological) figure mardh(atah) (4c), 
mfdh(ah) (5a), mrl(atah) (Sc). 


VI.60.6: On the formula vrtrani arya ... dasani see comm. ad VI.22.10. 

Note the curious position of 4pa in tmesis, embedded in the obj. NP: Aato visva apa 
dvisah. 
VI.60.8: I follow Ge in construing dastise with sant (“which are for the pious”) rather 
than with purusprhah (Re “pour |’adorateur les trés enviés”) because purusprh- doesn’t 
seem to appear with a dat. elsewhere. See the almost identical IV .47.4. 


VI.60.8—9: 8c and 9a differ minimally from each other, and it is difficult to see an 
aspectual (or other) distinction between root aor. impv. 4 gatam and pres. impv. 4 
gachatam -- though of course there may be a nuance we cannot catch. Note also 14b upa 
gachatam and 15c 4 gatam. 


V1.60.10: The root Vsvafjis ordinarily middle; it has only two active forms, this one 
(parisvajat) and the plupf. paryasasvayat in 1.182.7. The latter can be explained as an 
dduhat-type remarking of the middle pf. sasvaje (see comm. ad loc.), but this active 
remarking of the them. pres. -svdyate is harder to explain. Goto (1st K1., 338-39) notes 
the prevailing middle voice and this anomalous act., but makes no attempt to account for 
it. 


V1.60.11: The syntactic affiliation of the final pada of this vs., consisting of a dat. 
dyumndaya and an acc. phrase sutara apah, is unclear. Old suggests taking the acc. as a 
second obj. of avivasati, or rather suggests supplying the same verb as main clause verb 
“(he also wins) waters ...” But since the structure of ab, in which the mortal seeks Indra’s 
favor, invites a demonstration of that favor in the main cl., I therefore borrow Arnott 
(deaccented) from 10c, with Indra as subj. This is also Re’s solution and apparently Ge’s. 
For Vkrin similar expressions, see VII.97.8 karad bréhmane sutara sugadha “He 
[=Brhaspati/Indra] will make good fords, easy to cross, for the sacred formulation” and 
IV.19.6 sutaranam akrnor indra sindhin “You made the rivers easy to cross, Indra.” 


V1.60.12: On the double sense of piprtam see Ge and Re. 


VI.60.13—15: On the connection of these vss. to the hymn, see publ. intro. For the ring 
composition between the 1* trca and this one, note the verbal responsion vasavyda- (1, 
14), radhas- (3, 13), vajayanta (1) and vajasya satéye (14). 


VI.60.13: On the insistent ubAd see publ. intro. 
I have taken ahuvadhyai (and madayadhyai) as predicated infinitives with the subj. 
ubha, as does Re. However, vam in pada a makes some difficulties for this interpr., and 
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Ge takes that pada (but not b) as having an implicit 1“ ps. subj.: “euch beide ... will ich 
herrufen” (a) versus “beiden sollen sich ... erfreuen” for madayddhyar (b). I think the two 
clauses should be parallel and therefore take vam as a dependent gen. on ubhda (“both of 
you two”), although it must be admitted that ubha- generally agrees with its referent in 
case. 


VI.61 Sarasvati 
On the structure of this hymn and its similarity to the immediately preceding one, 
see publ. intro. 


VI.61.1—3: The hymn begins with the near-deictic nom. sg. /yém, establishing the 
feminine subject immediately and emphatically (“this she here’). Since the just-given tr. 
is at best graceless and, more to the point, not English, I have opted to focus on the 
gender rather than the deixis. The next vs. also begins with zyém and the final vs. of the 
trca with the voc. sérasvatt. 


V1.61.1: Although, as just noted, the hymn establishes the feminine referent from the 
very beginning, she is also credited, from the beginning, with powers and deeds that seem 
distinctly unfeminine, esp. pada c. 

Sarasvati’s gift to the pious Vadhryasva is universally, and I think correctly, interpr. 
as a son named Divodasa, and this gift is further interpr. as reflecting the requital of the 
“debt to the ancestors” found in the doctrine, attested somewhat later (1* clearly 
articulated in TS), of the three debts that a Brahmin owes on his birth (to gods, ancestors, 
and rsis). The requital of this debt is, in the standard view, expressed by the root-noun 
cmpd rnacyut- in our passage. | think this is more or less correct, but not in a 
straightforward way. Both Ge and Re twist the sense of V cyu to get it to express the 
requital of the debt directly: “der der Schuld (an die Manen) tilgte [paid off]” (sim. Kii 
153); “qui ébranle la dette (aux manes).” But Vv cyu means ‘set in motion, agitate, shake’, 
and the best we could do to get the idiom we want is to push its meaning to ‘shake off’, 
hence ‘get rid of’, the debt. But ‘shake off’ is not a sense of Vcyu at least in my 
experience. An unmanipulated sense of the cmpd should be ‘shake/agitate the ma’, and 
that is how I interpr. it -- ‘shake the debtor’ -- with a masc. rnd- ‘debtor’; the only other 
non-neut. form of this stem is also in VI (VI.12.5), where it likewise means ‘debtor’, not 
‘debt’. In other words I assume that Divodasa inflicts rough punishment on a debtor; this 
helps explain why he is characterized as rabhasd- ‘violent, wild’, which does not make 
much sense if he’s just a baby who serves as his father’s payment to the ancestors. 

However, I also think the sense seen by Ge and Re -- Divodasa as requital for the 
debt his father owes to the ancestors -- is also indirectly signaled here. The standard 
lexeme for this technical term is rném V c/, a root-noun cmpd formed to this lexeme 
would be sna-c/-t-, which in fact is attested once, at II.23.17. Our cmpd rmna-cyu-t- is 
phonologically similar to it, and an acc. sg. *snacitam would produce a terrible cadence 
(4 lights), whereas mmacyuitam is well adapted to a Jagati cadence (though the immediately 
preceding syllable should be heavy, not light: (rabha)s4m rnacytitam. What I am 
suggesting is that rnacylitam is the correct reading and it means what it looks like it 
should mean, without the manipulation of Ge and Re. But that it also phonologically 
evokes *sna-citam, which gives a second, resonant meaning to the passage. This 
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suggestion is similar to, but ultimately quite distinct from, Gotd’s (133 n. 166) that ma- 
cyut- is a transitive active version of sna-cit-, generated from a Zwangslage (predicament, 
dilemma) in order to express the sense ‘entgegennehmen lassen’ barred from the other 
cmpd, which in his view means ‘die Busse entgegennehmen’. Scar also discusses rna- 
cyut- at some length (126-27), offering several possibilities, but not very usefully. 

As for the notion of a man’s inborn debts in the RV, I think it is alluded to in our 
text, but quite rarely. The clearest ex. is in the late hymn X.135 (see my “The Earliest 
Evidence for the Inborn Debts of a Brahmin: A New Interpretation of Rgveda X.135.” 
Journal asiatique 302.2 [2014]: 245-57), but there is another more glancing reference to 
it in Mandala VI in VI.20.11, also discussed in the art. cit. In that article I argue that the 
original system, as seen in the RV, involves only ‘wo debts: a son for the ancestors and 
sacrifice for the gods; Brahmacarya for the rsis is a later addition after the institution of 
studentship had developed. 

On the root affiliation of cakhadasee EWA s.v. KHEDand Kii (152-53), with lit. 
The pf., which appears only here in the RV, takes a double acc. On this pada see Old. and 
the parallel 1.93.4, with V mus ‘steal’: yéd 4musnitam avasém panim gah. 


VI.61.2: Once again, the attributes and actions ascribed to Sarasvati are decidedly 
unfeminine, starting with the almost comically off-kilter comparison of her to a root- 
grubbing boar. The identification of the bisakha- as a boar is owing to Hoffmann (MSS 8: 
5 = Aufs. 387). The point of comparison between the river and the boar must be their 
noise: susmebfih ‘with her snortings’, though the root-grubbing is presumably part of it, 
as the river in spate noisily pulls off pieces of the banks. For stisma- as the characteristic 
noise of Sindhu, another river, see X.75.3. 

Note d@vase in c, which echoes avasém in Ic and is in turn echoed by 4 (vi)vas(ema) 
in d. 


VI.61.3: The phonologically marked (plain 5) name bfsaya- is found elsewhere only in 
1.93.4, where his offspring (there called sésah ‘remainder’) are destroyed as they are here. 
That is also the vs. that contains the parallel passage cited above ad vs. 1. Although I.93 
is ahymn to Agni and Soma and there are no clear connections between the hymns 
otherwise, at the very least we can probably assume that Brsa was a pani-. I do not 
understand why visva- modifies this PN: “every Brsaya” meaning Brsaya and his ilk? his 
kin? (MLW adds “In Latin a name can be used in the plural to mean ‘people like X’ 
Multi Mani Ariciae “There are many manius types at Aricia’ This is no doubt a 
universal.) Or does this imply that the word is not a PN, but a meaningful descriptor of a 
foe? 

Acdg. to Klein (DGRV I.434-35), the 2™ hemistich begins with an ex. of inverse 
utd, conjoining the clauses of c and d though positioned at the beginning of c. Although 
this is probably the default explan., 1am drawn to Re’s more content-rich suggestion that 
utd sets up the contrast between the very different actions of c and d—though under that 
analysis we might expect a contrastively accented verb in c ( *4vindah), and, moreover, he 
gives no parallel passages in which ufd has such a function. 

The hapless ‘them’ (ebAyah) in d must be the ‘god-scorners’ (deva-nid-) of a, as is 
the general consensus. 
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V1.61.4—6: This trca is almost empty of content, in part because so much of each Gayatri 
— not a capacious meter in the first place — is occupied by repeated material: the last 6 of 
the 8 syllables of the 1 pada of each vs. contain the nom. (4) or voc. (5, 6) of the NP 
devi sarasvati, and the b padas of 4 and 6 contain responsive material: vajebhih vajinivati 
(4) and x x vajesu vayjini. Otherwise, as a helper (av/tr7) she is twice asked to help (4c 
avatu, 6b 4va). In the publ. tr. these two impvs. are rendered in two different ways: “Let 
... help” and “aid” respectively. I would now change the 2™ to “help” as well to mark 
their essential identity (save for ps.). [Note that the HvN restoration of avitry avatu in 4c 
is wrong: correct their avitr7to avitri.] 


V1.61.5—6: This, the middle vs. of the trea, consists only of a rel. cl., which I consider 
preposed to vs. 6, though without a resumptive pronoun correlative with yah. I supply 
one (‘him’) as obj. of #vain 6b. Both Ge and Re instead supply ‘us’ as the obj. of that 
verb, leaving the rel. cl. in 5 without any syntactic tether. The middle vs. of the next trca 
(8) also consists just of a rel. cl. 


V1.61.7—9: Unlike the preceding trca, this one dispenses with repetition and therefore has 
more room for meat, comparatively speaking. 


VI.61.7: The vs.-initial w/@ seems to introduce the trca, as does the identically placed ula 
in vs. 10. 


VI1.61.8: Like vs. 5, this middle vs. of the trea contains only a rel. cl., which I consider to 
hang off vs. 7, though it could also attach to the flg. vs. 9. Both 7 and 9 have an overt 
possible correlative for yaésyah in 8a: 7a sya ... sdrasvati, 9a sa. 


V1.61.9: The various tr. (Ge, Re, Klein [DGRV I.402]) supply a verb in pada a, reserving 
4tan (c) for bc. I do not see why. Both Ge (n. 9a) and Re do allow for the possibility that 
dtan has domain over the whole vs., but both identify that possible constr. as a zeugma. 
Again, I don’t see why -- while it is true that hatreds and rivers are different kinds of 
entities, mingling of the mental and the physical is standard practice in the RV. 

Because of its position within the NP visva ati dvisah, atiis probably not a preverb 
in tmesis, but rather an adposition. This view is supported by the fact that there are no 
other exx. of 4ti Vtan in the RV (as Re points out) or elsewhere, at least acdg. to Mon- 
Wms. 

The position of anyah identifies the sisters as a defined and limited group, and of 
course, as the next vs. states (10b saptds vasa), Sarasvati has precisely seven sister rivers. 


V1.61.10: On trca-introducing ut# see ad 7 above. 

We might expect the splv. priydtamda in this construction. 

I don’t exactly know how to interpr. the VP stomya bhat, with injunc. aor. of V bhad 
(or indic. aor? the Samhita sequence stomyabhat could contain augmented abfat) and the 
pseudo-gerundive stomya-. The same construction is found in vs. 12 Aévya bhat (or 
havya *abhit). In vs. 12 Hoffmann (140) takes it as iterative, presumably because of the 
amredita vaje-vaje: “’ist bei jedem Preiskampf anzurufen.” But v bhdis a change-of-state 
verb and the aorist should (in a well-behaved language) be punctual. In both vss. the 
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standing characteristics of Saravati are being described, so she should not have “become 
one worthy to be praised/invoked,” because the just-mentioned characteristics are not 
new. We might speculate that, because there’s no injunctive of Vas, in order to express a 
non-temporally marked copula (as opposed to a nominal sentence with suppressed 
copula) you have to turn to V bAd and the aorist injunctive. But this seems like a long 
shot. Ge and Re take it as modal: “... sei ... preisenswert’; “soit apte a (recevoir) ... la 
louange” (though Re remarks “bAat au sens d’ abhut,” without recognizing that the 
Samhita text could in fact contain abhi). Note that vs. 13 (which is not part of this trea) 
contains a predicated pseudo-gerundive in the same semantic sphere, upasttitya ‘to be 
praised’, without aux. 


V1L61.11: In b urti rajah ‘broad realm’ is identical with antariksam ‘midspace’. Perhaps 
supplying two terms for one place is designed to give the impression of the usual three- 
termed whole, earth, midspace, heaven — here: earth, midspace x2. The river’s physical 
position presumably precludes claiming that she has filled heaven as well (though Lii 
would presumably favor that). 


VI.61.12: But heaven as part of her domain is apparently smuggled in, without naming it, 
in “isadhdstha ‘having three seats’ opening this vs. 

The vs. in general is characterized by fairly straightforward numerology: in addition 
to the three seats, the seven parts are presumably her sister rivers and “five peoples” is 
the familiar expression for the totality of the Arya. The 1* vs. of the trca inaugurated the 
numerology with saptasvasa ‘having seven sisters’. 

On Advya bhit see comm. ad vs. 10. 


VI.61.13: The sequence mahinasu is perfectly ambiguous. It can be a fem. loc. pl. of the 
poorly attested them. stem mahina-, as | take it in the publ. tr. and as Old is inclined to 
do. Or, with Pp., Ge, and Re, it can be disjoined into mahind asu, nom. sg. fem. to the 
same rare them. stem and loc. pl. fem. to the near-deictic pronoun, unaccented because 
the referent is in the discourse. (Gr actually lists both mahina and mahinasu for this 
passage.) The difference in meaning is minimal: my “... who by her greatness shines ... 
among the great (rivers)” versus “the great one who by her greatness shines ... among the 
(rivers).” I now find that Iam more disposed to go with the Pp. analysis, for reasons of 
wordplay, not meaning. The instr. mahimnda in this passage is one of only three exx. of 
this form in the RV, with the restored -2- cluster to the stem mahimdén- -- against well- 
attested instr. mahina with the (old) cluster reduction of -m- to --. If we accept the Pp. 
interpr., the adjacent words mahimna mahina would implicitly play on both forms of the 
instr., with the nom. sg. mahina differing from the standard instr. mahind only by accent. 
If we instead take mahinasu as a loc., that play is lost or at least considerably diluted. 

The construction of b, esp. of anyah, rests on that of 9ab. 

On upastiityd see comm. ad vs. 10. 


VI.61.14: In b the standard tr. (Ge, Re; cf. also Hoffmann 48) take péyasd with the 2" cL.: 
“do not come up short with your milk.” However, mda is almost always clause-initial, 
whereas this interpr. requires it to come in 2" position, with the enclitic nah even further 
into the clause. Moreover, no other forms of V dagh are construed with an instr. Instead I 
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take dpa spharif as intransitive ‘spring away’, with pdyasd a species of instr. of 
accompaniment or, perhaps, an instr. of separation. 


VI1.62 ASvins 

The first part of the hymn is marked by repeated dual prns. opening the vs. or 
hemistich: lc ya, 2a, 3a, 4a, Sa f@, 5c ya, 6a ta. This pattern more or less coincides with 
the division of the hymn discussed in the publ. intro. After the beg. of vs. 6 the pattern is 
broken and does not reappear. 


VI1.62.1: The usual ambiguity of jéra- ‘awake’ or ‘sing’, with the usual possible double 
application in a context like this, though ja4ramanasya in 4a speaks for ‘sing’. 

In c usra is taken as du. by Gr., flg. the Pp. However, it more likely represents usrah 
in sandhi, a gen. sg. fem. See extensive disc. by Old ad II.39.2, as well as his brief 
acknowledgement of this underlying form in his comm. on this vs..; Ge’s tr. reflects this 
interpr. Inter alia, 3 (V.3.8, 45.8, VII.46.21) of the 5 occurrences of vytisi are preceded 
by a fem. gen. sg. asya(h), referring to Dawn, and the 4th (besides this one) has a voc. of 
Dawn uso vyusi (VII.81.2). On fem. gen. sg. usrah see comm. ad VI.3.6 

In his n. 1d Ge hesitates about the root affiliation of the desid. yifyisatah (V yu 
‘join’ or V_yu ‘separate’) and the function of pari (preverb or adposition). Although his tr. 
reflects a root affiliation to ‘join’ (“... zu umspannen suchen’’), he offers an alternative tr. 
in the n. reflecting ‘separate’ (“‘... fortzuriicken suchen”), an interpr. followed by Heenen 
(Desid. 209). Such an interpr. would be conceptually possible: in the dim light of dawn 
and the morning mists, the Asvins allow the boundaries of earth to be seen by 
“separating” them. However, I consider V yu ‘join’ more likely, in the sense, with pari, of 
‘encompass’, referring to the usual round-the-world journey of the Asvins. The constr. 
seems a conflation or crossing of the usual sadyéh [H+E] pari V i/ ya [/VERB OF MOTION] 
expression “encircle heaven and earth in a single day,” as in I.115.3, 128.3, 1.58.8, 
IV.45.7, etc., with the prior act of harnessing (Vv yu) the horses. For passages that incl. 
dntan (as here), see V.47.4, X.108.5: e.g., V.47.4 divas caranti pari sadyo antan “They 
circle around the ends of heaven in a single day.” 


V1.62.2: This vs. presents both number and person disagreement, the first more acute 
than the second. As noted above, the vs. begins with the dual NA prn. /, surely referring 
to the Asvins, and this 1‘ pada ends with an apparent dual part. cakramand presumably 
modifying the prn. But the next pada contains a plural verb rurucuh (ruruci in sandhi), 
which cannot take the dual as subject -- nor as object. (Because of its sandhi position 
cakramana could instead reflect underlying pl. -2/, but the initial 44 seems almost 
designed to anchor the participle as dual as well.) Curiously both Ge and Kii (431) tr. the 
dual NP as subj. of the pl. verb without comment -- either because of a rare grammatical 
lapse on their parts or because they view it (without comment) as an example of improper 
agreement. (It is certainly true that a dual *rurucatuh would be metrically disastrous, so 
lax haplology would be thinkable.) 

I believe that we must take the number and the number disharmony seriously, and I 
therefore take padas a and b as separate clauses. The first lacks a finite verb. We can 
either consider the participle as predicated (“they two [are] striding ...””) or, my 
preference, as pendant to Icd, with dual its subj. As noted in the publ. intro., there is 
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another likely enjambment between vss. 2 and 3. The next question is the identity of the 
pl. subj. of d. There is one pl. form in pada a: instr. pl. sticibhih. Ge and Kii take this as 
referring to the r4jobhih ‘spaces’ in b, but Re suggests that it ancitipates the horses 
(4svaih) in 3bc. If we accept Re’s identification of the ‘gleaming ones’ as horses, this 
provides a possible pl. subj. for rurucuh. As gleaming ones themselves, they could “shine 
the radiant beam of the chariot” through the spaces. This may make them sound a little 
like Rudolph the Red-Nosed Reindeer, but at least it avoids a grammatical solecism. 

The ps. disagreement is, by contrast, very mild and standard RVic practice: the dual 
subj. returns in 2cd but as 2™ ps. rather than 3rd, as we learn by the verb yathah late in 
pada d. 

Note c purti varamsi, a rhyme form to uri varamsi ending 1d. 


VI.62.3: This vs. presents a different type of grammatical disharmony, though it again 
concerns how to construe the first pada. Once again it begins with du. ¢@, but in this case 
that prn. can be the subj. of the 2" dual pf. dAathuh. (Though by my rules,= I would 
prefer not to have a 3™ ps. prn serving as subj. to a non-imperatival verb [see my “sa 
figé”], I do have to reckon with a fairly clear ex. in 6ab.) The problems lie in 1) vartih 
‘circuit’ and 2) yéd. To begin with the 2", if yédis functioning as a subordinating 
conjunction and ab is a single clause, dhathuh in b should be accented. (It is not clear to 
me what Ge does with the yad; he seems just to ignore it.) Now ydd is badly positioned 
for a clausal subordinator, and it is possible that rather than being a subordinating 
conjunction it’s functioning as a sort of izafe in the phrase tyad vartir ydad 4radhram “the 
circuit that is unslackening,” connecting the adj. dradhram to vartih. | would be inclined 
to that interpr. if it weren’t for the problem of vartih itself. This noun is always the 
complement of the verb V yain the phrase “drive the/a/your circuit,” incl. in this same 
hymn, 10ab ... vartih ... yatam, and in the next one, with phraseology similar to ours, 
V1.63.2 pari ha tydd vartir yathah ... It would be very difficult to make it the obj. of 
whathuh, which already has an obj. of its own in any case. But the preceding pada, 2d, has 
a form of Vv ya, and I suggest that we simply supply it in 3a as well, which is again 
pendant on the preceding vs. By this interpr., subordinating yadis still badly positioned, 
but it could have been displaced by the insistently fronted /@ in this section of the hymn. I 
take 4radhram as a neut. adv., but it could also modify vartih (“unslackening circuit”) 
without benefit of an izafe. In fact I now would accept the izafe interpr., which eliminates 
the badly positioned subordinating yad. I would still supply a form of Vydas the verb of 
pada a, but not in a subordinate clause. This in fact allows me to supply a form of the 
impv., which the /@ invites (see above). I would now close vs. 2 with a full stop, and tr. 3a 
“Drive this circuit which is unslackening.” 

The lexeme pari V si means lit. ‘lie around’ and is used, e.g., of Vrtra surrounding 
the flood in IV.19.2, etc. Assuming that sayadhyar, pari here belongs to the same lexeme, 
it must have a developed sense: to surround and thus circumscribe, keep within bounds. 
Why a “pious mortal” would be pursuing a course that needs such control is not clear to 
me. I suppose it could just mean that, since the Asvins circle around the earth (1cd), that 
circle marks the boundaries of where humans can wander. 

Note the echo effect of vartih (a) / vyathth (d). 


VI.62.4: As noted ad vs 1., jéramana- here seems to belong to ‘sing’, not ‘awaken’, and 
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therefore may limit the form in 1b as well. Based on 1b Auve jéramanah “singing, I call 
upon” and 5b 4 vivase “I seek to attract,” I have supplied a 1“ ps. referent for the 
genitives here. 

The bahuvrthi yuyujand-sapti ‘having a harnessed team, having a team that has been 
harnessed’ is unusual in having a middle pf. part. as its first member. (See AiG II.1.43.) 
The publ. tr. “having harnessed their team,” though it follows both Gr and Ge, is 
misleading: I do not think it is a bhardd-vaja-, codayan-mati type governing cmpd. I 
would therefore emend to “having a harnessed team,” with the occasional pass. value of 
the med. pf. to V_yu, see Kii (407). However, things may be somewhat more complex. 
There are four occurrences of this med. part., one nearby in VI.59.5, three in the same 
metrical position as here (immed. after an opening of 5). All of them are transitive. It is 
possible that a free phrase like * yuyujand sdépti “the two having yoked their teams” 
became univerbated and reinterpreted, with adjustment of accent and the like. But I do 
not insist on this. 

In d pratnah ‘age-old’ qualifying the priest contrasts with névyas- ‘newer’ in a, 
qualifying the singer, as well as yi/vana ‘two youths’ in d referring to the ASsvins. The 
first pair recurs in the next vs., 5b. See comm. there. The “age-old Hotar” is of course 
Agni. 


VI1.62.5: The stems névyas- ‘newer’ and pratna- ‘age-old’, found at opposite ends of the 
preceding vs. (a and d), are juxtposed here in the phrase pratnd navyasa, in case the duller 
members of the audience had missed the contrastive terminology in 4. But this phrase is 
doing two other things as well: du. pratnaé refers to the Asvins, who were, in 4d, identified 
as yuvana ‘youths’; and ndvyasa modifies vacasa, “with a newer speech,” repairing the 
slightly off phrase in 4a, where it was the singer, not his song, who was newer. 

The pf. babhuvatuh should not have been rendered as a straight pres. in the publ. tr. 
I would change to “who have become.” It also forms a slight figure with sa#mbhavistha, 
which precedes it immediately before the pada break. 


VI.62.6: As noted ad vs. 3, I would prefer not to have the 3™ ps. prn. “serving as a 
subject of an indicative 2" ps. verb (pf. dhathuh), but the repetitive td pattern may have 
imposed it here. 

The adj. arenu- ‘dustless’ (8x) twice qualifies ‘paths’ (1.35.11, 163.6); the latter of 
these passages is in the instr. pl. as here. This suggests that yojanebhih ‘treks’ is used 
here as a near synonym for ‘paths’. 

Ge takes bhujénta to V bhuj ‘benefit, enjoy > utilize’ (benutzen), but better, with 
Gr, Re, Lub, to VbAuj ‘bend’. In any case this participle is clearly meant to echo the name 
Bhujyu. 


V1.62.7: The narrative précis in pada c belongs with the equally bare-bones accounts in 
1.117.16, 116.20, X.39.13, and esp. I.119.6. Because this seems to refer to one of the 
ASvins’ previous deeds, I have tr. the supposed injunctive yatam (so Pp) as a preterite. 
Note in fact that nothing forbids extracting an augmented form ayatam from the sequence 
rathyayatam, see the clear ayatam in I.116.20 depicting the same myth. 

Although sayi- has been reinterpr. as meaning ‘orphan’ in some of its occurrences 
(see comm. ad IV.18.12), given the favoring of PNs in ASvin hymns and the lack of an 
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‘orphan’ context here, I retain the PN. 

In d I take /t7 as a summarizing device, indicating that the three exploits sketched in 
abc are examples of the Asvins’ sumati-. With Ge I see no choice but to supply a verb 
like ‘you showed’ to govern the acc. sumatim. 

As is clear to all, cyévandais at the least a play on the name Cyavana (same accent), 
another client of the Asvins. 


VI.62.8: The grammatical identity of bhiima (Pp. bhiima) is disputed. Ge considers it to 
belong to a (hapax) adj. stem *bhiiman- derived from bhumén- ‘abundance’, used 
adverbially (“reichlich”’). This does not seem to have much to recommend it. More 
appealing is to make it somehow related to a word for ‘earth’. Re tries an instr. of 
bhiiman- ‘earth’, but not with much conviction. Old rehearses -- mostly to firmly reject -- 
other possibilities, incl. the one that I favor: that it is the loc. of bAdm1-. He objects that 
we should expect (and do indeed get) bhdimyam to this fem. stem, but at this period I 
don’t think this would be necessary for a fem. short-7-stem. His other object is more 
cogent, that to a short-7-stem we would expect bAdmau pada-final. I don’t have a 
clinching arg. against this, but would point out that there is some variation in these 
patterns. And this pada seems to be playing with the heaven / earth distinction by other 
means: we first have the two world halves (rodasi), followed by (pra-)divah ... bhiima, 
which distantly evokes dyava-bhiimi. The off-balance pairing is matched by the off- 
balance pairing of gods and mortals discussed immediately below. 

The conjoined NP devanam uté martyatra “of gods and among mortals” shows the 
familiar god / mortal opposition, but what Klein (DGRV I.311—12) calls “a peculiar 
absence of morphological parallelism.” It is tempting to make it mean “the anger ofthe 
gods towards mortals,” but I think utd is there precisely to block that reading, pace Scar 
(429) “Den Groll der Gotter ... der auch auf die Sterblichen gerichtet ...ist.” 


VI.62.9: As noted in the publ. intro., the syntax of this vs. is unregulated. However, the 
sense is quite clear. The first hemistich consists of a rel. clause, whose rel. prn. and finite 
verb are both in the 3" sg.: yah ... ciketat “who will keep watch”; it also contains another 
verbal form, vidédhat, which I take, with Ge and Old, as a pres. part. nom. sg. m. to the 
redupl. pres. of V dha, but which could be, as Old points out, a short-vowel subjunctive 
(so, “... will regulate ... and will keep watch”). (Nothing rides on the choice.) But this 
happy singular environment is interrupted by a dual nom./acc. (which must be nom. in 
this case) rajanau “two kings,” which is further specified by the two nom. singulars mutré 
varunah. The sense is clearly “which one (of) the two kings, M (or) V ...,” but this is not 
what it says: “which one, the two kings, Mitra, Varuna, will keep watch,” leaving the 
audience to choose what subject, in what number, it prefers. 

I take réjasah as the gen. obj. of c/ketat (so also Old), in the usual syntactic pattern 
of verbs of perception, which can take acc. or gen. complements. By contrast, Ge has it 
dependent on rajanau, but, as Re points out, the two are rather distant, and further I know 
of no other passages in which réjas- is construed with réjan-, although that expression 
would be appealingly alliterative -- though it is true that M+V are called dhartara réjasah 
“upholders of the space” in V.69.4. 

The second hemistich has no direct syntactic connection to the first, though again it 
is quite clear what is meant. It contains a 2"! sg. impv. asya ‘hurl’, which must be 
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addressed to the referent of the rel. prn. in ab -- that is, either Mitra or Varuna. Although 
it is common to change person reference even within RVic vss., it is somewhat unusual to 
do so in this kind of syntagm. 

In d Re calls the phrase droghaya cid vacase a bahuvrihi “défait,” for *drogha- 
vacas- [he gives no accent], like drogha-vac-. Judging from his tr. “auf den gar 
verlogenen Anuiden,” Ge seems to agree. But this seems unnec.; the dative targets of the 
missile in c and d are both s-stem abstracts, réksas- ‘demonic power’ and vacas- ‘speech’ 
respectively. I see no reason to try to manipulate the target in d to be personal. Scar (469) 
interpr. as I do. 


VI.62.10: I supply “to prosper’ with ¢énayaya on the basis of nearby VI.49.5 (=I.183.3) ... 
isayddhyai, vartir yathds tanayaya tmane ca, with very similar phraseology. 

I take pada c with ab, rather than with d, as is the norm (Ge, Kii [509]), in order to 
capture the opposition between 4ntara- ‘nearer’ and sénutya- ‘distant’. Cf., e.g., VI.5.4, 
which has both dntara- and sdnutya- as well as vanusya-. By my interpr. the ASvins are 
urged to come near to us, “because of the distant dereliction of a(nother) mortal” -- that 
is, because some other mortal, far away, hasn’t done his ritual duty, they should come to 
us, who will. I suppose I could construct a way to take c with d: some mortal’s dereliction 
of duty would cause the Asvins to chop off some heads. But I find it easier to account for 
c as presented. The last, independent pada just takes part in the general bloodthirstiness of 
the last few vss. 

Against Ge, who takes it to V vzj, I assign vavrktam to V vrasc ‘hew’, along with 
Whit (Rts), Gr, Re, and Kii, inter alia. Cf. the clinching parallel in X.87.16 tésam sirsani 
... Gpl Visca. 


V1.62.11: As noted in the publ. intro., the last phrase of the hymn, grnaté citrarati “you 
two providing bright gifts for the singer” exactly repeats the end of vs. 5, which marked a 
transition in the earlier part of the hymn. 


VI.63 ASvins 
The hymn contains many metrical irregularities and a marked tendency towards 10- 
syl. lines. See Old for details and disc. 


V1.63.2: The abl. (or, in principle, gen.) r7sah is a bit hard to construe. Whenever this 
form occurs elsewhere (and it’s not rare), it is with a form of either V pd or V raks: “protect 
from harm.” Ge supplies ‘protect’ here as well: “(zum Schutz) gegen Schaden.” 
However, in the absence of a lexical ‘protect’ and in the presence of a verb of motion 
(yathah), | take it as an ablative of place-from-which. 


VI.63.3: There is no expressed subj. to #kar/ and the abl./gen. adndhasah has nothing to 
depend on. Ge takes it as a partitive gen. (n. 3a) but simply tr. as an indef. subject 
(“Trank ist euch bereitet’’), while Re takes it as belonging to an elliptical construction and 
suggests supplying either sutém or pantam. I prefer to assume that the subject of ékar7 has 
been gapped, and dndhasafhis an abl. of source. 

In this context I take variman ‘in/on the expanse’ as referring to the ritual ground on 
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which the barhis has been strewn, rather than simply Ge’s “in voller Breite.” See vériman 
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in 11. 

vavande is of course ambig. as to person, but given the 1“ ps. in 2a and no 
intermediate 3" ps. officiant, it is most likely 1‘ (so also Ge). 

In real-world terms the phrase “the stones have anointed you” is, of course, 
distinctly peculiar. But in the foreshortened universe of RVic discourse, this simply 
abbreviates the sequence “the stones pressed out the soma liquid, which was prepared for 
you to drink, and your drinking of it was as if it were anointing you (and perhaps did, by 
running down your chin).” 


V1.63.4: The ‘gift’ (7a¢/-) in b is the ladle containing the ghee. Re points to passages 
(1.19.2, [V.6.3) where the ladle is described as ratin- “possessing/providing gifts’. 

In d Ge takes dyukta as passive, with the Hotar as subj. and nasatya as the obj. of a 
loc. inf. Adviman: “der eingespant is, die Ns zu laden.” The pass. interpr. is explicitly 
rejected by both Old and Re, in favor of a rendering like mine. Although Ge’s interpr. is 
appealing in certain ways, there are several things against it: 1) the well-attested mid. root 
aor. of V yujis almost always transitive (pass. 4yuktain V.17.3, 1.48.7) -- there is after all 
a distinct passive aor. 4yoji, 4yujran to express this function; 2) I know of no instances 
(nor does Old) in which loc. Aéviman(1) functions as an infin. and takes an object. 


V1.63.6: I assume that “the flourishing of Siirya” is simply an elaborate way of saying 
Sirya. (MLW comments simply “Cf. Gk. Bin “Hpadein.”) Ge (n. 6b; fld. by Re) 
suggests that it is meant to convey that the beauty of Surya increases the beauty of the 
ASvins but I don’t see this. I take the dat. subhé in the same way as sriyé (5a and 
commonly elsewhere, e.g., in the next hymn VI.64.1), vépuse (6c), as vaguely attached 
datives of purpose/result. 

The latter ( vapuse) Ge takes adverbially (“erstaunlich”), and he construes vam 
simply as a poss. gen. (“Eure Vogel(rosse)”). I think there is more content here and take 
anu with vam (“after/following you’), separated because vam is taking Wackernagel’s 
position. The beautiful chariot of the beautiful ASvins carrying the beautiful Surya must 
have been an amazing sight, and the birds in their wonder follow it. As their relative 
geographical positions indicate (birds after chariot), I think these birds are not, or not 
only, the Vogelrosse pulling the Asvins chariot, but also the birds in the world who see 
the marvel and rise up to accompany it. The songs of the birds in a choir ( van/) reach the 
ASvins to make them well-praised (sdistuta). As this indicates, I take siistutaas dual (so 
also Gr, Ge), a proleptic adj. describing the state of the ASvins after the birdsongs reach 
them. However, as Ge points out (n. 6d), svistuta could also be a nom. sg. fem. modifying 
vani ‘choir, music’, and the adj. is in fact strategically placed between the nom. sg. fem. 
and the duals. Although a “well-praised choir” doesn’t make a lot of sense in this context, 
Ge cites VIII.100.11 ... vak ... stistuta -- though it’s worth pointing out that in that 
passage the reference is to the goddess Speech, while in our passage, as noted, I take the 
vanias referring to the “choir” of birdsong. 


VI.63.7: As noted in the publ. intro., the chariot journey in this vs. echoes the 
mythological one in vs. 6 but updated to a wish for the present day. 

Ge divides the 2™ hemistich into two separate clauses, by pada. In this interpr. the 
nouns in d are in the nom. pl. and follow the ASsvins’ chariot that was launched in c 
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(“viele Labsale ... folgen ihm”). The publ. tr. takes the two padas as a single cl., with the 
nouns in d in the acc. pl. and the chariot following them. Neither of these conjures up an 
entirely comfortable picture if dmu is strictly ‘following’ — either all the good stuff got left 
behind and has been sent after the chariot, or it’s all zipping along ahead. But my 
accusative alternative could be taken to mean that the refreshments et al. are already at 
the ritual ground. This would be supported by ab, esp. b. But it is contra-indicated by 
VI.62.4 in the immediately preceding ASvin hymn, where prksam and sam are two of the 
things the ASvins are bringing. However, if is/dh- is a variant of missidh- ‘tribute’ (see 
below), the first of these alternatives is the more likely. 

The hapax is/dh- is of uncertain formation and meaning, though it obviously falls 
into the category of desirable things at the ritual. There are (at least) two competing 
etymologies. One has it as the doublet of niss/dh- ‘tribute’ (for lit. see EWA 1.198; 
favored by Re); the other (see EWA 1.200) as a deformation of a putative *zsudh-, like the 
likewise hapax prkstidh- (1.141.4), serving as the base of the denom. isudhya- and 
cognate to Aves. isud-. The ud(h}- in these forms is explained by Humbach as the zero- 
grade of the PIE root V*uedh ‘lead’, no longer found in Indo-Aryan as a verbal root. (I 
suggest an alternative etym. of 1sudhyd- ad I.128.6 and more fully in my forthcoming 
article “Vedic isudhya- and Old Avestan isud-, isttidiia-: The Aim of Praise.”) Narten 
(YH 159-63) accepts Humbach’s etym. and further explains our ss/dh- as altered from 
* isuidh- by folk etymology with V /dh ‘kindle, burn’ (162 n. 104) in passages in which the 
word is connected with Agni, since kindling wood is Agni’s source of strength. This last 
seems quite weak to me: ‘burn’ contributes no obvious semantics to the noun at least in 
its only occurrence here -- which has nothing to do with Agni -- and the ssudhya- forms, 
though not numerous, ought to provide some anchor against such a deformation. For this 
reason I tentatively follow the first interpr., though only because nothing better seems to 
be currently on offer. If zs/dh- is somehow a doublet of missidh-, which occurs several 
times with purvih (UI.51.5, V1.44.11) as here, then the reference would be to the tributes 
that the Asvins received from the mortal worshippers. I would now alter the tr. to “... 
after the refreshments, fortifying powers, and the many tributes.” 


VI1.63.8: The hapax d4sakram is another proleptic adj. (see 6d). This fem. sg. can apply 
equally to the two fem. sgs. dhentim and isdm. 

The dnu that has not yielded completely satisfactory sense in 6c and 7d here is 
entirely at home: the various ritual offerings to the ASvins, both verbal (stitah ... 
sustutih) and physical (r#sah, the soma juices), accrue to them fo//owing the gift they 
bestow on the sacrificers. 


VI.63.9: Although in the publ. tr. | accept Ge’s interpr. of pakvd as ‘cooked (food)’ (so 
also Gr, Hoffmann [231], Klein [DGRV 1.97], Scar [587]), in this mass of valuable 
livestock I now find it unlikely that the poet would memorialize for posterity the gift of a 
few ready-prepared meals. It is more likely to be a technical term in animal husbandry -- 
perhaps ‘mature(d)’ (< ‘ripened’), qualifying horses or cattle of a particular age. 
Although it is neut. pl. and therefore can’t qualify the animals directly, I suggest that 
parallel to sg. satém in the conjoined phrase sumihé satém peruké ca pakva, we may 
supply *sata(ni) *gé4vam pakva “mature hundreds of cows” for “*hundreds of mature 
cows.” A similar constr. seems to be suggested by Gr (Nachtr. to saté-), where he 
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proposes that pakvd be construed with satém as an ex. of his 10) “der Singular neben 
einem in gleichem Casus stehenden Substantiv des Plurals.” Although this particular 
interpr. seems precluded by the ca in the passage, I do think the neut. pakvd qualifies a 
(gapped) neut. numeral. I would now alter the tr. to “and (hundreds) of mature (cows) at 
(the hands of) Peruka.” 

Hoffmann (230-31) interprets the two clauses in the 2"¢ hemistich as modal, with 
injunc. datrendered as ‘soll ... schenken’ and the sandhi form ab/fiséca interpr. as an inf. 
* abhisadce with the sense “soll ... folge.” This is all in service of his somewhat bizarre 
insistence that the injunctive aorist doesn’t express immediate past tense (aktuelle 
Vergangenheit), which is, in his view, the province of the augmented aorist. At least in 
my view, Hoffmann’s restricted and often non-linguistically grounded model of the 
injunctive has led him to deny the obvious intent of the danastuti here: the gift generally 
needs to have been given to be praised! As for the supposed infinitive * abhisace (which, 
it must be admitted, he does not insist on), there are no other such forms, whereas the 
nom. pl. is attested elsewhere. We must simply accept that it takes verbal rection, here the 
acc. pl. rsvan; see Scar (587-88). 

On smdaddisti- see comm. ad III.45.5. 


VI.63.10: As in the immediately preceding vs. Hoffmann (230-31) interprets the two 
forms of datas modal, “soll ... spenden.” The same objections apply. 

The voc. nasatya was omitted in the publ. tr. 

The voc. virais stubbornly sg., though the reference must be to the du. ASvins. 
Perhaps, as MLW suggests, simply a shortened du. voc. 


VI.63.11: I take loc. vériman in the same way as its variant in 3a, as referring to the ritual 
ground. Ge here: “in weitem Masse,” seemingly referring to the patrons. 


VI.64 Dawn 


V1.64.1: supétha- and suga- recur in 4a, conjoined by ua. 

Note the phonological reciprocity between visva and vdsv7in the same metrical 
position in c and d respectively. The latter is, of course, simply the fem. to vasu- ‘good, 
goods’, and here it must make at least partial reference to the goods Dawn disburses, she 
being here the Daksina, priestly gift, personified. This could have been better conveyed in 
the publ. tr. by ‘goodly’ rather than just ‘good’. I think there may also be a buried 
grammatical pun, for, if there existed such a stem, the -77-stem possessive to vésu- should 
be * vasvin- ‘possessing goods’, with nom. sg. *vasvi, differing from our form only by 
accent. 

It would be possible to construe pada with abhit and a pred. nom.: “she has become 
the goodly priestly gift ...” But it is common in Dawn hymns to announce the arrival of 
Dawn in the first verse, and an annunciatory “she has appeared” (< “come into being”) is 
more in harmony with the usual practice of Dawn hymns. This is the tack of the standard 
tr. (Ge, Re; see also Gonda [Ved. Lit. 218]). 


V1.64.3: As Ge points out (n. 3cd), the acc. s#triin must be read as the obj. of both similes 
and acc. témah ‘darkness’ as the obj. of both frames, though the former only appears in c 
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and the latter in d. The two similes compare Dawn not only to a male figure, but to a 
skillful, highly trained male warrior: archer and chariot-driver. 

Inc the simile marker /va occurs after the 2™ term, not the Ist (might expect *stira 
ivasta satriin). Perhaps stira- astar- is perceived as a unity, “champion archer’; cf. 1.70.11 
asteva Sirah, IV .36.6 Stiro asta, 1.8.4 stirebhir astrbhih, and, with lexical substitution, 
Il.42.2 viro asta. There is also the fact that in similes with three terms matching two 


different cases, there’s some fluctuation in the position of the simile marker. 


V1.64.4: For sugda- supatha- see vs. 1. 

Ge suggests that avaté“(even) when it is windless” describes a wonder, that Dawn 
crosses the water even without wind in her sails. I am not sure what evidence we have for 
sails, in addition to oars, in ancient Indian boats, but I have not systematically inquired 
into this. However, the “windless” circumstances might simply make reference to the 
previous pada: the waters are also sugd- ‘easy to travel’ when there is no wind and 
therefore no turbulence. The word avaté also plays off the descriptor of Dawn in the next 
vs. (5a), vata ‘unsurpassable, unvanquished’; Old in fact suggests that we might read 
* dvate, voc. of the latter stem, though a word play is much more satisfying poetically, 
and he does not dismiss the ‘windless’ interpr. out of hand. 


VI.64.5: The beginning of the first pada, s@ @[so Pp., Samhita sé] vaha ya, replicates 
almost exactly the beginning of 4c, s@ na 4 vaha. The close similarity of the two openings 
supports the disjoining of s@in 5a into sé 4, which is also required by the meter. 

As noted above, nom. sg. fem. 4vata ‘unvanquished, unsurpassable’ plays on the 
loc. avaté ‘windless’ in 4b. The neg. stem 4vata- is generally paired with the positive 
pres. part. vanvan, in the phrase vanvann 4vatah “winning but unwon” (5x, incl. 
V1.16.20, 18.1 in this mandala). But here and in nearby VI.67.8 it is found in the fem. and 
outside of the contrastive pair. In neither of these passages is the application of the 
adjective clear. I have therefore, somewhat reluctantly, adopted a version of Re’s 
attenuated ‘insurpassable’ (which, however, he seems to reject in his n.). 

Both Ge and Re take cd as a unified rel. cl. (e.g., “die du als Géttin ... erschienen 
bist”), but this is impossible, because bhih is unaccented. I instead attach c to ab, and 
take d as an independent imperatival clause. I now see that it would be possible to take cd 
together, with the nominal rel. cl. ya4 Aa devi acting as an izafe; as noted elsewhere 
(passim) such izafe-like rel. phrases can be embedded. This would produce a tr. “You, 
who are a goddess, o daughter of heaven, become worthy to be seen ...,” with no 
appreciable difference in meaning. 


V1.64.6: This vs. is identical to I.124.12. 

Pada b may contain another izafe-like embedded rel. construction, like the possible 
one in Sc: naras ca yé pitubhajah “and the men who are partakers of food.” The question 
turns on where to construe hemistich-final vyustau. It could belong to the rel. cl. “... 
partake of food at the first flush,” in which case there would be no embedding. But it 
seems as if this temporal designation should apply to both actions: the flying up of the 
birds and the eating of the men, not just the latter. Moreover fe in 2™ pos. of the 
hemistich is most easily construed with vyusfau at the end, in which case the nominal rel. 
must be embedded. 
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This hemistich also seems syntactically unbalanced. If we assume that we have an 
“X and which Y” construction, conjoining birds and men (so Klein, DGRV I.56), they 
should be the joint subject of ud... apaptan ‘have flown up’, an action appropriate to the 
first group but not the second. Surely the real intent is that at the moment of dawn the 
birds fly up and the men eat, so what is intended to be conjoined are the two verbal 
notions, with one a finite verb and the other the 2’ member of a root noun cmpd. (on 
which see Scar 352). 


VI.65 Dawn 


VI.65.1: As Re points out, the expected expression is duhita divah “daughter of heaven,” 
but it has been elaborated here by the cmpd divojah ‘born of heaven’, with the gen. as 1“ 
member. The standard phrase returns in the last vs. 

This vs. piles on the words for night and darkness: ramydasu ... témasas cid akttin 
“amid the nights ... even across the nocturnal shades of darkness.” 


VI.65.2: The same emphasis on the dark night is found here in téma urmyayah (with acc. 
témah as head noun, against the dep. gen. /é4masah in the previous vs. (1d). With drmya- 
here the poet introduces yet another ‘night’ word. 


VI.65.3-4: There is lexical chaining between 3d and 4a with the identical phrase vidhaté 
ratnam in the same metrical position. 


VI.65.4—5: For the repeated opening ida (4a, 4b, 4c, 5a) see publ. intro. The two outer 
exx. are both /d@ A¢, the two inner ones are followed by phonologically similar them. 
datives: 4b ida viraya/ 4c idé vipraya. 


V1.65.6: The voc. divo duhitar repairs, or “de-elaborates,” the phrase in 1a; see ad loc. 


VI.66 Maruts 

On the difficulties and with an overview of the Maruts’ birth story in vss. 1-5, see 
publ. intro. The hymn was treated at length by P. von Bradke, “Von der Marut 
wunderbarer Geburt, RV 6, 66” in Fs. von Roth (1893), 117-25, whose disc. is in great 
part incorporated into Old’s notes. 


VI.66.1: This vs. is conceptually, lexically, and syntactically similar to VI.48.22; see 
extensive disc. ad loc., with ref. to other passages alluding to this mythological event. 

For nama patya- “own a name,” cf. II.37.2 dadir y6 nama patyate “who owns the 
name ‘giver’,” adduced by Re. 

The 2™ hemistich consists of a truncated anyd- ... anya- construction, with the 24 
anya- gapped. This implicitly contrastive structure must account for the accent on pipaya 
in the first clause. 

Contra the standard interpr. (Old, Ge, Re), I take sukrém and idhah separately, as 
the double acc. obj. of V duA, rather than having the former an adj. modifying ‘udder’, 
also in other relevant passages that contain the same two words (II.34.2, [V.3.10). 
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V1.66.2: For a more complex comparison of the Maruts to fire(s), see vs. 10. 

In c, where the gen. pl. esam seems to preclude the Maruts as referent of the nom. 
pl. arendvo hiranydyasah, Say. supplies rathah, and this might be possible or at least 
harmless, although the positive evidence for it is slim. The 2nd adj. Airanyaya- is used not 
infrequently of chariots or their parts (wheels, wheel-rims), but also of a wide range of 
other things, including gods and those include the Maruts (V.87.5); ‘dustless’ has a more 
limited range of application. In nearby VI.62.6 it qualifies yojanebhih, rendered there as 
‘treks’ and, as I argue ad loc., a near synonym for ‘paths’, which are twice described as 
“‘dustless’ (1.35.11, 163.6). This is as close as we’ll get to chariots: in its 8 occurrences it 
is never used of chariots or parts thereof. It is, however, used of the Maruts in I.168.4. 
Because chariots are intrusive in our passage and interrupt the otherwise constant 
reference to the Maruts in the nom. pl. (ab and, in my opinion, d) and because the 
combination of adjectives doesn’t point to chariots -- or any referent but the Maruts, who 
are described by both adjectives elsewhere -- I now think the nom. plurals in c refer to the 
Maruts. What then to do with esa? I propose construing it with the instrumentals in d. 
The pada boundary intervenes, but this is hardly fatal. I would now emend the tr. to 
“dustless and golden, they came into being all at once with their (esam) manly and male 
powers.” 

However, pace Ge and Re, even if we were to keep ‘chariots’ as the referent in c, I 
do not think these same chariots could be the subj. of d. Rather, by that interpr., c is 
parenthetic and the Maruts return as subj. in d, which again treats the topic of their 
simultaneous birth. Ge’s parallels (see n. 2cd) contravene his tr. (“ihre staublosen 
goldigen (Wagen) sind zugleich mit ihren Manneskraften und Starken entstanden’’) 
because the parallel passages with sakém V jan (etc.) all concern the birth of the Maruts— 
certainly not their chariots! 

Pada-init. sakam plays off identically position sakrtin 1d. 


VI.66.3: There is much disagreement about this vs.; my interpr. is closest to Old. In my 
opinion (and in Old’s too, though he doesn’t use the term ‘gender-bending’), this once 
again, as in vs. 1, refers to the gender-bending androgyny of Prsni who fulfills both 
maternal and paternal roles in the birth of the Maruts, though Rudra is identified as their 
father in pada a. 

The masc. pl. rel. pronouns yé (a) and yan (b) have no direct correlative in either c 
or d. But both the gen. sg. mahdh in c (see below) and subfve in d (see below) pick up 
the masc. pl. conceptually. For a similar -- and clearer -- example see vs. 9, with ab 
referring to the Marut troop in the sg., and cd picking up that reference with pl. rel. prn. 
yé(c) and a pl. abl. noun (d). 

In b, despite the lack of an identifying gendered pronoun or adj., the subject and the 
referent of dadrvih must be Prsni, as is generally agreed. 

In c Old discusses the possible interpr. of mahdh at some length. Much depends on 
the analysis of vidé. Ge takes it as transitive (“denn die Mutter kennt ihre Grossen’’), with 
mahah acc. pl.; Re as well, though with a diff. interpr. of mahah. But vidé is 
overwhelmingly pass.-intrans.; only VII.40.5, cited by Ge (n. 3c) seems to require a 
transitive interpr. I take vidé in its usual passive sense and interpr. mahdh as a gen. sg. 
dependent on mat@; the sg. referent is the collectivity of the Maruts in their flock. 

Note the allit. in c: mata mah6 mahi and the etymological relationship between the 
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last two terms. Note also the unusual pada-final position of s@, which may result both 
from being displaced by the alliterative sequence (though why not 1* position?) and from 
the desire for the striking repetitive sé, s@ over the pada and clause boundary. This 
repetition is enhanced by the matching vowels before and after: (mah)i sa, sé i(t). This is 
only one of two rukied s4’s in the RV (the other = X.64.15 #v/sd), even though sé occurs 
elsewhere in ruki environment (even pada-finally, as in VIII.27.18 ... mi sa#). I do not 
understand the reason for the ruki: there does not seem to be particularly close syntactic 
nexus between mahiand sé here. 

Pada d fully expresses the gender paradox, at least by my interpr. (and Old’s). As 
noted in the publ. intro., gérbham V dha ‘place the embryo’ is the defining idiom of the 
male role in pregnancy, and here it is difficult (but not impossible!) to avoid taking its 
subject to be the female Prsni. In fact, both Ge and Re (tr.) do wriggle out of it, by 
making sét [= s@ id] prsniha nominal sentence (Re’s “elle (s’appelle) Prsni” has a 
particularly peculiar charm) and supplying Rudra as the subj. of the idiom. But there is no 
support for this in the passage, and only insistence on expected gender roles can impose 
the interpr. Indeed the init. s@ 7d draws attention to the paradox: “it was just her -- Prsni -- 
who emplanted the embryo. (Interestingly, while Re follows the Ge tack in his tr., in his 
comm. he embraces the paradox: “‘c’est Prsni qui (en fait : 7d) a mis le germe ...” Since 
the tr. and the comm. are found in the same fascicle of EVP -- X, pp. 40 and 98-99 
respectively -- his about-face is head-spinningly rapid. It should also be admitted that Ge 
[in n. 3d] also allows the possibility of a single clause and a feminine subject.) 

This leaves subhve. In the Rudra-as-emplanter scenario, this dat. refers to Prsni (see 
Ge n. 3d and Re [tr.] “en (1’épouse) feconde,” also Scar 369), but part of the reason for 
Re’s change of heart was that he did not believe that subhvé could be fem. (see his 
comm.). In the Prsni-as-emplanter scenario subAvé would refer to Rudra (so Gr, Old, Re 
[comm.]). I think neither solution is correct. The cmpd. subAi- in the pl. is used a number 
of times of the Maruts (5.41.13, 55.3, 59.3, 87.3), including once in a birth context: 
V.55.3 sakém jatah subhvah “born all at once, good in essence.” As with mahah in pada c 
I interpr. the singular here as referring to the collectivity of the Maruts. 


VI.66.4: Another difficult vs., esp. the end of pada a: dya nu, which has provoked much 
disc. (see esp. Old). I consider it a Slesa. Central to my approach is the assumption that 
there’s a clause break before these two words in either reading. On the one hand, I have 
adopted von Bradke’s clever idea (op. cit., 121), that 4ya nif is direct speech, with dyad the 
1‘ sg. pres. subjunctive to Vi ‘go’ followed by the temporal particle niin expected 
clause-2" position. This is the collective announcement of the Maruts, “who do not 
retreat from their birth”: “I will go now.” They are eager to exit the womb (or udder). We 
might of course expect a plural verb, but Marut reference always vacillates between pl. 
and collective sg. (see in fact the immediately preceding vs. 3), and this exact expression 
echoes that of Indra in the narrative of his unnatural birth in IV.18.2 nahém ato nir aya “1 
will not go from here,” a narrative that might well have been familiar to all. 

The other reading of ¢yais the more generally accepted one, though I think other 
interpr. have missed a crucial detail. It is generally taken as the instr. sg. fem. of the ayém 
prn. (back to Max Miiller; see Ge n. 4a). But this form is ordinarily accented on the final, 
aya. Initial accent on the oblique forms of this pronominal stem is restricted to emphatic 
usage in pada-initial position (cf. the variant usage of, e.g., a@sya, asyd, and asya). Those 


100 


like Ge and Re who take it as this instr. but construe it with the rest of pada a must wave 
away the accent (or ignore it, as Re does). For such interpr. cf. “Die nicht vor der Geburt 
auf diese Art zuriickscheuen ...”; “... devant un naissance de /a sorte” (my italics). 
However, init. accent is perfectly at home if we assume a clause break before dya, an 
assumption supported by the position of ni, which overwhelmingly takes 2™ or modified 
2"! position. I think it emphatically announces the way the birth rea//y happened -- and 
given the unnaturalness of the birth (being “milked out” of their mother), emphasis is 
certainly called for. 

Either of these interpr. seems to require that the yddin c actually have domain over 
b as well (though there might be a way out of that if one were sufficiently ingenious), but 
given the syntactic tangle the vs. is already in and the looseness of the relativization 
elsewhere in this hymn) (see a similar problem in the next vs., 5b, this does not seem to 
me too much of a problem. 

In b it is not clear to me what flaws the Maruts needed to purify; Ge (n. 4b) suggests 
it’s the unnatural pregnancy and birth, and he may well be right. 

Gr (and Lub) assign uksdémanah to V uks ‘sprinkle’, but ‘grow’ seems more likely 
(so also Ge, Re). 

Our problematic expression may have spawned the two dau forms (in c and d) from 
4ya nu. The first is in the familiar expression dau josam (II.21.3, etc.) “according to / at 
pleasure”’; the latter I construe with tanvam (cf. 1.147.4 dau mrksista tanvam, with similar 
discontinuity). Neither V vaks/ uks nor V mrc otherwise 4nu. 


VI.66.5: This last vs. of the birth saga does not let up on obscurity, and my interpr. differs 
in part from those of others, though there is general agreement on the point of the vs.; see, 
e.g., Ge (n. 5): that the Maruts got no milk from their mother, but undeterred, they 
quickly became the Maruts we know, with their shared name and their tumultuous 
behavior. It is striking that the vs. also identifies the Maruts with Prsni verbally. Not only 
is the same construction used for their names (1b, 5b; see next para.), but within the vs. 
both Prsni (a) and the Maruts (c) are called ayas- ‘irrepressible’ (with this adj. regularly 
used of the Maruts elsewhere), and sudanu- ‘of good drops/gifts’, a standing epithet of 
the Maruts, is applied to Prsni in d (see Ge’s n. 5d) 

The vs. is also linked ring compositionally with vs. 1. In 1b it is asserted that the 
two udders referred to in 1c and d — the latter being Prsni’s udder, which will produce 
the Maruts as milk — “own the same name ‘milker’” (samandém nama dhenti 
patyamanam), while in 5b the Maruts after birth assume their (shared) name “Marut”: 2 
nama dhrsnu marutam dadhanah -- note, inter alia, the echo of dheni in dhrsni. Note also 
1c / 5a LOC dohdse: in 1c the other (=non-Prsni) udder constantly gives milk (dohdse) to 
mortals (mdrtesu), while here in 5a Prsni does not give milk (74 ... dohdse) to the Maruts 
(yésu) even right after birth -- even though she milked them out of that very udder. 

The vs. also has repeated phonological play with aya (a), ayaso(c), (4vJa yasad (d), 
picking up the problematic 4yd of 4a. 

In addition to its other problems, the vs. is metrically troubled, with a bad cadence 
in a and 9 syllables in c. 

Both Ge and Old (and also von Bradke) take maksi with the b pada, which requires 
the rel. cl. of pada a to be embedded, but I think it goes rather with its own pada, 
indicating that even right after their birth Prsni deprived them of milk (sim. Re). I then 
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take the yé of c to have domain over b as well -- the same aberrant relative placement as 
suggested for 4bc. 

The hapax sfaund- is, as Re says, “ininterprétable” (which does not stop him from 
trying). Ge suggests reading *astaunah (with abhinihita sandhi after yé in the Samhita 
text), deriving it from V stu and tr. ‘ohne Lob(?)’. Although this has the merit of 
connecting it to a known root and without phonological disturbance, I find Re’s tr. “sans 
étre inertes” (without comm. on the etym., but perhaps based on von Bradke’s “Sie 
stehen nicht still”) more appealing in context, since it would provide a satisfying contrast 
with aydsah: in Re’s tr., “eux qui, sans étre inertes, (sont bien au contraire) inlassables.” I 
am also struck by the echo pointed out by von Bradke, with our staund matched by 
(ta)sthau né in the next vs., 6d. As often, contextual poetics may have led to the choice of 
an enigmatic word. My own extremely speculative interpr. (“like posts’’) is that it is 
related to sthiiné- ‘pillar’, which is well anchored in Iranian (Y Aves. stiina-, stuna-, OP 
stuna-, as well as Middle and Mod. Iranian) and found also widely in MIA and NIA (Pa, 
Pkt china, etc.). This suggestion requires the perhaps counter-intuitive assumption that 
the aspiration in sthiinais secondary, perhaps based on the MIA form (where initial * st 
would of course develop into ff); the unmotivated retroflex min the Vedic form might 
give some support to that hypothesis. And secondary (if it zs secondary) association with 
V stha ‘stand’ would also encourage an aspirated initial. Another wrinkle is that it may 
have trisyllabic scansion (so Gr), but that is further than I can go. For a similarly 
impenetrable form in this mandala with the same phonological profile, see stau/éin 
V1.44.7 and comm. ad loc. 

The last problem in the vs. (or at least the last one I will tackle) is in d: does ni 
cid here mean ‘even now’ or ‘never’. Ge, Re, and von Bradke opt for the latter; Scar 
(405) gives a choice of both. Although these two choices seem starkly oppositional, they 
may amount to the same thing with the subjunctive ¢va yasat. even now she is trying to 
appease them, and she never will be able to. 


V1.66.6: With some relief we can pass on from the clotted vss. containing the Maruts’ 
birth story to the considerably more straightforward terrain of their adult exploits. This 
vs. is, however, linked to the preceding one: ugrah in 6a picks up the last word of 5, 
ugran. It is also barely possible that suméke ‘well-fixed’ to V mi ‘fix, implant’ resonates 
with staundah in Sc, ifthat means ‘post’. 

As indicated in the publ. tr., the vs. is also structured by the pun on du. rodasi 
‘(two) world halves’ and nom. sg. rodasi, the PN of the Maruts’ consort, differing only by 
accent. 

As noted by Old and Re, the simile marker nd is wrongly positioned, before the 
simile itself: 24 rékah rather than expected *roko nd. Re suggests it is to avoid vs.-final 
nd. But see the disc. above of 5c, with the ref. to von Bradke’s happy observation that 
(ta)sthau né here matches the hapax stauna(h) in that pada, which can easily account for 
the wrong placement here: the order was adjusted to facilitate the inter-vs. echo. My tr. 
also reflects my interpr. of svésoc/h at the end of previous pada as part of the postponed 
simile (svasocih, ... nd rokaf# “like a self-blazing light”). Although svasocih can of 
course modify rodasi, to which it is adjacent, taking it with the simile would not only put 
né in expected, if distant, second position, but also produces a more effective simile in 


102 


my opinion: “like a light” seems pretty lame, as if Rodasi was a glorified headlight, but 
“like a self-blazing light” has more oomph. 


VI.66.7: Both Ge and Re take pathyda as the obj. of sadhan (e.g., “... die rechten Wege 
nehmend”), but since the former is regularly used, with or without du, to express extent 
of space and since the latter can be used absolutely, I prefer my rendering. 


VI.66.8: In c, on the basis of VI.31.1 I would adjust the tr. to reflect the formulaic pair 
toka- ténaya- to “progeny and posterity, the waters, and the sun”; see also VI.25.4. 

Flg. Ge, Re, and Klein (DGRV II.123, 194), the publ. tr. takes parye ... dydhas 
referring to a particular, decisive time or hour of the day (Klein “in the last (hour) of the 
day”’), but I now think it more likely that the phrase is simply a metrically driven variant 
of divr(...) parye/ parye div# “on the decisive day,” a locution found quite commonly 
in the VIth Mandala (VI.17.14, 23.2, 33.5, 40.5; also pat'ye dhan V1.26.1). In pada-final 
position that expression is only appropriate to Jagati/dimeter cadences. Re makes a 
similar suggestion in his comm, despite his tr. “a l’heure-décisive du jour.” I would 
therefore slightly emend the publ. tr. to “on the decisive day”; sense supports this change: 
the act described in this pada is more likely to be localized to a particularly important 
day, not a particularly important part of the day. 

On the tendency of 4dha to occur adjacent to locatives, see Klein DGRV II.95. 


VI.66.9: For the switch between singular reference to the Marut collectivity in ab and 
plural reference to the same group in cd, see disc. ad 3cd. 

A particularly insistent etym. figure in c: séhamsi sahasa sahante. The metrical 
irreg. of the pada, with a likely rest at 5 (so HvN), after s#hams7, may draw attention to it. 

On the address to Agni in d, see comm. ad 10. 

VI.66.10: The comparison of the Maruts to fires in 2a (yé agndyo na s6sucann idhanah 
“those who kept blazing up like fires being kindled”’) returns here in the first hemistich 
with more contorted imagery. In the similes of both a and b the Maruts are compared not 
directly to fire, but to something that is a metaphor for fire: “the dart of the ceremony” (a) 
and the more familiar “tongues of fire” (b). The somewhat unexpected invocation of 
Agni in the last pada of the preceding vs. (9d) prepares the way for these similes. 

In d I have followed Ge and Re in selecting the final word, 4dhrstah ‘unassailable’, 
as the predicate. But given that the first 5 vss. of the hymn concern the Maruts’ birth and 
that the 1‘ half of this vs. compares them to fire, I wonder if the predicate is rather 
bhrajajjanmanah ‘of flashing birth’, as von Bradke takes it: “...... leuchtend ist die Geburt 
der unwiderstehlichen Marut.” The striking phonology (.../ ...7/) of the cmpd certainly 
draws attention to it. 


V1I.66.11: Note the fairly common bérdajad-rsti- in a immediately following the identically 
formed hapax bArajaj-janman- in 10d. 

The final pada has attracted more concerned comment than I think it deserves; see 
esp. the great fuss Old makes about it. The issue is what to do with the simile containing 
two nominatives giréyo napah (= né apah), lit. “like mountains, waters.” The consensus 
seems to be that the two noms. convey a single image, with a more complex structure 
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underlying it: namely the waters (of) the mountains, mountain water, Bergwasser. I don’t 
see why this is necessary; instead I think the thoughts are being compared both with 
moutains and with waters, which are both ugrd@- in different ways. (Old allows this 
possibility.) 

Note that the adjectives qualifying the inspired thoughts, stici- and ugra-, were used 
of the Maruts earlier in the hymn, in 4c and 5c, 6a respectively. 


VI.67 Mitra and Varuna 


VI.67.1: The hymn does not start promisingly, with a bad, and unfixable, cadence in pada 
a (Jyésthatama). Pada c also ends with a superlative (yamistha), which makes a fine 
cadence. Perhaps this morphological parallelism invited the deployment of the double 
splv. jyésthatama in this unfavorable position. 

Both Ge and Re predicate the infin. vavrdhddhyai to a supplied 1“ pl. (e.g., “M+V 
... wollen wir erbauen ...”), but there is no reason why the dual dvandva muitravaruna 
can’t be anom., with a passive reading of the infin., as I take it. In Re’s case the supposed 
1*' ps. subj. leads him to take va/ as obj. (“vous les plus puissants ...”), though of course 
it is plural and does not match the referents in number and, compounding the 
grammatical lapses, to tr. mtravarunda as voc. (“6 Varuna-Mitra”). This was not Re’s 
finest hour. Ge manages to shift vaA off into an oblique role (“fiir euch,” presumably 
referring to the human beneficiaries of the 1“ ps. poet-ritualists’ activities), but absent a 
1*' ps. subj., vai can be attached directly to the poets’ songs used for strengthening, as in 
the publ. tr. 

In c the grammatical identity of rasmda (in sandhi with the simile particle rasméva) 
is unclear. It is generally taken, I think correctly, to the -n-stem rasméan-, otherwise found 
only in cmpds. Gr calls it an instr., and Wackernagel concurs (AiG III.268), as does Re 
(clearer in the comm. [EVP VII] than in the weaselly tr. “comme (avec) une réne” [EVP 
V]). But -72 instr. to -man-stems are rare; AiG cites only the likewise hapax draghmd in 
X.70.4. We might rather expect *ras(a)ndé or the like (cf. mahina to mahimén-), and in 
fact such a posited form might yield the well-attested -a-stem rasana- ‘halter’ as a 
decasuative from the instr. (though the Iranian forms showing this same internal vowel 
[see EWA s.v.] might give us pause). Ge by contrast takes it as a nom. sg., which is 
grammatically impeccable as long as the stem is masc. (Since its other two occurences 
are in bahuvrihis, it is impossible to be sure, but suffix-accented -mdn-stems are in fact 
generally masc.; cf. AiG II.2.754.) Either nom. or instr. would work fine in the passage; 
in the former case the comparison would be to Mitra and Varuna as controllers; in the 
latter to the arms with which they perform the controlling (bahubhih svaih). In neither 
case would rasmdé match the frame in number. I have followed Ge in taking it as a nom., 
though I would like it to be dual, like apdsa in 3c, but this is morphologically impossible. 

The verb form yamdétuh is generally assigned to the pf. stem (Gr, Wh Rts, Kii), 
though Lub lists it with the root aor., labelling it a nonce. Kii (399) derives this non- 
redupl. pf. by analogy to “nur scheinbar reduplikationslosem ‘taksathur : taksur’ to the 3rd 
pl. injunc. root aor. yamur. Since there is no real semantic connection between the two 
roots V yam and V taks, and the supposed model faksathur is found only once in the RV, in 
Mandala X (as opposed to the well-established redupl. pf. catéksa, etc.), this seems an 
unlikely channel. A more likely one is found in the immediate context: the pada ends ... 
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yamdatur yamistha, with the dual splv. “best controllers” serving as subj. to the 
etymologically identical verb. In these circumstances substituting the root syllable yam 
found in the splv. for the weak form yem found in the proper dual pf. yeméthur (2x; cf. 
also 3rd du. yematur) would not be surprising. 


V1.67.2: The first hemistich displays a sort of contrastive ritual synesthesia. In the first 
pada an inspired thought (manisa) is ‘spread forth’ (pra strnite), an action not literally 
applicable to a verbal product but suitable to the barhis or ritual grass found in b, which is 
not the obj. of this verb. What is going on in b is not clear until we reach the next vs. The 
b pada of 2 contains a set of apparently unconnected notions without a unifying verb: ipa 
ptiva némasa barhir a4cha “up to, the two dear ones (or, with a dear one), with homage, to 
the ritual grass,” but the corresponding pada in 3 pulls together this disarray: upa priya 
ndmasa hiiyamana. The missing verbal action is ‘call’, and now the two dear ones, the 
instrumental homage, and the barhis all make sense. I therefore (with Ge, but not Re) 
supply a form of ‘call’ in 2b. And ‘call’ is more appropriate to the inspired thought of 
pada a than the spreading that occurred there. In the publ. tr. I supply a participial form 
modifying the inspired thought and having active semantics, with priya as acc. obj. 
(“calling [you] two dear ones”’). I now see that it might be desirable to supply the exact 
form found in the next vs., the dual pass. Adydmana, tr. “... you two, the dear ones being 
called ...””» However, there is a grammatical obstacle, in that vam in 2a must be a gen./dat. 
enclitic, not an acc., and therefore there is no available acc. in the structural frame of the 
hemistich that a passive participle could modify. This might be finessed by taking b as a 
sort of loosely connected new start. However, I prefer to stay with the publ. tr., both for 
the syntactic reasons just mentioned, and because it makes the connection between the 
inspired thought and the call to the gods more direct. 

The nominal rel. cl. y4d vam varithyam is another ex. of an izafe-like 
construction. Here, since nothing follows it but a voc., it does not appear embedded, as 
many such phrases do, but it adds to the dossier of these constructions, on which see my 
forthcoming “Stray Remarks on Nominal Relative Clauses in Vedic and Old Iranian.” 


V1.67.3: For the connection of the first hemistich, and esp. b, with 2ab, esp. 2b, see 
comm. on the preceding vs. Here, since Mitra and Varuna are subjects, the pass. 
participle Aiydmana is in the nom. 

The 2" hemistich is extremely problematic. Among other things, the rel. prn. yad/in 
c calls for an accented verb, but the only finite verb in the hemistich is unaccented 
yatathah in d; the hapax apnasthah in c is of unclear meaning and has an uncertain 
grammatical identity; the following simile apdseva has been variously interpr.; 
Srudhiyatah is a hapax denominative part.; and even if all these questions are solved, what 
does it all add up to? 

Before addressing any of these questions directly, note several plays on the 
syllable ya@in the early part of the hymn: |) PREV + dual rel. pronoun in the initial 
sequences sém ya (1c), sém yav (our 3c) (as well as pra ya [4c] and, with slight 
transformation, pari ydd [Sc]); 2) dual verbs yamdatuh (1c), yantém (2c), 4 yatam (3a), 
yatathah (3d). These observations set the stage for a way to reason through the problems 
of this hemistich. 
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Let us begin with the problem of the lack of accented verb in what must be a rel. 
cl. introduced by sém yau. Assuming that d, with its unaccented verb, is the main cl. 
corresponding to the rel. cl. of c, which has no overt verb, there is a non-arbitrary way to 
generate one: in Ic the same opening sequence sém ya (differing only in the form of the 
dual rel. prn., attributable to the variation in the following initial) does have an accented 
verb, pf. yamdatuh, reinforced by the immediately flg. splv. yamustha, with the verb of 2c, 
yantam, also belonging to the root V yam. Our opening sém yaii cries out for (or at least 
whispers for) a similar form of V yam, and so I have supplied it. Note that the obj. of sam 
... yamatuh in \cd is janan as here. (Ge [n. 3cd] supplies néyathah, on the basis of V.65.6 
yuvam mitremadm janam, yatathah s4m ca nayathah, also a M+V passage; this is a 
reasonable idea based on a good parallel, and in some ways amounts to the same thing: 
he tr. “die die Menschen zusammen(halten)” -- but I prefer mine because it is generated 
within the hymn’s context. Old appears to supply a form of V yat matching the one in the 
main cl. of d, as does Re.) 

On the question of apaéseva there is now a reasonable consensus (Old, Ge, Re, and 
me, but see Gr and Old for alternative views) that this represents a dual NA apésa 
referring to M+V as subjects. They are therefore controlling the peoples (jénan) as 
workers (or, perhaps better, work-overseers) do. But we must now confront the hapax 
apnasthdh. This is likely a cmpd of 4pnas- ‘property, riches’ and a form of V stha. But 
what form? Gr, Debrunner (AiG II.2.37), and EWA (s.v. épnas-) assign it to a them. stem 
apnastha-, which would require it to be anom. sg., which ill accords with the assumed 
dual subj. If it is nom. sg., then apésa@ would be pushed into the acc. slot, where there is 
no syntactic place for it, or else, with an unenthusiastic suggestion of Old’s, it would be 
an instr. sg. to the neut. s-stem, for *4pasa. Better to take it, by Old’s preferred interpr., as 
belonging to a root-noun cmpd apnas-stha-. Under this interpr. it would be an acc. pl. 
This seems the least objectionable from a contextual point of view; even though acc. pl. 
to root nouns in -4 aren’t certainly attested (see the not very helpful treatments of Lanman 
[Noun Inflec. 451 and passim], Macdonell VG 253), both -as and -as seem to be 
possibilities. The 1‘ members of cmpds in -stha- generally have a locatival relationship to 
their 2" member, so ‘standing/staying in dpnas-’ is the likely meaning. As for its function 
in the clause, I take it as qualifying jénan (so also Old, though with alternatives), while 
Ge and Re take it as part of the simile (e.g., “... die die Menschen zusammen(halten) wie 
Werkmeister die Lohnarbeiter”), and Scar, flg. Neisser, takes it as the designation of a 
group of people distinct from the general jénan but still in the frame. In the absence of 
other attestations of the cmpd or underlying phrase, this cannot be decisively determined. 
For a detailed disc. of the word and the passage, see Scar 645-46. 

The denom. srudhiya- is, by most accounts (see Old, Re), but not by Ge’s (see n. 
3d), built to the 2™ sg. impv. srudhi‘listen!’. It is an acc. pl. part. The question is what 
sense it is conveying. Gr glosses ‘gehorsam sein’, but since even (cid) this group of 
people is put in its place by M+V with their greatness (ma//tva), it is unlikely that they 
were already obedient. Old (see also Re) suggests that it is people who address M+V with 
this impv., perhaps indicating that they stand in a close or privileged relationship with 
those gods. I think rather that it may refer to people powerful enough to command 
obedience from other men through such peremptory commands. They would then be 
similar in stature to the apnasthdh: two sets of people used to getting their own way (rich 
and demanding), who have to submit to M+V. 
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VI.67.4: The birth of M+V from Aditi. This vs. is also beset with difficulties. The major 
structural one is determining the interrelationships of the three subordinate clauses, in 
abc, marked by ya, ydd, and ya respectively, and their joint relationship (or not) to the 
main clause in d. Once again, there are numerous competing views; I will not rehearse 
them all. In my view, the three subordinate clauses are not all parallel and semi- 
independent, but rather the two introduced by the dual rel. prn. yd (a, c) are parallel and 
jointly dependent on the middle cl. introduced by yad (b). In tr. I have flipped the order of 
a and b in hopes of making the sense a bit more parsable. I further think that the two 
forms of ya ‘which two’ have as antecedent in b the sg. garbham: “the embryo which was 
those two” or “the two as embryo.” M+V formed one of the pairs that Aditi gave birth to 
serially and in that sense were a single gaérbham. 

Let us then concentrate first on pada a. Here, as in lab, there is an infin. in -dhyai 
predicated of a god’s name, dditih: “When Aditi (was) to bear.” The puzzle in the vs. is 
rta, and numerous analyses have been proposed: nom. sg. fem. to normally neut. rt4- 
‘truth (etc.)’; short instr. sg. to the same stem; dual to the same stem; a 3“ sg. denom. 
verb to the same stem (emending to *;tayad from rta yad), or, the solution I favor, as a 
short loc. sg. to rtt/- ‘season’ (so Ge, though see his n. 4b), even though -+stems 
supposedly have only -au/-avilocc. (but see Lanman p. 411: “if there is any certain 
instance of a L in -4, it must be regarded as due to false analogy.” I see no problem with 
analogy, false or otherwise). 

The two y4clauses are nominal. The first (a) presents no problems. In the 2" (c) 
most tr. supply a verb with pr, e.g., Ge “die sich gross hervortun” (sim. Re). However, I 
take j2yamanda as a predicated pres. part. and méh/as an intensifier of mahanta. 

In d the sense of the verb nf didhah is unclear, and the lexeme nfV dhris not 
common. Gr glosses this passage as ‘machen’ with double acc.; Ge tr. ‘hatte ... getragen’, 
Re ‘avait placé en secret’. In the three other passages containing n/(4) V dhr that I know 
of ([V.2.12, VI.17.6, na VUI.17.13), the idiom means something like ‘fix’ or ‘secure’, 
but here I think it applies to the process of birth: ‘bear down’. Although I know of no 
other such exx., this kind of technical birth context doesn’t come up very often in the RV. 
The birth process interpr. fits well with the predicated pres. part. of c: “who were being 
born” as well as with the indication in b that Aditi had reached her precise time for giving 
birth. 


VI.67.5: This vs. is refreshingly straightforward, even though the main cl. of d seems 
something of an irrelevancy after the grand statements in abc. 


V1.67.6: The vs. is knit together with phonological and etymological figures. Each pada 
contains a form of div/dyu. a dyin, b dyoh, c -devo, d dyam. Note also the phonological 
similarity of the two du. verbs dhardyethe (a), drmhéthe (b), with the latter reprised 
etymologically by dr/hd in c. Padas b and d also rhyme. 

Unlike the standard tr. I take b as part of the Afcl. beginning in a, with cd as the 
main cl. Since the verb of b, drmhéthe, is initial, it can owe its accent either to its position 
(as most interpr. it) or to belonging to a subord. cl., as I do. Nonetheless, there is little 
riding on this choice, though I would support mine by pointing out that the fact that M+V 
made the back of heaven firm (b) could serve as a reason why the sun is also firmly fixed 
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(c). 

Contra Klein (explicitly, DGRV I.379-80) and Ge/Re (implicitly), I do not think 
that ud, positioned in the middle of c, conjoins b and c, but instead begins a new cl., 
which continues through d. 

With Ge (and, judging from his tr., Re), I divide dhasinayoh into dhasina ayoh, with 
the gen.-loc. du. of aydém, not ayoh, gen.-abl. sg. of ayi- with the Pp. 


VI.67.7: Ge follows Say. in interpr. this vs. as referring to rain and river waters. Although 
this would accord better with the enigmatic gush (dhasv-) of 6d, it doesn’t fit the 
vocabulary or apparent sense of this enigmatic vs. The best clue we have is pada a, where 
“to fill the belly” (yatharam prnddhyai) belongs to a phrase for drinking soma to satiation 
(cf. nearby VI.69.7 and V.34.2, X.104.2, as well as other locutions involving soma and 
the belly). (Both Old and Re also take the pada as referring to soma.) Once the poet has 
established the soma context with this reasonably clear phraseology, he can (and does) 
treat the subject in a more obscure fashion. 

In b and c I take the feminine plurals s#bArtayah ‘of the same rearing / pedigree’ 
and yuvatéyo ’vatah ‘unsurpassable maidens’ as referring to the fingers (of the priests) 
that press the soma. Such locutions, referring to the shared kinship of the fingers (because 
they belong to the same hand), are frequent in the [Xth Mandala and the forms are always 
feminine. I am tolerably certain of the second identification, since the action ascribed to 
them in pada d, distributing their “milk,” would be a reasonable way (given the tropes of 
soma preparation) to characterize the work of the pressing fingers. I am less certain about 
the identification in b, because “fill the seat” (sédma ... prndnti) is not as easy to connect 
with soma preparation. “Seat” could refer, inter alia, to the ritual ground or the cosmos -- 
both are attested -- but neither is generally flooded with soma. sébfrti- is a hapax, so it 
does not help identify the referent. So the sense of pada b remains in doubt for me. 

Note another ex. of a -dhyars infinitive, though this time not as the predicated 
substitute for a main verb. 


VI.67.8: Pada a lacks a verb; on its structure and on the grammatical interpr. of 
sumedha(h), see esp. Old. Since it is likely that sumedha(h) is a nom. sg., referring to 
Agni, this slots the du. /@ into the acc., and we need a verb to link the two. Though Old’s 
‘lead’ is possible, I follow Ge(/Re) in supplying ‘call’, since this connects this ritual vs. 
with those in the earlier parts of the hymn (2ab, 3ab; see publ. intro. and comm. ad locc.). 
As is generally recognized, the referent of the nom. is Agni; [I.57.5, adduced by Old, 
makes this quite clear: ya te jihva madhumati sumedha, égne ... 

The word arati- ‘spoked wheel’ in b is another word regularly applied to Agni. This 
pada also contains, by most interpr., two words associated with truth, satyd-, modifying 
aratf-, and rta-, but these interpr. are hard-pressed to come up with a convincing interpr. 
of the loc. rté By contrast, I interpr. it as I do the similarly structured II.29.4 ma vo 
rathah ... rté bhit, where, with Re, I take rté as the postposition ‘without’, construed with 
a pronominal enclitic in 2™ position: “Let (our) chariot not come to be without you.” See 
comm. ad loc. In the passage here I assume that the absence of M+V at the ritual ground 
induces Agni to call them with his tongue (=crackling). This interpr. also fits with the 
rivalry vss. to follow (9-11): if M+V are not here, where are they? Probably at the 
sacrifice of a competitor. In the comm. to II.29.4 I consider an alternative interpr. with 7té 
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the loc. of rté- ‘truth’. If I were to do so here, the passage could mean “when the spoked 
wheel (of the sacrifice) [=Agni] has come into existence / has been realized for you at/in 
the truth [=the sacrifice or place of sacrifice?].” I still prefer the publ. solution. 

On (v1) cayistam see Hoffmann, Aufs. I.367. 


V1.67.9-11: As noted in the publ. intro., these vss. seem to concern themselves with rival 
sacrificers. 


VI.67.9: The first half of this vs. is fairly straightforward; the problems arise in the 2"? 
hemistich, primarily because of 4p'yah in d. The first hemistich describes the behavior of 
the contentious and impious rivals, while the 2"¢ defines such people as outside the 
normal categories of beings. Pada c asserts clearly that those who don’t attend upon the 
sacrifice are neither gods nor men, and in d they are compared instead to 4p'yah ... 
putrah, which is universally tr. as “like the sons of the watery female” (e.g., Ge “wie die 
Sohne der Wasserfrau”). Not only does this make no obvious (or unobvious) sense, but 
the morphology is essentially impossible: it is very difficult to get 4p'yah to be either the 
gen. sg. of a fem. -/-stem or the nom. pl. m. of an adj. See the rather despairing 
assessments of Ge (n. 9d), Debrunner (AiG IT.2.401), and esp. Scar (592 n. 841). 
Desperate situations require desperate measures, and I therefore part company with the 
consensus interpr. of 4p'yah and suggest an entirely different derivation -- as a negated 
root noun cmpd to the set form of the ‘swell’ root Vpz We should expect a root-accented 
*a-pi-, with nom. pl. *apivah, but I would suggest that this unclear hapax would have 
been attracted to the reasonably well-attested ‘watery’ stem 4p’ya- and the accent 
retracted. As for meaning, I suggest that ‘not swelling/swollen’ means “not growing / 
thriving’, and in reference to children to stunted or underdeveloped ones, afflicted by 
what is now called “failure to thrive” in pediatric medicine. Note that the anit form of the 
‘swell’ root makes a negated root-noun cmpd ap/f- in VII.82.3 4pinvatam apitah “you two 
made the unswollen (waters) swell.” 

The publ. tr. does not represent the rel. prn. yéin c but treats all of cd as the main cl. 
corresponding to the subord. clauses of ab. I do not know an easy way to do this, but 
might suggest an alternative tr. of cd as “those not attending on the sacrifice who are 
neither gods ... nor mortals are like children ...” 


VI.67.10: Ge and Re take the first hemistich here as a continuation of the description of 
bad ritual behavior, with cd introducing our contrastively correct practice. I think rather 
that the whole of 10 describes this good behavior. One advantage of this interpr. is that it 
allows 4d opening c to have its normal sense ‘after that’, which Klein (DGRV II.135—36) 
must explicitly deny it. By my interpr. the first pada sets the ritual scene, with the various 
priestly speakers “distributing” the types of ritual speech, as is standard in Vedic ritual. 
Some of these speakers recite the Nivids, the formal invocations. After this “we” take 
over by speaking ukthd-. 

On kista- ‘praiser’ see comm. ad I.127.7. I see no evidence for Re’s ‘mauvais- 
prétres’ beyond his contextual assumptions. 

The interpr. of ab as referring to bad practice turns on the part. mananah, which 
most take as meaning ‘(falsely) considering X as Y’ (e.g., Ge “was sie fiir 
Einladungsspriiche halten”), but no evidence is presented that this should be the meaning 
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of this root aor. part., the only occurrence of the participial stem. Most other forms of this 
medial root aor. (mostly attested in the subjunctive) have a positive sense: ‘bring to 
mind’, ‘conceive’, ‘ponder’, etc. The publ. tr. has ‘pay heed to’, but any of the other 
suggested tr. just given would work as well, while ‘(falsely) consider’ has no support in 
this stem. 

Pada d is syntactically problematic. The last two words (yatatho mahitva) are 
identical to the ending of 3d and appear to sketch a ring and a return to the focus on 
M+V’s ability to put human beings in order. Because of this salient repetition, | am 
reluctant to ascribe an entire different sense to this phrase in this vs. than in 3, as both Ge 
and Re do, with both also unacceptably stretching the meaning of the verb form. In order 
to take d as a single cl., they must also treat nékih as a simple neg. rather than in its usual 
meaning ‘no one’, since the verb yatathah is 2™ du. and cannot take ‘no one’ as subject. 
In order to avoid this problem, I create problems of my own. I take nékih as a radically 
truncated sentence “No one ...” This is based on the observation that one of the most 
common contexts in which ndkis appears is as subj. of mnat(etc.) ‘violate(s)’ (cf., e.g., 
1.69.7, [V.30.23, VI.30.2, etc.). I therefore suggest that nékrh here is an implicit response 
to the description of the behavior of bad rivals in 9b priya dhama yuvadhita mindnti “they 
violate the dear ordinances ordained by you”. Here in our ritual “no one” performs such 
violation. With nakis out of the way, the rest of the pada can be harmonized with the use 
of yatatho mahitva in 3d. There M+V ‘set in place’ various peoples (yanan). Here I would 
re-supply jénan and take devébhih as an instr. of accompaniment: M+V set in place the 
peoples along with the gods. I would prefer not to have to impose such a radical analysis 
on this pada, but I find other analyses even more unsatisfactory. 


V1.67.11: On avd see AiG III.535, Lub 121. 

The first hemistich lacks a verb, but something like “we seek’ is a reasonable bet, to 
govern 4skrdhoyu ‘not stunted’, which elsewhere modifies ‘wealth’ (VI.22.3) and 
“treasure-conferral’ (VII.53.3), hence my ‘giving’. 

Ge produces an elaborate interpr. of cd as a portrayal of battle: ‘cows’ = bow string, 
“straight-flying one’ = arrow (followed by Watkins, Dragon 171). Although such tropes 
would be at home in other parts of the RV, I see no martial context in this hymn that 
would encourage such a reading. Better to interpr. the hemistich within a ritual context, 
since this has been prominent in the hymn. The cows can, as so often, be the milk meant 
to be mixed with the soma; the ‘straight-flying one’ (z7/pyda-, on which see comm. ad 
IV.27.4) can be the soma, or, as in IV.27.4, the falcon that carried the soma, and the bull 
in d is also the soma. Re follows Ge’s battle interpr., though (in his comm.) he also sees it 
overlaid with soma imagery. 


VI.68 Indra and Varuna 

Pace Old, I do not think this consists of two (much less three) hymns, with 1-8 
forming one, 9-11, or 9, 10-11, one or two more. As indicated in the publ. intro., the last 
three vss. focus on the ritual here-and-now, but this topic-switch from praise and request 
to ritual exhortation is easily accommodated within the same hymn. That 9-10 are in 
Jagati in contrast to the Tristubh in the rest of the hymn is not sufficient to signal a hymn 
break, esp. since 9-10 doesn’t match either of Old’s suggested groupings. 


110 


V1.68.1: The opening of this hymn has some features in common with the opening of the 
last one (VI.67.1), and of course both hymns are dedicated to dual divinities, with Varuna 
shared. The 1‘ hemistich of each ends with a -dhya/ infinitive; the 1‘ pada has a 2" ps. 
enclitic in 2" position (vah, vam respectively), and the 2" hemistich begins PREV yd- (ya, 
yah respectively). However the hymns unfold very differently. 

Ge takes saj6sa(h) at the end of pada a as an “erstarrter Kasus oder Hypallage” (n. 
la) referring to I1+V. But grammatically it should modify yajaah, and there is no semantic 
obstacle to taking it thus. Re agrees, and further remarks that, since sajosas- regularly 
takes an instr., it is tempting to construe it with srusti— a temptation he resists and I have 
succombed to. 

I take the gen./abl. vrktabarhisah as the oblique subject of the inf. yayadhyar, rather 
than predicating that inf. to cognate yajidh —though the latter construction (reflected in 
Ge and Re, insofar as I can untangle their clotted syntax) is not impossible: “This 
sacrifice of the one who has twisted the ritual grass, raised up, is to be sacrificed to you 

Judging from the fuller expression of X.50.3, which contains both ssé and a form of 
summnda-, the point here is that Indra and Varuna will receive refreshment at the sacrifice 
and will dispense their favor to the performer thereof. 


V1.68.2: Although the vs. is addressed to both gods, Indraic qualities predominate: 
Savistha- almost always qualifies Indra, who is regularly called a stira-; maghdvan- is of 
course a standing epithet of his, and the splv. mdm/Aistha- frequently modifies him; both 
tuvistisma- (3x) and sérvasena- (3x) are otherwise only used of Indra; and vrtrattir- 
encapsulates Indra’s signature deed. Only rténda falls in Varuna’s domain. 

I do not understand the position of /@ Aé though 1) A/sometimes takes immediate 
pre-verbal position even deep in the clause, and 2) the heavy NP stiranam savistha (with 
the first word having quadrisyllabic scansion) would not fit metrically in a putative pada 
#(a hi siranam savistha bhitam. 


V1.68.3: This is the only vs. in the hymn that clearly disjoins the two gods and describes 
each by his own qualities (though see comm. ad 8-9) -- though as Re points out, the 
description of Varuna in d is somewhat obscure. | take it to refer to Varuna’s ritual 
activity, as against Indra’s warrior exploits. 

Although stisma- (2c) and sisa- (3a) are not etymologically related, their 
phonological similarity associates them, and they are positioned identically in these two 
vss. See also the stiranam sévistha figure in 2b and sévasa in 3c: there is an abundance of 
Sulu! sav forms. 

On the constr. of cakand see Kii (142-43 and n. 132), who rejects Ge’s passive 
interpr. 


V1.68.4: As noted in the publ. intro., it is quite rare to present the collectivity of gods as 
subdivided into female and male divinities. I’m not sure why this context has evoked it. 

As Re notes in passing, the 1“' hemistich contains two forms of n7- ‘man’ in 
different usage. The first (nérah) is contrasted with gnah, as male to female, and identifies 
these ndrah as gods; the 2"! (narém) appears to refer to the mortal poets as superior men 
and agents of the praise of the gods. For this putative gen. agent, compare the similar 
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constr. with the same ppl. at I.122.10 naram gurtasravah “whose fame is sung by men” 
(and cf. also 1180.8 naram ... prasastah). 

In 2 of its 4 occurrences svégurta- modifies rivers and can reasonably be rendered 
“self-praised’ because rivers generate their own noise (gurgling), which can be 
conceptually configured as praise. But in our passage it seems unlikely that the gods are 
praising themselves (pace Ge). In IV.19.10 the adj. modifies 4pamsz, Indra’s ‘labors’, and 
there I tr. “welcomed for themselves’, since labors don’t have the capacity to praise 
themselves. I suggest the word in this passage has a similar sense, even though, as 
animate beings, gods cou/d praise themselves. But I think the point is that, though the All 
Gods are going to take second place after I+ V in pada c, the poet acknowledges that they 
deserve some praise of their own. -gurta- picks up etymologically related grnifi ‘sing!’ in 
3a, with grnana (8a), grndntah (8c) continuing the lexical chain. 

Pada d contains a reverse Vayav Indras ca construction, dyads ca prthivi. The 
introduction and invocation of Heaven and Earth seems a little odd in a hymn celebrating 
Indra and Varuna, and the sense of the pada is somewhat unclear. See Old’s disc. The 
pada seems to indicate that Heaven and Earth stand out from the other All Gods just as 
much as Indra and Varuna do, an elevation of gods other than the addressees of the hymn 
that deviates from standard RVic practice. The structure of the hemistich, with instr. 
mahitva ending c and expressing the quality by which I+V are preeminent, invites us to 
take pada-final urvias a similar instr. of an abstract ‘width, breadth’, rather than the usual 
fem. du. NA. This would yield “you stand out from them by your greatness, o Indra and 
Varuna, (as) do you two, o Heaven and Earth, by your breadth.” Although such an 
abstract urvi- does not otherwise exist, I am still tempted to assume that this was the 
intent of the passage: giving a well-known measure of superiority (the width of H+E) as a 
standard by which to judge that of I+V. 


VI.68.5: Several minor sound plays in the vs.: dasati(b) / dasvan (c); isd sé dvisas. 
VI.68.6: The publ. tr. failed to render deva; insert “O gods” at the beg. of the vs. 


V1.68.7: It is difficult to render the comparative of sutratard- without awkwardness, and 
so I have not attempted to do so. 

Note the etymological and phonological figure trate taturth. The cadence is bad, 
and it would be better to read * taturih. Of the 5 occurrences of this stem, this reading 
would be preferable also in [V.39.2 and probably VI.24.2, but dispreferred in I.145.3 and 
VI.22.2. The 4 occurrences of the similarly formed pépur7- are always metrically better 
with a light root syllable. 


V1.68.8: Ge (n. 8c) claims that this pada applies only to Indra, but this is not entirely 
evident to me. It is true that VI.33.5c, adduced by Ge, is almost identical (ittha grnénto 
mahinasya Sdrman) and refers to Indra, and it is also true that sé#rdhas- ‘force’ regularly 
refers to the Marut troop, Indra’s regular associates, and could (but need not) here. 
However, the context still does not seem to me sufficiently diagnostic. 


VI.68.9-11: On the annunciatory forms of ayém in these three vss., see publ. intro. 
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V1.68.9: Ge also (n. 8c) claims (fld. by Re) that this vs. is entirely Varuna’s. This is more 
plausible: he is mentioned by name in b, and mdhivratah ‘having great commandments’in 
c makes it likely that the clause in cd has Varuna as subject though note that méhivrata- 
is used of Varuna only here, with two occurrences each of Agni and Soma, and moreover 
dhrtavrata is addressed to both gods in the next vs. (10b). Nonetheless, samraj- in pada a 
is used frequently of Indra as well as of Varuna, so the 1‘ hemistich may (and probably 
does) contain a exhortation to the poet to chant both to Indra (as sovereign king) and 
Varuna. The publ. tr. could make this clearer if ‘and’ replaced the comma: “to the lofty 
sovereign king (and) to the god Varuna” 


VI.68.11: The 2" pada has a rather insistent but elementary phonetic/etymological figure: 
vrsnah ... vrsana vrsetham, and the last word of the vs. madayetham resonates with the 
long adj. qualifying soma in the 1‘ pada, médhumattamasya. 


VI.69 Indra and Visnu 

Re’s treatment is in EVP XV.43—46. He claims that the “théme indraique” 
dominates, though I find the hymn’s phraseology so bland that it’s difficult to assign 
qualities and deeds to one or the other, and in fact the most salient action in the hymn, the 
wide-striding of vs. 5, is Visnu’s characteristic deed. See further in the publ. intro. 

The hymn is (in my view) repetitive and pedestrian, with only a few striking images 
and phraseological tricks. This strikes me as an indication that the poet was “phoning it 
in” -- the composition of the hymn does not seem to have commanded his full attention. 
The question might then arise why the hymn was preserved in the Samhita. This might be 
partially due to the rarity of Indra-Visnu hymns (only the first three vss. of I.155 and the 
middle three vss. of VII.99 -- so this is the only hymn entirely dedicated to both) and in 
fact of Visnu hymns in general. As Visnu, a fairly recessive god in the RV, began to 
come to prominence in the post-RVic period, the assemblers of the RV collection may 
have gathered what scraps they could and exercised less critical judgment than usual in 
order to create a place in the text for this newly important deity. The O’ Henry-type 
ending, sprung by the final vs. (8), might also account for its preservation. 


VI.69.1: Acdg. to Re, karman- is esp. associated with Indra, /s- with Visnu, but I see no 
clear evidence of this. 

para- ‘far shore’ and pardya- ‘cause to cross [to the far shore]’ are of course 
etymologically related, and here they express allied notions: just as we cause Indra and 
Visnu to reach the ‘far shore’ of their labor, so do they cause us to cross something 
unspecified, but quite possibly the reference is to completing the ritual. 


VI.69.2: It is striking -- and perhaps a little insulting -- to refer to the gods Indra and 
Visnu as soma-holding tubs, though of course once they have drunk the soma, that is 
what, in effect, they are. This image recurs in 6d. 

The two heavy pres. passive participles sasyémanah and givdmanasah seem meant 
to convey that the sacrifice is currently ongoing, hence my “as they are being ...” 

In d arkaihis taken by Ge and Re as referring to the chants of the sacrifice, and in 
the context of recitation and singing this sense is clearly the principal one. Both Ge and 
Re interpr. the instr. as meaning “in the form of,” and I have followed them in the publ. 
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tr. -- though an instr. of accompaniment “along with chants” would also be possible. I 
further think the word is a pun, with the secondary sense “along with the rays (of the 
sun)” as often (e.g., VI.4.6). This would be a temporal designation of dawn, when the 
sacrifice is taking place. That the next vs. contains a similar pun (in my view) supports 
such an interpr. here. 


V1.69.3: drévino dadhanda in b is essentially the same VP as drévinam ... dhattam in \c. I 
do not know why the s-stem drévinas- was substituted for the thematic drévina-, esp. as 
the acc. of the latter, drd@vinam, would fit the meter just as well. The first VP, drévinam 
dhattam, reappears in 6c. 

There are other echoes of previous vss.: 3cd sé#m vam ... sdmrepeats la, and 
matinam in c both repeats the same word in the same metrical position in 2a and 
anticipates it in 4c. 

The 2™ half of this vs. is structured like that of vs. 2, esp. pada d, where both 2d and 
3d have the form PREV st6masah PRES.PASS.PART. INSTR.(‘song’)-a/h. The instr. could, as 
in the previous vs., express accompaniment. 

As in 2, I see a pun here: because of the etym. figure afjantv aktubhih “let them 
anoint with ointments,” the principal sense of aktu- must be ‘ointment’, here 
metaphorical for the “ointments of thoughts.” But instr. aktbhih often means ‘through 
the nights’, as in the phrase dyubhir aktibhih “through the days and the nights” (e.g., 
1.112.25), and I see this temporal sense here as well. 


VI.69.4: As just noted, matinam occurs here for the 3" time, while jusétham is repeated 
from lc. 


VI.69.5: As noted in the publ. intro., both gods are credited with wide striding (b), 
although this is normally only Visnu’s act. The cosmogonic opening out of the spaces in 
the more vaguely phrased 2" hemistich can be applied to Indra, however. 


V1.69.6: The image of the gods as soma-holding tubs returns here in d, but this time it is 
mediated through the image of them as the sea (samudrah) and therefore couched in the 
singular. 

The d pada is a repetition of 4d, save for the substitution of Advam for girah. Such 
verbatim repetition of a full pada within a hymn is very rare (save for refrains) and 
relatively rare even between two hymn -- again, in my view, an indication that the poet 
was not feeling particularly inspired. 


VI.69.7: In ab Ge honors the pada break and construes sOmasya with jathéram prnetham. 
But we might expect an instr. sOmena in that case (as in V.34.2), and the enjambment 
envisioned here is very mild. See a parallel in X.104.2, where the gen. also is better 
construed with a preceding form of v pa. 


VI.69.8: On the surprise ending here and the splitting up of what was throughout the rest 
of the hymn an indissoluble pair, see publ. intro. The first pada keeps the two as a pair, 
with dual verbs jigyathuh and jayethe asserting that both won and both did not lose the 
contest. The audience would first take this as meaning they did not lose to their (joint) 
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opponent. But in b we have the first splitting of the pair into two (implied) singulars (14 
... kataras canainoh “neither one of these two”), which could raise the possibility that 
they were contending with each other -- but paradoxically neither one lost. Their mutual 
contention is then made explicit in pada c, with, inter alia, a reverse Vayav Indras ca 
construction (indras ca visno) serving as the subj. of a dual verb (4pasrdhetham), which in 
the middle voice refers to mutua/ conflict, and the final pada explains (or implies) how in 
such a situation neither one lost: the 1000 (cows) were split into three parts, and as later 
Vedic texts indicate, Indra got two-thirds and Visnu one-third. It may be that the reversal 
of the Vayav Indras ca construction, which puts /draf in first position, also signals his 
relative, but not complete, dominance in this story. 


VI.70 Heaven and Earth 
Re EVP.121ff. 


VI.70.1—2: As noted in the publ. intro., the focus here is on the various liquids associated 
with Heaven and Earth and their sheer moisture. Vs. 1 has ghee, honey, milk (by 
implication, in the compd. madhu-dtighe), and semen; in vs. 2 they are said never to dry 
up (4sascanti) and possess streams, milk, ghee, and semen. The cmpd. madhu-dtigha- 
“milking out honey’ in 1b is reprised by the VP gértam duhate in 2b (with a diff. obj.). 
Another responsion is bhiivananam ‘creatures’ (la) and (asya) bhiivanasya ‘(this) 
creation’ in 2c. 


V1.70.1: On the construction bhiivananam abhisriya, see comm. ad X.66.8. 

prthvihere (and in the same phrase in 4c) is of course a blindingly obvious pun: 
though used as an adj. here (‘broad’) it is of course (almost) identical to the standard 
word for ‘earth’, found in the dual dvandva dyava-prthivi in the next pada (also 4a, 5a). 
By an accident of grammar, the nom./acc. dual fem. (in prthvi, here modifying the dual 
dvandva) and the nom. singular. fem. prthivi ‘earth’ have the same ending -7. This 
grammatical pun is only actualized fully in the final vs. of the hymn, where we get the 
conjoined singular NP dyatis ca prthivi ca. 


VI.70.3: On the double etym. figure pra prajabhir jayate, see comm. ad VIII.27.16. 

With Re I take dharmanas pari with a full lexical sense of each element, rather than, 
with Ge, as a weakened adverbial “pflichtgemass” (dutifully). Heaven and Earth provide 
the physical foundation (dhdarman-) starting from which the pious man can found his 
family line, just as Heaven and Earth themselves took their places (apart) according to the 
dharman- of Varuna in Ic. This pada is found twice elsewhere: VIII.27.16 and X.63.13. 
In both those cases, I tr. the abl. phrase “from his foundation” (that is, the foundation of 
the subj. of jayate) rather than “from your [=H+E’s] foundation.” The possessor is of 
course not explicit in any of the passages. I am inclined to leave the publ. translations 
standing, despite their disagreement over the suppressed genitive, but it should be noted 
that in any of the three a different choice could have been made. 

The abundant references to real liquids in vss. 1—2 find their metaphorical 
expression in the creatures ‘poured out’ (s7kt4) from Heaven and Earth (d). This ppl. 
picks up the imperative rétah sificatam “pour the semen” addressed to H+E in 2d. 
However, I take the implicit subj. of sikta to be bhiivana ‘creatures’ vel sim. (see 1a), not, 
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with Gr, rétamsi ‘semens’. prajah ‘progeny, offspring’ from the previous pada would also 
be possible; it would only require altering the Pp reading s/kt@ to fem. pl. siktah, but no 
alteration to the Samhita text. 

My “poured out from you” of course tacitly misrepresents the case of dual yuvoh, 
which must be gen.-loc., not abl. But it’s worth noting that the 2"¢ du abl. yuvdt is attested 
only once in the RV, and I take yuvofas an ex. of the all-purpose genitive: poured out 
from you and hence yours. 

The explicitly contrastive visuripani sévrata reminds us of the phrase in the 
Yama/Yami hymn X.10.2, sélaksma ... visuriipa, describing Yami compared to Yama: 
“having the same marks, but dissimilar form.” 


VI.70.4—5: These two vss., concerning ghee and honey respectively, have similarly 
structured 1‘ halves: a case form of the substance opens the vs. (4a ghrténa, 5a médhu), 
while the 2"! pada consists of three 3 cmpds in the dual with the substance as 1*' member. 
The 2™ members do not repeat (ghrta-sriva ghrta-pica ghrta-vidha, madhu-scuta madhu- 
dtighe madhu-vrate), but only the last two are not root noun cmpds. 


VI.70.4: The ghee vs., with four instances in the 1“ hemistich, echoing in the first word 
of the hymn gértévati. There is also some recycling and remixing of vocab.: la 
abhisriya: 4ab abhi-vrte ghrta-sriya, as well as outright repetition: 1b / 4c urvi prthvi. 

Although I have rethought a number of s77- cmpds with ritual items as first 
members (see comm. ad III.26.5), including gArta-sr7- in other passages (see I.128.4), in 
this context the intransitive sense seems better. 

The third pada contains a ritual pun, “set in front at the choosing of the Hotar 
priest” (Aotrvirye purodhite): purohité here modifies H+E, but ordinarily it is the Hotar 
priest himself who is “set in front.” 


V1.70.5: In b madhudtighe reprises the same word in the same metrical position in 1b. 

What ‘having honeyed commandments’ refers to is not clear to me; it is a hapax and 
picks up similarly pada-final stici-vrate ‘of pure commandments’ (2b) and sévrata 
‘having the same commandments’ (3d). 

I configure cd slightly differently from the standard, which takes yajfidm drévinam 
caas what H+E establish for the gods and the misc. acc. in d as what they do for us. My 
interpr. is informed by two passages in the immediately preceding hymn: VI.69.1 
Jusétham yajham drévinam ca dhattam “enjoy the sacrifice and confer wealth” and 
V1.69.6 drévinam dhattam asmé “confer wealth on us.” In both passages drdvinam is 
implicitly or explicitly meant for us, while in the 1*' yajfidm is meant for the gods to 
enjoy. This matches the use of drévina- elsewhere: it’s what mortals want and gods 
confer on them. I therefore construe drévinam as the first member of the complex NP to 
be taken with asméin d (drévinam ca ... mahi srévo vajam ... suviryam. Ge (n. 5c) 
recognizes the problem but chooses to go with the pada division. My interpr. has the 
further advantage of not having to take devata as an honorary dative, but rather with the 
instr. value that it should have. 


VI.70.6: On the grammatical pun that accounts for the disjoining of the dual dvandva 
dyava-prthivi, see comm. ad vs. |. This disjoining is somewhat reminiscent of the same 


116 


move in the previous hymn, where the dvandva indra-visnii appears in every vs. except 
the last, where not only are the two gods separated (indras ca visno), but contend with 
each other. There is no contention here, but the grammatical shift is the same. 


VI.71 Savitar 
Re EVP XV.26ff. On the division into two hymns, see publ. intro., as well as Old 
and Ge (both minimally). 


VI.71.1: I take the locatival expression raéjaso vidharmani as expressing a verbal notion 
“in/at his speading apart ...,” rather than as marking a location like Ge (“im 
Zwischenreich des Raumes’’). In this Iam in general agreement with Re, who calls it a 
“semi-infinitif,” a typical Re evasion, though I am sympathetic to it here. 


VI.71.2: The -maniform vidharmani ending 1d prepares the way for a 2" such 
expression, savituih sévimani, though with a subjective, not objective gen. The parallelism 
might be better expressed in tr. by “at the best impelling of ...” This locatival 
(semi-)infinitive is then explicitly conjoined with a datival one: vasunas ca davane “for 
the giving of goods.” On the lack of parallelism see Klein DGRV [.94. 

Somewhere between the 1* vs. and the last pada of vs. 2 Savitar’s reference 
changes from 3" (clear in the 3" ps. verbs of which he is subj. in 1b, c avamsta and 
prusnute) to 2" (clear in 2" sg. dsiin 2d). This verb makes it clear that the reference in 
the whole rel. cl. of cd must be 2 ps., but in the main cl. of ab devasya ... savittih could 
be either 3" or 2™ -- a typical modulation tactic in the RV. 

In both hemistichs the construction of the (semi-)predicated (semi-)infinitives is 
abrupt. In each case there’s a form of the verb ‘to be’ (syamab, 4s/d) with loc. (and in b 
dat.) infinitivals. For ease of parsing I have supplied “(there)” and “(busy)” respectively. 


V1.71.3: On isata see comm. ad 1.23.9. 


VI.71.4: On the almost identical first padas of the 1‘ and 2" hymns of this composite, see 
publ. intro. In addition to the exact repetitions of the a-padas, note that both 1 and 4 have 
a verbal expression from the siroot that gives Savitar his name: 1b sévanaya and 4d 
suvati. This vs. also recycles and remixes some of the vocab. from the final vs. of the 
preceding hymn, 3: 3c Afranya-jihvah gets redistributed into 4b Afranya-panih and 4c 
mandra-jihvah, and a further X-body part bahuvrthi, ¢yo-hanuh, is added. 


V1.71.5: This vs. continues variations on vs. 1. Like 4a it begins ud u (or in this case 2). 
The VP in lab Airanyaya, bahii ayamsta is almost entirely matched by Sab 4yan ... bahi, 
/uiranyaya with exactly reverse order and act. verb rather than middle. 

The publ. tr. follows the attractive suggestion of Re concerning 4bhvam ‘formless’, 
that it refers to the wind. That the wind tends to drop at evening provides some support 
for this interpr. I would further suggest that the crdin the phrase kac cid 4abhvam is doing 
double duty: expressing both ‘(what)ever’ and ‘even’. 


VI.71.6: On the injunc. savih in imperatival function see KH, Injunk. 264. He ascribes 
this usage to the fact that 2™ sg. act. imperatives to is-aorists are quite rare. 
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In c I accept the emendation of kséyvasya to *ksayasi, which goes back to Aufrecht 
(see Old, Ge, Re, all of whom accept it; against this tide is Scar 353-54, though he 
doesn’t even note the general view). Inter alia, it provides an accented verb for the A/in 
pada c; syama in d is unaccented and should therefore not be construed with the previous 
pada. 


VI.72 Indra and Soma 
Re’s brief comments are found in EVP XVI.108—9. His assessment -- “banal” -- is 
spot on. For the structure of the hymn, see publ. intro. 


V1.72.1: The pleonastic mahi ... mahitvam “great greatness” may be in service of 
phonological play: méhi t@d vam is echoed in abbreviated form by immediately following 
mahitvam. 

The (near?) synonyms sdéryam and svar are found as the obj. of the same verb 
vividathuh in c. I have followed Lii (191) in tr. the first as ‘sun’ and the 2" as ‘sunlight’ 
(“Sonne ... Sonnenlicht’’), which is almost the same as Ge’s “Sonne ... Himmelslicht,” 
but preserves the lexical similarity better. Re prefers ‘ciel’. The verb is accented because 
it stands between its two predicates and thus implicitly serves two clauses. 


VI.72.2: Here the verb in a, vasdyathah, is accented because it follows the extrasentential 
voc. indrasoma and therefore effectively begins the vs. 

The first hemistich describes dawn and the sunrise in the pres. tense as repeated 
daily events. The 2’ hemistich by contrast recounts the original separation of Heaven and 
Earth. The 2™ verb in this hemistich, the augmented impf. d4prathatam (d), clearly locates 
the action in the past. The previous verb, skambhathuh (c), is formally anomalous. It is 
generally identified as a non-reduplicated pf. (so explicitly Gr; listed with the pf. by 
Whitney [Roots], Macdonell [VGS]; by implication Re) because of its clear 3" du. pf. 
ending. But in addition to its lack of redupl., its full-gr. root syllable is unexpected. Kii 
treats the form in some detail (574), both functionally and formally. Since in the end he 
decides it is not built to the pf. stem, he begins by trying to deny that it has past value, 
despite the following augmented impf., suggesting rather that it can have “generell- 
zeitlos” sense. This (in his view) opens the door to taking it as an injunctive, probably to 
a root aorist. It then owes its pf.-type ending to analogic spread from the equally non- 
reduplicated 3" pl. skambhur (X.65.4), whose ending could belong to the pf. or, possibly, 
to an aorist. Since the conceptual structure of the vs., with the actions of ab contrasting 
with those of cd, imposes (in my view) a preterital sense on skambhathuh, I am not 
persuaded by Kii’s general/timeless interpr. But, on the other hand, I don’t need to be: Kit 
is still under the sway of the Hoffmannian interpr. of the injunctive, but this straitjacket 
of a linguistically implausible verbal “category” should not limit our readings of this 
maximally unmarked form-type, and there is, in my view, abundant evidence for 
injunctives used as straight preterites. I am therefore willing to accept that skambhathuh 
(and skambhuh) somehow reflect an aorist, which the root otherwise lacks, and a root 
aorist might be expected beside the nasal pres. skabhndati, as Kii points out. He provides 
what seems to me an overly complex analogic explanation for the full-grade root syllable, 
which can simply result from a formal match with the immediately following cognate 
instr. skémbhanena. (It might be noted that a putative * skabhathuh with zero-grade root 
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syllable would produce a slightly better break.) What I don’t understand -- and Kti 
doesn’t mention -- is why the verb is accented. It is right in the middle of its clause, 
preceded by a tonic preverb and a tonic object, so the explanations for the accents of 
vividéthuh (1c) and vasdyathah (2a) are not applicable. Perhaps it acquired its accent 
redactionally because the reasons for the accents of those two verbs were no longer clear. 


V1.72.3: I do not understand why the Vrtra-smashing is couched in the pres. tense, 
hathadh. The injunc. 2" du. Aatdém would fit the same metrical slot, and its corresponding 
impf. ahatam was in fact used in Id. The rest of the vs. is preterital, with augmented 
imperfects amanyata (b), airayatam (c) and pf. paprathuh (d). One might argue that the 
accented injunc. could easily be mistaken for the masc. acc. sg. ppl. as a modifier of 441m 

.. vrtrém, but hatém as 2"! du. impv. is fairly common elsewhere (though, it seems, not 
with an acc. sg. obj. that could facilitate the misidentification). Another possibility is that 
this is an attempt to convey relative tense in the absence of a functional pluperfect: if 
Heaven’s giving consent (2™ half of b; anu ... amanyata) logically precedes the smashing 
itself — not a foregone conclusion: Heaven may have cheered them on while they 
performed the smashing — then the present Hathéh would express the action that followed 
the one conveyed by the impf. amanyata. But I consider this unlikely. 

Well-attested samudra- is otherwise masc.; with Lii (192 and n. 1) I take neut. pl. 

samudram in d as an adj. and supply 4rmmamsi from c. 


VI.72.4: Ge (see also Gr) takes amasu as modifying vaksénasu (“in die rohen Bauche’’), 
which is certainly possible grammatically. However, in other instantiation of this paradox 
it is the cows that are raw. (See an ex. below.) Hence the publ. tr., with first the cows (a), 
then the udders of the cows (b) as the depoisitory of the cooked milk. 

Ge follows Gr in taking the fem. of jégar- (here loc. pl. jégatisu) as simply 
designating a female creature (“in ... weiblichen Tieren’’), but esp. in this context, in 
which the milk is held firm despite not being tied, the fact that the cows are in motion 
seems relevant. Cf. another phrasing of the same image in III.30.14 ama pakvam carati 
bibhrati gatth “Herself raw, the cow roams about carrying the cooked (milk),” where 
carati seems to correspond semantically to /égatisu here. 

The publ. tr. might be slightly altered to reflect the unaccented 4su in c: “within 
them, the dappled moving (cows).” 


VI1.72.5: Ge, flg. Say, supplies rayim in ab, quite persuasively because the same phrase 
apatyasacam srutyam explicitly modifying rayim is found in I.117.23, 1.30.11. Re 
suggests rather stismam on the basis of c, but this does not enter into the same formulaic 
nexus and seems a less likely gift in any case. 


VI.73 Brhaspati 
Re EVP XV.66-67. 


V1I.73.1: Pada c is somewhat troubled, since neither of the first two words, dvibarhajma 
pragharmasdd, is clear. Let us work from the end. The rt. noun cmpd. pragharma-sdd- is 
not otherwise attested, but gharma-sdd- ‘sitting by the gharma drink/pot’ is found in 
adjacent vss. in X.15.9-10, also characterizing pitar-. It is not clear what the prefixed pra- 
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would add semantically (see Old, Ge n. 1c, Scar 564) nor why it should have a long 
vowel (if it belongs to pra). I therefore favor a different segmentation of the sequence, 
one roundly rejected by Old even as he mentioned it -- namely, to take the pra as the final 
of the preceding word, hence (in the first instance, but see below) * dvibarhajma-pra(h), 
as the root noun to V pra ‘fill’. This requires a change in the Samhita text: accenting the 
pra(h) and (possibly, but see below) de-accenting dvibarha-, hence * dvibarhajma-pra(h). 
This root noun is common in such cmpds; see, e.g., antariksa-pra- ‘filling the midspace’, 
rodasi-pra- ‘filling the two world-halves’, with similar cosmic locales. Rather than seeing 
in dvibarhajma- a form of 4jman- ‘course, drive’ with Ge, Re, Scar 255 (e.g., Ge ‘der eine 
doppelte Bahn(?) hat’) (Schmidt B+I 214 refuses to tr.), I segment it rather as -7ma-, with 
the -jm- ‘earth’ element belonging to the archaic and multiformed ksaém- ‘earth’ word 
(see also Re, who, though drawn to the possibility in his comm., rejects it in tr.). The 
supposed prior member dvibarha- obviously strongly resembles the reasonably (14x) 
well-attested s-stem bahuvrihi dvibarhas-. But we should expect *dvibarho-jma- or the 
like and must therefore posit either a thematic byform *-barha- or a secondary redactional 
adjustment. (Wackernagel’s solution, flg. Bartholomae [AiG 1.339, cf. II.1.65, 125], that 
dvibatha-jma- was simplified from *dvibérhaj-jma, with -aj- the sandhi form of -ad-, 
which in turn is a sandhi form of -as- before a voiced sound, seems to me without merit, 
though clever.) 

In any case, the unclarity of the structure of the cmpd. and the uncertainty of the 
lexical affiliation of -/ma- or -ajmain the posited * dvibarhajma-pra- could have led to 
redactional reanalysis, with segmentation of * pra, which was then attached to what 
follows. However, one problem with my analysis is that it assumes a three-, or indeed 
four-, member cmpd. *dvibarha-jma-pré-; these are rare in the RV and might be expected 
to be rarer when archaic elements are involved. I therefore have a further suggestion, 
which also addresses another problem with the analysis. Consider VI.19.1, where Indra is 
described as carsanipra uté dvibarha(h) “filling the domains and doubly lofty.” If we re- 
segment and readjust the beginning of our sequence here, to a two-word phrase * dvibarha 
*jma-pra(h), * dvibarha can keep its accent, we are saved from positing the thematic 
byform (since *dvibérha would be nom. sg. m. to the s-stem), and we avoid a multi- 
member compd. True, we have to lengthen the final of dvibdarha, but it is already 
metrically heavy (before the cluster -jm-). This would yield a description of Brhaspati 
“doubly lofty, filling the earth” that is similar to that of Indra in VI.19.1. It also fits the 
thematics of the hymn; note Brhaspati’s bellowing to the two world-halves in d and, 
especially, his making wide space (u/okdm ... cakara) in the next vs. 


V1.73.3: I do not understand why Adntiin d is accented. Nor does Old (“Akzent ... 
befremdet’’). Both Ge and Re evade the problem by reading pada-init. brhaspétih with the 
previous pada as subj. of a nominal sentence, leaving Adnt to begin a new cl. The publ. 
tr. does the same. Despite adopting the Ge/Re strategem in my tr., I consider this solution 
artificial but have nothing better to offer. 


VI1.74 Soma and Rudra 
Re EVP IX.74 and 128. 


VI.74.1: In my view, is¢/- in b is meant to express both ‘desire’ and ‘sacrifice’ (from Vv is 


120 


and V yaj respectively), encapsulating the reciprocity inherent in the compact between 
gods and men. Ge is sympathetic to ‘sacrifice’ (n. 1b) but points to the accent: ‘sacrifice’ 
is ordinarily accented ist-. But secondary senses (that is, puns) often ignore accentual 
differences, and furthermore, as JL has persuasively argued, the older accent of -t/- 
abstracts was suffixal, and selective accent retraction can be observed in the course of the 
Vedic period, so we might assume an older *is¢/- ‘sacrifice’. 


V1.74.3: The nominal rel. cl. yéd ... asti/is in some sense pleonastic: the two ppl. 
baddhém and krtém could simply modify the neut. énah directly. But the structure seems 
designed to sketch a two-level structure: the outrage commited (by us) ‘hat is bound to us. 
Note that abl. asmdat should be construed with the main cl. (“unhitch, release ... from us”: 
ava syatam mufcatam ... asmat), and so the rel. cl. is technically speaking embedded. But 
this seems to be one of the fairly common examples of semi-embedded izafe-type relative 
clauses. 


VI1.74.4: As often, a pattern imposed earlier in the hymn is partly altered at the end. In 
this case the vs.-initial voc. somarudrau of 1-3 is postponed till the beginning of the 2nd 
pada. 

The simplicity and banality of this hymn (and perhaps an eye to the finish line) 
seem to have led both Ge and Re into uncharacteristic (and independent) lapses: Ge tr. ab 
in the 3" ps., despite the clear voc. s6marudrau and clear 2™ du. impv. mrlatanz, Re 
twists (at considerable verbal expense and with a characteristic parenthesis) the du. 
sumanasyadmanda ending the vs. as an acc. pl. modifying nah: “protégez nous (en sorte que 
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nous ayons) l’esprit bien disposé. 


VI.75 Weapons 

Re EVP XVI (1976): 109-11 provides notes; it is tr. in the earlier Hymnes 
spéculatifs (1956) but without philological notes. 

It is possible that this hymn was tacked onto the mandala because of tigmayudhau 
tigmaheti “possessing sharp weapons and sharp missiles” at the end of the preceding 
hymn (VI.74.3), though this is not a necessary hypothesis. The first 14 vss. are repeated 
in a number of places in the early Vedic ritual texts as part of the ASvamedha (e.g., VS 


XXIX.38-51, TS IV.6.6). 


VI.75.1: The first word of the hymn, /imiitasya, signals that we are out of the core RVic 
lexical domain: this word for ‘thunder-cloud’ is found only here in the RV, though it is 
fairly amply attested elsewhere in early Vedic, and it has no obvious synchronic or 
diachronic etymology. 

The construction of the riddle seems a bit weak to me, since the solution, given in d, 
varman-, is anticipated by its derivative varmin- in b. 


VI.75.2: This vs. displays the proper RVic distribution of the suppletive stem of ‘bow’, 
whose nom./acc. sg. is supplied by dhdnus- and the rest of its paradigm (and cmpding 
forms) by dhénvan-. On this suppletion see AiG III.318 and esp. the detailed disc. of 
Hoffmann (Aufs. 1.330 = Spr. 20 [1974] 18), as well as EWA s.v. dhanus-. Here the instr. 
sg. dhdnvand opens padas a, b, and d (and see loc. dhénvan in the next vs. 3c), while 


121 


nom./acc. sg. dhénuh holds the same position in c. Gr identifies a single occurrence of 
dhdnva as nom./acc. sg. (V.7.7), which would thus violate the suppletive pattern, but this 
is otherwise universally and rightly assigned to the homonymous stem dhénvan- 
‘wasteland’. The form dhdnva (or quite possibly dhdnva) in I1.33.10 is identified by Gr as 
a pl., which would fit the suppletive paradigm. It is generally, however, taken as a sg., 
which would not. However, see comm. ad II.33.10, where I now suggest restoring Gr’s 
pl. interpr., contra the standard sg. renderings incl. that of the publ. tr. The RV suppletive 
pattern is soon broken: already in the AV dhénus- begins to acquire oblique forms. 

Technically speaking, dhénuh could be an acc., modified by apakamdm (if this stem 
can be adjectival; see below), which could be tr. “he makes the bow of his rival lose its 
desire,” but this requires supplying a generic animate subject for Aynot/. The stem 
apakama-, again a hapax in the RV but found elsewhere in early Vedic, is generally taken 
as anoun (Ge’s ‘Unlust’ being the best rendering), but I think it possible that it’s a 
nominalized bahuvrthi ‘having desire gone/away’; there are not enough stems of this 
structure to anchor the grammatical value to accentual behavior, in my opinion. In any 
case, lacking the useful German ‘Unlust’, I have tr. as if we had a lexeme *4pa V kr ‘make 
(go) away’, with kéma- as obj. Cf. 4pa-4 V kr in passages like nearby VI.59.8 dpa 
dvésamsy a krtam “make hatreds stay far away” (= III.16.5). (Gr identifies one instance 
of an dpa V kr, in VIII.18.7, but the verb and preverb there belong to separate constituents; 
see comm. ad loc.) 


V1.75.3: In d sémane, lit. ‘togethering’ vel sim., has a double sense, referring to the 
‘gathering’ of battle as well as to a festive gathering, with the latter appropriate to the 
female similes in the vs. 

Exactly what sound is expressed by the verb sikte is unclear (beyond possibly 
“shink’’). Not only is this verb barely attested, but it is hard to conceive of a sound that 
both a maiden and a stretched bowstring would make. One of the practical questions is 
whether this 2" hemistich still depicts the bowstring pulled back to the archer’s ear and 
held there or if it has moved on to the release of the bowstring as it propels the arrow; 
pada d might suggest the latter. Numerous possibilities have been tried. The publ. tr.’s 
‘jangles’ was meant to evoke the later kavya trope of a woman dancer with jingling 
anklets, but I recognize that it is a less good fit with the bowstring -- though it might 
work if the string has just been loosed. The only other occurrence of the verb in early 
Vedic (not in a repetition of this vs.) is in the riddle hymn, I.164.29, where it may refer to 
the sound that the gharma pot makes as the milk is being heated in it. The publ. tr. (JPB) 
renders it ‘hums’ there (so also Doniger), Whitney in the equivalent AVS passage 
([X.10.7) ‘twang’; the latter is an unlikely noise for a pot, but so, I think, is humming. 
(And certainly jangling or twanging seems out.) In our passage Ge tr. “quieckt” (squeak, 
squeal) and Re (Hymnes spéc.) “vibre”’; in the TS equivalent (IV.6.6c) Keith “twangeth”; 
in the VS equivalent (XXIX.40) Griffith “whispers” (so also Maurer for the RV). Acdg. 
to the internet, all bows make some sort of a twanging sound when the string is released, 
but the better tuned a bow is, the quieter: well-tuned bows can be almost silent. Since 
twanging seems excluded for a maiden and since none of the other suggestions is 
particularly compelling, I will stick with ‘jangle’, though not with much confidence. 

The standard tr. take pardyantrin a fairly generic sense (e.g., Ge’s “die ... 
durchhilft”’), but its literal meaning ‘cause to cross / reach the far shore’ works just as 
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well, if not better, if we supply ‘arrow’ as obj.: the bowstring celebrated here causes the 
arrows to cross the space from the bow to the battle. 


VI.75.4: The pun on sémana- implicit in 3d is made explicit in 4a; the single word is held 
constant, but in two different senses, between the simile and the frame. 

Maurer (308) considers the simile in b “a bit irregular, since, strictly speaking, it is 
not the bow-ends that hold the arrow, but the bowstring.” But if the bow is held on a 
horizontal axis, with the bow ends horizontally aligned, the part of the bow between the 
ends dips down like a lap, and it is the lowest part where the tip of the arrow is placed. 
Again according to the internet, the bow should be parallel to the ground when 
positioning the arrow on it (an action called “nocking”); this would be the position 
envisioned above. 

The 2" hemistich depicts the positions of the ends of the bow while the arrow is 
shot: first (c) the two ends of the bow approach each other as the bowstring is pulled 
back, decreasing the vertical space between the ends -- although as far as I can tell from 
YouTube, the ends never actually meet. This movement is described as samvidané 
‘finding each other’. The lexeme sam V vid often has the more abstract sense ‘make an 
agreement’, and I think this may also be operative in the passage, though I’m not quite 
sure how: perhaps their agreement or compact is to “pierce the rivals” (dpa satrun 
vidhyatam), as the rest of the pada urges. Most tr. only recognize this latter sense in our 
passage (e.g., Re, Hymnes spéc., “d’un commun accord”), missing the physical sense 
applicable to the manipulation of the bow. In d the bowstring is released, propelling the 
arrow, and the two ends “spring apart” ( visphurdnti) and resume their position at rest. The 
contrastive preverb pair sém/ vicalls attention to these contrastive actions. None of the 
tr. I consulted (Ge, Re, Doniger, Maurer, as well as Keith for TS and Griffith for VS) 
seems to have recognized that a two-step process is being described. There is one 
possible problem with my interpr., namely that forms of the root V spA7 often take an 
object, and there is an acc. am/tran here that it could govern. However, there are a 
number of forms to the root that lack objects, incl. the other occurrences of the participle 
(VI.89.2) and nearby aor. apa spharih (V1.61.14). And I prefer to take am/tran either as a 
further specification of the obj. of 4pa ... vidhyatam in c or as a poorly marked acc. of 
goal. 


V1.75.5: The expression bahur asya putrah in the singular is somewhat surprising next to 
the fem. pl. bahvinam, but Re’s suggestion that it is a “bahuvrihi défait” can be adopted, 
whatever we may think the grammatical process is. I have adopted Griffith’s “with many 
a son” (both RV and VS tr.; see also Maurer), which is surprisingly apt. As is generally 
recognized, the masc. and fem. referents are both arrows: in addition to the standard fem. 
isu-, forming part of the ‘quiver’ cmpd itself (7sudfi- in c), there are masc. ‘arrow’ words, 
incl. bana-, found in vs. 17 below, and salya-. 

Another onomatopoetic word: ciscaé, which is a hapax (though cf. ciscisakaram, 
with Vkras here, not attested till the siitras; see Hoffmann Aufs. 39). Since it expresses 
the sound of the quiver, “clatter” (pub. tr.), “rattle” (Doniger, Maurer), “clang and clash” 
(Griffith, RV and VS) all seem within reasonable range; Keith’s “whiz” much less so. 
Again the sound may in fact just be “chishcha.” 
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V1.75.6: Both hemistichs of this vs. express the same paradox, that an entity behind can 
lead something in front of it. In ab the good charioteer (susarathih) “leads forward” 
(nayat ... purah) the horses that are physically in front of him; in cd the reins, which 
stretch in front of the charioteer from his hands, follow his mind, which is physically 
behind them (ménah pascad anu). 


V1.75.7: The middle of krnvate is nicely appropriate. 

The publ. tr. follows Re in taking vajdyantah as belonging to the denom. stem ‘seek 
the prize’, despite the accent (expect * vayaydntah), since we would otherwise expect the 
part. to have an object. See also Old, ZDMG 55.294 (=K1Sch 753). 

In its other RVic occurrence (X.163.4) prépada- means ‘front of the foot’, but here I 
find it hard to assume that the horses are daintily trampling the soldiers with their tippy- 
toes and so tr. “with their forefeet.”’ However, since technically it seems that horses do 
walk/run on their toes, perhaps that’s what the poet intended. Moreover, IH points out 
that it would be the front of the horses’ hooves that would first make impact on the 
soldiers’ fallen bodies. 

The sense of d4napavyayantah is disputed, or rather most tr. water down what I think 
its sense must be. It’s a negated part. to 4pa V vyd ‘strip off, divest’ of garments, to V vya 
‘envelop, wrap’. See VII.81.1 4p0 mahi vyayati ... témah“She [Dawn] unwraps the great 
darkness.” But most tr. attenuate this in some way that loses the sense of the root entirely, 
e.g., Ge “ohne sich zu entziehen” (withdraw oneself), Griffith “never flinching,” Keith 
“unflinchingly,” Doniger “without veering away,” Maurer “unrelenting”; Re (EVP) 
assigns it to a different root: 4pa-veti ‘cesser’ (whose participle should be *-vyant-; he 
doesn’t deal with the morphology), though in Hymnes spéc. he tr. “sans méme s’ écarter 
(de leur voie).” I think we should take the form seriously and I suggest that it means that 
the horses’ trampling is so powerful that it can kill a man even while he is still in armor 
(hence my “without divesting”). That the form is underlyingly transitive (as I have just 
claimed) is disputed on principle by Lowe (Participles in Rigvedic Sanskrit, 277), where 
he argues that negated participles are (“almost always”’) intransitive and tr. this ex. as 
“without withdrawing.” I would dispute the principle and therefore his interpr. of this 
passage. 


VI.75.8: I follow Ge in accepting the view of the comm. to VS XXIX.45 that Advihis a 
shortening of Aavirdhana- ‘oblation-deposit’, with the V dhd supplied by the definition 
found in the next pada, containing nifitam ‘deposited’. However, see Old in particular for 
other ways to interpr. Aévih. 

The standard tr. take pa ... sadema as transitive with the chariot as object: e.g., Ge 
“setzen,” Re (Hymnes spéc.) “installer,” Doniger “place,” Oberlies (II.223) “setzen.” But 
ipa V sad is a standard locution for ‘reverently approach, do honor to’, and that surely is 
the sense here (so Griffith, Maurer “hono(u)r’’). 


V1.75.9: On krchre-srit- see most recently Scar (543-44). Re’s (EVP) objection to Ge’s 
tr. (“die Zuflucht in der Note”) and his over-complex substitute can, I think, reasonably 
be dismissed. 

Most tr. take citrd-senah as containing the ‘army’ word (e.g., Ge “eine wunderbare 
Heerschar bildend”’), and this is certainly possible. I interpr. it rather as “weapon’ because 
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of the proximity of /su- ‘arrow’ in the adjoining cmpd isuba/ah ‘arrow-strong’. 


VI.75.10: This is the last vs. of the first part of the hymn (see publ. intro.), at least by 
content, though the next vs. is also in trimeter meter, and it has a typically eclectic group 
of addressees and divine name-checks. 

Pada b could be simply a nominal sentence: “H+E (are) kindly to us,” but the 
hortatory cast of the 2" hemistich makes this unlikely. 

I would now substitute “flawless” for “blameless” in b; see comm. ad X.61.12. 

Pusan probably makes his appearance here because he watches over roads and 
journeys. 

The 2™ singular impv. réksa beginning d has no obvious subject. The voc. 
immediately preceding it, at the end of c, is pl. rtavrdhah, as are the other vocc. in pada a. 
The only available sg. is piisdin c, but he is subj. of a 3™ ps. impv. The pada is identical 
to nearby VI.71.3d, where the sg. Savitar is the addressee, and it was presumably adapted 
from there, as Re (EVP) notes. As the last pada of the apparent hymn-ending vs., it is not 
surprising that it has an external source and is only loosely attached. 


VI.75.11: The “eagle” is of course the feathers that provide the fletching at the back end 
of the arrow. The “tooth” of the arrow is presumably its tip -- the arrowhead -- so called 
because it “bites” its target. The arrowhead is quite unlikely to have been made from a 
deer’s tooth, however -- their teeth being short and flat and unsuitable for piercing. But 
acdg to the internet, deer antlers were/are used for primitive arrowheads. The cows in 
pada b are of course leather sinews, and again the internet tells us that sinew was/is 
frequently used to attach the arrowhead to the shaft (with some how-to advice, which 
generally involves chewing on the leather first). 

Pada b recalls 5d, though the material objects in questions are different, the quiver 
in 5, the arrow in 11: pada-final praésuta matches praésutah in 5d in the same metrical 
position, and both contain the past part. of Vnah ‘tie’ earlier in the pada, also in the same 
metrical position, 5d x x ninaddhah, 11b x x sémnaddha 

The verb of pada d is literally “run together and apart” (sém ca vica drdvanti), but 
“clash and separate” seemed to me to have a better ring. 


V1.75.12: sérma yachatu at the end of d responds to sérma yamsan ending the previous 
vs., though the vss. are in different meters. 


V1.75.13: The first hemistich is strongly alliterative: jaighant ... jaghdnan ... jighnate 
and plays on two different redupl. verb forms to V Aan: the intensive and the regular 
redupl. pres. Although I generally agree with Schaefer that “intensives” are really 
frequentatives most of the time, in this particular passage the presence of the med. redupIl. 
pres. jighnate, which almost always has pl. objects (as here) and therefore fills the 
frequentative slot, pushes the intens. stem jaighan- towards a true intensive value. 

pracetas- ‘discerning’ may seem an odd descriptor for horses, but the point is well 
captured by Doniger’s “who sense what is ahead” (perhaps an expansion on Re’s 
[Hymnes spéc.] ‘prévoyant’). The horses are presumably too smart to go into battle 
unless they’re forced by the whip. 
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VI.75.14: This is the last of the vss. repeated in the ASvamedha sections of the YV. 
pariis the signature word of this vs.: pary eti (a), paribadhamanah (b), pari patu (d). 
On the cmpd /asta-ghnda- see Old and Lii (ZDMG 96: 39), the latter summarized by 
Re (EVP). 
There are numerous diff. interpr. of vayiinani here. I assume that it refers to the 
different possible trajectories of the bowstring when it is released. 
The last pada may emphasize the masculinity of the handguard and the archer 
because the bowstring, from which the handguard protects the archer, is feminine. 


VI.75.15: The antelope head and metal mouth of the arrow are not entirely clear. I 
assume that this refers to a deer-antler arrowhead (as in 11a) with a further metal tip 
attached to it. The internet assures me that such things have been discovered, if rarely, in 
archaeological contexts. Ge (n. 15b) suggests either this or that the muikham is the ring 
that connects the shaft and the arrowhead. But as far as I can tell, in my exploration of the 
odd internet world of makers of primitive arrowheads, there would not be a separate 
metal ring or socket used to attach a bone/antler arrowhead to the shaft; when there’s a 
metal attachment, the whole arrowhead is metal. 

In a hymn so attuned to the grammatical gender, and therefore of the metaphorical 
gender, of the key words, there is a special frisson in describing the feminine arrow (/su-) 
-- here in the dat. “svar, whose - v-a/ stem+ending shows the specifically feminine 
inflection of short -w-stems -- with a cmpd that ends with -retas- ‘semen’. The accent of 
the cmpd parjénya-retas- shows that it must be a bahuvrihi ‘having (or in this case, in my 
opinion, receiving) the semen of Thunder/Parjanya’; hence tr. like Re (Hymnes spéc) 
“semence de Parjanya,” Doniger “to this seed of Parjanya” are misleading and 
grammatically wrong. As to what this refers to in practical terms, Re may well be correct 
that the shaft of the arrow is made of reed, which grows in the rains and is associated 
with the thunderstorm. 


VI.75.16: amisam is of course the gen. pl. of the far deictic prn. asad and could be more 
literally tr. as “do not leave a single one of those yonder standing,” but this seemed a bit 
heavy. 


V1.75.17: The beloved RVic contrast of s#m and v/is on display here with sampdatanti (a) 
and visikhah (b). 

Strictly speaking, 7va comes too late in the simile Kumara visikha iva, since the 
‘lads’ must definitely belong to the simile, not the frame. This late placement is not 
unusual, however. 

Because of the multivalence of v/the bahuvrthi visikha- can have two different 
senses and has been interpr. with both. If in this cmpd v/means ‘without’, as often, the 
whole cmpd means ‘without/lacking hair’ -- so Gr “ohne Kopfhaare”’; he is followed by 
Re (Hymnes spéc.) “aux crétes dénouées” and Maurer “tuftless.” By contrast, if v/means 
“out, apart’, as often, the cmpd means ‘with hair apart’, that is, perhaps, sticking out 
every which way. Ge renders it “mit aufgel6stem Haarbusch,” and he is followed by 
Doniger “with untrimmed locks of hair” and me; Old implicitly assumes the same 
meaning. If the first meaning is correct, these could in fact be some kind of projectile that 
lacks fletching. (Acdg. to the internet, it is possible to shoot unfletched arrows, though 
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not generally recommended.) Or perhaps the arrows lost their fletching in the intensity of 
the shooting. Nonetheless, this seems the less likely sense. If it means “with hair 
out/apart” (my “unruly hair’), it can refer either to the arrows themselves, coming in from 
every angle: if each arrow is compared to a strand of hair, the visual effect would be of 
“bedhead” hair, matted and sticking out in all directions. Or it can refer to the fletching; 
when innumerable arrows rain down, their feathers would again produce a chaotic visual 
effect. 

The predicate sérma V yam returns from vss. 11—12, and 17d is identical to 12d. 


VI.75.18: Note the near-rhyming forms mérmani .. varmana, echoed in c by variyo 
varunah. 


V1.75.19: I take the phrase svo a4rano yas ca nistyah as a three-member sequence 
indicating progressive distance from the speaker. I’m assuming that in this context an 
drana- is someone who inhabits the same general territory, but belongs to a different 
group, while the nstya- are from beyond the territory. Re’s tr. (Hymnes spéc.) is in 
agreement: “Celui, proche ou lointain ou méme étranger.” Others seem to take the 2"? 
two terms as (near-)synonyms; so explicitly Klein (DGRV I.108—9). 


Commentary VII 
[VII.1—-17 JPB] 


VII.18 Indra (Battle of the Ten Kings) 

I have little or nothing to contribute to the interpr. of this famous hymn, esp. of its 
historical or quasi-historical aspects. The hymn has been extensively treated by a number 
of scholars both fairly recently, esp. H.-P. Schmidt (Jndica 17 [1980], 41-47) and M. 
Witzel (in The Indo-Aryans in Ancient South Asia [1995], esp. 333-37), and in the past, 
and I will therefore limit my comments. See the publ. intro. for structural and contextual 
disc. I am certain that many puns, wordplays, and snide asides are completely 
unrecoverable today and respectfully suggest that we put our energies into interpreting 
parts of the RV where we have a chance of success. 


VII.18.1: Pada c contains two parallel nominal clauses. Both should be in the causal 

domain of the Az but it is located only in the 2™ of the two. We might have expected 

*'vé hi gavah sudughas tvé 4svah, which would have been just as good metrically. 
On the pun in d see publ. intro. and comm. ad vs. 4. 


VII.18.2: As I interpr. it, the first hemistich presents us with a causal A/clause followed 
by an imperatival non-sequitur. What is immediately striking is that it is emphasized that 
Indra is dwelling in peace and domestic harmony -- not always the first picture of Indra 
we conjure up -- in a hymn that is about to become very very martial. In the imperatival 
clause of b, he is also identified as a wise Kavi, again not a militant role for Indra. Perhaps 
the connection between the causal Afclause and the imperatival ones that follow is that 
Indra has the leisure to pay due attention to our hymns and reward our poetic offerings 
(which, as a Kavi, he has the connoisseurship to appreciate) with aid and material goods. 

The interpr. just given assumes that 4va opening b and pisé opening c are both 
imperatives. Both of these identifications have been questioned. Some (e.g., Lub) take 
ava as the preverb (Gr by implication, since he does not list it under V av), but both Ge 
and Old (the latter after some hesitation) interpr. it as an impv. to Vav ‘help’. As for pisa, 
Gr takes it as the instr. of a root noun, but most subsequent interpr. as the impv. to an 
otherwise unattested them. aor. to Vpis ‘adorn, ornament’ (see, e.g., Old, Ge, Schindler 
[Rt. Noun], Lub). Our form could well be a thematic substitute for a form of the root aor., 
found once in the part. pisand-, since the expected root aor. impv. should be the quite 
opaque * pidhi. 

As indicated ad 1.71.10, I do not have an independent view about the morphology 
of vidtis, which occurs in the same phrase in both passages (ab/i vidtis kavih san). 1 do 
think that it is a nom. sg. (with Old), not a haplologized acc. pl. as Ge takes it (see his n. 
10b ad 1.71.10). (Debrunner [AiG II.2.471] seems weakly to assign it to a -u-stem [but 
possibly to -us- instead] and interpr. as a nom. sg., while Wackernagel [AiG III.300, 
which publication of course long predates II.2] accepts Ge’s acc. pl.) To me the form 
looks as if it is a truncated form of the weak form of the pf. part. vidvams-, though it 
could of course belong to a u-stem vidi/- instead -- but whether it is archaic or innovative 
I wouldn’t venture to say. 


However, it is tempting to compare it with OAves. vidus (Y. 28.4, 45.8), which 
Insler (124—25 ad Y. 28.4) interprets as the nom./acc. sg. of the pf. part. used adverbially, 
while Humbach (1991: II.22) takes it as a nom. sg. meaning ‘witness’ without 
pronouncing further on the morphological analysis beyond that it’s “etymologically 
related” to the pf. part., and Kellens-Pirart (1990: 306) instead suggest it is cognate with 
Vedic vidhu-. Insler says explicitly that “Rigvedic vidifs (2x) requires a different 
explanation,” without specifying what it is. Kii for his part (39) suggests that both Vedic 
vidtis and the Avestan forms (including others like OA vaunus) aren’t directly connected 
to the pf. part. but are redupl. u-stem adj. like jigyu-. However, at least a secondary 
association with the perfect is needed for vidus/ vidtis to account for the de-reduplication 
they would exhibit, which matches the pf. stem. 

It is also curious that in neither passage is the pres. part. sém concessive, though 
that is the usual function of the nom. forms of this participle. However, here the sadn is by 
my interpr. in tmesis with abh¢, which opens the repeated phrase, in the sense ‘be 
preeminent’ (so also Ge), even though participles in tmesis are rare — or perhaps less rare 
than is generally thought. 

The apparent close sandhi with following kavéh that vidiis exhibits seems to me 
not to support the haplology explanation, though the sandhi issue is complex. Mark Hale 
(in “Preliminaries to the Study of the Relationship between Syntax and Sandhi in 
Rigvedic Sanskrit” [MSS 51, 1990], as well as the unpubl. Wackernagel’s Law: 
Phonology and S'yntax in the Rigveda [1995], 33-36) insightfully discusses the general 
problem of irregular sandhi of -s before k-. The great majority of the examples occur 
before forms of VAz, and Hale plausibly accounts for this phenomenon by pointing out 
that Arhas an s-mobile doublet V skr and that the unusual -s sandhi outcomes can result 
from the doubled -s s- that would be underlying. The single example of such a result 
before the PN Adnva- can also be so explained, since we have a synchronic doublet - 
skanva. However, Hale’s invocation of the s-mobile explanation for the exx. before kavi- 
is not supported by internal evidence for a *skavi- or by solid evidence of s-mobile 
cognates outside of Indic, and I therefore think the kavi- examples require a different 
explanation -- though I don’t know what that is. We should first note that they form a 
more limited set than Hale’s presentation (1995: 36 n. 28) makes clear. The two vidtis 
kavih passages are identical, and pasus kavih occurs in our same hymn (8d) and is most 
likely responsive to the earlier example; vasus kavih (1.79.5) is nearby vidis kavih in 
1.71.10 (though admittedly not attributed to the same poet) and could be based upon it. 
brahmanas kave (V1.16.30) is in a voc. phrase where close sandhi effects are at home; cf. 
the very similar brahmanas pate (1.18.3). Of Hale’s collection, this leaves V.59.4 kas 
kavya (sic, not Hale’s kavyah] and rtas kavih (VIII.60.5). The latter is problematic for a 
different reason: it contains one of only two exx. of a masc. rtd-; the other is in the same 
phrase (IX.62.30) but with standard sandhi rtah kavih. In fact most occurrences of kavi- 
(kavya-, etc.) preceded by -s do show the standard visarga (e.g., among the many, I.76.5 
kavibiih kavih). 1 don’t know what to make of all this. I am inclined to think that the 
irregular sandhi originated in the morphologically problematic phrases vidtis kavih and 
rtas kavih and is a dark reflection of their troubled morphology. It then had a very limited 
spread. But since I don’t understand what the morphology is or how this could affect the 
sandhi, this is not much of a theory! In any case, the poet of this hymn seems to showcase 
this sandhi anomaly, by not only including the two -us ka- examples (2b, 8d), but also 
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adding the correct astis canéd (9b) and close sandhi raradhus te (18a); cf. also susupuh sat 
(14b). 

The cows and horses attributed to Indra in 1c reappear here in c as his ornamental 
gifts to us. 


VII.18.4: The desid. part. diiduksan is mildly notable because 1) it does not exhibit 
reverse-Grassmann (*dtidhuksan) unlike the s-aor. 4dhuksat (also, however, aduksat); 2) 
it is areal part., not the u-adj. often substituting for the part. in the desid. (*duduksu-). 

Because of the overt switch to the 1‘ ps. inc, I take the pf. saszje in b as 1“' ps. 
(flg. JPB p.c.), with vasisthah doubling the underlying subject. The pf. form is of course 
ambig. between 1* and 3. 

As noted in the publ. intro., this vs. exhibits a kind of ring comp. via an 
anagrammatic pun: Ic vdsu ... vanisthah “best gainer of goods” is compressed into the 
name of the poet vasisthah ( vas/u]... [van]isthah). This brings the first section of the 
hymn to a close; the battle scene erupts abruptly in the next vs. 


VII.18.5: My tr. of the 2™ hemistich follows Old’s, contra Ge. 


VII.18.6: The first hemistich contains two ironic reversals, based on what are presumably 
personal names or plays on them. In the first pada yéksu-, perhaps a pun on Yadu, can be 
rendered as ‘sacrificer’ (so Schmidt, from whom I adapted the tr.), and he himself 
becomes the sacrifice, or a part of it: puro/ah ‘offering cake’. 

The presumed underlying form of this nom. sg., puro/és (also found in III.28.2), is 
unexpected: to the stem puro/as- we might rather find * puro/at. See Scar (221) with lit. It 
is worth pointing out in this case, as well as with equally unexpected sadhamas in the 
next vs., that the final of both forms matches that of sudas, our hero the king Sudas, and 
so there may have been some adjustment in that direction, esp. in a hymn given to 
phonological manipulation. Unfortunately this doesn’t explain the occurrence in III.28.2. 

In b the name of the ill-fated enemy mdtsyasah is also the common noun ‘fish’, 
and this word should be read in both the simile and the frame. Following Old (and Ge, 
who adopted Old’s suggestion), I take 4piva as containing not only the particle 4pi ‘also’ 
but also a putative loc. sg. to 4p- ‘water’. Although there are vanishingly few singular 
forms to this stem in the RV, they do exist (also in Avestan). The loc. should also be 
accented *ap¢, but in puns accentual fluidity is common. The “fish” pun cries out for the 
“water” interpr., though Schmidt seems to reject it. He then introduces a pun that isn’t 
supported by the text, rendering rayé ... nisitah as “hooked on wealth (like fishes on 
bait).” Though this is appealingly cute, it is hard to push n/V sa ‘whet (down)’ to ‘hook’, 
and dat. rayéis also hard to fit into that idiom. Moreover, (2/) V sais a sort of signature 
verb in this hymn; cf. 2d, 11c, 24d, and in particular the positive 2d sisthi rayé asman 
“whet us for wealth” appears to be the polarized counterpart of our negative rayé ... 
nisitah. | wish I could find a clever expression to capture the image, but so far I have been 
unable to. 

There is a diversity of opinion on what is happening in d as expressed by the verb 
atarat. Ge thinks that friend is helping friend, though this requires V to mean ‘help’, not 
a usage I’m aware of; Old that the enemy ranks were divided into two parts, both fleeing 
but one faster than, and therefore overtaking (v @/), the other. This seems also to be 


Schmidt’s view, though his “crossed (overcame)” shows a non-idiomatic usage of 
English ‘overcame’ (meaning ‘overtook’?). The Old/Schmidt view seems possible, but I 
interpr. it in the light of VIII.1.4, where I take tartaryante to refer to the crisscrossing 
movements of people in opposite sides of a conflict. I suggest that here sakha sa#khayam 
refers to former comrades who are now fighting on opposite sides and crossing each 
other’s path in the battle line: the shifting alliances of the participants in the Ten Kings 
battle are notorious and much discussed (see esp. Witzel’s treatment cited above). 


VII.18.7: Ge (fld. by Goto, 1“ K1., 222) takes bhananta as reflexive (“‘... nannten sich’’) 
with sivdsah as pred. nom., but the responsive pairing of act. 3" pl. pres. bhananti and 
mid. 3“ pl. injunc. bhananta in adjacent vss. in the same metrical position in IV.18.6—-7 
(see comm. ad loc.) marks bhananta as a text-book case of -anta replacement, as disc. in 
my 1979 article. Flg. Schmidt, I take cd as the direct speech implied by bhananta. Old 
also rejects the Ge interpr. 

The 7s of the names bha/ands- and d/ina- and the unmotivated retroflex -s- in 
visanin- suggest peoples outside of the Arya mainstream, although of course they could 
also show the kinds of deliberate phonological deformation found elsewhere in the hymn. 
It’s possible that bhalands- reflects a form of V bi, hence my ‘raiders’. It is not clear 
whether s7vasah should be interpr. as the usual adj. (‘kindly’) or as the name of another 
group of fighters. The publ. tr. reflects the former (flg. Schmidt), but I am now inclined to 
consider the latter more likely, primarily because it’s not phonologically outlandish. In 
this case I'd tr. “The Pakthas and the Bhalanases spoke out, and the Alinas and the 
Visanins -- (all) ‘kindly’ --” This would be a sarcastic aside about the martial forces 
ranged against us. 

If we accept the Schmidt/Witzel distribution of the allegiances of the various 
named forces, those named in ab are complaining about the defection of the sadhamad- 
who led them to the battle but has now gone over to the Trtsu (/Sudas) side and has 
turned to attack the nfn (‘superior men’), by which they mean themselves. The 
sadhamad- is most likely Indra, and so losing him as an ally would be a serious blow. 

On the unexpected form sadhamas, if the nom. sg. to sadhamad-, see Scar (381) 
with lit. I think it unlikely that it’s an acc. pl., a possibility Old considers by assigning it 
to a diff. root. As noted above (vs. 6) with regard to puro/as, the rhyme with king Sudas 
may have played a part. 

Ge’s interpr. of the syntax of cd is impossible: it contains an embedded main 
clause! His rel. cl. consists of 4 y6 ‘nayat ... yudha nin“... der seine Mannen unter 
Kampf heranfihrte” -- the beginning of c and the end of d. While his main clause is the 
end of c and the beginning of d, ... sadhamda aryasya, gavya trtsubhyo ajagan ... “Der 
Mahlgenossen des Ariers ... ist aus Verlangen nach Kiihen den Trtsu’s (zu Hilfe) 
gekommen.” My tr. follows Old’s, which is slightly adjusted by Schmidt. 


VII.18.8: Both this vs. and the following one concern the Parusni river, known from 
elsewhere in the RV and later. In the 2"¢ pada the VP vi jagrbhre parusnim, lit. “they 
grasped apart the P.,” is generally taken to mean ‘divert’ the course of the river (so 
already Gr, also Ge; Schmidt slightly differently ‘divided’). The lexeme viv grabh occurs 
only once in the RV, but this seems a reasonable interpr. -- though I’m not exactly sure 
how this feat of engineering would have been accomplished. Perhaps so many bodies 


accumulated in the river that it either had to flow around them (hence Schmidt’s 
‘divided’) or switch its course altogether. The use of the middle jagrbhre might support 
the former interpr.: they themselves [1.e., their own bodies] parted the river. One is 
reminded of Iliad 21.205ff., where Achilles drives his enemies towards the Scamander 
river, which berates and then fights with Achilles for filling the river with corpses. 

In the preceding pada dditi- is also sometimes taken to be a river (Ge n. 8a, 
Schmidt), but this seems much less likely to me. Aditi is, of course, a well-known 
goddess, and her miscarriage is also a well-known mythological incident, in the narrative 
of the sequence of her twin births ending with one miscarriage and one live baby -- found 
already in the RV (see the clear passage X.72.8). It therefore seems wiser not to make her 
capriciously into a landscape feature, but to start with the mythological facts that might 
match the VP 4ditim srevaydntah “making Aditi abort.” Now, as is often related in 
middle Vedic texts, when the eighth embryo of Aditi aborts, it becomes first the 
discarded Martanda (‘stemming from a dead egg’), but is then fixed up and becomes 
Vivasvant, a name for the sun (see my Hyenas, pp. 204-8; this identification is already 
implicit in the RV, pace Hoffmann). I wonder if “causing Aditi to abort” refers to her 
aborted son, the sun, and in this case, by metaphor, to an eclipse of the sun -- or at least 
something that could pass for one. If the dust of a pitched battle got thick enough it could 
rise to blot out the sun’s rays temporarily. Rising dust is often elsewhere a sign of intense 
fighting in the RV, and flights of arrows so thick that they obscure the sun are a feature of 
battles in the epics (e.g., MBh IV.53.26, 31). This loss of light could render the 
combatants acetds- (b), lit. ‘without perception’ in b. 

The duradhyah ‘ill-intentioned ones’ are probably the same faction as those 
referred to, probably sarcastically, as ‘kindly’ (s7vasah in the previous vs., 7b). 

Apparently alone of all tr. and comm., I do not have an opinion about who the 
personnel are in cd. See the various suggestions, esp. those of Schmidt and Witzel. 

As for céyamana-, | assign it the intrans./pass. sense “being perceived as, 
appearing as’, rather than, e.g., Schmidt’s “receiving due respect.” Gotd’s interpr. (1* K1. 
137) is closer to mine, but he considers it reflexive: “sich als ... betrachtend, sich fiir ... 
haltend.” He does not tr. this passage (or the other participial form in X.94.14). Whoever 
the subject is -- Schmidt and Witzel think it’s Vasistha, the purohita of Turvasa, but I 
remain agnostic -- in my view this kavi has been felled, at least temporarily, and therefore 
gives the impression of being a pasi-, in this case a sacrificial, or already sacrificed, 
animal. Note the main verb asayat (V si ‘lie’), which is the signature verb describing the 
slain Vrtra in I.32. Note pastis kavih, which shows the same sandhi before kavih as vidtis 
kavih in 2b; see disc. there. 


VII.18.9: With Ge (etc.), I take n@in pada a as a simile marker, not a negative; the simile 
and frame participate in a pun on (-)4rtha-. What they reached was a m-artha- ‘failed 
goal’ (see, e.g., VI.27.6, X.107.8), which is /ke, but tragically no¢, their real goal. 

In b note astis (canéd), which echoes pastis (kavih) in the previous vs. (8d) also 
pada-initial. Here the sandhi is of course standard. 

The adj. sutiika- occurs 7x in the RV; acdg. to EWA (s.v.) its meaning and 
etymology are unknown, though it is generally translated in the ‘quick, swift’ realm (like 
so many other unclear RVic adj.), e.g., Gr “rasch dahin eilend,” Ge (this passage) 
“spornstreichs fliehend.” On the basis of X.42.5, where it appears parallel to svastra- 


‘easily goaded’, I suggest that it means ‘easily thrust/thrusting’ and is ultimately derived 
from V tu ‘thrust’. Under this analysis, of course, the voiceless -k- is a problem. Easiest 
would be to extract it from the unattested nom. sg. of the reasonably well-attested root 
noun (@ij-, which should be * “ik, supported by pre-C forms like * tugbhis, * tuksu. This is 
essentially a variant of Re’s (EVP XII.108) suggestion that it belongs to a root V tuc, a 
doublet of V tuj, but it avoids the awkwardness of positing this extra root to explain one 
stem. In fact, Re suggests in passing that it could start from an athematic nom. sg. *sutuk 
(he gives no accent), but he prefers the V tuc hypothesis. 

In view of the disorderly rout of these forces described in the next vs., presumably 
due to the collapse of their alliance, I now wonder if am/tran refers not to their non- 
alliance with us (as in the publ. tr.), but to the lack or loss of unity among themselves. 

In d Ge takes manuse as a place name (“in Manusa’”’), on the basis of JB II.244, 
which identifies it as the place of the Ten Kings battle. But, as Ge admits (n. 9d), the JB 
rendering could easily result from a misunderstanding of our passage. Old suggests (not 
very enthusiastically) that it refers to (all) the enemies “in der Menschenwelt.” Schmidt’s 
interpr. is somewhat puzzling, putting it in an (unexpressed) simile contrasting the 
“castrates” of vadhri-vac- to a (presumably virile) man expressed by manusa-: “who were 
talking like castrates in the world of a man.” I think rather that it refers to Manu’s race or 
people: all other loc. singulars of this stem modify jéne (save for I.12.8.7, where it 
qualifies the semantically close vrjéne). I take the expression as concessive “(though) in 
Manu’s (race)”: the point is that the opponents belong to the larger Arya community 
though they are fighting against us. They therefore in principle share the same sacrificial 
practices, including ritual speech, but their ritual speech is ineffective (or so we hope), 
like that of a castrate. The extensive ritual references in the account of the battle only 
work under these conditions. 

The cmpd. vadhri-vac- ‘possessing gelded/castrated speech’ provides another 
parallel to the famous Indra-Vrtra hymn 1.32, whose vs. 7 likens Vrtra to a vadhrt- 
wishing to become a bull. 


VII.18.10: The vs. begins Zvir gavo né, very similar to the opening of the preceding vs. 9 
ivur artham na. The simile of the cows without a cowherd (gavo na ... 4gopah) 
presumably depicts the disordered flight of the troops that have lost their leader. 

I have now considerably changed my interpr. of the 2" pada. In the publ. tr. I take 
citasah as belonging to Vci ‘perceive’, meaning ‘perceived as, seeming’, rather than to 
V ci ‘gather’, the usual interpr. I now think the standard root assignment is correct, but 
that it means not ‘assembled, gathered’ (so Ge, Schmidt) but ‘piled up’. In other words, 
the panic-stricken troops, running pell-mell without an overall leader, hit an obstacle and 
pile up on top of each other in a heap of bodies. 

The object they run into (ab/i/) is the opposing side, which is acting as allied 
forces under a properly concluded agreement: yathakrtém ... mitré4m. The standard view 
of this phrase is that it describes the situation of the subjects, the fleeing fighters, 
construed with citasah and therefore referring to an accidental or on-the-spot alliance; so 
Ge “zu zufallig geschlossener Freundschaft geschart,” Schmidt “... assembled for an 
alliance made on the spur of the moment.” But as Old points out, mtrém Vv kris the 
standard phrase for concluding an alliance in the normal fashion, not for one made under 
pressure or by chance. It therefore better describes the well-organized forces the subjects 


are confronting, and as I said in the comm. to the preceding vs., the adj. am/tran there 
may well describe the lack of alliance among these fighters going to defeat, here 
contrasted with our side, which is acting in concert under a functioning alliance. I would 
therefore alter the publ. tr. to “They went ... piled up against an alliance properly 
concluded [=their enemies].” 

In c the pl. prsnigavah may well be the name of a clan, as Old suggests; the PN 
interpr. is followed also by Ge and Schmidt as well as the publ. tr. But it of course has a 
straightforward bahuvrthi interpr. (“having dappled cows’) and, more to the point, echoes 
the cow simile of the first hemistich, with -gavah in the same metrical position as gavah 
in a. That the first member pfsni- is immediately repeated in the cmpd pfsni-nipresitasah 
calls further attention to the cmpd analysis. As for the 2™ cmpd., I am drawn to Ge’s 
suggestion (n. 10) that pfsn/- is a pun on the river name Parusni. 

In d rénti- is problematic. In its other occurrence, [X.102.5, it clearly means 
‘joys’. But that makes no sense here. Ge refuses to tr.; Old tentatively suggests that the 
word has developed into a “sakral-poetisch” term for cow, presumably starting from 
‘joy’. Schmidt tr. “supply lines” (< ‘refreshment’ < ‘enjoyment’), but this seems a 
semantic chain too tenuous, esp. since the logistics and support for the battle do not 
otherwise figure in this hymn (unless in 15cd). I take it as ‘battler’, assuming that it 
shows the same semantic bifurcation as réna-, both ‘joy’ and ‘battle’. 

The phrase srustim cakruh opening d, “they followed orders,” forms a ring with 
the same phrase in 6c. This is, at first, puzzling, since vss. 6-10 do not appear to form a 
discrete section. However, on 2"! glance we can note that these five vss. mark out the 
most intense and name-heavy portion of the battle. Starting with the next vs. Indra takes 
over the fighting, and the hymn turns to the celebration of Indra and his victorious feats; 
vs. 5, preceding this section, also attributes the whole victory to Indra. The god is absent 
from 6—10, with the combatants on their own and engaged in pitched battle. 


VII.18.11: The king who is the subj. of ab may be Sudas (so Ge, flg. Say.) or Indra, who 
appears by name in d, or Sudas identified with Indra. Given the ring-compositional 
structure discussed ad vs. 10, I favor either Indra or Sudas=Indra. 

The relationship between the simile of c and the first hemistich is intricate and 
partly unclear. The first hemistich portrays the destruction by a king of a large force 
belonging to an otherwise unknown pair (the Vaikarnas), using the anit root n/V str (root 
aor. ny astah) ‘strew down’ found also in other hostile encounters (e.g., II.11.20). Pada c 
by contrast sketches a r7tua/incident in a simile, but the simile is slightly “off” for several 
reasons. For one thing, the predicate phrase sédman ... barhih “the ritual grass on the 
seat” suggests that the verb to govern it should also be ‘strew down’, though in its set 
form (cf., e.g., VII.43.2 stmnita barhih). The actual verb of the simile, n/ sisati “whets 
down’, is far less appropriate to its object, and we must assume a metaphorical use of this 
verb in the simile -- a piling of figurative language on figurative language, made all the 
more peculiar by the fact that the verb of b would be better suited to the simile of c and 
vice versa. (Recall also that [/] V sais the signature verb of this hymn; see comm. ad vs. 
6.) It is almost as if the simile had been turned inside out or the two clauses had swapped 
out verbs. Also disturbing the simile is the fact that the subject of the clause, which, as 
agent of a verb governing ritual grass, should be a priest or ritual functionary, is 
identified as dasmd- “wondrous, wonder-worker’, an adj. otherwise only applied to gods, 


esp. Indra (e.g., in nearby VII.22.8). So it too seems more at home in the main clause of 
ab than in the simile of c, an association made stronger by the fact that dasmd- several 
times occurs with rajan- in a simile (IX.82.1 rajeva dasmah, X.43.2 rajeva dasma) and 
raja is the subject of ab. The interconnections become even more tangled when we 
consider the 2" of those just-cited similes: X.43.2 r4jeva dasma ni sad6 “dhi barhisi“Like 
a king, wondrous one [=Indra], sit down upon the ritual grass,” which contains the grass 
and the root V sad ‘sit’, but there realized as a verb rather than as the loc. nominal 

sddman. 


VII.18.12: The “famous old” Kavasa, with his non-Indo-Aryan name, reminds us of 
Kavasa Ailiisa, named by the Anukramani as the poet of X.30—34. See comm. ad loc. 

Old suggests that we read 4num, not 4nu, in b -- thus a PN, not a preverb -- given 
the co-occurrence of the PNs dnu- and drufhyu- elsewhere, incl. 14a, I.108.8, etc., as well 
as the vrddhi deriv. a4nava- in the next vs. (13c). I have adopted this suggestion; note that 
it does not affect the meter, as the next word (druhyiim) begins with a cluster. 

The relationship between the two hemistichs is loose and unclear. On the basis of 
vs. 11, esp. 11d, and the epithet vajrabahuh in 12b, we are entitled to assume that the 1* 
hemistich has Indra as subject and is couched in the 3™ ps. But the 2"¢ hemistich refers 
twice to ‘you’ (d tvayantah ... tva), manifestly referring also to Indra, and the verb in the 
first hemistich, af vrnak is ambig. between 2™ and 3" -- a typical modulation point. I 
would keep the publ. tr. (“he wrenched down”), but with the awareness that the transition 
to 2™ ps. reference may already be underway. 

The 2™ hemistich has Indra’s followers as subj., with d containing a rel. cl. with 
nom. pl. yé. How to construe it is the question. Although there is no overt (or indeed 
covert) representation of this plural group in the first hemistich, Ge takes the whole of cd 
as an improper relative, tr. “wahrend deine Anhanger, Freundschaft fiir Freundschaft 
erwahlend, dir zujubelten.” This not only reinterprets yéas a general subordinator rather 
than a rel. prn., but it also has this subordinator placed very deeply in its supposed clause. 
I prefer to take pada c as containing a predicated root aor. part. vrnanah [“(They were) 
choosing your partnership ... (those) who ...”], which allows the rel. cl. of d to have a 
more standard configuration, referring to the pl. subj. of the nominal clause of c. 


VIL.18.13: With nom. idrah this vs. seems to return to 3™ ps. reference—though it’s 
worth noting that both verbs of which indrah is subject are ambig. between 2™ and 3 ps. 
(dardah b, bhak c), and so an appositive 2" ps. reading “(you,) Indra, ...” is barely 
possible. 

The adv. sadyah ‘in an instant, all at once’ seems to clash semantically with its 
verb dardah, given the usual function of the “intensive” as a frequentative. It would 
probably be better here to render sadyah with Ge as ‘in a single day’, indicating that Indra 
could destroy multiple fortifications in a limited time span. 

The 1*' pl. jesma is generally interpr. these days as a precative: see esp. Hoffmann 
(Injunk. 254), Narten (Sig.Aor. 119-20), and Ge’s tr. “Méchten wir ... besiegen.” 
Certainly the other two occurrences of this form in the RV (VI.45.12, X.156.1) have clear 
modal value. But in this context, in a long narrative set in the past, though carried in part 
by injunctive forms like dardah and bhag in this vs., a modal would be jarring and would 
interrupt the narrative by suddenly expressing a hope for the future. I therefore follow, for 


this form here, the older interpr. of jesma (see reff, in Hoffmann and Narten) as an 
irregular injunc. (for expected *jarsma, cf. ajaisma VIII.47.18=X.164.5). 


VII.18.14: Pada b is notable for its alliteration, making full use of all three sibilants: 
sastih Sata susupuh sat sahdsra. The sums are tautological, as Old points out: sixty 
hundred and six thousand amounting to the same number. Both ‘sixty’ (sastih) and ‘six’ 
(sat) reappear in the next pada. The standard interpr. is that these sixty-six in c are just an 
addition to the six thousand enumerated in the previous pada. However, Old suggests that 
they constitute the opposite side, the ‘heroes’ ( virasah) ‘seeking favor’ (duvoyi), who are 
fighting against those enumerated in pada b. This interpr. has the merit of not requiring 
those two words to be used ironically (on the latter, see Ge’s n. 14c), and it also makes 
the victory that much more impressive, that this small number, with Indra on their side, 
could defeat many multiples of themselves. The same point is made more forcefully in 
vs. 17. The same balance between the good guys and the bad guys, as it were, is found in 
the next vs., 15, where the Trtsus of ab are Indra’s allies, but their opposite numbers are 
found in cd. 


VII.18.15: As just noted, the vs. is divided into two, with the Trtsus of Indra’s party in 
full flood in ab (on the attack, one presumes) and their enemies abandoning their 
possessions under the pressure of this attack. These enemies are identified as 
durmitrasah, as with am/itra- of 9c, this descriptor seems meant to signal the fraying or 
loss of the alliances that bound them and perhaps also to identify these alliances as badly 
formed in the first place. The other example of this form as a full adj. is nearby in 
VII.28.4; durmuitra- in X.105.11 is used as a PN in a quite possibly independent play on 
the PN sumitra-. 

The first hemistich is straightforward; the second has its puzzles, starting with the 
form prakalavid (or, theoretically possible, - vim) in c. See, first, Old, who rejects several 
previous suggestions and hesitantly follows what is found in Gr, as does Ge (as do I): a 
root-noun cmpd. with V vid ‘know’, a 1“ member related to ka/4- ‘small part’ 
(VIII.37.17), used adverbially (Gr ‘die kleinsten Theile berechnend’ > ‘kleinlich’). Scar 
(486) discusses in somewhat more detail but reaches the same hesitant conclusions. The 
universal uncertainty has much to do with the difficulty of fitting this sense into context. I 
take the cmpd as implicitly contrasted with visvaniin d. By my interpr., the enemy forces 
measure their supplies precisely and parsimoniously, “knowing every little piece” (Old 
“mit Kunde jedes kleinsten Teils’”) -- hence my idiomatic “with a miser’s eye.” But when 
confronted by the Trtsus’ attack, they profligately abandon everything and flee. 

Kii (608) interpr. m2/manah as reflexive/intrans. ‘die kleinlich sich messen’, 
though with ?, but, despite the middle voice, the other forms to this stem are consistently 
transitive. 


VII.18.16: Pada c is notable for the alliterative and etymological figure manyum 
manyumyo mimaya, with the middle term manyu-mi- containing the noun to its left 
(manyu-) and the root noun of the verb to its right (Vm). Though mimaya phonologically 
echoes mimana(h) at the end of 15c, they of course belong to different roots. 

Pada d contains a rare and curious idiom PATH V bhaj, cf. VII.39.1 bhe/jate ... 
pantham, possibly [X.102.2 abhakta ... padém, which I take (with Ge) to mean “set out 
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on the road,” similar to, though with a different idiomatic verb, Engl. “hit the road.” The 
expression is complicated here by the question of how to construe patho vartanim. Is 
pathéh acc. pl. and direct object of bhejé, with vartanim the obj. of patyamanah? Such is 
the interpr. of Ge and Kii (334, 368) -- Ge with an idiomatic interpr. of bhejé pathah, Kii 
with a more literal one. However, I think it more likely that pathahis a gen. sg. dependent 
on vartanim on the basis of 1V.45.3 4 vartanim madhuna jinvathas pathah “You quicken 
the course of the path with honey.” 


VII.18.17: If my interpr. of 14c is correct in taking the small number (66) as the allies of 
Indra facing off a much larger force, this vs. continues the same theme, first as a 
straightforward statement (a), then with two different metaphors (b, c): Indra easily 
prevailed despite the relative insufficiency of his tools. 

In b, if the standard interpr. of pétva- as ‘castrated ram, wether’ is correct (see, 
e.g., EWA s.v.), the pairing of target and instrument is esp. striking: a fierce but female 
wild animal, the lioness, and a castrated but (originally) male domestic one, a wether, 
with opposition of both animal-type (wild/domestic) and gender, with the latter 
complicated by the emasculation of the male representative. 

The same thematic and syntactic template prevails in c, but neither the target nor 
the tool is clearly identified. ves7- (in the instr. vesya) is a hapax; the standard tr. ‘needle 
derives from Say., but in fact this doesn’t make much sense. srakt/- has better 
representation: it’s found in the cmpd. néva-srakt- ‘9-srakti-ed’ (also VS caétuah-srakt) 
and has an Aves. cognate sraxi-, Wraxti- ‘edge, side’. EWA connects it with srka- ‘fang’. 
To figure out what must be going on, we need to turn to the verb, dva ... (a)vrscat. The 
lexeme 4va V vrasc ‘hew down’ is found only once elsewhere, in 1.51.7, where it is used 
figuratively. But n/V vrasc, with the semantically similar preverb nf twice appears with a 
concrete image: hewing down trees with an axe. See esp. I.130.4fg (asteva vrksém vanino 
mf vrscasi, patasvéva nf vrscasi “like a carpenter a tree from the wooden one [=forest], 
you cut down (the serpent) -- as if with an ax you cut (him) down” (sim. VI.8.5). The acc. 
pl. sraktih in our passage matches the role of the trees in the passages just cited. I suggest 
that as ‘edge’ it refers to the edges of a tree trunk or to something that is, as it were, pure 
‘edge’ -- a pole. As the instr., vesya@ should correspond to the axe. A needle doesn’t work, 
but perhaps a pin -- a small, sharp-pointed object that would ordinarily not have much 
success in felling tall poles. I agree with Old that the expression is probably proverbial. 

The ending of d, bAdjand sudase, is identical to the end of the last vs., 15d, 
preceded by visvani (15d) and visva (16d) respectively. The bAdjanda that the enemies 
abandoned in 15 are here given to Sudas by Indra. 


°’ 


VII.18.18: I follow Ge in taking this vs. as direct speech. 

Although Ge’s tr. of réndhr- in b as “schwache Stelle” is appealing, I preferred to 
register the etymological figure between the verb of pada a, raradhuf, and this noun. 

Note the close sandhi raradhus te, which reminds us of vidtis kavih (2a) and pasts 
kavih (8d), as well as correct asiis canéd (9b). 

The rel. prn. yah is too deep in its clause, following both direct objects of Arnot. 
mdartan ... stuvatah and énah. | have no explan. for this violation. 


10 


11 


VII.18.19: This is the last vs. with direct reference to the battle. The following two (20— 
21) provide general praise of Indra’s aid and generosity, leading up to the 4-vs. danastuti. 

Ge (n. 19d) insightfully suggests that pada d is an ironic reflection on the horses 
that died in the encounter. 


VII.18.20: Ge takes purvah ... niitnah as qualifying sumatéyah ... rayah: “Deine Gnaden 
und deine Reichtiimer, die friihere und die neuesten, sind nicht vollstaéndig aufzuzahlen, 
so wenig wie die Morgenroten.” I prefer to take them with usdsah, for several reasons. 
First, the word order, with usdsah nestled between the two temporal adjectives, favors 
this interpr. Also my interpr. allows the nd... nd ... nd@ sequence to be entirely negative, 
rather than requiring the last to be a simile marker. Moreover, the contrast between 
former and current dawn(s) is a standard trope in the RV, with parva- qualifying dawn in 
a number of passages. And finally morphology is against it: Ge would need to explain 
why a fem. nom. pl. pirvah, rather than the masc. piirve, was used to modify a mixed 
feminine (sumatdyah) and masculine (rayah) NP; ordinarily the default would be masc., 
esp. in this case where the masc. is closer to the adjectives. (He could of course invoke 
the supposed occasional use of rayi-, ray- as feminine, but these exx. are vanishingly rare, 
if they exist at all.) I take the whole dawn phrase as an acc. of extent of time. It would be 
possible to assign the temporal adjectives to usésah but interpr. that phrase as a simile in 
the nom., as Scar (167) does: “Nicht sind deine Gnaden, nicht deine Gaben zu 
iiberschauen, genausowenig wie die vergangenen und jetzigen Morgenréten.” I still 
prefer mine, since Scar’s interpr. again requires the third 74 to be a simile marker, even 
though it does avoid the problems raised by taking the temporal adjectives with the NP in 
pada a. 

In c dévaka- is a lovely ex. of the use of the -ka- suffix both in a pejorative sense 
and as signal of a lower register. Edgerton’s (-ka-suffix, 43) tr. is rather nice: “the 
wretched little fellow who thought himself a godling.” 

The form manyamand- is of course peculiar, though its source is clear: it is a 
vrddhi deriv. of the middle part. mdényamana- ‘think oneself to be ...” Although Ge takes 
it separately from dévaka- as two distinct pejorative epithets (“...den G6étzen, den 
Diinkling”’), I find it hard not to think that the participial usage is not still present and that 
dévaka- is the de facto predicate nominative. The vrddhi is perhaps used to turn the 
typical subject of this participle into a category characterized by blind arrogance (“the 
type of blowhard who would think himself ...”) -- well captured by Edgerton’s tr. 

The verb in d, bhet (V bhid), recalls the enemy Bheda targeted by Indra in vss. 18— 
19. 


VII.18.21: The sense of the first pada is disputed, primarily because it is unclear how to 
construe the abl. grhat. Old discusses at length without a definite decision; Ge has his 
own idiosyncratic view: that in this context, with the abl. grhat, pra V mad means ‘to go 
on a pilgrimage’ (“die ... von Hause fortgepilgert waren”’), a bizarre interpr. (rejected by 
Old), which he connects to abA/... pramandiih in V11.33.1, where his pilgrimage interpr. 
seems equally odd. The phraseology here needs to be considered in the context of similar 
expressions, not only VII.33.1, but also VIII.61.9 sé pré mamandat tvaya and vs. 12d in 
this hymn tvayénto yé dmadann anu tva (and consider the immediately preceding pada 
12c vrnana atra sakhyaya sakhyaém, which resonantes with our c nd te ... sakhydm 
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mrsanta). Because of their proximity in the same hymn, I think vs. 12 needs to be 
weighted more heavily than the other passages, despite the difference in preverb (dnu 
there versus pra here). That vs. states that the men devoted to Indra cheered him on -- in 
other words, Indra was the recipient of an overt expression of their devotion -- and in turn 
they acquired a partnership with him. I now think that pra... démamaduh in this vs. should 
also be transitive, with Indra as the object. Perhaps by haplology *tva tvaya. I would 
therefore alter the publ. tr. to “... who exhilarated (you) in devotion to you,” with a 
different type of overt expression of devotion, here the soma. Pada c then indicates that 
by doing so they did not neglect the responsibilities of their side of the partnership and 
(d) happy days ensue as a result. Interpreting pré ... dmamaduh here as transitive also has 
the merit of matching the use of abA7... pramandth in V1I.33.1, where there is an overt 
object ma. The similar expression in VIII.61.9 is more equivocal; see disc. there. 

This reappraisal of the verbal complex does not, however, solve the ablative 
problem. My proposed solution, already found in the publ. tr., is quite simple: the 
individuals named in pada b (who include Vasistha) are relatives, “from the (same) 
house” -- a use of ‘house’ similar to that in expressions like “the House of Atreus.” Under 
this interpr., there is no physical movement out of or location away from an actual 
dwelling. As this is the only abl. form of grhd- in the RV, it is difficult to know if such an 
idiomatic usage is possible, but given that the verb in its clause is not a verb of motion 
and cannot be made one without damage to its normal semantics, this seems like a 
reasonable alternative. 

bhoja- ‘provider, benefactor’ is used of Indra elsewhere on a number of occasions 
(e.g., VI.23.9), but it is also used explicitly of a human swr7- ‘patron’ in VIII.70.13, as 
well as being repeated densely in X.107.8—11, the hymn devoted to the daksina and the 
bhoja-s who give it. So I suggest in our vs. that its application to Indra in c is an attempt 
to transfer the epithet to the saz7-s in d. 


VII.18.22: The first two padas begin the enumeration of the Paijavana’s dana- mentioned 
in c -- an enumeration continued in 23. 

The simile in d, A6teva sédma pary emi, is one of the few clear references to the 
animal sacrifice in the RV, with this depicting the Paryagnikarana; cf. [X.97.1, where the 
animals are explicit. 


VII.18.23: On smaddisti-, see comm. ad III.45.5. 
In ab I supply vahanti on the basis of d, with Ge. 


VII.18.24: The sraévas- in pada a echoes the one in 23d. 

Ge, flg. Say., takes ab as separate clauses, supplying “(sich ausbreitet)” as the 
verb in pada a. This is unnecessary: the hemistich can be a single clause, with the accent 
on vibabhaja in b conditioned by the rel. yésya in a. (Ge considers this possibility in n. 
24ab.) Kii (333) also follows the single clause interpr. 

Note the lengthened 3™ sg. pf. ending in babh4ja, guaranteed (and required) by the 
cadence. On lengthening of the pf. endings see the brief remarks by Kti (42), though 
without any indication of the relative frequency; it is my impression that lengthening of 
the 1‘'/3™ sg. -ais quite rare in the RV, but I haven’t made a count. 
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The fame being distributed is presumably that of Sudas, though covertly 
assimiliated to Indra’s; note the explicit comparison of the praise he receives to Indra’s in 
the simile in c. The amredita “every head” (sirsné-sirsne) must refer to every person, or 
rather every person eligible for fame (excluding women and non-elite males), in Sudas’s 
entourage: they all get a piece of the fame-pie that he acquired by himself. The 
geographical extravagance of “every head between the two wide world halves” -- that is, 
every eligible person on earth -- is presumably part of a totalizing claim about the 
outcome of the Ten Kings’ Battle, that the whole world was brought under Sudas’s sway. 

The loud sound of rivers in flood is the point of the comparison in c. One of the 
words for ‘river’, nadi, is folk etymologically (and probably etymologically; see EWA 
s.v.) connected with V nad ‘roar’, as in the explicit etymological statement in AV III.13.1 
yad adéh samprayattr ahav anadata haté/ tasmad a nadyo nama stha Wh “Since formerly 
(? adds) going forth together, ye resounded (mad) when the dragon was slain, therefore ye 
are streams (nadi) by name.” 

The signature verb niV sa ‘whet down’ that we have met a number of times before 
(see comm. ad vs. 6) now implicitly takes Sudas as its subject, as a sort of climactic 
usage. 

The PN yudhyamadh/is obviously a speaking name, with some form of V_yudh 
‘fight’ embedded in it. See Old for various possibilites for its formation. It is tempting to 
see as its base a 1“ pl. middle * yiidhyamahi “‘let’s fight,” with the older expected 1“ pl. 
ending *-madhi before de-occlusion. 


VII.19 Indra 


VII.19.1: Rhetorically interesting to begin a hymn with a syntactically non-independent 
verse. This verse consists only of relative clauses (pace Ge; see below), which find their 
main clause referent in the first word of the 2" verse (and indeed subsequent verses), 
namely tvém. Although ‘you’ clearly is the referent, the first relative clause of vs. 1 has a 
3™ ps. verb (cyavayati), though the second one switches to the 2™ person (prayantasi). It 
might be possible to attribute the 3™ ps. in ab to attraction to the simile, but such a switch 
would be very rare. 

The simile marker né4in pada a is wrongly placed, after the 2’ member of a three- 
word simile, not the first (jgmdasrngo vrsabho na bhimah). Ordinarily, given such a 
structure, the first word would be interpreted as the common term and therefore not a part 
of the simile proper (“sharp-horned like a fearsome bull”), but Indra doesn’t have horns, 
which should certainly belong to the bull. The wrong position may result from the fact 
that X nd bhimd-, where X = an animal, appears to be a formulaic structure, esp. mrgd- n& 
bhimda- (1.154.2, 190.3, 11.33.11, etc.; also simhd- nd bhima-1V.16.14, [X.97.28 and 
others). This smaller fixed phrase would then be fitted into a simile containing another 
term. 

Ge takes pada d as a main clause, following the Pp., which analyses prayantasi as 
containing unaccented asv. But this requires him to invent a verb for the relative clause of 
c (“raubst’’) for which there is no support — and no need. Already Old suggested 
accenting 4s/ contrary to the Pp. 

Old (see also Tichy) also notes the nice example of case disharmony, where both 
gen. gdéyasya and acc. védah are objects of the agent noun prayanta. As has often been 


13 


14 


noted, suffix-accented -far-stems generally have genitive complements, as opposed to 
root-accented ones, which generally take accusatives. But enough exceptions exist to 
allow prayantéa to take both. That géyasya is parallel to védah and not to 4dasusah is 
shown by passages like IX.23.3 ... 4dasuso ga4yam and VIII.81.7 édastistarasya védah. It 
is possible, but not necessary, that prayantasi/ is a periphrastic future. 

I have no explanation for the comparative susvitara- ‘better soma-presser’, 
beyond the occasional use of the comparative for emphasis or intensification, without 
comparandum. 


VII.19.2: Pada b is repeated in IV.38.7, there of Dadhikra the racehorse. (This repetition 
is not noted in BI RR.) Re at [V.38.7 and Ge here (but not there) take stisriisamanah as 
meaning something like “putting oneself at the disposal (of someone else, here Kutsa).” I 
assume that they are thinking of the enlarged root V srus ‘be obedient’, but the two 
meanings seem quite distinct to me — I can’t see Indra being obedient to any man — and 
formally our participle is a well-formed desiderative to V sru. In both places I take it as 
meaning “desiring to be heard/famed’; here Indra also helps out Kutsa, but at least part of 
his aim is to ensure his own fame. In IV.38.7 there is no subsidiary beneficiary, and so 
the focus on the subject and his fame is ever clearer. Heenen is similarly puzzled by Ge 
(238 n. 263) but tr. “(toi qui) en personne as la volonté d’écouter au combat,” attributing 
an active sense to the middle participle. 

The word dasam beginning c plays off both (#)dasuso in 1c and sudasam in 3b. 


VII.19.3: Trasadasyu and the Purus also appear in IV.38 (vss. 1, 3), which contains the 
pada in common with our 2b. 

In the publ. tr. the cmpd vitd-havya- is rendered ‘whose oblation is worthy 
pursuing’, but this “potential” meaning is strictly suited rather to vit/-hotra- (on which see 
1I.38.1). I would now emend to “whose oblation is pursued’. 


VII.19.4: This verse puts into analytic (that is, syntactically independent) form some 
expressions met as compounds in the previous verse. Most obvious is (bAdirini) vrtra ... 
hamsi, which realizes vrtrahatyesu in 3d. (Notice that both refer to plural events, handling 
their grammatical plurality in different ways.) A real désyu- is destroyed in 4cd, plucked 
from the name Trasadasyu in 3c. In a slightly different relationship, devavitau ‘in pursuit 
of the gods’ here contains a form of the root V vi ‘pursue’ found as 1*t compound member 
in vitahavyam ‘whose oblation is worth pursuing’ in 3a. And within this verse nfbhih 
doubles the first member of the next word, nrmano. 


VII.19.5: This verse presents some interlocking syntactic and lexical problems. Unlike 
Ge, I take padas b and c together. Splitting them requires him to supply a verb for b 
(“brachst”) again lacking support or necessity. Presumably again he is following the Pp, 
which analyzes Satatamavivesih as containing unaccented avivesih. I prefer to accent it 
and thus allow it to be the verb of the yad clause beginning in b. 

In either case satatama is a problem. Everyone wants it to be the 100th thing 
(probably pir- ‘fortification’) that Indra destroys (after the 99 in b). Gr suggests reading 
Satatamam, which would provide the desired feminine accusative (agreeing with piir-), 
but among other things would damage the meter (since, s.v. vis, he is still reading an 
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augmented avivesih). Ge suggests that it [what is unspecified, presumably the sandhi 
agglomeration] is to be dissolved (“aufzulésen”) into masc. satatamdm, and the 100" 
thing that Indra destroys is Sambara himself. He makes no mention of meter, though this 
dissolution would cause the same metrical problem. Old suggests supplying neut. pl. 
cyautnani (without translating), but I don’t see how an ordinal “hundredth” can qualify all 
hundred items in the plural. There is a much simpler solution: to take satatamdé as a 
feminine instrumental with the old ending -2. Although Old claims (in arguing against 
Gr) that the fem. stem should be satatami-, this is simply wrong. See AiG II.2 §457, 
which establishes -4 as the rule and -7as the rare exception. Cf. for -tama-stems 
purutaméa- of Usas and matftamé-, and for ordinals the well-attested feminine prathama-. 
Or, if Ge is correct that the reference is to Sambara himself, Satatama can be a masculine 
instr. sg. In either case the text can stand as it is, with no metrical or sandhi problems, and 
the syntax can be rescued. 

Ge takes nivéSane in c as ‘at evening’. The word generally means ‘causing to 
settle down’ (the usual association of -ana-nominals with the transitive-causative dya- 
formations) or, as a noun, ‘settling down’, and is sometimes associated with Savitar’s 
bringing the world to rest in the evening (IV.53.6, 1.35.1, VI.71.2), an association that 
must have led to Ge’s tr. But the word never otherwise means ‘evening’. I read it with its 
full lexical value, but with a sinister edge. “Bringing them to rest” is a euphemism like 
dsvapayah ‘you put to sleep’ in 4d. Old mentions the “going to rest” possibility, but opts 
instead for “in the dwelling place (of the enemy).” Again, there seems to me no reason 
for this attenuation of the meaning. 

The root V vis means ‘work, work over’, or here ‘work to the end’, again used ina 
slightly euphemistic sense. Note the phonetic echo between n/vésane and (a)vivesir. 

The d pada is a perfect chiasmus, even to the positioning of a conjunction 
between verb and object: é4hafi ca vrtrém némucim utahan. The mixture of ca and utd is 
curious. Klein (DGRV I.186-—87) is not sure how to analyze it; he suggests either that it’s 
a “both ... and” type of construction, with each conjunction appearing 2" in its phrase (or 
so I interpr. his lapidary disc.), or that “ca is a sentential conjunction adjoining d to the 
rest of the stanza, and ut# conjoins the clauses of d.” I prefer the former. 


VII.19.6: sdén@is generally taken (Gr, Ge) as a neut. pl. adj. ‘old’ agreeing with bhdjanani, 
and this is certainly possible. I find the sentiment somewhat odd, however: to announce 
to Indra that the delights he has given to his client are “old” seems slighting. I prefer to 
interpret the word as the 2™ sg. act. impv. to Vsan ‘win’; exactly this form occurs several 
times in initial position elsewhere. What gives me pause, however, is I.178.4, which 
contains very parallel phraseology, sand ta te indra navya aguh, and where I do interpret 
sana as ‘old’. The difference there is that the poet contrasts the old deeds of Indra with 
the new ones (2évya) that have come and so avoids insulting the god. In any case, either 
the ‘old’ or the ‘win’ interpretation is possible here, though I have a preference for the 
latter. 

The oblation of Sudas’s that was worth pursuing (vitdhavyam) in vs. 3 has now 
been given by him (ratahavyaya) here, tracking the progress of the sacrifice 
to the point of mutual benefit of man and god. 

The phrase dastise sudase “for the pious Sudas” displays syllabic metathesis, da- 
Su/ su-da, with neutralizing play on all three sibilants. The poet seems to like this 
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collocation: see comment above on vs. 2 for connections across three verses and below 
on VII.20.2. 


VII.19.7: My construction of the first hemistich differs from Ge’s, both with regard to the 
syntactic role of fe and the sense of péristau and leads to a very different interpretation of 
the meaning. The latter word, literally ‘encirclement’, is generally taken as always 
negative, a tight spot or constriction (Ge’s “in dieser Klemme”’), but I find this 
interpretation hard to reconcile with the hic-et-nunc deictic asyam, since the poet has 
given no indication that he is currently in distress. (Ge’s note suggests that this is a 
memory of the situation in VII.18, the Ten Kings battle, but this seems to me an ill- 
supported attempt to account for the deictic.) I therefore think the pdaristr- here is positive 
— Indra’s encirclement (that is, protection) of us now — and fe is to be construed with 
paristau. “in this enclosure (that is, protection) of yours.” Weak support for this may be 
provided by the first pada of the next verse, 8a, where ... te... abhistau# matches ... fe ... 
paristau# here, with rhyming forms and identical morphology — and a parallel positive 
sense: “in your charge.” There is also a parallel in the next hymn, in roughly the same 
part of the hymn, with fe asyam as here and a string of locatives: VII.20.8 ... fe asyam 
sumatau ... varithe ... nfpitau “in this benevolence of yours, in your defense, in your 
protection for men.” In our passage Ge (followed by Scar 207) instead takes /e as the 
subject of the infinitive paradaf, in order to make this work he has recast the sentence 
from one with 1‘ person subject (md ... bhiima “may we not be...”) to one with 2™ ps. 
subject: “Nicht sollst du uns ... dem Bésen preisgaben.” Scar’s tr. maintains the syntactic 
structure of the original, but otherwise follows Ge’s interpretation. Better is Keydana’s 
Unfinitive im Rgveda 156, 203) interpretation of paradafas a passive infinitive, as I take 
it — though he still takes fe as the ultimate agent of the handing over. Again, I don’t see 
that the poet has expressed any fear that Indra will betray them; rather, he hopes that the 
protection Indra provides them will keep any such ill-fortune from befalling them, a hope 
that is repeated in the next pada. 

The poet’s penchant for case disharmony (see lcd above) recurs in pada d, where 
I read priyasah both with gen. féva and with loc. sdrisu. 


VII.19.9: I take pada c with ab, since all three have 3™ ps. subjects referring to Indra’s 
worshipers and clients, with pada c a rel. cl. beginning with yé. Ge, by contrast, connects 
c with d, although d now refers to the same people in the 1“ ps. (asmdan vrnisva “choose 
us”). He does not, however, take asmdan as coreferential with the yé of c, but rather 
apparently interprets the relationship between the clauses as a kind of improper 
relativization: “for the same alliance (yiijyaya tasmai) as (those) who (yé)...” This has the 
advantage of providing some reason for the final ¢é@smaz, which I find hard to account for, 
though I find his way of linking the clauses too tricky. Scar takes the first pada as a 
temporal subordinate clause (“As soon as they are in your charge, the men...”). This is 
worth considering, although I am dubious about the subordinating quality of sadyas cid. 
In the end, although I am not entirely certain of my own way of putting together the 
various elements in this verse, I have not been convinced by those of other tr. either. 
Note the poet’s playful variation on 8a ... te maghavann abhistau with ... té 
maghavann abhistau, where the simple addition of an accent turns the 2" ps. sg. into a 3 


ps. pl. 
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ndrah Samsanti recalls the epithet ndrasamsa, and then participates in an 
interweaving of two words for ritual speech: samsanti ukthasasa uktha. 

The lexeme viV das occurs only here, as far as I know. Like the idiom 4 V yaj 
‘attract by sacrifice’, it combines a directional preverb with a root of ritual activity, 
producing a portmanteau “(send) away by perfoming ritual service’. So Old 
‘hinweghuldigen’, which he paraphrases as “honor the god such that the Panis become 
distant.” 

On the syntagm yiijyaya V vF see comm. ad IX.88.1. 


VII.19.10: We might have expected an unaccented gen. pl. *naram in the voc. phrase 
with mrtama, but don’t get it. There are no unaccented occurrences of this genitive. It 
would be possible instead to read naram with efé st6mah (“these praises of men”), but 
nftama- + gen. pl. of nf is a fixed phrase, though usually with mrmdam (1.77.4, 1.51.4, 
IV.25.4, etc.). Iam now inclined to read naram with both stéma(h) and nrtama. It is 
positioned between them, adjacent to both. The publ. tr. could be modified to “These 
praises of men are for you, o most manly of men.” The first gen. is subjective. Note the 
co-occurrence of naram, the older gen. pl. to nf-, and the newer one mrnam in this verse. 

Ge takes b as an independent nominal clause, while I consider it a sort of 
definitional relative clause manqué, that is, lacking the relative pronoun yé which would 
find its referent in the initial tésam of c. 

Although d looks to contain a simple conjoined NP, each of whose members 
consists of two members, sakha Stirah and avita nam, each with a ca between the two 
members (so Ge, JSK 1.195), I prefer to take surah as the principal predication of Indra, 
with the other two terms, sékha and avité nrnam, secondarily predicated of Indra as stra-. 
Although this introduces a minor complication in word order, the fact that stira- is 
overwhelmingly a noun and is used independently of Indra in the very next pada (1 1a) 
persuades me that this analysis is correct, especially since both “comrade” and “helper of 
men” are terms that explicitly encode Indra’s relationship to men, while “champion” is of 
a different order. The distribution of ca’s makes no problems for this analysis. 


VII.19.11: The finals of padas a and c echo each other: ... G7 #... ipa stin # 

I think it quite likely that mmzhy out of sandhi should be accented (z2imih/) contra 
the Pp., given the balanced clausal-type constructions before and after (vipa no vajan ... 
lipa stin), a possibility Old raises but considers uncertain. 


VII.20 Indra 
This hymn shows some stylistic tics, esp. a penchant for oddly placed particles 
(vss. 2, 4, 5) and for final enclitics (1d, 7d, 8b, 9a, 9d, as well as the refrain 10d). 


VII.20.1: A grammatical figure in the pada-initial reduplicated 7-stems, b cékrih, c jégmih, 
both functioning as verbs (cdkrih takes acc. direct object 4pah; jégmih an acc. goal 
nmrsadanam). For this type see Grestenberger 2013 (JAOS 133). 

apo naryah is reminiscent of 4pams/ ... ndryaniin the next hymn (VII.21.4), 
though there the words form a phrase and here they are in two different cases and 
numbers. 
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VII.20.2: Continuing the focus on nominal forms with verbal rection, the poet picks up the 
pada-initial agent noun éra¢a of 1d and deploys three more pada-initial nominative éar- 
stems in 2a, c, d: hanta, kérta, and data, each with an acc. object (vrtram, ulokém, and vasu 
respectively). Although pada b lacks a subject ¢ar-stem, it does have one as object: 
Jatitaram. The stem that began it all, a¢zin 1d, contrasts with those in vs. 2 by being 
suffix-accented, and it should therefore, according to general practice, have a genitive 
complement. I suggest that it’s not an accident that its object is the enclitic nah, which 
could be accusative (and thus parallel with the objects in vs. 2) or genitive (and thus 
conform to the usual rule). Recall this poet’s tricky case syntax with the far-stem prayanta 
in VII.19.1. 

The occurrence of parallel datives sudase (c) and dastise (d) recall their collocation 
in VII.19.6; see comments there. 

The phrase aha vaf(dha vain sandhi) interrupting the VP is very peculiar. It is 
easier to account for the va/than the dha: the particle vay, rather rare in the RV though 
very common in Vedic prose, is often found directly before the particle u. In this hymn it 
occurs twice (also 4d), in both cases before u, though not the particle u. Here before 
ulokam, which by most accounts is a haplology of *uri /*ulii] lokam, and in 4d before the 
perfect wvoca. I have no explanation for é4ha, whose function is also opaque to me in 
general. Although dha often takes Wackernagel (or modified Wackernagel) position, it is 
more flexibly positioned than most RVic particles, so showing up in the middle of the 
pada as here is not as anomalous as it might be. My exclamatory tr. is meant to signal the 
interruptive quality of the phrase, but makes no claims as to its semantic accuracy. I 
suspect that the poet is indulging in phonological play (one faint possibility: aha va u 
mimics the opening of the next pada, data vésu) or morphological or lexical manipulation, 
but it’s too deep for me. 


VII.20.3: khaja- lacks an etymology (see EWA s.v. khaja-kft-), but embedded in an epithet 
of Indra in martial contexts like this, ‘tumult’ serves as well as anything else. 

The particle 77 here lacks its usual accusative function (see Jamison 2002) and 
does not take its usual Wackernagel position; it therefore reminds us a bit of the similarly 
irrational dha vafof the preceding verse. However, im does serve to forestall a hiatus 
between jantisa and dsalhah and its position immediately after the former can be taken to 
signal that jantisa 4salhah are to be construed together. For another example of jantisem 
see the next hymn (VII.21.1). 

Pada c is very similar to X.29.8 vy anad indrah prtanah svoja(h), though the 
verbs,despite their surface similarity (ase [asa in sandhi], anad), belong to different roots: 
V as and (n)as respectively. Bloomfield (RReps) is adamant that the passages must mean 
the same thing: vy ase ‘threw himself through’ > ‘pervaded’, exactly parallel to vy anat 
‘pervaded’. But although the two passages are obviously in conversation with each other — 
and I also agree with Bloomfield that prtana- should have the same sense in both (though 
not, per Bl, ‘battle’), this does not mean, in my view, that they have to be identical — the 
sly play on the verbal roots shows that. I take v/V as here as in V.55.6 visva it spfdho 
maruto vy asyatha “O Maruts, you disperse all rival contenders.” 

Note the sibiliant play beginning with samddva and continuing through the end of 
the hemistich. 
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VII.20.4: Again the poet plays with case disharmony, construing both inst. dndhasa and 
loc. madesu with uvoca. 
Note again the apparently functionless vafand see disc. above ad vs. 2. 


VII.20.5: Once again a particle is positioned oddly: d4dha in the middle of the relative 
clause (versus properly positioned 4dhain 3d). Klein (11.130) suggests the édha here “is 
either a subclausal conjunction [but conjoining what? sj] or weakly conjoins the second 
distich with the first,” but neither explanation accounts for the mid-pada position. 


VII.20.6: On bhresate as an s-aor. subj. to V bAr7, see KH (Fs. Schubring = Aufs. 29-34, 
Narten Sig. Aor. 184). The only other verb form attested to this root is bArindntiin 
II.28.7. Note the phonetic echo bAresate ... resat. 

The final pada has two linked uncertainties: the identity of the verb and the case 
form of raya. Though the Pp. reads dat. rayé, gen.-abl. rayah is equally possible. The 
choice depends in great part on the analysis of the verb ksdyat. whether it belongs to V ksi 
‘dwell’ or Vks/ ‘rule’. If the former, it would be a subjunctive; if the latter, an injunctive. 
The immediate context favors a subjunctive (dédhate in the rel. clause attached to this 
main clause, plus bhresate [on this form as an s-aor. subj. to VbAr7, see EWA s.v. bhri, 
decide for an affiliation to ‘dwell’, because there are no overt subjunctives to the Class I 
present of ‘rule over’ (no *Ksdéya?) and the injunctive might function modally here. 
Parallel passages cut both ways. On the one hand, ‘rule’ regularly takes the gen. of 
‘wealth’: cf. 1.51.14 (of Indra) rayah ksayati, VII.93.2 ksdyantau rayah (Indra and Agni), 
X.106.7 ksayad rayindm (though in an otherwise incomprehensible verse); on the other, a 
form of ‘dwell’ appears in a parallel passage with the material from the end of the pada: 
VI.3.1 ... sé ksesad stapa rtejah. Old, having considered both possibilities, opts (slightly) 
for the latter; Ge’s tr. also assumes an affiliation with ‘dwell’ and a dat. rayé “der wird 
im Frieden lassen, um zu Reichtum (zu gelangen).” The publ. tr. instead chooses ‘rule 
over’ and gen. rayah, though I recognize that both possibilities were probably in the 
poet’s mind. One slender support for my choice may be the parallel phrase in 9d ... vasva 
4 sakah... “you hold power over goods,” with gen. vésvah reprising the gen. rayah that 
opens 9c. 


VII.20.7: By my interpr. (and Ge’s) sikKsan is a predicated pres. participle, parallel to the 
subjunctive dyatin the 2"! clause; it seems to have adopted the modal sense of this 
parallel finite verb. 

Note the play between the two initial words of padas a and b: yad and dyad (dyaj 
in sandhi), where the second is actually a subjunctive to the root present of Vi‘go’. 

The question in c is not overtly marked, but I follow both Old and Ge in taking it 
as such. 


VII.20.8: a@ghnatah is a gen. sg. negated act. pres. part. modifying fe ‘of you’ in the 
preceding pada; the heavy modal tr. is a concession to English. 


VII.20.9: stamu- is a hapax and there is no agreed upon etymology or interpretation. Gr 
takes it as belonging to V stan ‘thunder’ and meaning something like ‘sighing’ (with no 
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explanation of the semantic distance), and he is followed implicitly by Oberlies (11.210). 
KEWA also registers this idea, but in EWA it seems to have been abandoned, without 
anything to replace it. Ge, on the other hand, connects it to the root V s/a ‘steal’, a 
suggestion I find very appealing. However, his further interpretation does not seem 
compelling: “und verstohlen hat (der Sanger) geklagt.” The structure of the hemistich, 
with two clauses joined by uté, each with a verb of noisemaking, whose subject in the 
first clause is an animal, suggests that an animal should be the subject of the second as 
well. I therefore suggest that stamu- means ‘thieving’ and it is a well-known 
characteristic of some animal or other. I suggest ‘monkey’: monkeys are of course well 
known for thievery and Vrsakapi, Indra’s monkey pal in X.86, steals “the goodies of the 
Arya” (X.86.1). Monkeys are also know for their sharp cries. The presence of vfsa@ 
(recalling Vrsakapi) in pada a may support this idea, but of course all of this is very 
tentative, and in particular I have no explanation for why configuring his praise as a 
screeching monkey would please Indra (unless, again, to remind him of his friend 
Vrsakapi). An alternative animal possibility is the magpie, which has a reputation at least 
in the West as a thief (cf. Rossini’s opera “The Thieving Magpie” [La gazza ladra]), 
although the internet tells me that this reputation is undeserved. There are species of 
magpies in northern India and they do make sharp cries. 

While it is impossible to be certain about the meaning and etymology of the 
hapax, as often with hapaxes and other rare words it is possible to suggest reasons why it 
appears in just this passage. Its position in its pada is identical to that of stomo in the 
preceding pada, and it echoes that word phonologically. In fact, the phonological play is 
quite subtle: underlyingly stoma =s tauma, and stamu = s t a am _u, with the vowels 
around the m simply reversed. 

The old idea that stami- is cognate to Grk. otwpvddog ‘talkative, loquacious’ was 
revived with considerable discussion by Ch. de Lamberterie (Les adjectifs grecs en -v<, 
1990: 704-14 [esp. 704—5]) and recently considered anew and more or less dismissed as 
impossible to demonstrate by Brent Vine (“Greek otwpvddg ‘chatty’,” Indo-European 
Linguistics 7 [2019]). Although the coincidence of form and possible semantics is 
suggestive, I think it unlikely that an entirely isolated stamu- (no root, no related nominal 
forms) would have been preserved in this sense from hoary antiquity, and although it 
might have inhabited a lower register and therefore generally not surface in “high” Vedic, 
I know of no possible MIA correspondents. Furthermore, the anagramatic word play 
noted above makes it more likely that the word is semi-artificial, though based on attested 
material -- hence my favoring of the V sta ‘steal’ connection. 

The return of the singer (jar7tar-) in the last two verses of this hymn (9c, 10c) 
forms a faint ring with his appearance in 2b. 


VIL.21 Indra 


VII.21.1: Some recycling and recombination from the last hymn: jantisem uvoca 
combines jantisem (20.3b) and uvoca (20.4d), each in its metrical position, and 4ndhaso 
mdédesu echoes 4ndhasa mddesu of 20.4d. 

devam appears to be one of the few adjectival forms of the stem, modifying neut. 
andhah. Although I would like to reduce the number of these supposed adjectival forms 
to zero, it is difficult to see what else to do with it here. 
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VII.21.2: In the -d4ya-book (Jamison 1983: 50), I take vipdyanti as intransitive, in keeping 
with its vocalism, supplying a form of V sad, which is extraordinarily common with 
barhis-: “(Sitting on) the barhis, they become inspired.” However, the publ. tr. takes 
vipdyanti as transitive, despite the vocalism, both to avoid supplying extraneous matter 
and because I did not think the pressing stones that are the verb’s unexpressed subj. 
should sit on the barhis. I failed to note that in V.31.12, adduced by Ge, the pressing 
stone “will be brought down to the vedi” (4va védim bhriyate). Since the vedi is where 
the barhis is strewn, the passage seems to put the stone in a position actually to “sit on the 
barhis.” See also VIII.27.1 agnir ukthé purohito gravano barhir adhvaré “Agni has been 
set in front while the solemn speech (is being recited), as have the pressing stones and the 
ritual grass while the ceremony (is going forth),” which has the stones and the barhis set 
out together, and III.42.2, which describes soma as barhistham gravabhih suté4m 
“stationed on the ritual grass, pressed by stones.” The transitive interpr. found in the publ. 
tr. has the merit of not requiring an extra verb to be supplied, but what ritual event it 
might depict is unclear. I suppose that the vigorous activity that pressing required would 
make the material on which the pressing apparatus was placed (presumably the barhis) 
tremble. But I now tentatively favor my old 1983 intransitive interpr., which takes better 
account of the vocalism. Moreover, since what is most often emphasized about the 
pressing stones is the noise they make, “become inspired” (like vipras ‘inspired poets’) 
would express this well-known characteristic of theirs. Note in the next hymn, 
VII.22.4ab, where the call of the pressing stone (Adévam ... ddref) is parallel to the 
thought of the inspired poet (viprasya ... manisém). Indeed in that passage the vipra 
might refer to the pressing stone itself. On the vedi as the place where the soma pressing 
apparatus is placed, see Oberlies, Der Rigveda und seine Religion, 254. 

Ge takes grbhad 4 as “bis zur Handhabung,” but in that use of the ablative with 4 
(“all the way to”) the noun follows the 4(see Gr s.v. 4). Better to interpret it as a standard 
ablative expressing the place/person from which the pressing stones are being brought to 
the ritual ground for use (so, e.g., Scar 591). Old argues persuasively that grbhd- is an 
agent noun. For V grabh with the pressing stones, see grava-grabhd- (1.162.5), the title of a 
functionary, “Handler of the Pressing Stones.” 

diratipabdah must be nominative plural, so, although the stem is universally (Gr, 
EWA, AiG II.2.75) given as thematic, this form (versus upabdaih VII.104.17) must 
belong to a root noun. Gr suggests instead reading -upabdas, an emendation Old rejects as 
unnecessary without commenting on the stem. 


VII.21.4: Ge supplies a second, accusative, form of 4yudha- as object of vivesa and 
supplies “enemies” as the referent of esam ‘of them’, while making the accusative phrase 
in b the object of vidvan ‘knowing’: “Der Fiirchtbare hat mit den Waffen ihre (Waffen) 
abgetan, der aller mannhaften Werke kundig ist.” But there are several reasons to reject 
this interpretation in addition to the necessity of supplying a significant word. The root 

V vis ‘labor, bring to fulfillment’ does not mean ‘abtun’ (dismiss, brush aside). Moreover 
it regularly takes d4pas- ‘work’, a form of which appears in pada b, as object; see esp. 
IV.19.10 a4pamsi ... néryavivesih. By contrast, the participle vidvan is usually used 
absolutely, without object. As for the referent of esam it would of course possible to 
supply “enemies,” although they are not mentioned previously in the hymn: the only 
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preceding masc. or neut. plurals are the pressing stones (subject of the whole of vs. 2), the 
“finely made (fortifications)” of 3d, and, in a simile, the charioteers in 3c. Because the 
pressing stones are extravagantly celebrated in vs. 2 and called Indra’s “companions,” I 
think it likely that they are the referents here: the soma they produce is their weapon, and 
this soma fuels Indra’s labors. This is also Caland-Henry’s solution (LZ ’Agnistoma, p. 285 
and n. 3). 

I supply “fortifications” (puirah) from c as the obj. of jaghana in d. It is possible 
that we are meant to think instead (or in addition) of the archetypal obj. of this verb, the 
serpent Vrtra, who is concealed in the instr. (m)ahi(na) directly before the verb. Cf. ahina 
in 3b. 

The first word of the verse, bhiméh, picks up the last word of vs. 3, bhisa. 


VII.21.5: A verse with several rare words. The neut. pl. véndanda in b is unclear; the neut. 
sg. vandanam in VII.50.2 appears to be some medical condition, and in AV VII.115.2 it 
refers to some sort of negatively viewed plant (a parasitic plant, acdg. to Gr; see also 
EWA s.v.), neither of which is helpful here. I think it better to start with the root V vand 
‘praise, extol’ and give it a negative twist appropriate to the context, hence my 
“sycophant’: praise gone wrong. A similar negative interpretation is needed for the 
usually positive term vedya- in the same phrase. Why vandandéis neuter and not 
masculine isn’t clear to me; perhaps a better tr. would be “sycophancy, sycophantic 
(words).” With sorcerers and flatterers in this first hemistich we then have two different 
ways in which s?@ can be undermined within our own community, while the arf 
‘stranger’ whose ways are contrary to ours and the phallus-worshippers in the second 
hemistich represent external threats to rtd-. 

In c visuna- ordinarily means ‘variable, various’, which here shades into ‘variant’ 
and, with the negative reading prevailing in this verse, ‘contrary’. 

The lexeme 4p V gd occurs in the RV only here, but 4p/ V gam can have a sexual 
sense (“inire feminam” as Gr chastely phrases it), and that image would be appropriate 
here, given the grammatical subject. 


VII.21.6: I take the injunc. bAih in the first pada as imperatival, although Ge’s preterital 
value is also possible. 

The particle 4dha is once again oddly positioned; cf. VII.20.5. In this case, 
however, it seems a mistake for (or a play on?) 4dhz, which regularly appears with 
locatives (esp. cosmological locatives) in just this metrical position — including a number 
of times with the phonological variant of the endingless loc. jmdn here, namely the rloc. 
ksam. ... Adhi ksdm## (5x, e.g., 1.25.18). See also nearby pada-initial 4dAi ksémz/ in 
VII.27.3b. 

Pada b contains one of the standardly cited examples of neut. pl. subject with 
singular verb: ... vivyak ... rajams. 

The verb in d, w/vidat, is morphologically slightly problematic. Following Gr I 
interpret it as a subjunctive to the act. pf. of V vid ‘find’, but we ought then to have full- 
gr. root syllable * vivedat. Kii (493) takes it as an injunctive “in komprehensivem 
Gebrauch,” but the perfect injunctive ought not to be thematic, but rather * vivet (like 
vivyak in b). In the end I take it as a wrongly formed subjunctive. 
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Ge. construes the enclitic fe with antam:. “... dein Ende finden,” but the enclitic 
seems wrongly positioned for this interpretation (insofar as we understand the positioning 
of adnominal enclitics — but see fe asuryaya in 7a), and at least one parallel passage 
suggests that it is the end of his sévas- that is at issue: 1.100.15 nd... s#vaso dntam apuh. 


VII.21.7: Note the juxtaposition of the gods (devah) and Indra’s “lordship” (asuryaya). 
For the meaning of the idiom dau V ma, see Kii (279). It parallels the concessive 
sense of dnu V da ‘concede’ and anu Vv dha ‘id.’ 


VII.21.8—9: Final variita of 8d is matched by final ¢arutra in 9b. 


VII.21.8: The “man like you” (tvavatah) is the human patron because he, too, distributes 
largesse. So also Ge (n. 8d). 


VII.21.9: vanvantu ‘let them combat’ and vantisam ‘rapacious ones’ are presumably 
derived from the originally separate roots van ‘win, vanquish’ and vam’ ‘love, desire’, but 
since these roots have become synchronically entangled, the pair presents itself like an 
etymological figure, like I.132.1=VIII.40.7 vanuyama vanusyatah “may we win against 
those who seek to win.” 


VII.21.10: This verse is identical to the final verse of the last hymn (VII.20.10), but in 
this case maghdvano jundnti “the bounteous ones incite (us)” is the positive equivalent of 
the negative né@... jajuvur nah “They do not incite us” in vs. 5, where the internal 
enemies served as subject. 


VILI.22 Indra 


VII.22.2: I tr. ast/as an existential (“exists to be yoked’’) rather than simply a copula with 
the predicated gerundive yiijyah (“is to be yoked’) because the 3™ sg. pres. of Vas is 
almost always an existential, given that the copula is almost always gapped. However, 
this may be too emphatic a tr., and it is the case that a surface copula is more likely to be 
found in subordinate clauses than main clauses. See Jamison 1990 (“Tense of the 
Predicated Past Participle ...,” IJ 33: 1-19) pp. 4—5. The gerundive + asiin 7c (hdvyah 
... a81“you are to be invoked”’) supports a simple copula interpr. here. 


VII.22.3: The position of Zin the middle of the NP vacam ... imam is worth noting. Gr 
takes it as a preverb with bddha, but V budh does not otherwise occur with 4, and its 
position would not be normal for a preverb in tmesis. Note also that bédha + SPEECH is 
found in the next vs. (bddhéa ... manisém) and in the preceding hymn (VII.21.1d bddhd ... 
stomam), both times without preverb. I am tempted to assume that the poet inserted an 
unnecessary adverbial 4 ‘here’ to produce a proper cadence. Pada-final vacam émam is 
also found in [X.97.13, a verse attributed to Upamanyu Vasistha, again without obvious 
function. 


VII.22.4: The lexeme v/v pain later Vedic is regularly found in specialized sense in the 
Sautramani ritual, and there it refers to the feat of separating the sura from the other 
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liquid (milk or soma). This sense and context are already found in the late RVic hymn 
X.131.4 in the med. part. vipipand. See Old ad loc. (and NGGW 1893, 348-49). Though 
it has been suggested that this usage belongs to a separate root V pa ‘go’ (see, e.g., EWA 
s.v. PA*), this seems unnecessary and somewhat perverse. Although the other viv pa 
passages (all medial) don’t have a Sautramani association, I think they (or most of them) 
belong to this same lexeme, though Old is less certain. Here the stones are separating the 
soma juice from the stalk. In IV.16.3 the pressing stone is also the subj., and there is a 
pressing stone association in II.53.10. However, I.112.15 is more enigmatic. The subj. 
there is an ant (or someone called “ant”), vamrd-, and the vignette occupies half a pada in 
a list of the ASvins’ helpful deeds. For further on that passage, see disc. ad loc. 


VII.22.5: A nice example of the potential iterative-repetitive value of a reduplicated 
present ( vivakmi) reinforced by an adverb (sada ‘always’). 


VII.22.7: The first pada could also be another obj. of Arnomz in b. 


VII.22.8: Ge seems to take the participle mdényamdadnasya as a functional reflexive ‘think 
oneself to be’, with the added sense of self-conceit (“der du dir darauf etwas einbildest’’). 
Although I would certainly not ascribe to Indra excessive modesty, in this context, where 
the poet is emphasizing the poets’ inability to capture all of Indra’s greatness, I think it 
unlikely that he is focusing on Indra’s egotism. I instead take the participle in a passive 
sense ‘be thought to be’, as sometimes elsewhere — pace Kulikov (339-40), who follows 
Goto. 


VII.22.8—9: The subject of the verb in 8b, ud asnuvanti, is not specified. In my view the 
subject is postponed to Yab: neither the older nor the younger poets are capable of 
expressing all of Indra’s powers in their formulations. Although this interpretation 
requires enjambment over a verse boundary, the main clause in 9c to which 9ab is 
supposedly subordinate has no appropriate referent for the relative pronoun (asmé works 
awkwardly at best), whereas 9ab neatly completes the thought of vs. 8. 


VII.22.9: The publ. tr. interpr. asmé as a dat. But the parallel in IV.10.8 siva nah sakhya 
sdntu ... devésu yusmé, where the -mé pronominal form is anchored as a loc. by devésu, 
makes a loc. reading more likely. Cf. also VI.18.5 (én nah pratndm sakhyém astu yusmeé. 
I would therefore change the tr. to “Let there be friendly fellowship of you among [or, 
with] us.” 


VII.23 Indra 

VII.23.1: I follow Ge in taking upasrofd as a periphrastic future (contra Tichy, 189, 364). 
VII.23.2: Note the echoes at the beginning and end of the first pada: 4yan/ ... 
(dev)ajami(r). As often, the local patterns created by the use of hapaxes (as devajamzi- is 
in the RV) may help account for their deployment. 


I don’t understand Ge’s rendering of pada b, where he seems to take singular 
ghosa(h) of pada a as the implied subject of plural srajyanta. I take the verb as a 
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contrastive passive/reflexive to the otherwise active stem, more or less following Old’s 
interpretation, with suriidhah as subject. 

The root noun cmpd vivac- echoes the redupl. pres. vivakmz in the preceding 
hymn, VII.22.5, though of course the v/s have nothing to do with each, being the preverb 
and the reduplicating syllable respectively. 


VII.23.4: ‘Teams’ (2/yit-) often appear in context with Vayu and his driving. Often, of 
course, they are his teams, but here and frequently elsewhere the ‘teams’ clearly stand for 
our poetic thoughts. Cf., e.g., 1135.2, V1I.47.14, X.26.1. Therefore, it is unnecessary to 
supply, with Ge, a verb of guiding or yoking to make the teams into Vayu’s. 

The instr. dhibhif is taken in the publ. tr. as an instr. of accompaniment, but it 
could also be an instr. of price/exchange: “in exchange for (our) visionary thoughts.” 


VII.23.5: The syntactic frame of déyase here is wrong: it ordinarily takes an accusative of 
the material distributed and a dative of recipient on the rare occasions on which the 
recipient is made explicit. A clear example is found in the preceding verse, 4d ... d#yase 
vi vajan, also nearby VII.21.7 maghani dayate. The position of Afis also anomalous, 
though note that it exactly replicates the position of v/in the phrase in the preceding verse 
just cited and may well owe its position to this rhyme. Despite the syntactic aberrancy I 
think that mdrtan must represent the recipient, and the parallelism of the déyase phrases 
in the adjacent verses has imposed the accusative recipient. (There is also an apparent 
double accusative, of goods and recipient, in one other passage: VI.37.4 magha ... déyase 
Vi surin “you apportion bounties to our patrons.”’) 


VII.24 Indra 


VII.24.1: The conjoined phrase avita vrdhé ca is not syntactically parallel in the strict 
sense, but both the agent noun avitar- and the purpose dative vrdhé are properly 
construed with the 2™ sg. copula, subjunctive dsah. For the latter, cf., e.g., 1.89.5 ... yatha 
... asad vrdhé, and for the cooccurrence of the two terms VI.33.4 ... avita vrdhé bhiah. 


VII.24.2: The striking expression “your mind ... has been captured” presumably indicates 
that our successful preparations for the ritual have forcibly brought Indra to the soma 
sacrifice, with the implication that he is prevented from going to the sacrifices of others. 

In pada a dvibarhah appears to be a masc. nom. sg., though I take it (as Ge does) 
as modifying neut. mdnah. Gr, by contrast, suggests that it belongs with masc. sutah 
soOmah in the following pada. Although Gr’s solution might seem to be grammatically 
more satisfactory, on several occasions dvibaérha(h) does seem to modify a neut.: 
1.114.10, VI.8.6, possibly IV.5.3, and AIG III.288 allows neut. sg. to -as-stem adj. in -a/. 
In most instances, as here, the -4/ is pada-final, and so the long vowel isn’t metrically 
guaranteed. See on this phenomenon also comm. ad I.31.5. 

Goto (1*Cl., 226 n. 483) interprets bharate in c not as a passive (with Gr, Ge, and 
me; also H-P Schmidt, Fs. Nyberg), but as a self-involved middle: “Lobpreisung, deren 
Milchstrom losgelassen ist, bringt [ihre Milch] dar,” on the basis of his principle that 
medial Class I presents cannot be used passively. But in my opinion at least, this 
principle cannot be maintained in general, and certainly in this context, with passive 
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expressions dominating the first hemistich, a passive reading is most natural and the 
image of the praise hymn bringing its own milk borders on the comic. 

With others I take pada d as an extension of c, with ‘yam ... manisa an appositive 
to suvrktih. However, it would be possible to take it independently: “this inspired thought 
is constantly invoking Indra,” since, though fairly rare, predicated present participles do 
exist, and the short staccato clauses of the earlier part of the hymn may invite an 
independent reading here. 


VII.24.3: Despite its position, tavésam should not modify aigdsdm, though that is 
grammatically possible, but tva, since the adjective is a regular epithet of Indra. 


VII.24.4: The intens. part. vérivrjat can only be intransitive here, as there is nothing overt 
or latent that could serve as object (so also Ge “zu uns einbiegend,” Schaeffer [191] 
“immer wieder (zu uns) einbiegend” -- though with a different nuance from my tr.). 
However, forms to the root V vzj ‘twist’ are otherwise always transitive, including the 
other ex. of the intens. part. (VI.58.2). I do not have an explanation. 


VII.24.5: Uncompounded vrddhied vah- to V vah ‘convey’ is attested only here, but it is 
common in compounds, e.g., indra-vah- (4x). See Scar (473-80; for the grade of the root, 
esp. 479). 

The two different simile markers in b (/va ... nd) may be highlighting two 
different aspects of the complex simile. 

The genitive of goods with Vid ‘invoke’ is somewhat aberrant. Although for this 
root Gr allows acc., dat., or gen. of the material desired, the only other genitive passage 
he cites is VIII.31.14, where the genitive is otherwise to be construed. However, there 
seems nothing else to do with vésiinam, and the construction is reminiscent of nearby 
VII.32.5 ... sritkarna iyate vastinam “he of listening ears is implored for goods.” 
Moreover, in X.20.2 agnim ile bhujam, the gen. pl. bhujam is best interpr. this way (“I 
invoke Agni for delights”), contra the standard interpr. Alternatively we could assume the 
gapping of a noun like sambhdranam ‘assemblage’ as in the next hymn, VII.25.2d 
sambharanam vasinam, but this seems less likely. 

In d the sr6matam is presumably the ‘hearing” that gods extend to men’s hymns. 
See VII.32.5 just cited for a similar sentiment. 

The simile diviva dyam is opaque to me. Ge tr. “Wie Tag auf Tag,” but neither of 
these case forms of div-/dyu- is used temporally, but only spatially of ‘heaven’. Placing 
“heaven upon heaven” must refer to Indra’s cosmogonic deeds, but the connection with 
Indra’s activity in the frame is vague. Old believes that setting heaven on heaven means 
that Indra is fixing heaven in its proper place. 


VII.24.6: For pardhi see EWA s.v. PAR’ ‘give’. 
VII.25 Indra 
VII.25.1: Although mahda(h) in the first pada is a genitive, I have tr. it in the vocative 


phrase to avoid the awkward “(Be) here with the help of you, the great one, o strong 
Indra.” 
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Ge supplies ‘mind’ from d as the subject of the first pada, but this seems 
unnecessary. 

I take pada c as a clause parallel to b, with the y4d in b having domain over both, 
hence accented pétatiin c. By contrast, Ge (see also Old) takes it as a circumstantial 
clause dependent on d and supplies “(Wenn).” This is certainly possible, but my solution 
seems simpler. 

The threatened possibility of Indra’s wandering mind may account for the 
capturing of his mind in the previous hymn, VII.24.2. 


VII.25.4: The prohibitive clause n4 mardhih is of course grammatically incorrect. We 
expect mda with the injunctive in prohibitives, and in fact find it with this same stem 
several times: ma no mardhih lV .20.10, ma no mardhistam V11.73.4, 74.3, always with 
the 1‘ pl. enclitic following the ma. Non-prohibitive forms of V mrdh almost always occur 
with the negative nd, e.g., nd mardhanti (1.166.2, IlI.54.14); there are no positive 
attestations of this verb. Our passage must be an odd conflation of the prohibitive 
passages with enclitic no and the non-prohibitive passages with negative nd. Or 
alternatively, and in my opinion less likely, this is a non-prohibitive use of the injunctive: 
“you do/did not neglect.” That, however, is Hoffmann’s solution (Injunk., 101), taking it 
“als allgemeine Eigenschaft” of Indra’s: “du lasst nicht im Stich.” See his discussion, 
where he also points out that that *ma@ mardhih would be metrically bad. 


VII.25.5: The opening of my tr. of this verse is meant to capture the odd order of noun 
and demonstrative, Avitsa efé ... 

With Ge I supply a form of V rc ‘chant’ as the main verb of the first hemistich, 
since this verb takes siisém as object in a number of passages (e.g., 1.9.10, X.96.2). Cf. 
nearby VII.23.6 vasisthaso abhi arcanty arkath, with the nom. pl. subj. of a group of 
contemporary singers and the verb Vc in the last vs. of the hymn (VII.25.6 is repeated 
from VII.24.6). 


VII.26 Indra 


VII.26.1: arvatin d may, as frequently, be adverbial (“I manfully beget...”) or, as in the 
publ. tr., a neuter acc. sg. modifying uktham. 


VII.26.3: On nfV mrj see comm. ad II.38.3. The idiomatic sense ‘drag down forcefully’ 
(as in I.140.2, where Agni drags down trees like an elephant) allows the idiom to develop 
a sense not only of coercion (on the part of the agent) but of submission (on the part of 
the object), which is probably responsible for its use of a husband’s action towards his 
wives. 

The use of sérva- rather than visva- for ‘all’ may be a sign of lateness. 


VII.26.4: The uté of pada a is echoed by afayo in c, which in turn is picked up by ataye in 
Sa. 

Pada b opens with ékah ‘one, single’ and c ends with purvih ‘many’, a contrast 
that appears to be hightlighted. 
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The verb sascata in d is morphologically ambiguous. My publ. tr. follows Ge in 
rendering it as a modal (Ge “... sollen ... zufallen,” SWJ “will be companions’’). Ge does 
not, however, comment on the form. Gr identifies it as a 3" pl. to an athematic redupl. 
stem sasc-; since this stem precedes and is distinct from his “schwaches Perf. sasc-,” he 
must consider it a redupl. pres., as Whitney and Macdonell (VGS) do; Hoffmann (Injunc. 
260) likewise calls our form an injunctive. A 3" pl. mid. injunc. is certainly possible here, 
but if we wish to maintain the modal value (which, in fact, is not actually necessary), the 
injunctive is a small embarrassment, since modal value for the injunctive is fairly rare 
and generally limited to particular forms like dhas. An alternative would be to take it as a 
3" singular subjunctive, possibly built to the perfect stem. The neut. pl. bhadrdn/ ... 
ptiyani could serve as subject to the singular verb in the well-known inherited 
construction, though it is not overwhelmingly common in the RV. Of course, we would 
far prefer a primary -/e ending for the middle subj., but I do not think secondary -/a is 
impossible. Alternatively, with an analysis as 3™ plural injunctive, the tr. could be 
changed to “... are companions to us.” 


VIIL.27 Indra 


VII.27.2: The relative clause in the first pada has no overt referent in the main clause of 
b, but I supply an instr. féna (see also Ge’s n.; his first alternative, to supply ‘4m, is less 
attractive because s7ksa- doesn’t ordinarily take an acc.). 

I interpret c as containing an implicit pun. The form viceta(h), masc. nom. sg. of 
vicetas-, derived from the root V cit ‘perceive’, means ‘discriminating’, hence my ‘tell 
things apart’, and is regularly applied to Indra (and other gods). But this leaves dr/hd with 
no verb to govern it. (It cannot be object of 4pa vrdhrin d, because the A/in c should 
trigger verbal accent.) I suggest that vice/a (in sandhi) might also be secondarily 
construed as the agent noun of v/v ci ‘pile apart, pull apart’, governing dr/ha. Of course 
we would expect the Samhita text to show coalescence of the final vowel of the agent 
noun and the initial vowel of the next pada, but the recitational text would not reflect that. 
Although most agent nouns compounded with preverbs take suffix accent, compare 
nicetar- (1.184.2) to a different root V.c7 ‘perceive’. If this suggestion seems too radical, it 
would also be possible to detach the preverb v/from véceta(h) and supply a form of V vr 
‘cover’ (found in dpa vrdhiin d), producing the familiar lexeme v/V vr ‘uncover’. 


VII.27.3: The yédin b is rather deeper in the clause than I would like, following the prep. 
phrase as well as its nominative referent. 

The cidin d is somewhat surprising: c/d generally means ‘even’, but “even when 
praised” (uipastutas cid) is the opposite of what we should expect. Both Ge and I have 
avoided this problem by tr. c/d almost as a subordinator or at least a circumstantial (Ge 
“zumal da ...,” SWJ “just when’). I now wonder if it expresses anticipatory polarity with 
nu cid in the following pada (4a). Since ni cid means ‘never’, cidin 3d could mean 
‘always’. 


VII.27.4: Note the rhyming pada-final ... (sé#h)utr(a), ... uti (b). 


In b Ge takes dandh as gen. sg. of daman-, dependent on vajam: “... den Lohn der 
Gabe.” This is possible, though it would be more natural to have vajam as object of some 
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form of V da (esp. given the parallel he cites, VI.45.23 dandm vajasya, with vajasya 
dependent on dandm). I therefore prefer to take dandf as the ablative singular of the mdn- 
stem, with verbal rection, or, possibly (but somewhat farfetched) the nom. sg. of an 
otherwise unattested medial root aorist participle of Vda. 

The combination of abh/with V v7‘pursue’ would occur only here in the RV (and 
the other samhitas); Ge renders it as ‘willkommen’. I suggest that it belongs rather to 
V vya ‘envelop’ and continues the theme of confinement found in 1d and 2d. The idea 
here is that the cow was once enwrapped or enclosed but freed by Indra to swell for us. It 
is possible that abh/vita is actually a pun on both those roots, and the tr. should reflect 
this ambiguity: “... gift-cow swells ..., (previously) enclosed, (now to be) pursued by his 
comrades,” vel sim. The presence of vyéntah ‘pursuing’ in 5c supports this possibility. 


VII.28 Indra 


VII.28.1: The 2" hemistich begins and ends with a form of viSva- ‘all’: #viSve ... 
visvam(-inva Ht. 


VII.28.2: Pada a continues the theme of competitive invocations embodied in the lexeme 
viVhvain |c vihdvanta with hévam ... vié, even though the two words are not to be 
construed together. 

“Your greatness” as an agent may seem odd, but consider “your majesty, your 
highness,” which pose no such problems in English. 

I interpret bréhma in b as plural rather than singular because of pl. bra4fma in 1a 
and because there are multiple seers in 2b. 

I take c with ab, contrary to Ge, who takes it with d. His is technically possible, 
but it seems to imply a backwards sequence of events: Indra is born only when he has 
taken the mace in his hand. Ge avoids the problem by radically bleaching the meaning of 
Jamsthah to make it an auxiliary or copula substitute (“wardst”) with a4sa/hal. “so wardst 
du unbezwinglich.” This seems too high a price, esp. as jajfé appears in the next verse, 
where Ge gives it its full lexical value (“er ist ... geboren’’). 

With janistha a4salhah compare VI.20.3 jantisem asalhah. 

Although nominative forms of the pres. part. to Vas ‘be’, particularly san, are 
ordinarily concessive, I cannot see a concessive force here. Perhaps it is here almost as a 
place-holder, to match the yad forms in the same position in surrounding padas (2b, c, 3b 
[whose ydn in sandhi rhymes with sén]). 


VII.28.3: I take ab as dependent on the previous verse, 2d, describing Indra’s cosmogonic 
deeds right after birth. For a novel, but not ultimately persuasive interpretation of this 
hemistich, see Old. Note that forms of Vn7open and clause this half-verse: #t4va praniti 
... minéthat. 

The position of yddin this dependent clause is somewhat disturbing. It occurs in 
Wackernagel’s position in the second pada (b), but the a-pada is part of this same clause 
and is intimately interwoven with the elements in pada b: note esp. the acc. pl. johuvanan, 
which modifies nn, the third word in b. Although superficially late position of 
subordinating elements is not uncommon in the RV (see, e.g., A/in pada c), what 
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precedes is generally syntactically unified, belonging to a single constituent (as in pada 
c), but this is not true of the assorted material found in pada a. I have no explanation. 

For the oppositional pun in sém ... ninétha, standing for v/(... minétha), see the 
publ. intro. As I explained there, since sém and v/are preverbs of opposite meaning that 
frequently pattern together, the sém here evokes the v/of the lexeme v/v Avd earlier in 
the hymn (with VAvd present here in the intensive part. jéhuvanan) and the various 
expressions of Indra’s pushing apart the two world-halves. E.g., nearby VII.23.3c vf 
badhista sya rodasi mahitva (1.51.10, VI.29.5, etc.). These associations would prompt the 
audience to take “bring together” as standing for “push apart,” in the standard mythology 
of Indra. 

After the 2"! ps. description of Indra’s mythological activity in 2d—3ab, the second 
half of vs. 3 summarizes the birth in the 3"@ person. Ge’s interpretation, which makes c 
parenthetical and connects ab with d despite an awkward change of person, seems 
clumsy. 


VII.28.4: A curious verse. It begins conventionally enough, with a plea to Indra to favor 
us “though these days” (ebhih ... dhabhih). Which days is not clear, but I assume it means 
“now.” The verse then turns towards the moral sphere: the peoples (Asitéyah) who are 
durmitra- ‘having bad allies/alliances’ (or possibly “bad allies’) are purifying themselves 
(pavante). This pada presents a number of problems: not only whether durmitra- is a 
bahuvrihi or tatpurusa (opinion is divided; I take it as the former; see also comm. ad 
VII.18.15), but also whether the Asztayah are intrinsically our enemies or are members of 
our larger community who have fallen into an evil state. Asitdyah are ordinarily presented 
either positively or neutrally, but see III.18.1, where they are purudnihah ‘possessing 
many deceptions’, so an intrinsically hostile reading is possible (if, in my opinion, less 
likely). If here they are intrinsically hostile, the point may be that if they’re sprucing 
themselves up, we had better get to work on it as well, to meet the challenge of our 
enemies. If they are not our sworn enemies but peoples with whom we have dealings (or 
who we ourselves actually are), is it that they are purifying themselves oftheir bad 
allies/alliances, and therefore are worthy of Indra’s aid? Varuna, as if evoked by his 
partner Mitra in durmitra-, then makes his appearance, noting untruth and releasing us 
from it. As was stated in the intro., Varuna’s presence is unexpected here. I now wonder 
if the hymn is specialized for a particular ritual context (signaled by “these days”), 
perhaps the Varunapraghasa. A purificatory period (like that described in pada b) might 
be appropriate then. For this reason I favor an interpretation of pada b in which the 
ksitéyah are identified with, or associated with, us. 


VII.28.5: As noted in the publ. intro., this verse serves as refrain for VII.28—30, so that it 
does not respond to (or at least need not respond to) the immediately preceding Varuna 
verse. 

In b the genitives maho rayah and radhasah may either be parallel or one 
dependent on the other. I follow the latter interpr., with the rayah phrase dependent on 
radhas-. Although I have not found absolutely diagnostic passages, radhas- is regularly 
modified by adjectives (like ‘bovine’) that specify the type of ra@dhas-, and maho rayah 
may be a defining genitive of the same type. 
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VIL.29 Indra 


VII.29.1: Pada d (dado maghani maghavann iyandh) is almost a rewrite of V.28.5ab 
vocéma ... maghdvanam ..., ... radhaso yad dédan nah, with iyanéh ‘being implored’ 
substituting for vocéma and radhah for maghani. 


VII.29.2: The pada-initial voc. brdhman shows the accent of the neut. brahman- 
‘formulation’, though it clearly belongs to the m. brahmén- ‘formulator’. The confusion 
is probably deliberate; the first word after the voc. phrase is bréhmakrtim with the neut. 
1‘ cmpd member, neut. pl. bréhmdani is found in pada d, and note that the preceding hymn 
begins bré4hma (V.29.1a), with the neut. (see also V.29.2b). 

Just as 1d is a variant of V.28.5ab, so also does 2b (arvacino héribhih yahi tiyam) 
appear to play on V.28.lab ... tipa yahi ..., arvaficas te hérayah ..., as well as echoing the 
immediately preceding vs. (29.1b 4 tu pra yahi harivah ...) with haribhir yahi tiiyam. 


VII.29.3: Ge takes fafane as a preterite (“... habe ich ... gespannt’”’), but the full-grade root 
syllable should signal a subjunctive, which also fits the context better (opt. dasema [b], 
subj. srnavah [d]). In contrast Kii (210) considers the form a properly formed indicative 
and a relic, the regularly developed product of *¢a-tn-/fzar, although this could be 
possible, it seems unnecessary, given that the context favors a modal form. 

Note that the hemistich finals dasema (b) and hévemé (d) rhyme, though they are 
morphologically entirelhy distinct. 


VII.30 Indra 


VII.30.1: Although tr. as if parallel, maz in d is an adverbial neuter, whereas mahé in c is 
a dative modifying n7mnaya. However, “greatly for dominion” seemed overly fussy in 
English. 


VII.30.2: The first hemistich is characterized by alliteration, v-s in a, u-s and sibilants in 
b: Aévanta u tva havyam vivaci/ tanisu Sirah siiryasya satat. 

suhantu in d is a nice example of a proleptic adjective: “weaken the obstacles (so 
that they are) easily smashed.” 


VIL.31 Indra 


VII.31.2: Unlike other interpretors, I take u/# as marking a new clause, summing up the 
actions of the poet (who addresses himself in 2a) and his ritual companions (whom he 
addresses in vs. 1) and comparing them to the actions of the Maruts (yatha ndrah). Klein 
(1.409) takes u/#as connecting vss. | and 2, but the position of ut#in 2b makes that 
interpretation awkward. Ge takes it as connecting ukthém and dyuksém (“... ein Loblied 
... und zwar ein himmlisches”). His interpretation assumes a new clause beginning with 
yatha in the middle of b and also takes cakrmé in c as a sort of dummy verb substituting 
for a verb of poetic speech (“wie wir Manner es ... gedichtet haben”). But, although “just 
as we have done” works fine in English as a dummy verb, I am not sure that V Arcan be 
bleached in the same manner in Sanskrit — though I notice, with some chagrin, that I 
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suggest just such an explanation for Arnot/in 1.77.1. Since the Maruts as Indra’s singers 
are mentioned elsewhere in the hymn (explicitly vs. 8, implicitly vs. 12) and are often 
called nérah, my interpretation of b has some support. The position of y4tha as a simile 
marker might be problematic, however; it can be ameliorated by assuming that dyuksém 
forms part of the simile “as the superior men (made/make) a heavenly (speech), we have 
made ...” For dyuksa- qualifying ‘speech’, cf. the compound dyuksd-vacas- (V1.15.4). 


VII.31.3—4: Although these verses straddle a trca boundary, they are neatly responsive. 
The repeated tvém of vs. 3 is matched by the initial vayém of vs. 4, and the repeated -yu- 
(‘seeking X’) adjectives of 3 are again matched by the tvayu- ‘seeking you’ of 4a. The 
final word of both verses is the voc. vaso. Even the gavyu- ‘seeking cows’ of 3b has its 
complement in 4b vrsan ‘o bull’. 

There is no obvious noun to supply with asyd ‘of this’ in c. Ge supplies “Schrei,” 
and my “cry” follow him; Klein (1.175) instead “act.” The phraseology reminds us of the 
refrain of 1.105 vittém me asyd rodasi, which I tr. “Take heed of this (speech) of mine, 
you two world-halves.” 


VII.31.5: Contra Ge (and Klein DGRV I.175), I take vaktave with nideé, not with dravne, 
which respects the pada boundary and also conforms better to the semantic domain of the 
two nouns: m/d- ‘scorn’ is verbal, whereas 4ravan- is more general. In either interpretation 
the position of ca is a problem, since it appears with the first member of a conjoined NP, 
not the second. In my interpretation the configuration is X ca X’ ... Y, in the Ge/Klein 
interpretation X ca Y...Y’. 


VIII.31.6: On the basis of VHI.92.32 tvayéd indra yuja vayam, prati bruvimahi sptdhah 
“With you as yokemate, we would respond to the challengers,” I supply ‘challenger’ 
here. 


VII.31.6—7: Again there is responsion across the trca boundary: 7a mahani utasi echoes 
6a tvdm varmasi. 


VII.31.7—8: Echo between 7b svadhavari and 8b sayavari, though they occupy different 
metrical positions. 


VII.31.10: Much phonetic and morphological play, with the repeated prés, the repetition 
of mahé mahr- (note that this replicates the mahé ... mahi of VII.30.1cd), and, especially, 
the chiastic finale: pra cara carsaniprah, where the last element, the root noun -prdaf, is of 
course unrelated to the first one, the preverb pra. 


VII.31.12: Because the van7 ‘choir’ in vs. 8 was qualified as martitvati ‘composed of 
Maruts’, I supply Maruts here with pl. van/h. It is also possible, and perhaps preferable, 
to assume that the plural indicates that several choirs are involved: both the Maruts and 
(we) the human singers. 

In c barhaya could also be 1“ sg. subjunctive, as Ge takes it. Either interpretation 
fits the context fine; I slightly prefer the 2" sg. imperative, because it returns us to the 
imperatives of vss. 1—2. 
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VIL.32 Indra 


VII.32.2: It is tempting to take sutéas parallel to médhau in the simile and séca with 
sate, rather than taking suté séca as a formulaic phrase with semi-pleonastic séca@ as the 
publ. tr. does. The former interpr. would yield “because these who craft sacred 
formulations for you sit together at [=by/around] the soma like flies on honey when (the 
soma) is pressed,” an interpr. also suggested to me by Dieter Gunkel (p.c., 11/5/15). I 
chose the latter path because of the parallel cited by Ge, X.50.7 ... brahmakftah suté séca 
# However, it could be argued that X.50 is presumably a later composition than VII.32 
and need not provide unassailable evidence for how VII.32.2 should be interpreted. 


VII.32.3: sudaksina- is a triple pun. In its only other RVic occurrence (VIII.33.5) it 
means ‘having a good right (horse)’, but it could equally mean ‘having a good right 
(hand)’, alluding to the immediately preceding vajrahasta- ‘having the mace in his hand’. 
And, in keeping with the theme of giving, it can refer to the daksina-, the priestly gift’ 
distributed at the dawn sacrifice. This would respond to the rayaskama- ‘desirous of 
wealth’, which opens the verse. 


VII.32.5: Ge joins c with b, rather than d as I do. This is possible, but the topic of giving 
in both c and d connects them thematically. 


VII.32.8: @vase krnudhvamis close to a periphrastic causative, since “make [=create] 
(him) for help” is unlikely to take the long-created Indra as object. Zehnder (p. 7 and 
passim) takes it as such. 


VII.32.9: krnudhvam ... atuje similarly functions as a periphrastic causative. So also 
Zehnder (p. 20 and passim). 


VII.32.11: Although ‘seeking the prize’ is ordinarily accented as a denominative 
( vajayant-), as opposed to ‘incite’ ( vajdya-) with causative accent, in this context, the 
denominative sense seems clear. See comm. on 14d below. 


VII.32.14: sraddha is most likely instrumental, but its lack of contraction with the 
following vowel in the Samhita text gives pause. See Old on this problem. 

vaji vajam sisasati seems like a variant of gémad vajam vajaéyan in 11a with 
different emphasis. See also 20a below. 


VII.32.17: The relative clause of b, v4 im bhdvanti ajayah, is very peculiar. There is no 
possible referent for the yé in either the preceding or the following main clause, and in 
addition the im lacks function. It seems like a mangled paraphrase of 1.81.3 yad udirata 
ajayah “when (battle-)drives arise/happen,” but what caused the mangling is unclear to 
me. The yécan be by “attraction” to the m. nom. pl. a/dyah from putative * vad, and this 
set of Indra hymns has several examples of functionless 7m (VII.20.3, 21.1). But it still 
lacks motivation. 
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The VP nama bhiksate “desires a share in your name” is striking and a little 
puzzling. The same phrase ndma V bhajis found in V.57.5, but there it means that the 
Maruts, the subjects of the verb, all share the same name. Here, by contrast, it must be a 
clever way of saying that everyone calls Indra’s name, a novel paraphrase of the common 
epithet of Indra puruhata- ‘called upon by many’, found in this verse and vss. 20 and 26. 
(The English slang equivalent would be “wants a piece of you.””) Ge renders néma 
bhiksate as “Deinen Namen fleht ... an” (implores), robbing the expression of its 
vividness. 


VII.32.18: The root Vi overwhelmingly takes the gen.; the construction here is identified 
by Gr (s.v. 7, col. 236: #8 mit dem Acc.) as mixed: the gen. yavatah is construed with the 
implied 2" ps. “as much as you are lord over” (yavatas tvdm [iSise]) in pada a, which is 
picked up by the acc. efavad in the contrary-to-fact “if I were lord over so much” (yad ... 
etavad aham isiya). 1 think it more likely that eta@vad here is a quasi-adverbial summing 
up of the dependent clause; a more literal tr. would be “if I were lord to such an extent 
as” or the like. The other passages assembled under Gr’s #8 can be variously explained 
and do not provide strong evidence for an alternative case frame with v 7. In III.18.3 
yavad is again adverbial; see the publ. tr. “inasmuch as I am master ...” In VIII.68.7 ise is 
properly construed with a gen. (krstindm) in its own pada; the acc. cited by Gr, purvyam 
dnustutim in the previous pada, is probably an acc. of respect (see comm. ad loc.) For 
nearby VII.37.7 as well as I1.51.4, the latter cited only as a possibility by Gr., see comm. 
ad locc. 

The cmpd. rada-vasu- ‘excavating goods’ is analyzed by the Pp. with short 2" 
vowel: rada-vasu-. Though Gr. suggests the correct reading is *radad-vasu- (like krtqd- 
vasu- VIII.31.9), Wackernagel (AiG IT.1.316) compares it to the trasd-dasyu-, with -a- 
final first member. 


VII.32.22: Despite Ge’s easy “dessen Auge die Sonne ist,” I cannot accept this for 
svardrsam. First, dfs- is never an ‘eye’, but rather ‘seeing’ or ‘having the appearance of’, 
and furthermore, it’s Varuna who has the sun as his eye (that is, as his spy). Here I think 
the point is rather that Indra, like the sun, sees everything in the world, here expressed by 
the merism “the moving and the still.” 


VII.32.24: There are two word plays in this verse. The simpler one is between the impv. 
bhara ‘bring’ in pada a and the amredita bhdre-bhare ‘at every raid’, where the noun 
bhara- has been specialized from ‘(an occasion for) bearing away’ to ‘raid’. 

The more complex one involves the creation and disappointment of expectations. 
The verse begins with abhi satah. The juxtaposition of these two forms (the latter being 
the pres. part. to Vas ‘be’ in either gen.-abl. sg. or acc. pl.) and their close sandhi, with 
retroflex initial s, invites the audience to fill in the semantics of the lexeme abhi V as ‘be 
superior’. But to our surprise, at the end of this hemistich we find the semantic opposite, 
kaniyasah ‘the lesser ones’, requiring us to revise our analysis of the opening, dissolving 
the presumed lexeme into the directional preverb/preposition abA/and the independent 
pres. participle modifying Ad@nivasah much later in the line. For extensive discussion see 
Old. 
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I cannot follow Gr, Old in interpreting jyayah as voc., but take it, with Ge, as 
neut. sg. with 44d. Among other things, AiG III.296 notes only two masc. vocatives in - 
iyas in the RV, this one and djivah in X.120.4, which is also better taken as a neut. 


VII.33 Vasistha and the Vasisthids 

On the structure and thematics of this famous hymn see the publ. intro., as well as 
the introductory remarks of both Old and Ge. With VII.18, the account of the Battle of 
the Ten Kings, it bookends the Indra hymns of VII and contributes its own background to 
the (fragmentary) narrative of King Sudas and the Ten Kings Battle. 

The name vasistha- appears in every vs. of this hymn, primarily at the end of the d 
pada: vss. 1, 2, 3, 4, (not 5, 6, though vasistha- appears in both c padas,) 7, (not 8, though 
it’s in middle of d,) 9, (not 10 though in c, nor 11 though in a,) 12, 13, 14. 


VII.33.1: By most accounts this vs. is spoken by Indra, who is the referent of the 1* ps. 
enclitics ma@and me in padas a and d and the subj. of 1“ ps. voce in c. 

As noted already ad VII.18.21, Ge has a peculiar interpr. of the verbal lexeme 
(abhi) pra V mad as ‘go on a pilgrimage’, for which there is no support that I can see. Old 
also rejects this interpr. I follow Old’s view that Indra is present at a competing sacrifice - 
- aconstant preoccupation of the Indra hymns of VII -- and recalling the Vasisthas’ ritual 
service to him, he gets up to the leave the sacrifice where he is present to go to theirs. 
Pada d is the embedded self-quotation of Indra, providing the reason for his departure for 
the Vasisthas. 

The descriptors of the Vasisthas svitydfcah ... daksinataskapsardah are found 
almost identically in VII.83.8 svitydficah ... kapardinah, where they modify the Trtsus, 
Sudas’s fighting force in the Ten Kings Battle, in a hymn much concerned with that 
battle. Vasistha was at least an adoptive member of the Trtsu clan. See Ge’s n. la and 
esp. vss. 5, 6, and 15 in this hymn. 

Despite the position of the generally sentential, Wackernagel’s Law particle Afar 
to the right in b, the verb complex abhi Ai pramandtih must have domain over the entire 
hemistich, with min 2" pos. in pada a serving as its object. As often, when a preverb 
stays with its verb at the end of a clause rather than moving to the front of its clause, A/is 
inserted, between preverb and verb (or here preverb; and preverb 2 verb). 


VII.33.2: In this vs. the perspective and location shifts from Indra, at the competing 
sacrifice announcing his intention to go to the Vasisthas, to the Vasisthas at their place of 
sacrifice “leading” Indra to them. The vss. are linked by durat ‘from a distance’ (1d, 2a), 
in Id referring to the distant location of the Vasistha from Indra’s point of view, in 2a the 
distant location of Indra from that of the Vasisthas. 

With Old, I consider Pasadyumna Vayata the hapless sacrificer whom Indra 
deserted in favor of the Vasisthas. But I do not follow Old in thinking that b describes an 
intermediate place on Indra’s journey from PV to the Vasisthas. 


VII.33.3: With this vs. we pass to the Ten Kings Battle and the Vasisthas’ crucial efforts 


in securing Indra’s aid for Sudas. The emphatic repeated opening of the first three padas 
evén nu kam highlights the critical incidents. The two sequences evéd and nui kam are 
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both found fairly frequently elsewhere, but never elsewhere together, so it’s difficult to 
judge the force of their combination. 


VII.33.4: Ge appears to be right that this vs. is also Indra’s speech. He picks up the 
bra4hmana vah from 3d in pada a and also addresses them as ‘superior men’ (voc. nara/), 
just as he spoke about the superior men (acc. fn) in 1c. 

Ge takes pitfnam with both justfand brahmandg, | doubt the first, as does Old. 
Since I think Indra is addressing the Vasisthas at the time of the battle, not a younger 
generation of Vasisthas long after the battle, his “by reason of your fathers’ sacred 
formulation” (bréhmana vo pittnam) must refer to the formulation they inherited from 
their own poetic forebears and are putting to use in enlisting Indra’s help. 

The action Indra performs in response to the Vasisthas’ employment of the 
brahman- is not altogether clear. (Old, after some speculation, concludes “’ich komme 
hier nicht zur Klarheit.”) The bare phrasing 4ksam avyayam must mean literally “I 
enveloped the/an axle,” but whose axle it is and whether the enveloping is a help or a 
hindrance aren’t recoverable from context. However, as Old points out, III.53.19 may 
provide some guidance. That vs. is addressed to an axle (voc. 4Ksa) in a series of vss. 
(17-20) mean to avert possible disasters that might afflict a team of oxen and the vehicle 
they are pulling. In vs. 19 the axle is urged abhi vyayasva khadirésya séram “Engird 
yourself in the hardwood of the Acacia tree,” before being told to be and stay firm 
(vildyasva). The first instruction to the axle contains the verb (abhi) V vya ‘envelop, 
engird’, which I take as referring to fixing the ends of the axle firmly in the wheel hubs 
till the ends are literally surrounded with / enveloped in the wood of the wheel hub. If the 
same type of action is referred to here, Indra is performing a positive action, presumably 
securing the axle of the Vasisthas or their allies in position, to protect them and their 
chariot from harm, as Indra promises with nd kila risatha. 

As Ge points out (n. 4c), s#kvar7- is the name of a meter with martial associations. 
As he also points out, this fairly rare meter is found in the first three vss. of X.133, a 
hymn to Indra attributed to Sudas Paijavana, that is, the royal hero of the Ten Kings 
Battle, though there is no particular ref. to that battle in X.133. Since s#kvarisu is plural 
here, it would be better tr. “in Sakvari (verses)” than “in Sakvari (meter),” as in the publ. 
tr. 


VII.33.5: For the very compressed simile of the thirsty and heaven, cf. V.57.1 w&sndje n& 
diva utsa udanyave “like the well-spring of heaven for a thirsty man seeking water,” 
where the “water” part is made clear. 


VII.33.6: It is a curious, but perhaps coincidental, fact that the sole occurrence of danda- 
in the RV is found in the same hymn with the only occurrence of the vrddhi deriv. 
maitravaruna- (vs. 11), given that the danda- ‘staff’ is the emblem of office associated 
with the Maitravaruna priest in Srauta ritual. See Minkowski, Priesthood in Ancient India, 
pp. 141-54 and passim. The conjunction in our hymn was pointed out to me by Elizabeth 
Tucker. 

The addition of the pejorative and sometimes diminutive suffix -ka- on a word 
already meaning ‘small’ -- arbha-k@- -- is a nice slangy touch. 
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In c the ca appears to be subordinating (so also Klein, DGRV I.242—43), though 
because d4bhavatis pada-initial, its accent need not be due to subordination. 


VII.33.7: For the riddles here, see publ. intro. I make no effort at a definitive solution (or 
even any solution at all). In this abstention I follow the good example of Old. 


VII.33.9: On the weaving, see publ. intro. and vs. 12c, as well as comm. ad vs. 14. 


VII.33.10—13: Old discusses Vasistha’s two births and suggests that they are presented in 
reverse chronological order. The birth depicted in vs. 10 is the second birth, while 11—13 
treat the first. In the first birth Mitra and Varuna emit semen at a Sattra, which falls into a 
pot and ultimately gives rise to the seer Agastya. But a drop of this semen is taken into a 
lotus, somehow comes to the Apsaras Urvasi, who somehow conceives and gives birth to 
Vasistha “from mind.” In the second birth the wondrously conceived divine being of the 
1‘ birth is received into a human Gotra. Old is uncertain about the details; I am even 
more uncertain. 


VII.33.10: In IIL.51.4 I take sém V hd as ‘compact oneself together’, that is, ‘concentrate 
one’s essence’, and that seems the image here, of the embryonic Vasistha taking shape 
from concentrated lightning. Ge (n. 10a) suggests rather that it refers to semen suddenly 
poured out. I do not see this, and his suggested parallel in X.95.10 seems irrelevant, esp. 
since the lightning there is Urvasi. 

Old’s argument that vs. 10 depicts one birth and the following vss. another 
depends in part on taking the two u/#s of 10c and 11a as marking the two births. This 
would be more convincing if the first uw/¢ were not in the middle of the pada. This 
position seems better accounted for by assuming that 10c refers to both births, with ut# 
conjoining fét te j4nma and ékam, as Ge takes it (“das war deine (eine) Geburt and eine 
...). SO also Klein (DGRV 1.368). The double yédin b and d support this interpr., with 
each ydd introducing one of the births. I follow this general interpr. 

The ydd in b is very deep in its clause, with both subj. and obj. preceding it, if 
padas ab form a single clause as in the standard tr. (incl. Ge and the publ. tr.). It would, 
however, be possible to take pada a as the main clause on which b is dependent: “light 
was compacting out of lightning when M+V looked upon you.” This would solve the 
problem, but the unusual position of yad could also be attributed to an attempt to make b 
and d parallel, each recounting one of the births and opening with the putative father (or 
fathers) followed by ydad, with a preterital verb and the obj. ¢va (the latter in different 
scenario, pada a, which is a single NP, would have been fronted around the core clause. 

With Old (fld. by Ge), I read dat. visé contra Pp. visah. The clan in question 1s 
supposed to be the Trtsus. 


VII.33.11: The pub. tr. reads “born from her mind,” but given the uncertainties of this 
birth story, the mind need not be Urvasi’s, but someone else’s, or even pure mind. So it 
might be better rendered as “born from mind.” 

On the semen (if that’s what the drop is) and the lotus, see disc. ad vss. 10-13. If 
the underlying narrative really does involve transporting spilled semen in a leaf and long- 
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distance conception therefrom, it anticipates the MBh narrative in which the king Vasu 
ejaculates while hunting, catches the semen in a leaf, and tries to send it home to his wife 
Girika by enlisting a bird, though the bird and the semen meet with a disaster over water 
that leads to the semen impregnating a fish (MBh I.57.35ff.). 

I take drapsém skannaém as a nominal clause, rather than taking cd as a single 
clause with drapsdéim skanndm coreferential with tva. 


VII.33.12: As Ge points out (n. 12a), praketd- is otherwise only a noun, and so it is best 
to go against the Pp’s reading praketah in favor of the loc. praketé. (Ge also entertains the 
possibility of reading * sapraketah.) 

The “both” are presumably both births; so Ge. 

The weaving in pada c is repeated almost verbatim from 9c, but with the single 
Vasistha, not the pl. Vasisthas as subject. As noted in the publ. intro., I assume that this 
refers to the production of the sacrifice. See comm. ad vs. 14 below. 

The hapax sédana- is not entirely clear. Ge suggests that it stands for * s#dadana- 
by haplology and tr. “der ... immerdar Geschenke hat.” He does not render the utd va, 
implicitly taking sahdsradanah ... s4danah as appositive adjectives. Klein (DGRV II.169) 
follows Ge’s interpr. of s#danah without mentioning the possible haplology and states 
that the conjoined terms in the phrase sahdsradana utd va sa4danah “come close to being 
synonymous.” His tr. “having a thousand gifts or having constant gifts” both illustrates 
this suggestion and shows how flat-footed such a phrase would be. Old discusses without 
coming to a conclusion, though he does reject the haplology explan., which goes back to 
Ludwig. My own interpr. takes the text as given and interprets the second adj. as additive 
“and one gift (more),” with sé#dana- ‘with (a) gift’ standing for ‘with one gift’. If the utd 
va should be read as disjunctive ‘or’ (as I admit it should), perhaps this is instead a 
version of the Archilochus fox-and-hedgehog dichotomy (“the fox knows many things, 
but the hedgehog one big one’”’) -- hence “having a thousand gifts -- or one (big) gift.” 
This in fact is now my preferred tr. What the gifts refer to I have no idea. 


VII.33.13: This vs. is the basis of Old’s (and others’) reconstruction of the 1* birth of 
Vasistha (see comm. add vss. 10-13), with Mitra and Varuna at a Sattra emitting semen 
into a pot, which then gave rise to both Agastya and Vasistha. Unfortunately the details 
of this vs. are far from clear, though pada b does (fairly) straightforwardly depict a dual 
entity pouring semen into a pot. 

The gravest problems are in pada a. The opening saéré ha is interpr. by Say, fld. 
by Ge., as standing for sattré ‘at a Sattra’. The single -% versus double -/ before -r- is of 
course not a problem [Max Miiller’s ed. in fact prints sa¢tré], but it 7s the case that, though 
the word sat(rda- and its ritual complex are well attested already in Samhita prose, the 
word is not found elsewhere in the RV. (However, the ritual almost surely already 
existed; there seems a clear reference to it in vs. 9 of the Indra hymn III.31, where the 
Angirases “sit a sitting” [sédanam V sad, though with the words not in the same VP] to 
open the Vala cave. See comm. ad loc.) However, Gr suggests reading * satréhd instead, 
to be analyzed as the adv. sa¢ra ‘entirely’ and ih@ ‘here’; the only change required would 
be accenting the second word. Old sits on the fence, but seems weakly to favor the Sattra 
interpr., as do I, since it at least provides richer semantics and a ritual context for the 
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actions. Moreover the particle 4a would exactly match the same particle in the same 
location in pada c. 

The next problem is /atai. If it is a dual ppl. (rather than a loc. sg. to the putative 
stem /ati-, which, however, is not found in the RV), it can of course modify the dual 
subjects of the verb sisicathuh, and it is also quite possible that that dual subject is Mitra 
and Varuna, as Old and Ge interpr. it. The problem is thus not syntactic but semantic. In 
what way would M+V be “born” at a Sattra? Ge elides the problem by (as far as I can 
see) folding it into an anodyne phrase with is/ta, rendered as “erregt geworden,” where I 
assume the ‘geworden’ is a bleached, auxiliary-like version of jataii. Say glosses it as 
diksitau, and this might nicely reflect the middle Vedic configuration of the diksa of a 
soma sacrificer as tantamount to a second birth. No forms of the (secondary) root V diks 
are found in the RV; however, both diksa- and diksita- are attested in the AV, with the 
former fairly common. | therefore am inclined to follow Say’s interpr. -- or what I 
assume Say’s interpr. rests on -- that jatai/ refers to the conceptual rebirth of a 
consecrated sacrificer. This rebirth would be somewhat comparable to the two births of 
Vasistha himself. This interpr. of jataii would be more clearly expressed than in the publ. 
tr. by rendering it “(re)born [=consecrated] at a (ritual) Session.” 

Pada c appears to describe the creation of Agastya (see comm. above ad vss. 10— 
13). Mana is the name of Agastya’s father and family or indeed of Agastya himself. See 
Mayrhofer PN s.v. for reff. 

Kii (99, 570) has a very diff. interpr. of the vs. In the first hemistich he takes 
kumbhé as a dual, modified by the dual ppl. in pada a and subject of the dual verb in b: 
“Beim Somaopfer geboren, angetrieben durch Verehrungen haben die beiden Kriige den 
gemeinsamen Samen ergossen” (99). This is grammatically impossible, because kumbha- 
is masc., as the two occurrences of the acc. pl. Aumbhan show, and so its dual should be 
*kumbha(u). In c he takes manah as ‘house’: “Mitten daraus ist ein Haus 
hervorgegangen” (99=570). He does not comment on the mythological content of the vs., 
but though mdana- ‘building, house’ is at least marginally attested in the RV (clearest in 
VII.88.5), the creation of a house from semen would be such an outlandish feat that the 
creation of a seer seems positively plausible. 

In b the pf. sisicatuh has a retroflexed root init., as we would expect. But the other 
two forms of the pf. in the RV (sisicuA 1.24.4 and sisice I1I.32.15) do not. I have no 
explanation for the discrepancy. 


VII.33.14: As Ge (n. 14) points out, this vs. seems to pick up 10d, describing the second 
“birth” of Vasistha, when Agastya presents him to the clan, and it seems to consist of 
Agastya’s direct speech. As Old points out, the first hemistich seems to identify the three 
priests of Srauta ritual, though not by title: the Hotar, supporter of the ukthda-; the Udgatar, 
supporter of the séman-; and the Adhvaryu, supporter of the pressing stone, i.e., the one 
who performs the physical actions. Assuming this is the case makes it reasonably likely 
that the weaving of “the covering stretched by Yama” (9c, 12c) does indeed refer to the 
production of the sacrifice. Vasistha is thus presented as responsible for the whole of the 
sacrifice, not just a portion of it. 


VII.34 All Gods 
Re characterizes this hymn as “invitation without praise.” 
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The first 21 (or actually 20 and a half) vss. of this 25-vs. hymn are in Dvipada 
meter. Despite its name, this meter should be considered to consist of four padas of 5 
syllables each, since verbs located in the 6" syllable of a putative 10-syl. pada are 
generally accented (see 3b, d, 4b, 6b, 20d); however, consider 14d, 17d, where verbs in 
that position are unaccented. Those two violations fall in the latter part of the Dvipada 
portion and may be beginning the transition to Tristubh, which takes over in the 2"! half 
of vs. 21. On the meter see Old, Prol. 95—98. 


VII.34.1: HvN’s resolution of the sandhi and accentuation of Samhita sukrajtu in pada a 
as Sukra étu is incorrect: the Pp rightly reads sukré etu. 

The reference to the departure of our well-crafted manis@ is a fitting beginning to 
a hymn, as describing the dispatch of the praise hymn to the targeted divinities. 


VII.34.2: Ge (n. 2a), flg. Say., takes the waters as subj. of vidiih and suggests that the 
point is that the waters are older even than Heaven and Earth: they are the Urelement. 
They therefore were around for the creation of H+E and know all about it. In the absence 
of any other obvious subject, this seems reasonable. 

In the 2"¢ hemistich the function and position of 4dha are somewhat puzzling. 
Klein (DGRV II.96 n. 23) lists it with passages with the “logical conjunctive value” 
‘therefore’. But he does not tr. it or comment on its non-clause-init. position, and I find it 
difficult to wring a ‘therefore’ sense out of it. In the Prol. (369 n. 1) Old suggests that the 
PB parallel (1.2.9, VI.6.17) with the reading adhah ‘below’ is correct and the RV should 
be emended, but he essentially drops that idea in the Noten, remarking that RV ddha is 
“tadellos” and that the emendation would also require altering the accent (to adhah). Our 
passage is reminiscent of [V.17.10 ayam srnve adha ja4yann uta ghnan, which I tr. “this 
one is famed for conquering and smiting.” Both passages have a mid-clause 4dha that 
introduces a pres. participle or participles and both contain a form of Vsru. See comm. ad 
IV.17.10. In both cases I think 4dha opens a mini-clause that modifies or expands on the 
main verb. In our passage I think the point is that, though rivers are very noisy when they 
flow (as is often emphasized in Vedic texts), these waters also know how to listen. Note 
also that in our case ddha is pada-initial, though not clause-initial. 


VII.34.3: As noted in the introductory remarks above, both pinvanta and mémsante are 
accented because they open 5-syl. padas. 

Both Ge and Re take the (soma) sacrifice as the referent of asmaz, contra both 
Say. and Old, who supply Indra instead. I definitely side with the latter. Like many All 
God hymns, the separate vss. can serve as little riddles, each pointing to a different god,, 
and the mention of vrtrésu ‘(battles against) obstacles’, even in the plural, seems a tip-off 
that Indra is lurking. 

I’m not quite sure what the subjunctive mdémsante is meant to convey -- perhaps 
that in times to come poets will talk about them that way in the accounts of the Vrtra- 
slaying? 


VII.34.4-6: Note the chiasmic verb sequence 4b dédhdata [... 5a sthata] ... 5d tména 
hinota ... 6ab tména ... hinota ... 6c dadhata, with one interruption. 
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VII.34.4: The 2 pl. subj. of dédhata is unspecified, but is probably the priests / poets 
associated with the current sacrifice, who were referred to in the 1* pl. asmétin vs. 1. See 
vss. 5—6, where this identification is more explicit. 

Once again both Ge and Re take asmazas referring to the sacrifice. They also take 
the nominative(s) of the 2" hemistich as coreferential with the subj. of the impv. dédhata 
in a: in other words, “put the horses to the chariot pole, as Indra (does/did).” This seems 
unnec. Old’s view that the asmai refers to Savitar, who is then the subj. of the 2™ 
hemistich, is far more plausible. Although Afranya-bahu- is found only here in the RV, 
the very similar Airanya-pani- ‘having gold hands’ is used a number of times of Savitar, 
and the uncompounded phrase bahd ... hiranydya is used of Savitar’s arms in nearby 
VII.45.2 (also VI.71.1, 5), as Old points out. Since Tvastar fashions the mace for Indra in 
1.32.2, calling him vajrin- here is perfectly sensible. 


VII.34.5—6: The 2" pl. impvs. in these two vss., 5a abhi pra sthata, 5d hinota, 6b hinota, 
6c dadhata, all take the sacrifice (yajfdm, explicitly 5b, 6b) as object and make the 
identification of the subject as the priests/poets, suggested ad vs. 4, more likely. 


VII.34.5: The simile aheva, despite Pp dha iva, is surely to be analyzed as aha iva, as Old 
indicates, pointing out that in other places where it occurs (e.g., [V.33.6) the Pp. gives the 
long vowel form. Both Old and Ge take 4h@as nom..: “set out on the sacrifice, as the days 
(do [=follow one after the other]).” Re takes it as acc., supplying “as (the sun) does the 
days,” which requires that he make the verb abA/ pra sthata transitive (“mettez en 
marche”), which is unlikely. I prefer to take it as acc. extent of time, meaning something 
like “’keep going in the performance of sacrifice, as one keeps going day after day.” 


VII.34.7: Like vss. 3 and 4, this contains an unaccented oblique form of aydm, in this 
case asya, and as with those vss., I think it likely that asya is the sign of a riddling 
mention of a god -- in this case likely Agni, as Old tentatively suggests. Ge and Re also 
see a reference to the offering fire. 

I do not understand the simile in the 2" hemistich. If the bAdma that the earth 
bears is its surface, what would an equivalent burden be for the offering fire? 

In order to get 2 Dvipada padas in the 2™ hemistich, we must read *prthvi for 
prthivi, as Old points out. Otherwise we have a Tristubh anticipating the switch to 
Tristubh that happens much later in the hymn. 


VII.34.8: Old asserts that Z4yatu- is a determin. cmpd., not a bahuvrthi, thus ‘non-sorcerer’ 
rather than ‘not having sorcery/sorcerer’. The publ. tr. reflects -- and indeed reflects 
somewhat loosely -- a bahuvrihi interpr., though I think the difference is minor. Re also 
takes it as a b.v.: “sans (user de) sorcellerie” (tr. EVP V), “sans user de procédés 
magiques” (comm., EVP IV); see also Wh n. ad AV tr. VIII.4.16. Nonetheless, a 
determin. interpr. is a reasonable alternative: “I -- no sorcerer -- invoke the gods.” A 2" 
RVic occurrence of this stem, acc. ¢yatum in V1.104.16, with AVS+P repetitions, is not 
registered in Gr., which omission is probably responsible for Re’s erroneously calling our 
occurrence a hapax in his comm. Unfortunately this other occurrence does not resolve the 
question of cmpd type. The cmpd. is not disc. in AiG. 
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Presumably the implied opposition in this vs. is between sorcery in the 1* half-vs. 
and truth (rt4-) of the 2™ half. So also Re (comm.). 


VII.34.9: Once again the unspecified 2" pl. subj. should be the priests/poets. 

Note the extreme alliteration of ... devim dhiyam dadhidhvam. 

The morphological identity of this last form, dadhidhvam, can be queried. The 
three occurrences of this form are normally assigned to the perfect rather than the redupl. 
pres. (see esp. Kii 275), on the grounds that the -7-liaison is proper to the perfect. Yet no 
corresponding med. 2" pl. impv. is built to the pres. stem; indeed, the posited 
correspondent (cf. Whitney, Gr. §668), the monstrous *dhaddhvam, 1s not attested in 
Vedic (as imperative, injunctive, or augmented imperfect). It is likely, therefore, that 
dadhidhvam serves as impv. to both pf. and redupl. pres., neutralizing the distinction 
between those T/A stems. In fact, given that in this passage it is parallel to the present 
impv. Armudhvam in the same vs. and immediately follows on an unambiguous redupl. 
pres. form to the same root and with the same obj. (8d dhivam dadhami, 9b dhiyam 
dadhidhvam), a present-stem interpr. is favored. On ambig. pf. impvs. see my 2018 “The 
Vedic Perfect Imperative” (Fs. Lubotsky). 


VII.34.10—11: After several vss. with a ritual, priestly focus, we return to the semi- 
riddling listing of gods, with these two vss. devoted to Varuna. In 10 the subj. Varuna is 
withheld till the 2" half, thereby producing a quickly solved riddle. Vs. 11 does not name 
him at all, but the referent is clear from the phraseology, as well as the previous vs. 


VII.34.10: The easiest thing to do with fem. gen. pl. 4sam7 is to have it modify fem. gen. 
pl. nadinam, as Ge and Re do (e.g., “de ces riviéres’’). But it is unaccented and therefore 
should be a pronominal demonstrative, rather than an adjectival one. I therefore assume 
that it picks up the waters (4pa/) earlier in the hymn (2c, 3a); the connection of Varuna 
with the waters, though not as firm in the RV as it is later, would evoke them. The rivers 
are then in apposition to these unnamed waters. Re in his comm. notes the “lien” of asam 
with 4pah earlier in the hymn but seems to stop short of syntactically separating 4sam 
from the rivers in this vs. For further disc. see comm. ad I.68.7. 


VII.34.12-13: The 2" pl. subjects of all the verbs but vy étin 13a must be the gods in 
general. The priests/poets who were previously unspecified 2" pl. subjects do not 
command the powers to carry out the desires specified. 


VII.34.12: The hapax 4dyu- has been variously analyzed and rendered: e.g., Say. adipti- 
“‘non-shining’, reflected in Gr’s ‘glanzlos’ and probably Re’s ‘sans éclat’; Old “excluded 
from heaven’. But Ge’s (n. 12b) comparison of Old Avestan aidiiu- (YH 2x, plus a YA 
rep.) ‘harmless’ is surely correct and is accepted by EWA, etc. For disc., with earlier lit., 
see Narten, YH 280-81. 

Our half-verse 4dyum krnota sémsam ninitsof is nearly identical to VII.25.2c aré 
tam sémsam krnuhi ninitsoh, though in a different meter (our two 5-syl. padas of Dvipada 
versus Tristubh). To accommodate the meter the verb and object had to be flipped and a 
different predicate supplied. This metrically driven modification procedure is instructive. 
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VII.34.14: Initial injunc. 3™ sg. -is-aor. 4vin (for avi) matches the init. 4vista(+u) of 12a, 
which I (and the standard tr.) take as a 2" pl. -/s-aor. impv. Re. takes 4vithere as 
hortatory/imperatival (“Qu’ Agni favorise ...”), but I see no problem in having a preterital 
(or perhaps general present “Agni aids ...”) injunc. form in this vs. characterizing an 
individual god. The 2" pl. is found in the hortatory address to the gods in general, 
parallel to impv. Arnota in 12c, whereas 4vitis followed by an augmented pass. aor. 
adhayi, expressing the reciprocal human action in response to the god’s help. 

The first half-vs. contains two exx. of -/d > -nsandhi before nasal: (4vit >) avin 
no and (havyad >) havyan némobhih. Re renders the latter as if it were an acc. pl. to 
havya- (“... favorise nos oblations”’), but this must be an example of a hasty Homeric 
nod, since Aavyd- ‘oblation’ is always neut. 

Whose némobhih? Ge takes them as Agni’s, which he offers to the gods. I think it 
more likely that it refers to ouracts of reverence to Agni, to which he reciprocates by 
aiding us. So also Scar (40: “durch {unsere} Ehrerbietungen’’). Re takes némobhih with 
the following clause: “Avec hommages a été déposée ... la louange ...””). This avoids the 
problem and works well semantically, but in this hymn verses regularly fall into two 
clauses separated by the half-vs. boundary, and there are no examples of a portion of b 
adjoined to the clause of cd. 


VII.34.15: Here the 2 pl. address appears to be to the priests/poets. 

This is the one of the few vss. in which the half-vs. break does not coincide with a 
major syntactic break, and this is made more noticeable by the fact that there is a clause 
break between padas c and d. 


VII.34.16: Assuming that it is the serpent that is sitting in the depths, that is, that the 
referent is Ahi Budhnya, who is found explicitly in vs. 17, I see no alternative to taking 
the nom. sg. pres. part. sidan as the predicate of a nominal sentence in cd, picking up the 
acc. obj. abjam ...dzhim in ab. Say. simply indicates that sidan is for acc. sidantam, and Ge 
and Re tr. cd as it if were a rel. cl. (e.g., “qui siége ...”), a translational choice that blurs 
the Sanskrit. The alternative, which unifies the syntax at the expense of the sense, is to 
take sidan as implicitly modifying the 1* sg. subj. of grnise ‘I will sing’ in the first 
hemistich. So Scar (134): “... Den wassergeborenen Drachen preise ich ..., {ihn}, der auf 
dem Grund der Fliisse weilt, wenn ich im Finstern sitze,” construing c (budhné nadinam) 
with the acc. serpent of ab and d (réjassu sidan) with the 1“ sg. subj. This interpr. seems 
highly unlikely: why would the poet “T°” be sitting in the darkness? and where does Scar 
get the “weilt” for the serpent? 

I do not understand the reason for the close sandhi of réjassu sidan. 


VII.34.17: The first half vs. is also found in V.41.16, and in both places it is metrically 
anomalous. Here it has the requisite 10 syllables for Dvipada, but the caesura/pada break 
comes after the 4" syllable, so that it does not fall into two 5-syl padas. In V.41.16 
(which, with the following vs. 17, is metrically different from the Tristubhs that make up 
the bulk of that hymn) it has 10 syllables, rather than the expected 11. It is also somewhat 
striking that two vss. in our hymn are devoted to the very minor divinity Ahi Budhnya, 
when far more important gods receive only one, and I wonder if 17 hasn’t been inserted 
to make the identification of this divinity clearer, since vs. 16 does not give him his full 
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title. It is worth noting that our 17cd was already flagged above as one of the few places 
in the hymn in which a verb beginning the d pada is not accented. This may provide 
further support for the idea that the vs. is a later insertion. 


VII.34.18: The nom. pl. subjects of the two half vss. are different, in my opinion. The loc. 
‘men’, recipients of the fame bestowed on them by (presumably) gods in ab, are the ones 
who go forth for wealth in cd. 

The phase sérdhanto aryah has an almost identical correspondent in nearby 
VII.21.5 sé sardhad aryo visunasya jantoh, where the second phrase shows (or at least 
strongly suggests) that aryah is gen. sg. On the phrase see Thieme (Fremdling 54-55). 


VII.34.19: My tr. “the worlds” assumes that bhimd is pl., contrary to the standard, who 
tr. “the earth.” I would be happy with the latter. 

I have taken -sena- as ‘weapon’ here, but it could as well be ‘army’, with Ge, Re, 
etc. It does not affect the sense appreciably. 


VII.34.20: The pl. “wives” (patnih), as often in the RV, must refer to the Wives of the 
Gods. As I have argued elsewhere (“‘Sacrificer’s Wife’ in the Rig Veda: Ritual 
Innovation?” 2018 in Proceedings of the 13" World Skt. Conf., 2006), one of the models 
for the introduction of the Sacrificer’s Wife (pdtni) in Vedic ritual, beginning in the late 
RV, is the presence of the Wives of the Gods on the ritual ground, as here. Tvastar is 
their usual companion and chaperone. He is also associated with the shaping of the 
embryo in the womb, as in the pregnancy charm X.184.1. The request that he confer 
heroes on us here must be a prayer for sons (who will become) heroes. 

The 3 pl. verb gémanti is classifed by Wh (Roots) as a them. present, to a stem 
not otherwise found (at least in the RV). Macd’s identification (VGS, verb list) as a root 
aor. subjunctive is surely correct. Although grammars give the 3rd pl. act. subj. ending 
only as sec. -an, it does not seem to me that the Sprachgefiihl for this part of the paradigm 
is terribly strong, and it is easy to imagine extending the 3rd singular choice between sec. 
-at and prim. -at/to the 3rd pl. For a similar case see Karant/in X.48.7, which Wh 
identifies as a root pres. form. 


VII.34.21: As noted above, the first hemistich contains 10 syllables falling into two 5- 
syllable padas, but the second half is a straight Tristubh, anticipating the Tristubhs of the 
rest of the hymn. 

The stem vasiyu- can modify both masc. and, as here, fem. nouns. This exact 
phrase, arématir vastyiih is also found at VII.1.6. 


VII.34.23: Both Ge and Re take réyah here as nom. sg., parallel to the other entities like 
mountains and waters, but I do not see why the construction that ends vs. 22, vi dadhatu 
rayah “let him apportion wealth,” is not simply continued here. There réyah must be the 
obj. of the verb, whether acc. pl. or partitive gen. sg.; in either case the preferred accent 
would be rayah, but there are enough forms with the opposite accent that we need not be 
too troubled. If we can accept the wrong accent in 22d, I see no reason not to do so in 
23a. Re gestures towards my interpr. in his n. 
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VII.34.24: Note the izafe-like yé sahasah nominal relative clause. 
Correctly accented gen. sg. rayah appears here; see comm. on vss. 22-23. 
On the infinitive construction here, see Keydana, Infinitive im Rgveda, 70, 159. 


VII.34.25: I do not understand why Ge and Re render the jusanta, to the common and 
well-understood medial stem juséfe ‘enjoys’, as ‘grant’ (zibilligen) and ‘agree’ 
respectively. Although it is true that the final vss. of hymns frequently ask gods for 
things, it is also true that we commend our praises to them -- and surely that’s what’s 
going on here: we want the gods to take pleasure in the hymn, or the ritual in general, that 
we have just offered them. 


VII.35 All Gods 

As indicated in the publ. intro., this hymn is remarkably monotonous and has no 
real content -- simply the unbroken repetition of the wish that various gods or natural 
elements “be luck” (sam) for us. It therefore needs and deserves very little comment. 
Besides the deities mentioned in each vs., what variety there is in the hymn is found in 
the adjuncts associated with each one, often a characterizing adjective (e.g., 1b) or an 
oblique case form expressing accompaniment (e.g., 1a) or circumstance (e.g., 1d). The 1* 
13 vss. follow a fairly rigid template: # sam (nah) GOD NAME (ADJUNCT) (“BE”) (with the 
latter expressed by a 3™ ps. impv. of V bAd or V as, or gapped; there seems no functional 
difference between Vas and V bia in this hymn). The order of adjunct and “be” can be 
flipped. Sometimes a single god (or god pair) occupies a pada; sometimes two separate 
sam clauses are found in a pada. In the former case, the adjuncts fill the extra space, 
while in the latter case the god/power name is all there is room for. In a few cases, noted 
below, the pattern is broken by the substitution of a verb other than ‘be’. 


VII.35.1: This gods listed in this vs. are dual divinities, each with Indra as the first part of 
the pair and all expressed in dual dvandvas. All have the expected double accent except 
indragni in pada a, which always lacks an accent on the first member in its numerous 
occurrences. Re suggests this is because the putative dual ending on * indra- is not 
perceived because of its coalescence with the initial vowel of agni. This is fairly 
plausible, though there are a number of instances where the word must be read with four 
syllables and there the dual ending of the 1‘ member should have been recoverable. For 
further on the distracted reading, see comm. ad X.65.2. 


VII.35.2: In a and c the provider of luck is s#msah ‘Laud’, a clear play on the ubiquitous 
sam. Inc sémsah is the head of a NP with dependent gen.: satyasya suydmasya. 

In d Ge renders purujatah as “der viele Nachkommen hat,” but given the form of 
this cmpd., this can hardly be correct. Cmpds. of the shape puru-PAST PPL (+ACCENT), like 
frequent puru-stutd-, puru-huta-, mean ‘much Xed’ or ‘Xed by many’, and in cmpds. with 
Jata- as 2™ member, -/ata- means ‘born, generated’ not ‘offspring’. Re, who tr. “aux 
nombreuses naissances,” suggests that Aryaman is so qualified because of his association 
with marriage. 
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VIL.35.3: Although sg. fem. wriiciis not otherwise used of the earth in its 5 other 
occurrences, the du. modifies rédasrin VI.11.4 (and at some distance in IV.56.4), which 
supports Ge’s supplying of Earth here. 

The well-attested adj. swhdéva- almost always modifies a god or gods and means 
“easy to invoke’. Ge supplies ‘names’ here, and I follow him: “god X, easy to invoke” 
and “the name of god X, easy to invoke” are functionally nearly identical. And in X.39.1 
pittir né nama suhévam “(the chariot), easy to invoke like the name of one’s father,” we 
have the posited phrase, though “name” is in a simile. Re rejects this interpr. in favor of a 
nominalized suhdva- “les appels propices (faits) aux dieux,” with, in my opinion, 
insufficient reason. 


VII.35.4: The relentless pattern “luck be” is briefly broken here in pada d, with sam the 
object of the verb ‘blow’ (sam ... abhi vatu). 


VII.35.5: Ge takes b as another break in the pattern: “Das Luftreich soll uns Gliick sehen 
lassen,” with sam the object of the inf. drs#ye. But this seems unlikely: the clause is easy 
to interpret within the template, and furthermore the periphrastic causative assumed by 
his tr. would be awkwardly or impossibly expressed (lit. “let the Midspace be for us to 
see luck’’); to express such a meaning we would expect rather a form of V Ar (“let the 
Midspace make us to see luck”). 


VII.35.6: The last pada here again has a real verb ‘let hear’ (srmotz), not simply ‘be’, and 
Sam is thus displaced from predicated nominative (““X be luck”) to adverbial usage (“for 
luck”), with nah correspondingly promoted from dative (“for us”) to acc. obj. of the verb 
(“hear us”). Note that this same construction might be found in pada b and c, which lack 
verbs, while pada a must follow the usual pattern because of its astu. Thus be possibly, 
“let Varuna ... (hear us); let Rudra ... (hear) us.” However, I think it likely that b+c 
simply follow a. In any case it’s striking (or at least striking in a hymn that otherwise has 
so little variation) that the verbal construction changes within the vs., while the pattern of 
personnel is rigidly fixed: each pada contains a single god as subject with an instr. pl. of 
his entourage. 


VII.35.8: The first pada again has a verb with content, ud etu ‘let go up’, and as in 6d this 
slots sé4m into an adverbial role. 


VII.35.8: bhavitra- is found only here in the RV. My “(the means of) Creation” gives full 
functional value to the instrument suffix -ta-. Gr “die Welt,” Ge “Creatur (?),” Re “le 
séjour-des-existences”; see Re’s n. for further, though inconclusive, disc. The immed. 
preceding hymn contains janitra- (VII.34.2), which seems to mean something similar, 
insofar as it’s possible to tell. 


VII.35.14—-15: These last two vss. stand apart from the 13 monotonous vss. that precede 
them, though they hardly have more content. 


VII.35.14: The first hemistich refers, as often, to the hymn just concluding, with 
particular insistence on its absolute currency in the present moment, as shown by the 
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pres. participle and the comparative adj. ‘newer’: 1dém brahma krivéamanam naéviyah “this 
sacred formulation being made anew.” 

Who the “cow-born ones” are is debated (see, e.g., Ge, Re, and the long n. by B1 
[RV Rep. 316—17]), a question I confess to finding not very interesting, perhaps because 
the longueurs of this hymn have dulled my senses. 

The last phrase of 14, the afterthought nominal rel. cl. ul@ yé yajfivasah, is 
probably meant to include all stray divinities and cosmic or natural elements that don’t 
fall under the first three categories (heavenly, earthly, cow-born) but might deserve 
worship. It might be better rendered “‘and those (others) who are worthy of the sacrifice.” 


VII.35.15: The just discussed phrase in 14d yé yajfivasah is picked up by 15a yé 
devanam yajiitva yajityanam. | assume that this phrase doesn’t introduce another group 
of worthies, but is simply an intensive elaboration of the original phrase. The next pada 
qualifies them with another derivative of Vv yaj, the -tra-stem yajatra-, which I interpr., 
somewhat capaciously, as meaning that they provide the occasion or reason for Manu’s 
sacrifice. 


VII.36 All Gods 

As noted in the publ. intro., this hymn can be read as a progress through a 
sacrifice. Re (EVP IV.97) follows Hillebrandt in seeing it as a “récitation du pressurage 
vespéral.” Hillebrandt (Myth. II.128 n. 3) in fact considers it as forming, with VII.37.1—7 
and VII.38, an old sastra for the Evening (or Third) Pressing. Although the focus on Indra 
and the Rbhus in VII.37 does identify that hymn as associated with the Third Pressing, I 
do not see that association here. The kindling of the ritual fire that climaxes our vs. | (d) 
suggests rather the Morning Pressing, as does the sun’s sending out the cows in 1b (so 
also Ge n. 1b). Moreover, most of the gods named in our hymn are not Third Pressing 
gods; for example, the Maruts, mentioned twice (vss. 7 and 9) are primarily associated 
with the Midday Pressing, and though the Third Pressing begins with an Aditya cup 
(which could subsume Mitra and Varuna), that pair is prominent in the Morning Pressing 
and are found here in vs. 2; Surya (vs. 1) is certainly not appropriate to the Evening 
Pressing. As far as I can, VII.36 and VII.37 are ritually independent. 


VII.36.1: As Ge (n. la) and Re indicate, the opening of this hymn, with pra brahmaitu 
(that is, braéhma etu), is very like the opening of nearby VII.34.1 pré sukraitu (=sukra etu) 
... Manisa, with both referring to the beginning of the ritual day with the dispatch of the 
poets’ verbal offering to the gods. 

Note the figure v/... sasrje(b) / vi... sasre(c), both with 3" sg. mid. perfects 
built to phonologically similar roots and compounded (in tmesis) with the same preverb. 

Narten (1969 “Aji. srin synchronischer und diachronischer Sicht” = KI. Sch. 135- 
41) recognizes two synchronically distinct roots V sr, primarily act. ‘loslaufen, eilen’ and 
primarily med. ‘sich ausstrecken’. The two forms of the med. pf. v/sasre (here and 
X.71.4) belong to the latter root; see also Kii (553). The instr. sanuna| take as idiomatic 
for “on her back,” rather than expressing something like “along the back (of something 
else).” The other occurrence of the pf. v/sasre in X.71.4 contains an explicitly sexual 
image uto tvasmai tanvam Visasre, jayéva patye usatt suvasah “And for another she 
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[=Speech] has stretched out her body, like an eager well-dressed wife to her husband,” 
and the same picture of feminine yielding is presumably meant here. 

Re curiously takes prthi pratikam as a “pre-compound” modifying Agni, but I 
follow Ge in taking it as an acc. construed with ddhv, a reference to the part of the earth 
on which the ritual fire is kindled. 


VII.36.2: My tr. of bruvanah “when called upon” follows Thieme’s (Mitra and Aryaman, 
p. 69), which in turn follows Meillet’s ({1907] “quand il est invoqué”’; see Thieme p. 40). 
Ge and Re both take bruvandh as pass./reflex. ‘be called, call oneself’? with mutrah as 
predicate (e.g., “der Mitra (Freund) heisst’’). I now think something halfway between is 
probably correct. When Vv dbrizis not cmpded with a preverb, it does not seem to take an 
acc. of addressee, so my passive version with addressee as subj., “when called upon,” is 
probably wrong. However, I don’t think it’s a mere naming construction. Rather, 
Thieme’s 1* tr. (p. 40) “Contract, when named ...” conveys the intent better: that, when 
the word -- and god -- alliance/Alliance is spoken at the concluding of a pact, the pact 
acquires its efficacy. JPB’s tr. of the almost identical III.59.1 “Mitra arranges the peoples 
when (Alliance) is declared” cleverly plays on the ambiguity of the word mtra-, and I 
would substitute something like that here. 


VII.36.3: The general consensus, beginning with Say. (see also Ge, Re [by implication], 
Liiders 395, Oberlies RdRV II.213), is that this vs. describes the rainy season, with 
Parjanya as the divinity. But in a hymn with such a strong ritual focus, such a detour into 
meteorology would seem out of place. I think that it instead concerns soma/Soma, but, as 
so often, with a cosmic nimbus surrounding this ritual substance. It is, of course, a 
commonplace that Soma in the [Xth Mandala is regularly called a bull; cf. one of the 
many passages, with the same verb of roaring as here: [X.82.lab ... s6mah ... visa... 
acikradat. The association of Soma with heaven in IX is also too ubiquitous to need 
demonstration, as consultation (passim) of the 2™ vol. of Oberlies’s Relig. Reveda, 
devoted to the Soma hymns (e.g., “Der Himmel als Heimat des Soma” [14—16]), amply 
demonstrates. For Soma circling “a great heavenly seat” (mahi sddma daivyam) see 
IX.83.5. That Soma as cosmic bull evokes the concept of the thunderstorm, as I think this 
vs. does, is quite different from declaring that the vs. directly depicts the storm. 

Under my interpr., the sidah (for further on this word see below) that swell like 
milk-cows would be the soma stalks after their soaking or even the cows that provide the 
milk to mix with the just-pressed soma. Pada a is more difficult to fit into this scenario. 
The quieting of the wind does not have an unambiguous analogue in the soma sacrifice. It 
could refer to the common dying of wind at evening, but this would require following 
Hillebrandt’s view that this is an Evening Pressing hymn, a suggestion rejected above. In 
IX.22.2 the surging of the soma juices is compared to that of the wind, and so our passage 
might refer to arresting the flow of the soma when it is mixed with milk. But I do not 
consider this a strong suggestion and remain uncertain how to fit pada a into the overall 
ritual focus. 

I assign rante (so Pp.) to Vra ‘(come to) rest’ (so also Lub), along with ranta in 
1.61.11 and nearby VII.39.3, contra the various other interpr. to be found in the lit. I see 
no reason not to read the prim. ending -ante indicated by its sandhi situation and restored 
by the Pp., despite Lub’s entry “ranta!,” suggesting a sec. ending and injunctive form. As 
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far as I can see this isolated stem can be as easily a root present as the root aorist 
identified by Lub. 

The meaning of the word sida-is much disputed. It occurs three times 
uncompounded in the RV (here and in IX.97.44 and X.61.2), as well as once in a cmpd. 
suida-dohas- (VMII.69.3). Gr’s ‘Siissigkeit, siisser Trank’, which I essentially follow, has 
been rejected by most comm. and tr. since, starting with Pischel, who interprets it as 
‘Somabeisatz’, referring to the extras added to the soma. Another strain of interpr., in part 
dependent on post-RVic passages, takes it as referring to small bodies of standing water. 
For disc. and various alternate tr., see, e.g., Old, Noten II.263—64; Bloomfield, RR 101; 
KEWA III.493 (with fuller disc. than EWA II.740); Goto (1* class, 342-43); Re comm. 
ad loc. The general opinion is that there are at two distinct words sdda-. In our passsage 
Ge renders it as ‘die Lachen’ (pools) and Re as ‘les mares’ (ponds). While I have not 
investigated the post-RVic ritual passages, which may belong elsewhere, I see no reason 
that the RVic occurrences can’t be united under one rubric. The passage in IX.97.44 
refers to the preparation of soma and in fact seems almost to gloss the phrase mddhvah 
sudam pavasva “Purify yourself into the sweetness of honey” in its pada a by svadasva ... 
pavamanah “sweeten yourself as you purify yourself.” X.61.2 is an obscure mythological 
snippet in a hymn bristling with difficulties; I argue there (comm. ad loc.) that siida- 
refers to the sweet admixtures to soma, in contrast to the soma itself. The cmpd siida- 
dohas- in VIII.69.3 modifies cows in a passage that also treats the preparation of soma 
and seems to mean something like “milking out the sweetness / giving the sweetening 
milk”; we can compare the root-noun cmpd Aavya-stid- ‘sweetening/preparing the 
oblation’ (1.93.12, IV.50.5), also containing a form of s#d and also modifying cows, in 
soma-preparation context. It is esp. telling that in 1.93.12 the cows are urged to ‘swell’ (4 
pyayantam), just as the siidah in our passage are compared to cows and they ‘swell’ 
(4pipayanta). The only passage in the RV that might favor a ‘puddle / pool / pond’ 
interpr. is the one under disc. here, and that is because the vs. has been interpr. (wrongly 
in my view; see above) as referring to the thunderstorm, whereas I think it is clear that 
soma preparation is at issue here as well as in the other siida- passages. Though I still 
believe that the word is related to the ‘sweet’ root, my interpr. of sida- is otherwise in 
line with Pischel’s -- I think it likely refers to the sweetness(es) / sweet admixtures that 
are added to the pressed soma -- though I have not arrived at this interpr. by the same 
route as Pischel. Since sida- is elsewhere a noun, I would slightly alter my tr. here to “the 
sweetness(es) have swelled like milk-cows,” though the barbarity of the plural 
‘sweetnesses’ would preclude allowing it in the publ. tr. 


VII.36.4: The construction of this vs. is skewed: the first hemistich contains a typical 
generalizing rel. cl. referring to proper ritual performance (“whol[ever] will yoke ...”). It 
is couched in the 3™ sg. and contains a pres. subjunctive (yundjat). In the 2"4 hemistich, 
pada c contains another 3" sg. rel. cl., this time with a pres. indic. (or possibly subj.) 
(mindati), but without a ritual focus, and pada d contains a 1“ sg. optative that does relate 
to the ritual (vavrtyam). This ill-assorted trio of clauses has been variously treated. Ge 
thinks that both rel. clauses have gods as subject, though not necessarily the same god 
(see n. 4), and that at least the rel. cl. of c has arvamdnam in d as referent of the rel. prn. 
Re, mostly flg. Say., takes a pious human as subject of ab and supplies a main cl. with it. 
I think rather that d provides the main cl. for ab, with c a distinct rel. cl. dependent on d, 
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and that there is a switch of reference between the 3™ sg. yah ... yundjat of the first 
hemistich and 1* ps. vavrtyam of d: “I” am the embodiment of the proper ritual actor as 
defined in ab. The rel. cl. of c is quite distinct and does indeed depend on arydman- in d; 
the god I wish to bring here to my ritual is the one who can neutralize the battle fury of 
my (and his) enemy. Switch of reference between 3™ ps. and 2" ps., even within a single 
vs., is extremely common when referring to gods, and I see no reason why a similar 
switch between 3™ and 1*' would not be possible when referring to the poet/ritual 
officiant. For a 1“ ps. version of the 1‘ pada, cf. 1.82.6 yundjmi te bra4hmanda kesina hari 
(also III.35.4, VI.19.6). 

dhayu- is a hapax. Gr glosses ‘durstig’, connecting it to Vdhd ‘suckle’. Old 
suggests, quite doubtfully, that it belongs rather to V dhav ‘run’, and this suggestion 
underlies Ge’s ‘rennlustig’; see also AiG II.2.470, where it is explained as showing an 
exchange between - v- and -y-. EWA s.v. (rightly) rejects this root affiliation, in favor of 
one suggested by Goto (1* KI. 179 n. 311) to Vdhan"’id.’. Re tr. ‘riches en dons’, but 
suggests an association with dhéyas- ‘nourishment, sustenance’, bringing us back to Gr’s 
and indeed Whitney’s (Roots) root etym. to V dha ‘suckle’. My ‘seeking fodder’ reflects 
the same association. 

Note the faint phonological figure of (b) suratha stira dha(yu)/ a su(k)rat(um). 

I follow JPB (Adityas, 171-72) in taking arydéman- here as a descriptor of Indra. 
As Brereton points out, it makes no sense for Aryaman to appear when the poet is 
seeking to attract Indra. Moreover, the action of pada c, confounding battle fury, is much 
more appropriate for Indra (cf., e.g., nearby VII.18.16 #2dro manytim manyumyo 
mimaya), who is also the most common referent for the adj. sukrdatu- ‘very resolute’. 


VII.36.5: Ge and Re in their different ways attempt to wring a more palatable tr. from 
yajante than the VP should allow. The problem is that the acc. with this verb here is not a 
god, the usual object, but two desirable qualities of a god, namely 
fellowship/companionship and vitality/vigor. In Ge’s rendering the reverent ones 
“request” these qualities (erbitten); in Re’s they “obtain them by sacrifice.” But though 
Re claims that this is the meaning of medial forms of V_yaj, in fact uncompounded 
middles take the god sacrificed to, just like active forms; cf. nearby VII.42.3 yajasva ... 
devan. It is forms (both act. and mid.) compounded with 4 that acquire the meaning 
‘obtain by sacrifice’. I therefore think the abstract qualities fellowship and vitality must 
be the objects of our sacrifice/worship, standing in for their divine possessor. 

I take rta@sya dhaman “domain of truth” as referring to the ritual ground (as does 
Say.). 

Ge’s tr. of babadhe tentatively connects it with V bandh ‘bind’ (flg. Say.), not 
V badh ‘(op)press’ (see his n. 5c). But V bandh otherwise lacks a pf. in the RV and 
beginning in the AV its weak forms have a base bedh-. The standard weak 3" sg. pf. to 
V badh is babadhé, see Kii 330-31. Schaeffer (156) takes babadhe as an intens. pres., 
parallel to badbadhé with both following the standard perfect in function, and Kii (331; 
cf. also 488) seems to follow, though he takes badbadhé as an intensive perfect, 
distinguished from the present babadhe. Since all these stems have a 3™ sg. ending 
characteristic of the perfect, I consider at least babadhe to be a straight perfect, with 
adjustment of the vowel length of redupl. and root syllable to conform better to such 
distribution elsewhere in the perfect system; cf. esp. vavrdhé versus vavardha. The intens. 
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badbadhé then adopted the inflectional patterns of the other two redupl. stems. As for 
what the verb means here, although viv badh generally has a negative sense ‘thrust away 
(undesirable things)’, here I think the same literal sense refers to the god’s pushing out 
towards us the prksah ‘fortifying nourishments’ we want in exchange for praise. Re 
(comm.) suggests a slightly different semantic pathway. 


VII.36.6: According to Old and Ge, this vs. consists only of dependent clauses, and this is 
certainly true descriptively: there are two subordinate clauses marked by the 
subordinating conj. yad ‘when’ (a) and the rel. prn. yah (c), one accented verb 
(susvdyanta) in the rel. cl. of c, and no main verbs. In the publ. tr. I take d as a covert 
main clause, signalled only by the preverb abAg, with which I supply a verb of motion. 
However, it is perfectly possible that d is simply a continuation of the rel. cl. of c, though 
I do not then know what to do with the ab//finit. in d. Under the interpr. with cd as rel. 
clause the 2" hemistich would simply be “who are richly fertile, rich in milk, rich in 
streams, swelling with their own milk.” In any case, if it lacks a main clause, the vs. 
cannot be attached either to preceding vs. 5 or following vs. 7; it would have to be an 
independent if incomplete structure. 

The first hemistich lacks a finite verb, and in my view the participle vavasanah 
(whether pf. or intens.; Kii 488 [and Schaeffer by omission] favor the former) serves as 
predicate. However, both Ge and Re supply a verb of motion, presumably on the basis of 
initial # “her(kommen)” and “ar(rivent).” This is of course possible. Both Ge and Re also 
take the part. vavasandh as belonging to the pf. of V vas ‘desire’, whose participle is 
homonymous with that of V vas “zusammenverlangend” and “riches en désirs” 
respectively. Although this cannot be faulted formally, the well-known noise-making 
quality of rivers (embodied in the very word nadi-) provides a more vivid image and, on 
the other hand, it is not clear what the rivers would be eager for. 

On the near-hapax susvadyanta see my -d4ya-Formations (52-53), where I argue 
that the other occurrence of the stem, act. part. susvayvanti (X.110.6=AV V.27.8) is 
founded upon this passage and that the form here has been generated in the playful and 
alliterative context of this vs. (see esp. the following su- adjectives sudtighah sudharah) 
loosely to susd- ‘well-bearing’, a connection already suggested by Weber (see Old). Such 
a derivation matches the theme of the rivers’ burgeoning fertility that dominates the vs. 


VII.36.7: HvN’s restoration of the pausal form at the end of c as carént1is incorrect; it 
must be cardnti, as the Pp. has it. 

Ge suggests that the ‘imperishable’ (éksara), an esoteric designation for ‘cow’, is 
the Daksina, while Say. thinks rather of Vac. In this Marut vs. I wonder if it doesn’t refer 
to their mother PrSni. 

For the phrase yiijyam ... ravim see VIII.46.19. 

The nom. pl. éis very oddly positioned, in the middle of both clause and pada, 
breaking up the NP yijyam ... rayim, and not even adjoining the caesura. I have no 
explanation. 


VII.36.8: The NP dhiyo avitaram, characterizing Bhaga, reprises the VP dhiyam ... 
avantu in 7b, where the Maruts were the subject. 
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The phrase sataii vajam in d is somewhat problematic. Ge takes it, without 
comment, as equivalent to the common vajasya satau (e.g., VII.21.7) with a genitive: “bei 
dem Gewinnen des Preises.” Re follows, commenting “seul exemple de sati- avec régime 
Acc.” But this is the problem: although the dative inf. satd¢ye regularly takes the acc. (e.g., 
IX.8.2 satdye vastini), the loc. to the same stem never does. And in fact even the dative, 
when construed with vaja-, takes the gen.: vajasya satdye (V.9.7, VI.60.13, IX.7.9, 
X.93.10). In the one apparent exception, IX.68.7 vajam 4 darsi sataye, the acc. is actually 
object of the main verb. I therefore think that vayam here has to be an obj. of pré ... 
kArnudhvam, parallel to the divinities and semi-divinities in the vs. 


VII.36.9: On nisikta-pa- see Old and now Scar (306). 
I take prajayai as a quasi-infinitive. See also X.73.5. 


VII.37 All Gods 
As noted in the publ. intro., this hymn is primarily devoted to the Rbhus (vss. 1— 
2) and Indra (vss. 3-7), which associates the hymn with the Third Pressing. 


VII.37.1: The function of abAf¢, initial in c, is unclear; the verb of this hemistich, 
prnadhvam, final in d, does not appear with abhfelsewhere. 

On the triple-backed (t7prstha-) soma, see Ge’s n. 1c, where he suggests among 
other possibilities that it refers to the three ingredients making up the soma drink (soma 
juice, water, and milk). 


VII.37.1—2: The stationing of the adj. d4mrkta- ‘indestructible’ at the end of the b padas of 
both vss., in each case some distance from its noun, is clearly deliberate, but I’m not sure 
what it’s signaling. 


VII.37.3: There is some lexical chaining here: in pada a the standing epithet of Indra, 
maghavan, picks up the pl. maghévatsu in 2a (in the same metrical position), thus 
implicitly asserting an identification of the human patrons of 2 with Indra. The quasi-inf. 
desndm (trisyllabic, to be read dayisndm), also in pada a, echoes dayadhvam at the end of 
vs. 2. Although desnd- is standardly taken as a deriv. of Vda ‘give’ (so already Gr., also 
AiG II.2.927-28, EWA s.v. DA, II.714), it is at least secondarily associated with V day 
‘distribute’ here. A more distant, and less telling, lexical echo is purna ‘full’ with 1d 
prnadhvam ‘fill!’. 

Note the abundance of véasu- forms (vasunahb, vasunac, vasavya d). 

For d Ge (n. 3d) appositely cites VIII.32.15 nékir asya ... niyanta siinftanam, 
which he tr. ad loc. as “Keiner tut ... seinen Gnadegaben Einhalt,” with siinftanam an 
objective gen. with niyanta. | am therefore puzzled as to why he does not take sunfta here 
as standing for acc. pl. siéinftah in sandhi, as the obj. of nf yamate, the same lexeme as in 
VIII.32.15. Instead he follows the Pp. in taking it as nom. sg. sdnfta, subj. of the verb: 
“Deine Grossmut halt die Schatze nicht zuriick” (sim. Re). My tr. takes account of 
VIII.32.15 and goes against the Pp. 


VII.37.4: The connection of the first two vss., dedicated to the Rbhus, and the subsequent 
Indra vss. is made clear here: Indra is called rbhuks4n- (cf. the pl. applied to the Rbhus in 
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1b, 2b) in pada a and compared with vaja- in b. Vaja is of course the name of one of the 
Rbhus, and they are all addressed as vajahin 1b. Both Ge and Re take the simile vajo né 
as containing the PN (e.g., “comme un Vaja’’), though Ge allows the common noun sense 
as an alternate (“wie der gute Vaja [die gute Beute]’’), but I think the comparison is 
stronger if the ‘prize’ sense is more prominent and the relationship to the Rbhu name is 
backgrounded. However, I would now emend the tr. to recognize the PN explicitly: “Like 
a prize [/like (the Rbhu) Vaja] ...” 

Pada b, with its description of Indra going home, is reminiscent of the envoi in the 
fallow-bay-yoking oblation at the end of the soma sacrifice (cf., e.g., 1.82a, I1.53.4-6) 
and is therefore appropriate to the Third Pressing context. 


VII.37.5: This vs. presents minor problems of syntax and the uncertain fit of certain 
lexical items. In the first pada it is not clear what the pravdtah are that Indra regularly 
gains for his devotee. The stem pravdt- generally refers to a slope or sloping course. Ge 
takes it as an abstract Vorsprung (lead or advantage), Re as a course, Tichy (Nom.ag. 
307) as “die schnellen Wege” (with !). I think the clue is found in nearby VII.32.27 tvaya 
vayam pravatah sasvatir apo “ti Stra taramasi “with you let us cross over the 
(river-)courses one after another, cross over the waters, o champion.” Here as well the 
reference seems to be to Indra’s aiding us in gaining new lands by crossing river after 
river. 

As for pada b, all three just-named scholars take dhibhif as part of the main 
clause found in pada a and embed the first part of b within this frame. Cf., e.g., Ge’s “Du 
gewinnst selbst ... den Vorsprung ab nach den Absichten, mit denen du (etwas) 
unternimmst.” But, though convenient, this kind of embedding is foreign to RVic 
sentence structure. Instead I think we must take the rel. prn. yabAih as coreferential with 
pravatah in the main cl. (pravat- being, of course, fem.). The instr. of pravat- generally 
expresses extent: ‘along the slope (etc.)’ (e.g., VIII.5.37=13.8=IX.24.2 apo na pravata 
yatth “like waters going along a slope”), and so here I assume that Indra accomplishes his 
work (vivesaf), that is, assures victory for us, along the river-courses that are being 
fought for. The other instr. fem. in this hemistich, dhibhih, is then independent of yabhih 
and part of the rel. cl. that yabhzh introduces, and I take it in the same sense as the instr. 
matibhih in 2d and dhiya in 6c: “in accord with [thought/vision].” 

The success of Indra’s activities on our behalf is announced in c and his help duly 
noted. The number mismatch in the instr. phrase yijjyabhir Gt1is common in Tristubh 
cadences containing inst. w¢/-, truncated from iambic cadences (dimeter / Jagatt) of the 
type ... visvabhir utibhih (1.23.6 etc., etc.). See further disc. ad VI.10.5. 


VII.37.6: The trans.-/caus. vaséyas/is here used in a curious idiomatic sense. The other 
two occurrences of this stem, nearby each other in III.1.17, 7.3, are straightforward in 
function: ‘cause to dwell / settle down’. But here the verb is used in a complaint: “cause 
to wait, cool one’s heels, hang around, bide one’s time’. The idiom is reinforced by the 
very rare use of the simile particle /va with a verb. My “seem to be ...” is meant to 
capture this /va; it could also be rendered ‘as it were’. Ge (n. 6) suggests that this is a hint 
to the poet’s patron that he (the poet) has been waiting too long for his daksina. 
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The adj. ‘atyd- is a transparent deriv. of the familiar word for father, fata- ‘daddy, 
papa’. I therefore think the rather formal register of Ge’s vaterlich and Re’s paternel 
strike the wrong note; surely the idea is that Indra’s dA/- is affectionate and indulgent. 


VII.37.7: The sense and syntax of this vs. are extremely challenging. My interpr. differs 
from those of the other standard tr. I will not treat these in detail, but will note two 
important points of difference. I do not think that Indra is the referent of yam in pada a 
(as, e.g., Old does), and I do not think that “47bandhi- in c is a PN, much less a reference 
to Vasistha (see, e.g., Ge, Mayr PN s.v.). 

My sense of the structure of the vs. is that the two outer padas (a, d), which match 
by virtue of being relative clauses introduced by yam, go together, with the referent of the 
yam the same in each: a mortal man beset by difficulties. These relative clauses depict the 
same unfortunate situation, the dissolution and isolation of this man. The two inner padas 
(b, c) are the main clause (or a subordinate and a main clause in b and c respectively) and 
present Indra as the antidote and refuge for the unfortunate mortal. This complicates the 
clause relations but has the virtue of making sense (some sense, anyway). Many details 
remain to be discussed, however. 

In pada a the VP (abhi yam ... ise) is puzzling: Vis does not otherwise occur with 
abhi, and it is found overwhelmingly with a genitive, not an accusative complement. (For 
disc. of other possible acc. exx. cited by Gr., see comm. ad VII.32.18. Commenting on 
this passage, Re suggests that V 7 appears with the acc. only when it is a pronoun, but this 
is not borne out by the distribution; among other things, there are plenty of pronominal 
genitives with Vis.) Here the clue to the usage is provided by a passage in the next hymn 
(cited by Old), VII.38.4 abhi yam devy aditir grnati, which has the identical structure, 
save for a different named goddess (also a -t-abstract) and a different verb, grnati 
(against our abhi yam devy nirrti§ cid ise). The root V grregularly takes both abh/and the 
acc. In VII.38.4 the one referred to by yém is benevolently greeted by the benevolent 
goddess Aditi; our passage seems to have been constructed as a deliberate contrast to this 
happy scene, with the malevolent goddess Nirrti extending her sway to an unfortunate 
mortal. (The passages differ in one notable way, however: in VII.38.4 the referent of yam 
is the god Savitar.) The pairing of the two passages accounts for the unexpected preverb 
and unexpected accusative with ise in our passage. 

The middle padas referring to Indra (in my view) present the god as a sort of 
venerable figure with whom the beleaguered man of pada a (and d) can take refuge. 
Indra’s venerable status results from the years that have accumulated for him, as pada b 
indicates, and in c the subject (who, in my opinion, is the mortal man referred to by the 
rel. pronouns in a and d) approaches Indra because of the god’s attainment of age. That 
old age is presented as a positive feature of Indra also gives the mortal reassurance that 
his own aging can likewise be positive. 

As already noted, I do not follow the almost universal interpr. of the hapax 
tribandhij- as a PN nor the further identification of that PN with Vasistha. Instead I take it 
as the bahuvrihi it is in full lexical value: ‘having three bonds’, with the bonds referring 
to kinship as béndhu- does so often. I further think that this is a reference to the three- 
generations model so prevalent later: a man with both father and son (or perhaps, as later, 
father, grandfather, and great-grandfather), ensuring the continuity of the male line and, 
esp. later, the sraddha offerings to the ancestors. Although this theme is not prominent in 
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the RV, it can be discerned indirectly in several passages; see X.135 (and my article “The 
Earliest Evidence for the Inborn Debts of a Brahmin: A New Interpretation of Rgveda 
X.135,” Journal asiatique 302.2 [2014]: 245-57) and VI.20.11 (also discussed in that 
article, as well as comm. ad loc.). A man who had achieved the a7bandhii state would be 
well along in years, and his approach to a similarly aging Indra would be appropriate. In 
fact, the depiction of Indra at this stage of life in this vs. contrasts strongly with the usual 
representation of Indra as young and virile. Note that t77bandhii- may form a faint ring 
with aiprstha- ‘three-backed’ in Ic. 

In d we return to the afflictions visited on our unhappy man -- this time by (other) 
mortals. Thus a and d show him as the target of a divinity (the devi Nirrti, a) and men 
(méartah, d), with Indra as the literal intercessor. Both Ge and Re tr. the clear subjunctive 
Arndvanta in d as a preterite (“beraubt haben,” “ont rendu”’), but there is no justification 
for this and neither provides one. Exactly what the other mortals will or would do isn’t 
entirely clear to me, and it depends in great part on how we interpret - vesa- in the compd 
asvavesa-. In V.85.7, containing an array of apparently non-kin relationships, JPB tr. 
‘neighbor’; in [V.3.13, again in a set of calibrated relationships, I do so as well, though in 
X.49.5 the publ. tr. renders it as ‘vassal’ (but see now comm. ad loc.). Here, if 1am 
correct about the sense of t1bandhu-, -vesa- should refer to a relationship outside the 
close family line. The sense would be: when mortals deprive him of his non-blood (or 
less closely related) associates (pada d), he still has his tight paternal lineage (ér7bandhii- 
pada c). My ‘clansmen’ could be correct (based on the usual sense of v/s-), but ‘neighbor’ 
or even ‘vassal’ (or Re’s ‘clientéle’) could, too. I do not think Ge’s Anhang fits, however. 
I now wonder, however, if Gr’s “kein eigenes Haus habend, heimatlos” might be correct. 
In my general disc. of vesd- ad X.49.5 (q.v.), I take vesd- ‘neighbor’ as backformed to 
prativesa- ‘neighbor’, lit. ‘having one’s house facing/opposite’, with an underlying vesa- 
‘house’ (perhaps accented vésa- and the equivalent of Grk. foikos, etc.). Our cmpd could 
contain this same ‘house’; the pont then would be that even if mortals deprive him of his 
dwelling, he will still have his kin. So I offer an alt. tr. here: “... bereft of his own house.” 


VII.37.8: The first pada of this vs., 400 ... stavadhyai, is reminiscent of la 4 vo... 
stavadhyai, and thus forms a ring, already anticipated by the echo of lc t1prsthaih in 7c 
tribandhuh. However, it also makes an appeal to Savitar, who does not figure otherwise 
in the hymn, and thus seems to anticipate the first two vss. of the next hymn, VI.38, 
which are dedicated to that god. Indeed the Anukr. identifies that whole hymn as 
dedicated to Savitar, but see publ. intro. to VII.38 for the view that it really is an All God 
hymn. 


VII.38 Savitar [/All Gods] 
On the likelihood that this is actually an All God hymn, despite the Anukr.’s 


ascription to Savitar and the domination of Savitar in the first vss., see publ. intro. 


VII.38.1: On the presential value of the pf. of V yam and of this passage in particular, see 
Kii 395. 


VII.38.3: Ge takes 4p7... astu as “...soll Anteil (an Opfer) haben,” but this isn’t necessary 
in the passage, and I know of no parallels with that sense. 
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VII.38.4: On the close parallel to our pada a in the previous hymn, see comm. ad 
VII.37.7. 

The sequence vérunah ... mitraso aryama presents a twist on the usual trio of the 
principal Adityas, Varuna, Mitra, and Aryaman, since mitradsah is plural and, as Ge 
suggests (n. 4d), must be a word play, referring to the common noun mztra- ‘ally’. 
Obviously the god Mitra must also be referenced, with m/trasah found in Mitra’s usual 
place in the sequence of names. 


VII.38.5: On this assortment of minor divinities, see publ. intro. In particular, ékadhenu- 
‘having one milk-cow’ is a hapax, and who these beings are is otherwise unknown. 

The structure of the vs. is quite loose. The initial abA/invites us to group the vs. 
with the preceding one, where abA/opens three of the four padas (a, c, d) as the preverb 
with two forms of the root V 27 (grnati a, grnantic). This is indeed how I construe it, with 
the main cl. represented only by abhfand a gapped *grnanti (hence my “(as do) those’’), 
and the rest of the first hemistich occupied by the rel. cl. introduced by ye. In other 
words, the Gift Escorts, described in the relative clause, also greet Savitar. The root V sap 
does not otherwise appear with abh/(anywhere in Skt. as far as I know; pace Gr). 
Therefore taking the whole of the 1 hemistich, beginning with abhz as a single rel. cl. 
(as Ge seems to) is not a favored option, esp. since there is no corresponding main clause 
in the vs.: the 2"¢ hemistich has a set of new sg. subjects and singular verbs. Ge is forced 
to take it as a syntactic truncation; see his —. Re gets out of this difficulty by supplying a 
pl. impv. to Vsru for ab “(qu’ils nous écoutent),” parallel to srnotu in c, but the abh/of 
pada a seems to me to point to a connection with the previous vs. as just argued. 

I do not understand what mtho vantisah is meant to convey -- perhaps that the 
Gift Escorts avidly compete with each other to provide the best service? [X.97.37 saépanti 
yam mithunaso nikamah, adhvaryavah ... is similar, with both V sap and a form of V mith 
and with nikama- ‘eager’ semantically matching our vantis-; there the sense seems to be 
that the Adhvaryus of various sacrifices compete with each other to be best at serving 
Soma (“whom they serve, eager in rivalry -- the Adhvaryus ...”’). 

The VP rdatim V sap seems almost to be a gloss of the root-noun compd. rati-sdc- 
and might help us determine the function of this enigmatic group of divinities or sem1- 
divinities. The use of a transitive VP as apparent gloss makes it unlikely (at least to me) 
that -sac- has a passive / intransitive sense in the cmpd (Scar’s ‘von Gaben begleitet’ 
[593, Ge sim.], Re’s ‘qui ont le don pour attribut’). Gr’s transitive ‘Gabe gewahrend, 
Spende betreibend’ is closer to the mark, though muddling the sense of the root V sac. 

The conj. ut#is oddly positioned in the middle of its pada, and it is not clear what 
it’s conjoining. Klein (DGRV I.380) follows Re in positing an ellipsed *srmvantu in the 
1 hemistich, with the u¢#conjoining that clause with the srmotu clause here. But even 
were we to supply that verb (see above for reasons not to), ut#@ would still be out of 
position: we would expect it pada-initial. I think that the w/#is loosely conjoining this 
clause with what precedes, but that this does not require matching verbs. I further think 
that it has been postponed in order to allow dif to take initial position, in order to echo 
the abh’s that open this vs. (5a) and three of the padas in the preceding vs. (4a, c, d). 
Notably, two of the twelve padas containing 4fir budhnyah elsewhere in the RV are 
opened by uta (1.186.5, VI.50.14), with the latter almost identical to ours except for the 
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order of utd and the divine name: VI.50.14 uta no ‘hir budhnyah srnotu. This would give 
support to my view that the ordinary order was disrupted to allow the semi-rhyme of 
#abhi/ #4hi(h). (Note that when uté was moved to mid-pada, it took the Wackernagel- 
positioned naf along with it.) 


VII.38.6: The presence of yati ‘begs’ in d solidifies the affiliation to the same root of the 
mid. part. yandh in b. I follow Re in taking the part. as a passive, though this interpr. is 
somewhat problematic The pada also appears identically in VII.52.3b, where the 
participle has transitive, though self-beneficial, usage. Ge takes it that way here as well 
(“darum bittend”), and BI (RR, ad our passage) claims that there is “no good reason” to 
take iyanadh passively here. However, the context favors a passive interpr.: Bhaga gives 
the treasure away when we (or the powerless one of d) beg for it; I do not think Bhaga is 
himself begging it from Savitar, as an intermediate step before giving it away himself. 
Moreover, the same mid. part. is regularly used in the passive; cf., e.g., VH.17.7, 29.1 
also in VII. Although I am reluctant to give identical padas, esp. in the same mandala, 
different interpretations, in this case the multivalence of the medial voice of this root 
(finite imahe is regularly transitive, e.g.) allows the same sequence to be used in two 
different ways. 


VII.38.7—8: These last two vss. concern the vajinah ‘prize-winners’. As indicated in the 
publ. intro., although most (in addition to the usual tr., see Oberlies RdV 1.240) take 
these to be horses, as so often, I instead take the referent of vajin- to be the Maruts. In an 
All God hymn the default expectation is that gods are the dedicands. And there are 
numerous phraseological parallels that support the identification. See esp. nearby 
VII.36.7, where the Maruts are called vajinah, as well as in the immediately preceding 
hymn, where VII.35.9 sém no bhavantu marutah svarkah is almost identical, save for the 
expressed subj., to our 7ab sam no bhavantu vajinah ... svarkah. The stem svarkd- occurs 
only 3 times; besides these two occurrences, the third, in 1.88.1, refers to the Maruts’ 
chariots. The voc. phrase amta rtajah in our 8b is found also, addressed to the Maruts, in 
V.57.8 émrta rtajah (accented). 


VII.38.7: On jambhdya- ‘crush’, see comm. ad II.23.9 and my -éya-Formations, p. 93. 

The cmpd. sanemz- lit. means ‘along with its/the felly’ (see, e.g., AiG HI.75, 
EWA s.v. némi-), but is a way to express ‘entirely’ (“felly and all’’): “with all its gear,” 
“bag and baggage,” “lock, stock, and barrel” are idiomatic English equivalents. 


VII.38.8: It is appropriate that the vajins should be the topic in a clause with the amredita 
loc. absol. vaje-vaje. The etym. figure would be clearer if the loc. had been tr. “whenever 
prizes (are at stake)” vel sim. 


VII.39 All Gods 
VII.39.1: The first pada somewhat echoes the first hemistich of the preceding hymn 
(VII.38.lab), with the final verb asret mimicking likewise final 4szsret in 38.1b and the 


verb’s object sumatim resembling amétim in 38.1b and in the same metrical position. 
This is perhaps an additional reason to consider VII.38 to be fundamentally an All God 
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hymn properly situated in the All God cycle, rather than an intrusive hymn to Savitar. See 
disc. in the publ. intro. to VIL.38. 

I do not know the referent of vaésvah. Perhaps, given the connections with 
VII.38.1, it is Savitar. The same phrase sumatim (...) vésvah is found in III.4.1 (an Apri 
hymn), but the referent is no clearer there. Ge suggests that the referent is Agni himself. 
This would work in both passages and may be correct; inter alia Agni is frequently the 
referent of vasu-, but the non-signalling of coreference with the subject still seems a little 
odd. The pl. vésavah appears in vs. 3 modifying the gods. 

On the idiom PATH V bhaj see comm. ad VII.18.16. 

The publ. tr. fails to render naf in d. I would emend to “will offer our true 
(hymn)” or “will offer for us ...” 

Both Ge and Re avoid making rtém obj. of yajati, both by making it an 
adverbially used acc. of respect (vel sim.): “... mdge er ... das Opfer richtig [my italics] 
vollziehen” and “(selon) l’Ordre.” I follow Lii (436-39, esp. 439) in considering rté4m 
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‘truth’ here a representation of ‘hymn’: “... mdge ... ein Lied darbringen.” 


VII.39.2: This vs. presents a number of minor problems. The first is the usage of the verb 
in pada a, med. pf. pra vavrye. Ge and Re interpr. it as passive, e.g. “Das Barhis ist ... 
gelegt,” as does Kii (461). Since this is the only med. form of the pf., against several act. 
transitive ones, this is possible, but it should be noted that med. forms of the present are 
generally transitive. Cf. very similar VII.18.4 pré vrajate ... barhih, where the 3™ pl. form 
of the verb precludes a passive reading. Moreover, the passive reading would require the 
adj. supraya(h) to modify neut. barhif, in my opinion (contra Gr and possibly Ge, Re; see 
also Old’s somewhat cryptic n. to II.3.5), this form belongs to the s-stem suprayds- and 1s 
a nom. sg. masc., but even if this grammatical analysis is incorrect, I do not see any way 
to get a properly inflected neut. sg. in -4(f) out of any possible stem. The difficulty 
disappears if we take vaviye as transitive, supplying Agni from vs. | as subject. 
Undoubted acc. forms of the s-stem adj. (supraydsam) modify Agni 3 times out of the 4 
clear occurrences of the stem (II.2.1, 4.1, VI.11.4). Although Agni in his physical form as 
fire is not a likely twister of barhis, of course, he has just been identified as a Hotar in 1d 
and in his priestly role could perform other priestly actions. 

I take esam as gen. for dat., as often, and referring to the gods (so also Ge, Re). 

As noted in the publ. intro., the hapax dirita (in sandhi; Pp. birife) in b is 
completely opaque. See EWA s.v. The only thing that is clear is that it has aberrant, non- 
Indo-Aryan phonology, with plain 56 and unmotivated retroflex ¢ It is not even evident 
what grammatical form it might be: standing next to dual vispati, it might be expected to 
be a dual as well. Indeed a pragrhya birite would be better metrically, as Old points out. If 
the sandhi represented in the Samhita text is correct, however, it could be a loc. in -e. 
Both Ge and Re take it as such, following in their tr. Yaska’s gloss gana- (see also 
Kuiper, Aryans 31 and Kii 461), and both construe vis@m in the next pada with it (‘in der 
Gefolgschaft ihre Clanleute” and “dans l’arroi des clans” respectively). A hemistich 
boundary between a locative and its dependent genitive seems highly unlikely to me, esp. 
when it is not a well-known standard expression. In the publ. tr. I take it as a loc., but 
decline to translate; I would now be inclined to take it as a nom. dual, but also decline to 
tr., hence “like two ? clan-lords.” Unlike many problematic hapaxes, this one does not 
seem to be phonologically generated. 
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With Ge and Re, I interpr. the verb in b, 2 ... iyate, as ‘hasten here’. Lub classifies 
it with V yd ‘beseech, beg’, and the morphology supports him: the form cannot belong 
with well-attested Zyate ‘hastens’ both because of its short root syllable and because of its 
athematic ending, whereas it could easily belong to the medial root pres. of ‘beg’ (cf. 
part. 1yand-). But ‘beg’ does not fit the context, and esp. with Vayu forming one of the 
paired subjects and with the time specified as dawn and the occasion the Early 
Invocation, the common formulaic vayav 4 yahi (1.2.1, etc.) and its variants, calling Vayu 
to the first pressing, imposes itself here. I don’t understand the morphology, but a poet 
who could inflict birife on us is capable of confecting a nonce verb form in the same 
pada. 

If visam is not dependent on birite, what is it doing? A survey of the occurrences 
of this gen. pl. reveals that it is often pada-initial (as here) and dependent on wispdtr- (e.g., 
TIl.2.10, 13.5, V.4.3), pati- (e.g., 1127.8, VI.15.1), or a similar authority figure. I 
therefore loosely construe it with vispat7in b, though I resupply that word in c. 
Alternatively, 11.4.1 visam agnim atithims supraydsam “Agni, the guest of the clans, who 
receives very pleasurable offerings” is suggestive, since it contains a form of suprayds- 
modifying Agni. But ‘guest’ is missing in our passage, and in any case the suprayds- 
form is in a different clause. 

As for the aktor usdsah phrase, Ge. (n. 2c) has convinced me that it’s an 
abbreviated version of uséso yaman aktoh “at the coming of dawn from night” (III.30.13, 
VI.38.4). Perhaps the loc. yaman was gapped because of the presence of the loc. 
purvahitau, although the latter is not part of the same phrase. 

The epithet n/yitvan- ‘possessing a team’ is primarily used of Vayu, and 
therefore, although Piisan intervenes between vayuh and niyutvan, it must modify Vayu, 
with the name and the epithet polarized at the edges of the pada. 

Vayu and Pusan do not generally appear together and do not form a natural pair; I 
don’t know the reason for their joint appearance here. As far as I know, Pusan has no part 
in the Morning Pressing. 


VII.39.3: There is almost universal agreement that jmayda represents an adverbial instr. of 
exactly that shape, despite the hiatus, rather than Pp. jmaydah. See, e.g., Old, Re, Scar 421, 
with lit. 

With Say., cited by Ge, the Maruts must be the referents of subhrah in b: pl. forms 
of this adj. generally modify the Maruts, and the midspace is especially associated with 
them. 

Note that marjayanta must be reflexive, with real medial value, rather than being a 
straight transitive -anta replacement of the type commonly found with -éya-formations. 

On urujrayah see comm. ad V.54.2. 

Assuming the Agni is the messenger in d (so, e.g., Ge), this vs. contains both 
standard models of the sacrifice: “the gods come to the sacriifice” and “the sacrifice goes 
to the gods.” 


VII.39.4: Pada b contains visve ... devah, though distracted. Since this is the middle vs. 


of the hymn, this specification of the dedicands of the hymn may constitute a not very 
noteworthy omphalos. It also introduces a brief flood of named gods (4d, 5). 
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VII.39.5: In the first hemistich Agni appears to be playing on both sides, as it were: he is 
commanded (voc. agne) to bring (2 ... vaha) a series of gods here, including Agni (acc. 
agnim) at the end of pada b. This seems conceptually odd: Agni the god does not need to 
be brought to the sacrifice -- he’s already there -- and it is also hard to see how he would 
bring himself. Ge’s (n. 5b) explanation that including Agni in the list serves for 
“Vervollstandigung der Gétterversammlung” seems weak. In that case we might expect 
Agni to come at the end of the list, and in any case too many gods are missing fom the 
list to consider it a complete collection. It might be possible to consider the Agni to be 
brought as the celestial Agni, 1.e., the sun. But I think it more likely that agnim is parallel 
to girah in pada a, and both are acc. of goal, expressing the ritual elements the gods will 
encounter at the ritual: hymns and the ritual fire. The standard tr. take gira in this way, 
and I see no reason why agnim can’t have the same function. 

In c esam is hard to construe. I follow Old in accepting the BR emendation to 
*esam ‘quick’. Old cites the parallel in the very next hymn VII.40.5 visnor esdsya. As 
Old points out, the corruption can have arisen on the basis of likewise pada-final esam in 
2a. There are of course no metrical consequences. The emendation was not explicitly 
signaled in the publ. tr., which should read “... Visnu, *the quick.”” Neither Ge nor Re 
accepts (or even takes note of) this emendation. 


VII.39.6: I take yajfifyanam as gen. for dat., as in 2a. 

In b I assume that Agni obtains from the gods, and then gives to mortals, what the 
latter wish. Cf. a fuller expression in VI.5.7 asyama tam kamam agne tévoti “May we 
attain this desire, Agni, through your help.” On the basis of that passage, as well as 
X.96.7 sd asya kamam ... dnase, both with kamam V(n)a§, | also take néksatas an s-aor. 
subjunctive to V(2)as, rather than as an injunc. to Vnaks, pace Narten (s-aor. 160) and 
Goto (1* KI. 192), who assert that no such subj. exists to V (mas. 

In d I take the position of ni within the instr. phrase yiijyebhir nui devaih 
seriously, indicating that the gods are now to be our yokemates, now that we have made 
successful sacrifice to them. 


VII.39.7: A fine meta-summary vs., which is also the final vs. of the next hymn 
(VII.40.7). 


VII.40 All Gods 


VII.40.1: The standard interpr. take vidathyaas nom. sg. fem. modifying srustih (e.g., 
Thieme [Unters. 48] “die zur Verteilung fiihrende Erh6rung”’), and this is certainly the 
default reading. However, it leaves the s#min the VP sam etu with little to do, and I 
wonder if vidathyda is not instead an instr. sg. fem., which would justify the lexeme sam 
Vi ‘come together’. This adj. modifies v4c- in I.167.3, and “hearing” and “ceremonial 
(speech)” would make a nice pair. The speech would also stimulate the praise (sto6mam) 
we aim at the gods in the next pada. 

In b I take préti ... dadhimahi in its idiomatic sense, ‘to fix an arrow (on a 
bowstring), to aim’, though a more generic one (Ge ‘anheben’, Re ‘commencer’) is 
hardly out of the question. 
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In d ratninah ‘possessing treature’ is perfectly ambiguous: it can be a gen. sg. and 
modify asya (standing for Bhaga) or a nom. pl. modifying the 1“ pl. subj. of syama. In the 
publ. tr. I take it as the former (as does Thieme loc. cit.), while Ge and Re take it as the 
latter (though Re recants in his notes, deciding that the gen. sg. is better, on the basis of 
ratna-bhay- V11.81.4). In fact, I think it’s probably meant to be both, with the nom. pl. a 
proleptic use, and would now emend the tr. to “may we, possessing [=acquiring] treasure, 
be at the apportioning of him who possesses treasures.” 

Gr (s.v. ratnin-), Ge, Re, and Thieme (loc. cit.) all take the referent of asya to be 
Savitar, and the presence of unaccented asya, which should refer to someone/-thing 
already in the discourse, supports this interpr. However, since the next hymn (VII.41) is 
entirely devoted to Bhaga as distributor of goods and since vibhagé appears to be a pun 
on his name, I think Bhaga is equally plausible. The lack of accent on asya could be 
accounted for by this pun. 


VII.40.2: A series of four singular nouns are the subject of dadatu, a singular verb. 

The verb niyuvaite is esp. appropriate for Vayu, who is regularly called niyutvant- 
‘having a team’. Note the use of this adj. in the immed. preceding hymn, VII.39.2, where 
it must qualify Vayu rather than Pusan, despite the word order (see comm. ad loc.). 


VII.40.3: The pl. verb jundntiin c has two singular subjects, Agni and Sarasvati, which 
should trigger a dual verb, or else a singular one as in 2ab. Since Agni and Sarasvati do 
not form a stable set of gods (as, e.g., Varuna, Mitra, and Aryaman do), it is not clear 
what god or gods should be supplied to justify the plural verb. Re adds a parenthetical 
“(et autres)”; possibly the Maruts addressed in the first hemistich? 

With Ge and Re, I take fésya as a dependent genitive limiting raydh and referring 
to the man whom the Maruts, Agni, and Sarasvati help -- not as a demonstrative adjective 
with rayah, which would be grammatically possible. 


VII.40.4: Contrary to Ge and Re, I take padas a-c as a clause subordinate to the main cl. 
of d. 
On anarvd as the nom. sg. of a fem. n-stem, see JPB (Adityas 218) 


VII.40.5: Flg. Old, I emend vayd to ‘ vaya (=avayd) ‘propitiation’, which only requires the 
insertion of an avagraha but no emendation. Ge and Re also accept this suggestion. The 
word should have been marked with an asterisk in the publ. tr. 


VII.41 Bhaga (or All Gods) 

Like VII.38, which is essentially an All Gods hymn though ascribed by the 
Anukramani to Savitar, this hymn is properly located within the All Gods sequence, the 
last of three 7-verse hymns in Tristubh (save for our vs. | in Jagatt), followed by an All 
Gods hymn of 6 vss. Nonetheless, the Anukramani assigns most of it (vss. 2-6) to Bhaga, 
with vs. | to the Lingoktadevatah and vs. 7, an extrahymnic vs. (see publ. intro.) to Usas. 
The 1“ vs. calls on a range of gods, including Bhaga (pada c), in monotonous fashion, 
before settling down to exclusive focus on Bhaga beginning with vs. 2, and it was surely 
meant as an All God hymn and positioned in the All God collection for that reason. The 
hymn is also found in AV (S 111.16, P IV.31) 
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VII.41.1: As was just noted, this vs. is in Jagati in an otherwise Tristubh hymn (and hymn 
sequence) -- or rather its first three quarters are. The final pada is in Tristubh and ends 
with the verb 1* pl. opt. Auvema, which gives a Tristubh cadence and also ends the first 
pada of the next vs. (2a), contrasting with its semantic match 1“ pl. pres. indic. Aavamahe 
in the first pada (la), which provides a Jagati cadence. The switch in meter at the end of 
the vs., cleverly accomplished while holding the verb essentially constant, and the variant 
repetition of the opening of the 2" hemistich, pratar bhégam, at the opening of vs. 2, 
pratar(-jitam) bhagam, knit the Ist vss. together despite the metrical difference and the 
range of gods in vs. 1. 


VII.41.2: On the first pada of this vs. see comm. immediately above. 

The referent of the repeated rel. prn. ya- (b, c, d) is Bhaga, and we therefore might 
expect that in the sequence in d yam bhégam the latter word refers to the god (as the same 
acc. does in pada a and in Ic). But instead it is almost surely merely a pun on the divine 
name and its first reading is as the homonymous (and of course etymologically identical) 
common noun ‘portion’ -- though the more usual word for ‘portion’ is bhaga-. At best it 
could be read twice, once as the name, once the common noun (“which Bhaga ... portion 
...). If we follow the Pp., bh#gam must be part of the quotation ended by /t7, because the 
other word in the quotation, bAaksy, is read by the Pp. as unaccented and cannot therefore 
be initial in the quotation/clause. In principle, however, the sandhi form bhaksiti could 
contain both an accented particle #7 and an accented bhaksz, contra the Pp. which could -- 
and should -- then be the only word in the quotation. 

Part -- but only part -- of the solution depends on how we analyze the verb form. 
Old and Ge inter alia (e.g., Scar 157) take it as a 1“' sg. middle, which could therefore be 
accented, since medial s-aor. forms take accent on the ending (cf. bhaksiva, bhaksimahi) - 
- though it need not be. (Indeed no one, as far as I know, rejects the unaccented Pp 
reading in favor of *bhaks7z.) I follow the view of Say. (also Gr, Wh. [AV tr. I.16.2], 
Narten [p. 179 n. 512] inter alia [see Old’s reff.]), that it is a 2"? sg. act., that is, a -s/ 
impv. (ultimately derived from the act. s-aor. subjunctive; cf. bhaksat), where we should 
expect root accent (* bhdksi) if the form were to be accented. Because there seems to be 
universal agreement that bhaks7is unaccented, the divergent interpretations of the 
morphology do not affect the interpr. of where the quotation begins, but it seems 
worthwhile to point out the possible interpr. not taken. 

One reason I prefer the -s/impv. interpr. is that the 1“ sg. interpr. might impose 
more modality on an injunctive than we might expect: cf. Ge’s “ich méchte ... teilhaft 
werden” (though Scar’s “ich bekomme ...” avoids modality). The context favors a 
request, rather than a statement of accomplishment. 


VII.41.3: Although the pratdr of vs. 1 and 2a has disappeared, this vs. seems to contain a 
reminiscence of it: lc #pratar bha4gam is echoed by 3a #bhéga pra(ne)tar (in opposite 
order), and padas c and d then pick up pré n(etar) of 3a in #bhaga pra no and #bhadga pra 
ntbhih (latter without retroflexion). This is hardly the most sophisticated effect in 
Rigvedic poetry, but it is an illustration of the subtle concatenative effects that can 
provide unity and a throughline in even the most banal (as this hymn mostly is) 
composition. 
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VII.41.3—5: The concatenation continues in the next vss. The ending of vs. 3, ... arvantah 
syama, echoes in the following two vss. The 1“ pl. opt. syama is repeated at the end of 4a 
and d and 5b, while the -vant-stem adj. shifts from arvantah (3d) to another punning 
bhégavantah (both “possessing a portion’ and ‘accompanied by Bhaga’) in bhégavantah 
syama (4a, 5b; cf. bhdégavan 5a). And bhégavan in 5a matches maghavan in the same 
metrical position in 4c. 


VII.41.4: On the structural relationship of the various uté#s here, see Klein DGRV I.355- 
56. 


V1.41.5: The punning continues here with a clever twist: even Bhaga himself should 
become possessed of a portion (bhdgavant-) (a); (only) in this way (féna) will we become 
bhégavant- (b). In other words, Bhaga needs to get his own portion before he can pass it 
on to us. 

This vs. forms a slight ring with vs. 1: the intensive verb johaviti provides one 
additional stem to the two forms of V Adin vs. 1, havamahe and huvema. 


V1.41.6: This vs., bringing the Dawns into the picture, forms the transition to the extra- 
hymnic vs. 7 (see publ. intro.). Note that we have the newer nom. pl. form usésah in 6, 
whereas 7, a repeated vs. (=VII.80.3), has the inherited usasah. 

The racehorse Dadhikra(van) seems intrusive in this vs., but he is the subject of 
the nearby hymn VII.44. Here as there he is associated with dawn and the Dawns. As 
suggested in the publ. intro. to that hymn, the association may be with the daksina, which 
is distributed at the morning pressing and which often consists at least partly of horses. 


VII.41.7: Though this vs. is also found, better situated, in a Dawn hymn (VII.80.3) and is 
quite possibly extrahymnic here, the emphasis on the valuable goods, esp. livestock, that 
the Dawns bring, to distribute as daksina, well fits the hope for a good portion that 
characterizes the rest of the hymn. Note esp. that in 3cd we hope to be propagated with 
cows and horses (g6bfir 4svaih) and to become possessed of men (arvantah), matched 
here by the entities by which the Dawns are accompanied: 4s vavatir gomatih ... virdvatih. 


VII.42—43: All Gods 

These two hymns are in some ways companion pieces, progressing similarly 
through the ritual and sharing means of expression and images. For details see individual 
discussions below. 


VII.42 All Gods 


VII.42.1: The first three padas of this vs. begin with prd ‘forth’ and seem to express the 
dynamic beginning of the sacrifice. None of the three verbs (v naks, V vi, V nid) is 
commonly found with pr¢, so the use of the preverb here seems situational -- that is, the 
three pré VX are not standard lexemes; rather, the poet has attached prd to all three to 
emphasize that all parts of the sacrifice are setting out at once. 
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krandani- is a hapax, built with the rare suffix -and- (AiG II.2.210). Of the very 
few other such stems, one -- nadanu- ‘roar’ (1x, also nadanu-mant- 1x) -- belongs to the 
same semantic field, and another -- nabhani- ‘spurting’ (1x, also nabhani- 1x) -- belongs 
to the same root as the genitive qualifier of our form nabhanya- ‘inclined to / about to 
burst out’. I think it likely that this roar refers to all the sonic parts of the sacrifice: the 
just kindled fire (for agni- as subject of V krand, cf. e.g., X.45.4), the soma (often the 
subject of V Arand in IX), the hymns (cf. VII.20.9, with stéma- as subj.)., and most likely 
also the pressing stones that appear in d. 

The cows “swimming in water” in c presumably stand in for the milk to mix with 
the soma, though the exact ritual reference is unclear. In the soma sacrifice it is the soma 
that undergoes a water bath (see IX.106.8 where udapriit- modifies the soma drops), not 
the milk. 

The verb yujyatam in d requires some discussion. On the surface, the form is a 3™ 
du. act. opt. root aor., and this is how Ge and Re render it and how Gr and Lub classify it. 
Old, however, points out that the pressing stones are usually yoked (in the passive) rather 
than yoking something else (in the active). He wishes to take it instead as built to the 
passive stem yujyda-, but the question then is what the form is meant to be. Old himself 
favors a passive injunctive: though this should have the form * yujyetam, he suggests that 
the rarity of such forms might have generated the “wrong” form on the analogy of 
athematic 3™ du. med. injunctives/imperfects in -atam. He also floats the possibility of a 
subjunctive, though that should have the primary ending (expect * yujyate, I suppose, not 
at this period the * yujyaite of the grammars). Although the publ. tr. reflects Old’s view 
that the context favors a passive, I now believe that the act. opt. analysis of Ge/Re, etc., 
with pésah ‘ornament’, referring to the soma, as object, is correct. The passage, and the 
verb, would play with the standard passive expression (pressing stones are yoked), but 
take them as agents of the yoking. I would therefore now emend the tr. to “The two 
pressing stones should yoke the ornament of the ceremony.” 


VII.42.2: The ‘road’ of Agni, 4dhvan-, in pada a picks up its etymological relative 
adhvard- ‘ceremony, lit. ritual cursus’ in 1d, a relationship unfortunately difficult to 
convey without awkwardness in tr. 

Say. reads * sui te for suté, and Old favors this reading on the grounds that sutéis 
rare in Agni context. But since the last hemistich of the preceding vs. (and possibly pada 
b as well) concerns the soma, this does not seem a cogent enough objection to change the 
text. Say. likewise reads *7énima nisattah rather than jénimani sattah. This would make 
fine sense -- and nf/V sadis a very common idiom for Agni’s seating at the ritual when 
acting as Hotar -- but it again requires emending a text that makes sense on its own. 

As indicated in the publ. intro., the varicolored horses in be are Agni’s flames. 
The “I” of d is presumably the poet impersonating Agni as Hotar. 


VII.42.3: The pl. subj. of mahayan in pada is unclear; the most likely referent would be 
the priestly colleagues of the 1“ ps. sg. poet subj. of Auvéin 2d; in this spirit Ge supplies 
“die Sanger,” Re “les chanteurs.” However, Old adduces the almost identical passage 
VII.61.6 sém u vam yajném mahayam némobhih with |“ sg. mahayam. Noting that small 
differences between otherwise identical passages are common, he does not insist on the 
1‘ sg. interpr. However, given the 1‘ sg. of 2d, I am now inclined to consider this a 
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strong possibility, and would emend the translation (or at least provide as an alternative): 
“IT magnify the sacrifice for you all ...” This makes the interpr. of va/ easier: as is 
common with such enclitics in ritual context, va should refer to the rest of the officiants, 
but if they are also the 3rd ps. subjects of mahayan, this produces a clash. The 
emendation of -7 to -m7is of course trivial. 

The pré of vs. 1 returns in d, though in the common idiom prdé V ric ‘project, 
extend beyond, surpass’. The medial pf. of this root, acdg. to Kti (426-27), is always 
presential and has the stative sense “hervorhinausragen tiber Ab/” The ablative is of 
course missing here. In our passage I think the sense is primarily physical: the ritual fire 
is gaining strength and its flames project outward on the ritual ground (“in the nearness” 
upaké), though the fire’s surpassing superiority may also be referenced. The physical 
image is found, differently expressed, in the companion hymn VII.42 in vs. 2d ardhva 
Socimsi ... asthuh “The flames have stood up erect.” Given the préhere, this might be 
taken as a reference to the movement of the ritual fire to the east, but the fire seems to me 
to be already established in its location. 

Both Ge and Re supply a ‘speech’ element to their interpr. of mandrz-, 
“wohlredende” and “a la voix-harmonieuse” respectively, but its derivation from 
V ma(n)d ‘exhilarate/be exhilarated / gladden/be glad’ does not suggest or require such a 
semantic extension. It is true that the adj. regularly modifies jihva-/ juhd- ‘tongue’ and is 
also found in the bahuvrthi mandrd-jihva- ‘having mandré tongue(s)’. But generally when 
Agni’s tongue is mentioned, it is as the instrument for eating the oblation and conveying 
it to the gods, not as a speech organ. His tongue is gladdening because it gives the gods 
pleasing nourishment. Agni himself is very often mandrda- as well, as in our passage -- 
probably for at least two reasons: 1) like his tongue, he is the conveyor of the oblation to 
the gods, 2) he produces general gladness by his presence and role in the sacrifice. Both 
factors are probably at issue here: in c he is commanded to sacrifice to the gods (thus 
conveying the oblation to them); in vs. 4, esp. d, he gives “‘a desirable reward” to the 
mortals whose dwelling he is established in. 


VII.42.4: For dati see comm. ad IV.8.3. 


VII.42.5: The adhvardm of pada a echoes adhvardsya in 1d and provides a faint ring, 
since the last vs. (6) is extra-hymnic. 

In the publ. tr. in c the verb sadafam is taken as a sg. impv. with Agni as subject. 
At best, this would be a middle 3" sg. (though tr. as a 2" ps.), to a stem, and indeed a 
root, that is otherwise relentlessly active. This is just an error on my part. The form must 
be a 3™ du. act. impv., with Night and Dawn (the decoupled dual dvandva ndkta ... usdsa) 
as subj. -- as is the standard interpr. (Gr, Ge, Re). The tr. should be emended to “Let 
Night and Dawn sit here on the ritual grass.” Although this may be conceptually difficult 
to interpret -- times of day do not usually have a physical presence at the ritualand it is 
hard to conceive Night and Dawn sitting on the barhis — it is in fact a standard trope in 
the Apri hymns; see, e.g., 1.142.7, 188.6; VII.2.6; X.70.6, 110.6). For the “repair” of this 
image in the next hymn, see comm. ad VII.43.3. The ultimate reference is probably to the 
daily offering to Agni at the two twilights (later called the Agnihotra), though the 
immediate source must be the Apri litanies. 
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VII.42.6: As just indicated, this vs. belongs to the class of “meta” final vss., commenting 
on the hymn just completed. I would now be inclined to tr. the root pres. injunc. sfautas 
“has just praised.” 

The second pada is interesting for the interaction between analytic phrases and 
compounds. That is, the first member of the bahuvrihi rayas-kama- ‘having desire for 
wealth’, rayah, itself a gen. case form rather than stem form in composition, is modified 
by / compared to an independent gen. visvapsnyasya, as already disc. by Wack, AiG 
II.1.33. The connection of this adj. with ‘wealth’ is clear from VIII.97.15, where the 
independent gen. rayaéhis modified by visvapsnyasya: kada ... raya a dasasyer, 
visvapsnyasya ... On the sense of the adj., see comm. ad VIII.97.15. 


VII.43 All Gods 


VII.43.1-2: The 1* two vss. of this hymn begin with pré, recalling the insistent pr#in the 
1‘ vs. of the preceding hymn (VII.42.1) and presumably fulfilling the same function: to 
express the energetic initiation of the ritual. However, both pré V re (1a) and pra Vi (2a) 
are standard lexemes, unlike those in 42.1. 


VII.43.1: The inf. 7sédhyaris a hapax and variously interpr.: e.g., Ge “dass sie gern 
kommen,” Re “en sorte que (nous) en tirions profit.” The root affiliation is also not 
entirely clear; e.g., Lub classifies it with Vis ‘send’, though we do not of course know 
how he would tr. it. Both Re’s disc. and his tr. seem to me plausible: he takes it as “un 
doublet isolé d’ isayddhyar’ and cites Burrow’s (1955) interpr. “pour que nous soyons 
prospéres.” It is worth noting that the few instances of ssayadhyai (1.183.3=V1.49.5, 
V1.64.4) also occur in a Tristubh cadence and that that form in isolation is ill-formed for 
such a cadence, since the root syllable should be heavy in such a cadence. In 
1.183.3=VI.49.5 this problem is avoided because the root syllable amalgamates with a 
preceding final vowel: yéna nara nasat yesayddhyai. But in V1.64.4 rayim divo duhitar 
isayddhyai the cadence is simply bad (and in fact produces an uninterrupted run of 5 light 
syllables). Haplology of the suffix -ayd- to our form ssédhyarhere fixes this metrical 
problem. 

vipra in c, modifying bréhmanzi, is the only neut. N/A form of this stem, but the 
stem does modify a different word for thought/poetic formulation, mati-, as fem. vipra 
(VII.66.8, VII.25.24). The Pp. analyzes it instead as nom. pl. m. viprah, which is of 
course a possible form underlying the sandhi, but which cannot be easily fitted into the 
sentence. Say. does it by sleight of hand: he glosses the first part of pada c as yesam 
vipranam medhavinam brahmani, converting the supposed nom. pl. viprah into a gen. pl., 
and then supplies viprah as subj. of pra ... arcanin the main clause in a: fe viprah 
prarcann purvena sambandhah, an attempt to justify the nom. in the rel. cl. Needless to 
say, this doesn’t work. 

The verb viyantiin dis ambiguous. With the Pp., Gr., etc., it may be taken as 
belonging to v/Vi ‘go apart, spread out’, but it could also belong to the root pres. of V vi 
‘pursue, go in quest’. In a rel. cl. the accent would be the same for either analysis. 
Because of the connections between the preceding hymn VII.42 and this one, I favor the 
latter affiliation on the basis of (pré) vetuin VII.42.1b, but v/V/is certainly not excluded 
-- and might make slightly better sense with the simile. The tr. might then alternatively 
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read “go apart” for “go questing.” On the other hand, I like the idea of formulations going 
in quest of divine response and rewards, an interpr. encouraged by the prdlexemes (like 
pra... etuin the next pada, 2a). 


VII.43.2: Inc I construe dat. adhvaraya with sadhi, giving the latter richer semantics than 
the mere adverbial “richtig” of Ge or even Re’s “correctement.” Found twice in 42 (1d, 
5a), adhvard- reappears here, though the word is too common to make much of this. 

As noted above ad 42.3, our pada d seems to be a clearer expression of the image 
of the increasing flames of the ritual fire found also in 42.3b. 


VII.43.3: In two of its four occurrences vibhrtra- means something like ‘dispersed’, but 
that makes no sense here. The third occurrence is similar to ours, however: 1.95.2 ... 
janayanta garbham ... vibhrtram. In both these instances it seems to be an idiomatic 
expression for children of an age to be carried around, in I.95.2 of the new-born fire. In 
our passage both Ge’s “die Tragekinder” and Re’s “des fils (en Age) d’étre portés” seem 
on the money. Since Eng. lacks a useful expression (or means to make one) like 
Tragekind, my tr. is an attempt to convey the sense in brief and also to capture the 
implied locus of the children in our passage. In the simile they are said to be sitting on 
their mother (acc. matdram), but in the frame the corresponding term is loc. sénau ‘on the 
back’, and I suggest that the mother’s back is implied in the simile as well. The difference 
between acc. matéram and loc. sénau is a fairly trivial example of the “case disharmony 
in similes” discussed in detail in my 1982 IIJ article of the same name. 

In b the gods are urged to take their seats (devasah ... sadantu) on the barhis. The 
action ordered is of course unremarkable and repeated numerous times in the RV, but in 
the context of this sequence of hymns it can be considered a “repair.” In the preceding 
hymn, in VII.42.5, Night and Dawn are given the same command, also in the 3™ ps., also 
in the thematic aor. (naékta ... sadatam usésa). As was noted there, this produces an 
unusual image, though interpretable in an Apri context; 43.3 replaces and thus repairs it 
with the familiar one. 

In c the problem is that neither of the fem. adjectives -- nom. visvac7or acc. 
vidathyam -- modifies an expressed noun, and the referential possibilites are wide open. 
Ge follows Say. by taking the nom. as the sacrificial ladle and the acc. as the flame, 
though in his n. (3c) he suggests that ‘speech’ would be possible for both. Re follows Th. 
(Unters. 49) in taking over devétat- from d as the acc., tr. “(la troupe des dieux) arrivant 
au sacrifice,” while maintaining the ladle as the nom. (One might think that the gods 
might find this an odd and messy welcome!) Old thinks the nom. is definitely the ladle, 
but suggests various possibilities for the acc. On the basis of I.167.3 vidathya ... vak, I 
take the acc. as speech, with the anointing metaphorical: the ladle pours the butter 
offering into the ritual fire as ritual speech is recited. There is precedent for this 
metaphor: cf. 1.61.5 arkdém ... sém afiye and 1.64.1 girah sém afye with ‘chant’ and 
‘hymns’, respectively, as object of ‘anoint’. 


VII.43.4: The isolated form sisapanta is hard to assess. By form it appears to belong to a 
redupl. aor., but no other forms to such a stem are attested and, more to the point, there is 
no securely attested -d@ya-transitive. I cannot evaluate sapdyant- in TB II.4.6.5, which is 
evidently the Brahmana form Whitney lists, with ?, in Roots s.v. V sap, but even if it 
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belongs to the same root, it is attested too late to provide a basis on which to generate an 
associated redupl. aor. in the RV. Nonetheless, I see no choice but to take sisapanta as a 
redupl. aor. and to assume an unattested *sapdyati for early Vedic. What then does 
sisapanta mean? In my 1983 -éya- monograph (p. 219) I assert that it has intrans./reflex. 
sense, is not connected with a causative, and that it is based on nearby sdépante (VII.38.5) 
(without specifiying how), but I no longer believe that. Nor, despite the temptation of the 
-anta ending, do I believe it’s an -anta replacement. Rather I would now take it as a 
reflexive transitive “serve themselves’ (or, since that English idiom is too colloquial, ‘do 
service to themselves’). The basis for this is expressed in the next pada: the gods do their 
own milking (duihanah), producing the “streams of truth,” presumably the praise hymns, 
by their own actions -- thus serving themselves. See Liiders (473, 475), who argues for 
“stream of truth” as Kultlied and (475) interprets this hemistich essentially as I do. This 
may be a variant on the notion that the gods are the ultimate source of the hymns that 
praise them because they provide the inspired thoughts to the poets, or it may be that the 
sheer arrival of the gods at the ritual ground provides the impetus for the “milking” of the 
hymns. 

On the phrase rtésya ... sudtigha(h) see comm. ad X.43.9. 

Both Ge and Re take the 2™ hemistich as a single cl., with mahah as goal of 4 
gantana. Ge further takes mdhas- as “Feier” (celebration), while Re’s “manifestation-de- 
grandeur” is closer to the root sense of the word. But I see no reason not to take this neut. 
s-stem in the standard sense ‘greatness’ and construe pada c as an independent nominal 
cl., as in the publ. tr. 

In d sémanasah ‘of the same mind’ replicates the same word in 2b and provides a 
bit of a ring. Note that in 2 the referents are the human officiants, whereas here it is the 
gods, with the two groups thus implicitly equated -- an equation facilitated by the similar 
structures: the two words are in identical metrical positions and both follow a 2" pl. 
impv., with sémanasah modifying the 2" ps. subj. Although ‘of the same mind’ in the 
first instance means that all members of each group have the same mind, the repetition 
may imply that the human officiants of vs. 2 and the attending gods of vs. 4 also share the 
same thoughts. 


VII.44 Dadhikra 

Both by number of vss. and by its listing style, this hymn fits the sequence of All 
Gods hymns in which it is found, though the presence of Dadhikra among these deities is 
somewhat puzzling. As noted in the publ. intro., most of the divinities named have 
associations with the Dawn ritual. 


VII.44.3: As discussed in the publ. intro., in the middle of a hymn of utmost simplicity 
and banality, this vs. -- or a single pada, c -- is utterly baffling and has given rise to 
competing interpr. This pada contains two color terms, bradhnd- ‘coppery’ and babhru- 
‘brown’, and a hapax maniscatoh (or better maniscatoh, see Old): bradhndém mamiscator 
varunasya babhrum. Most comm. assume that the two color terms refer to horses (see, 
e.g., Gen. 3c, also Old), because of the presence of Dadhikra and because color terms 
often designate horses. (Cf., e.g., Re “au (coursier) couleur-fauve de Mitra, au (coursier) 
brun de Varuna.”) But the introduction of two extraneous horses seems unlikely to me, in 
a hymn that barely strays from the dawn ritual context. 
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The old and once widespread interpr. of maniscatii-/ maniscat6h is as a cmpd. 
‘chasing/hiding the moon’, with a form of ‘moon’ still containing an internal nasal and 
the 2"! member built to Vcat ‘hide’ (for lit. see, e. g., AiG HI.250, EWA s.v. mamscati-) - 
- though this interpr. has generally been replaced by agnosticism about both meaning and 
deriv. because of the problematic details of the derivation and the uncertainty of the 
passages containing this form and the related ones (see below). The form in our passage 
is generally assumed to be a gen. sg. to a -u-stem. The identification of the supposed 
referent given in Re’s tr., “Mitra,” also has a long history (see, e.g., Old, Ge’s n. 3c with 
lit.) and is due in part to the presence of apparently parallel gen. vaérunasya and in part to 
a chain of semantic assumptions: if mamscatu- means ‘chasing the moon’, then it can 
refer to the sun, and the sun in turn can stand for Mitra (see EWA s.v.). But this chain, 
esp. the last link, is not strong, though the apparent parallelism with varunasya is 
admittedly stronger. 

Assessing the cmpd is somewhat aided (but not all that much) by the existence of 
two related words maniscatva- and maniscatva-, in two nearby vss. in the Soma Mandala, 
IX.97.52, 54 in the same trea. Vs. 52 also contains bradfind-. Though the exact sense of 
the two vss. is obscure, the context is the usual self-purification of soma, with the soma 
drop in 52 addressed directly and the bradhnd- “also there, sped like the wind” (bradhnas 
cid atra vato na jutéh). \ tentatively identify bradhndh there as the sun or the ritual fire at 
the dawn sacrifice, and take maniscatvé in the same vs. as a temporal loc. If bradhnd- is 
the sun, that body is copper-colored only at dawn and at sunset; a temporal loc. of 
mamscatva-, if it means ‘hiding/chasing the moon’, would mean ‘at the time of the hiding 
of the moon, viz. dawn’, a time appropriate to the ritual content of the vs. Returning to 
VII.44.3 with this ritual context in mind, I suggest that the same elements of the ritual are 
represented here: the coppery bradhnd@- is the sun, or perhaps the fire (I favor the sun, 
because the sun is well known as Varuna’s spy); the brown babfri- is the soma, as often 
(IX.11.4, 31.5, etc.). And in my analysis maniscatoh is not a gen. to a -u-stem, but rather 
a loc. du. to a root noun *manis-cat- and, as in my interpr. of IX.97.52, is a temporal loc. 
“at the two twilights.” Of course, we should expect this loc. du. to be accented *mdanis- 
catoh, but the non-transparency of the stem could have led it to be reanalysed as a -u- 
stem gen. parallel to vérunasya. Although the cmpd in its literal meaning would only be 
appropriate to morning twilight, it came to be applied to both. As for maniscatva- / 
mamiscatva-, | suggest that they are -tva-stem derivatives of this root noun, with 
simplification of the geminate *maniscat-tva-. 

Riccardo Ginevra has recently called my belated attention to Pinault’s 2008 
treatment of this same word (“About the Slaying of Soma: Uncovering the Rigvedic 
Witness,” Ged. Elizarenkova, 353-88). In this extensive and exceedingly careful 
treatment with comprehensive treatment of the earlier lit., Pinault seriously disputes all 
previous analyses of the cmpd (esp. 360-64), including the one I maintain above. His 
most telling objection to that analysis is that the Indo-Iranian paradigm of the ‘moon’ 
word has no trace of the nasal found in other IE languages, since it has been vocalized in 
the weak forms of the paradigm and generalized from there (362-63). In order to connect 
maims- with the ‘moon’ word, we must assume that the nasal was preserved in just this 
form under exceptional phonological circumstances because of the obscurity of the 
formation. Although I recognize the hazards in this assumption, I am still willing to take 
the risk. I cannot endorse Pinault’s own suggestion, that the first member is the ‘flesh’ 
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word, the second member was borrowed from a non-Indo-Aryan language “of the 
Niristani type” (383), and the cmpd means ‘flesh-cutting’ and refers to a disguised myth 
of the killing of soma. The first hypothesis (‘flesh’) is certainly possible, but the other 
two, esp. the second (inter alia, he gives no etymon or even source language for this 
borrowing), seem significantly less plausible than the isolated preservation of the nasal in 
‘moon’. 

Although I would hardly claim that my analysis of the cmpd or of the passage in 
general is airtight, it does provide an interpr. of the pada that better fits the hymn: two 
more divinities (Sirya and Soma) that the poet is calling upon (upa bruve pada b), rather 
than a couple of irrelevant race horses. 


VII.45 Savitar 


VII.45.1—2: Although Savitar’s role as god of evening, causing the world and its activities 
to settle down, is alluded to in 1d, his role as rouser of the world at dawn is given equal 
billing in that pada (... ca ... ca). The more oblique expression in 2d must also refer to 
this latter role. The sun “cedes his task” of waking and rousing the world to Savitar. 


VII.45.2: Both Ge and Re take the aor. injunc. panista in c as modal, but the aor. injunc. 
anu dat in d as general pres. (e.g., “Jetzt sei ... gepriesen; ... ordnet ...”). But there is no 
reason that the first needs to be assigned modal value: the temporal adv. niindm can 
instead draw attention to an immediate past action (“has [just] been wondered at”). And it 
seems preferable, if contextually possible, to take the two adjacent aor. injunctives in the 
same value. 


VII.45.3: Klein (DGRV II.102) asserts that ¢@dha in d “conjoins the second distich with 
the first, following an intervening participial phrase” (that is, conjoins ab with cd, the 
participial phrase occupying c); Klein tr. “And propping apart his broadly encompassing 
sunbeam he shall give mortal’s nourishment to us.” Although this seems roughly correct, 
the dislocated position of d4dha, not only after the participial phrase of c but after the first, 
heavy word of d, martabhdjanam, might have called for more comment. It would be 
possible to take c with ab -- there are no syntactic obstacles to this: the participial phrase 
can attach to the nom. subject of ab -- which would situation 4dha closer to the beginning 
of the clause it’s conjoining (after only one word). But I favor a slightly richer semantics 
for 4dha than Klein does: often ‘then’ rather than just ‘and’. And I think it likely here that 
positioning ddha in the last clause of the vs. and in fact in the last clause of the hymn 
proper) since vs. 4 is a meta-verse), is meant to emphasize Savitar’s last and most 
significant action, the actual delivery of his bounty to us mortals. The particle is found 
directly before the verb to stress the action of granting. With this analysis there is no need 
to attach c to ab. 


VII.45.4: As just noted, this is a meta-summary final vs., referring to the very hymns (ima 
girah) invoking Savitar at the present moment. The 2" pada focuses on his hands: 
purnadgabhastim ... supanim “having full fists [that is, fists full of goods] and good 
palms.” This provides a semantic, but not lexical ring with the beginning of the hymn, 
where many good things are in Savitar’s hand (/Adste 1c). (I would in fact have tr. 4b - 
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pani- as ‘hand’ but used ‘palm’ instead to make the lexical difference clear in English.) 
The ‘hand’ focus is also continued in the two arms (bahi/) in 2ab, though that is so 
standard an image of Savitar that it may be independent here. 


VII.46 Rudra 


VII.46.1: This hymn begins with the NP imda(h) ... girah “these hymns,” the same phrase 
that opened the last vs. of the preceding hymn (VII.45.4). In that hymn it was a nom. pl; 
here it is an acc. pl., but its grammatical identity does not become clear until almost the 
end of the vs., when the transitive verb bAara/a ‘bring’ is found in the middle of d, right 
before the final brief cl. srnotu nah. The ambiguity of case between the identical phrases 
in 45.4a and our la makes the connection seem closer. 


VII.46.2—3: The final padas of both vss. are semantic variants of each other: “don’t hurt 
our children.” In 2d the negative is expressed by the privative on the adj. anamivdh (... 
bhava) “be without affliction,” while 3d contains the stronger and more conventional 
prohibitive ma ... ririsah “do not harm.” The word for ‘children’ is the fairly rare 
uncompounded root noun a- in 2d, replaced by the fuller and more familiar bipartite 
phrase tokda- ténaya- “offspring (and) descendents.” 


VII.46.2: The complementary etymological and morphological figure 4vann a4vantih is 
noteworthy, but I have no idea what “helping/helpful doors” (4vantir dtirah) are or do. 
Perhaps it is an indirect way to refer to the sacrificial offerings humans make to help the 
gods, in return for the help (etc.) they receive from the gods, in this case Rudra. As Re 
suggests ad loc. (EVP XV.161), “dtirah ... s’oriente vers «maison»” and the emphasis in 
this vs. and the next on the protection of our children and offspring may have invited this 
allusion to the house. 


VII.46.3: The first hemistich contains two occurrences of p4r7, but in fact it should 
technically have three: the first par7 at the end of pada a governs the preceding abl. divas 
in the sense of ‘from’ (note the close sandhi divas pari); the second, in the middle of b, 
should be construed with both preceding carat and following vnaktu and is positioned 
exactly between the two clauses that contain those two verbs. 

I take the hapax voc. svapivata to the lexeme 4pi V vat, which I interpr. after the 
manner of Tichy. See comm. ad I.128.2. The intimacy implied by this lexeme (‘be/make 
familiar/intimate’) is appropriate to the focus on the household disc. above. My tr. “o you 
who are our familiar” does not represent the su-, but it is difficult to incorporate it 
without making an already heavy tr. even more so. 


VII.46.4: The prohibitive md, introduced in 3d as a variant of 2d, dominates the first 
hemistich of this final vs. 


VII.47 Waters 


VII.47.1: Ihave deliberately omitted to tr. the 2™ enclitic vah, found in c. 
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VII.47.1—2: devaydntah in lab with 3™ ps. referent (see the 3™ pl. verb dkrnvata) 
modulates to 1* ps. reference in 2b, also signalled by the verb (asyama). 


VII.47.3: On svadhdya madantih see also 1.124.8. 
[VII.48 JPB] 
VII.49 Waters 


VII.49.2—3: Padas 2c and 3c contain the same three words after the caesura, but with the 
first two flipped: 2c yah Sticayah pavakah and 3c sticayo yah pavakah (with the last word 
to be read * pavakdah in both instances, of course). I do not understand the motivation for 
the permutation, although each order has a positive and negative feature: 2c puts the rel. 
prn. in the more usual 2" position in the pada, as opposed to 3c, where it is 3" (though 
both positions are syntactically acceptable), but the break in 2c (—~~) is decidedly less 
common than the one in 3c (v~ —)(see Amold, Vedic Metre, 188). 


[VII.50—-52 JPB] 
VII.53 Heaven and Earth 


VII.53.1: The /éthat opens the 2™ hemistich is ambiguous: it can be nom. pl. m., 
modifying kavaéyah, or acc. du. f., providing the object of purah ... dadhiré. 


VII.53.2: Unusually, this vs. requests and depicts physical movement of Heaven and 
Earth, which is conceptually awkward, given that Heaven at least has a fixed position at a 
great distance from our ritual ground. I have argued elsewhere (“The Divine Revolution 
of Rgveda X.124: A New Interpretation. Beyond Asuras and Devas,” Staal Ged., 2016) 
that one of the likely reasons for the eclipse of the inherited divinity and original head of 
the pantheon Dyaus Pitar “Father Heaven” is his inability to move about the cosmos and 
esp., in conformity with the newer ritual model, to come éo our sacrifice rather than 
having the oblations of that sacrifice filter up to heaven. This is one of the few passages 
in the RV where his presence at the sacrifice is urged, and only a little thought is required 
to reveal it as odd. 

Ge takes sédane as du (“den beiden Sitzen der Wahrheit’’), and in favor of this 
interpr. is the fact that its final vowel is pragrhya in the Samhita text (sddane rtasya, not 
* sddana rtasya, as in IV.42.4), as Old points out. However, I take it, with Re and Lii 
(607—8)(and Gr implicitly) as a loc. sg. in the usual phrase. As Lii points out (608), gods 
are never themselves “seats of truth” but are located in such seats. 


VII.54 Lord of the Dwelling Place 
VII.54.1: On préti Vid see comm. ad III.45.4. 


VII.54.1-2: On préti Vjus see comm. ad IX.92.1. 
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VII.54.2: The voc. indo ‘o drop’ in b is incongruous in this context, and as Ge points out, 
the 1‘ hemistich seems to have been adapted from a Soma hymn, where ‘drop’ would be 
appropriate. He adduces 1.91.19 (c: gayasphanah pratdranah ...) and 12, whose 1* pada 
also contains gayasphanah, though the matches are not exact and neither of the cited 
padas contains indo. However, gayasphana- is found only in those two passages and in 
our Vs. 


VII.55 Sleep 

As noted in the publ. intro., the first vs. does not belong with the rest of the hymn 
but rather with the preceding one, VII.54, to Vastospati, the Lord of the Dwelling Place. 
However, as also noted there, this is not just a product of wrong division of hymns: 
VII.55.1 is in a different meter from VI.54, and VII.54 ends with the Vasistha clan 
refrain, which is always the final pada of a hymn. Moreover, as Old points out, VII.54 
has three vss. and follows correctly on the three-vs. hymns VII.51—53, while an 
additional vs. would break that sequence. Old suggests that the single vs. VII.55.1 
originally formed its own hymn and that the rest of VII.55, with 7 vss., is an addition to 
the original collection (Anhangslied). 


VII.55.1: In addition to the voc. vastos pate that repeats the three vs.-initial vocc. vastos 
pate in VII.54, this vs. has other similarities to VII.54, esp. VII.54.1: amivahda ‘destroying 
affliction’ echoes 54.1 anamivah ‘without affliction’, as avisdn ‘entering’ does 54.1 
svavesdah ‘easy to enter’; sim. sékha ‘companion’ and 54.2 sakhyé ‘companionship’. Note 
also that pada c sakha suséva edhi nah is identical to 1.91.15; 1.91 is the Soma hymn that 
VII.54.2ab seems to have been partially based on. In addition, pada b is identical to 
VIUI.15.13b and [X.25.4a, both of which are addressed to Soma (on Soma as the 
addressee in the former, see comm. ad loc.). I do not quite understand the 
Soma/Vastospati connection. 


VII.55.2: The target of the simile in pada b, ‘spears’, does not precede the simile marker 
iva and in fact is as far as it can be from it in a pada of only 8 syllables: viva bhrajanta 
rstayah. This arrangement may have resulted from an attempt to keep metrically 
unfavorable bhrajante out of the cadence. 

On the refrain mf su svapa and the present stem svdpa- see my “Sleep in Vedic and 
Indo-European” (KZ 96 [1982/83], esp. 8 n. 3). 


VII.55.3: The hapax voc. punahsara may be a word play with sarameya. Bollée (Gone to 
the Dogs in Ancient India, 43) tr. “recessive one,” indicating that the dog is in retreat. But 
the rest of the context suggests an aggressive dog on the attack. 

On the intens. dardar- here, see Schaeffer (136), who cites a very similar Avestan 
passage. 


VII.55.4: On Vsas, again see my ‘sleep’ art. cited ad vs. 2. 
VII.55.8: Note the two hapax cmpds with loc. Ist member, prosthe-saya- and vahye-saya- 


versus talpa-sivan- (-Sivar?-), with stem form in 1‘' member and a different 2" member 
belonging to the same root V 7 ‘lie’. On prostha- see KH (StI 13/14 [1987]: 129-34 = 
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Aufs. III.855—63), who analyzes it as pra-iis-tha- from the lexeme pra V vas ‘spend the 
night away from home’, with the developed meaning ‘camp bed’ — perhaps ‘cot’ would 
work better here. As for vahyda- he sees it as something “to be conveyed’, a place of rest 
that can be carried or pulled; hence the standard tr. ‘litter’ works well. 


VII.56 Maruts 


VII.56.1: Ge takes cd to be the answer to the question in ab, but since vs. 2 seems more 
directly responsive to the question, I take cd here as simply further specification of the 
subject of the question. 

Unusually, 7m has no acc. function; there is no possible accusative role it could 
fill. 

I consider vyakta(s) to be at least an implied pun. The first reading is as the nom. 
pl. m. of the ppl. of v/v af ‘anoint, ornament’, referring presumably to the Maruts’ 
characteristic adornments and their glistening appearance as (wet) bearers of rain. This 
interpr. is reflected in all the standard tr. However, I think it also is meant to contrast with 
sdnilah ‘of the same nest’, as an indication that the Maruts are also separate individuals, 
and employing the common v// s4(m) polarization. The problem is to identify a 
morphological form that could be represented by vyakta(s) and express the sense 
“separate, individual’ vel sim. I hesitantly suggest that we start with the -afic-stem, vy- 
afc-, found only in the cmpd. uru-vyafic- ‘wide-spreading’. (The rarity of this stem may 
be accounted for by competition with the well-attested stem vésvafc- of almost the same 
meaning [‘facing in opposite directions, divergent’], which looks like a more substantial 
version of vydfic- and is built to the extended form visu of the same preverb vz) If vydfic- 
made a collective abstract in -ta-, * vyaékta- ‘individuality, separateness’, the form in our 
passage could be its instr. sg. in adverbial usage. There are obviously weaknesses in 
every link in this chain of reasoning. First, the stem vydfic- is very rare and limited in 
distribution; second, I know of no other such abstracts to -afc-stems and in fact -fa-stems 
are relatively rare in early Vedic (AiG II.2.617); third, it should be accented * vyafic- 
(AiG II.2.619). However, a poet intent on packing a pun into vyakta(s) might not scruple 
to use unusual forms to achieve it, and elsewhere in the RV puns sometimes ignore 
accentuation for their 2" reading. In slight support of the suggestion, we might note that 
this set of hymns has one other ex. of the instr. of such a stem in adverbial usage: 
VII.57.4 purusata ‘in human fashion’, as well as an instr. to a -/at-abstract in the same 
usage: VII.57.7 sarvatata ‘in your totality’, referring to the Maruts -- the exact opposite of 
my suggested vyakta ‘in their individuality, separately’, also of the Maruts. If my 
suggestion is correct (by no means certain!), it would also be a pun facilitated by sandhi, 
since the first reading as ppl. should have underlying -4@s and the other one as instr. 
simply -4, but both would show up as -din this sandhi position. 

Because this vs. is in Dvipada Viraj (which, despite its name, consists of four 
padas of five syllables apiece), 4dha opens the d pada and is therefore less oddly placed 
than might appear. Klein (DGRV II.128) characterizes the d4dha as “conjoining the second 
[term] with the first” and tr. “the young men of Rudra and the ones having good horses.” 
But since the two terms are coreferential, the 4dha (/ Engl. ‘and’) seems unnec. or even 
misleading. 
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VII.56.2: This vs. seems a response, if an indirect one, to the question posed in vs. 1. The 
Ai, as often, has a higher discourse function: it gives the reason for asking the question in 
the first place. We could tr. “(I ask) because ...” I also consider this vs. a further 
expression of the “individual/collective” theme I tentatively identified in vs. 1, here 
conveyed by the pl. janiimsi ‘births’ in the first clause, contrasted with the sg. janftram 
‘means of begetting’ in the 2°". If lab asks “who are they individually?” 2ab states that 
the question needs to be asked because no one knows their individual births, even though 
(cd) they [=Maruts] know “mutually” (z2thah) their own (individual) means of begetting. 
In other words, they share the knowledge of their separate births -- something we don’t 
know. Note the middle vidre: they know facts about themselves, contrasting with the a 
party lack of knowledge in ab nakih ... véda. 


VII.56.3: This vs. continues the theme of mutuality in vs. 2, but now concerns the 
Maruts’ adult behavior as gods of the storm. The mutuality is expressed both by the adv. 
mithah repeated from vs. 2 and by the reciprocal 3" pl. verb asprdhran “they contended 
with each other.” 

The hapax svapi- has been variously, and surprisingly, interpr. See Old ad loc. 
(also KEWA s.v., etc.) for the numerous suggestions, incl. BR ‘broom’, Lanman ‘wings’. 
However, the most obvious analysis also is most likely the correct one, as a root noun 
cmpd. to root V pa ‘purify’, hence ‘self-purifying’. This is Old’s conclusion, reflected also 
in Ge’s and Re’s tr. and in Scar (323). Perhaps the resistance to this obvious interpr. 
resulted from the fact that it is a hapax -- astonishing given the centrality of Soma 
Pavamana “self-purifying Soma” in RVic ritual as the subject of the entire [Xth Mandala 
-- and in this passage it has no connection with soma. Here it quite likely refers to the rain 
drops accompanying the Maruts’ storm, as Ge suggests. 

Old acutely notes that the verb in this pada vapanta resembles pavanta ‘they 
purify(/ied) themselves’. Rather than considering vapanta a corruption of pavanta (which 
seems extremely unlikely to me), I would instead suggest that it’s a metathetic word play 
( vap = pav), aided by preceding (s)vap(ibhih). 


VII.56.4: Whenever the birth of the Maruts, and esp. the udder of Prsni, are found in the 
RV, bewilderment ensues, and this passage is no exception. At least it is here identified 
as a secret that only the insightful can perceive -- a characterization that the modern 
interpreter fully concurs with. For other problematic passages on this topic see II.34.2, 
V1.48.22, and VI.66.1, 3 with comm. ad locc. Our passage would be fairly easy to interpr. 
if we could take ddhah (that is, Gdhar) as a loc. sg. Such is Ge’s solution (“im Euter,” 
explicitly identified as a loc. in n. 4b) and also Re’s, though the latter has the grace to 
bury the loc. in a parenthesis: “(en sa) mamelle.” But a loc. -arto 7/n stems “ist nicht 
nachgewiesen” (AiG II.311), and it is safer to take it as an acc. sg. as elsewhere. In my 
interpr. yddis a neut. pronoun (rather than a subord. conj.) and refers collectively to the 
Maruts and ‘udder’ is a species of appositive to it though with a bit of a twist: ‘udder’ 
refers to the contents of the udder, and that contents is the collective Marut embryo(s). 
This seems to me better than taking yad as ‘that’ or the like, as in Kii’s (175) “Diese 
Geheimnisse kennt der Weise, dass die grosse Prsni ein Euter getragen hat.” (On p. 339 
Kii simply reproduces Ge’s tr., with d@dhah as loc. and a pronominal obj. [“sie”’], referring 
to the Maruts, supplied; he doesn’t comment on these two incompatible interpr.) 
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VII.56.5: The good heroes that the clan possesses are in fact the Maruts themselves, 
specified in the instr. Re calls this an “instrumental of identification.” Whatever term is 
used, it is not, in my experience, a common usage of the instr., but it is nonetheless not 
hard to interpret. A similar usage is found two vss. later, in 7cd. 


VII.56.6: A very cleverly constructed vs., nicely fitted to Dvipada Viraj meter. Each 5- 
syl. pada consists of two words, phonologically and etymologically (or pseudo- 
etymologically) related. There are both repetition of morphological figures and variation 
on them. All four padas end with a nom. pl. masc. adj.; the first two padas end with 
superlative -ssthah, the third with the phonologically similar, but morphologically distinct 
-isla(h), the last with something phonologically distinct (ugrah). 

Three (a, b, d) of the four padas contain etymological pairs; in the first two the 
etymological relation is reinforced by phonological repetition (vamam ya(y)isthah, subha 
SObhisthah. (As for the first, the Samh. has yésthah, but the first vowel must be distracted. 
HVN restore yay isthah with short root vowel, but I think yais more likely. In neither of 
the other two occurrences of this stem [V.41.3, 74.8] does the meter establish the quantity 
of the root syllable.) In the third ex. (pada d) the etymological relationship is not 
transparent, but would be available to the audience steeped in derivational morphology: 
Ojobhir ugrah. Although c, sriya sémmisla(h), lacks the etymological connection, it 
mimics it through alliteration, though it is notable that we have musLa, not the also 
attested misRa, which would match sriya better. Another set of three versus one: in three 
padas (b, c, d) the first noun is in the instr., but in pada a it is not. The 2" pada is the only 
one that doesn’t deviate from the various patterns in any regard: it’s an etymological 
figure, ends with a superlative, begins with an instrumental. 

One can also note the reversal of vowels in the root syllables of the word pairs of 
band d: uw... oversus oO... U. 


VII.56.7: The first pada of this vs., ugrdm va djah, restates the last pada of the preceding 
vs. (6d 6jobhir ugrah) as an equational nominal clause. Because of its connection with vs. 
6 it also sets up the expectation that what follows will also be an etymological figure, but 
b sthira Sévams/is not, though it has the same syntactic configuration as pada a. 

The loose construction of the instr. mariidbhih is similar to that in Sa. 


VII.56.8: The nominal equations of 7ab continue in the first half of this vs., and subhrah 
picks up subha sobhisthah of 6b. Although stismah is not etymologically related to 
subhrdah, they are alliterative. 

Pada c contains a rhyming simile: dhwnir miunir. Such full rhyme is quite rare in 
the RV and seems to provide the crescendo of this highly wrought little passage. Note 
also that the final word of d, darsnof, is a slight flip of the initial word of c, dhunzih. 

In order to get a proper Dvipada Viraj line, the /va of c has to be read ‘ va, as it 
sometimes is elsewhere. See Old. If the particle is disyllabic, however, it makes cd a 
Tristubh pada. Since the Dvipada Viraj section of the hymn is drawing to a close (fully 
Tristubh starting with vs. 12), the possible double metrical reading here may be gesturing 
towards the upcoming Tristubh takeover. Indeed the Dvipada Viraj begins to break up 
beginning in vs. 10, despite the Anukr. identification of 1-11 as DV. 
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In the simile of c, /va (/va) is out of place; we expect *dhunir iva munih. This 
displacement was doubtless made to draw attention to the rhyme noted above. But it also 
interacts somewhat with the question of whether cd contains two DV padas or one 
Tristubh, because a quick glance at Lub shows that /va is fairly rare immediately after the 
caesura, which would be its position here if we are dealing with a Tristubh pada. I 
imagine that this rarity has less to do with /va’s accentless status (though that might 
contribute) than with its usual tendency to take 2 position, which would generally put it 
earlier in the line. There certainly do exist trimeter lines with /va post-caesura, e.g., 
IV.18.6 stavarir iva samkrosamanah (cf. also V.1.1, 11.5, etc.); they are just less common 
than I had expected. 


VII.56.10: The metrical decay noted for 8cd continues here. Although the first half of the 
vs. has the expected 10 syllables with a word boundary after 5 -- thus allowing a division 
into two DV padas -- the opening of b is Auve, an unaccented verb. In the immediately 
preceding vs. (9), pada b opens with accented yuyota, which must owe its accent to its 
pada-initial position, as there are no syntactic features favoring it. The DV here is far less 
sensitive to the pada boundary. Even more clearly, the second half of the vs. is an 
undoubted Tristubh, since it has 11 syllables and a caesura after the first 4, with the 
unaccented voc. maruto spanning syllables 5—7. 

Both Ge and Re (also Lub) take vavasandah to V vas ‘want, desire’ with the 
supposed object being soma, but I think it makes more sense, and requires less 
machinery, to assign it to V vas ‘bellow’. Otherwise too much has been gapped and needs 
to be supplied; cf. Re’s expansive parenthesis: “... pour qu’a satiété ... (vous vous 
gorgiez de soma, le) désirant-avec-force.” See the same disagreement about the affiliation 
of the same participle in VI.36.6, with comm. ad loc. 


VII.56.11: This vs. is unambiguously Tristubh, consisting of two padas of 11 syllables. 
The first has an opening of 5, which could be a self-contained pada of DV, but what 
follows it is 6 syllables, marking the whole as a single Tristubh pada. The second part is 
even less ambiguous, as it has an opening of 4, so a DV division is impossible. The only 
feature that matches that of DV is that there are only two Tristubh padas in the vs., not 
four. 

On ismin- see comm. ad I.87.6. 


VII.56.12: The metrical boundary, however fuzzy, between the DV and Tristubh sections 
separates the first part of the hymn from the more ritually focused one beginning here. 
The expression Ainomy adhvaram “| set the ceremony in motion” announces the 
inauguration of the sacrifice. 

This vs. harps, rather tediously, on the adj. stici- ‘gleaming’, which occurs 6x, 
twice each in padas a, b, and d. 

Pada c contrasts rté- in rténa ... rta-s4pah with satyd-, the latter as goal of Vi ‘go, 
come’. In my view, satydm ... 4yanrefers to the truth-serving Maruts’ epiphany on the 
ritual ground: they “came to reality” for the sacrificers, that is, they became really 
present. This epiphany is effected “by truth”: the operation of the properly performed 
ritual mechanism. 
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VII.56.13: This vs. has no finite verbs, but three predicated tense-stem participles: pf. 
upasisriyanah (b), aor. rucanah (c), pres. yachamanah (d), in a hymn already well 
provided with such (see 10d, 11d). 

As for upasisriyanah, although pf. participles regularly have preterital value, the 
middle pf. of v sr7is presential (Kii 527-28) and stative, and this form contrasts with the 
far more common ppl. srita- ‘set’ -- hence my “being set,” though this rendering 
somewhat undercuts the stative value. 

In cd it is possible that only one of the participles is predicated, and in fact the 
publ. tr. renders pada c as wholly a simile. However, this hemistich could contain two 
independent predications: “(you are) shining like ...; (you are) holding yourselves ...” In 
any case there is an unsignaled change of subject between the hemistichs: in ab the 
ornaments (nom. khadayah, rukmah) are the grammatical subjects, while in d the Maruts 
must be supplied because the participle yachamanah seems to assume an animate subject. 
Pada c is ambiguous: either the brilliants (rzkmdh) or the Maruts can be shining. The 
etymological relationship between rukmdah in b and the part. rucanah in c might suggest 
that c goes with b. However, in my publ. tr. I have privileged the hemistich boundary and 
supplied the Maruts as subj. of c (as do Ge and Re), but the other interpr. is certainly 
possible. One argument for the standard interpr. might be that the subjects of medial 
participles to Vruc (well-attested récamdana-, as well as rucand-, rurucand-, rorucana-) are 
generally gods. 


VII.56.14: Ge suggests (n. 14a) that the budhnya ... mahamsi“deep-grounded powers” 
are the “verborgenen Herrlichkeiten” (inya) concealed in Prsni’s udder in vs. 4. Even 
leaving aside the fact that, as was discussed above, #dhah in vs. 4 should not be a loc., 
this interpr. seems both unnec. and too specific, esp. since ten vss. intervene. budhnya- 
here may refer to the powers that the Maruts, gods associated with the midspace, derive 
from the earth below, or it may simply mean something like ‘fundamental’, by a semantic 
development parallel to that of the Engl. word. 

The preverb prdis showcased in the first hemistich: pré@... irate ..., pra... 
prayajyavas tiradhvam. | am not certain what pra V tf némani in b is meant to convey, but 
I interpr. it in the context of the importance of the Maruts’ individual identities (vss. 1-4) 
and of calling their names (10a) earlier in the hymn. Perhaps the Maruts need to “put 
their names forward” and make themselves individually known before they can enjoy the 
Grhamedha offering. 

As noted in the publ. intro., the ritual references in padas b-d are quite specific, 
alluding to the Maruts’ role in the Sakamedha, the last of the Caturmasyani (“‘Four- 
monthly”) rituals. See the publ. intro. for further details. 


VII.56.15: The phonological figure of the two words adhithé, itthd straddling the pada 
boundary of ab provide a nice little study in syllable weight. (The echo is of course 
obscured by the application of sandhi in the Samhita text: adhithétha). If we add in the 
opening of the vs., yédi, the echo is even more pronounced: yaédi ... adhithd, ittha, with 
(yJadi doubling adhi. 
Exactly what /tthd is doing here is unclear to me, but this adverb several times 

appears in context with vipra- and some verb of invoking (see Ge ad VII.94.5), as here 
(with the invoking represented by the nominal Ad@viman). Cf. VII.94.5 ... Hata, ittha 
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viprasah, IV .29.4 = VUI.7.30 sttha vipram hévamanam. | suggest that /tthd refers to the 
precise manner in which a vipra- makes the invocation. 

The Maruts are asked to “give study to / be mindful of” what is stutésya. stuta- is 
of course a very common past passive participle meaning ‘(what/who is) praised’. In this 
context we might rather expect the abstract noun ‘praise’, and indeed Ge simply so tr.: 
““... des Lobpreises eingedenk seid,” with no explicit comment, but a crossref. (n. 15a) to 
several passages with a similar idiom but with stotrdsya ‘praise song’ instead of stulasya 
(e.g., V.55.9 adhi stotrasya ... gatana). But the poet could easily have used stotrasya here 
in the same metrical slot if he had wanted to, and so I think we must take the ppl. 
seriously. Re in fact does so -- “prétez-attention a la chose-louée” -- though in his n. he 
simply notes its similarity to the sfotra- passages. I think the point is a cleverer one: the 
poet suggests that if the Maruts pay attention to what we poets praise -- what gifts we 
poets praise -- they will know what to bestow on us. The “if” clause is immediately 
followed by its corollary: “right away give (us) wealth ...” -- the poet implying that the 
Maruts are a quick study! Although I must admit that stutd- ‘praised’ seems always to 
refer to gods, not to material objects, the semantic extension seems an easy one, and we 
can invoke the term dana-stuti- ‘praise of the gift’ — though it’s notable that, although this 
term is ubiquitous in secondary lit. on the RV, it is not actually attested in Vedic. 

By my rules, we might expect that anydh in d should be definite (‘the other’) 
rather than the indefinite ‘another’ that better fits the passage (unless we assume that the 
anyah is a rival poet). However, I suggest that ni cid ... anyéhis a composite negative 
indefinite expression like na kas cid anyah. Cf. VIIL24.11 nd anyatra cid ... 

The cadence of d is bad. It is tempting to emend injunc. adébhat to subj. adébhat, 
which would fix the meter and fit the sense (in fact, the publ. tr. renders the verb as if a 
subj.: ‘will ... swindle’), though no doubt the temptation should be resisted. 


VII.56.16: Each pada in this vs. contains a simile marked by nd@ comparing the Maruts to 
domestic animals (a, d), spirits (b), and children (c). Except in c, the simile begins the 
pada. The vs. contains only one finite verb, subhdéyanta, in b; the functional role of the 
finite verb is filled instead by the adjectives that are the point of contact between the 
simile and the frame. In the publ. tr. I deliberately failed to render ab as the rel. cl. it 
technically is because the “which Maruts ... they ...” structure would have intruded upon 
the succession of similes. 

In b opinion is divided on the sense of yaksa-drs-. Ge takes -drs- as active, with 
the first member in an acc. relationship with it (“Geisterseher’’), flg. Say. in his analysis 
of the syntax of the cmpd., though not of the meaning of the first member. So also Re. 
However, Ge considers the possibility of a pass. sense in his n. (16b), and Old opts for 
the pass. interpr. For disc. of this cmpd. see Scar (232); of his choices I opt for the 
bahuvrthi. 

Another oblation to the Maruts at the Sakamedha, besides the Grhamedha 
mentioned above (vs. 14), is made to the Aridin- (‘playful’) Maruts on the 2" day of the 
sacrifice (see, e.g., SB II: 20 and Eggeling, SBE XII.408). The characterization of them 
in d as prakrilinah obviously makes ref. to this oblation. 
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VII.56.17: This vs. has the feel of a final vs. Though there is no overt sign of a break with 
what follows, the next vs. turns its attention to the Hotar, Agni, and this might be taken as 
a change of subject. 

In the cadence of pada a myr/antu should be read with a light root syllable, contrary 
to normal practice. Old doubts that the form should be read with this exceptional light 
syllable and ascribes the irregularity to “die metrische Unebenheit” of this hymn, while 
HvN do accept the light reading and adduce one other occurrence that requires this 
scansion (IV.3.3, though that passage looks more equivocal to me). 

Ge and Re take varivasya-, lit. ‘make wide space’, in a general ‘help, protect’ 
sense (e.g., “qui protégent les Deux Mondes bien fixés”). But surely the beneficiaries are 
us (not the two worlds), and the idea is to make the worlds spacious for us. 


VII.56.18—19: As was just noted, vs. 17 “feels” like a final (or pseudo-final) vs. If vs. 18 
marks a new beginning, we can note both that in vs. 18 the Hotar invokes the gods as he 
would at the beginning of a sacrifice and that in vs. 19 (and 20a) the Maruts are referred 
to four times (19a, b, c, 20a) with the near-deictic pronoun imé “these right here,” which 
might indicate their epiphany on the ritual ground. 


VII.56.18: The first hemistich of this vs. presents us with a common problem: the most 
obvious way to interpr. it meets a syntactic stumbling block that should not allow that 
interpr., and the standard interpr. ignore that obstruction. In this case the issue is the 
middle participle grnandah. This part. is attested over 50x; the vast majority of these 
attestations are clearly passive in value. In fact, Gr interpr. only 2 forms as “medial” (that 
is, transitive, not passive): this passage and I.181.9. Nonetheless, both Ge and Re take it 
as transitive here (though with different objects) without comment. But I think we ignore 
the use of the overwhelming majority of forms at our peril. In fact, since Agni as Hotar is 
the implicit subject of the sentence, a passive value of grnandhis easily possible: as both 
Hotar and god, Agni performs a ritual invocation (as priest) while himself being hymned 
(as god). (The other occurrence flagged by Gr as non-passive, I.181.9, is indeed 
transitive, but owes its anomalous usage to special circumstances. See comm. ad loc.) 

If we eliminate grnandh as a potential governor of an object, the acc. satracim 
ratim must be construed with 2 ... johaviti. Although the acc. with (4) VAva is more 
usually a god or other animate being, abstract entities (like ‘giving’ here) are also 
possible. The vafin 2™ position in pada a, which might have served as acc. to 4... 
Johaviti must then be a gen. dependent on the acc. NP. The more usual configuration 1s 
restored in pada d Aavate vah “he calls upon you,” a minor ex. of poetic repair. 

In c both Ge and Re supply ‘sacrificer’ with gen. /vatah ‘such’, while I supply 
‘wealth’. There is in fact no good support for either position that I can find. I prefer mine 
because ‘wealth’ would pick up ‘giving’ from the previous pada, whereas there is no 
mention of a sacrificer anywhere. But I do not strongly favor my solution. gopa- 
‘herdsman’ is regularly construed with stésya ‘truth’ (e.g., 1163.5, [1.10.2), so perhaps 
that phrase is meant, anticipating 4dvayavi ‘without duplicity’ in d. Note that the gopd- is 
also 4dabdha-/ adabhya- ‘undeceivable’ (e.g., 1.9.6, X.25.7). 


VII.56.19: As was noted above, this vs. contains three examples of the near-deictic 1mé, 
opening the first three padas. The publ. tr. only fully renders the first one, as three 
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examples of “these here” seemed too heavy. It is also worth noting that, though the zmé 
forms might suggest the presence of the Maruts right here at the sacrifice (as was 
suggested above), the clauses in which they are found describe general activities of those 
gods, which would almost necessarily be performed away from the ritual ground. 

Both Ge and Re follow the Pp. reading séhasah. Re interpr. it rather loosely as an 
abl., whereas Ge takes it as a gen. and as if it were the differently accented poss. adj. 
* sahdsah (“die Gewalt des Gewaltigen”’), without comment. Old suggests that the better 
reading is dat. séhase and cites passages containing 4 V nam with the dat. I follow this 
interpr. 


VII.56.20: Ge and Re both take b as a self-contained clause. I think it better (with 
MMiiller in SBE) to take bArmim cidbeginning b as obj. to junantiin pada a, parallel to 
tadhram cid -- beginning a new clause with yatha in the middle of b. The point would be 
that the Maruts are so vigorous that they can energize both an entity that has no energy at 
all (“the feeble”) and one that has energy in excess (a whirlwind). 


VII.56.21: The adj. sujata- ‘well-born’ generally refers to gods, or at least to mortals; it is 
only here used of material goods (implicitly vasavya- in the preceding pada, hence my ‘of 
good quality’. Of course, it is possible that vasavya- here refers, at least partly, to human 
capital (sons), as apparently in II.9.5 ubhdyam te nd ksiyate vasavyam ... krdhi patim 
svapatyasya rayéh, where the second category of “goods of both types” (ubhdyam ... 
vasavyam) is “wealth in good descendents” (svapatydsya rayah). But I don’t think this is 
a necessary interpr.: “well-born/produced” is likely available to semantic extension. 


VII.56.22: As most interpr. point out, the three locc. in b are especially contested objects 
for the Arya. See esp. Proferes (98): “Because of their economic value, rivers, plants and 
clans were subject to competing claims, and constituted flashpoints for conflict between 
various groups for whom control over resources meant increased power” -- as well as his 
elucidation of the three terms. See also Thieme (Fremdling 55), Oberlies (1.350). 

Fem. yahvi- ‘exuberant’ is in the pl. typed for rivers/waters. 


VII.56.23: Despite the use of Vr ‘make’ (2™ pl. pf. cakra), it is not likely that the Maruts 
created the ukthan/ themselves, though they are singers on other occasions; rather they 
provided the occasion and the subject for the poets of earlier eras to celebrate them. 
Though Re’s ‘provoke’ is a bit strong, it’s the right idea. My ‘have given rise to’ is a bit 
weak. 


VII.56.24: The sense of pada d is somewhat unclear and the various tr. incompatible. 
Ge’s “wir méchten euch mehr gelten als das eigene Heim” seems esp. difficult to wring 
out of the Skt., though the other possibilities he suggests in the n. (24d) are somewhat 
more likely. I start with the abhiV as lexeme, which generally means ‘surmount, 
dominate, be superior’, which doesn’t seem to be reflected in the Ge suggestions. 
However, in my interpr. the enclitic vaf has only the vaguest syntactic connection to the 
clause. I do not have a better solution. 


VII.57 Maruts 
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VII.57.1: My interpr. differs considerably from the standard—Old, Ge, Re —all of whom 
take ab as a single clause, with the sg. néma marutam the subject of 3“ pl. madanti and 
médhvah the oblique obj. of that verb. So, e.g., Old “Am Honigtrank erfreut sich ... euer 
Marutname (=Marutgeschlecht).” The number disagreement between subj. and verb is 
taken as a constructio ad sensum (so explicitly Ge n. lab, sim. Old), and the clash 
between 2™ person encl. vah/ voc. yajatrah and the 3™ ps. verb is glossed over. I find 
these disharmonies disturbing and prefer to separate the two padas. By my interpr., as 
noted in the publ. intro., pada a has an idiomatic contruction very similar to Engl. “has 
X’s name on it,” meaning “is destined for / belongs to X.” (“That cookie has your name 
on it” means “you should take it; I’ll cede it.”) Then in b the person switches from 2™ 
(vah ... yajatrah) to 3™ (madanti with gapped subj. = Maruts), but the number is 
unchanged. This situation lasts through the first hemistich of vs. 2. As for the sense, I 
take the ‘honey’ to refer to the soma to be offered to the Maruts at the sacrifices 
mentioned in b: the soma oblation at the sacrifice in question is intended just for them. 
Alternatively, but less likely in my view, it could refer to the rain that the Maruts 
produce. In that case it would have the Maruts’ name because it is their product. The rain 
is metaphorically referred to in d pinvanti titsam “they swell the wellspring.” 

The relationship among the clauses in the 2" hemistich isn’t certain, although 
there are no real implications whichever interpr. is chosen. With the standard tr. I take 
pinvanti utsam, which opens d, as the main clause on which both the preceding rel. (c: yé 
rejadyant) and the following temporal clause (ydd 4yasuh) depend. In this case pinvanti 
would be accented because it opens its pada. However, that verb could be part of the rel. 
cl. starting in c (yé ...), with all of cd dependent on b: “... they become exhilarated -- they 
who set ... to trembling (and) swell the wellspring, when ...” 


VII.57.2: The two suffix-accented -¢dr- agent nouns in the first hemistich take accusative 
objects, rather than the expected gen. (n/icetarah ... grndntam, pranetarah ... ménma). See 
Tichy (363-64). Although Tichy suggests some possible reasons for this unexpected (but 
not vanishingly rare) construction (pp. 367ff.), they don’t seem to be particularly 
applicable here. 

I see no easy way to get a causal sense from AZ hence my “surely.” 

Object-less vitdye is clarified by 6b vyantu ... hévimst. 

The pf. part. pipriyanah is interpr. by Ge/Re as implicitly prospective: the Maruts 
will become pleased/gratified as a result of their vit/-. I take it rather as having preterital 
value: they have first been gratified by the initial guest-reception ritual and are now 
awaiting their meal. A passage like I.73.1 atithir né@ prinanah “being gratified like a 
guest” supports this interpr. 


VII.57.3: Ge takes anyé with marttah: “Nicht glanzen andere Marut so sehr wie diese ...” 
But both the position of yatha, which in its simile-marking role should follow the first 
term of the simile, and common sense (who would the other Maruts be?) strongly suggest 
that anyé refers to a group separate from the Maruts. By my rules anyé should be definite, 
and I think Re is correct in supplying ‘gods’. This would make sense in a ritual context: 
the other divine visitors at the ritual (save for Indra) are pretty drab compared with the 
Maruts. 
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Since the other occurrence of visva-pis- modifies Dawn’s cart (VII.75.6), as Old 
points out a passive sense “‘all-adorned’ is more likely than ‘all-adorning’. So Scar (319) 
‘allgeschmiickt’. 

The middle part. pisand- is an isolated form: the only apparent attestation of a root 
aor. to this root, beside the thematized nasal pres. pimsa- and the pf. pipesa, etc. 
(However, pisain VII.18.2 is taken by most as an impv. to a thematic aorist [see comm. 
ad loc.], which could easily have replaced the opaque root aor. impv. *pidhy, so the root 
does have a fragmentary aor. system.) That it is a participle at all has been called into 
question by John Lowe, who suggests it may be a Caland adj. instead (““Caland adjectives 
... 2012: 92-93; see also Participles in Rigvedic Sanskrit 2015: 133). Although I don’t 
see any advantage in assigning it to a category of dubious existence (Caland adj. in - 
4néa-), its isolation does make it difficult to interpr. As a medial form, it might be 
expected to match the medial perfect usage and be pass. (e.g., VI.49.3) or reflexive 
(V.60.4) vel sim. However, it is generally taken as transitive, as in the publ. tr., with the 
transitive value ascribed to the preverb 2 (see Gr) opening c. Lowe (Part. 133) disputes 
this interpr., declaring the supposed tmesis between preverb and participle here “a unique 
type of discontinuity.” He prefers to construe 2 with the finite verb afjafe in d and take 
pisanah as an intransitive adj.; rodasTis then an obj. of afjate along with samandm anji 
and not construed with pisanah: “All adorned and decorated, they anoint / the two worlds 
(with) the same anointing for beauty.” As far as I can find, however, there are no 
occurrences of Vafj with double acc. When the object anointed is in the acc., the 
ointment is in the instr., so his suggested interpr. would be syntactically unique in a 
different way. I therefore prefer to construe both 4 and rdédasi with pisanah. However, the 
construction need not be transitive “adorning the two-world halves,” as is the standard 
interpr. and publ. tr. Old suggests several other possible relations (see also Re’s n.), 
including that rodas7might be an internal / Inhalts-type of acc., expressing the ornament, 
hence “wearing the two world-halves as adornment.” Old ultimately rejects this interpr., 
as does the publ. tr., but it remains a possibility, one that would better reflect the medial 
form. 


VII.57.4: Unlike Ge/Re I attach b to c, not to a. Nothing rests on this, but the cause and 
the (hoped-for non-)effect are more closely allied that way. 

I did not tr. vain c, which would have necessitated the awk. rendering “... into 
the way of it of yours.” This vs. is over-supplied with vaf-s, with one in each pada. 
VII.57.5: Ge and Re tr. rananta as a modal (“sollen sich ... erfreuen”’; “Que les Maruts se 
réjouissent ...”), as does Hoffmann (259), who explicitly identifies it as a subjunctive, not 
an injunctive, flg. Re (BSL 33.1: 6-7), who claims that -anta is a regular RVic 
subjunctive ending. I think a modal value, whether the form is identified as injunctive or 
subjunctive, is unnecessary and in fact fits the context less well than a preterital reading. 
Previous vss. refer to the performance of the sacrifice at which the Maruts are present 
(esp. lab and 2). They are now asked to provide benefits in return, and so we might 
assume that the sacrifice is now over (though 6ab gives me pause), an assumption 
supported by Arté with its past reference: ‘what has been/was done’. 

In the publ. tr. czdis not tr. I think it is a simple emphatic here “in just what has 
been done here,” which is somewhat stilted in Eng., or else (perhaps more likely) it 
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actually emphasizes the following word 4tra: “in what has been done Aere” -- at our 
sacrifice, not at someone else’s. So Say. It could, of course, mean “also” or “even,” but 
neither of those makes sense in context -- nor does Ge’s (/Hoffmann’s) “wenigstens” or 
Re’s “(un peu) méme.” 


VIL57.6: With Ge, I take visvebhir naémabhih with stutasah, despite the displacement of 
word order. In fact, there’s nowhere else to put that unwieldy instr. phrase but at the 
beginning of a new pada. Re tr. it as an independent phrase, whose referent and relation 
to the rest of the sentence aren’t clear to me: “Alors, (une fois) loués, que les seigneurs 
Marut agréent, de tous (leurs) noms, les offrandes!” 
VII.57.7: The contrast of visve ... sarvatata “all (of you) ... in (your) totality” highlights a 
constant theme of Marut hymns, that they are both individuals (emphasized by “all your 
names” in 6b) and a collectivity. See the treatment of this at the beginning of the previous 
hymn (VII.56) and comm. thereon. 

The position of the patrons (sar7-) as middle men in the circulation of goods and 
services is nicely expressed here: you help the patrons; they help us. 


VII.58 Maruts 


VIL58.1: The gen. phrase daivyasya dhamnah does not have a clear syntactic relationship 
to the rest of its clause. The standard interpr. (Ge, Re, Scar [62]) resupplies the word 
ganda- in the rel. clause and seems to take the phrase as gen. of material, as it were: e.g., 
Ge “die starke (Truppe) der géttlischen Rasse.” By contrast I treat the possessive adj. 
tlivismant- as a real possessive with the gen. phrase implicitly dependent on the 
underlying nominal tuvi(s)-/* tavis-, hence “having the power of its divine nature.” 

The utd beginning the 2™ hemistich is relatively functionless. Klein (DGRV 
1.375—78) says it signals weak nexus between distichs with non-parallel structure. It 
might also be possible to claim that it is a sort of inverse uta, which should connect c with 
d, which are syntactically and thematically parallel. I also think it possible that it 
expresses a covert conceptual connection between the heaven indirectly referred to in b 
(daivya-) and the midspace defined by the two world-halves in c, a space also indirectly 
measured by the distance from ‘chaos, disorder’ (2/rti-) and the heavenly vault (néka-) in 
d. 


VII.58.2: Like the gen. phrase in 1b, the instr. tvesyéna has insufficient syntactic 
grounding in its clause. Like Ge “(geschieht)” and Re “(s’est produite),” I see no choice 
but to supply a verb to link the subject janih and the instr. 

I have no opinion on the morphology of janiA. Gr calls it a masculine nom. sg. to 
the -us-stem jantis-, an interpr. bolstered by the acc. form jantisam (3x). AiG II.2.490 
posits a paradigm of alternating gender, with m. or f. in the (nom./acc.) singular, but 
neuter in the dual and plural, which accords with the distribution of forms in the RV (du. 
Janist, pl. jantimsi) but fails to account for the gender switch. In the same vol. (II.2.496— 
97) Debrunner suggests that our janih belongs to a -d-stem (though acc. janiisam would 
still need to be a masc. [or fem.] form to an -us-stem). The problem is that non-neut. 
forms of -7s- and -us-stems don’t lengthen the suffixal vowel in the nom. sg., unlike -as- 
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stems. However, it seems possible that our janiih contains a nonce lengthening on the 
model of the vastly more common masc. -as-stems, as AiG III.292 indirectly allows. It 
should also be noted that because of following cid, the suffixal syllable of the preceding 
noun would be heavy, whether it originally read janis cid, as in the transmitted text, or 
*janus cid, aS grammar would have us expect. 

The relationship between the first hemistich and the rel. cl. in c displays the RV’s 
customary willingness to switch person reference in midstream and without warning. The 
first hemistich refers to the Maruts in the 2" ps., with the enclitic vaf in a and the b pada 
consisting only of vocatives. Because there is nothing to lean on, all three vocatives are 
accented, but in all three cases the initial accent contrasts with the inherent accent of the 
stem: bhimasah ( bhimd-);, tiivimanyavah (tuvi-cmpds. are accented either on the 2" 
member [e.g., tuvi-radhas-] or on the oie syllable of the first member [e.g., cuvi- 
brahman-]); 4yasah (ayds-). There could therefore be no doubt that the reference is 2" 
person; yet the rel. cl. that picks up the referents with the nom. pl. prn. yéis 
unequivocally in the 3™ ps.: (pra...) sénti. The following pada returns to 2nd ps. ref. with 
vah. 

On the “X Y u/#’ construction (rather than expected X utd Y) see Klein DGRV I. 
344 ff. 


VII.58.3: In pada aI take maghdvadbhyah as referring to our human patrons, because I 
take the Maruts as subj. of the 2™ pl. impv.: dadhata. However, given the connections 
between 3ab and 6ab (for which see below), where maghonam refers to the Maruts, it is 
quite possible that the subj. of the impv. is the poet’s fellow priests and the Maruts are the 
referent of maghdvadbhyah. 

The simile in c causes some interpretational problems. Both Old (ad VI.50.10) 
and Re suggest interpr. that violate the structure of the RVic simile, and I think both 
treatments are wrong; Ge’s treatment is more possible, though it differs from my own. 
All three take janttim as part of the simile with gato nadhva (= nd adhva), roughly for 
both “as a travelled road leads (the) people on,” while I take janttim in the frame. 

The RVic simile is only nominal; when a verb is involved it is shared by simile 
and frame. Both Old and Re take c as entirely simile, with its own independent verb (vf 
urati), and d as a loosely (Old) or more tightly (Re) connected frame, with its own verb 
(pra ... tireta). Old explicitly argues (ad VI.50.10) that n@can sometimes be a quasi- 
clausal simile marker, and he tr. “Der gegangene Weg vergleichsweise mag einen 
Menschen vorwarts bringen: so bringt auch uns verwarts.” After examining all the 
similes in the RV (see my “Case disharmony in RVic similes.” ///24 [1982] 251-71), I 
would vigorously contest his characterization of nd. Re’s tr. has a more conventional 
simile/frame relationship, but still violates the shared verb rule: “Comme le chemin 
parcouru fait passer l’>homme outre, qu’elle nous pousse (plus) avant ...” (The subject of 
d, “elle,” seems to refer to the sustut/- in b.) Although the structural violation in Re’s tr. 
would be mitigated by the fact that the two verbs belong to the same verb stem, tird-, they 
have different preverbs (v/and pra), and therefore different senses, and are also in 
different moods (subj. and opt.). 

Ge’s rendering, “Wie ein zuriickgelegter Weg der Leute, so mége es (uns) zum 
Ziele fiihren,” respects the simile structure, with the subject in the frame (“es” 
presumably referring to the good praise in b (see Re also), but the sense seems off. If the 
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praise is to bring anyone or -thing across, it should be the Maruts (brought to our 
sacrifice), not us. Still I would be willing to consider a variation of Ge’s interpr., with the 
praise as subj. in the frame, but the Maruts as obj.: “As a road when it’s travelled (does) 
people, (the good praise) will bring the (Maruts) across.” 

However, I think it likely that the focus in this 2" hemistich has shifted to the 
help that the Maruts will give us when they have enjoyed our praise (see the thrice 
repeated yusmoOtah ‘aided by you’ in the next vs., 4abc). In particular, pada d pra nd 
sparhabhir utibhis tireta is almost identical to VII.84.3 pra nd sparhabhir atibhis tiretam, 
addressed to Indra and Varuna. In the latter passage, tiretam must be a 2" du. active opt. 
with Indra and Varuna as subj. In other words, in that passage gods are the subject. In our 
passage fireta is ambiguous: it can be a 2" pl. act. opt. or a 3™ sg. mid. opt., and different 
factors pull in different directions. The parallel in VII.84.3 suggests we have gods, 
namely the Maruts, as subject here too, and the easiest way to do that is take it as a 2™ pl. 
A passage in the preceding hymn, VII.57.5 pra vajebhis tirata pusydse nah “Further us 
with prizes for our thriving,” with 2" pl. act. impv. to the same stem, also supports this 
interpr. This is the analysis of Gr, and it is also responsible for Old’s “So bringt ...” On 
the other hand, the clear 3" sg. tirat/in c invites a 3“ sg. interpr. also of fireta, and the 
following hymn contains the idioms we have here, pra V tFand v/v é7, there with a single 
instance of the verb stem in the 3™ sg. middle positioned between the preverbs: VII.59.2 
pra sé kséyam trate vi mahir isah “He furthers his dwelling place, ex(tends) his great 
refreshments.” Re and Ge both opt for the 3“ sg. middle interpr., but the subject they 
each (seem to) provide is the good praise of b, a far cry from the gods we expect as 
subject of the expression found in d. My interpr. of cd solves both problems, though, 
admittedly, not in the most elegant fashion. I supply ‘flock’ (gand-; see 1a) as the subj. of 
both vitirati and pra... tireta. We thus have a singular subject that will allow dtireta to 
harmonize with “rat and the divine subject that will allow d to harmonize with VII.84.3. 


VII.58.4: As noted just above, this vs. is structured by three (abc) pada-init. yusmOtah 
‘aided by you’. The three separate clauses containing this opening build on each other in 
an interesting way, and the first two are also linked by a morphophonological 
relationship. 

To begin with the latter, both a and b end with a predicated -/m-stem qualifying 
the successful poet and the successful steed respectively with semantically parallel 
descriptors: ... satasvi, ... sahasri “possessing hundreds ... possessing thousands.” The 
two words are also phonologically similar; to put it schematically, SaCasR7, where the -s- 
Resonant-7final is esp. salient. The second one is correctly formed (to sahésra-) and well 
attested. The first is a hapax and aberrantly formed: the expected -/-stem to Sata- is 
Satin-, which is in fact reasonably well attested. satasvin- is obviously modeled on 
sahastin- (already implied by AiG II.2.917 and Re ad loc.), aided by the fact that -vin- is 
regularly added to -as-stems (AiG II.2.917). So with sata- temporarily re-configured as an 
-as-stem, the suffix -vin- can be affixed, allowing the stem to parallel sahasrin- in 
metrical and phonological shape. In b sahasr7is immediately preceded by séhurih, which 
reinforces the phonological pattern: sah Vri(h). 

Now as to the relations among the three yusmotah clauses. I suggest that they can 
be seen as an instance of Behagel’s Law (the law of “increasing members”) involving 
syntactic blocks, not merely NPs. Pada a contains a noun and a predicated adj. (viprah ... 
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Satasvi); pada b a noun and two predicated adjectives (4rva séhurih sahasri). And pada c 
has two clauses, a nominal one consisting of a noun (samraf) predicated of an 
unexpressed subject (=Indra), and a full clause, with finite verb and object (Aanti vrtrdm). 
My view of the increasing complication of syntactic structure in these three clauses 
produces interpr. of two of the clauses that differ from the standard. In b both Ge and Re 
(also Klein, DGRV 1.436) take séhurih as an attributive adj. and only sahasrias 
predicated (e.g., “... does the winning steed become a possessor of thousand(-fold) 
booty’’). This is of course possible, but both the structural argument already adduced and 
the pragmatic fact that the horse has to become victorious before he wins prizes speak for 
my interpr. 

In c the difference between interpr. is greater. I take samratas one clause, with the 
noun predicated of unmentioned Indra : “(Indra) is sovereign king.” This clause is linked 
to the next (Aanti vrtrdm) by uté. “and (he) smites Vrtra.” Ge, Re, and Klein all take 
samrat simply as the subj. of Aanti (e.g., “and with your aid does the great king smash the 
obstacle”). But this interpr. must ignore or explain away the position of u¢#. Klein is the 
only one who is explicit about the function of ud. He groups it with passages that contain 
“a repeated term within one of a set of parallel clauses,” conjoined by u/@. But in the 
other exx. he gives (pp. 436-37) the utd#is adjacent to the repeated element and in 
Wackernagel’s position. In our passage this should yield * yusm6ta utd samrat. Klein does 
not comment on u/#s position here. Although one could argue (though Klein does not) 
that utd was displaced to the right to avoid the clash ...- Ota utd, in fact that is the kind of 
clash that RVic poets like! (Indeed the presence of utdin this pada may be partly to call 
attention to the compositionally suppressed -até-.) My interpr. takes the utdé as properly 
positioned to conjoin two clauses, and no special pleading (much less ignoring of the 
problem) is required. 

Although Indra’s name is not mentioned, Aanti vrtram is of course a definitional 
predicate for Indra, who is also regularly identified as a samraj-. The Maruts’ role in 
helping Indra in the Vrtra conflict is of course one of the contended issues in the RV (see 
the Agastya hymn I.165 for example). 

Re takes abc as expressing the three functions, which I find hard to see. Does he 
assume pada b is the third function and c the second? Surely he doesn’t see the smashing 
of Vrtra in c as third function! 


VII.58.5: On jyjiliré as a presential stative, see Kti (610-11). 


VII.58.6: The first hemistich, which contains both sustuti- ‘good praise’ and a form of 
V jus ‘enjoy’ with the Maruts as subject, but in separate clauses is an expansion of 3b 
Jujosann in marttah sustutim nah. As was noted above, the first pada of 3 also contains a 
pl. form of maghdévan(t)-, which I take there as referring to our human patrons, because I 
take the Maruts as subject of the 2™ pl. impv., but the presence of maghdnam here, 
clearly referring to the Maruts, may instead suggest that the maghdvant-s in 3a are also 
the Maruts. 

idém in b (dam suiktam) is yet another example of the frequent use of a form of 
aydm in the last vs. of a hymn to refer to the whole preceding hymn. 


VII.59 Maruts 
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VII.59.1: The amredita 1dém-idam in pada a must go with the clause in b. The ca that 
connects the two clauses is slightly displaced: we might expect it to occur after the first 
element of its clause, namely 7dém-idam. But the pada boundary and the intrusion of a 
pada-initial voc. dévasah have clearly interfered with the placement, and the sequence 
yam ... yam camakes the syntax perspicuous. 

The sequence of vocc. in cd is puzzling because the first is unaccented, while the 
rest are accented, including those that follow the first in the same pada: tésma agne 
varuna mitraryaman, marutah ... We would, I think, expect either all accented ( *d¢gne 
varuna mitraryaman) or all unaccented (agne *varuna mitraryaman). Old suggests that a 
new “Ansatz” begins after ‘asia agne, and it is of course true that the caesura follows 
agne -- but also of course true that vocatives are not ordinarily accented in that position. 
He also points out that the three vocc. in the 2"! part of the pada are the names of the 
three principal Adityas, which occur together and as accented vocc. elsewhere (V.67.1, 
VIII.19.35). In the latter passage the three vocc. are found pada-internal post-caesura as 
here (see comm. ad loc.) Both of the factors adduced by Old no doubt contributed to the 
accentual behavior of this pada, but it is a fine reminder that the rules of voc. accent, 
which we think of as fairly mechanical, are in part rhetorically driven. 


VII.59.2: yusmakam ... 4vasd is a variant of the cmpd. yusmota- (i.e., yusma-uta-) found 
three times in the preceding hymn in VII.58.4. 

The vs. contains two, or implicitly three, 3“ sg. act. present forms of the root V 
tarati in b, pra/ vi tratrin c. For the same pairing of preverbs, see comm. ad VII.58.3 in 
the previous hymn. 


VII.59.3: This vs. plays on the common contrast, also found earlier in this Marut cycle, 
between the Maruts as individuals -- here “the last” (caramé-) of them -- and as a 
collective ( visve). 

On saca as loc. absol. marker, see comm. ad IV.31.5. 

I have rendered the nom. pl. kamsnaf as an adverb (avidly) to avoid the somewhat 
heavy ‘having desire (for it)’. 


VII.59.3—4: Both of these vss. begin nahi vah, in neither one is it easy to produce a causal 
value for -AZ hence my ‘certainly’. The opening of 4c abA/ vah plays on the nahi vah of 
3a, 4a. 


VII.59.5: Both Ge and Re take c as a single clause (e.g., “Car je vous ai donné ces 
offrandes”’), but the position of A/suggests that a new clause begins with preceding raré, 
and ima vo havydais a fine nominal clause announcing the oblations present right here on 
the ritual ground. 


VII.59.6: The sequence sédatavita is analyzed by the Pp. as sédata avitd, with the latter 
form generally taken as a 2™ pl. impv. to Vav ‘help’. But this interpr. is problematic on 
grounds of both form and meaning. There is no stem avi- to V av; the best that can be 
done is to classify it with the -zs-aor. 4vif, etc., but, in addition to -/- rather than -/s-, the 
accent is wrong, since the -/s-aorist has root accent. Moreover, a form of ‘help’ fits badly 
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in the passage, where the main verb should provide syntactic support for the infinitive 
phrase sparhani datave vasu “to give coveted goods.” These difficulties are treated in 
detail by Narten (Sig. aor. 87-88), who suggests an appealing and convincing solution, to 
read sddata vita, with the latter the 2" pl. impv. to the root pres. of V v7‘pursue’, a 
solution that does not require emending the Samhita text. As Narten points out, this pres. 
appears elsewhere with an infinitive. Although we ideally would expect a long root vowel 
(* vita), she adduces the 2"4 sg. impv. vih/(3x), beside more common viz as a model. 
This solution is accepted by Lub, though it is rejected by Baum (Impv. in RV 93, 
although he hesitates p. 167); Klein (DGRV 1.166, 167; 11.39) implicitly accepts the Pp. 
reading, but he does not cite the following pada containing the infinitive phrase. 

The accent on the 2™ pl. impv. sédata presumably results from its juxtaposition 
and contrast with adjacent vita. 

asredhantah at the beg. of c can be either a voc. or a nom. pl.; nothing hangs on 
the exact identification. 


VII.59.7: I take pada a as a nominal clause separate from b, with predicated pres. part. 
sumbhamanah. The hemistich cannot form a single clause because apaptan in b is 
unaccented despite the A/in pada a. | take the sense of the first pada to be that storms 
come out of nowhere, fully beautified as it were, so the beautification must have been 
done “in secret” (sasvar). The dark-backed geese of b are the storm clouds. The next 
hymn, dedicated to Mitra and Varuna, has a similarly structured vs., VII.60.10 sasvas cid 
dhi sémrtis tvesy ésam apicyéna séhasa sahante “Because their fiery attack is even in 
secret and they are strong with hidden strength ...” (JPB tr.). In that vs. the finite verb in 
b, sahante, is accented and therefore falls under the domain of A/in pada a. 


VIL59.8: “rag cittaniis a striking expression, without obvious parallels. In interpreting it, 
we can begin by noting that “rds cidis a reasonably frequent pada opening (IV.29.1, 
V.75.7, VU.33.14, 51.9, 66.12), including in the next hymn, VII.60.6. Although I toyed 
with the possibility of reading “rds cit tani here, with the neut. pl. prn., this does not seem 
to be productive. However, the fact that tras cidis a formulaic expression may help 
account for the fact that our “és cittani seems to be only loosely connected syntactically 
to the rest of the clause. Ge takes the expression as meaning “against/contrary to 
expectation” (wider Erwartung), but I’m not at all sure that “rah can mean ‘against’ 
(though see X.171.4 devanam cit tir6 vasam “even athwart the will of the gods”). And in 
any case we would surely want to punish someone who tried to kill us, whether we 
expected him to or not. Re’s “en croisant (nos) pensées” is better; I have adapted an 
English idiom “cross-purposes,” which is practically a calque on the Skt. phrase. Here it 
reflects the hostility between the would-be attacker and “us.” 


VII.59.8—9: Although, as noted in the publ. intro., the last four vss. of the hymn (9-12) 
must be late additions, there is a verbal link between vs. 8 and vs. 9: tapisthena “with the 
most scorching ...” opening 8d is echoed by the Maruts’ ritual epithet samtapanah 
opening 9a. This link may help account for why these Sakamedha vss. were attached just 
here. 
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VII.59.9-12: For the Sakamedha rites reflected in these vss., see publ. intro. and, e.g., SB 
11.5.3, esp. 3ff.; ApSS VIIL.9; sec. lit. including Hillebrandt, Ritua/-Litteratur, 117-19, 
Keith, Religion and Philosophy, 322-23, etc. 


VII.50.9: With the standard tr., I supply “come” in c, anticipating 2 gaéa in 10a. 


VII.59.11: The amredita shéha echoes that in vs. 1, 7dém-idam, forming a superficial ring. 
Given the apparent composite nature of the hymn, this apparent ring is presumbly not a 
sign of a hymn conceived originally as a unity, but perhaps a hasty adjustment to try to 
integrate the separate pieces. 

Pada c appears to mean “I choose the/your sacrifice” (yajfidm ... 4 vine), as in 
Re’s “je choisis votre sacrifice.” But this doesn’t make a lot of sense in its baldest form. 
Although 4 V vrnormally just means ‘choose’, in this passage the 4 appears to be used as 
it is with V yay: 4 V yaj means ‘attract through sacrifice’ (sim. 2 V pa ‘attract through 
purification’), hence my “I will you (to come) here to (my) sacrifice,” that is, I attract you 
to it by the force of my will. 


[VII.60—-74 JPB] 
VII.75 Dawn 


VII.75.1: Although the Samhita form avo in pada a (Pp. 4vaf) is assigned to V vr ‘cover’ 
by Gr, it clearly belongs to V vas ‘shine, dawn’. See, e.g., AiG 1.335. It is rightly glossed 
by Say. with vyaucchat. Both roots occur regularly with the preverb v/as here (‘dawn 
widely’ / ‘uncover’) and both are regularly found in dawn contexts. Here vf... avas 
explicitly contrasts with dpa ... avar (V vr) ‘uncovered’ inc. 

The latter form makes a bad Tristubh cadence: ... avar 4justant##, where we would 
expect -varto be a heavy syllable. Old (Prol. 424 n. 1) persuasively suggests that this 
apparent light syllable may actually represent *avarr (from original 3" sg. *avart), with 
the same doubling of final resonant before initial vowel that we find in -72n from older *- 
nt. He suggests the same for kar (IX.92.5) and abibhar (X.69.10), both of which would be 
metrically better as *-arr. 

av-is something of a signature of this vs.: avo ..., avis(krmvana) ... / avar, 
reinforced by numerous other a-/a-initial words: agat/ dpa ... djustam, angirastama ... 
ajigah. 

The “truth” (zténa) of Dawn must refer to her conforming to the standard patterns 
of the cosmos by dawning every day and indeed her embodiment of these patterns, since 
the regular alternation of night and day is the most salient sign of cosmic laws. The word 
here contrasts with driihah ‘deceits’ in c. 

Corey Barnes (class, 12/15) pointed out the repeating pattern (driih)as tama ... 
(djus)tam, 4(ngirjastama, which showcases ‘darkness’. 

In d I take pathyd as standing for acc. pl. pathyahin harmony with the Pp. and the 
standard views. Scar (137 and n. 191) tentatively suggests taking it rather as an instr. 
pathya (“gegen den Text’), modelled on pathya (jénanam) in nearby VII.79.1, where 
either instr. sg. -@ or acc. pl. -ah is possible. Although “awaken the paths” with the acc. 
pl. is not an entirely straightforward expression, his instr. interpr. not only goes against 


90 


91 


the text but also requires supplying an obj. for “awaken” (“der Menschen’’), and in 
addition “awaken (the men) along the path” doesn’t appreciably improve the sense. 
(Were they sleeping by the roadside?) I assume that “awaken the paths” is shorthand for 
“filling the paths with (newly awakened) people moving hither and thither and thereby 
making the paths lively.” An instr. in VII.79.1 fits the context better. 


VII.75.2: Like the avah forms (see vs. 1), bodh/is ambiguous, and either interpr. could be 
made to fit the context. Gr takes it to V budh ‘be aware, be awake’, but most later interpr. 
assign it to V bha (Old, Ge, Re, Lub). However, I opt for Vbudh for several reasons. For 
one thing, as I have shown elsewhere (1997 “Syntactic Constraints on Morphological 
Change,” 69-74), bodhi to V bhiis in virtual complementary distribution with the parallel 
impv. bhava, with bodhi confined to pada-medial position, against bhéva, which occurs 
initially and finally. A pada-final bodhrhere would violate this distributional rule. 
Moreover, the last word of the preceding vs. is ajigah, belonging to V gr ‘awaken’, and I 
think the poet is playing off these two ‘awaken’ roots. Although Old gives numerous 
supposed parallels with V bhd and the syntactic construction in our pada, most of these 
involve dat. infinitives. However, two give me pause — III.54.3 mahé sti nah suvitaya pra 
bhitam, V11.85.4 asad it sé suvitaya ... — both of which contain the dat. suvitaya and a 
form of “‘be(come)’. On the basis of these passages, I admit the possibility that bodfi here 
belongs to V bhd, but still think it likely that the poet is slyly playing with the ‘awaken’ 
roots. If it does belong to VbAd, I would explain its wrong positioning on the basis of 
strict parallelism between the semantically and syntactically parallel clauses of a and b, 
with the latter ending with the impf. (pré) yandhi. 

Ge and Re construe mértesu with sravasyum (“... Reichtum, der unter den 
Sterblichen nach Ruhm strebt”; “... la richesse ... qui crée le renom parmi les mortels,” 
with Re adding a “creative” dimension to sravasyu- that does not seem to me to be 
justified, though it makes the tr. make more sense). I think rather that the sequence dévi 
mdartesu manus1is meant to draw attention to two different relationships that Dawn, a 
goddess, has with the human world: on the one hand, she comes among mortals (mdrtesu) 
every day, awakening the whole human world; on the other, she has a special relationship 
with the descendents of Manu, that is, the Arya sacrificial community, a much more 
restricted set of humans to whom she is more tightly bound by ritual activity. 


VII.75.3: The focus shifts from the sg. Dawn of vss. 1—2 to her pl. beams (bhandvah), but 
with lexical repetition linking them: 4gu/ at the end of b echoes agat similarly position in 
1b, citrah repeats citrdm (qualifying ‘wealth’) in 2c. And the nom. pl. beams and gen. sg. 
goddess are syntactically intertwined: eté tyé bhanavo [nom. pl. m.] darsatayas [gen. sg. 
fem.] citra[nom. pl. m.] usdso [[gen. sg. fem.] amftasah [nom. pl. m.]. 

The phrase jandyanto daivyani vratani “generating the heavenly commandments” 
seems to expand on the sténa of vs. 1: by her dawning, Dawn every day recreates in 
visible form the rules that govern the cosmos. 

VII.75.4: The initial es@ sya “this very one” (fem.) matches eté tyé“ 
(masc.) opening the previous vs., referring to her beams. 

As Old points out, pada a lacks a syllable (even reading, as expected, s‘yd). He 

tentatively suggests * yuyujana. It is certainly the case that yujand-, which is fairly 


these very ones” 
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common, never appears in this post-caesura position, while the four occurrences of 
yuyujana- are all post-caesura. But it is difficult to explain why the corruption would 
have occurred -- perhaps haplology in the sequence (s/)y4 *yuyu(jana)? 

The “patterns of the peoples” ( vaylinani j4nanam) seem almost to be the human 
equivalent of the daivyani vratani of 3c. 

The pada-final pres. j7gat7 picks up the aor. forms to the same root, also pada- 
final, 4gat (1b), 2guh (3b), but it also plays against the likewise redupl. ajigah at the end 
of 1d, belonging to the separate root V gr ‘awaken’. 


VII.75.5: citra- reappears in b (cf. 2c and 3b). 

The polarized position of the phrases fsistuta (beg. of c) and vahnibhir grnana 
(end of d) helps anchor the application of véhni- ‘conveyor’ to ‘conveyor of ritual 
offerings’, since ‘praised by seers’ is unambiguous. Cf. also 1.48.11 yé tva grnénti 
vahnayah. 


VII.75.6: And citra- again, for the third time opening a b pada. 

The metaphorical use of véfni- found in the previous vs. contrasts with the literal 
use (Well, as literal as the RV gets) of the participle vahantah ‘conveying’ referring to 
Dawn’s horses (4svah). 


VII.75.7: The first hemistich consists of four consecutive etymological figures, all nom. 
sg. fem. + instr. pl. masc. — simple but effective. 
On cd see Hoffmann (Injunk. 134). 


VII.75.8: Since it directly follows vavasanta ‘(the cows) keep bellowing (7d)’, ni no 
opening the vs. is surely meant to evoke the root V nu ‘bellow, roar’, also used of bovines, 
with its (pseudo?) intensive (@)nanot (also ndnuv-), though of course it really consists of 
particle followed by enclitic pronoun. 


VII.76 Dawn 

On the intricate structure of this hymn and its relationship to verb tense, see publ. 
intro. As noted there, vss. 1-2 have augmented aorists referring to the immediate past 
(asret 1b, ajanista \c, akar 1d, adrsran 2a, abhit2c, a4gat 2d); vss. 3-4 have augmented 
imperfects and one perfect referring to the more distant past (4san 3a, 4a, dadrksé 3d, 
avindan 4c, ajanayan 4d); and vss. 5—7 have present indicatives and imperatives stating 
general truths and urging action (sém janate ... yatante 5b, minanti 5c, ilate 6a, ucha 6c, 
Jarasva 6d, ribhyate 7b). 


VII.76.1: Unlike the previous hymn, which contains no other divinities, this vs. 
introduces two (though one without name) before mentioning Usas, who enters only as 
the very last word of the vs. The two other gods are Savitar (b) and Surya in his role as 
“eye of the gods” (devanam ... céksuh, c). 

The two virtually synonymous adj. vis vajanya- “belonging to all people’ and 
visvanara- ‘belonging to all men’ are juxtaposed across the pada boundary (a/b); they 
refer to two different entities: the immortal light (jyotr amftam), presumably the sun, and 
god Savitar (savita devah). As such they may also subtly allude to the well-known group, 


92 


93 


the All Gods, with their first member(s) visva- and the ‘men’ words implicitly 
summoning up the opposite, deva-. The pl. gods then show up in c, with another 
occurrence of visva- in d. 

In c it is not possible to determine whose Ardtu- is being referred to. Ge takes it as 
the gods’, and certainly the adjacency of the two words (kratva devanam) is suggestive. 
Re seems to favor Usas. However, given that it is Savitar’s action in ab that raised the 
light, I think it likely that the Ardtu- is his. 


VII.76.2: On the relation of this vs. to its paired frame vs. 5, see publ. intro. Their 
relationship is signalled in the first instance by patterned repetition, with 2b and 5b 
almost identical: amardhanto vasubhih x x x x. This patterned repetition also involves 
poetic repair. The qualifier 4mardhantah ‘not negligent’, used unusually of paths in vs. 
2b, returns in 5d with a far more appropriate referent, the Fathers or their modern-day 
representatives, the Vasisthas. The standard tr. either ignore the identity of the two words, 
found in the same metrical position, and tr. each in a way that fits the context as the tr. 
sees it (so Ge “unfehlbar” 2b versus “nicht zuriickstehend” 2d) or choose an anodyne tr. 
that doesn’t reflect the act. transitive morphology of the form (Re “impeccable” in both 
places). But forms of the root V mrdh generally take an acc. obj. (or an enclitic prn. that is 
likely acc.) in the sense ‘neglect X’, and we would expect the participle, even negated, to 
reflect the same usage. As usual, I think it is incumbent on us to follow the morphology, 
even when it leads us to interpretations that seem, at first, awkward. Here I would first 
point out that Dawn “awakened” the paths in the previous hymn (VII.75.1d pathya 
ajigah), so paths in this group of hymns appear to have more animacy than might be 
expected. The paths in our vs. are the ones that lead to the gods (devayanah), and in this 
context “non-negligent paths” could be ones that don’t fail to lead us there, perhaps 
because they stay in good order, as is implied by the qualifier /skrta-. As often with such 
semantic mismatches, the sense that comes from apparently incompatible words 
construed together is hard won, but it also leads to a deeper understanding of what the 
poet intended. 

In the ppl. éskrta- here and in a number of other locutions involving “+ V Ar 
(iskartar-, iskrti-, etc.), is- behaves like a pseudo-preverb. The most likely default source 
for this /s- is the root noun of the same shape meaning ‘refreshment, nourishing drink’ (so 
EWA s.v. is-), although the semantics makes difficulties: the additive meaning we might 
expect (“prepare nourishment’ vel sim.) is not found. Instead it seems to mean something 
like ‘set in order, set to rights, restore’. Although some interpr. the idiom as ‘heal’ (see 
EWA loc. cit.), I see no good evidence for this in the RV; certainly “healed paths” here 
would be even more aberrant than “non-negligent” ones. The form here is the only 
occurrence of the lexeme /s Vkrin the Family Books; otherwise it is limited to the late 
RV: the finite verbs fskaram X.48.8, ‘skrnudhvam X.53.7, the past participle here and in 
the cmpd. /skrtahava- X.101.6, as well as negated dniskrta- VIII.99.8 and IX.39.2, agent 
nouns iskartar- VIII.1.12 and iskartar- VIUL.99.8, X.140.5, and the fem. abstract /skrti- 
X.97.9. Besides its possible etymological connection with /s- ‘refreshment’ (textually 
hinted at only in [X.39.2, X.48.8, 140.5), it also seems to form an antonymic pair with nis 
V kr ‘expel’; see the hymn to healing herbs, X.97, where iskrti- is contrasted with niskrt:-, 
nis krtha. This rhyming contrast may account for the ‘restore’ sense, antonymic to 
‘expel’. Our passage also contains interaction with a different pseudo-preverb: /s-Arta- 
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can be seen as picking up (avr akarin 1c. Though the augment induces -r sandhi, the 
underlying idiom is avis VAr(e.g., 1V.4.5 avis krnusva) with -/ matching /skrta- here. 

purastat/ pratici“‘from the east, facing west” is another example of a paired 
contrast across a pada boundary. 


VII.76.3—4: As noted in the publ. intro., these two vss. are defined as an omphalos, and 
this relationship is signaled by the patterned repetition of their first padas: 3a ‘anid ... 
asan/ 4a ta id... 4san “just those were ...” 


VII.76.3: Despite the straightforward, indeed ballad-like opening (“those were the days 
...”), the syntax of the rest of this vs. is difficult to entangle. The problem is that there 
appear to be two subordinating expressions (ya in b, yatah pér1 in c), though it is difficult 
to identify more than one subordinate clause; if there are two subordinate clauses, one of 
them would have very sketchy clausal structure. Nonetheless, Ge and Re opt for the latter 
solution, supplying a verb in b, both taking yd as neut. pl. nom. and the subject of this 
clause (e.g., “Nombreux furent ces jours en vérité qui (surgirent) autrefois ...””); for them 
cd is then a new subordinate cl. marked by ydtah pari referring to these same days (e.g., 
“a la suite desquels ...””). Something like this is possible, and in my many fiddlings with 
this vs. over the years I have more than once hovered over something like it. But the 
stumbling block is pracinam in b, which both Ge and Re must take as an adverbial 
temporal expression (“vorher” and “autrefois” respectively), even though this stem is 
otherwise only locational ‘forwards / towards the east’, often in a ritual context. I can see 
no way to integrate the standard use of this stem into a nominal clause consisting only of 
pada b. I therefore take bed as a single subordinate clause with two markers of 
subordination, ya (b) a neut. pl. acc. extent of time (“through which ...) and yatah pari (c) 
referring to the place from which Dawn comes, picking up purdstatin 2c. The yais more 
narrowly construed with the finite verb dadrksé in d (“... the days through which you 
became visible” -- that is, dawned over and over), the yatah pari with the participle 
acdranti “faring forth thence [= from the east].” 

I further take pracinam as the goal of that participle (“faring forth ... towards the 
east-facing [sacrifice]”). As I just noted, pracina- is often found in a ritual context, 
modifying yajfa- (VII.7.3) or barhis- (1.188.4, IV.5.4, X.110.4). Either would be possible 
here, and the point would be that Dawn is hastening from the east towards the sacrifice 
that, like an expectant lover, is facing towards her. Assuming with most comm., 
beginning with Say. (see esp. Old’s argumentation) that we should read loc. jaré, contra 
Pp. jarah, the acc. pracinam in the frame would be the functional equivalent of jaréin the 
simile -- GOAL -- despite the mismatch of cases, a nice example of case disharmony in a 
simile (as discussed in my 1982 IJ article). 

Although I realize that this is a very fussy solution, I cannot see any other way to 
deal with the troublesome pracinam. And it is, after all, an omphalos vs., where 
perturbations are common. Strictly speaking, my tr. fails to render both subordinators as 
such: “thence” should be “whence.” But the tr. is hard enough to parse as it is. 

The contrastively paired similes, “like (a maiden) faring forth to her lover, not 
like one going (home) again” (yard (vacaranti ... nd plinar yativa), are well understood by 
the standard comm. and nicely indicate that Dawn dawns with as much speed as she can 
muster, eager for reunion with her lover, rather than lingering like one reluctantly leaving 
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a tryst. For the first cf. 1123.9 ... yosa né@... niskrtaém acdranti “going to the appointed 
place like a maiden to a rendezvous,” also of Dawn (see also VI.75.4 in the weapon 
hymn). The va is wrongly placed in the 2™ simile, but the poet had too many elements to 
fit in as it was. 


VII.76.4: Although this vs. begins in the same way as vs. 3, the syntax is quite 
straightforward, with no dependent clauses and the Fathers as subject throughout. Once 
again we might consider this an example of poetic repair, given the syntactic difficulties 
the previous vs. posed. 


VII.76.5: As noted above, this vs. marks the transition to present-tense verbs and 
imperatives from the distant past of vss. 3-4. Who the subject of these verbs is in vs. 5 is 
not entirely clear. Until the very last syllable of the first hemistich, it is impossible to 
know even the gender, but the oddly positioned ¢éat the end of pada b identifies the 
subject as masc.; up until then, since sémgatasah could be either masc. or fem., the fem. 
Dawns are a possibility. The second hemistich repeats the féimmediately (c), and adds an 
unambig. masc. adj. é4mardhantah (as well as potentially ambig. y4damanah). Once té 
restricts the subject to masc., our immediate thought would be the Fathers, who are the 
subject of vs. 4. This is the solution of both Ge and Re. However, the temporal switch 
between 4 and 5 might speak against that. In vs. 6 the Vasisthas are explicitly identified 
as the subject (6a). My own view is that the subject of vs. 5 is deliberately left 
unspecified, to allow a transition between, and identification of, the Fathers and their 
latter-day representatives the Vasisthas. That the Fathers are at least arguably present is 
suggested by samand urvé“in a common pen,” since urva- frequently refers to the Vala 
cave where the cows/dawns are confined and therefore could set the action of the vs. in 
mythological time when, as the preceding vs. notes, the Fathers “found the hidden light” 
and “generated the dawns,” as in the Vala myth. As for a contemporary reference, 
“common pen” could refer to the sacrificial ground, where the Vasisthas would be acting 
in concert. 

In addition to specifying the gender of the subject of ab, the final ¢é also repeats 
the final syllables of the two verbs that precede it in the pada, janate ... yatante. 


VII.77 Dawn 

On the structure of this hymn, as signaled by its verb forms and personal 
reference, see publ. intro. The first three vss. contain a series of sg. augmented aorists 
(started with a perfect), all but 4bhat with Dawn as 3™ ps. subj.: ipa ruruce, abhat, akar, 
ud asthat, 4Svait, aroci (which last almost forms a ring with the opening pf.), adars7, into 
which fem. sg. pres. participles have been interspersed: prasuvanti, badhamana, bibhrati, 
vahantt, ndyanti. Following that we get in vss. 45a an equally insistent series of 
imperatives: ucha, krdhi, yavaya, 4 bhara, codaya, vi bhahi, with Dawn as 2™ ps. subject. 
In 5b the fem. pres. parts return: pratiranti, dadhati. In the last vs. the pattern is broken 
again: a pl. present vardhayanti with the Vasisthas as subject, found in the only 
subordinate cl. in the hymn, and in the last pada before the clan refrain an aor. injunctive 
in imperatival usage, dhah. 
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VII.77.1: Vruc appears with the preverb dpa only here. I connect it with the simile yuvatir 
nad y6sa “like a young maiden”: dpa generally connotes ‘up close, intimate’, and dpa V ruc 
may suggest the beguiling radiance of a beloved young girl close by. 

As Re points out, Vbhd + dat. inf. is rare. Here 4bhit ... samidhe seems to be the 
intrans./pass. equivalent of a periphrastic causative V kr samidhe, as in 1.113.9 tiso ydd 
agnim samidhe cakartha “O Dawn, since you have caused the fire to be kindled ....,” 
adduced by both Ge and Re. For a periphrastic caus. nearby, see VII.75.8 mda... nidé kar 
“Don’t put to scorn ...” 

I do not know why we have pf. ruruce in a vs. containing two augmented aorists, 
abhat and dakar, with two more in the next hemistich (2a asthat, 2b asvait); the passive 
aor. (a)roci would have been possible, and is in fact found in 2d. 


VII.77.2: Whatever the reason for the pf. ruruce in vs. 1, its semi-repetition in the aor. 
aroci in 2d inaugurates a pattern of lexical chaining in the first part of this hymn. 

visvam opening the vs. may pick up visvam jivam “every living thing” of the 
previous vs. or anticipate visvam in 3d, where I supply ‘world’. 

In c the bahuvrthi sudrsika-samdrs- ‘having an appearance lovely to see’ is an 
internal etymological figure, ... drstka- ... drs-. Since the final segment of the cmpd, 
underlying -s (or rather the product of nom sg. -s+s), appears as -g in sandhi, it echoes the 
-k- of the prior member: sudfsika-samdrg. 


VII.77.3: More chaining: the compound etym. figure with drs‘in 2c is echoed not only by 
a repetition of the entire first member of the cmpd. sudfsfka- (3b) but also in the pass. aor. 
adarsi (3c), while the fem. agent noun netr7 of 2d returns as a participle néyanti (3b), 
likewise fem., and the aor asvast of 2b matches the adj. Svetd- in 3b. 


VII.77.4: On the abrupt change of tense/mood and of person here see above and publ. 
intro. Notably, the lexical chaining stops here as well. 

In pada a 4nti- ‘nearby’ contrasts with duré ‘in the distance’, though the first is in 
a cmpd. and the latter is not. The ‘away’ / ‘here’ contrast is also found in c, though 
yavaya means ‘keep away’ without benefit of preverb or adverb, while 4 serves for 
‘here’. The objects of the antithetical pairs are similar in the two padas: “(bring) nearby” 
takes - vama- ‘valuable things’ (a), vésuni ‘goods’ (c); “keep/send away” amitram ‘foe’ 
(a), dvésah ‘hatred’ (c). Re comments similarly. ¢4nt+ may also implicitly refer back to 
the semantically similar cpa opening the first vs. and mark the beginning of the 2"¢ 
section of the hymn. For the complementary opposition dnti/ dira- in a similar passage, 
cf. [X.78.5 jahi sétrum antiké ditraké ca yah “Smash the rival nearby and the one who is 
in the distance.” 

The VP daré amitram ucha “dawn the foe into the distance” displays an apparent 
transitive sense of V vas ‘dawn’. This transitive sense is otherwise limited to dpa V vas 
‘dawn (X) away’, as in nearby VII.81.6 usa uchad dpa sridhah “Dawn dawns away 
failures” (= 1.48.8; cf. VII.104.23, VIII.47.18). In our passage the locational adverb daré 
‘in the distance’ fills the role of the preverb dpa ‘away’, a point also made by Re. Baum’s 
interpr. (Impv. in RV, 164) of amiétram as an acc. of goal, in the sense ““‘illuminate the 
enemy (when he is) far away,’ i.e. prevent him from hiding,” is unlikely, and he does not 
mention the dpa V vas passages. 
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VII.77.5: I take the two ca’s in cd as marking a “both ... and” construction: fsam ca ... 
gomad a4svavad rathavac ca radhah “both refreshment and largesse in cattle, horses, (and) 
chariots.” Though ordinarily we might expect the 2™ ca to be placed after the first term in 
the second constituent (hence* gomac ca ...), I explain its late position as resulting from 
treating the three parallel -vatadjectives as a unitary qualifier; it also allows the 
complementary placements of cain cd: #X ca..., ... ca Y#. Klein interprets the passage 
very differently, taking the two ca’s as independent: the first as conjoining the two 
participial clauses in be (... pratirant? .../... ca... dadhati ...)(DGRV 1.104—5) and the 
second as an XYZ ca construction, conjoining the -vatadjectives (86 and passim). 


VII.78 Dawn 

On the lexical marks of this hymn, see publ. intro. The signature word prat opens 
the hymn and is repeated at the beginning of the first two padas of vs. 2 and in the middle 
of 3a; it returns at the beginning of the last vs. (5), thus sketching a ring. The other 
signature word, fem. pres. part. vibhati- ‘radiating widely’ is concentrated in the latter 
part of the hymn, ending the padas 3b, 4b, and Sc. 


VII.78.2: The lexeme dpa V badh appears, as often, in tmesis. This tmesis appears to be 
regular even when the lexeme appears, as here, in the participle (univerbated as 
apabadhamana- only in the late X.103.4; in tmesis 1.35.3, 90.3, V.80.5, [X.97.43 as well 
as here). But in our passage dpa is oddly positioned for a preverb in tmesis (which may 
account for Gr’s failure to register the preverb, as also in V.80.5): immediately following 
the object and not adjacent to a metrical boundary, ... badhamana, visva témamsi duritapa 
devi. Although this aberrant position might suggest that 4pa is not a preverb here but a 
postposition or adverb, this would require separating the expression from the well- 
attested verbal lexeme, which I prefer not to do. I should however note that in vs. 1b 
badhamana témamsti is found without 4pa. 


VII.78.3: As noted in the publ. intro., this vs. departs from the practice of the rest of the 
hymn by referring to plural Dawns. 

praty adrsran in the middle of pada a repeats the opening of the hymn (1a), with 
polarized #prati ... adrsran#. The plural subject in vs. 1 are Dawn’s “beacons” (ketavah). 


VII.78.5: As noted in the publ. intro., the hapax denom. “/vilayadhvam is the most 
notable feature of this hymn. This verb is clearly built to the adj. ¢/vi/a-, found in V.62.7, 
where it appears to mean something like ‘fertile’: bhadré ksétre nimita tilvile va “(the 
pillar) fixed in the good or ____ field/land.” Note not only the /-s, but the rhyming “/-viL, 
a word-formation tactic not otherwise found in standard Vedic; the standard assumption 
is that it is a non-Indo-Aryan word (see, e.g., Kuiper, Aryans 14). The standard interpr. 
take it as a (presumably more specific) synonym to bhadrda-, though of course the va ‘or’ 
construction could identify it as a contrast or even opposite to bhadrd-. If the word 
belongs to the agricultural sphere (as ksétra- ‘field’ suggests), a non-[Ar origin makes 
sense. It is sometimes connected (see EWA s.v.) with “/4- (AV+) ‘sesame’, which also 
lacks an IAr etym. The word d/vi/a- is found in later Vedic; most of the occurrences are 
in similar passages in the grhya sutras for the erection of a housepost and are clearly 
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dependent on RV V.62.7 (e.g., ASGS 2.8.16, SankhGS 3.3.1), but a SB passage seems to 
place it in the ‘fruitful, fertile, rich’ sphere. The passage concerns a cow let out to 
wander; whichever direction she goes will predict what will happen to the sacrificer. SB 


IV.5.8.11 yadi praticiyad tbhyatilvila iva dhanyatilvilo bhavisyatiti vidyat (Eggeling) “If 
she goes westwards, let him know that he will be rich in dependants and crops.” 


VII.79 Dawn 

As noted in the publ. intro., v/is the signature word of this hymn. The first and 
last hemistichs of the hymn (la, 5c) begin with v/and a form (indeed two, in the 
etymological figure in la) of V vas: la vy usd 4vah and 5c vyuchanti, forming a ring, and 
vropens ld, 2a, 3c, 4d as well. This preverb also gets played with in various ways: 2b 
opens with v/So ‘clans’, whose 1“ syllable falsely promises the preverb. The regular 
oppositional counterpart of vé namely sém, opens 2c and provides the 2" syllable of 1c 


(susamdrgbhih). The alliteration of 3c is also set in motion by its opening v/(see below). 


VII.79.1: This vs. echoes the 1“ vs. of VII.75 in several ways, and VII.75.1 is helpful in 
resolving the verbal ambiguities in this one. Our vs. contains two occurrences (padas a, d) 
of vi... 2vah in exactly that sandhi form. The 3™ sg. augmented root aor. form avah is 
entirely ambiguous between V vas ‘dawn’ and V vr ‘obstruct, cover’, and the preverb v/ 
does not help, since v/v vas regularly means ‘dawn widely’ and v/V vr ‘uncover, open’. 
VII.75.1 also contains two such forms, but both of them are in sandhi forms that allow 
their root affiliation to be unambiguously identified. VII.75.1 opens exactly like our vs., 
vy usd avah, but in VII.75 the sandhi form of the verb is 2vo, which must belong to V vas. 
Pada c of VII.75.1 contains avar (though in tmesis with 4pa rather than vi); again, the 
sandhi form -armakes it clear that this verb must belong to V vr. Given the parallelism of 
the two vss., it seems almost as if VII.75.1 is providing a guide to the ambiguities of our 
vs. In any case the standard interpr. all distribute the 2vah forms in this vs. as just laid 
out. 

There is another echo between the two vss.: pada a here contains pathya, which 
could represent either instr. sg. pathya (so Pp.) or acc. pl. pathyah out of sandhi, recalling 
pathyain VII.75.1d, which must represent acc. pl. -a4 before a vowel. In this passage I 
favor the instr. sg. Note also that péfica ksitih opening our b pada opens VII.75.4b. 


VII.79.2: Whatever the etymology of akt- ‘night’ -- I favor the connection with PIE 
*nok"t- ‘night’, pace EWA s.v.; see most recently LIN 505 and n. 20 -- it is here at least 
secondarily associated with V af ‘anoint’ (which for some, e.g., EWA, is its etymon), 
since aktiin serves as obj. of vy afyate. My “glossy nights” is an attempt to capture the 
pun. For those who consider aktd- a derivative of V aij, aktiin here would be an internal 
obj. / cognate acc.; cf. Oberlies (Relig. v. II.111): “Die [rotgliihenden] Morgenroten 
verstreichen ihre Farbe ...” 

In any case, akéiin participates in two phonetic figures: afjate ... dntesu akttin and 
the near-mirror-image aktii(n) ... yukta(h). 

As in the previous hymn (VII.78), Dawn is sg. in this hymn, except in one vs., in 
this case this one; in VII.78, vs. 3. 


98 


99 


VIL.79.3: #abhid usa(h) is reminiscent of #4bhud agnth in VII.77.2, though there the 
construction involved a predicated infinitive. See also VII.76.2 #abhid u kettir usésah. 

Dawn is indratamda because she is maghdni‘bounteous’ as he 1s maghavan(t)-. 
The splv. suffix -tama echoes témah ‘darkness’ in the prevous vs., 2c. 

As Re points out, suvitaya in b recalls duritain VI.78.2. 

Pada c displays heavy alliteration: vi divo devi duhita dadhati. The pattern is set 
in motion by the preverb vé which, as was noted above, is the hymn’s signature word. 
The first three words in c have v/itself, its inverse (d)/v(0), and a long-vowel variant 
(de) vi, but in the meantime the d pattern has asserted itself and carries through to the end 
of the pada. The elements of this sequence are found nearby each other in other hymns in 
this cycle, though not with the same intense concentration. Cf. esp. VII.77.5—6: 5b devi, 
5c dadhati, 6a divo duhita. 


VII.79.4: As slowly becomes clear, this vs. concerns the Vala myth, as the last pada, 
describing the opening of “the doors of the firm-fixed stone,” illustrates. This slipping 
into the Vala story accounts for the otherwise puzzling 4igirastama ‘best / most like the 
Angirases’ in the previous vs. (3d; found also in nearby VII.75.1, also in a potential Vala 
context). The Angirases, of course, were responsible, along with Indra, for opening the 
Vala cave and releasing the imprisoned cows; they did so by singing. As Ge points out, 
the praisers who benefit from Dawn’s largesse in 4b are most likely the Angirases, and 
they would also then be the subjects of c. 

Note the phonetic echo between radho (a) and (@)rado (b), which is then found 
scrambled in d (dii)ro 4dr(eh). Pada d also contains internal phonetic play with d’s and 
rs, as wellas a, u, and o: ... drlh(asya) dtiro, adr(e)r atir(n)o(h). This is the only 
trisyllabic reading of the augmented stem aurno- and the vowel hiatus a-a (or aa?) 
emphasizes the phonetic figures. 

The verb in c, the pf. jajfih, is perfectly ambiguous between V jan ‘beget’ and 
V ja ‘recognize’. It is now standardly taken to the former, though Ge previously (Ved. 
St.) assigned it to the latter, a stance criticized by Old and silently given up by Ge in his 
tr. 


VII.79.5: As noted in the intro. above, vyuchdnti, which opens the last pada of the hymn 
(save for the clan refrain), forms a ring with the opening phrase (la) vy usa avah. This 
reinforces the affiliaion of @vahin la with V vas, not V Wr. 


VII.80 Dawn 


VII.80.1: This vs. reprises various parts of the other dawn hymns in this cycle. The first 
hemistich prati ... usdsam ... abudhran echoes VII.78.5a prati tva ... budhanta, with each 
having the mortal worshipers as subject. (Note augmented abudhran versus injunctive 
budhanta.) In c Dawn is “unrolling” the two world halves (vivartd4yantim), while in 
VII.79.2c her cows “roll up” the darkness (sam ... téma 4 vartayanti) with the preverb 
sdm complementary to vé In our vs. sém is found in the same pada in the adjective 
describing the two world-halves, sémante ‘adjoining’. Finally, Dawn’s role in “revealing 
all beings” (aviskrnvatim bhiivanani visva) reminds us of her revealing her own greatness 
(aviskrnvana mahimaénam) in the first vs. of this cycle (VII.75.1b). The act. part. in our 
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vs. 1s externally focused, while the middle part. in VII.75.1 properly captures the internal 
focus of that expression. The act. expression is also found in VII.76.1 avir kar bhiivanam 
visvam usah. 

Ge takes du. rajasfas referring to the Dark (and Light), i.e., Night and Day. But 
du. réjas7ordinarily refers to the two world-halves and is often used in conjunction with 
rodasi(e.g., 1.160.4, 1V.42.3), and I see no reason to seek a different referent here. 
Dawn’s action of “unrolling’ the two world-halves would refer to the visual effect of the 
gradual revealing of their features as the dawn’s light strengthens. For a similar notion, 
though with v/v vr ‘uncover’, see the previous hymn VII.79.1 v/siiryo rddasi caksasavah 
“The Sun has uncovered the two world-halves with his eye.” 


VII.80.2: Because of the middle voice of the part., I interpr. n¢vyam ayur dadhand as 
referring to Dawn’s new life, which she would then assume every day. The middle voice 
contrasts with VII.77.5 pratiraénti na ayuh “(she,) lengthening our lifetime.” Both Ge and 
Re seem to imply that in our passage the new life is established for others. 

The sg. abodhy at the end of the first hemistich matches the pl. abudhran in the 
same position in vs. 1. 

Pada d pracikitat siryam yajidam agnim is exactly parallel to VII.78.3 dijanat 
suryam yajnam agnim, which suggests that 4cikitat is felt as a redupl. aor. to the caus. 
cetdyati, despite the obvious drawbacks of form (we would expect *acikitat). 


VII.80.3: This vs. is identical to VII.41.7, though it may fit better here. 

The three -W/mati- adj., a4svavatir gomatih ... virdvatih, modifying the pl. ‘dawns’ 
reprise the sequence at the end of the first hymn in this cycle, VII.75.8 gdémad viravat ... 
asvavat, where they qualified ratnam. 


VII.81 Dawn 
VII.81.1: Note the adjacency of témah and jyotih, though here across the pada break. 


VII.81.3: The stem vénanvant-, in my opinion, must be separated into two separate words 
on semantic grounds, neither of which is entirely clear morphologically. In VII.102.19 
and X.92.15, where it is associated with an axe (svédhitr-) in the identical phrase 
svadhitir vananvati, it appears to belong with véna- ‘wood’. Cf. for the association 
1X.96.3 ... svadhitir vananam, X.89.7 s vadhitir vaneva But in VIII.6.34 it modifies matih 
‘thought’ in a context in which ‘wood(en)’ seems effectively excluded. In both VHI.1.31 
and our passage I also find it difficult to make ‘wooden’ work, though Ge, for example, 
thinks our voc. addressed to Dawn (may -- he tags it with ? --) mean “Wagenbesitzende,” 
on the assumption that the wagon is wooden and the material has come to refer to the 
object made of it. In VHI.1.31, where it modifies ‘horses’ (4svan), he takes it as referring 
to their wooden yokes. (He refuses to tr. the form in VIII.6.34.) Mayrhofer (both KEWA 
s.v. Vanamand EWA s.v. van-) favors the ‘wood’ connection as well, and in EWA 
suggests that vénan- is the -n-form of a heteroclite, whose -r- is found in the locatival 1* 
cmpd member vanar- (though one would of course not expect the -z- in the oblique). Re, 
having written in favor of the ‘wood’ connection (BSL 37: 19), disavows it in his n. to 
this passage in EVP III, in favor of “gracieuse,” on what seem firm grounds. Old 
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discusses the problem with his customary acuity and decides for a derivation from V van 
‘win, hold dear’, with a pun on ‘wood’ in VII.102.19 and X.92.15. Although I generally 
favor seeing audacious metaphors in the RV, in this particular case I find that putting all 
the forms of vénanvant- under one rubric unduly stretches the metaphorical fabric -- 
though I might be open to Old’s suggestion that in VII.102.19 and X.92.15 there is a pun 
on ‘wood’, but the form belongs with V van. This does not, however, help with the 
morphology. I tentatively suggest that the form derived from V van is the result of the 
further derivation or contamination of originally participial forms. The 8" class present to 
V van vanotihas an act. part. vanvant-; if this acquired a - vant-suffix, the result would be 
in the first instance * vanv-dn(t)-vant-, which by dissimilation of the middle -v- could 
develop into our form (though with accent shift). Or the pf. part. vavan-vams- could have 
dissimilated to * vanan-vams- (again accent is a problem). Or, starting with the pres. part. 
vanv-dnt-, we could imagine a perseverative form * vanv-an(t)-ant-, with migration of the 
2™ _y-. Or we can confect an intens. stem * vanvan- with participle *vanvan-a(n)t-, again 
with flip of the v. But all of these scenarios are pure fantasy, I’m afraid. As for the form 
putatively derived from ‘wood’, I have even less idea, though I suppose it’s worth 
pointing out that all attested forms from both stems vanénvant- actually have the weak 
form of the suffix - vat- and * vana-vatV, built directly to vaéna-, would be metrically 
unfavorable. 


VII.81.4: This vs. presents several minor syntactic problems. Pada b contains two 
apparent datival infinitives, the almost synonymous prakhya/and drsé, most likely to be 
construed with Arm0siin pada a. The standard interpr. take the two infinitives as separate 
parallel constructions, though the details of these constructions differ acdg. to tr. (cf., 
besides Ge and Re, Scar [353] and Keydana [Inf., 167, 203]). As a typical ex., see Scar’s 
“*... die du ... machst, dass man sieht und man das Licht schaut.” Although as far as I 
know there is no way to tell, I prefer to take both the datives with svar, the standard 
expression svar drsé indicates that the sun is visible, available for seeing, while prakhyar 
is used in a similar fashion to céksase in Ic. 

The 2™ hemistich is more problematic. The first question is the grammatical 
identity of ratnabhajah, which could be gen. sg. and modify immediately preceding fem. 
gen. fdsyas te, or nom. pl. and modify the implied pl. subj. ‘we’ of immediately following 
1“ pl. imahe. Ge opts for the latter (“‘... die du Belohnungen austeilst”), but Old, Re, and 
Scar favor the nom. pl., as do I. For one thing other -bAaj- cmpds have similar syntacto- 
semantic value (“having a share of X’’), rather than the transitive sense (“sharing out X”’) 
required by the gen. interpr. It is of course possible that the positioning between the gen. 
sg. and the 1“ pl. was deliberate, and the form is meant to be ambiguous. 

The other problem lies in the interpr. of the two verbs imahe (c) and syama (d). 
The standard interpr. take the pada break as a clause break (“as sharers of your treasure 
we beseech you; may we be like sons ...””). I find this mildly problematic, in that 
ratnabhajah would be better construed with syama (“might we be sharers ...”) than with 
imahe, and J have therefore taken it that way, with “mahe parenthetical and the simile in d 
an adjunct. This interpr. is supported by VI.71.6 vamabhajah syama “May we be 
partakers of the valuables” (sim. [I.55.22 sékhayas te vamabhajah syama). However, my 
interpr. not only complicates the syntax slightly, but the lack of accent on parenthetical 
imahe might be troublesome -- though I don’t have strong intuitions on how verbal accent 
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works with parentheticals. (The one example I can come up with, however, does accent 
the verb that interrupts the clause: X.95.1 médnasa tistha ghore vacamsi misra krnavavahai 
nau “Thoughtfully -- stand still, fearsome woman! -- let us two now exchange words.” In 
any case it might be better to follow the standard interpr. and tr. something like “we 
beseech you ([for us] to be) sharers in your treasure; may we be like sons to a mother” -- 
though as the tr. shows, taking imahe with ratnabhajah requires more semantic 
machinery. 

In c fésyas te is a fairly unusual ex. of the double sé tvam construction. As is 
sometimes the case with oblique forms of this construction, I think it likely that the 
tasyah is there to indicate the gender of the personal pronoun -- though, given the Dawn 
context, the fem. gender of fe could hardly be a secret. 


VIL81.6: codayitt maghoénah is perfectly ambiguous, since maghdnah could be either 
gen. sg. or acc. pl. In the former case it would refer to Indra, the archetypal maghdvan-, in 
the latter to the pl. patrons (the sa7- referred to in pada a). According to the standard 
distribution of cases, suffix-accented -/ér- agent nouns should take the gen.; indeed our 
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absolute, and given the recent mention of the pl. patrons and the absence of Indra from 

this hymn (and mostly from this hymn cycle), a pl. reading is quite possible as well. 
sunftatvati at the end of c forms a faint ring with sinarvat the end of vs. 1. Note 

that it also recalls 1.3.11 just cited. 

[VII.82—89 JPB] 

VII.84 Indra and Varuna 

VII.84.3: Note that JPB tr. “iretam, an opt., as an impv. 

VII.86—89 Varuna 

For a detailed examination of these hymns see my disc. in The RV between Two Worlds 

(2007: 92-108). 

VII.86 Varuna 


VII.86.7b: ‘god’ omitted > “to the ardent god” 


Re treats VII.90—92 in EVP XV.105-9. 
VII.90 Vayu / Indra and Vayu 


VII.90.1: As noted in the publ. intro., this hymn plays on the two senses of a/yiit- in Vayu 
context: his teams of wind-horses and our teams of poetic thoughts. This ambiguity is 
fully on display in pada c vaha vayo niylito yahy acha, where acc. pl. niylitah is stationed 
between the two imperatives. véha and yahy. The latter is interpr. by the Pp. as accentless 
yahr, but in this sandhi situation, followed by initially accented acha, it could also 
represent yahr. If this impv. is unaccented, niyitah should be construed with it, with a 
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clause boundary after preceding voc. vayo. If it is accented, it should begin a new clause 
and niyutah should be construed with véha. The situation is complicated by the semi- 
parallel passage 1.135.2 vaha vayo niylito yahy asmayuh, where unaccented yahris the 
only choice because the following word does not begin with an accented vowel. If 
myutah is to be contrued with yahy, it is an acc. of goal and refers to our teams (poetic 
thoughts); if with vaha, it should refer to Vayu’s teams. Curiously, both Ge and Re in 
both passages choose to construe a/yiitah with vaha (e.g., “Fahre, Vayu, die Niyut-Rosse, 
komm here!”’), even though in I.135.2 this interpr. should be excluded. Old (ad I.135.2) 
opts for the other construction and tr. “fahre, Vayu; zu (unsern) 2./iyut-/komm.” This 
interpr., the only one strictly possible in I.135.2, is further supported by II.35.1=VII.23.4 
yaht vayur na niyuito no 4cha “Travel like Vayu to our teams” where niyutah is clearly 
construed with yahr However, just because niyutah needs to be construed with yahy in 
our passage and in I.135.2, construing it also with vaha isn’t excluded -- so an alt. tr. of 
this passage and of I.135.2 could be “Drive (your teams), Vayu; travel to our teams.” See 
also 3c. 


VII.90.2: The rel. yah in pada a may be somewhat deeper in the clause than we would 
like, following both the indirect obj. #sanaya and the direct obj. prahutim. 


VII.90.3: I take dhati as a root aor. subjunctive (as apparently also Kii, judging from his 
tr. “... soll ... fiihren ...,” p. 186); unfortunately it does not have a distracted root vowel, 
but see disc. ad IV.8.3 as well as my forthcoming article on dati-vara-. 

Note the extreme alliteration of b: ... devi dhisdna dhati devém, with mitrror- 
image plain and aspirated voiced stops, as well as the etym. figure devi... devém 
enclosing the whole. 

The avyut- in this vs. are explicitly identified as Vayu’s ‘own’ (svah), which 
supports the view that the mzyut-in 1c are not Vayu’s but ours. 

The question in d is the referent of vasudfiti- ‘treasure-chamber’. Both Gr and Ge 
identify it as Vayu himself, though this seems pretty much excluded by the fact that acc. 
vasudhitim is conjoined with the other acc. vayiim(c) by utd (see Klein DGRV 1.323—24, 
though he also suggests Vayu could be the referent). Old suggests Indra (flg. Pischel), 
and Re so renders it in tr. To me Agni seems more likely than either Indra or Vayu, since 
Agni is actually called a vasudhit- in 1.128.8, and sveta- ‘gleaming’ is more appropriate 
to Agni than to either of those gods. (For Agni as sveta- see, e.g., V.1.4.) However, to my 
mind the most likely referent is Dawn, a possibility also floated by Re. Dual vasudhiti- 
occurs twice (II.31.17, IV.48.3), both times of Night and Dawn. In both cases the noun is 
modified by dual krsné ‘black’, which of course characterizes only one of the pair and 
evokes the opposite, suppressed quality, ‘bright’ (see comm. ad IV.48.3). In IV.48.3 the 
two treasure-chambers are intimately associated with Vayu and his journey to the 
sacrifice. Note also that the dawns show up in the very next pada in our hymn (4a). The 
one obstacle to identifying vasudhitim here as Dawn is that the accompanying adj. 
Svetdm is masc., but this would be problematic in any case, if it modifies vasudhit-, 
because the noun itself is fem. (see du. fem. Arsmé just cited)—though it can have a masc. 
referent (e.g., 1.128.8 agnim hotaram ilate vasudhitim “They invoke Agni, the Hotar, [as] 
treasure-chamber]’’). I assume that *svetam has been redactionally shortened (without 
metrical consequences, since it precedes a consonant-initial word) on the basis of such 
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equational passages, or perhaps on the basis of such passages vasudhiti- was simply 
interpr. as masc. here. 


VII.90.4: In the publ. tr. the injunc. uchaén is rendered as a preterite; I’d now be inclined 
towards a pres. “the dawns dawn,” if the vs. depicts the ritual scene unfolding. If, 
however, it is an account of the Vala myth, a preterital uchdn would be better. Since there 
is probably split temporal reference here, describing the actions both of the mythical 
Angirases originally opening the Vala cave and of the priests reenacting this mythic 
model, the injunctive uchan can fit both scenarios—likewise the perfects that follow 
(vividuhb, vi vavruhc, sasruh d), since that tense can be used both for both distant and 
immediate past. Unfortunately English does not have a temporally un- (or under-)marked 
tense like the injunctive, and so a choice between present and preterital translations has to 
be made. 

On the basis of the next hymn, VII.91.4 néarah ... didhyanah (and see also our 5a), 
the subject of b should be ‘men’ or the USij-priests in the next pada, though the ‘dawns’ 
of the previous pada would technically be available. 

I did not render cidin c in the publ. tr. Cf. V.29.12, where the same phrase opens 
the pada and cid likewise appears to be functionless. It could perhaps mean ‘also’ here, as 
a second action after finding the light. 

On dnu pradivah see Old’s extensive disc. 


VII.90.5: If the previous vs. had two temporal reference points, this one seems 
completely focused on the ritual here and now. As noted in the publ. intro., the priests 
have become the draught animals that draw Indra and Vayu’s chariot -- alluding to the 
trope of sacrifice as chariot. 


VII.90.6: As noted in the publ. intro., the use of isand- ‘having dominion’ here cleverly 
assimilates the patrons modified by this participle with Vayu (2a) and Indra-Vayu (5d), 
who receive the same modifier. 

Ge (n. 6a) persuasively suggests that the striking phrase “confer the sun on us,” 
with the patrons as subject, refers to “the great light of the Daksina” (priestly gift). This is 
reminiscent of the biblical quotation “Let your light so shine before men ...” that always 
preceded the taking up of the collection in the Episcopal church of my youth. 


VII.91 Vayu / Indra and Vayu 


VII.91.1: For my interpr. of the context of this vs. see the publ. intro., where I suggest 
that the vs. depicts the primal situation before the ritual was first instituted, with the gods 
existing without a sacrificial compact. I take pura ... asan as existential, “existed 
previously,” as I do almost the same construction (but with pf., not impf.) in [V.51.7 
purasuh -- but not pura-asitha in V1.45.11, where the pura is contrasted with nuindm in 
disjunctive va clauses. The existential reading seems to me preferable to a predicative 
one, whether vrdhasah or anavadyasah were to be predicated. 

The construction of Auvid is unusual, in that it appears on the surface that the 
kuvid construction consists of a rel. clause introduced by yé without a main clause. Old’s 
first suggested rendering is of this type (“Bewiesen sich wohl einst die Gotter als 
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tadellos?’’); similarly Hettrich (Hypotaxe, 145). But Old alternatively suggests supplying 
a main verb with kuvid with the relative clause subordinate to that clause (“Wie denn 
(verhielten sich) die Gétter, welche ... waren?”), a syntactic solution silently adapted by 
Re. In either case 4san would unproblematically be accented because it belongs to the rel. 
cl. Although my interpr. differs somewhat from Ge’s, we both take 4san as the verb of the 
main clause with kuvid (“Ganz gewiss waren es schon friher die untadeligen Gotter ...””), 
with the rel. clause either requiring a verb to be supplied (Ge) or simply being a nominal 
rel. cl. (me). By this interpr. the accentuation of 4san would contradict Gr’s rule (s.v. 
kuvid) that the verb introduced by kuvidis accented only when it is in the same pada -- 
but see comm. ad II.35.1 for further violations of this “rule.” The construction I envisage 
runs into another problem, that the rel. cl. (némasa yé vrdhasah) would seem to be 
embedded in the main clause kuvid ... 4san). But we have seen elsewhere (e.g., VI.21.2, 
22.5, 64.5, 6) that nominal relative clauses can function as pseudo/proto-izafe 
constructions and be embedded in the matrix clause. Here the rel. cl. would, further, 
precede the main clause proper, beginning with pura, and be preceded only by the 
rhetorical introductory kuvid angd, so its “embedding” is slight. This example would 
differ from the norm in being preposed to its referent, devah in the next pada. 

For “hard-pressed Manu” see VI.49.13. 


VII.91.2: Ge (n. 2a) suggests that n#in pada a stands for haplologized *né nd, with both 
the simile particle (“Willig wie Boten”) and the negative (“... nicht zu hintergehen”). 
Certainly it must represent the negative with infinitival dat., since nd dabhaya occurs 
twice elsewhere (V.44.3, [X.73.8) with gopd-, but it is less clear that we need the simile 
marker. Though Indra and Vayu are probably not technically messengers in the way that 
Agni is, I see no real problem in identifying them thus when they come to the sacrifice 
from the heavenly world, rather than simply comparing them to messengers. 

I do not entirely understand why pathdh is accented, and, unusually, Old makes no 
comment in the Noten. I assume that it falls roughly in the category of expressions with a 
single verb and “zwei Subjekten, Objekten u. s. w.” (specifically here the u. s. w.) treated 
in Old’s lengthy article on Verbalenklisis in the Rig Veda (ZDMG 60 [1906]:707—-41 = 
KISch 182-216; cited phrase p. 708=183), though in a rather cursory scan of the article I 
did not find this passage. The triggering phrase here would be mas4s ca ... Sarddas ca 
purvih “though the months and many autumns,” with the accented verb in the middle, 
even though the conjoined NPs are not contrastive. 

Ge tr. the just cited phrase with “viele Monaten und Herbst,” though technically 
speaking fem. purvih can only modify sarédah, to which it is also adjacent. Klein (DGRV 
1.134) echoes Ge’s interpr. forcefully (“... mustbe taken with both conjoined nouns” [my 
ital.]), and no doubt this is the ultimate intent, though I find preferable the rendering that 
matches the grammar (so also Re without comment). 


VII.91.3: As discussed in the publ. intro., I differ from the standard tr. (which consider 
Vayu the subject of ab and the referent of the acc. pl. in pada a to be the sacrificers) in 
considering this first hemistich a disguised reference to the soma offered to Vayu. 
Although the Vayu identification might seem the default -- and it indeed may be correct - 
- both the vocabulary and the ritual situation seem to point in another direction. The 
descriptor sumedhds- is never otherwise used of Vayu, but it is applied 3x to Soma or his 
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drop ([X.92.3, 93.3, 97.23); the only figure who receives this epithet more often is Agni. 
Similarly sveta- is not used of Vayu (for the supposed application in the immed. 
preceding hymn, VII.90.3, where I think it refers to Dawn, see comm. ad loc.), but does 
apply to a drop (drapsa-) in nearby VII.87.6, while Soma makes himself a svetd- rijpa- in 
IX.74.7. The adj. is also used of horses (VII.77.3), and perhaps, in conjunction with 
miyutam abhisrth “the full glory of the teams,” Soma is configured here as the lead horse 
of the “teams” of offerings we will make to Vayu. The beings (acc.) that the subject 
accompanies (s/sakt/) are called pivoanna- ‘whose food is fat’, a hapax. It seems an 
unlikely epithet of human sacrificers, as the standard interpr. requires. It might describe 
the ritual fires, but it is most clearly reminiscent of X.100.10 drjam gavo yavase pivo 
attana, rlasya yah sédane k0dse atigdhvé “O cows, eat nourishment in the pasture, eat fat, 
you who are anointed in the cup, at the seat of truth,” addressed to the milk to be ritually 
mixed into the soma. The masc. gender of pivo-annan is something of a stumbling block 
to this interpr., but it might result from the variable gender of the underlying referent g0- 
‘cow’ or reference a masc. term for milk or liquid in general. The other acc. pl. in this 
pada, rayividhah, is a hapax, though reminiscent of némasa ... vrdhasahin 1a. Like the 
numerous other cmpds in - védA- the root noun 2"! member could have either 
intransitive/passive value with the 1*t member in an instr. relationship (‘strong/increased 
by wealth’) or transitive value with an acc. 1“ member (‘increasing wealth’) -- though 
most -vfdh- cmpds conform to the former type. Ge interpr. it as transitive (“die ... ihre 
Reichtiimer mehrend’’), Gr as intrans.; Old fails to comment, and Re takes refuge in 
vagueness (“ayant ... une richesse abondante’”’), which seems to lean towards the intrans. 
Scar (521) allows both possibilities in his gloss, though his tr. of the passage follows the 
transitive path, “die ihren Reichtum mehren,” echoing Ge. For my larger interpr. of the 
passage, either would more or less work, but neither adds much or seems particularly apt. 

To sum up, though I don’t reject the Vayu / human ritualist interpr. of the nom. / 
acc. in ab out of hand, I think an identification of the nom. as Soma and the acc. as the 
cows(’ milk) with which soma is mixed works better in the passage. (I do have to admit 
that Indra and Vayu drink c/ear, unmixed soma in the very next vs.) Alternatively we 
might consider the ritual fire (specifically the one that receives the offerings, later called 
the Ahavaniya) the subject and the libations themselves the acc. And, on the basis of 
VII.92.3 in the next hymn I also now wonder if the acc. referents in ab might be the 
teams of wealth we meet in that vs. Basically, no single interpr. of this vs. can account for 
all the elements of it. 

My interpr. of c follows from that of ab. I take the pl. subj. to be the drops of 
soma, extending themselves as offering to Vayu -- not the priestly sacrificers. Only in d 
do these sacrificers make their appearance (ndra/). 


VII.91.4: Both Ge and Re take ab as a series of subordinate clauses truncated without a 
main cl. By contrast, as I indicated in the publ. intro., I think that the yavat‘as long as’ 
clauses in ab project the future temporal limit to the institution of sacrifice, with cd 
inviting the gods to participate as long as it will last. 

didhyanah in b matches the same word in the same position in the immed. 
preceding hymn VII.90.4b, though the contexts are different. 

The 2™ du. act. aor. impv. patam in c echoes the 2™ du. act. pres. pathéh in 2b, 
but these two root forms belong of course to two different roots V pa, ‘drink’ and ‘protect’ 
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respectively. Both of them are anchored to their roots by root-noun cmpds closely 
preceding them, go-pé ‘cow-protectors’ (2a) and suci-pa ‘drinkers of the clear (soma)’ 
(4a), both dual and both subject of the following verb. In fact suci-pa looks both left and 
right, with elementary etymological figures on both sides: sticim (sémam) Sucipa patam 


VII.92 Vayu / Indra and Vayu 
VII.92.2: For s6émamas obj. of pré Vv sthd, see parallels cited at VI.41.2. 


VII.92.3: I assume that the object of Vayu’s quest in our house is soma. Other interpr. 
take isfdye differently: Ge “um gern in sein Haus zu kommen,” which seems quite loose; 
Re “pour (aller le) chercher en (sa) demeure,” with the referent of “le” apparently 
dasvamsam of pada a, which I suppose is possible. 

As disc. in the publ. intro., this vs. makes clear the equation between the teams 
(miyut-) in ab that Vayu drives to the sacrifice, his wind-horses, and the teams of wealth 
he hitches up (27... yuvasva) for us in cd. In cd we would expect an accusative 
resumptive prn. fan or the like, picking up the rel. phrase yabhih ... niyluidbhih of ab and 
serving as obj. of m7... yuvasva. The absence of this prn. is presumably what led Ge to 
pronounce the yabhih of a as “die freie Verwendung des Relatives” (n. 3) and to tr. the 
subordinator with “Wenn.” But I think rather that the objects in cd stand for the missing 
*niyutah. Though the noun mzyut- doesn’t appear explicitly in cd, elsewhere that noun can 
be obj. of its etymologically twin verb; cf., e.g., I.180.6 af yad yuvéthe niyiitah ... and, in 
the immediately hymn, the passive phrase niyuvanda niytitah ... (VII.91.5). Therefore the 
accusatives in cd expressing wealth and its material realizations are implicitly equated 
with niyidt-. The important complementarity of the two forms of nfV_yu in the two 
hemistichs is disguised by Ge’s bland translation of the verb in c: “gib uns”; similarly 
Klein (DGRV 1.26) “grant to us.” 

In the phrase in d virém gévyam asvyam ca radhah “(a) hero and bovine and 
equine bounty,” the sg. virdm is superficially unsettling and disharmonious: surely we 
want more than a single hero! But virdm most likely is meant to characterize raédhah, 
along with the common adjectival collocation gévyam a4svyam. However, an adjectival 
virya- *‘consisting of heroes’ is blocked, because that stem has been frozen as a neut. 
substantive meaning ‘heroism, heroic deed’. I would now be inclined to reflect what I 
consider the substitution of vird- for the non-functional adjectival stem and tr. the acc. 
phrase as “(teams that are) well-nourishing wealth for us, bounty in heroes, in cows and 
horses.” 


VII.92.4: The standard interpr. (Old, Ge, Re) take the nom. pl. rel. yé of ab to be 
coreferential with the instr. saribhih ‘with the patrons’ in c. This is certainly possible, but 
I follow Thieme (Fremd. 20) in taking it rather with the 1‘ pl. subj. of syama in c, hence 
“(we) who ...” There is no morphosyntactic way to tell, as the rel. cl. of ab has no finite 
verb, so the person of yéis unspecified. I favor “we” because cd seems to set up a 
contrastive pair of the two instr. pl. inc / d (saribhih/ nrbhih), with which we accomplish 
complementary feats: smashing obstacles along with the patrons (c), conquering in battle 
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with the superior men (=warriors) (d). If the first hemistich refers exclusively to one of 
these instrumentals the rhetorical balance is disturbed. 

I do not follow Thieme (Fremd. 20 n. 1) in accepting the old suggestion 
(conjectured by Gr; see Old for further lit.) that the Samhita vaydva should be taken as a 
nom. pl. vaydvah, against Pp. dat. sg. vaydve, as an adj. ‘serving Vayu’ vel sim. As Old 
points out, the dat. is supported by ¢é vayave found twice in the preceding hymn 
(VII.91.1, 3), like our yé vayaéve, and in any case the posited adjectival form would be 
morphologically dubious (see, e.g., Re’s remarks inter alia). Most supply another nom. 
pl. adj. to construe with dat. vaydve, cf. Ge’s “die dem Vayu (opfern),” Re’s “(étant) au 
(service de) Vayu.” But I think this is unnecessary: I take the phrase vaydva 
indramadanasah as an example of the fungibility of compounds and free syntagms with 
the same structure. In other words, I would extract the V mad form from the cmpd and 
construe it also with dat. vayave. This is a particularly nice ex. of the makeshifts 
employed to avoid three-member cmpds — here even splitting up a dual dvandva. 
Although transitive forms of V mad generally take the acc., cf. for the dative [X.25.1 
marudbhyo vayave maédah “exhilarating (drink) for the Maruts and for Vayu” and, with 
the same nominal form as here, VII.31.1 pré va indraya madanam, hdryasvaya gayata 
“Sing forth your exhilarating (song) to Indra of the fallow bays,” though the dat. there is 
more likely controlled by the verb pré V ga. The connection between Vayu and V mad is 
reinforced in the next vs.: 5c vayo ... madayasva. 

With Old, Re, Thieme (loc. ci.), I take arydh as gen. sg. of ar/-, construed with 
mitosanasah, not as nom. pl. with Gr, Ge. 

In cd the opt. syama seems to serve as a modal-establishing auxiliary to the 
participles ghnéntah (c) and sasahvamsah (d), perhaps a more economical and less 
clumsy alternative to two separate optatives (Aanyama and sasahyama) or else a 
makeshift attempt to express repeated modal action (expressed by my parenthetical “be 
(always) X-ing”). 

In d amitra- seems deliberately positioned verse-final to contrast with arydah, 
which ends the previous hemistich, and therefore most likely has its full etymological 
sense -- ‘(one) without alliance (to us)’ -- in opposition to ar7-, which identifies members 
of our larger sociopolitical community, even if unknown to us personally. 


Re treats VII.93—94 in EVP XIV, starting p. 55. 


VII.93 Indra and Agni 

Both Ge and Re remark on the prominence of the word vaa- in the hymn (“Das 
Schlagwort ist vaja’; “Théme du vaya’). Although I would certainly not deny that, the 
word does not seem to call attention to its dominance in the way that other signature 
words often do: not only is it absent from three of the eight vss. (4, 5, 7), but especially at 
the beginning (vss. 1-3) it is not prominently positioned (not at a pada boundary or after 
the caesura) nor positioned in the same place in the vs. line -- both being ways in which a 
word can assert itself -- nor does it repeat the same case and number. In vss. 6 and 8 it is 
hemistich-final (6d, 8b) and so becomes slightly more salient. In other words, it’s 
certainly a theme, but a somewhat muted one. 
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VII.93.2: The first hemistich is hyper-alliterative, with sibilants s and sand, esp. in the 
2" pada, vand yu, all tied together by alternations of short and long a: fa sanasi Savasana 
hi bhitém, sakamvrdha S4vasa SaSuvamsa. This phonological effect is reinforced by the 
etymological figure of Savasana ... Sdvasa Sisuvamsa, all belonging to the root V si, sva 
‘swell’. To capture the etymological relationship I would be inclined to adjust the publ. 
tr. to “o swelling ones .. swollen with swelling (strength).” 

It is difficult to say which of the qualifiers is/are being predicated of Indra and 
Agni with the bAutém, but Ge, Re, and I seem all to have settled on sanasi. 

vaja- is modified by ghrsvi- in IV.32.6, 9 and by sthaévira-in VI.1.11, 37.5. The 
two adjectives seem, if not contradictory, at least slightly incompatible, but note that 
Indra is qualified by the same two adjectives in the same order, case, and metrical 
location as here in III.46.1, VI.18.12. In keeping with the Indraic slant to this hymn (on 
which see publ. intro.), it seems as if a phrase more appropriate to Indra has been 
transferred to the prize. 


VII.93.3—4: There is no main clause in vs. 3: the three co-referential participial phrases 
(... ichamanah b, ... néksamanahc, ... Johuvatah ...d) all simply expanding on the 
dependent cl. of pada a, upo ha yad ... glih““When they have come”). However, the first 
pada of vs. 4 echoes 3b exactly, save for number: 3b ... viprah pramatim 1chamanah (pl.) 
versus 4a ... viprah pramatim ichémanah (sg.), vs. 4 seems to continue vs. 3. Interestingly 
enough, it is not possible to determine whether his new start in 4 is a main clause or 
continues the dependent cl. in vs. 3 -- though Ge, Re, and I all take it as an independent 
cl. The problem is that the finite verb itfe opens the second pada; its accent then can be 
owing to its metrical position and it can be a main-cl. verb (as we all interpret it). 
However, the accent could also signal that it’s the verb of a dependent cl., and the whole 
complex of vss. 34 could be interpr. “When the prize seekers have come ...., (when) the 
inspired poet ... invokes ..., (then,) o Indra and Agni, further us ...” -- in other words 4cd 
would supply the main cl. for all of 3—-4ab. 


VII.93.7: In d the verb is pl. (sisrathantu), but only two gods, Aryaman and Aditi, are 
mentioned in the pada; the subjects must therefore include the gods found in b. 


VII.94 Indra and Agni 

As noted in the publ. intro., this hymn is made up of four trcas, which were 
probably originally independent, since four 3-vs. hymns would fit the standard pattern of 
hymn arrangement, but a single 12-vs. hymn following one with 8 vss. would not. There 
is little sign of unity within the separate trcas, but the content of the hymn as a whole is 
so generic that it would be hard to identify features that would either unify or distinguish 
the various parts. Also, there may be a faint, probably secondary, ring between the 1* vs. 
(1c) and the last (12d) (see comm. ad vs. 12), which may suggest that the four trcas were 
combined into a single hymn even before the redaction of the Samhita text. The first trca 
(vss. 1-3) also has a faint sign of internal unity: the dual dvandva voc. indragni beginning 
the b-pada in each vs. However, the 3™ trca (vss. 7-9) also contains the same form in 
every vs. (7a, 8c, 9c), and 10b also begins with this cmpd., though there it is not a voc. 
but an acc., and it requires a distracted reading (/ndra-agni-). 
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VII.94.1: Both Ge and Re take ajaai ‘has been born’ in c as the main verb for ab, while I 
take ab as a separate nominal cl. Either is possible. I would be more inclined towards the 
Ge/Re solution if ménmanah were an ablative, parallel to abhratin the simile (“has been 
born *from this conception, like rain from a cloud”). But though mdnmanah itself could 
be abl., it is anchored as a gen. by asydé, which must be adjectival (and hence go with 
mdadnmanah) because of its accent. In fact, at least in tr. “this ... praise hymn of this 
conception” is a clumsy expression, though both Ge and Re make it slighly less so by 
adding ‘mine’ (“of this conception of mine”). Though the 1“ ps. ref. is not found in the 
text, it does ameliorate the tr. The point is the usual one, that the verbal product, the 
hymn, arises from the poet’s mental functions. 


VII.94.2: This vs. traces the genesis of the praise hymn further back: the poet’s insight 
(dhi-) / conception (manman-) that produces is the hymn is itself the product of the gods’ 
stimulation, here expressed by pipyatam dhivah “swell his insights.” 


VII.94.4: The loc. phrase /ndre agna beginning this trca echoes the repetitive voc. 
dvandva indragni of the 1* trea. 


VII.94.5—6: Both vss. begin with the dual pronoun 74, but the first is 3" ps. (“these two”) 
and object of a 3™ ps. verb (Wate ... viprasah “the inspired poets invoke those two”), 
while the 2", followed by 2" ps. enclitic vam, has switched reference to 2™ ps. and is 
object of a 1* ps. verb (Havamahe “we call upon you two’’) -- thus effecting a relationship 
of considerably more intimacy. 


VII.94.7: On isata see comm. ad [.23.9. 
VII.94.8: On my reading *akdsya for késya after ma, see comm. ad IV.3.13. 


VII.94.10: This vs. is a fragment, a ydd clause without a main cl. It also contains an 
augmented intensive 4johavuh, this preterital form seems out of place in a hymn that lives 
almost entirely in the ritual present (our actions for Indra and Agni) and immediate future 
(via the imperatives we address to those same gods). (Only ajan/in vs. 1 is preterital, but 
this aorist refers to the immediate ritual past.) The verse is also one of the few in this 
hymn that lacks parallel padas or near repetitions elsewhere. (See Ge’s nn and 
Bloomfield, RReps for some of the details, though Bloomfield does not list partial 
repetitions.) 


VII.94.11: This vs. is likewise a fragment, a nom. dual dvandva ( vrtrahantama), which 
supports a rel. clause characterizing Indra and Agni, but no main clause. By my interpr. 
(and those of Ge and Re), this rel. cl. is nominal, with a predicated part. mandana. Old 
takes the ambig. 4vivasataf as a dual finite verb (but cannily doesn’t tr.); this interpr. 
requires an anomalous meaning for the form, whereas the interpr. as a gen. sg. participle, 
shared by Ge, Re, and me, allows the form to have its usual sense (“seek to win [the 
gods]’’). 
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VII.94.12: The 3" ps. ref. of the nom. du. in vs. 11 is transformed into 2" ps. ref. by the 
2™ du. impv. Aatam in 12b, mediated by the dual prn. fav, which in this context, with a 
flg. impv., can have either 3“ or 2™ ps. ref. (see my “sé figé’”). 

Ge and Re take abhogd- and udadhi- as PNs, which seems odd since both words 
are easily interpretable. The latter is in fact attested in other passages as a common noun 
meaning ‘water-holder, reservoir’ and its components are clear. I assume that the reason 
for assuming a PN is that a ‘water-holder’ is considered to be a positive entity, and since 
it is to be smashed, it must be negatively viewed here. But “holding” water can shade into 
“withholding” water, a negative action, and udadhi- here may refer to the Vala cave (see 
comm. ad X.67.5, 111.4, and also HPS Vedisch Vrata 47 n. 84). We might here also 
invoke the first vs., where the hymn is produced “like rain from a cloud.” A cloud can be 
considered a ‘water-holder’, and the positive and negative aspects of water-holding may 
be contrasted in the 1“ and last vss. As indicated above, although I do think the treas in 
this hymn were originally independent, some sense of ring composition might have gone 
into their combining. 

As for abhogé, Old seriously doubts the gloss ‘snake’ found, e.g., in Gr. But ’m 
somewhat puzzled as to why. There is certainly a root V bAuj ‘bend, coil’ distinct from 
V bhuj ‘enjoy, benefit’, and bhogd- definitely means ‘(snake’s) coil’ in reference to Vrtra 
in V.29.6 ... bhogan sakaém vajrena maghdva vivrscat “the bounteous one hews apart his 
[=Vrtra’s] ... coils at one blow with his mace.” 


VII.95 Sarasvati 


VII.95.1: The problem in this vs. is rathyéva in c. Contextually the most obvious interpr. 
is asanom. sg. fem., subject of yatz, but assuming the correctness of the Pp. reading, 
rathyda iva (and there is no other viable alternative), it is difficult to find a way to get there 
morphologically. If it belongs to the vrk1-inflected rathi- ‘charioteer’, the nom. sg. should 
of course be rathis. Gr assigns it to this stem, but as an instr. sg., but who would this other 
charioteer in the instr. be? Ge/Re also interpr. as an instr., but to a stem rathya- 
‘Fahrstrasse’ / ‘une route-carrosable’. See Ge’s somewhat opaque comm. in the 4" vol. of 
his tr. (p. 252, col. 3, ad II.4.6b) and Old’s more illuminating one, interpreting a previous, 
but similar formulation of Ge’s (ZDMG 61 [1907] 831-32 = K1.Sch.262-63). Old himself 
prefers an interpr. as an acc. pl. rathyah with double application of sandhi (to nom./acc. 
pl. *rathyas iva). Here the acc. pl. would presumably be parallel to “all the other waters” 
that Sarasvati pushes ahead of her, but the simile would ill fit the passage. (Old does not 
transl.) The sequence rathyéva occurs several times elsewhere: II.39.2, 3, III.33.2, 36.6, 
VII.39.1. In all but HI.36.6, rathyais clearly the correct dual nom./acc. to the vrki-stem, 
and in III.36.6 I interpret it also as a dual (contra most interpr.), for reasons given in the 
comm. ad loc. But here that solution, wedding morphology and sense, will not work. My 
ad hoc and admittedly entirely unsatisfactory “solution” here is to take it as a nonce fem. 
nom. sg. in -4 perhaps based on asurya (also nom. sg. fem.) in the 1* vs. of the next 
hymn (VII.96.1), also of Sarasvati. The hymns are twinned and can be read against each 
other. 


VII.95.2: By my interpr. (as well as the standard ones), this vs. contains two forms of the 
act. pres. stem céta-, 3™ sg. cetat (or acetat. see immed. below) in pada a and part. cétanti 
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in c. The first is found in the sequence ékacetat, analyzed by the Pp. as éka acetat. This is 
perfectly possible, but an injunctive form is equally possible on textual grounds and in 
my opinion would fit the presential/resultative context better. See Gotd (1* cl., 138 and n. 
181), who so interprets it. In any case, I take it as intransitive ‘shows / appears’, with 
Sucih as the predicate adjective. In c the participle cétantrhas the sense ‘perceives, takes 
note’ and governs the gen. rayah. Given the semantic multivalence of the root V cit and 
the pleasure poets take in manipulating and juxtaposing its forms, this functional shift 
within a verse is not surprising. (Goto [p. 138] also assigns different functions to the two 
forms.) The intrans. use of cetatis supported by cefat7in the same usage in the next hymn 
(VII.96.3). 


VII.95.3: The male subject of this vs. is not identified, but the Anukramanti identifies him 
as Sarasvant. This seems correct (despite doubts raised, e.g., by Old), given that half of 
the following hymn, the 2" trca (VII.96.4-6), is devoted to him and he is mentioned by 
name in all three vss. The two hymns VII.95 and 96, despite being in different meter, 
should be read against each other. See comm. ad vs. 1 above. 

I take med. mamiujita as reflexive, with Sarasvant both subj. and obj. (so also, 
apparently, Kii 373), though Ge thinks that the obj. is the racehorse and Re that both subj. 
and obj. are the racehorse. 


VII.95.4: On mité-jfu- see comm. ad VI.32.3. 

The sékhibhyah of the final pada must be Sarasvati’s sister rivers. As Old points 
out, the stem sék/i- can be used of females as well as males; fem. sékhi- is absent from 
the older language. See also Re ad loc. For the glorification of Sarasvati over the other 
rivers, see vs. 1 and implicitly vs. 2, as well as the 1“ vs. of the next hymn (VII.96.1) and 
V1.61.9, 10, 13. The formulation “higher than ABL” is identical to the boast of the 
victorious co-wife in X.145.3 uttarahdm ... uttaréd uttarabhyah “T am higher, higher even 
than the higher ones (fem.).” 


VII.95.5: My interpr. of the syntax and the reference in this vs. differs considerably from 
the standard. Most (Ge, Re; see also Old) take b as parenthetic, with pada a parallel to c, 
both containing nom. pl. m. med. participles with 1“ ps. subjects, juivana(h) and 
dédhana(h) respectively. The first part. is transitive with /md as object. Hence, “Offering 
these (oblations, vel. sim.) ... , setting ourselves in your shelter, we ...” Under this 
interpr. according to Re, the yusmdétin pada a refers to the patrons, already found in vs. 3 
-- rather loosely construed (“de votre part”). Ge fails to identify the 2" pl. referent, while 
Old considers both the patrons and the rivers possible and makes no decision. 

Although the Ge/Re(/Old) interpr. is certainly possible -- and has the parallelism 
of the two participles in its favor -- I am reluctant to bring in patrons, who figured only in 
the Sarasvant vs. 3, and I also prefer to avoid parenthetical clauses if at all possible. I 
therefore go against the Pp. in taking the first participle as juvand and neut. pl., rather 
than juihvanah and masc. pl. As a nom. pl. neut., the part. is passive and forms a nominal 
clause with ima, with the participle predicated (as is not rare). The part. stem juifvana- is 
found with both transitive and passive interpr. (Note that Gr takes this form as passive, 
but as a nom. pl. fem. in -4h modifying his supplied girah ‘hymns’, represented by imah 
[requiring him to go against the Pp reading im4].) 
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By my interpr. of pada a, the 2" pl. refers to the (other) rivers just featured in 4d, 
and in the expression yusmdd 4, 4 means ‘all the way to’, though it must be admitted that 
4 in that usage usually precedes (see Gr col. 169). Old himself suggests as one of his 
possibilities “bis zu euch hin” of the rivers or waters. The ambiguous position of 2 in the 
expression in 2b giribhya 4 samudrat “from the mountains all the way to the sea” also has 
4 directly before an abl. expressing goal. 


VII.95.6: Ge and Re seem to take vajan as the obj. of vardha as well as rasi, while I 
supply Vasistha, the subject of the preceding hemistich. 


VII.96 Sarasvati (1-3), Sarasvant (4—6) 


VII.96.1: With Gr, Ge (etc.) I take gayise as a 1*' sg. -se form of the stusé type; Old, fld 
by Re, takes it as a 3d sg. passive. Besides separating the form from the standard usage of 
stusé and the like, this leaves brhat ... vacah syntactically untethered. Old takes it in instr. 
sense, but it’s hard to get the neut. acc. to function that way. 

Re also takes mahaydin c as a 1* sg. subjunctive, but an impv. works better with 
the voc. vasistha (d), an example of poetic self-address (treated in my 2005 Fs. Skjaeva 
article). 


VII.96.2: On the interpretational problem posed by du. ubhé ... dndhasr“both stalks,” see 
publ. intro. As indicated there, I do not subscribe to the interpretation that takes this as a 
metaphorical expression of political geography. Rather I assume that the usual sense of 
éndhas- ‘soma stalk’ > ‘soma’ allows the dual to refer to two liquids. Ge (n. 2a) points 
out that in SB V.1.2.10 this dual is used for soma and sur (the profane intoxicating 
drink), and since in the Sautramani ritual sura is mixed with milk, the second liquid could 
also be the more benign milk. Old makes a good case for the connection of soma and sura 
with Sarasvati and also suggests that the formulation is meant to indicate that the Pirus 
make use of profane drinks as well as soma. Re favors soma and sura without disc. Two 
textual passages nearer to hand suggest other possible solutions. As was noted ad 
VII.95.1, 3, these two adjacent hymns to Sarasvatt, VII.95 and 96, show twinning 
tendencies. In VII.95.2 (that is, the vs. corresponding to this one in position) Sarasvatt 
milks out “ghee and milk” (ghrt4m pdyah) for Nahusa, probably the designation of a 
human family group or lineage (see Mayrhofer, Personennamen s.v. ndhus-); here the 
Purus (another such designation) preside over two liquids, which could be those very 
two. Alternatively, in this same hymn, VII.96.5, Sarasvant’s waves are characterized by 
honey and ghee (mmddhumanto ghrtascutah), and this pair is another possibility, esp. if 
‘honey’ stands for soma, as often. These two vss. (2, 5) match each other in another way; 
see ad vs. 5 below. In the end, Ge’s interpr (at the end of his n.) that the Pirus, living 
beside the Sarasvati, inhabit a land rich in soma and milk seems to suggest the most 
likely image: whatever the two liquids are, they are indications of a place rich in 
nourishment -- in biblical terms, a land of milk and honey. 

I do not know why the Maruts would be the particular companions of Sarasvatt, 
unless their storms swell her waters. 
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VII.96.3: The subjunctive Armavat seems to have a more strictly modal sense than most 
subjunctives; I am tempted to tr. “should do good” or “may she do good.” 


VII.96.4: Why Sarasvant should receive the pleas of bachelors seeking wives and sons is 
utterly unclear to me, and the standard tr./comm. don’t address this issue. 


VII.96.5: The third pada of this vs., which is the 2" vs. in the trca addressed to Sarasvant, 
the masc. equivalent of the far more prominent Sarasvati, parallels that of the 2™ vs. in 
the trca addressed to Sarasvati that opens this hymn: 

2c sa no bodhi avitrt maruitsakha 

Se tébhir no avita bhava 
Re suggests that this parallelism attests to the secondary character of Sarasvant. The 
difference between the two impvs. bodhi and bhava, both to V bhd, conforms to the 
positional distribution of these two forms discussed in my 1997 “Syntactic constraints on 
morphological change: The Vedic imperatives bodhi, dehi, and dhehi” (Syntaxe des 
Jangues indo-iraniennes anciennes, ed. E. Pirart). 


VII.96.6: The acc. phrase in ab pipivamsam ... sténamis the object, or one of the objects 
of bhaksimdhiin c, which makes the rel. clause yo visvadarsatah, referring to the sténa-, 
technically an embedded rel. But as we have often seen, nomina/ rel. cl. -- pseudo-izafes - 
- are regularly found embedded. 

The expression “share in the breast” seems somewhat odd, but this “swelling 
breast” is presumably swelling with the honey and ghee in vs. 5. As noted in the publ. 
intro., it is also odd to attribute this breast to the male figure Sarasvant. The more 
appropriate association between the breast and Sarasvati is found in I.164.49, a passage 
adduced by Ge (n. 6ab). 


VII.97 Indra and Brhaspati 

Re treats this hymn in EVP XV.66—69. For the structure of the hymn and the 
covert identification of Brhaspati (/Indra) with Agni, see publ. intro. This identification is 
argued for extensively by Schmidt (B+I, 62-67, which also contains a complete tr. and 
philological comm.). 


VII.97.1: This vs. plays on the ambiguity of reference of the noun a/-, which can refer 
both to superior (mortal) men and to gods. It also cleverly but uninsistently identifies the 
sacrifice as the meeting place of men and gods, the mrsddana- ‘seat of men’ who come 
from / belong to both heaven and earth (divah ... prthivyah) -- though see Ge’s n. 1a for 
other, in my opinion less likely, possibilities. (In keeping with my current understanding 
of mr-sédana-, however, I would slightly emend the tr. to “the (ritual) session of men,” 
rather than “seat.””) The ndérah in pada b, however, seem only to be men proper, that is 
mortals, who seek the gods at the sacrificial common ground. 

In c sunvéis one of the rare exx. of a singular verb with neut. pl. subj. (here 
sadvanaml), a construction that is of course supported by comparative evidence. Gr 
interprets the verb rather as a 1“ sg. transitive. This is not impossible -- and note the 1“ 
pl. verb in 2a -- but sunve is otherwise passive, with 3™ pl. sunviré likewise passive. 
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In d the verb géman (in sandhi) could represent either 3" pl. g4man or 3“ sg. 
gamat, but both the context, with Indra mentioned in the preceding pada, and the parallel 
1.178.2d gaman na indrah sakhya vayas ca support the 3“ sg. 

The pada is also marked by case disharmony: dat. médaya and acc. vayas ca 
appear to be joint complements of gémat, conjoined by ca. Such case disharmony is rare 
in ca collocations (see Klein DGRV I.56—57), but at least in this example poses no 
obstacle to understanding: the dat. expresses purpose, the acc. goal. Although neither 
Klein nor I find the construction problematic, Re supplies a second verb to govern véyah 
(“obtenir”), and HPS interprets the acc. as an Inhaltsakk. 

A more problematic issue, at least for me, is the position of ca, unmentioned by 
any one, incl. Klein. The standard tr./interpr. take the 2" term of the conjoined NP to be 
prathamém vayah “first vitality/youth,” but we should then expect the ca to follow 
prathamam, the first word of the second member. Although such positioning is not an 
unbreakable rule, it is remarkably regular. To avoid the problem I take prathamdm as an 
adverb here, as I do in the parallel 1.83.4 (prathamdm ... vayah without a ca), cited by Old 
and Re, for which see comm. ad loc. 


VII.97.2: The problem in this vs. is maha (sandhi form) in b bfhaspatir no maha 4 
sakhayah. The Pp reads this as mafe, as do most subsequent interpr. -- though mahah is 
possible and is in fact the interpr. of at least one tr.: HPS takes it as the voc. pl. of mah-, 
construed with sakhayah, hence “ihr grossen Freunde.” But this seems unlikely: there are 
no voc. forms to this stem in the RV (though the derived fem. mahi does have some), 
and the intrusion of 7in the middle of the voc. phrase seems unlikely. Others accept the 
Pp mahe and generally take it as a 3™ sg. verb, but opinions differ on its root affiliation 
and meaning. I will not detail these disagreements; see the disc. in Old, Ge’s n. 2b, Re ad 
loc., and Got 243-44. My interpr. is closest to Gotd’s: he assigns this to a root V mah 
‘bring about’, separate from V mah ‘magnify’, with a less 3™ sg. of the sdye type (see 
also comm. ad 1.94.1) and tr. “Brhaspati ist fiir uns imstande.” I differ from him in the 
interpr. of the rest of the pada: he takes 4as the trigger of an unexpressed verb of motion, 
“(kommet] o Genossen herbei.” This seems to assume that the friends addressed are not 
coreferential with maf earlier in the pada, or the referents of the 1“ ps. verbs in padas a 
and c. I do not entirely understand the position of 4, but it may show the occasional 
positioning of a preverb immediately after its verb or simply be an adverbial ‘here’, as in 
my tr. 

As Re points out, the optative (bAdvema) is quite unusual in a yétha purpose cl., 
where the subjunctive is standard. See Gr s.v. yatha, cols. 1083-84, nos. 6-8. 


VII.97.3: Both Ge and Re take great pains to avoid indentifying Indra in c with 
brahmanas patim in b and the elaboration on this phrase in d, but as discussed in the publ. 
intro. and extensively by HPS, the identification is the point. 


VII.97.4: The second pada contains an equational rel. cl. with expressed copula 4st; main 
cl. equational expressions almost always lack copula (when as¢/is found, it is generally 
existential), but overt copulas are not uncommon in dependent clauses. It is of course 
optional; see the nominal rel. cl. in the preceding vs., 3d, which lacks copula. 
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Pada c contains a phrase in the nominative, kamo rayah suviryasya “desire for 
wealth in good heroes,” which is picked up abruptly by the acc. prn. f4m, object of the 
immediately following verb dat. There seems no other way to interpret it -- and it goes 
perhaps too easily into English -- but both the syntax and sense are slightly off. The 
fronted expression seems like a topicalized phrase, but in Vedic topics would not default 
to the nominative but remain in the appropriate case for the larger syntactic frame; see in 
the next vs. the acc. phrase that occupies the whole of pada a, which is the obj. of the 
verb in b. Moreover, one doesn’t give wishes/desires but rather the contents of those 
desires, so that the referent of ‘4m may be ray/-, not kama-. Both concerns suggest that 
the relationship between the kama- phrase and the abbreviated ‘4m dat clause is less close 
than it appears. Re supplies some structure to the first phrase -- “(En nous est) le désir ...” 
-- and something like that might produce the necessary distance. 


VII.97.5: On pastya- see comm. ad 1.40.7. As noted ad I.40.7 HPS in that passage renders 
the stem as ‘stream’ but here as ‘house’, the interpr. I prefer. Note that in our passage 
HvN should be corrected from pastiyanam to pasttyanam (that is, pastyanam). 


VII.79.6: The construction of the vs. is uncertain in several regards, which center on the 
2™ hemistich. The first is whether neut. séhah belongs in the rel. cl. or not; the position of 
rel. yaésya is compatible with either answer. I take it as an independent qualifier of acc. 
brhaspatim in b, hence an acc.: Brhaspati is identified with the abstract noun ‘strength / 
force’ itself. I therefore assume that the rel. cl. begins with yasya. This also seems to be 
the Ge solution. The sense of Re’s tr. is similar, but he puts séhah in the, or a, rel. cl. as a 
nominative -- taking c as containing two nominal rel. clauses: “lui dont la force- 
dominante (est réelle, dont) le séjour-commun (est) noir.” HPS makes sdhah the subject 
of an equational rel. cl.: “dessen Gewalt eine schwarze Statte ist.” Since I think it more 
likely that Brhaspati is identified as strength itself than that his seat is, I find Schmidt’s 
interpr. less likely, though it does have the merit of not inserting a syntactic break in the 
middle of a pada. If Brhaspati is identified with sdhah here (as I think), Schmidt’s claim 
that Brhaspati is identified with Agni in this hymn -- an identification esp. clear in this vs. 
(see publ. intro.) -- is strenthened, since Agni is so often called “son of strength” (swnu- 
sahasah, e.g., in this mandala VII.1.21, 22, 3.8, etc.). 

A more interesting question is what to do with d. The pl. vésanahis universally, 
and plausibly, taken as referring to to the horses of ab: in pada they are called ‘ruddy’ 
(arusaésah); in d they “clothe themselves in ruddy form” (rupém arusém). The question 
then is whether d is simply a continuation of the main cl. in ab, the part. vasanah 
modifying 4svah in pada a, with the rel. cl. of c embedded in it. This is perfectly possible 
and seems to be the standard interpr. Although we prefer to avoid interpr. with embedded 
relatives, once again the rel. cl. in this instance is nominal (whichever finer grained 
interpr. we follow), and nominal relatives are systematic exceptions to this rule. 
However, I prefer to take d as a continuation of the rel. cl. introduced by yasya, with 
oppositional nominal expressions, contrasting Brhaspati’s dark seat with his horses which 
take on “ruddy form.” This interpr. allows the ‘ruddy’ in d to be more than a pleonastic 
repetition of the same word in pada a and gives more punch to the nilavat sadhéstham of 
c by making it part of a contrastive pair. If this interpr. is correct, the part. vasanah would 
be predicated. 
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Ge (n. 6bc) notes the word play between semantically and etymologically distinct 
saha- (b) and séhah (c). In fact the play is more tightly constructed than he indicates, with 
the chiastic figure saha-vaho vahanti/ séhah, with the hemistich boundary isolating the 
semantically non-conforming word. 


VII.97.7: It is difficult to wring a causal sense out of Arhere. The vs. continues the 
depiction of Brhaspati as Agni: the hundred feathers of the preening bird are the flames 
dipping and rising much like the action of preening; the golden axe or axes are likewise 
flames; while the descriptions in cd are focused on the role of Agni in the ritual. 

On sundhyu- see comm. ad V.52.9. 

I would now be inclined to tr. the bahuvrthi Airanya-vasth (for the inflection see 
AiG II.2.408) as implicitly pl. “(having golden axes’, rather than the publ. ‘having a 
golden axe’ flg. Ge/Re) because it seems to refer to Agni’s flames. HPS tr. “mit hundert 
goldenen Axten bewaffnete” without comment; he seems to have silently transferred the 
Sata- from Sata-patrah in pada a, presumably an oversight. 

svavesa- is somewhat difficult and disputed. HPS specifically rejects Velankar’s 
“easy of approach” and Re’s “d’ accueil favorable”; Schmidt’s “mit seinem gute Eintritt” 
is closer to Ge’s “bringt Gliick mit seinem Eingang.” HPS (p. 66) suggests that svaves# 
rsvah simply evokes the image of a fire flaring up, but I don’t see what ‘entrance’ has to 
do with that. I take it as ‘providing good/easy entrance’; here this would refer to the entry 
of the libations into the offering fire, an interpretation that is in harmony with d, which 
concerns the subject’s superior ability to provide asufi-, the ‘pressed drink’, to his 
comrades, presumably the gods who consume the oblations through Agni as their mouth. 


VII.97.8: I take the ‘comrades’ addressed by the voc. sakhayah to be different from those 
mentioned in the dative in the preceding vs. There the comrades of the god were the 
(other) gods who receive the oblation from Agni; here they are the comrades of the poet, 
who urges them to tend to the god. The identity of comrades obviously depends on who 
they are comrades fo. 

Pada d implicitly echoes 4d. 


VII.97.10: On Aii- see comm. ad V.52.10. 
VIL.98 Indra 


VII.98.1: Verbal forms of the root V pa ‘drink’ do not appear with the preverb 4va in the 
RV or, indeed, elsewhere in Skt. But this noun stem avapana- is found 5x in the RV 
(1.136.4, VI.98.1, VHI.4.10, X.43.2, 106.2); in 3 of these passages (all but I.136.4, 
X.43.2) it is used of a wild beast come to drink; cf. (besides our passage) VIII.4.10 fsyo 
na tfsyann avapanam a gahi “like a thirsting antelope, come to the drinking (hole).” These 
specialized contexts suggest that rather than meaning simply “das Trinken, der Trunk” 
(Gr), the stem refers to a drinking hole frequented by wild animals (so already 
MonWnms). The preverb 4va ‘down’ would refer to the physical stance of animals 
lowering their heads to drink. The image of Indra beating buffalos to a watering hole is 
rather charming. 
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VII.98.2: With Ge I take yad as a neut. rel. prn. rather than as the subordinating conj. yad, 
though this poses some minor syntactic difficulties. If the referent is ultimately soma, we 
would expect a masc. form (yam); the neut. can be explained as “attraction” to the 
predicated “food” (neut. 4nnam) in the same cl. (“what you made your food ...”). As a 
resumptive pronoun in the main cl. we might also prefer *fdsya to asya, though this is a 
small problem. 

VII.98.3: I might now slightly alter the tr. of the pf. part. jajfanzh to ‘having (just) been 
born’ to put emphasis on Indra’s prodigious actions immediately after his birth. 


VII.98.4: On the s-aor. of V sah see Narten (Sig.Aor. 264-67) and on the lengthened grade 
of some forms of this aor., as well as elsewhere in the root, see Narten (op. cit.) Got (1* 
KI. 325-26), EWA s.v. SAH. 

On the root noun vft-, see Schindler (Rt.Nouns s.v.); it belongs with V vr 
‘obstruct’ (etc.), not, with Gr, V vt ‘turn’. In this passage a derivation from ‘obstruct’ 
makes sense for the defensive forces that provide an obstacle to the attacking army. 


VII.98.5: The first hemistich préndrasya vocam prathama krtani, pra niitana maghéva ya 
cakéara is a variant on the famous opening of 1.32: 1.32.lab indrasya ni viryani pré 
vocam, yani cakara prathamani vajri. The two contain almost all of the same elements 
(pré vocam, indrasya, prathama(ni), ya(ni) cakara, nii/ niitana), with variation only with 
viryam = krtani and different epithets of Indra, maghdva/ vajri. Nonetheless the 
distribution of elements between clauses and the word order in each clause are 
significantly different. This variation is typical of RVic formulae, which generally do not 
follow a fixed template and are not sensitive to meter alone (both vss. in question are 
Tristubhs). 


Re comments on VII.99-102 in EVP XV: 99-100 pp. 39-43, 101-2 pp. 113-14. 
VII.99 Visnu, Visnu and Indra 


VII.99.1: Re supplies “other gods” as the subj. of anv asnuvantiin b. This seems 
perfectly acceptable, though not strictly necessary. And since in vs. 2 it is, presumably, 
mortals (since they are ‘born’) who fail to reach the limit of Visnu’s greatness, mortals 
could also be the subject here. See remarks below on the formulatic connection between 
the two vss. 

As Re points out, both the case of the complement (acc. versus gen.) and the voice 
(act. versus mid.) differ between 1*' pl. vidmainc and 2™ sg. vitse in d. The middle voice 
of vitse makes sense, since Visnu knows Avs own farthest realm; the variation in case is 
harder to account for. Perhaps the two earthly realms are subjects of direct knowledge, 
while the farthest realm is something even Visnu only knows of 


VII.99.1—2: The b-padas of these two vss. are variants of each other, using two different 
roots for ‘attain’ (V nas, V 4p) and two different formulations of ‘greatness’, the 2" an 
elaboration on the first: 

1b na te mahitvém anv asnuvanti 
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2ab snd te ... mahimnéh pdéram antam apa 
Another example of the freedom of RVic formulaics; see comm. ad VII.98.5 in the 
previous hymn for further on this. 


VII.99.2: Ordinarily the pres. part. should express ‘being Xed’, in contrast to the past 
part. ‘Xed’. But in this context j4yamana- must refer not to someone in the process of 
being born, but more likely someone who is still alive, against ja¢4-, someone born in the 
past and presumably now dead. 


VII.99.3: With Ge I take the first hemistich as Visnu’s quoted speech. This, however, 
does not solve the puzzle posed by Af bhatam. Is bhitam an impv., as Ge takes it -- or an 
injunctive, with Re? If an imperative, how does it square with A/? This particle is not rare 
with imperatives, but it always seems somewhat problematic. Often it appears with the 
first impv. in a series, and the Afclause can command the action on which all subsequent 
actions depend, with the following impvs. often introduced by dtha -- see comm. ad 
1.10.3, 14.12, etc. -- but here there is no following imperative. In the publ. tr. I manage a 
syntactic sleight-of-hand, reading bhitém twice, once as an injunctive in a causal Af 
clause, to be construed with the two adj. in pada a, #avati dhenumati, and once as an 
impv. in a main cl., to be construed with the adj. in b, s#yavasini (schematically “because 
you are X Y, become Z”’). Although this works, it seems somewhat artificial and requires 
separating the three apparently parallel adjectives into two clauses. This interpr. was 
based in part on I.93.7, which contains a clause ADJ ADJ Af bhuatam followed by an 4thdacl. 
with an impv. to a different verb. In the publ. tr. of 1.93.7 I take bhatdm as an injunc (with 
Ge, Re). “Since you are X Y ..., therefore ...”» But in the comm. I cast doubt on that 
interpr. and prefer an impv. interpr. “Become X Y, then ...” Therefore, I.93.7 is not 
necessarily a support for my publ. interpr. here; I still weakly prefer it because of the 
absence of a following impv., but now consider the alternative possible: “Become full of 
refreshment, rich in milk-cows, affording good pasture ...”» The following impv. may be 
missing because Visnu’s direct speech is truncated. (Despite their distance in the text, 
comparing 1.93.7 to our passage is justified by the fact that the first pada in the very next 
vs. in our hymn, 4a, is identical to I.93.6d, adjacent to the vs. under comparison.) 


VII.99.4: As was just noted, the first pada of this vs. is identical to 1.93.6d, where Agni 
and Soma are the dual subjects. Indeed, the identity of the dual subjects in this vs. is left 
hanging throughout the vs., and the poet may have left a false trail: the last du. 2™ ps. 
referents were the two world halves (70das/), addressed by Visnu in 3ab. Assuming that 
the hymn as we have it is a unity (rather than consisting of two separate trcas, plus 
summary VS., as is possible), rodas7 would remain a live possibility for the subj. of this 
vs. until the final pada (d), where the 2™ du. subjects are addressed as nard ‘superior 
men’, suppling a gender that clashes with fem. rédasi. But since nf- has a wide range of 
reference, this still does not definitively identify them. Even the dual number leaves the 
identity open: nara is used of the Asvins (mostly), Indra- Vayu, Indra-Agni, Indra-Varuna, 
Mitra-Varuna -- and only once (here) of this pair. It is only with the first word of the 
following vs. (5a), the voc. indravisni, that the question is settled. 

All of the deeds recounted in this vs. can be attributed to Indra alone (see publ. 
intro.), although Visnu’s role in enlarging and defining cosmic space may be alluded to in 


119 


120 


pada a, with the creation of space for the sacrifice. Re’s claim that ab belong more to 
Visnu, cd more to Indra is overstated: the cosmogony in b has little to do with what we 
know of Visnu but is associated elsewhere with Indra. 

As Old points out, the name of the Dasa in c, VrsaSipra, seems akin to ViSiSipra in 
V.45.6, whom Manu defeats (note that Manu figures in our vs. 3b) -- a connection not 
registered in Mayr.’s Personennamen. However, as noted in the comm. ad V.45.6, this 
gets us nowhere, since we know nothing further of either of these figures. More 
interesting is the potential relationship between these names and Sipivista, the epithet of 
Visnu found in the RV only in this hymn (vs. 7) and the next (VII.100.5, 6). The first 
member of this epithet, s7pi-, looks like a Caland form of the 2™’ member of the two 
names, sipra-, while the 2" member, vistd-, is esp. close to the 1‘ member of the name 
found in V.45.6, visi-; vrsa- in our passage is a plausible re-Sansritization cum folk 
etymology of a possible MIA form * vis7-, underlying vis7. 


VII.99.5: Both Sambara and Varcin are Indra’s targets elsewhere, with no involvement of 
Visnu. They are conjoined objects (varcinam sambaram ca) of Indra’s smiting (4han) in 
VI.47.21. 

There is numerical play between the two hemistichs: in c the numbers are raised 
both by a digit (9 > 10) and by a factor of 10 (9 [/10] > 100; 90 [/100] > 1000). The 
connection is emphasized by the parallel structure of the numerical expression: b: #ndva 
X navatin ca/c: #sat4m X sahdsram ca. Varcin is credited elsewhere with the same 
number of forces: I.14.6, IV.30.15. 

I do not know why the verb is in the present in the second hemistich (Aathah) but 
aorist in the first (snathistam). In the passages containing the other three occurrences of 
Varcin (I1.14.6, 1V.30.15, VI.47.21) the verbs are all preterital. 


VII.99.6: The adj. urukramda- ‘wide-striding’ is otherwise used only of Visnu (5x), but 
here encompasses Indra as well, in the dual. 

The dual dvandva voc. indravisni that opened vs. 5 is here divided into two pada- 
final vocc. in c (visno), d (indra). Presumably because they belong to separate clauses, the 
dvandva doesn’t decompose into a vayav indras ca construction, but it does follow such 
constructions in placing the 2™’ member of the dvandva first (see my 1988 “ Vayav indras 
carevisited,” MSS 49: 13-59). 


VII.99.7: On sipivista see comm. ad vs. 4. 
VII.100 Visnu 


VII.100.1: The meter of the first pada is badly off and is not easily fixable. See Old. He 
suggests a distracted reading of ni and records the suggestion that mérto should be 
emended to mért'yo, which HvN print as their text. If both are adopted (distracted nd and 
martyo; so Arnold p. 310), the line achieves 11 syllables, but the price may be too high, 
esp. as the light fourth syllable would be unusual. 

Although déyate generally means ‘distribute (goods to someone else)’, e.g., 1.68.6 
tasmal ... rayi dayasva, in a few passages it seems to have adopted the more “‘middle” 
meaning ‘receive/take a share’, perhaps adjusted to the model of other words of sharing, 
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esp. bhdjate ‘receive a share’ versus act. bhdjati ‘share out, distribute shares’. See Goto 
(1* KL, 172-73), whose tr. of this passage is close to mine. As noted ad II.33.10, I do not 
subscribe to Got6’s separation of forms of déyate into two separate roots. 

The three subsequent padas (bcd) state the conditions under which the mortal in 
pada a will receive the longed-for share. They are marked by the rel. prn. yah in b and c; 
adopting Re’s strategy I have rendered them as conditionals (“if”) for clarity, rather than 
as straight rel. clauses (“who”). Unfortunately I don’t think my tr. makes it clear that cd 
are parallel to b, rather than being part of a resumed main clause, and I would now 
slightly emend the tr. to “..., if he will set ... and will seek ...”). The apparent non- 
parallelism is exacerbated by the fact that the verbs of c and d (yajate and avivasat 
respectively) are subjunctives, whereas dasatin b should be the injunctive to the thematic 
pres. dasat, which elsewhere attests a real subjunctive (dasa). KH discusses just this 
passage (Inj. 238), suggesting that in such contexts the indicative present, injunctive, and 
subjunctive overlap in usage. 


VII.100.3: Flg. a suggestion by Ge (n. 3a, though not reflected in his tr.), I take esd- in 
pada a (also 4a) as belonging to the stem esda- ‘quick’, which is used several times of 
Visnu in the gen. expression visnor esdsya (11.34.11, VI.40.5, VII.20.3), in which 
confusion with the nom. pronominal esé(h) (possible here) is excluded. 

The hapax satércas- is problematic. The Pp analyses the 2" member as arcasam, 
but Wackernagel (AiG I.318) points out that the sandhi between the cmpd members 
would require rather -rcasam. However, Old disputes this, claiming that it would then 
have to be written (“... geschrieben werden miissen”’) *Sataércasam , though it’s not clear 
to me why. Interpr. differ significantly: Say. glosses with arcis-. Old posits a masc. s- 
stem *arcds- ‘singer’, comparing VI.34.3 yadi stotarah satém yat sahésram grnantt 
“When a hundred, when a thousand praisers sing to him ...,” an interpr. followed by Ge -- 
though the connection between the two passages seems tenuous to me. By contrast, Re tr. 
“au cent éclats,” perhaps flg. Say.’s arcis-. Since an infinitival dat. rcdse ‘to praise, for 
chanting (praise)’ is found in VI.39.5 and VII.61.6, it seems reasonable to take the 
underlying stem scas- as the base here, as Gr does, glossing “hundertfach zu preisen’. My 
‘worth a hundred verses’ is close to that, though perhaps ‘praises, chants’ would be 
better. 

Because of the lack of accent on asya, it should be pronominal, not adjectival; I 
would adjust the tr. to “of him, the stalwart.” 


VII.100.3—-4: As noted in the publ. intro., vss. 3 and 4 are responsive. The first pada of 4 
concentrates the essence of the 1* two padas of 3, substituting vicakrame (of 3b) for trir 
devah (in 3a) at the beginning of the pada. This phrase, trir devah, is short a syllable; Old 
suggests reading fir, but this seems unlikely: I don’t know of any other disyllabic 
readings of this extremely common numeral (either as 1‘ cmpd member @7- or adverbial 
tris). | suggest rather that the metrically disturbed opening draws attention to the 
beginning of this set of paired vss. by being flawed and is “repaired” by 4a. See similar 
remarks about 3c and 5c ad vs. 5. 
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VII.100.4: By concentrating Visnu’s strides in the first pada of 4, the poet is free to 
express the aim of Visnu’s action -- creating space and dwelling places for the people -- 
in the rest of the vs. 

As Ge points out (n. 4c), asyacan refer either to Visnu or to Manu, although in 
actuality this may not matter. It may be an instance of “trickle-down” ownership: Visnu 
makes a dwelling place for Manu, and in turn Manu’s people also get firmly planted. Or, 
Manu and the people may both be under Visnu’s auspices. 


VII.100.5: On the name Sipivista, see comm. ad VII.99.4. Note that Visnu’s name was 
already celebrated in 3d, though the actual name is not mentioned there. 

The syntactic affiliation of aryahis disputed: the question is whether it depends 
on vaylunani or simply picks up fe in the previous pada. With Ge and Re I follow the 
latter course; Re argues cogently that vaytina- V vid does not normally have a “régime 
extérieur” (though I.72.7, II.19.3 appear to be exceptions). I would further add that since 
Sipivista seems a type of “secret name,” referring to Visnu as a stranger (ar/-) might fit 
with that. By contrast Thieme construes aryéh with vaylinani, in two somewhat different 
ways: Fremdling (1938, p. 41) “... kennend die Ordnungen, die fiir den Fremdling 
gelten,” later corrected in Unters. (1949, 22 n. 1) to “... kennend die Geheimnisse des 
Fremden.” 

The end of pada c tavdsam atavyan#, with the s-stem adj. followed by a (negated) 
comparative to the same root, nicely echoes the end of 3c with the same configuration but 
the comparative not negated: favdsas taviyani. The employment of longer and shorter 
forms of the comparative (i.e., with or without the linking vowel -7-) allows the phrases to 
make an almost exact metrical match -- except that the cadence of 5c is faulty (... -sam 
dtavyan), with a light syllable at the beginning (and in fact 5 light syllables in a row (... -7 
tavdsam a-), starting right before the caesura and continuing through the break and into 
the cadence. As in the paired vss. 3-4 the metrical disturbance may call attention to the 
formulaic match. dtavyan also picks up kirdyah ‘(even) the weak’ in 4c semantically. 

In d the pres. part. ks#yantam is rendered by both Re and Th (Fremd1.) as if it 
belongs to V ksi ‘dwell’ (“qui résides” and “... [dich,] der da wohnt”), but the part. to the 
root pres. of that root is ksiyant-; the part. here must belong to V ks ‘rule over’ (them. 
pres. ksdyati). Ge may be trying to have it both ways with his “der ... thront,” if my 
German dictionaries are correct in glossing thronen as “sit enthroned.” 


VII.100.6: Exactly what this vs. is trying to tell us is unclear. Most tr. and comm. take 
paricaksya- as referring to something blameworthy (tadelnswert); so, e.g., Ge (“Was war 
an dir zu tadeln ...?”), Old, KH (Injunc. 78-79). But the other example of this gerundive 
in VI.52.14 modifies vacas- specifically and seems to mean ‘to be disregarded, 
overlooked’: mé vo vacamsi paricaksyani vocam “let me not speak words to you that can 
be disregarded.” Esp. because the verb in the dependent cl. belongs to V vac, pf. vavaksé, 
it seems reasonable to supply ‘speech’ here as well. The point seems to be that we should 
have paid attention when he called himself Sipivista, and that even when he appears in 
other form(s), he should not keep the form of Sipivista concealed from us, any more than 
we should not notice the name. But what these statements are in service of, I have no idea 
-- and the hymn ends here (save for the repeated vs. 7, which, however, makes a point of 
addressing Visnu as Sipivista). 
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VII.101 Parjanya 


VII.101.1: As was noted in the publ. intro., this hymn has a penchant for triplets, but it is 
not always clear which three entities are referred to -- as in this vs., at least for me, with 
“the three speeches.” As Ge points out (n. 1a), the identities of the speeches depends on 
the identity of the addressee of the impv. “speak forth” (pré vada). If it is Parjanya, the 
dedicand of the hymn, they probably refer to thunder(claps) (so, e.g., Li, Va 392 -- three 
because they sound in the three heavenly domains) or thunder, lightning, and rain (so, 
e.g., Doniger 174). I am inclined to follow Lii but for reasons differing from his. I suggest 
that this could be an early version of the triple utterance “da da da’ of Thunder in BAU 
V.2, made famous in the West by T. S. Eliot in the section of The Wasteland entitled 
“What the Thunder Said.” Note that in BAU V.2.3 Thunder or the thundering one 
(stanayitnuh) is identified as daivi vak (like the three vac- here). 

If the impv. is the self-address of the poet, it would refer probably to the three 
types of ritual speech (/c-, saman-, yéjus-), or, on the basis of VII.33.14 (which contains 
pra vadaty agre, similar to our pra vada [jyotirJagra), solemn speech (ukthdé-), melody 
(séman-), and the sound of the pressing stone -- or, less likely in my view, with Ge three 
dynamic levels of sound, soft, medium, loud. Needless to say, both sets of referents may 
be meant. In the natural world interpr., the “light at the front” would of course be 
lightning; in the ritual interpr. it would be the ritual fire. 

The three speeches milk the udder of pada b. Again the identities of the referents 
of the udder and the liquid it produces depend on the referents in pada a. In the natural 
world interpr., the udder would be heaven or the clouds therein, the liquid the rain; in the 
ritual the udder would probably be the soma plant and the liquid the soma -- though the 
udder could possibly be the sacrifice as a whole and the good things that result from its 
performance. 

On vad- pra V vad see comm. ad VII.103.1. 

In the publ. tr. of the 2" hemistich it was not made clear which nouns go together 
-- since Engl. lacks the convenient tool of case. The calf ( vatsdm) is the same as the 
embryo of the plants (garbham Osadhinam); both are objects of the participle ‘creating’ 
(krnvdn), whose subject is the bull (vrsabhah), which is also the referent in the phrase “as 
soon as he is born” (sadyo jatah) and the subj. of “sets to bellowing” (oraviti). The calf, 
embryo of the plants, is most likely Agni, who is so called elsewhere (see Ge n. 1c). Ge 
suggests that it is Agni as lightning, which is possible, but I assume that lightning and the 
ritual fire are here assimilated, via a trope whereby the sound of thunder, likened to ritual 
speech, kindles the ritual fire. The bull is surely Parjanya, as is confirmed by the identical 
phraseology of vs. 2 of the next, related hymn (VII.102.2): yo gérbham Osadhinam ... 
Arnot... / parjanyah. 


VII.101.2: Multiple candidates have been suggested for the three lights of d, but it should 
be pointed out that there is actually only one light (jyoth), which has three vartu-s 
(aivartu). Unfortunately this adj. is a hapax, but it is most likely related to the better 
attested t7vt-. For the relationship between these two and the uncertainty of the root 
affiliation (V vrt [which I favor] or V vr), see Scar (511). If the form does belong with V vrt 
we should properly expect *@7varttu, but of course fI'T and /T clusters can generally only 
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be distinguished on etymological grounds (see AiG I.112—14). As for our form, AiG 
II.2.663 (with lit.) suggests that “7var(u in this passage is a nonce creation modeled on 
well-attested tidhatu found in the preceding pada (c). 

In any case the triply layered shelter and triply turned light conform to the triadic 
focus of this hymn; I’m not sure they need to be more specifically identified. 


VII.101.3: As disc. in the publ. intro., this vs. is full of gender ambiguity and gender 
switching, in service of the Vedic love of paradox. Although the subject of the first 
hemistich is surely Parjanya, he is not identified by name, and a masc. gender pronoun 
only appears as the very last word of the half-vs. (... esa) -- while the state and activity 
ascribed to the subject of pada a are quintessentially female. 

In the 2™ hemistich the referents probably align well with the implied genders, 
unlike pada a: by most interpr. the mother is Earth, the father is Heaven, as usual. But the 
action, at least in pada c, is paradoxical, since it is the “milk” (péyah) of the father that 
the mother accepts. This milk is of course a metaphor for rain. In d it is said that both the 
father and son grow strong on it, another apparent paradox. Assuming that the father is 
Heaven, this is probably an early ref. to the water cycle: rain produces plants, which 
ultimately produce the offerings sent to heaven via the smoke of sacrifice, swelling the 
clouds that then again produce rain. By most accounts the “son” who is also strengthened 
in d refers to mankind, the offspring of the earth. 


VII.101.4: This extravagant claim of Parjanya’s cosmic centrality -- all creatures, the 
three heavens, and the waters all take him as their basis -- must derive from his control of 
the rain, as the second hemistich suggests and 5cd further develops. The vs. is also made 
up of padas with either exact (a, d) or near repetitions (b, c) elsewhere in the RV (see 
Ge’s nn. 4a, 4c, 4d and for pada b partial reps. in I.35.6, VII.87.5; VII.90.4, X.111.8), 
which may account for the generic impression it gives. 

Note the fem. “#srah modifying ‘heavens’, which is ordinarily masc. The same 
phrase is found in 1.35.6 and VII.87.5. 


VII.101.5: The subjunctive jujosatin b would fit the context better with a modal reading 
(“let him enjoy it / may he enjoy it’), surrounded as it is by impvs. (astu b, santu c) -- 
though the standard rendering of the subjunctive, as given in the publ. tr., is certainly not 
excluded. 


VII.101.6: With Lii (506), I take the first hemistich as a truth-formulation, summarily 
referred to by fad stam “this truth” beginning c. 


VII.102 Parjanya 

Although the Anukr. identifies the meter of vs. 2 as Padanicrt (7 7/7), it is clearly 
a Gayatri like the other two vss., with distraction of the gen. pl. ending -nam at the end of 
padas a, c. 


VII.102.2: This vs. consists only of a rel. cl; it could be attached either to vs. 1 or to vs. 3, 
both of which have pronouns in padas adjacent to vs. 2 that could serve as referent (sé Ic, 
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tasmai 3a). I prefer attaching it to vs. 3, since this configuration would fit the standard 
model of definitional relative clause / ritually based main clause. 
On garbham Osadhinam see VII.101.1c and comm. thereon. 


VII.103 Frogs 

My interpr. of this hymn relies on the treatment of it in my 1993 article “Natural 
History Notes on the Rigvedic ’Frog’ Hymn,” Annals of the Bhandarkar Oriental 
Research Institute 72-73 (1991-92 [1993]) [=Amrtamahotsava Volume, for 75th 
anniversary of the BORI], pp. 137—44. Since this article is not universally accessible, I 
will reproduce much of the commentary here (without particular ref. to pg. nos. or to the 
sec. lit. that is excerpted there). The hymn is one of the most popular in the RV and has 
been constantly tr. -- e.g., besides the usual, Macdonell (VRS and Hymns ...), Renou 
(Hymnes spéculatifs), Thieme (Gedichte), Maurer, Doniger. 


VII.103.1: This first vs. is in Anustubh, as opposed to the rest of the hymn, which is 
Tristubh, and it reads like a scene-setting introduction. Old suggests that it’s an addition. 

The natural history phenomenon corresponding to the “year-long vow” 
(samvatsaram ... vtata-[carinah]) undertaken by the frogs is surely estivation, as was 
already suggested by H. H. Bender in 1917 (“On the Naturalistic Background of the 
‘Frog-Hymn,’ RV VII. 103,” JAOS 37: 186-91). The rains (here embodied in Parjanya) 
trigger the emergence of the frogs, in a frenzy to mate—what is known as “explosive 
breeding.” A loud chorus of male vocalizations attends the mating, calling females to the 
breeding place. 

The pf. of V si ‘lie’ is represented in Vedic only by the med. part. sasayanda-, found 
twice in the RV (also V.78.9). It has full-grade for expected zero-grade in the root 
syllable, matching the full-grade forms of the archaic root pres. sdye, part. sdyana-. See 
the matching pres. part. form at the end of 2b, sdéyanam. 

The presence of the stem brahmand- is of course a sign of the lateness of this hymn, 
since it is restricted to only the latest layer of the RV. 

I now think the phrase brahmanda vratacarinah “(like) brahmins following their 
commandment” may be a sly reference to brahmacarya- (first found in the AV, but cf. 
brahmacarin- in late RV X.109.5), which refers not only to the studentship phase of life 
stages, but also, specifically, to celibacy. The frogs, by virtue of their estivating state of 
suspended animation, have perforce been celibate, but they now go about energetically 
remedying the situation. 

The phrase vécam ... pré V vad is reminiscent of nearby VII.101.1 tisrdé vacah pra 
vada in a hymn to Parjanya, who is the instigator of the frogs’ speech here. 

The presence of parjénya- in c links this hymn to the two preceding ones 
(VII.101, 102) dedicated to Parjanya. 


VII.103.2: The comparison of the estivating frog to a “dried-out leather bag” (drtim na 
Suiskam) may reflect a natural phenomenon: a 1932 “Notes on Indian Batrachians” by one 
C. McCann in the Bombay Journal of Natural History recounts an experiment undertaken 
by him that involved depriving frogs of water until they became shrunken and dried out 
like pieces of wood and then rehydrating them, at which point they began behaving 
normally. 
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It is difficult to interpr. sarasfas anything but a loc., but its morphology is a bit 
problematic. To the well-attested -s-stem séras- ‘pond’, the loc. sg. is the expected saras/ 
([X.97.52), but our form not only shows an unusual ending with a long # but it also bears 
the accent. No other forms to a putative stem saras/- (so Gr, etc.) are found. 
Wackernagel-Debrunner (AiG II.1.306; II.2.384) also posit a sarasi- stem, a vrk-type 
fem. with collective meaning, with loc. sg. in -7(AiG III.170; see also Lanman, Noun 
Inflection, 389), by way of a contraction of *saras?’-1. Though vrk7-loc. sgs. are rare, see 
nadi(1.135.9) and gauri (IX.12.3) to better established vrki-stems. Rather than following 
the Lanman analysis of such forms as contractions of the stem vowel -7 with a loc. sg. 
ending -/, I consider these forms possible exx. of endingless locatives — on the basis of 
TY’s discussion of this category. His exx. of loc. cami and tanii to -i-stems provide a 
nice parallel to our -7locatives (though of course in the latter case a contraction with -/ 
cannot be ruled out). On balance, it seems best to posit a stem sarasi- with Gr, Lanman, 
Old, Wackernagel-Debrunner, etc. I am somewhat reluctant to do so because of its 
extreme isolation and the widespread attestation of the -as-stem séras-, which in fact is 
found in vs. 7b, but The need for a heavy final syllable may have led to the creation of 
this nonce stem, but my reluctance is considerably tempered by TY’s discussion of the 
category. The use of the nonce saras7here may have been encouraged by the need for a 
heavy final syllable. 


VII.103.3: This vs. contains the famous hapax akhkha/rkrtya with the otherwise non- 
occurring (in Skt.) cluster -kAkh-. The word was brilliantly explained by Thieme (KZ 
[1951] 109 = KISch 138). He sees it as the first attested cv/ formation in Sanskrit (but see 
comm. ad X.28.12). The base noun is aksdra- ‘syllable’, and the sense would be ‘making 
syllables’ -- a reference to the Indian pedagogical technique, still in use today in 
traditional instruction, of students repeating the text after the teacher, syllable by syllable, 
word by word. Here the teacher would be the father, as was most likely the original 
situation -- hence pitéram nd putrah “like a son to his father.” Since even in RVic times 
the language used in instructing young boys would surely have been an early form of 
Middle Indo-Aryan, it would not be surprising that this technical pedagogical term should 
appear in MIA garb: akséra should yield * akkhara- in early MIA -- and in fact does; cf. 
Pali akkhara-. This has simply been transformed into the more “froggy” sounding 

* akhkhara- > akhkharr- in the cvi formation. This onomatopoetic rendering of a frog call 
is worthy to take its place beside the better known imitation in Aristophanes’s 
brekekekex koax koax. In fact, because the word does double duty in this passage -- 
imitating frog vocalizations directly, while implicitly comparing the frog chorus to the 
call-and-response style of childhood instruction -- our word seems even more ingenious 
and well chosen than the Greek. And it is quite striking that both the Greek and the 
Sanskrit immediately convince as froggy, though they are phonologically very distant 
from each other. 


VII.103.4: The verb in the first pada, anu grbhnati, is generally rendered with an anodyne 
“greet” (Macdonell, Maurer, Doniger; sim. Re ‘salue’), ‘support’ (unterstiitzt, Ge), or is 
given a specifically ritual interpr. (Thieme, Gedichte). But the lexeme has a 
straightforward literal sense ‘grasp in following, grasp from behind’, and this literal 
meaning exactly describes the posture of frog mating (“amplexus”’), with the male 
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grasping the female around her middle with his forefeet (sometimes facilitated by so- 
called “nuptial pads” developed during the mating season). Since once achieved, this 
posture is held for long periods—hours, days, even weeks or months—it would be visually 
salient to any Vedic bard outdoors during the rainy season, which is also the frog mating 
season. The only potential problem with my interpr. is that the obj. of the verb is masc. 
anydm. However, the expression here anyo anydm “the one ... the other” is already 
stereotypical in the RV for any mutual activity and will soon be frozen as the adverb 
anyonyam ‘mutually’. Moreover it is not impossible that the original text had a fem. 
*anyam (anyo *anyam anu grbhnati enoh): four-syllable openings almost always have a 
heavy fourth syllable (see Arnold, 188), whereas the transmitted text has a light one. 
Thus *anyam could have been changed redactionally to anyém on the basis of the later 
adverb. 

Note the phonetic echo ... 4mandisatam / mandikah. 

The intens. k@niskan in c, “hopped and hopped, continually hopped’, is a nice 
description of the apparently random and chaotic “scramble competition” of male frogs 
seeking partners. 


VII.103.5: The pedagogical model seen in vs. 3 is made more explicit here: the repetition 
of one frog’s call by another is likened to that of a pupil and his teacher (saktésyeva ... 
Siksamanah). Both of these terms are used here in a specialized pedagogical sense, 
already seen in the Aves. desid. sixsa- ‘teach’ as well as post-RV, but not found 
elsewhere in the RV, where extremely common s/Ksati means ‘do one’s best’. For reff. 
for this IIr. usage see Heenen (233). In contrast to this widespread development of the 
desid. to V sak, the use of vrddhi sakta- for ‘teacher’ seems to be only here — it’s derived 
from sékut- ‘ability’; see AIG I.2.111, 127. 

With Maurer, I take sérvam ... parva as referring to a group of frogs, not to the 
section of a lesson with most others. The “speaks” in this pada should be in parens. 


VII.103.6: This vs. reflects the natural fact that different frogs have different cries, which 
allow the females to differentiate conspecific males from those unsuitable for their 
mating. 


VII.103.7—9: With the behavioral model of the frogs established in the first 6 vss., the 
next three treat the ritual application of this model. 


VII.103.7: The first ritual application is that of the Atiratra or “Overnight” soma ritual. 
Frogs are generally nocturnal; they are active during the day only if the weather is rainy 
or very humid. So, the first signal to humans of the frogs’ emergence from estivation 
would be the sound of the nocturnal frog chorus when the rain supplied them with the 
impetus to emerge. Hence they are compared to brahmins at an Overnight ritual speaking 
around a soma vessel configured as a pond. The similes are complexly intertwined: the 
frogs are compared to brahmins, but those hypothetical brahmins are then implicitly 
compared to frogs around a pond — in other words to the original target of comparison. 


VII.103.8: But as the day dawns, the frogs become visible, with their drive to mate 
overriding any instinct to flee or conceal themselves. This visibility is insistently 


127 


128 


conveyed by “[they] become visible; none are hidden” (avir bhavanti guhya na ké cit). 
The frogs are compared to two different kinds of priests: brahmins (7a, 8a), who are here 
responsible for ritual speech, and Adhvaryus (8c), the priests who do the physical labor in 
Vedic ritual. They are “sweating” (s/svidanah): sweat is a sign of hard ritual labor in 
Indo-Iranian religious terminology (see my 2011 [2015] “Avestan xsuuid A Relic of 
Indo-Iranian Ritual Vocabulary,” Bulletin of the Asia Institute 25: 19-29). Here, once 
again the image does double duty -- the frogs would be covered with water drops from 
the rains, but they are also compared to the hard-working priests officiating at the 
Pravargya ritual. The Pravargya is an especially sweat-inducing ritual, since it involves a 
hot milk drink (gharmd-), which must be tended as it is heated over the fire. Other 
features of the Pravargya conform to aspects of the hymn: there is a year-long diksa 
(period of consecration for the sacrificer), reflected in both la (samvatsardm Ssasayanah 
“lying for a year”) and 8b (bréhma krnvantah parivatsarinam “creating their yearly sacred 
formulation”); this diksa involves a taboo on water or moisture of any kind. But the most 
crucial intersection between the Pravargya and frog behavior is found in the next vs. 

Note in passing the non-etym. figure vacam akrata bréhma krnvantah with two 
forms of VAr governing two words for speech, with the subject, brahmandsah in a 
derivational relationship to the 2nd form of speech. 


VII.103.9: The year-long preparation for the Pravargya rite is again emphasized here in 
the first three padas. 

In b the nis potentially ambiguous. The first reading is no doubt the negative: 
the ritualists/frogs do not fail to observe the proper ritual calendar. The VP 74 (...) (pra) 
minanti is quite common (e.g., 1.24.12, Ill.28.4, X.10.5). But # could also be a simile 
marker in the phrase néro nd, for, after all, the subjects are frogs, compared to men. Since 
né occupies the fifth syllable of the pada, either reading is compatible with its position: an 
early caesura, followed by nd, for the negative reading; a late caesura, preceded by nd, for 
the simile. 

The final pada of the vs. is the ritual climax: the gharmd-drinks, heated on the fire, 
bubble up and overflow their vessel, as milk does when it’s been left too long on the 
stove. The “obtain their own release” (asnuvate visargdm, note the middle verb), a phrase 
rendered rather generically by many tr. (e.g., Doniger “the hot fires come to an end”; 
Maurer “the heated receptacles get emptied out”), is in my view a rendering of the 
dramatic moment when the bubbling mass boils over. I further suggest that its analogue 
in the natural world is the female frog’s release of her masses of eggs (up to 2000+ in 
some species), which are fertilized by the male as they are released — which must be a 
visually striking event. It may also refer to the practice of some frogs of making a “foam 
nest” in which to deposit the eggs, liquid albumen whipped up by the frog’s hind legs 
into a “dense light foam” -- a process that also might appear like milk boiling over. 


VII.103.10: This final vs. is a mock-danastuti. 

The frogs’ release and fertilization of masses of eggs in the preceding vs. serves 
as a model for the fertility and increase of the ritualists that are major aims in Vedic 
rituals. This is surely the sense conveyed by the final vs. of the hymn, describing various 
types of frogs as “giving” goods and hundreds of cows to us, as well as lengthening both 
their and our lifetimes. They do so “at a pressing of thousands,” which can literally refer 
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to the release of the frogs’ eggs. The prodigious fertility of frogs (no matter what happens 
subsequent to the thousands of eggs produced) is an encouragement to our own. 

The publ. tr. renders pré tiranta 4yuh as “they lengthened (their / our) life.” But 
the verb is of course “rante, a present indic., out of sandhi and the tr. should be corrected 
to “lengthen.” 


VII.104 Multiple divinities, to destroy demons and ward off evil 

See the publ. intro. for an intro. to this complex composite hymn and its parts. 
Complete translations are given by Norman Brown (“The Rigvedic Equivalent for Hell,” 
JAOS 61 [1941]: 76-80) and Herman Lommel (“Vasistha und Visvamitra,” Oriens 18-19 
[1965/66]: 200—27), as well as Doniger. 


VII.104.1: The verse contains a remarkable eight verbs of violence, with three in the last 
pada alone -- all quite different. 


VII.104.2: The syntactic function of aghdm in pada a is ambig. It could be an acc. sg. 
masc. parallel to aghdasamsam, the object of yayastu. So Wh (tr. of AV VHI.4.2) “against 
the evil plotter, the evil ...”” The pada break following it might support this reading. 
However, it can also be a neut. sg., modifying ‘é4puh and therefore the subject of yayastu, 
as in the publ. tr., flg. Ge, followed also by most subsequent tr. Ge’s cited parallel, 
VI1.62.8, where ‘a4pur aghdm belong together, seems decisive here. See also V.3.7, where 
agham is used as a weapon against an aghésamsa-. a4dhid aghém aghdésamse dadhata “set 
evil upon him, the speaker of evil.” 

The simile particle /va in the simile cantir agnivam iva is postposed, but such late 
placement of simile markers is not uncommon in the RV. 

The hapax anavayda- is unclear. Old approvingly cites Bergaigne’s gloss ‘qu’on ne 
peut détourner par des supplications’, and this interpr. seems to inform most subsequent 
tr., including mine. But this interpr. should rest on the lexeme now understood to be 4va 
V ya ‘appease’, and I do not see how the morphology would work. V_yahas a zero-grade 7 
but no ay- forms -- but (an-)avaya- can only be broken down into avatay-a, containing no 
elements of V ya/z. AiG fails to treat this form. Re (EVP XVI.114) tries briefly to get it 
from dva Vi, but decides that va V/is “simpler.” This is certainly the case 
morphologically, but the semantics are harder: 4va is not a particularly common preverb 
with V7 and when it appears, the lexeme generally means ‘go down’ (with ‘down’ the 
physical direction), occasionally more generally ‘go away’. Re cites V.49.5 dvaitu 
abhvam, claiming that the verb there means ‘céder’, thus allowing our form to means 
“qui ne céde pas’. But I do not see a ‘cede’ sense in that passage, just ‘go away’. This is, 
in fact, the interpr. found in RIVELEX (1.181), which glosses the stem anavayd- as ‘nicht 
weggehend’ -- ‘not going away’ (metaphorically ‘nicht vergehend, verbleibend’, 181 n. 
1) and analyses as a “Verbales Rektionskompositum/Dete<r>minativkompositum” an- + 
avaya- ‘weggehend’ (< 4va+ Vay'-). This must be the correct analysis, though I am sorry 
to abandon the richer semantics of a derivation from 4va V ya. My publ. tr. ‘unrelenting’ 
can still probably stand, as a strengthened expression of ‘not going away’. (Note in 
passing that RIVELEX 1.394 [s.v. ay'-] glosses verbal forms of éva+ this root as 
‘herabsteigen; Abbitte leisten — descend; apologize’; the second terms of the German and 
English glosses must result from confusion with 4va V_ya/ fand should be stricken.) 
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The rendering ‘worm-eater’ for kAimidin- here and in the following vs., as well as 
in X.87.24, is based on a suggestion of Schindler and Werba recorded in EWA s.v. and 
also entertained by Scar (41). Note that in X.87.24 it is associated with yatudhana- 
‘sorcerer’, which stem figures prominently later in our hymn as well as in other parts of 
X.87. 


VII.104.3: The first hemistich of this vs. contains 2 locative phrases, vavré antar (a) and 
anarambhané tamasi (b). Essentially all tr. are agreed that the two phrases are parallel and 
refer to the same place -- and this is reasonable and probably would be the default 
reading. This interpr. in turn leads some (see esp. Norman Brown and Oberlies 1.473) to 
take this as a description of Hell, or the RV equivalent thereof. My interpr. is 
syntactically bolder, and perhaps less well supported, but it arises from my discomfort 
with equating the enclosed space denoted by vavrd- (which is several times used of the 
Vala cave, e.g., [V.1.13, V.31.3) with “ungraspable darkness.” Because these locales 
seem incompatible, I take vavré antaras referring to the place where the evil-doers are 
hiding / taking refuge, and the action enjoined on Indra and Soma in b is to roust them 
from this hole and thrust them into a dark void with no handhold, the very opposite of an 
enclosure. A similar use of vavré antéras a place from which creatures are ejected is 
found in the account of the Vala myth in V.31.3 pracodayat sudtigha vavré antar “(Indra) 
impelled forth the good milkers (who were) within the cave.” The action there is of 
course benign, but the loc. phrase also refers to the original location of the cows, not their 
destination. I must confess, however, that vs. 17 in our hymn, with the phrase vavrani 
anantan “holes without end” into which the villainess is to fall, does give me pause. (On 
the other hand, vs. 17 is in a portion that was probably a late addition to the hymn; see 
publ. intro.) 


VII.104.4: The lexeme did V taks (lit. ‘fashion up’) that opens the 2" hemistich occurs 
only here in the RV, and at least acdg. to Monier Wms nowhere else in Skt.; it was 
clearly artificially generated to contrast with the verb nijuirvathah (‘grind down’) at the 
end of the hemistich, to highlight the ud ‘up’ / nf‘down’ contrast. 


VII.104.5: Both 4smahanman- and ta4purvadha- have bahuvrihi accent, and though it’s 
tempting to render them as tatpurusas, the accent should be respected. See Old’s disc. and 
Ge’s wavering in the n. [he is definitely tempted], though the tr. in the text is bahuvrthi- 
like. 

parsana- occurs only 3x in the RV (and nowhere else in Skt.), here and in 
VII.7.34, VIII.45.41. It has no good etymology (see EWA s.v.). The sense of ‘deep 
place, chasm’ is thus entirely dependent on context. Such a meaning is compatible with 
all three passages; the strongest support for it is VII.7.34 girdyas cin ni jihate parsanaso 
mdényamanah “Even the peaks bend down, thinking themselves depths.” Parallel locatives 
in VUI.45.41 make it likely that it refers to a place, but not what sort of place it might be: 
yad vilav indra yat sthire, yat parsane parabhrtam “What is in a firm place, what in a solid 
place, Indra, what has been borne away (in)to a parsana ....” In our passage the n/‘down’ 
does suggest that the destination is a depth, but I also think that this interpr. has been 
somewhat uncritically embraced by those with preconceptions about the Vedic 
hell/underworld. 
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misvardm ‘in silence, to silence’ contrasts with svarya- ‘reverberant’, used of the 
weapon in 4c. 


VII.104.6: As disc. in the publ. intro., this vs. closes the first section of the hymn, at least 
as I understand the structure. 

The preverb pari appears with Vv Ai ‘impel’ only here in the RV (and, acdg. to Mon 
Wms., all of Skt.). It seems to have been suggested by the pér7in pada a, construed with 
V bhi, in the meaning ‘encircle’. The idiom pari V Ai ‘impel around’ does not make much 
sense, unless the image is of Adtra- compared to horses made to circle a race track. Re 
thinks rather that it reprises par7 bhdtu in a: “l’ offrande que (je ceins) autour (de vous en 
la) poussant” -- but this seems more trouble than it’s worth: he is forced to supply the 
crucial verb (je ceins: ‘gird, buckle on’) while relegating the actual verb stem Ammom to a 
participial adjunct (“en ... poussant”). 

Aétra- is of course completely -- and not very interestingly -- ambiguous between 
‘libation’ and ‘invocation’. 

In the last pada Indra and Soma are compared to nrpati. Some interpr. (Brown, 
Doniger) take this as a ref. to the ASvins, and it is true that the other three occurences of 
this dual refer to the Asvins (VII.67.1, 71.4, X.106.4), as duals often do. However, I think 
it’s more interesting to assume that the poet is comparing these two great gods to Auman 
‘lords of men = kings’, a sly switching of the hierarchy of roles. (Of course he just 
compared the gods to horses, so being compared to humans may be a step up.) I think Ge 
is correct in his interpr. of this simile: the gods should encourage our poetic formulations 
in the way that human kings do, by providing us with material goods. If arpat7= ASvins, 
the simile doesn’t work. 


VII.104.7: See publ. intro. for the init. pra@t/ here echoed by that beginning 11c and 
forming a ring defining vss. 7—11 as a subsection. Since praét/ ‘against’ is not otherwise 
found with V smr (or with V sus, see vs. 11), I think the preverb has been stationed at both 
ends of this section to focus attention on the targeted victim. See disc. in publ. intro. 

The NP rakséso bhaiiguravatah is entirely ambiguous between gen./abl. sg. and 
acc. pl. It is almost universally taken as acc. pl. here, as parallel obj. to druhah ‘deceits’, 
but I prefer gen. sg. for several reasons. For one thing “deceits (and) demons” is a 
somewhat off-balance coordination (though certainly not impossible in RVic discourse). 
More important, the second hemistich defines a single enemy who shows hostility “with 
his deceit” (druha); it makes sense to identify this single foe as the singular demon of 
pada b, who owns the deceits mentioned there. In favor of the acc. pl. interpr., in X.76.4 
(cited by Ge, n. 7b; cf. also X.87.23) the same phrase must be acc. pl. obj. of a form of 
V han, as here: X.76.4a dpa hata raksdso bhanguravatah. On the other hand, in IX.71.1 
(also cited by Ge) in the two-word sequence druho raksdsah, which we also find here, 
druhah is an acc. pl. (as here), obj. of the verb véw, but raksésah belongs to a different 
syntagm and is abl. sg., construed with pat “protects from the demon.” The point of 
citing all these parallel passages is to demonstrate that even identical word sequences can 
function differently syntactically in different contexts: the poets were not locked into a 
morphological template. 

The poss. adj. bhanguré-vant- (to bhangura- [AiG II.2.487], to V bhai ‘break’; see 
EWA s.v. BHAN/) modifies raksds- 3x and Aantar- once. I choose to render its possessive 
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morphology by tr. ‘with his wreckage’ (lit. ‘having breakage, wreckage’), referring to the 
damage that a demon brings in his train -- in contrast to looser and more colorful tr. like 
Brown’s (reproduced almost verbatim by Doniger): “Slay those who employ demons, 
who hate us, who would break us to bits,” where he manages to turn both the root noun 
druh- and the poss. adj. bhafiguravant- into verbs qualifying raksésah. Others attenuate 
the meaning of bhaiiguravant- to ‘crooked’, and then by easy metaphorical extension 
‘tricky, malicious’ (see Gr’s ‘tiickisch, triigerisch’, also EWA’s ‘triigerisch, mit krummen 
Wegen’; Ge, Lommel, Lii 419 ‘hinterlistig’). This interpr. is based on the second of BR’s 
glosses of the base adj. bhanigura- 1) zerbrechlich, verganglich, 2) krumm, kraus, 
gerunzelt; see Gr’s reproduction of the 1“ word of each in his gloss of (bhariguré). This 
base word is not found in Vedic -- and bhanguravant- is found outside the RV only in 
passages based on RVic passages -- though bhangura is fairly widespread in Classical 
Skt., where it generally means ‘breakable’, but occasionally ‘curved’ esp. in connection 
with eyebrows (cf. AiG III.195 in addition to BR s.v.). Since the ‘curved, crooked’ sense 
seems to be a late and specialized development, I see no reason to impose it on this RVic 
word, esp. since I see no clear line from ‘break’ to “be crooked’ except in such a 
specialized application. 


VII.104.8: The lexeme abh/V caks here seems almost a substitute for abhfV car ‘conjure 
against’, and note that the object (“me’’) is qualified by the part. carantam. Re notes that 
this is the only RVic pejorative ex. of well-attested abhiV caks, which generally means 
‘look upon, look towards, oversee’ in neutral or positive sense. It is notable that in our 
passage the action of this visua/idiom is accomplished by verba/ means (“untruthful 
words” dartebhir vacobhih). Re remarks that it coincides “avec le passage de «voir» a 
«dire»” -- without specifying what he means. 


VII.104.9: The hapax paka-samsda- is taken by some as a bahuvrthi (implicitly, Gr ‘arglos 
redend’; cf. Whitney [AV VIII.4.9] “him of simple intent,” Brown “him of pure and 
single heart,” Doniger “the man of pure heart” [with samsa- = ‘heart’?!]), but by accent it 
should be a determinative cmpd, contrasting explicitly with the bahuvrthi aghd-samsa- 
‘having evil speech’ with 1*' member accent, found in vss. 2 and 4. It is surely my 
guileless speech that is in question, since I was “acting with guileless mind” (za pakena 
ménasa cdrantam) in the immediately preceding vs (8a). As Re points out, v/v Ar 
probably refers to distortion of ritual speech. 

Since paka-samsd- is a thing, not a person, the parallel bhadrdém in b should also 
likewise be a thing (so Ge, Whitney, Lommel, Brown), not, as the publ. tr. (“an 
auspicious one’”’) has it, a person. I would thus take the form as a neut. acc. sg., nota 
masc. and slightly emend the publ. tr. to “something auspicious.” This something is 
probably also connected with ritual performance. 


VII.104.10: I take nf... hivatam as belonging to Vv ha ‘change position’; in most passages 


niv ha means ‘bend down’ (e.g., VII.27.2), but here and in VI.52.1, also a curse, I take 
the passive as ‘be bent double’. Most tr. are unsatisfyingly generic (‘perish’ and the like). 
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VII.104.11: See disc. in publ. intro. and ad vs. 7 on the use of pratito define this section 
of the hymn and call attention to the victim. As noted ad vs. 7, prati V sus is found only 
here. 


VII.104.12: The prim. comp. fjiyas- here (=AVS VIIL.4.12; also in AVS V.14.12), to 1ju- 
‘straight’, should of course have a full-grade root syllable *rajivas-, like the superlative 
raéjistha (RV 7x, = Aves. razista-). Re plausibly suggests that it has adopted the root 
syllable of the base adjective -- though why other primary comparatives and superlatives 
tolerate root ablaut is not addressed. It’s worth noting that if we were to restore the 
expected form, it would fix a problematic cadence (yatarad *réjivah © fjivah), by 
producing a heavy syllable four syllables from the end. As it is, the cadence is ~ ~ — x, 
rather than expected — ~ — x. Iam reluctant to emend, however, since it is not clear how 
the erroneous zero-grade would have been introduced. 


VII.104.13: Most interpr. (Ge, Oberlies [Rel. RV 1.441], Re, Doniger, Wh [AV]), take 
ksatriyam here as masc. personal ‘ruler’, modified by the part. dhardyantam, while I take 
it as neut. ‘rule’ (as it sometimes is; cf. 1V.20.3, V.69.1) and the obj. of the participle. The 
problem with the standard interpr. is that the part. has nothing to govern, and in fact a 
number of interpr. supply a second ksatrivam (or ksatrdm; see Re) to occupy that role. 
Cf., e.g., Ge “... den Herrscher, der falschlich (die Herrschaft) fiihrt.”” However, Lii (419), 
Lommel, and Brown interpr. as I do. 


VII.104.14: The disjunctive “if” clauses that occupy the first hemistich are more 
complicated than they first appear. In the publ. tr. I took the first half, yadr vaham 
dnrtadeva 4sa, as a contrary-to-fact expression “if I were ...” The general context speaks 
in favor of this interpr.: in the 2" hemistich the speaker asks indignantly why Agni is 
angry at him, so the implication is that the speaker has not done what would occasion 
such anger. This assumption presumably accounts for Ge’s tr. “als ob ...” (fld. by 
Lommel), which is strenuously disputed by Old. But the grammar makes problems: the 
indicative perfect 4sa should not express contrary-to-fact modality, but a fact in the past 
(that may or may not have present relevance). For contrary-to-facts of this sort, the pres. 
opt. usually serves; cf. VII.44.23 yad agne syam ahdm tvdm, tvam va gha sya ahém “Tf I 
were you, Agni, or you were me ...” Note also that the AV version has an indicative 
present, asm (Wh “If I am one of false gods ...””). So we must reckon with the real 
possibility that “I’’ did have false gods, at least in the past, and I would slightly alter the 
tr. to “If I was (previously) a man with false gods ...” 

The parallel verb in b is the perfect apy ahé. In the publ. tr. I take this as 
presential -- and this is quite possible, since the other forms of this pf. are so used (see Kti 
489-90) -- but Kii takes it as preterital, and, given my slight reinterpr. of pada a, this 
might be best: “if I called upon ...” Kii accepts Insler’s 1996 positing of a root V vah 
‘respect’ separate both from V vah ‘convey’ and from V uh / ih ‘laud’ (which latter has a 
full-gr. root med. pres. > them. pres. 6f(a)-). Iam not convinced of the need for this 
separate root and would simply group the pf. zhé with the pres. of V iA, despite Kii’s 
argument that unless the pf. is clearly distinguished from the pres. by meaning or 
function, they should not belong to the same root. For further on the lexeme see comm. 
ad X.52.3. 
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What exactly this pada is conveying is not clear. Did the speaker call upon the 
true gods but in a false (that is, ritually faulty or with false intent or a false heart?) way? 
Such is the interpr. of most comm. -- e.g., Ge “nur zum Schein” -- but Lii (420) suggests 
equating mdgham and devan (“oder wenn ich das Falsche als Gotter ... auffasste ...”), 
though he also gives the alternate “in falscher Weise.” And Re is more radical in his 
interpr. of the verb: “si j’ai une compréhension (fausse des) dieux.” Given the appearance 
of the same adverb mogham in 15d, with the sense of false speech, the standard interpr. 
of the occurrence in this vs. seems the correct one, esp. as it contrasts nicely with the 
false or untrue gods in pada a. 

The question in d is where to construe fe. Ge (fld. by Scar 469, but with ?) takes it 
as a quasi-agent: “Die Falschredenden sollen dem Tode durch dich verfallen.” Given that 
te is an enclitic and that the verb is not passive, this seems a stronger statement than the 
text would seem to support. I take fe with the drogha- of the cmpd drogha-vac- “deceitful 
to you,” but I admit that it might rather go with nirthdm “your dissolution” (so Brown, 
Doniger “your destruction”; sim. Lii) -- that is, dissolution stemming from you. Not all tr. 
render the /e: it is absent from Lommel’s rendering. 


VII.104.15: I use the standard English rendering of yatudhana- (with cognates well 
attested also in Old and Middle Iranian) as ‘sorcerer’ (German Zauberer), without any 
implications about what practices this figure might engage in. Since in the RV the word is 
found only in “popular” discourse, he presumably doesn’t work his ill through orthodox 
ritual means. 


VII.104.17: The standard rendering of khargdla- is ‘owl’; see, inter alia, Gr, EWA, and 
the various tr. of this vs. But I find this unlikely for several reasons. The ‘owl’ is found as 
uluka- in 22a, so it is already represented in this sequence of vss. But, though one could 
argue that there are numerous types of owls, which could have different designations, 
there are other arguments against this identification. For one thing, if the word is 
onomatopoetic, as EWA suggests, Aharg(a) is not a particularly owl-ish sound. I 
tentatively suggest the nightjar. A number of species of nightjars are found in the proper 
geographical area. As for behavior and appearance, judging from information aggregated 
from the internet, nightjars are nocturnal (“goes forth by night” pré ... jigati ... naktam), 
feeding esp. at the twilights; the sexes are similar, and the birds are small and therefore 
could be considered typically female (hence the fem. kharga/a-). They stay hidden on the 
ground by day (“concealing her own body by deceit” 4pa druhd tanvam githamana): 
images on the internet show them visually almost indistinguishable from the ground and 
one YouTube video is entitled “Indian Nightjar -- Master of Camouflage”; acdg. to 
Wikipedia “During the day, the Indian nightjar lies still on the ground, concealed by its 
plumage; it is then difficult to detect, blending in with the soil.” Moreover, their cries are 
much easier to connect with kharg(a) than an owl’s, being described as “a continuous 
churring” (the internet provides numerous recordings of various types of nightjars). Note 
that etymologically the “-jar” of nightjar is derived from its churring song -- and jar and 
kharg are reasonably close phonetically. Moreover, their genus name is Caprimulgus 
“goat-sucker,” based on the old belief that the birds suck milk from goats; if a similar 
belief was also found in India, it might seem to be the habit of a sinister or at least 
uncanny creature -- accounting for its inclusion here among the sorcerers in animal form. 
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The ability of the soma-pressing stones to smash demons, referred to in d, is also 
found in the pressing stone hymn X.76.4 dpa hata raksdéso bhanguravatah “Smash away 
the demons with their wreckage,” which incidentally contains one of the three other 
occurrences of bhatiguravant- in the RV, besides the one in vs. 7 above. The demon- 
destroying ability of ritual implements, especially the noise made by their clashing, also 
reminds me of “Manu’s Cups,” whose clattering destroys Asuras. See the various Vedic 
prose versions of this in my Sacrificed Wife, pp. 21—26. 


VII.104.18: I am not entirely certain why it is the Maruts who are tasked with the 
destruction of these creatures, though it is probably because the demons in question have 
taken the form of birds and therefore are moving in the midspace, which is the Maruts’ 
domain. Re also cites the well-known relationship between the Maruts and the vis- (see 
viksu here), and these animal demons may be associated with the “folk.” 

The root noun rip- is otherwise used of cheats and swindles (cf. also ripu- 
‘cheating, swindler’), and I am reluctant to allow a sense ‘defilements’ only here -- 
though it is the almost universal solution of other tr. (Wh, Brown, Klein [DGRV II.149: 
“impurities” ], Lommel “Unsauberes,” but cf. Ge’s “Unredlichkeit” [dishonesty], which 
has a moral nuance). Deception and cheating are also characteristic of the animal-demons 
in this section: see the khargé/a who conceals her own body “with deceit” (druha) in 17b, 
the flying dog-sorcerers that want to deceive Indra in 20b, and the oblation-stealers in 
21b -- so the standard sense of rip- fits the larger context. However, I do have to 
acknowledge that the root Vrip does mean ‘smear’, and so ‘defilement’ is not out of the 
question. 

It is difficult to avoid taking devé here as an adjective ‘divine’, modifying adhvaré 
‘ceremony’, a temptation that all tr. (@ncluding me) have succumbed to and that is 
endorsed by Old. 


VII.104.19: The “mountain” with which Indra smites the demons must be Indra’s vajra- 
‘mace’, identified with a mountain elsewhere, as Re points out: in VII.22.6, as well as in 
the curious dvandva indra-parvata (3x, only in voc.: 1.122.3, 132.6, 1.53.1). See comm. 
ad locc. 


VII.104.21: I have rendered the impf. abhavat in pada a as an immediate past (‘has 
become’), though this is not ordinarily a usage of the impf. But this sense fits the context 
— with the parallel pres. sfsite (20c) and eti(d) and the imminently threatening meances -- 
better than a simple past. 

Note the echo of parasaro in parasur in c. 

As Re remarks, this is the only negative use of the desid. vivasa- (V van ‘win’), 
usually ‘seek to win, covet, coax’. The negative sense must be attributable to the 
confrontational preverb abhr 

How to distribute and construe the two similes in cd is the question. I take both 
similes, parasuir yatha vanam “like an axe a tree” (c) and patreva “like pots” (d), with the 
pres. part. bhindén (d) in two slightly different senses, ‘splitting’ and ‘breaking’ 
respectively (sim. Brown, Doniger). This pres. part. is anticipated by the preverb complex 
abhid that opens the hemistich, looking like an aberrant form of Vv bhid -- a low-level ex. 
of poetic repair. Others (notably Ge, Wh, Lommel) take bhind4n only with the 2" simile, 
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with the first controlled by e¢/in d (e.g., Ge “Sakra fahrt auf die Dunkelminner los wie 
die Axt in den Baum”). But axes are more likely to “split” than to “advance,” and I take 
et only with the acc. pl. (satdh ...) raksdsah as goal. It would also be possible to take 
bhindén + etias a verb phrase with auxiliary, ‘keeps splitting’ or the like. 

The function, and indeed the morphological identity, of sata#h is unclear. With Gr, 
I take it as a pres. part. to Vas in the acc. pl., modifying raksdsah. In my interpr. it means 
‘real, really being X’, though that could extend to ‘really present’. Re by contrast 
suggests that it’s an adverb, meaning here ‘tout a fait’, also probably found as 1‘ cmpd. 
member in sato-mahant- (‘entirely great’ VIII.30.1) and sato-vira- (‘entirely heroic’ 
VI.75.9). Although Re does not pronounce on the morphological analysis, AiG II.1.237 
implies that it contains the adverbial ablatival suffix -/as/ -t@s and thus does not belong to 
the pres. part. of Vas. See also EWA s.v. satds. Old (ad VII.32.24) allows several 
possibilities, incl. the adverb, which he considers assured in the cmpds. cited above. 
Although, with Old, etc., I think that an adverbial satéh is found in those cmpds., I do not 
find that interpr. satah as adverbial here improves the sense, though I grant that the acc. 
pl. pres. part. doesn’t really either. 


VII.104.22: The susuliika-, occuring beside i/iika-, must be some species of owl, and it is 
tempting to take it as a deformation of *s7su-uliika- ‘baby owl, little owl’, hence 
presumably the diminutives found in many tr. (incl. mine). 

Say. takes k0ka- as the cakravaka bird (see Ge n. 22b), Gr, Wh, Lommel, Brown, 
Doniger as the cuckoo, presumably on onomatopoetic grounds. The reinterp. ‘wolf’ is 
owing to Lii (see Re and EWA s.v.) and has MIA support. Despite the dominance of 
birds in padas a and c, ‘dog’ and ‘wolf? make a natural pair in b. 


VII.104.23: Acdg. to Re, Mehendale interpr. the curious formation yatumdavant- in pada a 
(also 1.36.20, VUL.1.5, VIII.60.20) not as a metrical variant of yatuméadnt- (so AiG II.2.775) 
but as a haplology for * yatu-mayyavant-. I assume (I have not seen the art.) that his 
posited form contains -maya- in one form or another and anticipates the next vs. where 
the female sorcerer is “exulting in her magic power” (maydya sasadanam), though I don’t 
know why the form posited is not just * yatu-mayavant-, containing attested mayavant- 
“possessing maya’ (I[V.16.9). If we accept this suggestion, or modified suggestion, the tr. 
could be slightly altered to “the demonic power of those possessing the magic power of 
sorcerers.” 

The Aimidin- was singular in vs. 2, but a dual matched pair (mithuna ya kimidina) 
here. Why the dual is not entirely clear, but the next vs. specifies both male and female 
sorcerers as Indra’s target, and the mthund- here suggests a sexual pairing. 


VII.104.24: vigriva- ‘with no / broken neck’ is ambiguous: is it descriptive of a pre- 
existing condition and thus a species, ethnic, or personal slur (in English “no-neck” is an 
insult, referring to a burly and stupid thug or goon)? or is it used proleptically here, to 
indicate what will happen to those who “shake to pieces” (rdantu). I’ve taken it as the 
former, but opinion is divided and either would work in the passage. 

miura-deva- is also contested. Acdg. to EWA (s.v. miila-), flg. Wack., it is an 7- 
form of *miila-deva- ‘whose gods are roots’ (Wurzelanbeter)(see also Brown). This 
excursion into exotic anthropology seems unlikely to me -- not the sort of divinity that 


136 


137 


Vedic people would posit even of their worst and most primitive enemies. Most tr. take it 
as ‘idol-worshiper’ (e.g., Ge Gétzanbeter), without, however, indicating what the ‘idol’ 
rests on: ‘root’ > ‘root as representation of god’ > ‘idol’ (not a semantic chain that 
seems reasonable to me)? Or, more likely to me, based on mira- ‘stupid, foolish, dumb 
(1.e., non-speaking)’. My own ‘with feckless gods’ is rests on this association, but is 
closer to the sense of the original adjective. The problem of course is the accent, since 
mura- ‘dumb, foolish’ has suffixal accent, and mii/a- ‘root’ has initial-syllable accent like 
the first member of this compound. However, accent shift in cmpds isn’t unknown; cf., in 
the opposite direction, the famous case of simplex visva- but cmpded visva-. And the 
semantics works better with ‘foolish, feckless’. 
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Mandala VIII 
VIII.1 Indra 


VIII.1.1: As disc. ad X.143.3, the lexeme viv sams barely exists, and its sense is not 
entirely clear. However, here since ma... anydd vi Samsata contrasts strongly with 
indram id ... Samsata, | suggest it means something like ‘praise apart, praise on the side’ 
— in other words, just focus on Indra. It is likely that v/is a nonce addition in this 
contrastive usage. I would now slightly alter the tr. to reflect this interpr. 

In the publ. tr. I take ca in d as conjoining the two clauses found in c and d (so 
apparently also Ge and explicitly Klein, DGRV 1.103, 105). However, given that the ca is 
somewhat wrongly positioned and that it reminds us of other ukthé ca passages, I now 
consider it possible that ukthé ca is part of a truncated conjoined NP. See disc. ad 
VIII.82.4. 


VIII.1.2: This verse, couched in the acc. sg. masc., is entirely dependent on the idram of 
Ic. 

In b Ge (followed by, e.g., Scar 163) takes gam as a “(Kampf)stier” terrorizing the 
communities. Although it is of course sometimes necessary to interpret forms of go- as 
masculine, the feminine “cow” predominates (esp. in contrast to the bull of Ic and 2a), 
and the Kampfstier seems to me an invention of contextual desperation. I interpret it 
instead as the first member of a decoupled compound * go-sdéh (like go-/it-), parallel to 
carsan- in carsani-sah-. A similar decoupling is found in the next pada, and playing with 
analytic versus synthetic expressions is found elsewhere in the RV (see, e.g., VII.19.3-4, 
V 44.6, 52.15). A plural gas might have been desirable, but number is of course 
neutralized in 1‘ compound members, and when decoupled, the default might be the 
singular. 

In the compound ubhayamkardém ‘making both’, the 1‘ compound member 
ubhaya- ‘both’ is further specified by two syntactically independent words vidvésanam 
and samvanana—a play reminiscent of the one proposed for the preceding pada. For the 
latter word, Old considers but seems to reject the possibility that it represents 
samvananam with contraction of -a- with following u- over the -77. It sees best to accept 
the text we have and interpret samvdnanda as neut. pl., contrasting with the singular of 
vidvésanam. Perhaps Indra favors unions over divisions, and it would also be a clever 
reversal for ‘division’, which is inherently plural, to be presented in the singular, while 
‘union’, which is inherently singular, is in the plural. It would also be possible to take 
samvananda as an instr. singular of accompaniment: “division by hate along with union by 
love.” 


VIIL.1.3: I follow Klein (I1.58-59) in taking the caas connecting aha visva with 1dém used 
in a temporal sense. We might have preferred the order * ahd ca visvain the 2" 
constituent. but compare I.130.2, 9 aha visveva, where the phrase also behaves as an 
indissoluble unit before the particle /va. 


VIII.1.4: Following Old I take both vipascitah and vipahas nom. pl., rather than taking 
the latter as a genitive sg. (with Ge et al.). The thought is that the poets and their products 


that belong to and emanate from the competing sides — that of the stranger and that of our 
peoples — keep crossing each other in their efforts to reach and attract Indra. For a 
thorough discussion of the possibilities of this hemistich see Old, who calls it a 
“Musterbeispiel fiir Vieldeutigkeit.” The intensive v/ tartiryante brilliantly captures the 
constant roiling motion of these competitive elements. 

The abrupt imperative upa kramasva seems to merit a slangy tr. 

nédistham appears to be functioning proleptically: bring it here so that it will be 
nearby. 


VIIL.1.5: Klein (DGRV I.286) asserts that this is the only passage in which candé has “an 
indisputably negative value”; although cand is almost always found in negative context 
(pp. 285-86), the negation is expressed elsewhere in the context. But I think this passage 
can be eliminated as the one counterexample with inherent negative sense, because the 
second hemistich, which continues the clause in ab, “I would (not) hand over + dat.” 
(para ... deyam), has three further dative expressions, each governed by nd: nd sahdsraya 
naylitaya ... nd Sataya. The negative cast in this hemistich can be, as it were, 
backprojected to the Ist hemistich, with cané+ dat.: mahé cand ... sulkaya. This would 
be a variant of Klein’s first category of negative spread (my term, not his), where the 
cana clause follows a negative clause (p. 285). Given the intricate syntax of the RV and 
the relative unimportance of word order, the fact that the negatives follow cand rather 
than preceding it here seems to me unimportant. (Klein does not cite the rest of VIII.1.5.) 

This verse contains one of the two examples of su/ké# in the RV. The word later 
becomes specialized in the meaning ‘brideprice’, but clearly does not mean that here. 

On the famous root aor. opt. (trisyllabic) deyam, see Jamison 1999, with 
discussion of some of the abundant sec. lit. 


VIII.1.6: Pada c contains a cute and tricky construction: a conjoined nominative subject 
of a 2™ ps. dual verb, with one of the subjects gapped. That is, underlying * tvaém mata ca 
“you and a mother” is reduced to mata ca, with the other subject only detectable in the 
verb chadayathah and implied by the ca. Similar gapping with the 1 dual is found, e.g., 
in VII.88.3 2 yad ruhava varunas ca navam “When we two, (I) and Varuna, mounted the 
boat...,” VIUI.69.7 ud yad .... grhdm indras ca ganvahi “when we two, (I) and Indra, go up 
to his house....”” Both constructions are somewhat reminiscent of the vayav indras ca 
construction, though that does not involve gapping. 

The sentiment of the verse is likewise a bit tricky. In ab the poet dismisses father 
and brother as providing no benefit, in contrast to Indra, who is “good for goods” (cd), 
but Indra is equated (positively) with a mother, who would in this society of course have 
little or no control over goods and giving (as opposed to the father and brother). 


VIIL.1.7: On syatha (rather than 1yetha) see Kii (100), following Hoffmann 1976: 553 n. 
3. 

The verse contains several unexpressed presuppositions. The anxious questions in 
pada a are explained by the statement in b: we ask where Indra is because we know his 
mind is in many places. With Ge I take 4/ars7in c also as a question, again explained by 
d: they have sung to you, so are you coming? 


Pada c contains a heavy, accentless vocative phrase: yudhma khajakrt puramdara, 
the last two of whose members contain object-governing compounds. The long (12-sy1.) 
third pada of brhati nicely accommodates such iterations. 


VIII.1.8: The first hemistich reprises 7cd, with a close variant of 7d recast in the 
imperative (8a), and one of the vocatives of 7c made into a predicated nominative (8b). 
This compound (puramdardéf) 1s in turn transformed into an independent clause (with 
lexical variation) in 8d: bhindt purah. This process is reminiscent of the play with 
synthetic and analytic means of expression in vs. 2. 

The fem. pl. relative yabhih has no possible antecedent anywhere in this verse or 
nearby verses. The only possible fem. pl. referent is the ‘fortresses’ implicit in 
puramdarah, but this makes no sense. With Old and Ge I supply ‘songs’, suggested by pl. 
gayatra in 7d, although not directly connected thereto, because gayatra- is neuter. 

Hoffmann (1967: 237-38) takes bAindt as a parenthetical verse filler, with the 
injunctive expressing a characteristic of Indra, parallel to vajri. Although he is attempting 
to account for the fact that bhindtis injunctive and yasatis subjunctive (and perhaps for 
the fact that sitting on the barhis and splitting fortresses can’t be done at the same time), 
this explanation seems over-complex. bhindtis a rhyme form to yasat, and the expected 
subjunctive bhinddat would be a good candidate for haplology under these circumstances. 


VIII.1.10: Most interpret eayatra-vepas- with a trans./caus. sense of vepas- (Gr ‘zu 
Gesingen anregend’, Ge “die die Sanger beredt macht’, Scar [69] sim.), but neither 
independently or in compounds does vépas- have this sense; it simply means ‘trembling 
excitation, excitement’. Moreover the usage of gayatra- nearby in this hymn (7d, 8a) 
indicates that Indra (who is the referent of gayatra-vepasam, though in the guise of a cow) 
is the recipient of the songs, not their inciter. Presumably his pleasure in them will induce 
him to be a “good milker” by giving largesse to the singers, but at least in this passage he 
does not seem to be giving inspiration to the singers in the form of songs. 

Trisyllabic an ‘yam in c is problematic, distinguished from anyd- ‘other’ both by 
accent and by trisyllabic reading. Nonetheless Ge (reluctantly, see his n.) tr. it as if it 
belonged to that stem: “eine andere [zweite]...”” Old by contrast derives it from 4-n/i-ya- 
“nicht niedergehend, nicht (in Ungliick) hineingeratend’. (I assume that he meant the final 
portion to be analyzed as the root Vi ‘go’, with thematic vowel, but he doesn’t specify.) 
Both Gr and Scar (69) extend this semantically to ‘nicht versiegend’ (not drying up), 
which pushes the limit in my view. Its only other occurrence is in VIII.27.11, in a less 
diagnostic context but one that is at least compatible with a bovine referent. My own 
analysis of this word is admittedly quite shaky. I take it as a back formation of sorts from 
dnika-‘forefront’ and meaning "belonging to the forefront, lead(-cow)’. Dawn is regularly 
called dnika- and the word is sometimes used of her cows (e.g., 1.124.11 yunkté gévam 
arunanam anikam “She yokes the forefront of the ruddy cows”). A couple of not very 
strong models can be adduced: samanikd- ‘encounter’ / samanya- ‘appropriate to the 
encounter’, dfsika- ‘appearance’/ dfsya- ‘to be seen’. However, I am aware of the 
weakness of this analysis, and only produce it because other analyses are equally weak; 
Old’s is certainly thinkable, though not with the explicit extension to ‘not running dry’ 
made by others. 


VIII.1.11: Various semi-understood myths are alluded to here, with minimal (or no) 
identification of the subjects of the three parallel injunctives (tudét, vahat, and tsarat). I 
am inclined to take the subject of all three as Indra (who is clearly the subject of the 
middle one), but see both Ge and Old for discussion of other possibilities. 


VIUI.1.12: As indicated in the publ. intro., this verse poses serious problems of 
interpretation. It is also found in the AV in a marriage hymn (AVS XIV.2.47), used as an 
expiation when something is broken during the sacrifice, or anything on the bridal car 
needs mending, or when a student’s staff is broken (see Whitney AV ad loc.). The verse 
is extensively and illuminatingly discussed by Old, who summarizes the first two padas 
as indicating that (a) Indra heals without using any adhesive material to bring together the 
damaged parts, and b) he does so before the weapon (unmentioned but presumed by Old 
to be the cause of the damage) drills through to the collarbones, or rather the rib cartilage. 
This scenario seems plausible, although it rests on several assumptions not explicit in the 
text, and it is essentially followed by Ge, Tichy (1995: 327, 338), and Scar. I would only 
mildly dispute taking the root noun ab/isris- in pada a as a concrete noun, a sort of band- 
aid (rté cid abhisrisah “auch ohne Verband” Ge, Tichy, Scar; see also EWA II.670), a 
piece of equipment that seems uncharacteristic of Indra. This ablative seems to me 
parallel to the ablative in b, pura... attdah “before drilling through,” and this parallelism 
invites an abstract verbal interpretation of rté ... abhisrisah “without clasping/taking 
hold.” The point would be that Indra can heal from afar, without even touching the 
afflicted, and can intervene before the damage is done. The root V sres is primarily an 
Atharvan word and is found elsewhere in the RV only in the horse sacrifice hymn, 
1.162.11. Most similar to our passage is AVS IIL.9.2 asresmdno adharayan "Without 
claspers they held fast." 


VIII.1.13: Both this verse and the next seem to rest on the unexpressed presupposition 
that on our own we have a pretty poor impression of ourselves, but if Indra will pay 
attention to us, we’ll feel good about ourselves again. (Early lessons in self-esteem!) It 
may be that the curious verse 12 that immediately precedes sets the stage for these verses 
by depicting Indra as one who can set everything to rights. See esp. the last pada of 12. 

On durdsa- see EWA s.v. This rare and unclear word, appearing 3x in the RV 
([V.21.6 and [X.101.3 as well as here), must be compared with similarly unclear Aves. 
daraosa-, a standing epithet of Haoma in the Hom Yast and also once in the Gathas (Y 
32.14). In the RV it modifies Soma only in IX.101.3; here it qualifies “us” and in IV.21.6 
the Hotar, most likely Agni. The Avestan word has been variously interpr. — but no more 
convincingly than its RVic counterpart. The tr. adopted here, ‘difficult to burn’, makes a 
connection with the Aves. forms more difficult because dus- ‘bad, ill’ should not appear 
with -rin sandhi (see disc. in EWA), though Humbach et al. (n. ad Y 32.14) upholds this 
analysis. This rendering is not altogether a good fit in any of the RVic passages; 
nonetheless, the alternatives seem worse. In tr. it so, I’m assuming a Vedic-internal folk 
etymology from an opaque inherited word; the tr. therefore has no implications for the 
meaning of the Avestan word or for Ilr. etymology. Say’s interpr. of the word in two of 
the three passages falls squarely in this realm: VIII.1.13 ositum anyair dagdham 
asaktya(h), 1X.101.3 ... durdaham durvadham va 


VIII.1.14—17: Note the concentration of nominal forms of the root V stu ‘praise’ in these 
verses: stomam 14d, 15a, sadhéstutim 16a, upastutih 16c, sustutim 16d. The appearance 
of s6mam in 17a signals a sort of ring-composition by variant, echoing the two forms of 
stomam in successive padas of 14 and 15. 


VIUI.1.14: Although the primary sense of d, “take delight in your praise,” is surely that 
the poets will enjoy praising Indra, in the context of these two verses it presumably also 
implies that they will take delight because their praise will put them (back?) into Indra’s 
good graces and thereby improve their own view of themselves and their chances of 
making good. 


VIUI.1.15: Again the uncertainty about whether Indra will pay attention to their praise 
gives a slightly nervous air to the beginning of this verse. In the 2" pada the full form of 
‘our’ (asmakam)) is fronted; a tr. better reflecting this emphasis and in harmony with the 
poets’ anxieties about Indra’s attention would be “let it be our (soma-)drops that 
invigorate Indra...” Cf. 3cd. 


VIII.1.16: The phraseology of this verse echoes some previous ones: its opening 4 tv adya 
is identical to 10a, and vavatar- ‘favorite’ occurs in the RV only here and in 8b (in the 
same position). 


VIlI.1.17: Because dhavata in b is unaccented, it cannot be directly parallel with sora in 
pada a, as, e.g., Ge takes it, because the Afof pada a should then have domain over b and 
induce accent on the verb. I take the Afclause as indicating the grounds or prior action 
needed for the next clause, as so often when A/appears with the imperative (see Brereton 
2012). It is also possible that sofa is an injunctive, though clear impv. sofain 19b 
disfavors this interpretation. 

On the 7m enam doubling see Jamison 2002. 

In cI take gavyd as part of the frame, not the simile, because of the position of 
iva. Contra Ge, who takes gavya vastra as the simile: “[g]leichsam in Milchgewander...” 

dhuksan should be an injunctive to the sa-aorist found in 4dhuksat, etc., the only 
reliably attested sigmatic aorist to V duh. It would be appealing to interpret it as a 
subjunctive to an athematic s-aorist (as the pub tr. “will milk”and Ge’s “wollen ... 
herausmelken” suggest), but it should then have full-grade * dhoksan. 

On vaksdéna- ‘belly’ as a pl. tantum, see comm. ad X.27.16. 


VIII.1.19: The second hemistich contains a slight reversal of expectations: sakra@- is a 
standard epithet of Indra, who must be the subject of pipayat (unless we read loc. sakre, 
not nom. sakrah with Pp.). But we do not expect Indra to swell the soma drink — if 
anything the reverse. (In fact, Gr suggests that sakra- modifies soma in just this instance.) 
I think we must take Indra as the indirect agent of the swelling of soma: by his presence 
at the sacrifice he causes the sacrificers to press and mix the soma with water and milk, 
thus swelling it. See Old on this verse. 


VIII.1.20: gd/da- appears in the RV only here and its meaning and etymology are entirely 
unclear. See EWA s.v. as well as detailed discussion by Old. In his study of the word 


(AcOr 13 [1925], see ref. in EWA), Liiders suggests that it means ‘Strom, Gerausche’; 
although most do not accept Liiders’ interpretation, it makes contextual sense here, and a 
passage adduced by Old from MSS I.7.2.18 4 ma visantu indava a galda dhamaninam, 
where it is parallel to z2du ‘drop’ and is the ga/da(h) of pipes (dhamaninam) also supports 
an interpretation in that general sphere. Note that the fact that the word begins and ends 
with plain voiced stops makes it phonotactically unlikely to be an inherited word, at least 
in the form we have it, and the -/- marks it as “popular.” 

The notion that “begging” by inferiors of superiors is a social requirement and 
also a potential source of annoyance to the superior is found elsewhere in Vedic. See 
Jamison 1996 (Narten Fs.): 191-99. 


VIII.1.21: The first three padas of this verse are couched in the acc. sg. masc. I take them 
as continuing the last pada of the previous verse, as objects of yacisat (to be supplied 
from 20d). So also Tichy (195). By contrast, Ge, flg. Old, supplies “(Preiset),” which is 
certainly possible but not generated from context. The root V_yac takes a double acc.: 
“beg s.o. for s.th.” Here I assume that madam of a is what is begged for and ugrdm of b 
qualifies the one begged, namely Indra, as an appositive to /s@nam ‘master’ in 20d. The 
referent of ‘arutaram ‘overcomer, triumphant one’ in c is most likely Indra, but it is worth 
noting that mdda- is the referent of tarutar- in VIII.46.8-9. 

Why we are begging for mdda- ‘exhilaration’, which is a state of Indra’s, not ours, 
is made clear by pada d: when Indra is exhilarated, he gives to us. 


VIIIL.1.22: sévara- ‘treasury’ is a hapax, derived from haplologized * séva-vara- ‘having 
dear valuables’, a derivation found already in Gr (though with vara- as suggested 2™ 
member; for reff. see KEWA s.v. sévah). Note its juxtaposition with varya ‘desirable 
things’ here. 

I take pada a as a nominal sentence, and supply rasate ‘will grant’ in b, from c, 
given their parallel datives. Ge takes ab as a single sentence and supplies “verwahrt” 
(keeps), again possible but not generated from context. 


VIIL.1.25: I supply ‘yoked’ with réthe hiranydye, on the basis of the same phrase in 24b 
with yukta(h), but it would be possible to follow Ge and take it as merely a locational 
phrase: “[d]ich ... im goldenen Wagen.” 


VIII.1.27: abhein b, in conjunction with 4s¢/in a, invites us to read the lexeme abhi V as 
‘be dominant’ in b. 

The second half of the verse returns to the anxieties about whether Indra will 
come to our sacrifice found earlier in the hymn by a series of insistent assertions that he 
will come. Alternatively these could be read as questions: “Will he come?” etc. 


VIII.1.28: In c I read the injunctive d4nu carah twice, once as preterite and once with 
future meaning, contrary to Ge, who only takes it as a modal: “Du mégest ... nachgehen” 
(followed by Klein II.121). The peculiar position of the #dha and the presence of dvita@ 
suggest this double interpretation to me, though admittedly pada-final 4dha dvita does 
occur elsewhere without this syntactic effect (e.g., 1.132.3, VI.16.4). 


VIII.1.31: Some lexical and syntactic problems here. First, though the most obvious noun 
to construe with 2... ruham ‘I mounted’ is the acc. 4svan ‘horses’, in fact horses never 
get mounted in the RV, only chariots (including in the loc., VHI.22.9). I therefore 
construe rathe with the verb here and take the horses loosely with sraddhdya. 

The next question is the meaning of the adjective modifying the horses, 
vananvatah,. Ge connects it with vana- ‘wood’ and tr. “die ans Holz gespannten Rosse,” 
but, although there are undoubted occurrences of the stem vénanvant- that do mean 
‘wooden’, I doubt that this is one of them. Among other things in the occurrence in 
nearby VIII.6.34 modifying mad- ‘thought’, ‘wooden’ is effectively excluded. I instead 
connect it with V van ‘win’, whose various participles cross each other so much that a 
blend of this sort would not be surprising. For further disc. see VII.81.3. 

The second hemistich opens with the conjunction utd, which is a problem for any 
interpretation of this verse, since it is ordinarily a coordinating conjunction but the first 
hemistich is a subordinate clause (note the final accented verb ruhdm conditioned by yad 
in a) and the second a main clause (unaccented verb c/ketati). Klein (1.451) is puzzled by 
the passage but suggests that if the chariot of the subordinate clause is a gift and the 
valuable goods is another prospective gift, “wtdis thereby explained.” But his tr. of the 
verse clearly divides it into subordinate and main clauses. I simply leave it unexplained. 

Finally, what is the value of ciketat/? Old, followed by Klein, suggests supplying 
the patron as subject: “(then) will (the liberal one) take note (to give me) also (some) of 
the desirable wealth, which is the herd of Yadu” (tr. Klein 1.451), taking the verb in the 
I/T meaning ‘perceives’. But this requires inventing a patron (although it is true that one 
appears in the next verse) and, more problematic, supplying a further verbal complement, 
not only “take note” but “to give me,” which seems to me to be taking more liberties with 
the text that we should. I therefore prefer to follow Ge in taking crketatz in its less 
common intransitive value, meaning ‘appears, stands out’ (see Ge’s notes for parallel 
passages, which interestingly are also danastutis), with the relative clause of pada d as its 
subject. 

VIII.1.34: Although Ge takes sa#svat7as a personal name, and indeed the name of the 
poet’s wife, in this danastuti context it’s far more likely that the woman in question is 
part of the gift, and s#s‘vatrhere can be seen as a semantic development of the literal 
meaning of the stem sésvant- ‘each and every, one after the other, ever and always’ can 
develop to ‘constant, reliable, always available/ready.’ The woman is “ever ready” for 
sex, at least in the poet’s imagination. For a slightly different development of * sas(- 
vant-), in the comparative sésiyas-, also applied to a woman, see V.61.6. 


VIII.2 Indra 


VIII.2.2: This is an orphan verse, which cannot be construed grammatically with either 1 
or 3, though a mere yah would allow it to be the rel. clause to 3, as the initial t4m of 3a 
suggests. 

The them. instr. pl. 4snaih is the only unambig. thematic form to the complex of 
forms related to 4sman- ‘stone’; it is most closely related to the oblique forms with 
reduced cons. cluster: instr. sg. 4sna(RV 3x), gen. sg. 4snah (= YAVv. asn0), but it is not 
entirely easy to get from them to the thematic form here. AiG HI.269 suggests that it is a 


pluralization of instr. sg. 4sna, which is possible in principle, but seems a bit artificial. 
However, it might be possible to motivate it in context: Our forms is pada-final; 4sna also 
occurs once pada-final (IV.28.5). Our form appears before a vowel opening the next 
(even) pada , and it might be that a nonce pluralization was undertaken to avoid hiatus. 


VIII.2.3: I take gobhih twice, with both the frame and the simile. In the frame it is to be 
construed with (4m ... srindntah “preparing it with cows’ milk,” but in the simile yavam 
né“‘like barley” I take it as a passive variant of the common figure “as cows enjoy a 
grainfield (yévasa-),” e.g., V.53.8 ranan gavo nad yavase. 

In c Ge supplies “lade ich,” but I read akarma from b also in this pada, in a 
different idiom “make X to be at/in.” The usual idiom is 4 V Ar ‘bring here’; unfortunately 
there is no trace of 4. 


VIIIL.2.5: “pra only here in the RV, though it appears later and may also be related to 
trpdla- (RV 2x), also used of soma (see EWA s.v.); ‘sharp’ is only a guess, though shared 
with Ge, a characterization of soma usually expressed by fivrd- (as in 10b). 

In c 4paV spris found only here in the RV; if it belongs to V spr ‘win’, it might 
mean ‘win away’. Ge. tr. “abstossen” (repel). EWA (s.v. SPAR) suggests that it belongs 
to a synchronically separate root ‘losmachen, befreien, in Sicherheit bringen’, in which 
case ‘keep away’ would work. 


VIII.2.6: A quite opaque verse. The underlying point, in the context of the preceding 
verse, is that though our own preparations of soma may not be of the best, Indra will still 
come to our sacrifice (vs. 5), even if other sacrificers aggressively pursue him with 
(better-tasting) soma mixed with cows’ milk. The repetition of two words for cow 
(gobhih opening the verse and dhenubhih closing it) draws attention to the notion and 
suggests that the other sacrificers have mixed their soma with milk (the most desirable 
way to serve soma), while our soma was characterized in vs. 5 as unmixed, badly mixed, 
or “sharp” (?). 

Pada b adds its own difficulties to the verse’s interpretation, esp. the rare and 
disputed word vra-. In Jamison 2003 [HPS Fs.] I discuss this word and its contexts at 
length, suggesting that it means ‘(female) chooser’ (that is, the bride at a svayamvara 
“self-choice” wedding) and is a reduced form of * vara-. This passage gave me pause, 
however, and in that article I toyed with the possibility that it contains a different word 
vra- or else that its meaning had become attenuated because it was moribund. I now think 
that it is the same word vrda- and that it does here compare the other sacrificers to women 
chasing husbands, perhaps hinting at the unseemly nature of this pursuit. I take murgam ... 
murgdyante as a phrasal verb with a cognate accusative, so meaning simply “go hunting.” 

Note that the accent on ab/itsdranti requires it to be part of the yad clause, leaving 
the verse without a main clause and making its dependence on vs. 5 clear. 


VIII.2.7: The three soma drinks might refer to the unsatisfactory types in vs. 5 or to the 
soma at the three pressings, but most likely to the three types mentioned in vs. 9 (the final 
verse of the trca of which this is the first). We might think of this as a species of “ritual 
repair”: the poor versions of soma in vs. 5 are adjusted slightly to produce the properly 
prepared ones in this trea. 


The referent of svéin c is unclear. (Note in passing that if read as distracted suvé 
[with HvN], its first syllable matches sutasah of b and sutapavnah. However, with Old I 
prefer to distract the final word to sutapavanah, cf. somapavan-, whose oblique forms 
require distraction although they are written with —vn-.) If we assume that své refers to 
the subject, then it must be soma’s dwelling, whatever that is (the ritual ground?). The 
only other personage mentioned in the verse is Indra, but it is unlikely to be his dwelling 
— pace Ge, who construes sutapavnah with the loc. phrase (“im eigenen Hause des 
Somatrinkers”). I take it as referring to the unexpressed agent of sutasah santu “let them 
be pressed,” namely us. 


VIII.2.9: There are successive gappings here: we need to supply as/ with b, and asi + 
4sirtah in c. | take all three clauses as 2™ person, though Ge makes b and c both 3" 
person. 

On aistha- see comm. ad [II.31.10. Here it is cmpded with puru-, but, though root- 
noun cmpds with direct-object 1st members, do not also include preverbs, puru- here is 
not an object. See also karma-nistha- (X.80.1) ‘outstanding through his work’. A parallel 
rendering ‘outstanding among many’ is found in the publ. tr. and matches that of Scar 
(649). However, it is also possible, at least in its other occurrence in V.1.6, that it is a 
bahuvrihi meaning ‘having many standouts’, referring there to flames, with a compound 
structure like puru-nissidh- (1.10.5) ‘providing many fulfillments’. Despite being a 
bahuvrthi it could have root accent because bahuvrthis compounded with puru- often 
have second-member accent. Unfortunately the bahuvrihi interpr. does not easily fit 
Soma. On all these forms see my forthcoming “Limits on Root-noun Compounds in Indo- 
Tranian." 


VII.2.11: It is a little odd to command Indra to undertake the sacrificial preparations that 
are really our job. Presumably once again (see VIII.1.19) Indra is conceived of as the 
indirect agent: by coming to our sacrifice he sets our preparations in motion, and our 
impetus for this preparation is the knowledge that he has riches to distribute. 


VII.2.12: A peculiar ending to a celebration of soma, presumably describing some of the 
potential side-effects of (over-)indulgence in soma. 

With Ge (implicitly) I take ddharas belonging not to ‘udder’, but to a 
homonymous stem ‘cold’, with Avestan cognate (OA, YA aodar-). See EWA s.v. tdhan-. 
The same ‘cold’ sense is found also in V.34.3 and as a pun in X.61.9. But compare Old, 
who finds a complex way to rescue ‘udder’, though not one sufficently plausible to me, 
anyway. See also disc. ad IX.107.20. 


VIII.2.13: Given the parallelism with ab, we might expect to supply srutéh in c. However, 
pra makes some difficulties: no prasruta- is attested. However, pré@ srnve, -ire has the 
meaning ‘is/are far-famed’. 


VIII.2.14: As Ge (n.) points out, this is a subtle jab at Indra. If the god doesn’t provide 
cows (and other wealth) to his praiser, then no one will pay attention to either the praiser 
or, by implication, the praise he produces for the god. 


VIII.2.15: Note the etymological and phonological figure siksa sacivah sacibhih. The 
desire to have a pada consisting of only these related words may account for the absence 
of nah: stksa- regularly takes a dative. Cf. the fuller expression in 1.62.12 siksa Sacivas 
tava nah sacibhih. Of course nah can be easily supplied here from pada a. 


VIII.2.16: This verse is a minor but neat example of syntactic modulation. The first pada 
is in the 1* plural, the third in the 3" plural, while the middle one is ambiguous: the 
plurals here can refer to vaydm ‘we’ in pada a or (coreferential with ké@nvah in c) serve as 
subject of the 3" plural jarante. So pada b, by being without inherent reference to 
grammatical person, allows "modulation" from 1‘ to 3™ person. I have taken pada a as a 
nominal sentence, and b as having third person ref. and belonging with pada c. But in fact 
the whole verse could be one sentence (as the tvain pada a suggests, since it should be 
the obj./goal of jarante in Wackernagel’s Law position) with a harsh clash between 
vayam and jarante (which, notice, are the absolute first and last words of the verse, so we 
can go along as an audience on the happy assumption that the whole verse is in the 1* 
plural until the rude awakening of jarante). 

The bahuvrthi tadidartha- is a nice example of phrasal univerbation, from tad id 
artham “just this (is the) aim.” 


VIII.2.17: In b I follow a suggestion of Re’s (EVP 13.98, ad IV.6.4) in interpreting the 
hapax ndvistau as nd * vistaui, with the only emendation the accenting of the second word. 
Cf. 1.92.3 arcanti narir apdso na vistibhih “They chant like women busy with their 
labors.” Old explains it rather as a haplology of *névavisti- ‘new labor’ (also Re’s 1“ 
suggestion), and he is followed by Ge “bei der Neuheit des Dichterwerkes,” taking 
apdsah as a gen. sg. But by its accent apdsah should mean ‘worker’, not ‘work’. Kii (p. 
297) also follows Old, but, taking account of the accent, tr. “beim neuen Wirken des 
Kiinstlers.” In the publ. tr. “at their labor” should be preceded by an asterisk. 


VIII.2.18: pramdada-in c is a hapax, but clearly derived from V mad. I do not understand 
where Ge gets “... gehen sie auf Reisen.” Old, commenting on Ge’s same gloss in his 
Gloss., says “... glaube ich nicht.” 


VII.2.19: Hoffmann (1967: 87) notes of ma Arnithah that the prohibitive contains a 
present injunctive, and he interprets it, plausibly, as “lass ab von deinen Groll...” rather 
than simply “don’t be angry.” However, recent work by IH (first presented at AOS March 
2017; see now “A New Approach to Prohibitive Constructions 

in the Rgveda and the Atharvaveda,” JAOS 140 [2020]) has argued strenuously, and in 
my view successfully, against Hoffmann’s claim that mda clauses with pres. injunc. are 
inhibitive, not prohibitive, showing that pres. injunc. verb are found in mé clauses only 
when the default (root) aor. injunc. is not available. Note that V Ar ‘be angry’ only makes 
pres. forms. The context then must determine whether the form is inhibitive or preventive 
-- in particular, the simile “like a great man with a young wife,” the interpretation of 
which will be severely affected by interference from our contemporary assumptions 
about such a situation and by our lack of knowledge about the corresponding assumptions 
in ancient India. //we assume on the basis of popular Western depictions that young 
wives have many ways of annoying their old husbands (profligate spending, flirting with 


younger men, etc.), but also have many wiles to win back their husbands’ favor, then an 
inhibitive would work. 


VIII.2.20: The opening m0 si matches 6 si of 19a. 

On first glance this verse appears to contain a md prohibitive with a subjunctive 
karat (so tr. Ge), which would be grammatically quite anomalous. Hoffmann (1967: 92) 
claims that in the Sprachgefiihl karat is an injunctive, but this seems extremely unlikely 
to me because the root aor. of V Aris one of the best attested of such formations, and 
though the stem kdra- is well established, there is no evidence that it is not interpreted as 
a subjunctive. There’s no augmented dkara- for example, and no thematic part. *kérant 
or *karamana-. | therefore take pada a as an independent clause, with gapped prohibitive 
copula (“don’t be”) with md. Since the root V as doesn’t form injunctives (or an aorist), 
there is in fact no way to make a prohibitive copular sentence in any other way. 

As noted in the intro., I think this may be a reference to the instituting of the Third 
Pressing, which happens in the evening. The point may be that sacrificers who fail to 
have a Third Pressing risk losing the presence of a disgruntled Indra to those who do. 

I do not entirely understand the social relations depicted in c. Ordinarily, in 
patrilocal marriage the son-in-law would be at a distance anyway; that is, the wife would 
be living with her husband’s family. Is this a reference to an in-comer, a husband who 
lives with his wife’s family because he’s too poor and who then makes it worse by 
distancing himself — or to the return of a bride because the husband was too feckless? Or 
is this similar to the situation in the Gambler’s Lament (X.34), where the husband loses 
his wife because of his gambling or other economically ruinous activities? 

In d “down on his luck” translates asrira-, which phonologically resembles the 
characteristic offering of the Third Pressing, the 4szr- ‘milk-mixture’. It thus indirectly 
hints at the Third Pressing theme. 


VIII.2.21: The referent of “the three” in c is not clear; perhaps again the three pressings. 


VIII.2.23: What to supply with jyésthena “most superior’ is not clear. Ge “Schoppen’”’; on 
the basis of nearby VIII.4.4 jyéstham ... sdhah\ supply ‘might’. 


VIII.2.28: nayém is a famous crux. See esp. Thieme (1949) and more recently Jamison 
2013 (Fs. Hock), both with discussion of previous literature. After my recent 
reconsideration of the evidence I would now eliminate “to the landing site,” since I now 
think the underlying expression is *2é@ ayém “(just) this man here,” which lost its 
transparency and came to mean “on one’s own” and could be used for any person, not 
just the 3". 


VIII.2.29-30: Verse 29 consists of a relative clause (beginning séiitas ca yah) conjoined 
with the relative clause of 30 (beginning with parallel giras ca yah), but the rest of verse 
30 causes some syntactic problems. The main clause appears to consist of the end of 30b: 
tuibhyam tani, but pada c contains an accented verb dadhiré, which appears to continue 
the interrupted relative clause beginning in pada a. The result is what looks like an 
embedded main clause, a syntactic anomaly. I am not happy with this syntactic 
arrangement, but if we read dadhiré, there seems no way to escape it. As Ge points out in 


his n., the Indian Pp. and Max Miiller’s 1877 edition read the verb without accent, but as 
Ge says, “dadhiré ist doch wohl die richtige Lesung.” 


VIIL.2.31: Following EWA (s.v.) I take tuvikarm/- to V car’, not Vkras Gr, Ge do. See 
disc. ad III.30.3. 


VIII.2.33: Ge takes Indra as the referent of c with maghonah acc. pl. referring to human 
benefactors (“Wenn er berauscht ist, so tut er es den freigebigen Herren gleich”). 
However, mandin- usually describes soma (although it does modify Indra in I.9.2, 101.1, 
and X.96.6), and the only occurrence of médndistha- in the RV is found in this hymn and 
also modifies soma: VIII.2.9 méndisthah stirasya "most invigorating for the champion," 
with a dependent genitive, which is how I take maghdnah here. I therefore, somewhat 
reluctantly take the subject to be soma, who is accompanying (dau) Indra, who already 
contains the multitudes listed in pada a. However, the appearance of pl. maghonam in the 
next verse (34c), where it refers to humans who receive Indra’s largesse, gives me pause, 
and it is quite possible that Ge’s interpretation is correct. 


VIII.2.36: In the first pada the grammatically unparallel vipro arvadbhih express the two 
complementary areas in which Indra is the winner. So also Ge; see his extensive note. 


VIII.2.37: On apparent impv. y4jadhva see Old, though I don’t think the last word has 
been said about this form. 


VIII.2.38: The formation of the hapax purutmanam is not entirely clear. With Gr, AIG 
III.267 (and implicitly Ge), it presumably contains the truncated (4)tmdan- stem in one 
way or another, but I am dubious about the meaning generally assigned to it (Gr 
‘lebenreich’, Ge ‘langlebig’), since “mdn- almost always means ‘self’ not ‘life, 
lifebreath’, and puru- ‘much, many’ doesn’t seem the most likely way to characterize 
length of life anyway. I think it possible that it was influenced by expressions like purtt 
tmana (1.142.10) ‘abundant in itself’, though it is not a straight univerbation. It is also 
worth noting the long vowel in -4mdanam, given that the only acc. sg. to “méan- is short- 
vowel tmdnam (1.63.8), though I don’t know what to make of this. 


VIII.2.39: Ge’s tr. with added “(fand)” (see also his n. and Hoffmann 1967:137) implies 
that this is a reference to the beginning of the Vala myth, in which the cows are stolen 
and leave no traces, so that Indra must find them before he gives them away. This 
interpretation makes sense of the otherwise opaque rté cid ... padébhyah, but it seems to 
require a lot of added machinery. I do not have an alternative interpretation, however. 


VIII.2.40: This verse as it stands poses a number of problems, but some of them 
disappear if, following Ge’s earlier Komm., adopted also by Old, and reflected in Ge’s 
tr., the sequence yann dyah (per Pp.) is read yan ndyah, which requires no change in the 
Samhita text. This produces a subordinating conjunction (ydd out of sandhi), which in 
turn accounts for the accented verb (ndéyah) and allows the whole verse to be read as a 
single dependent clause (in my interpretation: Ge supplies the verb “... hast du ... erhdrt” 
for padas ab, while Old suggests rather “du hast ... gesegnet”’). Although my 


interpretation has the yéd uncomfortably late in its clause, after two heavy constituents 

(violating Hale’s old observation that only one constituent can precede the ya-form), it 

avoids supplying a verb out of nowhere for the first part of the verse, and I take the acc. 
phrase of ab as an almost extra-sentential topicalized NP, so positioned to get the name 
and attributes of the poet up front. 

With Old and Ge I take abhfwith nayah, but unlike them don’t supply ‘heaven’ as 
the goal (on the basis of AV XII.3.16, 17). In the RV the lexeme abh/V nican take as 
goal vasu ‘goods’ (VI1.53.2) or vaésyah ‘better state’ (VI.61.14, 1.31.18), and since this 
verse inaugurates the danastuti, goods would be at issue. 

As noted in the intro., there are various tales or tale fragments in Vedic prose (see 
esp. JB III.233-35. also SB III.3.4.18) linking Indra as ram and Medhatithi, but to my 
mind they are later and not particularly successful rationalizations of this obscure verse. 


VIII.2.41: As noted in the intro., one unfortunate consequence of taking all of vs. 40 as a 
single subordinate clause is that the 2" ps. referent in the subordinate clause of 40 is 
Indra, while in the main clause here it is Vibhindu, the poet’s patron. As I suggested in 
the intro., this may be a ploy to superimpose Indra’s divine generosity on the human 
patron by implicitly identifying them. Vs. 21 in the next hymn (VIII.3), also in the 
danastuti, supports this hypothesis, since there Indra and the Maruts and the human 
patron Pakasthama Kaurayana serve as undifferentiated subjects of the verb ‘gave’ (dif). 


VIII.2.42: Although Ge declines to tr. maz, the interpretation of this word as a -ka- 
suffixed form of the 1* ps. possessive pronoun, accepted by Old (see also Scar 519), not 
only fits the context but would exemplify the tendency to use -ka-suffixed forms in 
slangy, low-register contexts such as danastutis. For disc. see Jamison 2009, also 2008. 


VIII.3 Indra 


VIII.3.2: Iam not sure why the “future imperative” ava/atis used in pada c. Its use 
implies that Indra should, first, not lay us low and, then, actually help us. This is possible 
but not compellingly required by the sense. 


VIII.3.4: In pada a note sahas(ram) ... sahas(krtah). 

In c “(When) realized” may push the English beyond the Sanskrit satyah so, but 
the word order may weakly support this rendering. As often with satyd-, the meaning is 
‘real, really present’. 


VIII.3.6: Pada-final s#vah here is often considered to stand for instr. sd#vasa (see Old for 
previous lit., Ge’s tr. and n., and most recently Hale [Fs. Melchert], who takes it as an 
archaic zero-grade s-stem instr., with loss of laryngeal in pause; see comm. ad VHI.39.2). 
However, as Old points out, an accusative reading is perfectly possible. The presence of 
the same pada-final nom.-acc. form nearby (4c, 8a, 10b) supports an accusative 
interpretation here. 


VII.3.7: The purva- in purvapitaye ushers in a set of verses with purva- forms (7d, 8d, 
9b, 11d). 


VIII.3.9-10: Although Ge takes the second hemistich as dependent on the first, because 
of the parallel yénd clause opening vs. 10, I prefer to take 9cd and 10a as dependent on 
10b, with the yéna’s of 9c, 9d, and 10a all referring to s#vah in 10b. But this sequence 
can also be seen as a type of modulation: the hearer is invited to assume that the yéna’s of 
9c and 9d have 9b bréhma as their antecedent, but the opening of the next verse can cause 
reanalysis and a refocusing on sé#vah in 10b. 

In 9c a verb needs to be supplied. Although the sentiment seems to be essentially 
identical to 9d (“you helped X”), the root Vav ‘help’ does not take a dative recipient. I 
therefore supply a form of Vas or VbAd with the meaning “be there for...” Ge rather “zu 
Hilfe kamst.” 


VII.3.10: For vrsn/and the phrase vrsmi te Sévah see disc. ad VIII.96.19. 

Thieme (KZ 92: 46) rejects the usual interpr. of ksonih as nom. sg., on the 
grounds that the nom. sg. is attested as kson7in I.180.5 and that ksonih is otherwise nom. 
or acc. pl. However, this requires him to interpr. it as an acc. pl. of Inhalts or result with a 
passive verb: “dem (d.h.: wenn ihm) Gebriill (aufriittelndes Kampfgechrei) 
hinterhergeschreien worden ist.” The syntactic complications of this interpr. seem to me 
to outweigh the drawbacks of assuming that the poorly attested stem ksoni- could 
generate a nom. sg. in -is, esp. since its suffixal accent matches that of vrki-type nouns. 


VIlI.3.11: Rather than construing vajaya directly with sagdhf, as Ge does (“Tu uns, was 
du kannst zum Siegerpreis...””), | interpret it as the object of the participle s/sasate, 
attracted into the dative in the fashion of datival phrases like vrtraya haéntave (e.g., 
I1.37.5—6). For the VP see VII.103.11 vajam sisasatah. However, 12d sagdhi stémaya 
may support Ge’s interpretation. 


VIII.3.12: Ge’s interpretation of ab (“Tu uns, was du kannst, fiir diesen, der [den Preis] 
der Dichtung gewinnen mochte, da du ja dem Paura beigestanden hast”’) is syntactically 
quite troublesome, in that it not only involves an embedded relative (rare to non-existent 
in the RV) yad ... avitha, but one that splits up a close constituent asyd@... sisasatah. Old, 
by contrast, takes dhivah as object of 4vitha parallel to paurdém and cites abundant 
parallels for Vav + dhfyam, -ah. This allows the yéd clause to be normally positioned, 
although I still find the position of the asy# unusual. I also supply a presential form of 
Vavto govern dhiyah, since the aid to the striver’s insights seems to be a matter of 
current concern. 

Unlike Ge I do not take svarnaram as a fourth client of Indra’s, but as an epithet 
of the final name in a classic Behagel’s Law construction. In the next hymn (VIII.4.2) 
mentioning Rusama, Syavaka, and Krpa there is no Svarnara. I also take it as an epithet 
in VII.12.2, but as a PN in VIII.6.39. 


VIII.3.13: It is generally, and reasonably, accepted (e.g., Gr, Old, EWA s.v. afas7-) that 
the hapax afasinam belongs with atasayya-, attested twice, so its meaning depends on our 
interpretation of the latter — generally held to mean ‘to be called/praised’. However, I take 
atasayya as a negated gerundive to V tams ‘shake’ (see 1.63.6), and so atasi- should mean 
“‘unshakeable, unshaking, firm’. In context here, I assume that it refers to the stable, fixed 


elements of the cosmic world and the standard subjects of poetry. This may implicitly 
contrast with névyah ‘anew’, sketching the usual tension between the poet’s desire to 
produce a new song and the fact that his topics are preordained. 

This category of possible atas7 poetic topics is then exemplified by the sun in pada 
d — a subject that, despite its greatness, does not match the greatness of Indra. This 
interpretation of cd follows Old; Ge switches the objects of participle and main verb, 
taking svar with anasuh and mahimanam with grnantah. “Denn noch nicht haben die, 
welchen seine indrische Grésse besingen, die Sonne erreicht.” Although word order is 
hardly a reliable guide to RVic interpretation, the adjacency of pada-initial svar grnéntah 
weakly favors the Old interpretation, which also makes more sense. 


VIII.3.17: Ge takes paravatah in b with the second hemistich (“aus der Ferne komme...”’), 
but the idiom V yuj + ablative (“yoke out of X,” that is, hitch up your horses and come 
from...) is found elsewhere; cf. esp. 1.48.7 esayukta paravatah, stirvasyodayanad adhi 
“This one has hitched herself up from out of the distance, from (the place of) the rising of 
the sun” (also I.115.4, V.87.4, VII.60.3, 75.4, X.94.12, etc.). 

On Aywith the imperative, marking that clause as the causal basis for the 
following imperative clause, see Brereton 2012. 


VIII.3.18: Most assign vavasith to V vas ‘desire’ (e.g., Ge “diese deine Dichter ... 
verlangen...”; so also Gr, Lub), but I take it to V vas ‘bellow’. Kii (477-80) allows both 
possibilities, though he argues that the original affiliation of the pf. stem vavas- was to 

V vas, though it may have become partially co-opted by V vas by semantic overlap. I have 
opted for V vas because this hymn contains a number of instances of noise-making by 
poets or their substitutes: 3d abh/... aniisata, 7c sdm asvaran, 16d asvaran, in addition to 
the usual verbs of singing and praising. Notice also the very parallel 5cd ... havamahe ... 
dhaénasya sataye, with a verb of calling and X satdye. 


VIII.3.19—20: The preverb n/f is the theme of this pragatha, with seven occurrences, six 
pada-initial, in eight padas, with a variety of different verbs. 


VIII.3.20: The apparent 2™ sg. verb krséin this pada (pada repeated at VIII.32.3) is 
morphologically problematic. One likely interpr. is as a truncated 2nd sg. pf. (implied by 
Lub’s placement of the form right after cakrse), rather than as a nonce root pres. form, 
per Wh (Roots), Macd (VGS). Cf. VIII.63.8 cakrsé tani patimsya with pf., very like our 
krsé tad indra paimsyam. This interpr. is reflected in the publ. tr. “... did you perform.” 
But it is difficult to see why the truncation happened; of course, opening with two light 
syllables is disfavored, but, as VHI.63.8 shows, it does not block the use of such a form 
there. A different possible explan. is as a predicated infinitive, an interpr. tentatively fld. 
by Kii (431 and 791, contra Old ad loc. [who is otherwise indecisive]). Unfortunately in 
this passage an interpr. “this manly act is to be done” does not fit well with the immed. 
preceding announcement of the act already done (adhamah c), but it does conform better 
in VUI.32.3, where it follows an impv. Which of the alternatives one favors depends on 
part on which context one considers the principal one. The other question that Arsé raises 
is whether it is the same as the three unaccented forms in X.49.7, 40.5—6. My feeling is 
that they are independent (and possibly independent of each other), but see comm. ad loc. 


VIII.3.21: On the mixture of divine and human subjects, see comm. on VHI.2.40-41. 


VIII.3.23: The son of Tugra is Bhujyu, a client of the ASvins, whom they rescue with 
birds or winged steeds — a tale alluded to especially in the Kaksivant hymns (e.g., 
1.116.3—5, 117.14). 


VIII.3.24: This final vs. of the danastuti has the form of a priamel, with a series of listed 
alternatives presented as foil to the last and best. This figure is quite at home in praise- 
poetry, and this particular ex. was identified as a priamel by Watkins in Dragon (115-16). 

Although Ge (n. ad X.61.1) takes ojodah as a neut. despite its apparent masc. 
form, Scar (204 n. 279) is more likely correct that it is being used as a noun here. 


VIII.4 Indra 


VIII.4.3: apa is one of the few singular forms of the 4p- ‘water’ stem. 

On irina- as ‘salt-pocket’, see EWA s.v., citing esp. Falk, Bruderschatt. 

VIII contains two other occurrences of ap/tva-, both clearly derived from ap/- 
‘friend’ and meaning ‘friendship’ (VIII.20.22, 21.13), but the presence of the temporal 
designation prapitva- here suggests a similar temporal analysis, 4-pitvd-. It is surely a 
pun, as indicated in the publ. tr. 

As noted in my 1982 article on the structure of RVic similes (IIJ 24, p. 30), the 
yatha clause here unusually introduces a clausal simile or pseudo-simile, against the 
hundreds of similes in the text that only match nominals. However, the yathd clause here 
still fulfills one of its standard functions, of providing a model for an action we wish to 
see the god or gods perform. 


VIII.4.4: Pada c refers to Indra’s stealing of his father Tvastar’s soma right after birth — 
the drinking of which made him immediately strong. See III.48.4, etc. 


VIII.4.5: The image of warriors holding themselves down “like trees” belongs more to 
the Maruts’ rhetorical realm, where all natural phenomena bend before their storm (see 
nearby VIII.7.34). Vs. 10c below contains another image fully intelligible only in a Marut 
context. 


VIII.4.6: The subject shifts without overt signaling from Indra to the man who ritually 
serves Indra. Indra himself features in the verse as the yavivudh- ‘ever-battling’ one, who 
is worth a thousand others. 

pravarga- is found in the RV only here, but cannot be separated from supravargam 
(which I tr. ‘well in advance’) in VIII.22.18 supravargdém suviryam (cf. our pravargdm ... 
suvirye). There is also dasé-pravarga- in 1.92.8, which I tr. ‘with alien-slaves as its 
forelock’. The pra- ... Arnute also reminds us of vs. 5a pré cakre ‘put forward’. It is 
difficult to arrive at a consensus translation for these forms; although all share the sense 
that the item in question is in front, it is difficult to assess the contribution of the - varga- 
element (much less what connection it might or might not have with the Pravargya 


ritual). My “with a good twist” was an attempt to render the root value of V vij (cf. 
suvrkti-), but I am not now sure that it was a happy choice. 


VIII.4.7: The logical connection between padas c and d can be variously interpreted (see 
Ge n.). In my view pada c expresses the desire that Indra should in short order perform a 
great deed that we can witness, rather than the usual bland notion that we wish to 
celebrate his previous great deeds. Since Indra regularly aids Turvasa and Yadu (e.g., 
1.54.6), we may desire to see them (pada d) because under those circumstances we are 
likely to encounter Indra doing such deeds. 


VIII.4.8: Pada a contains one of the two occurrences of sphig? ‘hip’ in the RV (and in 
fact anywhere). The other is in III.32.11 in a thematically similar passage, yad anyaya 
sphigya ksam avasthah“... when you wore the earth on the other hip.” (See comm. 
there.) It is difficult not to assume that the same situation is being depicted in this 
passage, and I therefore supply ‘earth’ here as well, esp. since a tr. without an object 
makes little sense (e.g., Ge’s “Der Bulle deckte seine linke Seite,” without further 
interpretation). In III.32.11 the image serves to give a comparison by which to measure 
Indra’s vast size (the preceding pada says “Heaven did not come close to your greatness 
then’). Despite the truncated expression in our passage, I think the same comparative 
impulse applies: Indra is so big that the whole earth fits on one of his hips. 

Pada b is then thematically contrastive, though in a very indirect way. Even 
though he is so vast and, by implication, too important to concern himself with the likes 
of us, he gives freely and without feeling peevish towards the petty recipients of his 
largesse. This sets the stage for our invitation to him in cd, describing the soma mixed 
with milk (or rather, the reverse in this case: the milk mixed with the honey[ed soma]) 
and then urging him to come. 


VIUI.4.9: This verse returns to the theme of vs. 6, the prosperity of a man who has Indra 
on his side. The only difficult phrase is svatrabhaja vayasa, which Ge takes as referring to 
a particular age in the life of a man: “Er steht jederzeit in dem Alter, in dem man die 
Vollkraft besitzt.” Although véyas- can refer to a vigorous time of life, it generally means 
simply ‘vigor’ itself, and I also find it hard to make sacate + INSTR mean “‘steht ... in.” I 
think that it simply refers to the waxing prosperity and strength of the man in question. 


VIII.4.10: As noted in the intro., this verse forms a ring with vss. 3—4: 3a/10a the buffalo 
at the waterhole, 4d/10d Indra’s assumption of power (... dadhise sahah). 

Pada c with niméghamanah ‘pissing down’ fits a Marut context better than an 
Indraic one, and the other occurrence of this form (II.34.13) does in fact refer to the 
Maruts and the rain they produce. See 5d above for another motif borrowed from a Marut 
context. In this passage the product is presumably metaphorically the gifts that Indra 
showers down. On the root behind this participle, see comm. ad I.34.13. 


VIII.4.12: The last pada echoes 8d, with the same three abrupt imperatives in the same 
order: éhi (pra) drava piba, but in 12d the initial ¢éasya needs to be construed with the final 
imperative pba. On this as a quasi-serial-verb construction, see Yates 2014 [UCLA conf. 
vol.]. On the sandhi of fésya+ éhias tasyéhi (not * tasyaihi), see Old ad loc. and ad 1.9.1. 


VIII.4.13: On the basis of bradhndsya vista4pam (VMII.69.7, [X.113.10) I supply vistépam 
here as well. In these contexts bradhnda- ‘coppery’ refers to soma (see Old). For further 
disc. of the phrase see comm. ad VIII.69.7. 


VIIIL.4.14: apasu is supposed to be the only RVic ex. of a loc. pl. to an s-stem in -asu< 
* as-su, corresp. to Aves. -ahu. 


VIII.4.16: Pada d is, one way or another, an improper relative, in that there is no referent 
for the yém in the main clause. Ge’s ‘wenn’ suggests that he takes yém as standing for 
yad. 1 am assuming the ellipsis of a ca, for a “X and which Y” construction. 


VIUI.4.17: See the intro. for speculation about the social situation here. Pajra Saman 
produces his own danastuti in VIII.6.47, and our poet seems to be both denying any 
interest in Pajra’s windfall and declaring Pajra’s duty to compose his own thanks for it. 
See also Old’s extensive note on this passage. 

The sequence vém/ ... rijdse is reminiscent of VI.15.1 b ... rijase ... / c véti. In 
that passage because of the lack of accent s#jase must be a -se Ist sg. (and therefore with 
a diff. subject from véts).On rfijjase see comm. ad IV.8.1. In the passage here the publ. tr. 
follows Gr’s interpr. of the form as an s-stem dat. inf. (so also, e.g., Ge). However it is 
possible that it is also a -se Ist sg., but accented because it opens a new clause: “I pursue 
you, Pusan; I aim (towards you).” On the other hand, and probably decisively, the parallel 
pada b vén stotave also has a dat. inf. as complement of vém and so the infinitive 
reading should stand. 


VIII.4.18: Here the singer seems to be implicitly separating his own (newly acquired) 
cows from the alien ones of Pajra mentioned in 17 (a/tyam réknah “our own legacy” 18b, 
dranam hi tad “for that is alien” 17c) and driving them to a different pasture. For the 
driving see vs. 20. 


VIII.4.19: Here the desire expressed in 7d, to see Turvasa (and Yadu), is realized in 
imagination: the largesse of the king is so extensive that the poet feels he himself is in 
company with the favored Turvasa (and family). This returns us to the beginning of the 
hymn (vss. 1-2), where Indra comes to various sacrificers, including Turvasa (1d). 


VIII.4.20: There is no consensus on the meaning or etymology of the hapax nirmajam, 
see EWA s.v. nirmaj-, with various reff. to KEWA; also Old ad loc. Scar does not 
comment on it, though at least by shape (though not by accent) it appears to be a root 
noun (presumed gen. pl. to a stem nirmay-, though EWA allows possibility of -maja, and 
AiG II.1.220 lists it as nirmaja without further comment). The tr. ‘flawless’ is adopted 
from Old. Though it may not be possible to determine what the word means or where it 
comes from, as often it 7s possible to suggest a motive for its presence in the passage: the 
phonological figure (2/7r-)majamajye, nit. 


VIlII.4.21: The meaning of this verse is opaque to me. Perhaps the trees (and the rest of 
the landscape features) are enhanced by the presence of an abundance of cattle, indicating 


that the owner (or controller) of the land is prosperous. Kii (p. 413) tr. essentially as I do, 
but (wisely) makes no comment. 


VIII.5 Agvins 


identifies it as the “Aor. des Caus.,” and formally this is possible (type atitrasat ‘made 
terrified’ V tras). However, there is no trans./caus * svetéyati to which it could have been 
generated, and there is no possible direct object in this passage to justify a trans./caus. 
reading. It is more likely a nonce intrans. redupl. aor. (type apaptat ‘flew’ V pat) created to 
substitute for the s-aor. asvait (or the root aor. *asveton which asvaitis built, acdg. to 
Narten), which would not fit the expected iambic cadence of dimeter verse. The /root 
vocalism of V svit would account for the redupl. vowel, which would by chance coincide 
with the redupl. vowel expected for a causative aorist: short 7 before the initial cluster. 


VIII.5.2: Ge and Re take arvat as standing for nrvata, on the basis of VI.62.10 arvata 
rathena, but there seems no reason to do so, since the adverbial neut. nrvatis well- 
attested. 


VIII.5.3: The Pp. analyses the sequence yathohise as yatha ohise, which would be, to say 
the least, unusual sandhi (though see éa@syéhiin VUI.3.12). Nonetheless, the context 
favors a connection with the root VaA ‘solemnly proclaim, etc.’ with pres. dfa- (in my 
opinion); cf. 1.30.4 vacas tad... ohase “I solemnly proclaim this speech,” with a 1“ sg. -se 
form, as apparently also here. For this passage I assume a form d/ise, built to the 
presential perf. whé. This is also Kii’s solution (488-89), though he assigns the form to 

V vah ‘anerkennen’, which, acdg. to him, is at least synchronically separate from V oA. Re 
and Lub. assign the form instead to V vah ‘convey’. For further disc. cf. Old and Ge (n. 
3c). 


VIII.5.3-4: Both these vss., though not belonging to the same trca, most likely contain 1* 
sg. -se forms. 


VIII.5.4: Note the three compounds beginning with puru- in ab. 

I emend the accented nom. kénvasah to accentless *kanvasah, thus avoiding the 
awk. “I shall praise (and also) the Kanvas (shall praise)” (so Re), or the necessity of 
taking stuséas an infinitive. Nearby VIII.7.32 has #kdénvasah ... /#stusé ..., with a pada- 
init. accented voc. kdnvasah (cf. also VIII.2.38, and with nom. VHI.4.2, VUI.6.31), and 
the accent here may have been acquired redactionally on these models. By my interpr. “I” 
(the poet, who is himself a Kanva) announces to his fellow Kanvas that he is invoking the 
ASvins “for ourhelp” (na atéye); the 1* pl. enclitic nah encompasses the poet himself and 
those addressed in the voc. 


VIII.5.5: Here and in the repeated pada VIII.22.3d I think gantara may, but need not, be 
interpr. as a periphrastic future. There are enough possible exx. in the RV that 
Macdonell’s statement (VGS, p. 177) that there are no certain examples in the Samhitas 
needs reexamination. 


VIII.5.6: With Ge and Re I (reluctantly) supply imperative ‘give’ in ab. It is barely 
possibly (but I think unlikely) that uksatam in c is a pun, belonging to V uks ‘sprinkle’ in 
c, but V vaks/uks ‘increase’ in ab, with the meaning “increase good wisdom for the pious 
man.” (Kiehnle 1979: 152 takes it to ‘increase’ in the whole vs.) Unfortunately there are 
no certain exx. of the act. suffix-accented stem uks4ti to V vaks ‘increase’ (though see 
med. part. uksémana- and isolated root-accented part. uksant-), and even if so, we would 
probably expect them to be intrans., at least on the basis of pf. vavaksa, etc., and the just 
cited pres. forms. 

The hapax 4vitarini- is clearly derived from v/v é but its meaning is variously 
rendered. Gr (Say) ‘enduring, lasting’, Ge “die nicht auf sich warten lasst” (doesn’t keep 
(s.o.) waiting), on the basis of X.34.6. However, I take that passage in the Gambler hymn 
to mean ‘run counter’ (adopting the tr. of Macdonell), or more pointedly ‘doublecross’, 
the tr. I use here, though something like ‘thwart’ would convey the sense of this idiom as 
well. 


VIII.5.8: The acc. phrases ¢israh paravatah, div6 vis§vani rocana, and trimr aktiin are all 
accusatives of extent and presented as if they were parallel; the specification ‘three’ in the 
first and last underlines this supposed parallelism. But the first two express extent of 
space and the third extent of time. A better tr. might be “you fly around the three far 
distances (and? see below) all the luminous realms of heaven for or during three nights. I 
do not know what “three nights” refers to: there is no parallel locution elsewhere and the 
standard tr. do not comment. It may simply reflect the common association of the Asvins 
with triplets of various sorts. See esp. I.34, which does have a roughly similar expression: 
1.34.7 th ... divé-dive “Three times, day after day ...” As for the first two accusative 
phrases, the rocana(ni) are regularly qualified as ‘three’, so “all the luminous realms” 
may be synonymous with immediately preceding “the three far distances” (a phrase also 
found in I.34.7 and VIII.32.22). 


VIII.S.9: Re (explicitly) and Ge (implicitly) supply as the verb of ab volhém ‘convey’ 
from 10c. This is not impossible, and the duplication of some vocabulary (9a gomatir 
tsa(h). 10 gomantam ... rayim ... 4§vavatir fsah) may favor it. But the two verses belong 
to different trcas, a fact that should disfavor such automatic filling in the blanks. I in fact 
think that ab can be construed with c. That pada asks the gods to “unfasten” the paths (vf 
pathah ... sitam), in other words, to make the way clear, for winning (satdye). The dat. 
infinitive satdye frequently takes an accusative of what is to be won (among many exx., 
cf., e.g., [IX.88.2 purtini satéye vastini). | see no reason why the accusatives of ab cannot 
be the object of this infinitive; with the acc. in b, satih, we would have not only a cognate 
accusative construction, but one involving two forms of the same stem. Alternatively the 
accusatives in ab could serve as objects of v/... s/tam, thus parallel to pathdah. Cf. 
VIII.23.29, where both accusatives found here are the objects of 4pa vrdhi ‘uncover’, 
semantically similar to v/... s/tanr. VIII.23.29be tvam no gématir isah / maho rayah 
satim agne apa vrdhi“Uncover for us refreshments consisting of cows and the winning of 
great wealth, o Agni.” Hence in our passage “(Unfasten) refreshments and winnings; 
unfasten the paths for winning.” See further disc. ad vs. 21 below, which lends additional 
support to the 2™ alternative. 


The epithet aharvid- (4x, twice in this hymn) can contain either V vid ‘know’ or 
V vid ‘find’. Ge (and Gr) opt for the former, with Ge generalizing it to ‘Zeitkenner’. Scar 
(480-81) considers either possible, though his tr. reflect the former. In 1.2.2 and I.156.4 I 
choose ‘know’, because both passages seem to involve knowledge of the ritual day, but 
esp. in the latter I recognize the possibility of ‘find’. (See comm. thereon.) By contrast 
the publ. tr. of this hymn has ‘find’ for both occurrences. I do not feel strongly either 
way, but since this hymn begins with the ASvins accompanying Dawn (vss. 1—2) and the 
immediately preceding vs. (8) has a mention of their traversing the nights, I mildly favor 
‘find’, expressing the Asvins’ advent in the early morning, bringing the daylight with 
them. Note also svarvida ‘finders of the sun’ of the ASvins in nearby VIII.8.7. This latter 
well-attested cmpd. seems universally to be analysed as containing ‘find’, not ‘know’; cf. 
Scar 491-92. 


VIII.5.12: The voc. vajinivasi recurs here from 3a; in both verses it is immediately 
preceded by a heavy dat. pronoun, the near-rhyming yuvabhyam and asmabhyam. Its 
other two occurrences in this hymn (vss. 19, 30) are not so structured. 

“Shelter that cannot be cheated (/deceived)” (see also VIII.85.5) is a striking and 
somewhat opaque expression, since 4dabhya- usually modifies animate beings (generally 
gods) who aren’t gullible. I assume that the intention is shelter that can’t be breached by 
trickery, vel sim., but the context of neither passage gives us any help. 


VIII.5.13: The Pp. analyses yavistam as ya 4vistam, with the latter an injunc. -/s-aor. to 
Vav ‘help, favor’. Ge accepts this analysis and Re is sympathetic; however, Old dismisses 
it, taking ya4vistam rather to V yu ‘unite’, as the verbal counterpart (with initial preverb n/) 
of the common noun a/yiit- ‘team’. This analysis is already found in Gr and is vigorously 
defended by Narten (Sig. Aor. 212). One argument against the Pp. interpr. is the fact that 
this would produce an unambiguous embedded relative clause, and these are rare to non- 
existent in the RV. 


VIII.5.14: The partitive gen. with pibatam consists of the phrase asya ... madasya carunah 
/ madhvo rataésya, rendered in the publ. tr. (sim. Ge) as “ of “this dear exhilarating drink, 
of the honey bestowed,” which faithfully represents the hemistich boundary. However, it 
also construes the adj. carunah with masc. madasya, though u-stem sg. oblique forms 
with interposed -n- should of course only be neut. This is in fact the only certain ex. of 
such a masc. form given by Lanman (Noun inflec., 410). There are several ways to avoid 
this undesirable morphological analysis. The least attractive is to take mdda- here as 
adjectival, but this exceptionally well-attested stem is otherwise only a noun. The other 
two possibilities are better. On the one hand, the rest of the gen. phrase includes the neut. 
noun méadhvah, and carunah can be construed with it: “of this exhilarating drink, of the 
dear honey ...” The drawback is that this artificially splits the gen. in b and reads part of 
it across the hemistich boundary. Perhaps the best solution is suggested by the other four 
occurrences of carunah, which always modifies amftasya ‘(drink) of immortality’, with 
the nominalized am/fta- neuter (IV.70.2, 4; 108.4; 100.4, always in the order am/ftasya 
carunah, pada-final as here). I suggest we read carunah here as representing that phrase 
and tr. “of this exhilarating drink, of the dear (drink of immorality), of the honey ...” 


VII.5.19: I don’t really understand why the skin-bag of honey is set in the chariot-rut. 
One might think of the English expression “grease the skids,” except that the ASvins are 
meant to drink out of it. 


VIII.5.20: The referent of téna ‘with it’ is not clear. Although the verse sequence might 
suggest the skin-bag of vs. 19, the chariot makes more sense, and in 30a, where pada a is 
repeated, it does seem to refer to the chariot or parts thereof. 


VII.5.21: This vs. is structured very like vs. 9, presenting some of the same syntactic 
problems, but in a somewhat clearer fashion. The first two padas, utd no divya isa, uté 
sindhuimr aharvida are identical to 9ab utd no gomatir fsa, utd satir aharvida, save for the 
adj. modifying /saf in a and the acc. pl. found in b. Recall that Ge and Re supply a verb 
( volham) for ab, separating those padas from c. Some support for their position might be 
found in the larger context of vs. 21: the immediately preceding pada, 20c, contains 
vahatam with a variant /sah object (“fat,” not “heavenly”). So it could be possible to read 
21ab as a continuation of the VP in 20c, giving support to Ge/Re, who supply a verb from 
the same root (V vaA) to govern the identically structured 9ab. But Ge happily takes ab as 
the obj. of the verb in 21c, apa... varsathah ‘you two will open up’ (s-aor. subjunctive to 
V vr ‘cover, obstruct’). As was noted ad vs. 9, apa V vr ‘uncover, open up’ is semantically 
very like v/V sa ‘unfasten’, and if refreshments can be the object of the first, this should 
also be possible for the second. 

varsathah is the only s-aor. form to V vrin all of Sanskrit. It is very possible that it 
was created for this passage because the resulting syllable vars evokes the root V vrs 
‘rain’, which would be appropriate for the liquids that are its objects in ab. Re also 
remarks on this word play. 


VIII.5.22: The subjunctive pétat seems to be used in an unusual past prospective sense in 
this mythological context. This may be an English problem, however. Since the verb of 
the main clause is injunc. vidhat, this context is not necessarily preterital, but “timeless,” 
and the subjunctive can therefore be expressing pure future modality. The fact that the 
next verse is also mythological and contains an undoubted present tense form 
dasasyathah shows that mythological tense is fluid here. Re remarks (ad vs. 23) that the 
indifference between present and preterite underlines the reflection of the current human 
situation in the legendary material. 


VIII5S.24: susastibhih in pada b is taken by Ge (also Gr) as modifying atibhih in pada a 
(“mit diesen l6blichen Hilfen”; Ge takes névyasibhih as adverbial “aufs neue’’), but this 
requires susast- to be adjectival. However, almost all occurrences of this stem -- and all 
seven other instr. -- are nouns (‘good laud’)(and see nominal sustutim ‘good praise’, 
identically formed and nearly synonymous, in 30c below). Although in Gayatri the b- 
pada more regularly construes with the a-pada, it is not out of the question for it to go 
with c instead. In this case the instr. phrase of b goes well with c, and it would only 
represent one constituent fronted before the subordinating ydd. 


VIII.5.28: This vs., like the almost identical IV.46.4, is syntactically somewhat ragged: 
the beginning of pada c, 4 Af sthathah, should ideally be the beginning of the clause, 
given the fronted preverb and the Af But the object occupies all of ab (and the end of c). 


VIII.5.29: The syntactic disorder continues here. The main clause corresponding to vs. 28 
is vs. 30; this intermediate verse, the middle one of the trea, is an elaborate nominal 
sentence couched entirely in the nominative and functions as an extensive parenthesis 
further specifying the features of the chariot found in 28a (in the acc.). 

On ubha cakra “both wheels,” with apparent neut. pl. for expected du cakré see 
comm. ad X.10.8. 


VII.5.31: The sense of this vs. is a little odd: it sounds as if the ASvins on their journey 
are snacking on the comestibles they are bringing to us and we will only get the scraps. 
This is not the usual way to urge the gods to bring us things and makes the Asvins sound 
mingy. Perhaps the point is rather that there are so many (purvih) refreshments that 
there’s enough for everyone? Ge compares 19c, which does not seem similar to me. 


VIII.5.33: The publ. tr. “feathered birds, frothing at the mouth” is, to say the least, 
inelegant and perhaps unintelligible. What I think is meant: the birds are compared to 
horses (or the horses to birds); prusitapsavah ‘frothing at the mouth’ qualifies the 
underlying horses and indicates their speed. Cf. the overt horses in V.75.6 4svasah 
prusitapsavah, VMI1.87.5 4svebhih prusitapsubhih (both Asvin hymns)(latter =VHUI.13.11 
[Indra]). 


VIII.5.34: The hapax -gayas- (a hapax) in dnugayasam- is generally taken as a primary s- 
stem to the diphthongal root Vga“; see Whitney (Roots), AiG II.2.235, EWA s.v. VGA”. 
The contextual question is what is following what. For Ge the song is sounding 
after/following the chariot (“Gesang schallt eurem Wagen nach’), but most dnu- 
compounds have the structure “following X,” where X is the 2’ member (e.g., dnu- 
patha- ‘following/along the path’; with diff. accent anu-kamd- ‘following/according to 
desire’). I therefore think the chariot is following the song; in other words, it is making its 
way to the ritual ground, drawn to the song being sung there. Rather like the modern 
expression “follow the money.” 

Pada b seems to be a clear embedded relative clause -- or else, at least as I have 
punctuated it, a parenthesis. 

The point of c seems to be that the wheel doesn’t knock against the chariot no 
matter how fast it moves. Such knocking presumably would be a problem with wheels 
that were not securely fastened to their axle and well balanced, so the ASvin’s chariot is, 
not surprisingly, well constructed. 


VIII.5.36: With Say I take the wakeful wild beast to be soma. The obj. of V svadis 
regularly an oblation, and in IX.105.1 its object, soma, is compared to a sfsu-, the young 
of an animal or human. 

vain b cannot be the disjunctive ‘or’, as there is no disjunction possible. I take it 
as the short form of /va ‘like’ (with lengthening), as Ge also seems to (on the grounds of 


his “sozusagen’’), marking the statement as an approximative. Old’s comment is not 


entirely intelligible, but he seems rather to imply that va expresses a strong positive, and I 
therefore assume he thinks it’s a form of vag as do Re and Klein (DGRV II.201-2). 


VIII.5.38: There is much disagreement on what to supply with Airanyasamdrsah and 
indeed on whether it modifies rajfah, interpreted as an acc. pl. (see Ge n. 38ab). Since it 
seems unlikely that Kasu gave the poet ten golden kyngs, even as figurines (pace Old), it 
seems best to take rajfah as gen. sg. and supply another desirable golden item. Ge 
suggests garments, probably in part because of the hide-tanners? Hoffmann (Inj. 229 n. 
227) points out that gold(-bedecked) horses are mentioned elsewhere in danastutis, and I 
follow him in the publ. tr. However, given how prominently gold figures in the 
description of chariots in this hymn (vss. 28—29, 35; cf. also 11), ‘chariots’ might be a 
better choice. 

The apparently contemptuous ‘hide-tanning’ (carmamndah) must be a way of 
indicating that, in comparison with Kasu, all men hereabouts are no better than tanners: 
ignoble, low, and engaged in dirty and polluting activity. But perhaps there’s just a whiff 
of a suggestion that Kasu has enough cows to furnish work for many tanners -- and 
therefore he should be more generous with these cows to his poet. 


VIII.5.39: Like many danastutis, this one seems to have a bit of sting in its praise. The 
poet seems at first to be saying that the Cedis are so lavish in their giving that no one else 
could follow them, but the 2" half of the verse warns that all it would take for another 
man to receive more praise than Kasu is to give more. Although the md prohibitive of ab 
is technically applied to other men (“let no one go ...”), it’s really an implicit challenge to 
Kasu: he can only stop others from going on his path by always giving the most. 


VIII.6 Indra 


VIUII.6.1: The rel. clause in ab appears to be of the embedded izafe type, but more 
elaborate than most such examples. 

Displaced /va in b; we might expect *parjénya iva vrstiman, which would also be 
metrically acceptable. 


VIII.6.2: The publ. tr. takes pada a as a nominal sentence with a predicated present 
participle (pipratah), a fairly rare but not unprecedented construction. This has two 
advantages: 1) it provides the verse with a main clause, 2) it avoids an anomalous 
position for yad. However, since yddis also badly positioned in 3a and 8b, the second 
observation may not be an argument. See remarks on 8 below. 


VIII.6.7: The co-occurrence of a 1* pl. verb (abA/ pré nonumah) and nom. pl. imdan ... 
dhitéyah causes some interpretational difficulties. Ge takes initial mah as an accusative 
plural object with the verb in pada a (“Diese stimmen wir auf (dich) an”), separating it 
from dhitdyah in b, and interprets padas be together as a nominal clause. This would 
rescue the word order, but an accusative with V nu is almost always the goal of the roaring 
(and this exact phrase abhi pra nonumah occurs a number of other times), not the contents 
of the roar, as an obj. mah would require (but see comm. on I.6.6). I prefer to take the 


insights as identified with ourselves, both subjects of abhi pra V nu. Old also suggests this 
identification, which is also found in vs. 8. 

With vipam d4gresu compare IX.99.1 vipam dgre. There are 43 occurrences of sg. 
dgre and one of pl. 4gresu, it seems unlikely that the number is significant here, but 
simply used to supply an extra syllable. 

In c Ge sees two similes, “like the flame of fire, (like) missiles,” but I think the 
latter is not used as a comparison but an identification, just as in 3c the Kanvas praises 
are called their “familial weapon” (jam/f ... 2vudham). 

The simile marker n#is again misplaced; we would expect *agnér nd socih. 


VIII.6.8: See comments on 7ab. The identification of the Kanvas and their dhit/is quite 
clear here. 

Another example of anomalously positioned ydd, like 2b and 3a. In fact this verse 
is structured entirely parallel to vs. 2: participial phrase in pada a, pra yad opening b 
followed by an injunctive in -anta and a nom. pl. subj -#stem, c nom. pl. referrring to 
poets followed by stésya INSTR. phrase. 


VIII.6.10—12: This trca is characterized by emphatic pronominals: initial a4ém 10a, 10c, 
lla; tvam 12a; méma 12c. 


VIII.6.10: Ge explains the form of ajanias “attraction to the simile” (that is, 3“ ps. 
instead of 1* ps.), but although obviously there is no 1“ sg. passive aorist, if there were to 
be, this is what it would be. More problematic is the logical connection of ab with c. Ge 
thinks that the rebirth is “durch die Erleuchtung”; I assume he means that the acquisition 
of knowledge and the resulting illumination caused the poet to be reborn like the sun. But 
the sun is reborn every day, and the passing of knowledge from father to son presumably 
happens once or a few times at most -- although, if the father is the son’s teacher, it might 
be a daily event. 


VIII.6.12: The 2 occurrences of tustuvih are standardly interpr. as preterital (“... 
gepreisen haben”; see Ge and Kii [578], as well as the publ. tr.), but the context does not 
impose this value, and the existence of an augmented plupf. #tustavam (III.53.12) with 
the same apparent meaning is disturbing. It is therefore possible that the verbs here 
should be rendered “... who do not praise you ... who do praise you.” The existence of a 
pf. subj. in a nearby hymn, fusfd@vatin VIII.8.16, also supports a presential interpr. of this 
pf. 

Pada c contains an ellipsis: we expect an instr. here, as in VIII.1.18 aya vardhasva 
tanva gira mdéma. The appropriate word can either be extracted from the proleptic adj. 
sustutah “by my (praise) (so that you become) well praised” (as well as the two forms of 
tustuvuh in ab) or, less likely, pratnéna maénmana in | 1a. 


VIII.6.13: The accented afrayatin c raises questions. It is natural to interpret c as the 
main clause, in which case we must assume a preverb 4 with an unaccented a/rayat (see 
Old ad 1.157.5). This is possible semantically and syntactically, but the Pp. does not so 
analyze. Alternatively we could take all of vs. 13 as a subordinate clause (“when his 
battle-fury smoked ... (and) he sent ...”) dependent on the main clause in vs. 14, but this 


is not attractive, because it not only requires a switch from 3™ ps. to 2", but it also yokes 
together two otherwise independent myths. 


VIII.6.16: Ge takes the footsteps or feet in c to be those of Indra’s horses, but on the basis 
of 1.32.8 tasam ahih patsutahsir babhiva “The serpent came to be lying at the feet of 
those (waters)” it should rather be the waters’ feet or footsteps. What these are 
conceptually is not clear — perhaps deeper pools in the riverbeds? — but the parallel is 
clear, and furthermore Indra’s horses take no part in the Vrtra myth. 


VIUII.6.18: This verse is structured entirely parallel to vs. 12 and thus forms a small ring 
that does not conform to the trca structure. On tustuviih see comm. on vs. 12. 


VIII.6.19: eném in c would be the only accented form of the ordinarily enclitic 
pronominal stem ena-. See Old’s lengthy discussion of possibilities and previous 
suggestions, although he does not reach a definite conclusion. My interpretation is one 
that Old also seems to favor, that enam stands for the independent adverbial instrumental 
end ‘thus, in this way’ (an idea in different form that goes back to Hopkins). As he points 
out, in the position before rthis would probably come out as end with anunasika 
(Proleg. 470), and the redactional conversion of this to a “real” mz, esp. in a feminine 
context, would not be surprising. This adverb end is quite often, though not invariably, 
pada-initial. See esp. semantically parallel III.33.4 end vayém pdyasa pinvamanah “So we 
(are) -- swelling with milk ...” For pipyisi- construed with the genitive, see vs. 43b 
below, médhor ghrtaésya pipyusim. 


VIII.6.20: The first problem in this verse is what to do with asa. Ge construes it with 
prasvah “Die ... durch den Mund gebarend...,” and it would also be possible to take it 
with 4cakriran, as Old seems to imply, yielding “with their mouth they have made you 
their child.” In either case this would require that ‘mouth’ is equivalent to the products of 
mouth, namely noise, and that the bellowing of the cows, which stands for the poets’ 
insights, is the instrumental cause. This is not impossible; indeed as@ sometimes refers to 
poetic speech. But I suggest instead that asa garbha- is an idiom, “infant-by-mouth,” that 
is, nursling, and that they are nurturing him directly. 

Pada c is puzzling, in part because it lacks both a verb and both parts of the frame 
that should match the simile dharmeva stiryam. The verb is the easiest: the preverb pari 
invites us to supply a form of Vas ‘be’, in the standard idiom ‘surround, envelop’. Ge’s 
reconstruction of the frame also seems the most likely: the subject continues to be the 
cows/insights of vss. 19 and 20ab, the object ‘you’ [=Indra]. They surround/envelop him 
in a nurturing, maternal manner. But the image in the simile is very different: I do not 
know of other places in which the sun is surrounded or enveloped in this fashion or what 
“supports” could be involved. If they are in fact the “supports (of heaven),” as seems at 
least reasonable, it is possible to envision the sun operating within a space defined by 
these supports — though, again, this does not seem to be a RVic notion elsewhere. See 
Old for other, not particularly plausible, scenarios. As indicated in the publ. intro., the 
translation given is very uncertain. 


VIII.6.22: The position of the u/#is abnormal, as it most naturally connects the two 
nominatives prasastih and yajnah. See Klein DGRV 1.43445. The uta@’s of 23b and 24a 
are correctly positioned. 


VIII.6.25: The lexeme abh/v tan has the idiomatic meaning ‘stretch over’ and therefore 
‘extend control, dominate’. The image found in the simile ( vrajém nd) is found exactly in 
the parallel [IX.108.6, where the vrajém is not in a simile. Elsewhere (1.160.5, V.54.15) in 
the active it seems to mean ’stretch over’ (and therefore dominate), and in a TS passage 
adduced by HO (III.4.6.2) Keith transl overpower’, which seems right in context. 

Here the question is the referent of the object in the frame, stra upakacaksasam 
“whose eye is near to the sun.” Ge supplies “Schatz” and thinks it refers to gold, which is 
“near to the sun” in its color and also (hyperbolically) its value. This is quite possible, but 
Agni is also found in just these expressions, e.g., 1V.11.1 upakd 4 rocate stiiryasya, and of 
course Agni is often identified as the sun. The “gold” interpretation is probably correct, 
however, since the idea would be that Indra controls goods and therefore can distribute 
them to us; what Indra’s control over Agni would amount to is less clear. Note the 
independent gen. surah dependent on the first member of the compound upakda-. 

Because the verb of c is a subjunctive, which would clash with the preterital 
perfect of ab, I take c with the following verse, whose present tense verbs are more 
compatible with a subjunctive. 


VIII.6.26—27: Vs. 26 (and if lam right, 25c) are both dependent on vs. 27 by my reading. 


VIII.6.28-30: The translation of this trca is superficially easy, but its interpretation is 
difficult. Ge takes 28 as referring to soma, 29 to Indra (or 29ab to Indra and 29c to soma; 
it’s not entirely clear), while Old emphatically rejects Ge and takes Indra as the referent 
of both verses. Neither of them is entirely clear about the identity of the plural subjects of 
30, though both think that the verse is a reference to the dawn and/or the dawn sacrifice. 

I do not have a solution to these riddles, though I have some further suggestions. 
But before presenting them, I should first point out how different the style of this trca is 
from the rest of the hymn. There are no proper names in the verse, either divine or 
human; the reference is only 3™ person; there is no specific ritual vocabulary; the 
presentation is all descriptive, without even an implicit hint of the hortatory; there are no 
similes, though the imagery is strikingly poetic. The whole effect is almost allegorical, 
stripped of the busy specificity and the divine-human give-and-take that characterize the 
rest of the hymn and reappear emphatically in the next trea. 

As often in the RV, I think some of the difficulties arise because two separate 
referents are present. On the one hand, the location of the birthplace of the poet in 28 
suggests, as Ge says, that soma is the subject. Soma, esp. the celestial soma often 
encountered in Mandala IX, could also be the subject of 29, looking down upon the sea of 
the earthly soma. But in both verses poetic inspiration could also be the subject, signaled 
by the two forms of V vip, viprah in 28c, vipandh in 29c, and by the emphasis on seeing in 
29 and 30. The progression from birth with insight (28c) to quivering and stirring (29c) 
seems to describe first the germ of the poetic idea and then its development. 


VIII.6.30: In 30 in a different image “they” (poets/sacrificers?) see “the dawning light of 
the age-old semen” — a baffling phrase. The “milk of the age-old semen” (péyah 
pratnasya rétasah) is found in III.31.10 in a Vala context, where it may refer to the poetic 
products that help open the Vala cave. Here it may refer to the even further development 
of the poetic insight, now fitted to a ritual context and available to be “seen” by the 
ritualists who will make use of it. But all this is highly speculative. 


VIII.6.34: “Wooden” seems excluded for vénanvatrhere. See VII.1.31. 
VIII.6.36: Note the phonetic figure Aaribhyam haryatabhyam. See also VIII.12.25—28. 


VIII.6.38: The publ. tr. of a and c may be difficult to parse in English: “after you (roll)...” 
does not contain a temporal conjunction (“after”) followed by a subject + verb, but rather 
a prepositional phrase (“after you,” that is, “following you”) followed by a verb with 
postposed subject (“both worlds” / “the drops’’). It might be clearer if rephrased as 
“following you (roll) ...” 

The isolated verb form vartiis, curiously, identified as an injunctive by Lub, 
despite the apparent primary ending. Gr considers it a development of * vart-t, which is 
phonologically possible. I don’t have a firmly founded analysis of it, but I wonder, since 
outside of the perfect, intransitive forms of V vrtare medial, if this is actually a “passive 
aorist,” which displays the expected strong form and -/ ending, in which case Lub’s inj. 
label would be correct. 

In c svanésahis a pun: it can either be the nom. pl. m. of the mediopassive 
participle of the root aorist to Vsu ‘press’ or nom. pl. m. to the thematic nominal svand- 
“sounding, sound’. See VIII.7.14, 17. 


VIII.6.39: I give saryanavat its literal meaning, deriving ultimately from sard-, sarya- 
‘reed, stick’, rather than taking it as a PN as Ge does, since in other places it seems to 
have literal content. On the analysis see Thieme Unters. p. 40 n. 2. But a PN, esp. in this 
context, is certainly possible. 


VIII.6.41: On the sense of coskiiya- see Schaeffer (201); the action envisaged is poking 
or prodding a fire, extended to Indra’s poking more and more good things out to us. 


VIIIL.6.44: vimahi- is a hapax, but presumably built to vimahas- (2x) and of fairly obvious 
meaning. 


VIII.7 Maruts 

As noted in the publ. intro., this hymn contains dense repetitions of vocabulary 
and numerous phonetic echoes within and across verses. I have noted some, but by no 
means all, below. Particularly common in the earlier part of the hymn is the root V_ya 
‘drive’, in both verbal and nominal forms (2b, 4c [2x], 5a, 7b, 8b; also 14b, 23a, 26b, 28c, 
29c). 


VIIU.7.1: aistiibham isam “Tristubh refreshment” causes some interpretational 
difficulties. Although in RVic discourse there is no problem with an image that involves 


refreshment conceived as metrical poetry, this hymn containing the phrase in its opening 
phrase is in Gayatri meter, not Tristubh. The same phrase recurs in VIII.69.1 (Indra), a 
hymn that is also not in Tristubh. Some remove the word here entirely from the poetic 
sphere, as in Macdonell’s “threefold Soma draught.” Ge believes that it can’t refer to the 
Tristubh meter here, but that it must be a different technical term in recitation. I do not 
think that the fact that these two hymns are not in Tristubh necessarily means that that 
meter can’t be referred to in this expression; there are, after all, plenty of hymns to both 
the Maruts and Indra in Tristubh, and the verb governing the phrase is in the imperfect 
and therefore should refer to another occasion. But following Ge’s lead, I think it possible 
that ‘(having?) threefold rhythm’ could refer to the Gayatri meter in which this hymn is 
composed, since Gayatri consists of three padas. Unfortunately this will not work for 
VIII.69, which is composed in a variety of meters (incl. Gayatri, but only vss. 4-6); the 
verse in which the phrase is found (VHI.69.1) is in Anustubh. I might emend the publ. tr. 
to “refreshment in threefold rhythm.” For further on the compound see Scar (641-42), 
who is somewhat indecisive about both the compound type and the sense. 


VIII.7.2: acidhvam in b (see also the identical pada in 14b) should be read with distracted 
final syllable (acidh’ vam) in order to make up an 8-syllable pada, but it also should 
ideally have a heavy root syllable in order to avoid four consecutive light syllables in the 
cadence. (Even though I do not believe that the cadences of dimeter verse are as regulated 
as those in trimeter, iambic cadences do prevail, and four shorts would be quite unusual.) 
Werba (183, flg. Seebold) suggests that the form represents * écid-dh" vam to V cit, which 
seems very plausible (also for the identical distracted form in I.87.2; in V.55.7 it does not 
require distraction and is therefore not diagnostic). Gr assigns 4cidhvam to V ci, which is 
nearly identical in meaning to V cit, Lubotsky, curiously, puts it with Vc/ ‘pile’. The same 
type of cluster reduction is found in the Marut hymn VII.20.18 in vavrdh" vam, which 
likewise requires distraction and a heavy root syllable and represents * vavrd-dh’ vam 
from V vrt ‘turn’. 


VIII.7.3: I take ud irayanta here as a reflexive transitive. It thus contrast with intransitive 
ld ... irate in 7b. 
See also comm. on vs. 10. 


VIII.7.1-4: Note recycling of vocab. -- sam 1, 3; parvata- 1,2, 4; yamam 2, 4; vip/vep 1, 
4; vayubhih 3, 4. 


VIIIL.7.4 vapantiis also echoed by vepayantiin the next pada, and the whole verse is 
marked by alliteration: v’s, p’s, and r’s in vépanti ... pré4 vepayanti parvatan, ms in 
martito miham (both sets in ab), and y’s in c: yad yamam yanti vayubhih. 


VIII.7.5: The vs. consists only of a subordinate clause. I attach it to the preceding vs., 
since the yéd clause of 4c seems parallel to the ydad clause of 5 and yama- recurs here. 


However, there is a change from 3” ps. ref. in 4 to 2™ ps. in 5. 


VIII.7.6: Each pada of this vs. begins yusmdan, picking up stismaya in Sc. 


VIII.7.7: Both tid... irate and vasrd- echo vs. 3. There is an internal echo between 
arundpsavah (a) and sniina (c). 


VIII.7.8: Exactly what atmospheric phenomenon is being described here is not clear. Ge 
seems to think that it’s the Maruts who are traveling the path (péntham ... yatave “dass 
sie ihre Bahn laufe”’), though his n. 8b seems closer to my interpr. I suggest that it is a 
post-storm image: the thunderclouds/Maruts part, releasing the sun’s ray and allowing the 
sun to travel its usual path across the sky. The parting of the clouds is expressed in c, the 
extending or spreading of the clouds that is accompanied by the beams of the sun. 
Thieme (Fremd. 112) instead sees the Maruts releasing a ray as the path for the sun to 
travel: the first ray of morning, which the sun follows. But the Maruts are not dawn gods. 
Pada c is repeated as the final pada of the hymn (36c). 


VIII.7.10: The stem pfsni- in the plural otherwise refers to “dappled cows” and is marked 
(by pronouns and modifying adjectives) as feminine; see the immediate preceding hymn 
VIII.6.19, as well as VII.69.3, 1.84.11. Here, however, there are no diagnostically 
feminine forms syntactically associated with prsnayah. This allows it to refer both to 
(fem.) dappled cows and to the (masc.) Maruts, whose mother is Prsni. Although the 
Maruts are regularly called “Rudras” after their father Rudra (e.g., 12b), this is the only 
place in the RV where they are called “Prsnis” after their mother. This verse reprises 3bc 
... prsnimatarah / dhuksdnta pipyusim isam “They whose mother is Prsni have milked out 
swelling refreshment,” with the bahuvrthi prsnimatarah matched with pfsnayah here and 
dhuksanta matching duduhré. The prsnimatarah in 3b all but ensures that we will take 
pfrsnayah here as a referent to the Maruts. 

The referent of the three lakes they milk out as honey is the rain they produce. 


VIII.7.12: Ge and Re (see his comm.) take sudanavo, rudra rbhuksanah as predicative 
vocatives with the copula expression yaydm hi stha “for you are ...” This seems 
unnecessary, since there is a fine nominative plural, précetasah, which can serve as 
predicate. I take the utd to be connecting not the supposed predicative vocc. with 
pracetasah, but the two locc. déme and méade. The predicative vocative analysis is esp. 
unlikely because this is a repeated pada (1.15.2, VI.51.15, VIII.83.9; there are also further 
exx. of yaydm hi stha ... as a pada-opening), and only in I.15.2 is a predicative voc. 
likely. (See Bloomfield, RR ad [.15.2; he considers it “plain mechanical borrowing” 
there.) 

The conjoined locc. “in our house and in exhilaration” may not seem to form a 
natural semantic class, but note that they are anagrams of each other: déme/ mdde, and in 
a hymn so structured by phonetics, that would be enough. 


VIII.7.13: I take madacyitam as having “active” meaning (‘arousing exhilaration’), 
rather than passive. Scar (126) allows either for this stem, and Re takes it as passive here. 
Since the passive form médacyutam built with the past participle would fit the same 
metrical slot, I think that the active sense must be meant. 


VIII.7.14: I supply loc. upahvaré(su) in a because d4dhi doesn’t take the genitive (so can’t 
be directly construed with girinam as Ge does), on the basis of the immediately preceding 


hymn VUII.6.28 upahvaré girinam and the Marut hymn 1.87.2 upahvarésu yad a4cidhvam 
yayim, whose phraseology is very close to this. 

I do not entirely understand what /va is doing here. Perhaps their wandering in the 
distant parts of the mountains is implicitly compared to their journey here. 

As in VIII.6.38 (q.v) I take svané- as a pun, both a passively used root aor. 
mediopassive participle to V su ‘press’ (‘being pressed’), which is eminently appropriate 
for drops, and a thematic adj. to Vsvan ‘sound’. Although the latter may seem less 
characteristic of drops, see 16a drapsa iva ... dhémanti “like droplets they blow their 
blast,” as well as 17a, where svand- seems to encapsulate the same pun. 


VIII.7.15: The problem in this verse is the referent and syntactic construction of gen. sg. 
etavatah ... 4dabhyasya (assuming that the two are to be construed together). Most take 
the phrase as obj., one way or another, of bhikseta. Ge takes it as a separate obj. of 
bhikseta, parallel to sumndnz. “Um solche unfehlbare (Gabe), um ihre Gunst ...” Old, by 
contrast, suggests that the poet started out with the gen. eféavatah, meaning to continue 
with *sumndsya, but had to substitute the acc. summndm for metrical reasons. He then 
takes ¢dabhyasya either as continuing the gen. phrase efavatah ... *sumnasya or as having 
a separate referent, the Maruts considered as a unity. Re also considers summnd- to be the 
ultimate referent, but has the genitive phrase express a partitive sense: “Puisse le mortel 
avoir une part, (si) petite (soit-elle), a la bonne grace ...” Sim. Bl (RR) ad loc. In favor of 
the Old/Re/BI solution is the phrase efavatah ... sumnasya in VIII.49.9 (Valakh.), 
construed with imahe ‘we beg’ (cf. 50.9); see also VIII.5.27 etavat.../ ... sumndm imahe. 
But I find Old’s metrical about-face very unlikely: RVic poets don’t have “whoops, that 
genitive won’t fit here” compositional moments, as far as I can tell, while Re’s semi- 
partitive construction seems rather weaselly. Moreover, v bhiks is almost always 
construed with the acc. as here (genitives probably in I.152.6 and VII.90.6). And, further, 
in the scenario where 4dabhyasya is part of the phrase, “unfehlbar” (Ge), “unerring” (B1) 
is not what 4dabhya- means. My solution is not necessarily better, though it does arise in 
part from Old’s alternative suggestion for ¢dabhyasya. I take the gen. sg. phrase as 
doubling the gen. pl., esam, with both referring to the Maruts -- the plural to them 
individually, the singular to their collectivity (so Old’s “von den als Einheit gedachten 
Maruts”), i.e., the Marut flock (gand-). This seems to be Gr’s view, also Macdonell’s. It 
should be noted that the Maruts (in pl.) are several times referred to as 4dabhya- 
(11.34.10, III.26.4). 

The publ. tr. reflects that analysis, but I am not entirely certain it is right. If I were 
to follow some version of the other view, I would render b/ikseta in two different ways 
depending on the case of its complement: “might beg their benevolence, might seek a 
share of such undeceivable ...” 


VIII.7.16: However odd the expression drapsah ... dhémanti “the droplets blow their 
blast” may seem, it is found twice elsewhere: the extremely enigmatic VHI.96.13 and the 
somewhat clearer IX.73.1. The latter is a noise-making context, as this may be. 


VII.7.16-17: 16c wtsam duhantah reprises 10bc duduhré ... titsam, which in turn 
reminded us of dhuksénta in 3c. Other elements in vs. 3 reappear in vs. 17: prsnimatarah 


in 17c was the subj. of dhuksanta in 3b, and 17ab udu... irate ... id u vayuibhih reminds 
us of 3a Ud irayanta vayubhih (cf. also Jab). 

On svanébhih in 17a see comm. on 14. Because vss. 16 and 17 are so closely tied, 
I connect the drapsa- of 16a with the svanébfih in 17a and consider this a variant of 
svanaih ... indubhih in 14c. 


VIII.7.18: Note the extremely recessive 2" pl. perfect ava: 2" pl. pfs. are rare and poorly 
marked as it is; with its initial swallowed by yéna, this one barely surfaces. 

The referent of yéna and its correlative fésya is most likely ‘help’ (4vas-); so Ge. 
This assumption is supported by I1.112.5 yabhih kénvam ... Avatam “with which you two 
helped Kanva,” where the referent of yabhih is the etymologically related atibhih and the 
same Kanva story as in 18b is referred to. 

As for Turvasa and Yadu -- though, as Ge points out, their helper is usually Indra, 
in this run of hymns the deed is assigned to several different gods: the Maruts (here), 
Indra (VHI.4.7), the Asvins (VIII.9.14, 10.5). 

The construction of c is unusual. With Ge (and Re), I take (#sya as a partitive gen. 
with dhimahi, though somewhat reluctantly. The dat. rayé ‘for wealth’ is then an 
indication of our purpose once we receive some help from the Maruts; Ge’s fuller “um 
Reichtum (zu gewinnen)” makes the purpose clearer. 


VIIL.7.19: pipyusir isah echoes pipyusim isam in 3c. 


VIII.7.21: Ge thinks that this verse is addressed to the other singers, but this requires that 
the voc. vrktabarhisah in 20 and 21 have two different referents (so explicitly Ge’s n. 3), 
which seems unlikely. I take the Maruts to be the addressees, as in vs. 20, and follow 
Macdonell (Hymns from the Rigveda, p. 60) as well as Liiders (Var. 426-27) in taking 
the verse as contrasting the Maruts’ former friendly behavior to the poet and his fellow 
ritualists with their neglect now -- a neglect drawn attention to by the questions in the 
immediately preceding vs. 20. Acdg. to Delbriick (AiS 502), Aa sma purd + PRESENT 
expresses what was accustomed to happen in the past. I also take stomebhih not as the 
Maruts’ praise songs, but rather the ones produced by us, as an instrumental of price. 
Macdonell’s tr. “as once ye did for praise...” seems to reflect a similar interpr. 


VII.7.22—23: The insistently repeated s#m in vs. 22 (4x in 3 padas) is complemented by 
its opposite v/in 23, though v/needs only two occurrences to continue the pattern. 


VIII.7.23: arajin- is a hapax. Though it is obviously derived from a root V 7rd, it is not 
clear whether it belongs to ‘shine’ (so Gr ‘nicht glaénzend’, Re ‘sans éclat’) or ‘rule’ (Ge 
‘die herrenlosen Berge’; Old ‘kéniglos’) -- or both, as I suspect. Although neither root 
yields compelling sense as a negated quality of mountains, the phrase should be 
interpreted in light of lc vi pérvatesu rajatha, where I see the same pun. 

It is possible that v/v _yd should be rendered ‘drive through’, not ‘drive apart’, 
although this produces a less happy contrast with sdm in vs. 22. In that case I would tr. 
“they drove through Vrtra, joint by joint, (drove) through the mountains ...” 

On vfsni see comm. ad VIII.96.19. 


VIII.7.24: The pattern of repeated preverbs continues with dnu. The lexeme dnu Vavis 
quite rare (but see X.113.1); presumably the poet was looking for a preverb to pattern 
with sé#m and v/in the previous vss. In X.113.1 I tr. ‘assist’, but ‘stand by’ here to 
provide a separable particle for the pattern. 


VIII.7.25: [have punctuated pada b, siprah sirsén hiranyayih, as a parenthetical 
expression, a nominal locational clause, but in context it is the equivalent of a 
decompounded bahuvrithi modifying the Maruts and parallel to vidytiddhasta(h) ‘having 
lightning in their hands’ in pada a (so approx. Re). A bahuvrithi *“having golden 
(helmet-)lips on their head” would have been difficult to construct with these elements. 
Including the modifier ‘golden’ would have produced a three-member compound, which 
would be unusual for the RV, and determining what form ‘head’ (siras-/ sirs-n-) would 
have taken as the final member of a masc. pl. bahuvrthi may have defeated the poet. This 
analytic expression is given somewhat fuller form in V.54.11. 


VIII.7.26: Like almost every verse involving USana, this one is quite obscure. On the 
morphology of the name, see my art. in Fs. Jasanoff; for the mythological background 
and development of Usana, chap. 4 in my RV between Two Worlds. I take this verse as a 
disguised treatment of the Vala myth, with which Usana Kavya is associated elsewhere. 
Pada a is also found at I.130.9; there I take USana as an acc. of goal (or perhaps a gen. 
with a gapped ‘house’), while here I take it as an instr. As discussed in the Fs. Jasanoff 
article, the word usdna behaves essentially like an indeclinable in the RV. 

In my analysis the curious expression uksno réndhram “the loins of the ox” (on 
randhra- see Goto 1985 [MSS 44] and EWA s.v.) is a reference to the Vala cave: the 
loins are a weak or vulnerable spot in animals, and MIA randha- ‘opening, cleft, weak 
spot’ shows how easily this can develop into a word that might qualify a cave. A similar 
circumlocution for the Vala cave is néme gdh “in the bend of the cow” (III.39.6). Ge 
takes the phrase instead as a personal name; as he points out, Uksno Randhra is a PN in 
PB 13.9.19/JB HI.150 and has the epithet Aavya-, apropos of the so-called Auksnorandhra 
Saman, but this is surely a secondary reinterpretation of this opaque vs. 

The roaring in c is the noise of the cows penned inside the cave. 

Note the phonetic echo in the initial words of the first two padas: #usana/ 
#uksnas. 


VIII.7.28: prast- ‘side-horse’ is a rare word in the RV, occurring two other times in 
addition to a single instance of the deriv. préstimant-. As often, the occurrence of a rare 
word can be attributed to phonological triggers; here pfsati réthe / prastir ... rohitah (with 
a nice scrambling of th> A...tin rathe ... rohitah). Our pada b is also found at I.39.6b, 
with rathesu prsatir in the preceding pada. (The other two occurrences are less 
phonologically driven.) 

The exact arrangement of the horses isn’t clear, and the sandhi form pfsatrhas 
accordingly received different grammatical analyses. I take it as representing underlying 
pfsatih, an acc. pl. fem., obj. of véhati (so also Gr, Bl). Ge (/Re) seems to take it rather as 
anom. pl. implicitly conjoined with rofitah, presumably with the verb agreeing with the 
latter. Hoffmann (Inj. 126) take the form as a dual nom., a parallel subj. to rohitah. 


Old suggests that rinén(n) is a nom. sg. participle, modifying the subjects of yanti 
with incongruence of number. This seems unnecessary, since it can easily be a 3™ pl. 
injunctive, requiring no such grammatical adjustment. 


VIII.7.29: Ge/Re take saryanavati and arjike as place names, but see comm. ad VIII.6.39 
above for saryanaévati, depending on Thieme, Unters. p. 40 n. 2. There he also explains 
arjika- as a vrddhi adj. ‘foamy’, derived from -jika- (found in various bahuvrihis) ‘foam’ 
(< ‘of white appearance’). 


VIIL.7.31: On kadhapriyah see comm. ad 1.30.20. Note kdd dha ... kadha-. 

The verse seems to allude to the Maruts’ supposed leaving Indra in the lurch at 
the Vrtra battle, but this seems to be a slander: it is often said that they were the only gods 
who stayed with him (though Ge adduces SB IV.3.3.6, where they temporarily withdraw 
until Indra offers them a joint share of the sacrifice [7ff.].). Certainly 24c expresses their 
help to Indra at that time. 


VIII.7.32—33: Note opening 32a #saho su/ 33a #o su. HVN mark oin 33a as disyllabic. 
The agreement across vss. would be an argument against such a reading, and Old has 
several alternative suggestions. 


VIII.7.34: On parsana- see comm. ad VII.104.5. Our passage here is the best support for 
the usual gloss ‘depth, deep place’. 


VIII.7.35: I take the final word of the vs., véyvah, as a pun, both nom. pl. ‘birds’ and neut. 
acc. sg. ‘vital energy’, with the birds subject of vahantiin pada a. Birds figure in several 
nearby hymns (VIII.3.23, 5.33), with the latter passage esp. close: ... vam... v4yo vahantu 
parninah “Let your feathered birds [=horses] convey you two [=ASvins] here.” Ge instead 
takes the obj. of vahantrhere to be the Maruts’ horses (supplied), with the Maruts 
themselves presumably the subj. Scar (415—16) has the Maruts as subj. and clouds as obj., 
but in the absence of any clouds in the context, it seems better not to invent them. The 
disadvantage to my proposal is that the ‘birds’ reading of véyah has to leap backwards 
over a nominal clause (dhatara stuvaté ...) that clearly has the Maruts as its nominal 
referent. Nonetheless, I think this kind of syntactic manipulation is possible in punning: 
the audience reaches the end of the verse and realizes that ‘birds’ is the subject they were 
missing at the beginning, while also interpretating véyah as the neut. object of dhatarah. 

I am tempted to take dhatarah as a periphrastic future: “they will establish ...” 


VIII.7.36: Pada b contains two ambiguous forms, whose variant interpretations have 
produced very different tr.: chandah may be nom. sg. masc. to chénda- ‘pleasing’ (the 
only other possible ex. in the RV is at [.92.6, q.v.) or nom./acc. sg. neut. to chdndas- 
‘meter’; surah can be nom. sg. masc. si#ra- sun’ or gen. sg. svar ’id.’ The standard tr. 
opt for the former choice in both cases, e.g., Re “tel un charmeur est le soleil, de par (son) 
éclat.” I have chosen the latter in both cases, at least in the publ tr., though I now have 
doubts about the identity and meaning of chéndah, though I would still stand by the gen. 
interpr. of sirah. The verse is a reference to the ritual here-and-now, the kindling of the 
fire at dawn: the phrase siro arcisa “with the ray of the sun” is an indicator of that time. 


In the publ. tr. I took chéndafh as “a metrical verse” because the hymn opened with a 
similar metrical expression: “1sttibham isam (see comm. ad vs. 1). The Maruts are 
characterized as chandastubh- ‘chanting in rhythm’ in V.52.12, a cmpd that unites the 
chandas- of our vs. 36 with the 2" part of tristiibh-in vs. 1. To be born “like a metrical 
verse” makes sense in a RVic context: the fire is kindled (born) as the verbal portion of 
the ritual begins to be spoken (born). However, I am disturbed by the fact that the s-stem 
chandas- has late distribution (X 7x, Valakh. 1x, with deriv. chandasya- found one in late 
IX). Although the just cited chandastiibh- is always analyzed (beg. with Pp.) as 
containing the s-stem, on formal grounds the 1st member could just as well be a them. 
form. I am therefore more sympathetic to seeing a thematic form here (Gr’s chénda-), 
perhaps with the sense ‘pleasing’. So I provide an alt. tr. “like one aiming to please.” 


VIII.8 Asvins 


VIII.8.4: The hapax voc. adhapriya is clearly based on the slightly better attested 
kadhapriya4 -pri- (on which see comm. ad I.30.20), a form of which is found in the 
immediately preceding hymn VIII.7.31. The latter is a dismissive and slighting form of 
address (“‘when-friends?” -- that is, fair-weather friends) whereas adhapriya- seems to be 
the opposite: “now/here-friends,” that is, reliable friends. 


VIII.8.5: I construe both svaha and st6masya with upasruti, although they are in different 
padas. (Ge takes svaha as an independent mini-clause and construes st6masya with voc. 
vardhana.) Although vardhana- regularly does take the genitive, I am reluctant to take 
stomasya with it because we might expect the gen. to lose its accent in a vocative phrase 
(although this loss is of course not invariable, as Old points out). pasruti- also takes the 
gen. (see I.10.3), and since svahdis indeclinable, it can also be dependent on dipasruti-, at 
least as I see it. Old also floats the possibility that stémasya goes with upasruti, though he 
seems to favor a connection with vardhana. 

It is not clear whose dhit/- ‘insights’ are in question in c. Ge takes them as the 
ASvins’, and the fact that kav7 ‘poets’ qualifies them directly adjacent to dhitibhih would 
support this view. However, in 19cd the dhitibhih definitely belong to the (human) poet, 
and this also seems to be the case with suvrktibhih in 3b (on the basis of 22ab), as well as 
dhibhih and stomebhih in 7cd. In general the unrelenting point of this hymn is that the 
ASvins are supposed to come here at our producing various verbal products for their 
delectation. I take the instr. in these cases to be instrumentals of cause. 

With prdin dI supply another verb of motion. Judging from his tr. Ge must take 
the verb to be supplied as pré Vas ‘be outstanding’: “Ihr ... (seid) an Gedankea ... 
voraus.” This is not impossible, but this is a journey hymn and not much else happens, 
esp. in this section: we offer praise; they come. 


VIII.8.6: yac cid dhi vam pura ... is very like (nahf sma) yéd dha vah pura in the 
immediately preceding hymn (VIII.7.21), which, with a present tense verb, expresses 
habitual action in the past. Here we have instead the med. 3" pl. perfect juhare (found 
otherwise only in almost identical context in 1.48.14; see Kii 606), also apparently 
expressing habitual past action. (Delbriick [AiS 501—3] does not comment on this usage.) 


In both cases (also 1.48.14) that action is implicitly compared to what is happening in the 
present. Here my praise is contrasted with those of the seers of the past. 


VIIL.8.11, 14-15: The bahuvrithi sahdsranirni- ‘having thousandfold raiment’ is found 
only in this hymn and does not seem a particularly natural qualifier either of a chariot 
(vss. 11, 14) or of refreshment (15). 


VII.8.12: The stem manotar- is found only twice in the RV, in identical padas 
(1.46.2=VUI.8.12), in the dual manofdra, with unexpected short vocalism in this strong 
form (expect *manotéra)—as opposed to manotar- (so accented), which occurs only in the 
nom. sg. In I.46.2 the form appears in a pada after one containing likewise dual 
sindhumatara, which has -tar- legitimately, and as Old says (ad 1.46.2; see also AiG 
III.199), manotéra might have been shortened in this context, with the pada then 
borrowed into VIII.8.12. But Old is not enthusiastic about this explanation, and Tichy (- 
tar-stems, 58) persuasively suggests that the -mdatara form probably provided the context 
for preserving the short vowel in manotdra, but was unlikely to have produced it. But her 
explanation (if that’s what it’s meant to be), that manotdra is “eine dichtersprachliche 
Reliktform” (58; cf. 41 n. 48, where she calls both mandta and manotara 
“dichtersprachliche Einzelformen’’) doesn’t explain its source: the -far- vocalism should 
not be a relic if we assume that agent nouns derive from *-for-stems, and blaming it on 
Dichtersprache is a non-account: poets don’t make up forms with no reason, at least in 
my view. The problem is similar to dhénutara (on which see comm. ad IX.93.1), also 
dual, and though I have no good explanation for either of them, the fact that they are built 
not to roots, like standard agent nouns, but to pres. stems may have weakened the 
perceived links to -/ar-stem inflection and allowed them both to assimilate themselves to 
-fara-comparatives, whose duals would have had the same -/ara. 


VIII.8.15: The first hemistich reprises 8cd, but in this vs. the poet asks for something in 
response to his strengthening hymns. 


VII.8.15—16: Another example of chained vocabulary: ghrtascut- ‘dripping with ghee’, 
which is reasonably appropriate both for ‘refreshment’ (/s-, 14) and ‘nourishment’ (dz7-, 
16). 


VIII.8.18: I supply “who listen” in d on the basis of V.61.15 srotaro yamahitisu. 


VIIIL.8.19: mayobhiiva in pada a repeats the same word in 9d, with sambhiiva in b 
generated as a variant to it. 

Pada d, girbhir vatso avivrdhat, is the third occurrence of this same pada in this 
hymn (also 8d, 15b, except the verb in 8 lacks the accent). The instr. pl. dhitibhih at the 
end of c seems to double girbhih, as sambhiiva does mayobhuva in the first half-verse. 


VIII.8.22: It may not be clear in the publ. tr. that “found in many places” is a voc. 
addressed to the Asvins and does not qualify the songs and hymns. I take this form as a 
“vocativized adverb” in Re’s phrase, derived from purutra ‘in many places’, against the 
standard opinion that it contains the root noun to V #d ‘protect’ and means ‘protecting 


many’ (so Say, Gr, Ge). Scar (194) considers both options and cannot decide. In fact I do 
not feel strongly about the analysis reflected in the publ. tr. and could also accept 
‘protecting many’. However, it might be worth noting that the adv. purutra frequently 
occupies pada-initial position, as here, and that there are several occurrences of it in 
nearby hymns (VIII.1.7, 5.16, 11.8), one of which (VIII.5.16) is in an ASvin hymn. The 
ASvins are the subj. of a form of Vd only once (VII.71.2), but this is not a strong 
argument either way. 


VIII.8.23: As noted in the publ. intro., the three footsteps (tini padani) attributed to the 
ASvins must be meant to evoke the three celebrated padani of Visnu (cf. I.154.4). Perhaps 
it is simply the ASvins’ penchant for trios (not found in this hymn, however) that is the 
point of contact. One might note, however, that in the next hymn (VIII.9), also by Vatsa, 
vs. 2 asks the ASvins to confer on us the power in the midspace, in heaven, and “through 
the five peoples of Manu” (i.e., on earth). Since Visnu’s three steps cover the same three 
cosmic divisions, the Asvins’ geographical reach may be alluded to here. Even more 
striking in the next hymn (VIII.9.12d), the ASsvins “stand in the strides of Visnu” ( visnor 
vikramanesu tisthathah). 

The purport of the paradoxical pada b is also not clear; see speculations by Old, 
Ge, and Re. I think it must have something to do with the anxiety expressed throughout 
this hymn about exactly where the ASvins are and our oft-expressed desire for them to 
leave wherever it is and come to us. So we are never sure whether they are visible or 
hidden. 

The final pada reflects our also stated desire that the Asvins forsake other 
sacrificers to come to us (see esp. vs. 8). 


VIHI.9 Asvins 
VIII.9.2: For the possible relevance of this verse to VIII.8.23, see comm. ad loc. 


VIII.9.3: pari V mrsis a more vivid expression than Gr’s ‘geistig beriihren’, Ge’s 
“‘befassen’ indicate: in X.34.4 it is the verb the Gambler uses in his tortured imagining of 
others fondling his wife: anyé jayam pari mrsanti asya. Something similar seems to be the 
point here. The ASvins put their powers at the disposal of other poets; Vatsa sees this 
promiscuity in almost sexual terms and begs them for an exclusive relationship. 


VIII.9.4: I take ciketathah ‘attend to’ in a somewhat sinister sense here: with the help 
(/invigoration) of soma the ASvins will turn their attention to Vrtra/the obstacle and take 
care of the threat he/it poses. However, I am not entirely certain why the ASvins are being 
implicated in the Vrtra battle and assimilated, as it were, to Indra. The gharma of the 1* 
half-verse is more naturally their drink. But see 7cd below. Note also that in 12a they 
drive on the same chariot with Indra. On the basis of that hemistich, which also associates 
them with Vayu (12b), we can assume that it is their joint appearance at the dawn 
sacrifice that brings them into conjunction. 


VIII.9.5: The referent of the yéd’s in ab is not overtly expressed. Ge supplies ‘Heilmittel’ 
on the basis of vs. 15 with bhesajém. That verse does not seem to me particularly 


apposite. Nonetheless, I follow him, because the denom. bhaisajya- is found in the next 
vs. (6b), because bhesaja- is elsewhere found in the waters (cf. 1.23.19), and because 
plants are generally associated with healing (see X.97). 

krtém can be either a neut. sg. ppl., agreeing with ydd, or a root aor. 2" du. act. 
injunc. Gr and Ge take it as the former; Old considers the latter, but rejects it on what 
seem to me slight grounds. I take it as the latter, in part because the immediately 
preceding hymn contains 2 of the 7 (per Lub; 8 if this is counted) examples of accented 
finite 2" du. Artam (VIII.8.13, 17) and also because I think it more likely that the Asvins 
would be portrayed as actively producing these remedies (see 6b) than that the remedies 
simply got made. However, the ppl. interpr. is far from excluded. 


VIII.9.6: The rendering of n@ vindhate in the publ. tr. is opaque. By “does not get 
enough” I meant something like “produces in superfluity” -- from Vatsa’s point of view, 
there can never be enough praises for the ASvins. 

The sense relation between the yéd clauses of ab and the main clause in c is not 
clear. I think the idea is that even when the ASvins are preoccupied with some other 
activity, Vatsa keeps praising them on the assumption that they will pay attention at some 
point. 

I am also a bit unclear on how pada d fits with the rest. I think that it reinforces 
pada c; that is, Vatsa keeps producing hymns because he knows that the Asvins 
ultimately come to someone who offers them sacrifice (here represented by the havis- 
‘oblation’). But it could instead mean that Vatsa is wasting his time, because the Asvins 
go for the oblation, not the praise. This seems less likely, esp. since both praise and 
oblation are offered to the ASvins in the next vs. 


VIII.9.7: This new trea opens as the hymn does (1a): 4 nuindm, followed by a form of 
asvin-. The 2" vs. of the trca (8) also opens with 4 naindm. 

Ge (also Lii 362) supplies a form of ‘speech’ with vamdya, obviously as part of 
the seer’s ritual offering to the ASvins. But vamd- generally expresses the valuable thing 
that the ritualist receives from the god(s) in exchange for his ritual service, and I have 
taken it this way here, with (loosely) an instr. of price. I do not have an explanation for its 
fem. gender, however. There are no other occurrences of a fem. in -@ to this adjective; 
most forms are masc. or neut, and the other fem. forms are in -7. 

The honeyed soma and hot milk of vs. 4 return here. 

Ge (also Lii), flg. Ludwig, takes atharvans rather bizarrely as a nominative, but 
there seems no reason not to interpr. it as the loc. it appears to be (so, e.g., Old). Nor does 
there seem any reason not to take it as the name of a priest, as it is elsewhere (pace Say., 
Old). I take it as a loc. absol. without an overt participle marking it. 


VIII.9.8-9: With Kii (181-82), I assign the curious paired reduplicated med. opt. forms (2 
...) cucyavirata (8) and acucyuvimdahi (9) to the caus. reduplicated aorist, which is 
otherwise only active. I have no explanation for the difference in the grade of the root 
syllable (-cyav- vs. -cyuv-); no morphological or metrical factors can explain the 
variation between these two almost adjacent forms. Possibly the 3™ pl. has full grade in 
some kind of imitation of the full grade of act. 3" pl. imperfects to redupl. presents (type 


djuhavur vs. 4juhuma), but that is found only in the active voice and not in the optative, 
so it would be a bizarre and tenuous imitation indeed. 


VIII.9.9: The last pada of the verse (d) is identical with the last pada of vs. 3 (c), but the 
point is very different. In vs. 3 the poet asks the ASsvins to pay attention only to him 
despite the activities of other poets; here it’s “we” who are moving the ASvins, but the 
poet still asks for their exclusive attention. Given the constant interchange between 1“ 
singular and plural in ritual situations, I find it difficult to think that the poet is trying to 
distance himself from his priestly comrades and get the ASvins all to himself. But I don’t 
have a good explanation. 


VIII.9.10: The final pada here is a variant of 3c and 9d, but the circumstances differ from 
both. Here the poet doesn’t contrast himself with other rival poets (as in 3) or with the 
larger group of “us” (as in 9), but asks that the ASvins pay attention as they did to 
previous seers -- though actually not so previous: Kaksivant and Dirghatamas are of 
course famous poets represented in the collections of Mandala I (I.116—26 and I.140-64 
respectively); Kaksivant is also identified in the Anukramani as Dirghatamas’s son (or 
descendant). A son/descendant of Vyasva, Visvamitra, is the poet of VIII.23—26, and 
X.148 is attributed to Prthu (not Prtht) Vainya. So our poet seems to be asking for the 
same attention as these famous seers received, but they are not seers of the distant past 
but at most of a few generations ago, possibly even roughly contemporary (though the 
perfect juhava puts the invocation in the past). They are both models and, to a certain 
extent, rivals. 

Prthi in the publ. tr. should be corrected to Prtht. 


VIII.9.16: Ge tr. devya ... vaca (belonging to different padas) as “mit der géttlichen 
Rede,” which is certainly possible. But since Dawn is explicitly the topic of the next two 
vss. (17-18) and since there’s a voc. devs (or possibly, against the Pp., anom. dev) in 
pada c, it seems best to separate the two instrumentals and take devyd as referring to 
Dawn. The poet has awoken with the advent of the goddess Dawn (the natural world) at 
the same time as the ritual speech directed to the ASvins commences. 

If nom. dev/is read here, vy avarcan be 3™ ps., not 2™. But I see no reason to go 
against the Pp. in this case, since Dawn is addressed in the voc. (usaf) in both 17a and 
18a, and the unambiguous voc. dev/is found in 17b. 


VIII.9.19: 4pita- is better derived from V p7‘swell’ (so Ge, EWA s.v. PAY than to V pa 
‘drink’ (Lub, Re [though Re allows a double sense]). 

Pada d requires a verb to be supplied with pra. I follow Re in supplying ‘wake’, 
on the basis of vs. 17. Ge Arnvata (on the basis of I.186.10), thus “... (lassen) ... den 
Vorrang.” His model seems awfully distant, given that pra bodhaya appeared two vss. 
previously. 


VIII.10 Asvins 


VIII.10.1: Ge and Re take dirghéprasadman- as a PN, but I follow Gr and Old in taking it 
as a fully lexical bahuvrthi, ‘providing a long seat’. Both of the latter consider the word 


an epithet of the earth, and the parallel cited by both, V.87.7 dirgham prthii paprathe 
sadma parthivam, is quite suggestive. However, the other occurrence of this form in 
VIII.25.20 seems to narrow its application to the ritual ground, rather than the earth in 
general. 

I do not know quite what an akrta- house is, and the past participle krté# is not 
otherwise found with 4 The publ. tr. ‘prepared, made ready’ follows Ge/Re. However, 
since the lexeme 4 V Ar generally means something like ‘bring here’, and since there is no 
second vd in pada c, I am tempted to tr. “on the sea in a house directed here’, namely a 
boat, though this may be too whimsical. 


VIII.10.2: Elsewhere Aésas(-vant)- means ‘weapon’, and I see no reason to ascribe a 
different sense to it in this compound. So Lii (Philol. Ind. 783), contra Ge’s ‘Rosstreiber’, 
Re’s ‘a l’incitation rapide’. I am somewhat disturbed by the accent, however. 


VIII.10.3: Re points out the similarity of grbhé krta in 3 with akrte grhé in 1c. 


VIlI.10.4: Again Ge takes the presumed loc. astiréas a PN, explicitly rejecting Gr’s 
“sunless time’ in his n. 4b. But I do not see a good reason for this rejection, and given that 
the ASvins are the “early-coming” gods and receive offerings before dawn, ‘sunless time’ 
makes sense ritually. As Old and Ge both point out, asaréis involved in word play with 
surayah, which of course may account for the appearance of this hapax here, as so often. 


VIII.10.5: The final clause of this vs. contains a misleading ambiguity: the second 
element in étha md gatam ‘so come to me” should be interpreted as mda a, but mé could 
also represent the prohibitive particle, with mé gatam “don’t go” or even mda 4 gatam 
“don’t come.” 


VII.11 Agni 


VIII.11.4: The verb vesycan be either a 2™ sg. indic. pres. or a si-impv. to V vi ‘pursue’. 
(See, e.g., the distribution as given by Lub 1330 and 1331; Lub takes this occurrences as 
an indic.) Ge tr. it as an indic., Re as an impv., and the publ. tr. takes it as an indicative 
present. Contextually I would (weakly) prefer the imperative, and the undoubted sv- 
imperative séts7 found in 10b might support this interpr. But I am not certain that s/- 
imperatives take néas negative rather than ma. Given their derivational status as 
haplologized s-aor. subjunctives, n# should be quite correct, but they have generally 
transferred functionally into the imperative domain and so might be expected to take ma, 
however anomalously. I know of no diagnostic passages. 

The voc. ‘o Jatavedas’ was carelessly omitted from the publ. tr. 


VIII.11.10: The accent of séts/is probably owing to its presence in a A/clause. However, 
if one follows Ge and Re in seeing a suppressed “you have taken your seat” to be 
supplied with sandat ‘of old’ (e.g., Re “assieds-toi comme Oblateur nouvellement, (comme 
tu t’es assis) anciennement!”), the accent could come from the implicit contrast between 
the two verb forms. 


The accent on piprayasva is somewhat more difficult to account for, and, 
curiously, the standard tr. and comm. do not mention it (incl. Kii 323). I think it also 
arose by contrast with another verb form, namely 4 yajasva. The stem pipréya- to which 
this impv. belongs (see Kii and my 2018 “The Vedic Perfect Imperative and the Status of 
Modal Forms to Tense-Aspect Stems,” in Fs. Lubotsky), several times co-occurs with a 
form of V yajand on several of these occasions is accented (e.g., VIII.39.9 ydksac ca 
piprayac ca nah, also VII.17.4; cf. also II.6.8 without accent, all cited by Kti 323). 


VIII.12 Indra 


VIII.12.1—3: This trca is unified by a series of relative clauses (mostly introduced by 
yéna) whose antecedent in the main clause is the ‘4m that opens the refrain. The 
presumed referent of all the relative pronouns (and the fé4m’s) is mada in 1b, although it 
could be any power or capacity of Indra’s that comes to mind. 


VIII.12.1: Although it is Indra whom we expect to be the best soma-drinker, here the 
epithet is transposed to his médda- ‘exhilaration’. 


VIII.12.2: Unlike Ge I take svarnara- here as an epithet of Adhrigu, rather than a PN 
(sim. VIII.3.12), though not on strong grounds, and VIII.6.39, where I do take it as a PN, 
undercuts this position. 

Either Adhrigu or, if he is a personage, Svarnara receives the qualifier vepdyant- 
“setting atremble’, without an object. Given how little we know about Adhrigu (or 
Svarnara), it is not clear what such an object might be, though it might refer to poetic 
inspiration. 


VIII.12.4: Ge supplies a verb (verhilf) to govern the accusative phrase in ab, but given the 
parallelism of vss. 4 and 5, it is better that this phrase is governed by the jusasva in Sa. 


VIII.12.5—-6: The verbal form that constitutes the refrain, vavaksitha ‘you have waxed 
strong’, is accented. Old plausibly attributes the accent to its position as a semi- 
independent refrain (Anhang), so that it is not necessary either to supply a subordinator or 
to take the verb as an independent clause. Ge, by contrast, supplies a subordinator, flg. 
Say (see Ge n.). 


VIII.12.6: In c prathdyan is used differently in simile and frame. In the former it is 
straightforwardly transitive, with vrstim as object; in the latter it is intransitive or, at least, 
absolute, as in, e.g., 1V.53.2. 


VIII.12.7: Note the chaining between trcas, with the refrain of vss. 4-6 vavdksitha, 
returning as the first word of the following verse, vavaksuh, with person and number 
adjustment. Interestingly, it’s this verse where the Anhang refrain doesn’t precisely 
match the two following verses: 4vardhayat versus pra vavrdhe, with the same root but 
different stem, and transitive versus intransitive. This is the only such deviation in this 
hymn. 


VIII.12.8: I take yadi in pada a as standing for * yaéd 7, with shortening before the cluster 
pr. See Jamison 2002. Hence ‘when’, not ‘if’. The *7as usual functions as an accusative, 
anticipating the obj. sahasram mahisan. 

The word play between the voc. pravrddha in a and the refrain verb pra vavrdhe 
cannot be easily captured in English. 


VIII.12.9: Ge takes the simile in c agnir vaneva with ab: “Indra brennt ... den Arsasana 
nieder, wie Agni die Baume,” with sasahih only construed with the refrain: “der 
Siegreiche ist erstarkt” (though see his n. on 9c). But this violates the structure of the rest 
of the hymn, where the c pada hangs together. I therefore take the quality held in 
common between simile and frame to be sasah/h. For V sah with this simile see VIII.40.1 
yéna drlhé ... sahisimahi /agnir véneva... “by which we might become victorious over 
the strongholds ... as Agni (is victorious) over the woods,” and for the reduplicated -+ 
stem governing the accusative III.16.4 caékrir yo visva bhuvanabhi sasahth “Who creates 
and overwhelms all living beings...” On this nominal type and its syntactic behavior, see 
Grestenberger 2013 (JAOS 133). 

ArSasana is generally taken as the name of an enemy of Indra in the RV about 
whom little is known. See now comm. ad X.99.7, where I accept its formation to a poorly 
attested root Vrs ‘harm’ and suggest a tr. “Harmer” rather than taking it as a PN. This 
pada is identical to I.130.8g. 


VIII.12.10, 12: The verb initiating the refrain, mimite, is accented, and in these two 
verses the accent can be explained as a result of the status of the refrain; see above ad vss. 
5-6. In 11 it starts a new clause and can owe its accent to that. 


VIII.12.10: Encouraged by the insistent feminines, rtvivayat7here is a pun, referring both 
to Thought’s conformity to the ritual order and to her menstrual cycle. See VIII.80.7 for 
the same word play involving dhih, where the femininity of the subject is more 
emphasized than here. It is possible that the refrain here “she is (well-)measured indeed” 
can also refer to the menstrual cycle. Otherwise it probably refers to the metrical 
character of the thought and perhaps the fact that she measures up even to Indra’s great 
size. The refrain also has to be considered beside a phrase in the next hymn, VII.13.30 
mimite yajndm anusak "measures the sacrifice in proper order." 


VIII.12.11: The subject of this verse is not made clear. Ge suggests either stoma- or 
dhiti-. The latter is more likely in my view, continued from vs. 10. There are no clashing 
non-feminines, since devayuh could serve either for masc. or fem., and in any case could 
be matching the gender of the garbhah. Another possibility is Agni, since he is regularly 
called an embryo in these circumstances, but the unity of the trca speaks against this. I 
would therefore change the “‘it’’s in the publ. tr. (“its intention,” “it has grown,” “it is’’) to 
feminine forms, to match vs. 10. 

The VP Arétum punite of b is found in the next hymn, VHI.13.1b, where the 
subject is Indra, but that referent is not possible here. 


VIII.12.12: Since séni- is only a nom. actionis, not an agent, it must mean ‘winnings, 
gain’. What it must mean here is that Indra is what we win if we keep our part of the 
sacrificial bargain (tra-). 

The subject of c must again be the dhit7-. So also Ge. But the point of the simile 
“like an axe” ( vasfva) is somewhat unclear, though Ge’s explanation seems reasonable: 
just as the thought is measured out metrically (s/mita id), so is an axe wielded in a 
regular rhythm (he compares VIII.19.23). 


VII.12.13—-15: Liiders ( Varuna 450) comments about the trca that it concerns only the 
songs sung to Indra; therefore in the refrain s¢4- can only refer to “die Wahrheit des 
Liedes,” and the refrain rta@sya yad is paraphrase for “das Lied.” I agree that the refrain 
refers to the verbal product offered to Indra, but prefer to supply ukthd- ‘(solemn) 
speech’, extracted from ukthd-vahas- in 13a for 13c and 14c. 


VIII.12.13: Ge interprets the verb abhipramandtih somewhat bizarrely as “go on a 
pilgrimage to’ (‘Zu dem ... die ... Ayu’s ... pilgerten”), presumably influenced by 
ukthavahasah ‘whose conveyance is solemn speech’. Kti (357) takes the same verb as 
intransitive, with the yam expressing the source of pleasure (“An dem die Erregten ... 
sich (schon immer) erfreuen”). I see no reason why it is not a straight transitive “bring to 
exhilaration” like other forms of the act. pf. of V mad. 

The question is what is the relationship between ab and c. Properly speaking, the 
yam should have a referent in the main clause (which is c: note the unaccented verb 
pipye), but there is no obvious candidate. Ge simply treats ab as an unresolved relative 
clause, without comment. I assume that Indra, the presumed referent of yém in pada a, is 
covertly present in c: it is his mouth in which the speech/hymn swells — the speech having 
been homologized to soma already by the V mad form in b. See also 4ab where praise is 
compared to purified ghee, which may mediate the simile in our c, g/rtam iva. Ge, 
however, seems to take the mouth as belonging to the Ayus (“... ihrem Mund”); this 
would make sense as the source of the speech offered to Indra. Perhaps the lack of an 
overt genitive limiting ‘mouth’ allows both interpretations some currency. I might 
therefore emend the publ. tr. to “it swells in his/their mouth.” 


VII.12.19: Ge tr. the infinitival grnisdni as a modal “soll ... loben.” Similarly Keydana, 
who takes it as a “matrix infinitive” with 2" ps. subject but tr. modally (“... sollt ihr euch 
zu Hilfe besingen,” 174, 246). Because it is locative in form, I am somewhat dubious 
about assigning it this value, which is typical, and understandable, for dative infinitivals. 

I have reordered the elements in c to make the sentence parsable. That the refrain 
vy anasuh should be construed with what precedes is shown by the parallel VIII.45.27 vy 
anat turvane sémi "he came through to victory by his labor." 


VIII.12.24: Note the slight variation on the refrain: abl. djasah, parallel to abl. amatin b, 
versus 22-23 dat. djase. 

Ge supplies “the world” (extracted from the dual of a) as subject of “vise in c. I 
follow Old in taking Indra as subject, with the asya reflexive. As Old points out, in 
nearby VIII.6.5 it is Indra’s Ojas- that is subject of the same verb; here the attribute has 


been deflected to an oblique case and the god himself is subject. Note also X.55.1, where 
Indra is modified by the participle Wtvisandh. 


VIII.12.25: The opening verse of this trea echoes that of the last trca (22), with 22ab 
indram ..., devaso dadhire purah matched by 25b devas tva dadhiré purdh. 


VII.12.25—28: The phonetic figure noted in VIII.6.36 dominates the next four verses: 
haryata hari. 


VII.12.27: That fein a is a dative of benefit, not a genitive with djasdais shown by 
VII.52.3 yasmai visnus trint pada vicakrameé. 


VII.12.28—30: The linkage of trcas is unusually close here, with the pada-length refrain 
of vss. 25-27 recast as the first hemistich of vs. 28 and 4d it te, which opened the refrain 
of 25-27, retained as the opening of the refrain of 28-30. 

For the only time in the hymn the Anhang is only three syllables, yemzre, but this 
deviation is probably a word play. Old rejects Ge’s older suggestion that we should read 
nmi yemure as the refrain on the basis of niyemiré in 28b, but although Old is probably 
correct that we should not change the text by accenting n@ I think he was too hasty in 
dismissing the idea out of hand. The refrain ad it te visva bhiivanani yemire temptingly 
juxtaposes the final syllable of the neut. pl. bAwvanani and the verb yemure, and of course 
bhivana without its -ni would be a fine neut. plural as well. The audience is surely being 
invited to consider alternative segmentations. 


VIII.12.29: The doubling of fe ... aibhyam is presumably pleonastic in ab, with the yada 
te simply repeated from 27a, 28a. 


VIII.12.31—33: This trea is unified by the 4-syllable pada pradhvaré. This pada appears 
also in VIII.46.18 and [X.102.8, always as the final pada of Usnih (or the equivalent: in 
46.18 Uparistadbrhatt). I interpr. it in the context of the fairly frequent fuller expression 
prayaty adhvaré, a loc. absol. meaning “while the ceremony is proceeding,” which is esp. 
common in VIII: 1.16.3 = VUI.3.5, V.28.6 = VII.71.12, VUI.7.6, VII. 13.30, X.21.6; cf. 
also VI.10.1). I take pradhvaré as a truncated version of this loc. absol. and tr. it “while 
the ceremony is pro(ceeding).” 


VIII.12.31: Pada c presents some difficulties of interpretation, in particular how to 
distribute the three accusatives jamim, pada, and pipratim. The last, a participle, takes 
paddm as object in IX.10.7 (adduced by both Old and Ge): padém ékasya pipratah 
“guiding the track of the lone one safely across.” But it also takes personal objects, as in 
nearby VIII.6.2 prajam rtasya pipratah “guiding the child of truth [=poem] safely 
across.” I therefore take it as a semantically mixed construction, with jamim ‘kin’ (which 
in this case, as in VIII.6.2, would be a poem or hymn) in the frame and ‘footsteps’ in the 
simile. By contrast, Ge takes jamim as the subject of the simile, parallel to sustutinz “die 
wie eine Schwester deine Schritte geleitet.” His interpretation reads better, but ignores the 
position of /va and also the contrasting constructions of the participle piprat- elsewhere. 


By my interpretation the point is that the sustuti- produced in ab takes the rest of the 
verbal portion of the sacrifice along with it to the god. 

I take the refrain pradhvaré as a (quasi) locative absolute, as in VII.46.18, rather 
than as integrated into what precedes. 


VIII.12.32: Contrary to Ge, I take pada c as part of the subordinate clause of ab, with vs. 
33 the main clause. Ge. is forced to supply a verb (“geht”). 

dohanais the problem here. Gr suggests we read it as underlying dohandas as in 
1.144.2, despite the sandhi. This seems to be the basis of Ge’s interpretation (“die 
Melkung” as subject), but Old rejects this and takes it as an instrumental. I weakly follow 
Old, but neither of the interpretations is particularly compelling. 


VIII.13 Indra 

Although the intro. to the publ. tr. is somewhat dismissive of this hymn and 
dubious about any unifying factors, closer examination shows a subsurface thematic unity 
esp. in the mid and later parts of the hymn, roughly vss. 16-30. For discussion see below. 


VII.13.1: For b see VII.12.11. 


VII.13.2: The word apsujit never occurs without an immediately preceding sém, whose 
function is not clear. See VIII.36.1—6, [X.106.3. Dissatsifaction with this expression goes 
back to Ludwig, and Scar (154-55) suggests that the phrase is a metrically more 
favorable version of *apsu sémyit “completely victorious in the waters.” This has some 
merit, but it’s also worth noting in this metrical context that there seems to be a feeling 
that a preverb is a good way to start the final four syllables of an Usnih, and when in 
doubt sém is a safe one. See in the previous hymn VIII.12.16-18 sam indubhih (though 
the sém is functional there), 22-24 sdm Ojase, -ah. In its other two occurrences 
(VII.36.1—6, [X.106.3), sdém apsujitis a separable 4-syllable pada (as long as one accepts 
Old’s analysis of the meter of VIII.36; see comm. there). 


VIII.13.3: “I call” in the publ. tr. is a careless error for “J have called,” tr. augmented 
ahve and should be changed. 


VIII.13.6: In c the subject of sg. rohate ‘grows’ is apparently unexpressed. Ge supplies 
Indra, while supplying the songs as subject of the pl. jusénta, which he seems to take as 
transitive ‘please’: “dann wachst er [n. Indra] wie Zweige nach, wenn sie [n. Lobreden] 
wohlgefallen,” though I have trouble interpreting his tr. But forms of jusate almost 
always mean ‘take pleasure’, not ‘give pleasure’ (see 29b for jusdnéa in just this sense). 
To tackle the latter problem first, I take the subject of jusdnta to be the closest plural 
noun, namely ‘branches’. Although the notion of branches enjoying themselves seems 
odd, I suggest it may refer to their growth under favorable conditions, with good soil and 
the proper amounts of water and light. (Modern gardening manuals often say that a plant 
“likes” this or that condition.) As for the subject of rohate, I take it as an imperfect pun: 
the form vaya(h) is, on the one hand, the nom. pl. of vaya- ‘branch’; however, a *vaya(h), 
which would differ from the text only by accent and the length of the final vowel, could 
be the nom. sg. of the neut. -s-stem meaning ‘vitality’, and so I take it. Alternatively one 


could follow Bloomfield’s suggestion (made at the parallel passage II.5.4) that vaya(h) is 
the masc. nom. sg. of an internally derived * vayds- ‘possessing vitality, vital one’ 
(=Indra). In fact I now prefer this solution and would change the publ. tr. accordingly, to 
“the vital one grows” (though in this case we might expect a 2" sg. verb). (In II.5.4 this is 
unnecessary because Agni is easily and properly supplied as subject, and the tree 
branches work fine in the simile.) 


VII.13.11: On the voc. mahe-mate (4x), see AiG I.1.45, U.157; Wack. favors an 
underlying stem *maha-matr- with the usual combining from of mah-, against Gr’s mafi- 
mat-. (Only the voc. is attested.) The voc. mahe would then be a rough-and-ready 
analogy to the voc. of fem. -a-stems. That mati is fem. would help trigger the analogy. 


VIII.13.14: Although Ge interprets the stretching of the thread as a metaphorical 
expression for the continuation of old relationships, it seems far more likely that it 
reflects the normal idiom “stretch the thread” for setting up and performing the sacrifice. 
See vs. 18b devaso yajidm atnata. “The way that is known” means the standard 
procedure. That Indra is being urged to do this, rather than the sacrificers, might be a 
little odd, but see, in fact, 18b just cited, as well as 30c mimite yajnam. 


VIII.13.15: The next section of the hymn is introduced by the end of this verse (a)vitéd 
asi “Just you are (our) helper,” a phrase repeated in 26a indra tvam avitéd asi, signalling 
the subsurface thematics of the apparently disordered midsection of this hymn. 


VIII.13.16—-18: This trca begins and ends in the same way: 16a indram vardhantu no gitah 
and 18c tam id vardhantu no girah ... In between are several clauses with augmented verb 
forms (aor. aranisuh 16c, impf. avardhayan 17c, aor. atnata 18b). It is not immediately 
clear if these form a mythological or historical sequence or are unconnected observations 
about the mythological and/or historical past. The most specific statement is found in 
18ab, with the gods stretching the sacrifice trikadrukesu. This same verse is found in 
VII.92.12, which, however, provides no contextual help. But, as Ge points out, in 1.32.3 
Indra drinks soma ¢rikadrukesu before the Vrtra battle, and II.11.17 and II.22.1 suggest 
the same scenario. If 18ab is somehow concerned with a soma sacrifice connected to the 
Vrtra battle, then 17 may belong to the same complex, with the “inspired poets” of 17ab 
perhaps being the Maruts, who in some version of the myth encouraged Indra before the 
Vrtra battle, and, again perhaps, their battle cries also strengthening Indra in 17c. Note 
that JPB tentatively identifies the Trikadrukas in I.32.3 and II.11.7, 22.1 as the Maruts. 
The clause in 16c may also belong with these mythological references, if the clans ( visa/) 
are the same as or equatable with the martitvatir visah in 28c. 


VIII.13.17: Iam puzzled as to what “downward coursing help(s)” (pravatvatibhir utibhih) 
might be. As Ge points out, vs. 25 shows that the instr. phrase should be construed with 
avardhayan and so it must be help that the poets are giving Indra rather than getting from 
him (though they themselves are also avasydvah ‘seeking aid’). The stem pravatvant- is 
generally used of landscape/cosmic features that have a gentle, and by implication 
pleasant and easily traversed, slope; see esp. V.54.9, where heaven and earth, the paths, 
and the mountains all provide a pravat- for the Maruts’ journey. The help provided to 


Indra by the poets may be of the same quality, smoothing and easing his journey to the 
sacrifice and his participation in it. In our 8b we met waters at play going along a slope 
(pravata). Again ‘downhill, sloping down’ implies the path of least resistance and the 
opposite of effortful activity. If the identification of the poets with the Maruts suggested 
above is correct, it might be worth noting that four of the seven forms of pravatvant- are 
found in a single verse in a Marut hymn (the aforementioned V.54.9). 

We meet vaya iva again, repeating the simile of 6c. As in 6 I think that the tree 
branches are compared with Indra (and hence are acc. here), rather than being compared 
to the battle cries. They make Indra grow as tree-branches grow. 


VIII.13.18: See the discussion of the trca as a whole above. 


VIII.13.19: It is noteworthy that the properly performing praiser acquires epithets esp. 
characteristic of Agni and Soma (stici-, pavaka-), the quintessential ritual gods. Pada c is 
an interesting twist on IX.24.6—7; see comm. there. 


VIII.13.20: This verse is quite opaque and its grammar can be construed in a number of 
different ways, giving the lie to Ge’s breezy “Die Konstruktion ist klar.” See Old’s rather 
more despairing assessment (“Es ergeben sich mannigfache Méglichkeiten, zwischen 
denen sichere Entscheidung ausgeschlossen...”’). 

The first problem is the value of the verb cefati and, when that has been 
determined, the identity of its subject. Ge takes the verb as intransitive/reflexive “... 
zeichnet sich ... aus,” but an I/T value (‘perceive’) is also possible for this active stem. I 
interpret it so (as does Old in one of his suggested tr.), and continue as its subject the 
stota of vs. 19. 

The next issue is the reference and distribution of tad fd rudrasya ... yahvdm, 
which Ge takes as subject of cetat/ and I as object. I will not rehearse the various 
suggested possibilities (see Ge and Old), but simply add my own: rudrdsya is generally 
used with ’son(s)’ to refer to the Maruts, who can be called ’ young’ in that context (cf. 
V.42.15b rudrasya siniimr yuvanydn...); and a neut. noun regularly used for the Maruts is 
Sardhas- ‘troop’, as in the nearby hymn VIII.15.9c séardhah ... marutam. In fact see 
marutam Sardhah in the pada immediately preceding V.42.15b, namely 15a, where the 
singular (15a) and plural (15b) expressions are coreferential. So here I supply that noun 
with tad... yahvam. 

Then what are the “ancient domains’? On the basis of IX.52.2 pratnébhir 
adhvabfih “along your age-old routes,” referring to the protocols of the soma sacrifice 
and the ritual journey of soma, I suggest that the ancient domains here are the age-old 
practices of the sacrifice. It is essentially equivalent to 14c féntum tanusva purvyam yatha 
vidé “Stretch the ancient thread in the way that is known.” 

In c I take vicetasah to refer again to the Maruts. For the switch between singular 
and plural see V.42.15 just cited. The Maruts are called vicetas- in V.54.13. 

What the whole verse means and what function it fills in the hymn are not clear to 
me. If my interpretation of the various parts is correct (and I have no confidence that it 
is), the successful human praiser of vs. 19 perceives his divine model, the Maruts, whose 
praise inspired Indra in the Vrtra battle, at his sacrifice, where they have placed the 
thought or mental power that he should himself follow. 


VIII.13.21: I struggle to make the final verse of the trca fit with the speculative scenario 
sketched for the first two verses (19-20). (As far as I can tell, neither Ge nor Old makes 
the attempt, an omission with which I am in sympathy.) One thing to account for is the 
switch from 3™ ps. in 19-20 (though note fe in 19a) to a 1‘-2™ partnership in 21. I 
suggest that the sfofdin 19 (and 20, by my reading) is now the 1“ ps. speaker of 21. He 
offers Indra companionship or partnership (sakhydm) modeled on that shared by Indra 
and the Maruts, of which he had a vision in vs. 20. The sign of Indra’s chosing his 
companionship will be his (=Indra’s) acceptance of the speaker’s offered soma. 

On avarah see comm. on I.143.6. It may be better to tr. it as ‘grant’, rather than 
‘choose’. If so, I would change the sentence immediately above to “The sign of Indra’s 
granting his companionship ...” 


VIII.13.22: One piece of evidence for my interpretation of the preceding trca as having 
the praiser (sfotdr-) as its thematic center is his reappearance in this verse, in this anxious 
question. The verse expresses the reciprocity inherent in the ritual situation, with the 
praiser wishing to be “most wealful” for Indra, while also receiving his own benefits 
from the god. This reminds us of verse 17, where the poets (quite possibly the Maruts) 
were both seeking help and making Indra increase through the help they gave him. 


VII.13.24: Pada b yahvém pratnabhir atibhih is a deliberate echo of 20a yahvam 
pratnésu dhamasu, and the only indication that yahvam is neut. in 20b but masc. in 24b 
are the pronouns /4d and /ém respectively that open the a-padas. The phrase pratnabhir 
utibhih also recalls pravatvatibhir utibhih in 17b. These patterns suggest there is some 
reality to the below-the-radar thematic unity I’ve sketched out for the three trcas, vss. 16— 
24. 


VII.13.25: This verse both parrots the preceding verse (24ab ... purustutam, ... Utibhih/ 
25ab ... purustuta, ... utibhih) and concentrates into a single expression the reciprocal aid 
between god and praiser that has dominated the rhetoric of the last trcas. In the command 
vardhasva ... utibhih “become increased ... by forms of help,” the instr. should express 
the means by which Indra becomes strong, and that should be the help given him by 
others, as in vs. 17 tam id viprah ... utibhih/... avardhayan... “The inspired poets 
increased him with helps.” But the forms of help in 25 are fsistutabhih ‘praised by the 
seers’, which suggests that these are forms of help given by Indra to us, like those in 24b. 
The condensed expression in this verse sets up a closed circle, a never-ending loop, in 
which forms of help given and received are identical and have identical results. With that 
established, the poet then presses his advantage and in pada c and in 26a puts Indra 
squarely in the role of helping us. 


VIII.13.26: See remarks on the repetition in pada a under vs. 15 above. 


VIII.13.27: Although Ge gives up on the cmpd. pratédvasu, which modifies Adr7, Old 
suggests that it’s a univerbation of the frequent collocation pra tad “‘forth to that” or 
perhaps prd tad vasu “forth to that good thing,” perhaps as the actual command Indra 
“cries out” to the horses. Rendering it in English is somewhat clumsy. And indeed it is 


not an altogether satisfying explanation. I tentatively suggest emending to * prathdd-vasi 
‘spreading goods’. Although V prath usually takes geographic features as object, cf. rayiém 
paprathat I1.25.2, VII.42.6, with ‘wealth’, similar to “goods’. 


VIII.13.28: Note the chaining over trca boundary: 27c ... abhi svarat / 28a #abhf 
svarantu. 

Most interpreters (Ge, Old, Klein [I.383]) take saksata as the verb of the relative 
clause beginning yé téva, but it is unaccented. Old recognizes the problem but considers 
it unnatural to separate té4va from sriyam and accounts for the lack of accent acdg to 
ZDMG 60, 737-38 [=KI1.Sch. 212-13], namely occasional lack of accent when the rel. 
pronoun and the verb are in different padas (not, in my opinion, a compelling explanation 
in any of these cases). But yé téva functions fine as an independent rel. clause, and 
supplying ‘your’ again with sr/yam is no problem in an independent clause. 

Ge supplies “come” in c, but the verb in b can do duty here as well. 

The Maruts, who were only latent in vs. 20 (and probably 17), appear here with 
Rudra, who was present in vs. 20. The Marut clans here may pick up the clans in 16c; see 
above. 


VIII.13.29: As Ge says, the subject here probably remains the Maruts. The question is 
whether “which is in heaven” is a restrictive or non-restrictive relative clause — that is, are 
there various possible tracks and it’s the one in heaven that they like, or is there one track 
and it happens to be in heaven. My inclination is to take it as restrictive, and the track or 
footstep in which they take pleasure is the one called elsewhere the paramdé- (1.22.20-21, 
72.2, 4, 154.5, etc.), upamd- (V.3.3), or uttamd- (V.51.4) ‘highest’, as well as divas pada- 
([X.10.9, 83.2). There seems to be an implicit contrast to this high and distant padz-, 
which they like, and “the navel of the sacrifice” (nabha yajfidsya), where they find 
themselves. But these locations may be more complementary than contrastive, since the 
“highest track/footstep” often seems to indicate a place where a heavenly form of the 
earthly sacrifice is conducted simultaneously. See, e.g., 1.22.20—21 and remarks on 1.21.6. 


VIII.13.30: This verse uses some of the material found in the previous hymn, also in 
Usnih: praci prayaty adhvaré is a heavy variant of préadhvaré (that is, pra adhvaré) of 
VII.12.31-33; mimite is identical to the refrain mémita id (12.10—12); anusék occurs in 
12.11. 

Who is aydm? This near demonstrative should mean that the referent is actually 
present. It can only be Indra. In the first two verses of the trca the focus is on his 
companions, the Maruts (“who are yours [=Indra]” 28a), and now attention turns to their 
leader, the subject of the hymn as a whole, and in the finale to the hymn his longed-for 
epiphany is signalled by this dramatic ayam. 

That Indra himself “measures the sacrifice” is consistent with his being urged to 
“stretch the thread” in 14c above. 

Ge’s interpretation of ab is quite different from mine, and seems to envisage the 
sacrifice receding in the distance as the subject keeps gazing further out towards it. This 
doesn’t make much sense to me, and the similarity of the expression in b to the cliched 
pra adhvaré (see just above), which refers to the temporal progress of the ritual (and in 


this case, perhaps the carrying of the Ahavantiya fire eastward), makes his interpretation 
unlikely. 

The only other occurrence of dirghaya caksase is in I.7.3, where Indra puts the 
sun in the sky for this purpose. See remarks ad loc., where I point out that the expression 
can be either temporal or locational or both. 


VIIL.13.33: pratistuti- occurs only here. I assume that it is a praise-hymn made in 
response to whatever the god has done for us, though Ge suggests it is a praise that 
corresponds to Indra’s greatness. 


VIII.14 Indra 
VIII.14.5: Note the phonetic figure in ab: ... avardhayad# / ... dvartayatt 


VIII.14.8: The sense of c is a little unclear; I consider it a condensed expression for “he 
shoved (the contents of) Vala [=cows] in our direction.” The verb aunude was 
presumably chosen to constrast with paraniide in 9c. 


VIII.14.10: Misplaced simile marker in pada a. 

Both verbs in this verse are nonce forms: ajirayate and arajisuh. Note their mirror 
image phonology, ajira/ araji, which may help account for the creation of both the hapax 
denominative and the nonce /s-aorist. The former is built to ajird- ‘quick’; the latter could 
belong to either of the V raj roots, ‘rule’ or ‘shine’. Ge seems to opt for the former, at least 
judging from his invocation of v/rajasiin the preceding and following hymns 
(VII.13.4=15.5) in his n., but his “haben den Ausschlag gegeben” (decided the issue) is 
hard to derive from ‘rule over’ and also doesn’t make much sense to me. But his n. also 
cites vi rajati in IX.61.18, where it clearly means ‘shines forth’, and also cites Say’s gloss 
dipyante. Narten discusses the issue and finally decides (weakly) for ‘shine’, an 
interpretation I share. 


VIil.14.11: The two -vardhana- compounds express something of the same type of role 
reversal found in the last hymn, where the help given by Indra and received by Indra 
became conflated. Here we might expect Indra to be strengthened by the praises and 
recitations, rather than strengthening them. And in fact, contrary to grammar, both Gr and 
Ge so interpret the compounds (Gr ‘am Loblied sich erlabend’, Ge “Denn dir sind ... die 
Lobgesiange, die Lobgedichte eine Stérkung”’). But -ana- nominals have transitive- 
causative force and are associated with -dya- verb stems, and in compounds their first 
member serves as object. See other - vérdhana- compounds such as nrmna-vardhana- 
‘strengthening manly powers’ (II.36.5), pasu-vardhana- ‘strengthening livestock’ 
([X.94.1), as well as numerous other stems such as yajfia-sadhana- ‘making the sacrifice 
succeed’ (2x). If we stay true to the grammar, the point is that Indra, by his presence at 
the sacrifice and his willingness to receive praise, strengthens the products of his praisers, 
and this in turn creates bhadra- for them, as pada c says. 


VIII.14.12: The last two words of the verse are yajidm suradhasam “sacrifice, very 
generous,” which appear to belong together, but the latter must in fact modify idram, the 


first word of the verse, as it usually does. A textbook example of why word order is not a 
reliable guide to RVic interpretation. 


VIII.15 Indra 


VIII.15.2: Note the juxtaposition of dvibarhas- and brhat, for disc. of the former see 
comm. ad X.63.3. 


VIII.15.3: By the rules established in Jamison 1992 for sé with 2" ps. reference, sé rajasi 
here is in violation. But notice that this line (sé rajasi purustutam, éko vrtrani jighnase) is 
twinned with | lab satra tv4m purustutam, éko vrtrani tosase, which begins with satré, 
phonologically like our sé ra... Also note v/rajas/in 5c, which could invoke a * sam 
rajasi here (which would change the meter, but not improperly). For sém V raj/ viv raj, 
see 1188.5 virat samrat... And note that samrajam is the second word of the next hymn 
(VIII.16.1). 


VIII.15.6: In c jaya can be a 2" sg. imperative with lengthened final (so Pp., Gr, Ge) or a 
subjunctive (jayah out of sandhi). Although an undoubted form of the imperative is found 
in 12c (yaya), I weakly favor the subjunctive here, the idea being that the praisers keep 
praising the same deed, and so he will keep doing it. 


VIII.15.7-10: Every half-verse in this trca but 7c and 10c opens with a form of the 2™ sg. 
pronoun. 


VIII.15.9: Since kséya- otherwise means only ‘dwelling place’, the text as we have it 
means “Visnu, the lofty dwelling place,” as in the publ. tr., not “der hohe Wo/ner’ (my 
italics), as Ge would have it. Already BR (see Gr s.v. Xsdya-) suggested that we read 
instead a bahuvrthi * brhdt-Ksayah ‘having a lofty dwelling place’. This of course makes 
better immediate sense, but I think we can keep the text as we have it and also avoid 
making Asdya- into a nonce agent noun (per Ge). Given the flexibility of RVic diction, it 
is not difficult to identify a god with his most characteristic product —in this case, 
Visnu’s three footsteps, particularly his highest one, which becomes an important locus in 
heaven (see, e.g., 1.22.19-21) — and he elsewhere is said to create dwelling places: 
VII.100.4 vicakrame prthivim esé etam, ksétraya visnur manuse ... / uruksitim ... cakara 
“Quick Visnu strode across this earth for a dwelling place for Manu ... / He has made 
wide dwelling.” In the RVic conceptual realm it is just one step from creating a dwelling 
place to being a dwelling place. The identification of Soma with a dwelling place in vs. 
13 below supports the literal reading here. 


VIII.15.11: The VP vrtrani tosase poses a challenge to the standard older gloss of V tus, 
namely ‘drip, stream’, which I defend (comm. ad VHI.38.2) against GotO’s reinterpr. as 
‘hasten’. In fact Gr has a separate lemma (2. tug) for this passage and a few others, as a 
Nebenform of (tus ‘be satisfied / satisfy’. However, I think this passage can be easily 
accommodated under the old rubric, with vtran/ as an acc. of goal, as it were: “you 
stream over obstacles” reminds us of the scenes in the great Indra-Vrtra hymn I.32, where 
the waters stream over the slain Vrtra (see esp. 1.32.8, 10). 


On this verse forming a ring with 3ab, see intro. and comments on vs. 3. 
VIII.15.12: Note that nan@ opening b picks up nanyd(h) opening vs. 11. 


VIII.15.13: The identity of the addressee in this verse is not overt. As Ge points out, Say 
suggests that the singer is addressing himself, though padas ab make difficulties for that 
interpretation. Old argues for Soma, which seems likely even though, unusually for an 
Indra hymn, soma has not previously figured in this hymn. However, all three padas have 
parallels in the soma mandala: for pada a see IX.109.3c mahé ksdyaya; pada b is repeated 
in IX.25.4a modifying soma; and IX.111.3e is identical to the first three words in pada c, 
save for the grammatical identity of the verb form (3" pl. injunctive in IX.111.3, 2™ sg. 
imperative here). That Soma is the addressee here and so the subject of the impv. Aarsaya 
is also supported by vs. 4 in the next hymn (VHI.16), where the exhilarating drinks (of 
soma) are called Aarsuméant-. 

Again, as in vs. 9, Ge waters down the meaning of Kséya- to fit the context 
(“dweller,” not “dwelling”), but in his n. suggests that the dwelling, namely heaven, 
stands as a metonym for its inhabitants, the gods. I prefer not to recast and paraphrase the 
literal sense as Ge does, especially since, as it stands, this half-verse expresses a small but 
neat paradox involving container/contained: Soma both enters everything (b) and 
provides a vessel in which everything (or "we" anyway) can dwell (a). 

In c jaitraya picks up Jaitra in 3c. 


VIII.16 Indra 


VIII.16.2: The simile in c, apam 4vo na samudreé, is hard to interpret. “The sea” 
corresponds to Indra in the frame and “the aid of the waters” should correspond to 
recitations and famous deeds, but what is the asd of the waters? Ge suggests in passing a 
possible connection with avdnih ‘stream(bed)’, but this seems based only on superficial 
phonological similarity, and in the end he tr. “die Gunst der Gewasser” and hopes for the 
best. Old suggests an emendation to apam * d4pah ‘work of the waters’, but it is hard to see 
how a nice alliterative phrase like that would become corrupted, and so, like Ge, I stick to 
the text transmitted and the common word 4vas- that it seems to contain. Perhaps the 
point is that, like recitations that find their joy in contributing to Indra’s power, the waters 
take pleasure in submerging themselves in the sea, “aiding” the sea by making it bigger. 


VIII.16.3: How to construe mahéh in c is not clear. I tentatively take it as the gen. sg. of 
méh- and supply ‘prize’ or “wealth’. Lub groups it with the adverbial mahdh ‘greatly’, 
which is also possible. I do not understand how Ge takes it grammatically, given his tr. 
“der grosse Beute macht,” which must somehow be rendering maho vajinam. 


VIII.16.4: Aarsumént- occurs only here, but note the impv. Aarsaya that ends the last 
hymn (VIII.15.13). 


VIII.16.6: The rare verbal stem arya- ‘recognize’ is probably a derivative of the ar7- word 
family (including arya- ‘Arya, that is, belonging to our group’) and means ‘recognize as 
an Arya, treat as an Arya’. See EWA s.v. AR, where some doubts are expressed, and 


recently Kulikov (522-23), who tr. “Him alone the races treat as an arya through his 
activities ...” The ppl. arita- ‘recognized’ is found 4x, incl. VIII.33.5 below. 


VIII.16.8: The content of ab is straightforward, but it is worth noting the phonological 
play. On the one hand the independent pronouns sd@ ... sé of pada a are picked up in b by 
sa(tyah) sa(tva). On the other, the morphologically parallel forms stén1yah ... hav'yah in a 
are picked up by the morphologically different satyah in b. (This would be a neater figure 
if the first two words didn’t show distraction in the suffix, as opposed to satyd-.) Then the 
-tyéh of satyah morphs into the -tva of satva, which then distracts into év- in the 
following word. 


VIII.17 Indra 
VIII.17.1: On the injunctive sadaf as functional imperative, see Hoffmann 1967: 263. 


VIII.17.3: Old discusses who/what to supply with yu/a, suggesting first the br@hman- of 
2c, but then opting with Gr (tr.) and Ge, for soma. See Ge “(mit Soma) im Bunde.” Old 
rejects the possibility that it is Indra, which is the solution I have adopted here. I do so 
because you=Indra is almost the default with yuja throughout the RV. For exx. in VIII 
see nearby VIII.21.11 tvaya ... yuj4(where the referent of the 2" ps. is Indra) and 
VIII.68.9 tva yuja (ditto), etc., etc., and for the full noun I.23.9 indrena ... yuja, etc. I 
would in fact suggest that the poet is here making the enclitic tva do double duty; it is the 
correct accusative goal with Aavamahe, but it also evokes the accented older short instr. 
tva that as an independent word is limited to constructions with yuja. 


VIII.17.6: The root noun cmpd dat. samstde is ascribed to the root V svad (see, e.g., Wh 
Rts, EWA s.v SVAD, Scar 618), favored by the adj. svadith earlier in the vs., with which it 
forms a figure. However, since no other forms of that root show a true zero-grade, but 
only svadand svad root syllables even in zero-grade formations (ppl. svatta-), I am 
skeptical. It is possible that the CRaC root syllable got frozen (as happens elsewhere; see 
my -dya-formations 208-11), with -szde the lone archaic survival of ablaut in this root. 
But I suggest rather that it’s derived from the synchronically semi-independent root V sid, 
with secondary shortening of the root vowel (a possibility suggested also by Scar 626), 
possibly favored by semantic overlap with -su-t ‘press’ in soma-ritual context. See 
comm. ad X.64.15. 


VIII.17.7: The consensus that soma is covered (sémvrtah) with milk is surely correct; this 
is simply a different way of expressing the mixing of the two substances that is such a 
common trope in the soma mandala, where it is often said that soma is clothed in cows 
(/milk). But the simile presents difficulties. For both Old and Ge a covered-up person 
(presumably male) is going to women/wives (Ge “soll ... wie ein Verhiilter zu Frauen 
schleichen’’). Neither of them makes any comment on this bizarre image. I prefer to 
follow Caland-Henry’s interpretation (cited and rejected by Old): “voilé comme des 
femmes [qui vont au rendez-vous].” There is evidence elsewhere in the RV of women 
going to trysts (e.g., X.40.2), and the abhisarika, a woman going secretly to her lover, 
often depicted as veiled or disguised, is, of course, a standard figure in the later literary 


and visual arts traditions. (Perhaps the untethered ab//in this pada refers to this idiom, 
although it must be admittted that neither V sr or V srp appears with abh/in the RV.) There 
are a few grammatical difficulties to address. First, sémvrtah is masculine and singular, 
whereas the corresponding women are feminine and plural, but sémvrtah refers to soma 
in the frame, and the later rules about grammatical agreement between elements in the 
frame and the simile simply do not hold in the RV. More serious is the fact that the nom. 
pl. of jani- is normally janayah. However, the asigmatic nom. sg. /én7in IV.52.1 shows 
that a long stem jdan/- had been extracted from the ambiguous forms acc. pl. janis and 
gen. pl. jéninam (cf. AIG II1.144). 


VIII.17.8: vapddara- is a hapax, but its general analysis is fairly clear: it’s a bahuvrithi 
with uddara- ‘belly’ as second member and some word for ‘fat’ or ‘bulging’ presumably as 
first member. Filliozat (Doctrine classique, 126, without comment) takes it to be vapa 
‘omentum’. See EWA s.v. vapa-. 


VIII.17.12—13: Contains a number of PNs, whose exact identity eludes us. See Ge’s nn., 
Mayrhofer PN s.vv. 


VIlI.17.13: Aundapayya- is a technical term in later srauta ritual; see Old. I have given a 
literal tr. of the word and disclaim any knowledge of what this verse really refers to. 

The verb dadhre is taken by Old as most likely a 1“ sg.; Ge allows that possibility 
but tr. with a 3" sg. I supply Indra as subject, both because he is the deity of the hymn 
and because he is the default consumer of soma. Kii (264) takes the verb as intransitive 
and presential with médnah as subject: “darin bleibt das Denken fast.” He also notes the 
possibility that this is a 3™ p/ura/ to V dha, rather than belonging to V da&r. 


VIII.17.15: The PN should be Prdakus&nu, with a second long 4. The publ. tr. should be 
corrected. 

In c the unaccented form grbha in the HvN edition is a mistake for grbha, with the 
Pp. 


VIII.18 Adityas 


VIII.18.1: Ge (see also Gr s.v. s#viman-) construes adityanam with sévimani, but this 
seems unlikely. séviman- is otherwise only found with its etymological partner Savitar, 
who does indeed appear in the last verse of this trca (3a). It is hard to believe that any 
other divinities could lay claim to this word. 


VIIL.18.2: The cmpd. sugévrdh- is a hapax; the locative 1** member suge ‘on an easy 
road’ was presumably suggested by the paths of the first half of the verse. 


VIII.18.3: As pointed out by JPB, both Savitar and Bhaga are anticipated in this trca by 
the cognate forms bfikseta and sévimaniin vs. 1. 


VII.18.5: On amhor uru-cakri- see comm. ad 1.26.4, on Wh’s view that amhoh depends 
on the first member of the cmpd. 


The adj. anehadsah modifies the Adityas, and the publ. tr. ‘faultless’ appears to be 
more appropriate than my reinterp. ‘flawless’ (see X.61.12 as well as vs. 21 below). 
However, since the pada containing it concerns the Adityas’ ability to make wide 
protective space for us, shelter that is elsewhere (indeed in vs. 21) called anehds-, the adj. 
may have been transferred from the flawless shelter to the producers of it. 


VIII.18.6: There may be phonetic play between d/vain a and 4dvayah in b, faciliated by 
the dditih that opens each pada. 


VIII.18.7: The nah of pada a was carelessly omitted in the publ. tr., which should be 
changed to “will come to us with her help.” 

The text of pada a reads utd sya no diva matir, with matr- ‘thought’. Ge takes this 
pada a as a separate clause: “Und dies ist unser Gedanke bei Tag.” But the context seems 
to enforce Aditi as referent for syé: note the insistent repetition of nom. sg. 4ditih in all 3 
padas of the previous vs., once also associated with diva; the initial 4ditih of our pada b; 
the parallel opening of 8a utd tya, also with a divine referent. Re uses his trademark 
parentheses to manipulate the syntax, yielding “this celebrated Aditi, (the object of our) 
poetic thought” -- “cette-célébre Aditi, (objet de notre) pensée-poétique” -- which can’t 
be legitimately extracted from the text. The text as transmitted, with two fem. 
nominatives, should rather encourage an identification of Aditi with “thought,” a step I 
am reluctant to take. I suggest instead a slight alteration to the text, which could have 
read *divamdatrr, 1.e., diva+ *amdatir ‘banner’, contra the Pp. This requires only a change 
in the accent, which could have been redactional, arising because of durmatim in 10b (cf. 
also 4matim in 11b). In this reading Aditi is implicitly compared to a banner or ensign. 
Although this comparison is not found of Aditi otherwise, amdati- is associated elsewhere 
with the Adityas: Mitra and Varuna (V.62.5, 69.1) and Savitar (VII.38.1, 2, 45.2, 3). 

Although as a noun, we would expect s#mtati to be feminine, hence * s#mtatim in 
context, I prefer to take it here as a nonce neuter noun, rather than as a nonce neuter 
adjective modifying mdyah, contra Ge’s “begliickende Freude.” Perhaps instead of a 
neuter, we might consider it an honorary indeclinable, matching its base sam ‘weal’, 
which opens 8b and all three padas in vs. 9; our sé#mtati ... karat would be entirely 
parallel to 8b sém ... karatah and 9a sém ... karat. 

Gr identifies a lexeme 4pa V kr for just this passage, on the basis of the sequence 
... Karad dpa sridhah, but apa sridhafis the refrain of this trca and must therefore be 
independent of what precedes it. 


VIII.18.19: Ge and Re take Ai/éf as a gen., construed with dntarah interpreted as 
‘between’; hence “the sacrifice comes between (us and) your anger.” But this poses 
several difficulties: antara and sometimes antérmean ‘between’, but 4ntara- ordinarily 
means ‘nearer, dearer’; moreover, the other party to the ‘between’ reading, namely ‘us’, 
is not in the text. Old’s solution, which I follow, avoids both difficulties. He takes Ailah 
as an ablative (also accepted by Schindler, Rt Nouns), construed with the comparative 
antarah. The idea must be that, given the choice between holding on to their anger and 
accepting a sacrifice, they will opt for the latter. This sentiment might be more 
straightforwardly expressed in English by “Sacrifice is closer to you than your anger,” 
rather than the publ. tr. “There is a sacrifice ...”” However, I am disturbed by 4st: a 


copular sentence like the one suggested does not need, and should not have, a surface 
copula. I therefore take it as an existential “there exists a sacrifice that is closer ...” As for 
the accent, 4st/ may be accented because it follows a pada-initial voc. or because it is 
immediately followed by another verb and shows contrastive accent. 


VIII.18.21: Since the shelter we beg for is physical in nature, on the basis of my reinterp. 
of anehas- (comm. ad X.61.12) I would now substitute “flawless” for the more morally 
focused “faultless.” 


VII.19 Agni 


VII.19.1: | take dadhanvire as intrans. ‘run’ with acc. goal, contra Gr, Ge, Re (with the 
bizarre portmanteau “ont-installé en hate”), and Kii (256-57). The secondary root Vdhanv 
is otherwise intrans. (for VII.33.12 and X.113.2 adduced by Re, Kii, etc., see comm. ad 
locc.). Moreover the supposed obj. aratim should not be “made to run” because it is a 
fixed feature of the ritual ground, the fire/fireplace, which is often the object of Vdha 
‘establish, place, install’ (hence Re’s tr.). After installation, it doesn’t move, but as the 
focal point of the ritual ground, it is approached by the gods — hence my interpr. here. 


VIIL.19.2: On yanttiram see comm. ad III.27.11. 
VII.19.3: On metrically bad vavrmahe, see comm. ad Kii (459) and comm. ad VI.4.7. 


VIII.19.4: In the second hemistich of the publ. tr. “in heaven” (divi) has been carelessly 
repeated; the second one should be deleted. 


VIII.19.7: The verse contains a double 2™ ps. address: implicitly with oblique 2" ps. 
plural prn. vah in pada a, explicitly with the (singular) voc. phrases in b and the 2™ 
singular prn. vam in c. The latter invoke Agni, of course, but the former are most likely, 
in my opinion, the assembled peoples bringing together their clan fires. (See publ. intro.) 
Ge suggests rather the “Opferveranstalter” (arrangers of the ritual), which would 
ordinarily be the default reading of va/ in this type of context, but given the political 
agenda of the hymn, I think it covers a greater number of mortals than simply the ritual 
officiants. In the publ. tr. I take the vocc. of pada b with c, which allows the vocatives to 
be the correct grammatical number and addressed to the correct personage. Strictly 
speaking, however, this logical division is not syntactically possible, as the vocc. are 
unaccented and must therefore belong with the preceding clause, ending syama. 
Nonetheless, the slight violation in the tr. seems justified by sense. 


VIII.19.8: The standard tr./interpr. assign védyah to V vid ‘know’: Ge ‘denkwiirdig’, Re 
‘reconnaissable’ (also Gr). But a connection to V vid ‘acquire’ makes more sense to me. 


VIII.19.9: Assuming (see EWA s.v.) that addha is cognate with Old Aves. / OP azda, as 
ppl. to Pllr V* adh, Skt. V ah ‘speak’, I take this adv. to mean originally ‘in the announced 
/ stipulated / well-known way’, which can then be bleached to ‘truly’ vel sim. But this 
passage allows the more literal meaning. 


VII.19.10: I supply ast (“let him be’) with the two forms of sénita in cd on the basis of 
9c sé... astu sdnita. However, either a straight equational reading (“he is a winner ...”) or 
a periphrastic future (“he will win ...”’) is also possible. 


VIII.19.11-12: The VP caéno dadhita “should take delight” takes complements in two 
different cases (both found independently elsewhere), acc. stémam (11b), havya (1 1c) 
and loc. ratisu (12b), all connected by va(11c, 12a). Another ex. of the poets’ enjoyment 
of syntactically licensed case disharmony. 

Note the alliterative v’s of llc Aavya va vévisad visah (immediately preceded by 
11b ... wisvavaryah and immediately followed by 12a viprasya va ...) and of 12d vaso 
vividuiso vacah. 


VIII.19.12: Both Ge and Re take the hapax avodevam, modifying vacah, as meaning 
“below / inferior to (that of) the gods’. This makes a nice contrast to uparimartyam ‘above 
(that of) mortals’. However, it otherwise seems an odd sentiment: it is surely a given that 
anything we mortals produce will be inferior to whatever comes from the gods, but this is 
a given that we don’t necessarily want to emphasize. In this ritual context the point of our 
speech is that it should be good enough (better than that of other mortals) to bring the 
gods to us. Hence something like Gr’s “die Gotter herunterholend, sie herablockend” 
seems preferable (see also Kii 492). The compound itself is a version of, or manipulation 
of, the reasonably common expression avo diva /divah (1.163.6, V.40.6, VIII.40.8, 
IX.74.6). 


VIII.19.14: My semantic reasons for rendering 4ditim as ‘boundlessness’ here, rather than 
as the PN of the goddess (contra Ge/Re), are given in the publ. intro. I would add here 
that Vdas almost never otherwise takes an acc. of the recipient of the pious service 
(except V.41.16 and possibly VI.48.2), but does occasionally take an acc. of the offering 
(e.g., 1.71.6, 93.3). It’s also the case that 4ditim makes an irregular cadence: it should 
have an initial heavy syllable, though I don’t know what to make of that or how to repair 
it. There is also some phonetic play between pada-final 4d7tim and the final of 13a 

(havy adatibhin. 

Ge, flg. Say, takes visva (< visvéd, 1.e., visva+id) with jénan and explains its neut. 
pl. form as attraction to udnah, “das trotz der maskulinen Form doch Neutr. ist” -- a 
convoluted and quite dubious explanation. It seems best to take the neut. pl. form 
seriously (with Re; see also Old) and supply another (underlyingly masc. pl. ) ‘all’ with 
janan, by perserveration, as it were. (Old and Re do not go that far.) 

As for Ge’s supposed udndah, the Samhita text of d reads dyummair udnd iva 
tarisat, and the Pp. analyses the 2" word as udnéh. But, as the HvN restoration udnd ‘va 
shows, the pada has one too many syllables. Moreover, the second syllable of udn# would 
be better heavy. I follow Gr in assuming an instr. udn@here, despite Old’s curt dismissal. 
The underlying text may have been either udnéva or udnda ‘va. I find entirely baffling the 
Old/Ge preferred underlying form udnah (presumably because they wish to follow the 
Pp.) and their analysis of it as acc. pl. masc. because the expected neut. pl. cannot be 
produced (“fiir den kaum herstellbaren neutralen,” so Old). Why would * uda(ni) be 
blocked when 4ha(ni) ‘days’, to an entirely parallel stem, is produced frequently and 


easily? Re prefers taking putative udndh as a gen. sg., which has the merit of not 
arbitrarily changing the stem’s gender, but requires supplying an acc. (ksddah) for it to 
modify. Old’s objection to the instr. sg. is that it isn’t parallel to the accusatives over 
which the mortal is crossing. But instr. udnd is the idiomatic expression for traversing 
water (cf. V.45.10 udnaé né névam anayanta), and we have already had another instance of 
case disharmony in parallel expressions (see comm. on vss. 11—12). 


VIII.19.15: Note the near mirror-image dyumndm (a) and manylim (c). 


VIII.19.16: Ge and Re take caste here as ‘appears’, but this sense is otherwise not found 
for this stem, and I see no reason why the gods are not seeing by means of the 
illumination (dyummnd-) that Agni provides. (Ge allows for the possibility of ‘sieht’ in n. 
16a.) On the singular number of the verb, see the similar passage X.92.6 and comm. 
thereon. 

It is the same illumination that we wish to acquire, in order to become the best 
path-finders (gatuvittama-), presumably since it’s impossible to find one’s way in the 
dark. My interpr. of vidhemahr reflects this desire for acquistion and differs from the 
standard rendering ‘honor, do reverence to’ (so Ge/Re). My interpr. depends first on the 
analysis of V vidas historically derived from v/v dha ‘divide, ritually distribute’ (see 
EWA II.555-—56) and further on the observation that our form is the only real medial form 
to this secondary root ( vidhanta in III.3.1 is an -anta replacement). While act. vidhéma, 
etc., means “may we distribute ritual shares (> do honor to),” the contrastive middle can 
mean “may we receive ritual shares” -- much like the functional distribution of bhdjatr/ 
bhajate. \t might be argued that we should not take the middle form seriously because 
vidhemafi has been artificially created to produce an iambic cadence out of a Tristubh 
cadence, given that act. vidhema is most commonly final in Tristubh padas. But in 1.36.2 
and I.114.2 the enclitic fe serves this purpose: ... vidhema te #, a solution that would have 
been available here. 

There is some phonetic play between the pada-final (gatu-)vittama(h) and 
vidhemahi. 


VIII.19.17: The first hemistich resembles VII.43.30 té ghéd agne svadhyo, *ha visva 
mcaksasah, but in my opinion has a very different meaning. Given vs. 16, in which 
Agni’s brilliance produces the light by which gods and men see, I take mrcaéksas- here as 
‘providing sight for men’, as opposed to its usual senses “having (one’s) eyes on men’ or 
‘having a manly gaze’. 


VIII.19.18: Ge takes div/as ‘at day(break)’, but this loc. is almost always used of heaven 
(so also Re), save for a few expressions like purvyém divi“early in the day” (II.22.4, 
VIII.22.6) and divi parye “on the decisive day” (VI.17.14, etc.) and the cmpd. diviyaj- 
([X.97.26) ‘sacrificing in the day’. To make this locative work, I see the hemistich as 
containing two slightly different constructions, both involving cakrire. I supply that verb 
from b to govern the accusatives in pada a, where it has the straightforward sense “made 
X.” But in pada b, governing the acc. + loc., it means rather “make X (to be) in Y,” Le., 
“put X in Y.” It is possible that the second acc. in a, ahutim, also participates in that 
construction (“make the poured oblation [to be] in heaven’’), but it is unlikely that védim 


does: the altar is surely earthbound. And since Agni is said to be ‘bepoured’ (4hutah) in 
the next vs. (19a, also 22d, 23a, 25c), the poured oblation may well stay on earth too. 


VIII.19.19: Both Ge and Re take this verse as expressing a wish (Ge “Gliick bringend 
(sei) uns Agni ...”). This is possible, but there is no overt modal, and a straight equational 
reading is perfectly fine. 


VIII.19.20: Ge takes sthird simply as ‘Krafte’, but (with Re) on the basis of the bahuv. 
sthira-dhanvan- ‘having sturdy bows’ and phrasal instantiations thereof (e.g., in the next 
hymn, VIII.20.12 sthira dhénvani), 1 supply ‘bows’. 


VIII.19.23: Ge takes pada a as the dependent clause and b as the main clause, but this 
causes a difficulty: why is bhdrate accented? I follow Re in taking ab as the dependent 
clause and c as the main clause. This accounts for the verbal accent. It also solves another 
problem: ydd7is hard to render as ‘if’, but if analyzed as yéd 7 (for this phenomenon see 
Jamison 2002 [Fs. Cardona]), the 7can, as often, double the object, in this case vasim. 
But if vasim is not part of the dependent clause, 7has no obvious function. 

The question then arises, what is pada c doing? It consists of a nom. (4surah), a 
simile marker (/va), and an acc. (2irnijam). What binds them together? With Re, I supply 
* bharate as the verb, from bhdrate in b. The verb is used in two different senses: in b it 
describes the up-and-down motion of Agni raising and lowering (“bearing”) his axe, i.e., 
his flames, when ghee is poured on the fire, but in c ‘bears’ means ‘wears’, of a garment. 
This is a standard idiom; cf. 1.25.13 bibhrad drapim hiranydyam varuno vasta nimijam 
“Bearing [=wearing] a golden mantle, Varuna dons his cloak.” This is yet another 
example of the fondness the poet of this hymn has for parallel but disharmonious 
constructions. 

Rather than trying to identify a particular divinity as the dsura- in this simile (Re: 
Varuna; Ge: “die Asura’), I concur with Hale (Asuras, 68-69) that this probably refers 
simply to a rich human lord who would be distinguished by his fine clothing. In the frame 
the mirnij- would be the ghee with which Agni is bepoured. Cf. V.62.4 ghrtésya nirnig, 
sim. VII.64.1, [X.82.2. 


VIII.19.27: Ge and Re take this brief verse as a self-contained sentence, but this requires 
that masc. siibhrtah modify neut. Aavih. Though the masc. can be explained as attraction 
to putrah in the simile, the sentence still doesn’t yield compelling sense. In this vs., a 
brief pendant to the preceding pragatha, I prefer to take pada a as completing, 
contrastively, the thought of 26cd. In the fantasy role reversal depicted in vss. 25—26, 
where “I” am the god and “my praiser” is Agni, my praiser would not be ill-established 
(dtirhitah 26c), but well-kept (suibhrtah) in my house (27a). The two adjectives are 
complementary, and I therefore take the subject of 27a to be the praiser (not the oblation 
nor, as Ge also suggests [n. 27ab], Agni). (This is more or less Old’s view.) Pada b is 
then an independent ritual instruction. 


VIII.19.29: The three ¢#4va’s morph from subjective to objective genitives: the will 
(krdtva) is definitely exercised by Agni, hence subjective genitive, while the lauds 
(prasastibhih) are those praising Agni, hence objective. The gifts (rat/bAih) can be either 


those given by or given to Agni. This sequence is framed by two exx. of féva(...) atibhih 
“with your help(s)” (28a, 30a), with subjective genitive. 


VIII.19.30: On avarah see comm. on I.143.6. It may be better to tr. it as ‘grant’, rather 
than ‘choose’ -- hence “(the man) to whom you grant companionship.” The general sense 
is essentially unaffected either way: a man who is Agni’s companion thrives. 


VIII.19.31: The voc. sisno is a hapax. Flg. Gr (hesitatingly endorsed by EWA, s.v.), I 
take it as a nonce w-adj. to a reduplicated form of V sar’ ‘gain, win’. Although an analysis 
as a desiderative u-adjecive is morphologically impossible (there being no trace of a 
desid. suffix), I still wonder if that is the semantic nuance here -- as if it were an anit 
variant of sisasi-. Ge tentatively follows Ludwig’s connection with V sa/si ‘bind’ (“du 
Fanger’’); Re tr. it as a PN and considers it an imitation of visno. It might also be a 
deformation of *s7so, the expected but unattested voc. to s7su- ‘child’, a frequent epithet 
of Agni. The context does not strongly favor (or disfavor) any of these hypotheses, and 
none of them is particularly strong. 

4 dade is variously interpreted; even its root affiliation is disputed: to Vda ‘give’ 
(which with 7in the middle means ‘take’) or V da ‘bind’. I take it to the former and 
assume an idiomatic meaning ‘take’ of a fire just “catching hold,” starting to burn -- an 
idiom also present in English (at least my English). If it also has its standard meaning 
‘take [goods, etc.]’, the kindled and spreading fire could be “taking” everything in its 
path, and the ‘desire to gain’ sense I imputed to s/sno might be weakly supported. 

Gr, Ge, and Re take ksapdéh as gen. sg. dependent on vastusu (Ge: “beim 
Hellwerden der Nacht’), though Re raises, and rejects, the possibility that it is acc. pl. -- 
the analysis I favor. The acc. pl. of Asdp- is found elsewhere in extent-of-time usage. 
Case disharmony (here between acc. and loc. pl.) is esp. common in temporal 
expressions, and, as we’ve seen, there are a number of other disharmonious phrases in 
this hymn. 


VIII.19.34—35: These two vss. are so interrupted by heavy voc. phrases addressed to the 
Adityas that it is difficult to follow the thread. The poet identifies a mortal who is 
especially favored by the Adityas (34b) and who therefore holds power among men (35b) 
and then expresses the hope that “we” might be “they” (vayam té ... syama, 35cd), that is, 
the fortunate man just identified. The switch in numbers is somewhat disconcerting, but 
can presumably be ascribed to attraction to the 1“ pl. pronoun: “might we be he/that one” 
doesn’t work well in either Sanskrit or English. 


VIII.19.35: The triple voc. phrase véruna mitraryaman is accented despite being internal 
in a pada that begins with tonic elements. There is no obvious reason for this: although 
the vocc. follow the caesura and immediately follow an enclitic (vayam té vo, varuna 
mitraryaman), neither of these factors ordinarily triggers voc. accentuation. See, e.g., 
1.122.7 stusé sé vam, varuna mitra ratth, where both conditions are found. For discussion 
of a similar case, see comm. ad VII.59.1. 


VIII.19.37: ttigvan- is a hapax. Ge and EWA (hesitatingly) take it as ‘ford’, following one 
suggestion of Gr’s; Old and Hoffmann (Injunk. 234—35) as ‘Stromschnelle,” following 


another. Of the two, ‘ford’ would make better sense in context: all this giving would be 
better at a place where the animals aren’t likely to be swept away by a rapidly flowing 
river. On the other hand, the likely root etymon, v fu ‘thrust’, is not really conducive to 
‘ford’. Re’s ‘source’, which I follow, solves both problems: a river at its source is 
generally a fairly placid affair, and V jis used esp. of the thrusting forth of progeny, a 
situation to which the arising of a river could be assimilated. 


VIII.20 Maruts 


VII.20.2: suditibhih could also modify the chariots (so Ge), but Re suggests that it is a 
separate nominal when in the instr. pl., rendering it as “avec (vos) beaux éclats,” and I am 
inclined to agree on the basis of VI.48.3d suditibhih su didihi. 


VIII.20.3-4: Padas 3a, 3c, and 4a all begin with vz, with the last example doubled vi 
(d)vi. This sequence is anticipated by 2a wi. 


VIII.20.4: The vs. describes the effects of the monsoon. The first hemistich contains three 
injunctives (paépatan, tisthat, and yujanta) and the last pada a present (éjatha), but pada c 
contains the apparently augmented azrata. Given this collection of verbs, it is difficult to 
produce a consistent temporal interpretation. The injunctives can harmonize either with 
the preterital azrata or with the presential éatha, but those two are incompatible. A way 
out of this dilemma was shown by Hoffmann (Injunc, 210), who suggests that the 
“cacophonous hiatus” dhdnvani *frata was avoided by substituting the augmented form 
for the injunctive. (It would be good to have other exx. of such a hiatus-avoiding 
technique, however.) The whole verse can then be interpr. as presential or “general.” This 
temporal value continues in vs. 5, also describing the effects of the storm, with two 
present-tense verbs. 

The second clause in pada a, tisthad duchiina, has been interpreted in two 
opposing senses. Ge supplies the v/of the first VP and tr. “das Unheil breitet sich aus.” 
But without the v/the verb would mean ‘stand (still)’ or ‘stop’ (so Re “stoppe le 
misére”). I favor this latter interpretation. Since the monsoon brings desired rain, which 
makes the plants grow and produces food and attendant well-being, it stops misery in its 
tracks, as it were. This stoppage contrasts with the movement of the features of the 
natural world in padas a and c. 


VIII.20.5: There are several ways to treat pada a. The simplest (and to my mind the least 
satisfactory) is simply to take 4cyuta as another subject of 3™ pl. ndnadati (so, e.g., 
Schaeffer, Inten.). With Ge and Re, an intrans. ‘shake’ (vel sim.) can be supplied, on the 
basis of passages like VI.31.2b 4cyula cic cyavayanta ra4jamsi, whose d-pada ends 4jman 
4 te, very like this pada. I favor a different solution: simply continuing yéd éjatha “when 
you stir” from the preceding pada (4d). Although the two verses do not belong to the 
same pragatha, the continuity of theme is clear. 


VIII.20.6: Although j/hita appears, unusually, to lack a preverb, the comp. Uttara ‘higher’ 
substitutes for i/dhere. For general disc. of V Aa, see comm. X.49.5. 


The fem. form dttara modifies (at a distance) dyatih, which is otherwise 
overwhelmingly masc. For this occasional gender switch, see comm. ad 1.57.5 and 
VIII.40.4. 

Given that the Maruts are displaying their tvaksamsi on their own bodies (¢aniisv 
4), | wonder if there is a little pun on fvac- ‘skin’. 


VIII.20.7: I read 4nu both with what precedes (svadham) and what follows (sriyam) and 
do not, contra Ge, take the latter as obj. of vahante. Med. forms of vaha- are several times 
used reflexively of the Maruts’ progress (V.58.1, V.60.7, V.61.11, X.77.6) without obj. 

My tr. of vésa-psu- and éhruta-psu- (as well as vfsa-psu- in 10a) are owing to 
Thieme. See reff. at comm. ad I.49.3. 


VIII.20.8: The charming phrase “the music is anointed with cows” refers of course to the 
standard economic transaction: hymns of praise rewarded with bestowal of livestock. 

Against most tr., I take pada a as an independent nominal clause and construe b 
with c. The locc. in b refer to the chariot and its box, onto which the Maruts are 
mounting. The same phrase two hymns later, VIII.22.9 4 Afruhdtam ..., réthe kdse 
/uiranydye, with a verb of mounting, seems to clinch this interpr., though Ge (n. 8b) 
explicitly claims that the two nearby phrases, in hymns by the same poet, are used 
differently. 

I think g6-bandhu- ‘having a cow/cows as kin’ is a pun, an interpr. not registered 
in the publ. tr. On the one hand it refers to the Maruts’ mother Prsni; on the other, on the 
basis of vaja-bandhu- ‘having prizes as kin’ (VIII.68.19) and the word play in the 
adjacent hymn, VIII.21.4 (see comm. there), it is also a clever way to say that the Maruts 
have cows at their disposal to give to us. These are the same cows with which the music 
is anointed in pada a. 

I do not see any way around supplying a verb of motion or mounting in bcd: the 
Maruts mount their chariot or come in order for us to enjoy the nourishment they bring 
(cf. 2c isa nah ... 4 gata“come here to us with nourishment”) and to gain other desirable 
things, in two parallel infinitive phrases (1sé bhujé ... na spdrase). 

The root noun /s- is tr. two different ways in 2c (‘refreshment’) and 8c 
(‘nourishment’). These should have been harmonized. 


VIII.20.9-10: The ‘bull’ stem (vfsa(n)-) is dominant in these verses (9b, 9c, 10a [twice], 
10b), with this sequence phonologically inaugurated in 9a with vrsad(-afj-) ‘raining 
unguents’, a synchronically distinct word — if this is the correct analysis. It is followed by 
Gr, Ge (tentatively), Goto, and me, but see Old and Re for contrary views. In any case the 
cmpd was evoked by the repetition of ‘bull’ in these vss. 


VIII.20.12: Ge takes faniisu as attenuated to something close to a reflexive (“‘sind nicht 
auf sich selbst eiferstichitig”’), but in vss. 6 and 26 it is lexically robust. I think the point 
here is to contrast the adornment of their bodies with that of other locations associated 
with them (their chariots and their faces). 


VII.20.13: That their name can be “broad/widespread like a flood” may at first seem 
odd, but the point is simply that it is widely known. 


Pada b expresses another common point about the Maruts: they do not have 
individual names (though see V.52.10—11), but “Marut” serves for each one of them. I 
differ from Ge and Re in taking gen. pl. s#svatam ‘of each and every one’ as referring to 
the Maruts, not to the mass of people; therefore in my view the subj. of the inf. bhujé is 
the Maruts, not these same unidentified people. 

I do not know if pitrya- here refers specifically to the Maruts’ ancestors (esp., 
presumably, Rudra), as I have taken it, or whether this is a more general statement: “like 
ancestral life force” (so, more or less, Ge and Re). 


VIII.20.14: As Old points out (and as is reflected in Ge’s and Re’s tr.), 7# must stand for 
*nd nda, 1.e., the simile marker followed by a negative. The same no-last-spoke image is 
found in V.58.5 with alternative realizations of both simile marker (va) and negative 
(privative a-): ara ivéd a4carama(h). 

The pada break between c and d goes counter to the syntactic parallelism: 
syntax: fad esam dana meter: ... Lad esam, 

mahna tad esam dana mahnda tad esam 

This produces a syncopated effect, emphasized by the polarized positions of the parallel 
instr. dand and mahnd in their nominal clauses. 


VIII.20.15: In c the presence of both va ‘or’ and utd ‘and’ is curious, as is the position of 
the latter. Klein (DGRV I.450) suggests that the placement of utd after nindm means that 
it should be construed with that adv., and so va and utd each retains its own force. 


VIII.20.16: The yasya va opening this verse, parallel to yo vain 15c, shows that this 
clause is still dependent on the main clause in 15ab subhagah sa “very fortunate he ...” 
The main clause in 16c may refer only to the vayi- of ab or to the various subhaga- folk 
of vss. 15-16. 

The hapax gatha in b is an anomalous form, with a present 2" pl. ending (-ha) on 
a root aorist stem. It is clearly a nonce form generated beside 2™ pl. impv. gata in 10d. 
The padas are otherwise almost identical: 10d havyd no vitdye gata, 16b 4 havya vitaye 
gatha. 


VIII.20.17: The identity and distribution of forms in pada b are oddly unclear. Is divah 
dependent on 4surasya, or are they coreferential, or are they independent of each other? 
In the first instance this produces “lord of heaven” (as I have it in the publ. tr; see also W. 
E. Hale [Asura, p. 75] “of the asura of the Sky”); in the 2" “Lord Heaven” (so Ge: 
“Asura Himmel”); in the 3™ Re’s “(les hommes) du ciel, de 1’ Asura.” Do these genitives 
qualify Rudra (gen. rudrésya in a), as I take it, or vedhdsah (so Ge: “die ... Meister des 
Asura Himmel,” sim. W. E. Hale), or, with Re, are they direct qualifiers of the Maruts? I 
opt for the first solution because vedhés- does not usually govern anything and because 
Rudra is called 4suro maho divah in I.1.6, divo asuraya in V.41.3, and probably divah... 
dsurasya in 1,122.1 contra Ge. And in fact is vedhdsah nom. pl., as it’s universally taken, 
or another gen. sg., perhaps qualifying Rudra? Parallels cut both ways. Rudra is in fact 
called vedhés- in VII.46.1, but the Maruts are so called in V.52.13, 54.6. 


VIII.20.18: Syntactic problems continue in this verse. Contra most interpr., I take ab as a 
continuation of vs. 17, still couched in the 3™ ps., and cd as a new clause directly 
addressing the Maruts in the 2" ps. The first hemistich consists of two parallel relative 
clauses, with the two forms of yé positioned at the extreme ends, opening and closing the 
half-verse. The clauses are connected by an inverse ca: #yé ca ... yé#. This inversion is 
phonologically motivated, producing a mirror image figure: #yé carhanti ... caranti yé# 
(Samhita text, but 1“ verb metrically to be read ca arhanti). 

There are further problems. érhantihas no expressed object -- unless martitah is 
taken as acc., with the subj. being unexpressed human worshipers; see Old’s reff. This 
seems a thoroughly bad idea, given the rhetorical structure of this pragatha. Ge supplies 
“zu heissen” (that is, “deserve [to be called]”), which seems a fairly radical addition; Re 
“notre hommage” (so also Klein, DGRV I.186), which is somewhat easier to justify 
semantically but for which there is no parallel. My “soma drink” is based on a number of 
passages where some expression containing pitim ‘drink’ (+/- ‘soma’) serves as obj. of 
V arh (1.134.6, 1.14.2, IV.47.2, V.51.6); this is the most common expressed obj. to V arh. 

In b mifhtisah is the problem. Technically speaking, this cannot be a nom. pl. as I 
have rendered it. The correct form should be mihvamsah, which is found only once in 
the RV, though nearby (VIII.25.14, but not attributed to the same poet). Most take it here 
as the accusative pl. it appeas to be, referring to the generous (human) patrons whom the 
Maruts approach (e.g., Ge “und die zu den Lohnherrn insgesamt(?) kommen”). This is 
certainly possible, but, with Old, I nonetheless take it as a nominative, because the stem 
is often used of the Maruts, including in this very hymn (3c gen. pl. mi/huisam). The 
misinterpretation could be aided by passages like VI.66.3 rudrasya yé midhisah sénti 
putrah, where the adjective technically modifies gen. sg. Rudra, but could be interpr. as 
going with nom. pl. putrah. Cf. also VII.58.5, which is entirely ambiguous. It is indeed 
barely possible that mi/hiisah here actually 7s a gen. sg., picking up the rudrdsya of 17a, 
but I think this unlikely. The morphologically weak nom. pl. here might also be favored 
by phonological motivations, in order to produce a form similar to martitah in the 
previous pada in the same metrical position (i.e., immediately preceding a four-syllable 
cadence). 

yuivanah here is a voc.; the identical form in 17c is most likely a nominative. The 
acc. to the same stem, yiinah, opens the next vs. (19a). 

In d the Samhita vavrdhvam must be read * vavrd-dh" vam with both distraction 
and a heavy root syllable (Vv vrt ‘turn’). For a similar situation, see 4cidhvam in VIII.7.2, 
which must be read * d4cid-dh" vam (V cit). 


VIII.20.19: As was pointed out in the publ. intro., pada c contains a pun: the intens. part. 
carkrsat can belong straightforwardly to Vkrs ‘plough’, and in this reading the simile 
depicts a person engaged in ploughing singing or otherwise verbally encouraging his 
team, just as Sobhari sings to the Maruts. (In this case 944 would probably be better 
rendered “oxen.”) But it can also be secondarily associated with the root vV £7 ‘celebrate, 
praise’, which has a curiously formed 3“ sg. -se medial intensive carkrse (3x), beside act. 
carkar-/carkir-. For purposes of word play a nonce stem carkrs- could be extracted from 
the isolated cérkrse. In this reading Sobhari is praising the Maruts like cows (see vs. 21); 
in other words this is a sort of reverse danastuti. That the Maruts are called bulls in pada 
b simply adds to the play. 


Note also the phonological echo in gaya ga(h). 


VIII.20.20: Ge plausibly explains the sg. évyah as attraction to the number in the simile 
(sg. mustiha). One might also add that Aévya- is overwhelmingly nom. sg, and there are 
no masc. pl. forms attested. There seems no obvious reason for such a grammatical 
restriction, but it may have contributed to the somewhat anomalous form here. 

All standard interpr. (including mine) take the simile in b to be vésnas candran né 
“like lustrous bulls,” despite the displaced simile marker -- in part presumably because 
“like lustrous/brilliant ones” doesn’t make much sense as a simile. I have no explanation 
for the placement of 4, nor do I understand why this needs to be a simile at all, since the 
Maruts are regularly called bulls without such marking (see nearby 19b, e.g., as well as 
9-10, 12). Perhaps it indirectly continues the pun in the simile in 19c, which in turn is 
continued in vs. 21. 


VII.20.21: The cow imagery of vs. 19 (and implicitly 20) continues here. Ge and Re take 
this as a simile (“like cows’’), but this requires interpr. cid as a simile marker, a function 
for cid that I do not believe in. It is even less likely because the next verse begins with a 
parallel structure (mdartas cid), where the cid is definitely not a simile marker. I do, 
however, think that the Maruts are identified with the cows here. There are several 
themes intertwined. The most obvious point of comparison between cows and Maruts is 
their common birth (sajatyéna ... sdbandhavah) as a herd/flock and consequent lack of 
individual differentiation, a characteristic of the Maruts treated earlier, in vss. 13-14. But 
the Maruts also have a cow for a mother; this was asserted in 8c, and the phraseology 
there (g0bandhavah sujatasah “akin to a cow, well-born’’) is echoed here (gaévah ... 
sajatyéna ... sibandhavah), thus alluding to the Maruts’ kinship with cows. Hence 
sdbandhu- here has two senses: both cows and Maruts have common birth within their 
own group (that is, cows with cows, Maruts with Maruts), but cows and Maruts have a 
common birth with each other (cows with Maruts, due to the Maruts’ bovine mother). 
This type of kinship is treated also in 22ab. I also identified a secondary meaning in 8c: 
being akin to cows is a way of saying that the Maruts have cows to give, and I think that 
is slightly hinted at here. 

I don’t quite understand the relevance of “they lick each other’s humps.” Lii 
(Varuna 90) suggests that the vs. praises the unity (Eintract) of the Maruts, and, if 
somewhat sharpened, this may be the correct explanation. “Lick each other’s humps” 
may be the equivalent of English “watch each other’s backs”: individuals act reciprocally 
(mithéh here) and protectively for the common good of the group. 

Note the echo of the final words in a and b: ... samanyaval# ... stbandhaval#. 
The opening gavas cid gha also faintly echoes gaya ga opening 21a. 


VIII.20.22: The theme of cross-species kinship in vs. 21 continues here, with the mortal 
seeking brotherhood (bhratrtvam) with the Maruts. 

The verse as a whole, balancing brotherhood (bfratrtvam) and friendship 
(4ptivam), should be evaluated in conjunction with vs. 13 of the next hymn (VIII.21, by 
the same poet) abhratrvy6 ana tvém, énapir indra jantisa sanad asi / yudhéd apitvam 
Ichase, where Indra is said to lack either. See comm. thereon. 


VIII.20.23: bhesajasya appears to be a partitive genitive. 


VIII.20.24: Note the relatively elementary figure in c mayo (no) bhita ... mayobhuvah. 
The voc. asacadvisah has given rise to multiple competing analyses, well 
summarized by Scar in his detailed treatment of this hapax (246-48). Most start with 
dvis- ‘hatred, hater’ as 2"' member and some form of V sac ‘follow, accompany’ as its 
first, governing the second. The problem is what form of V sac? It cannot be a 
straighforward thematic verbal stem or participle/injunctive (saca- or sacat- [though 
* asacad-dvisah is a phonologically possible underlying form]) because the Class I pres. 
of V sac is resolutely middle. (Debrunner [Nachtr. AiG II.1.87] also disputes this analysis 
on the basis that the accent is wrong for a verbal governing cmpd of that sort, but since 
the form is a voc. and unaccented, this argument is inapplicable. [It does apply to the 
other form he mentions, jaradvis-, but these forms do not have to be parallel.]) It is also 
possible to take it as a standard type of root noun cmpd with the root noun governing the 
1‘' member (‘hating the asaca’ or ‘not hating the saca’; at some point I toyed with the idea 
of ‘hating the non-aligned’), but this still founders on the puzzle of asaca-. Scar’s own 
solution is to divide the cmpd differently, as asacad-vis-, with V vis ‘bring about’ as 2"? 
member and a form of V sac (2) ‘dry out’ as 1*‘ member, hence ‘not bringing about 
drought’ or “bringing about non-drought’. Unfortunately getting -sacat- from this root 
requires a lot of not too plausible machinery -- it is no more straightforward than deriving 
-saca(t)- from V sac (1) -- though I am sympathetic to his argument that the meaning 
would fit well with the Maruts’ character. My own ‘who do not partner hatred’ rests 
essentially on a loose interpr. of the verbal governing analysis presented first above, 
though I hold no particular brief for it. I would point out that if it does contain V sac 
‘accompany’, it could pair contrastively with sakhayah in the preceding vs. (23c). A very 
weak argument for V sac (1) and Vdvis could be constructed on the basis of VIII.22.2, a 
hymn to the Asvins but also composed by Sobhari. There the ASvins’ chariot is described 
as sacanavantam ‘provided with companions’ vel sim., the first word of pada c, and as 
vidvesasam ‘free of hatred’, the first word of pada d, with the same two roots. But I 
would not make much of this. 


VII.20.26: The voc. marutah in c was carelessly omitted in the publ. tr. 
VIII.21 Indra 


VIIL.21.2: dhrsatis ordinarily an adverb, originally probably the neut. of a VIth class 
present of which there are no finite forms — except, possibly, this one. The relative 
pronoun yah invites dhrsét to be read as a 3™ sg. injunctive (and of course in a relative 
clause its accent would be correct). I would suggest that either the neut. part. darsét has 
been misanalyzed and pressed into service as a finite form or, more likely, that yah is 
serving as a loose izafe connecting this adverbial qualifier with the subject. I’m afraid 
that the publ. tr. does not attempt to render yo dhrsdt literally — it’s represented by “‘in his 
daring.” Note that the yah cannot be a postposed rel. with cakrama because the pf. is 
unaccented. 

On metrically bad vavrmahe, see Kii (459) and comm. ad VI.4.7. 


Old suggests that the “youth” is King Citra, whose danastuti ends the hymn. This 
seems perfectly plausible but nonetheless unprovable. 


VIII.21.4: The publ. tr. should have a close parens after “[horses, etc.].” 

I interpret this verse in the context of its pragatha. The question is who are the kin 
that Indra has and we do not. I suggest that Indra’s “kin” are the horses, cows, and so 
forth named in vs. 3. In VII.68.19 the patrons are called vaja-bandhu- ‘having prizes as 
kin’, as a hint that they should give them to us. I think the same image is at work here: we 
lack kin, and you have these desirable kin (horses, etc.) that could become akin to us too. 

In the second hemistich these kin become dhamani. The stem dhaman- is of 
course a highly charged and multivalent word, but in this case I think it comes close to its 
literal sense: ‘deposits’, that is, things put or set down (V dha), which Indra is to bring to 
deposit on the ritual ground. 


VIII.21.5: A verse that makes less sense the more one thinks about it, since the bird 
simile does not seem to fit the context: birds don’t normally sit either next to or in honey, 
nor do they normally roar. The simile must have as its third term “in a nest” or “in a tree” 
(cf. dru-séd(van) several times of birds) as the parallel to the loc. honey phrase. 


VIII.21.6: In pada a ca must have subordinating value because of the accent on vadamasi. 
So also Klein (1.245), though he considers the ca originally to have signalled interstanzaic 
conjunction. 


VIII.21.8: The loc. samasmin belongs to the indefinite prn. sama-. As discussed ad 
X.29.4, the stem (13x not counting repetitions) is overwhelmingly used in clear 
pejorative contexts, and the apparently neutral or positive uses found in VI.27.3 and 
X.54.3 are in fact better read as negative (see comm. ad locc.). Our passage also initially 
looks neutral, but in the context of its pragatha I think the intent is negative as well. In vs. 
7 the poet complains that Indra has been holding out on him and his fellows, who 
previously “have not known your abundance.” Vs. 8 indicates that the situation has been 
remedied and Indra is showing favor, but I suggest that in the 2" hemistich the poet 
remains dubious about Indra’s full generosity, and that samasmzin in the loc. phrase 
samasmin ... vaje ... gomatiis meant to convey the poet’s desire that Indra exert himself 
for them whenever any prize of cattle, however paltry, is in play. In the publ. tr. 
samasmin is not rendered; I would emend the tr. to “whenever any prize ...” 


VIII.21.9: The 2" pl. reference is to the poet’s fellow ritual celebrants. 


VIII.21.10: The first pada, in the accusative, continues 9c, hanging off idram there. The 

second pada may be attached to the first, as Ge takes it, or to cd, as I take it. There are no 
strong arguments either way, but I assume the causal clause in b grounds the expectations 
we have in cd: because he has reached exhilaration with us (this last bit unexpressed), he 

will provide for us. 


VIII.21.11: The image in this verse is of a contest for cattle, where a competitor 
challenges us (ancient trash talk) and we can successfully respond, thanks to having Indra 


as our ally. The word qualifying the competitor, svasént- ‘snorting’, calls to mind Indra’s 
enemy Susna (on the etymological connection see EWA s.v. stisna-) and therefore makes 
our human competition sound more formidable. 


VIII.21.12: Continues the thought of vs. 11, that with Indra on our side we can take on all 
challenges and challengers. I therefore tr. the 1“ pl. optatives as potential “we could” 
rather than the voluntative “might we” (Ge “wir wollen”). The 2" sg. verb aveh in d does 
not work well in this schema, at least in its ordinary interpretation as an optative to the 1“ 
class pres. of Vav ‘help’. Although “you should / might you help our visions” is possible, 
esp. given that dhi- is not infrequently the object of Vav (cf., e.g., 1117.23 visva dhiyah 
... pravatam me), | have taken it instead as the imperfect of the root pres. of V v7‘pursue’. 
Although ‘thought, vision’ is not a regular object of v vi, it does occur; cf. 1.77.4 agnir 
giro ’vasa vetu dhitim “\et Agni with his help pursue our hymns, our visionary thought” 
(note the presence of 4vasa ‘help’ as well). This aveh would pick up the subjunctive 
vayati of 10c, also with Indra as subject, also performing this action in our service, and 
the visions he pursues here are those announced in 6d. I interpret the word dA/- in both 
places as referring to our fantasies about what we want out of Indra and how we could be 
victorious. In 12 Indra seems to have fulfilled these fantasies. Against the interpretation 
of aveh as belonging to Vav we might note that the optative to the extremely well-attested 
thematic present #vat/is almost non-existent. If the form here is otherwise analysed, the 
only secure form is avetin VI.47.15; avetin V.34.8 I also take to V vi. However, I do not 
consider the standard interpretation of 4veh here as belonging to Vav entirely excluded. 


VIII.21.13: The use of bhratrvya-, lit. ‘nephew, cousin’, as ‘rival’ is exceedingly common 
in Vedic prose, but only really begins in the AV; this is the only such example in the RV. 
The passage here seems to be an expansion, with lexical renewal, of 1.102.8 asatriir indra 
Janusa sanad asi“Y ou are without rival, Indra, by birth from of old,” but I would also 
suggest that the use of an explicit kinship term a-bhratrvyd (as opposed to the generic a- 
Satru-) is deliberate, given the web of relationships the poet develops in this hymn (see 
publ. intro.) It is possible that -bAratrvya- here is meant to be taken in both the negative 
sense that is standard later (rival < rivalrous nephew/cousin) and in a positive one, simply 
naming a blood relation. Thus the hemistich could mean both “you have no nephew and 
no friend” and “you have no rival butno friend”). As a kinship term abhratrvya- would 
contrast with the béndhumant- of 4a, where Indra is explicitly credited with having kin. 

As disc. ad X.94.3—4, the function/meaning of the adverbial instr. and is hard to 
pin down. I opt there for ‘evidently, clearly’ and would now substitute for “by the same 
token” (my ad hoc solution in the publ. tr.) “you are clearly without rival, but (also) 
without friend.” Indra’s superiority in might would make his lack of rival obvious, but his 
lack of friend is a more surprising. Note that an@ in pada a is phonologically echoed by 
anapth ‘without friend’ opening the next pada. 


VIII.21.14: The motivation for some of these statements needs some explication. The 
first hemistich concerns two negative figures; the second one, in pada b, the man who 
swells up on sura, the secular and disreputable drink -- in other words a drunk, a lush, or 
in Ge’s felicitous tr. “die Schnappshelden” -- is implicitly contrasted with a man who 
handles the much-honored drink soma in a ritual context. But why should a rich man 


(pada a) be disfavored? Perhaps because he has what he needs and need not enter into 
partnership with Indra, whereas we, more needy, are willing to engage in the reciprocal 
activities involved in honoring Indra. I reluctantly abandoned my tr. of revdntam- as ‘fat 
cat’, primarily because revdnt- is not usually used in slangy contexts. 

In pada a na@kih is problematic. This form generally serves as 3rd ps. subject ‘no 
one’, but in this context it cannot refer to the 2nd sg. subj. of vindase, namely, of course, 
Indra. Instead it is standardly rendered ‘never’ (e.g., Ge as well as the publ. tr.). I now 
wonder if it actually qualifies the acc. obj. revantam. Just as nékim in VIIL.78.4 (see 
comm. ad loc.) takes on nominative function (see also makim in V1.54.7 and comm. 
thereon), so perhaps naékis got secondarily extended to acc. function. I would now 
consider an alt. tr. “You take on no rich man ...” 

I’m afraid that I don’t understand the second hemistich at all, primarily because I 
don’t know whether the omitted object of sdm whasi should be the negative figures of ab 
or positively or neutrally viewed humans in general. The sentiment of pada d would 
support the latter idea: that when Indra enters into battle, he puts everyone together 
(under his protection), thereby behaving like a father. But the only other instance of sam 
V ah (1.131.3), also with Indra as subject, has him shoving the two opposing sides into 
fighting each other, with a come-what-may attitude. This seems more likely here, in 
which case pada d would express the opposing sides’ competing calls to Indra to help 
them. 


VII.21.15: Again the cultural content here is somewhat elusive and therefore the relation 
of the simile to the frame not entirely clear. The woman who grows old at home 
(amajur-) must be a spinster (see II.17.7 for the clearest context of this word), but what 
aspect of her activity we wish to avoid isn’t defined. It may simply be that we should not 
sit still and inactive at the soma sacrifice when we should be busying ourselves serving 
Indra. (Although one wonders whether an ancient Indian spinster was allowed just to sit 
around, rather than being a virtual servant to her parents and the rest of the extended 
family. I would think she’d be busy enough.) Or perhaps there is a pun embedded in nf 
V sad, in later Sanskrit this lexeme can mean ‘sink down (mentally), be depressed’ and so 
perhaps it’s the spinster’s mental state that’s at issue. It is even possible, if we read this 
verse with its pragatha partner, vs. 16, to take “let us not miss out...” of 16a as a gloss on 
what aspect of the spinster’s life we wish to avoid in 15: she missed out on marriage, but 
we do not want to miss out on Indra’s gifts. 


VIII.21.16: The connection between padas a and b must be that were we to miss out on 
Indra’s gifts, we would be likely to complain about him. 

On d see Scar 196. Ge’s “Gaben” cannot be right for damanah, which should be a 
personal designation; see Scar’s “die Geschenke machen / Geschenke bekommen.” 
Perhaps like soménam (1.18.1) it contains a Hoffmann suffix. 


VIII.21.17: There is no overt question marker, but the verse works better with vs. 18 as a 
series of deliberative questions, to be answered by the emphatic declaration of Citra’s 
preeminence in 18. 


VII.21.18: The clustering of demotic ka-forms in danastutis (see Jamison 2008, 2009) is 
nicely illustrated by rajaka fd anyaké, yaké, with the suffix even attached to the relative 
pronoun. 

taténat must be a pun on the two roots V an ‘thunder’ and ‘stretch’. See Old. 
Parjanya of course thunders, but he also stretches through the midspace with his rain. 
Citra will likewise both make a big noise and extend his largesse. 


VII.22 Asvins 

Esp. towards the end of the hymn, pada-initial (C)a4 becomes an insistent marker: 
4 (8c, 9a), ya(bhih) (10a, b), ta(bhih) (10c, 12a), ya(bhih) (12d), ta(u) (13a, b, c, 14a, b), 
ma (14c), 4(15a), pra(ta) (15b), a(rattac) (16c), (17a). The most concentrated sequence 
is in vss. 13-14 with the repeated dual prn. /4(u) ‘these two’, referring to the ASvins. 


VIII.22.1—2: This pragatha contains poetic self-address at a distance. Vs. 1 begins 2... 
have “J have called here ...,” while 2c ends with the voc. sobhare. (On poetic self-address 
see Jamison [Fs. Skjaervo, 2009].) 


VIII.22.2: The reading of the first word of this vs. is uncertain. The Samhita text 
apparently reads purvaylisam but the Pp. puirva-aptisam, accepted by Say as well as Old 
and edited in all the standard editions (MM, Aufr., HvN). This seems to be a genuine 
variant reading. For disc. see Old ad loc. and Scar 320-22. I generally follow the Old 
analysis for the 2" member; the objection that with a 2"' member dyus- the accent should 
be *purvayusam or * purvayusém seems cogent to me. But I have not adopted Old’s 
suggestion that purva- stands for *puru- (hence “prospering many’, vel sim.), with the 7 
introduced under the influence of piuirvyam at the end of the hemistich. This is not 
impossible, but since puru-sprham intervenes, it might have helped maintain an original 
* puru- in the initial word. Scar suggests several further analyses, which seem too fussy to 
me. 

sacanavant- is construed with the instr. swmatibhi. “provided with favors as 
accompaniment.” 

I would now substitute “without flaw” for “without fault,” on the basis of my 
reinterp. of anehds- (comm. ad X.61.12). The ASvins’ chariot is physically, not morally, 
perfect. See also the use of anehds- in nearby VIII.18.21, 31.12. 


VIII.22.4: For irma ‘at rest, standing still’, contra Gr ‘rasch’, etc., Ge ‘zuriick’, see Narten 
IIJ 10 (1967-68) and EWA s.v. 

isanya- is ordinarily transitive, so I take vam as its obj. (so also Gr), contra Ge and 
Re. This must be a paradox: the motionless chariot wheel is the one that propels them, not 
the speedy one in pada a. I do not have a vision of how this would work in practice, 
though. 


VIII.22.6: On ploughing with a wolf, see the publ. intro. 
VIII.22.11: Although 4dhrigu- is simply a -u-stem, the negated form of Aves. drigu- 


‘poor’ (see comm. ad 1.61.1), in the nom. pl. it is treated as if it were a cmpd. with ‘cow’, 
with a4dhrigavah (also 1.64.3) instead of expected *ddhrigavah (see AiG III.158). But 


things may be more complicated, for, as Gr notes, in I.61.1 the dat. ddhrigave would be 
better metrically as *d@dhrigave. In this case it does not match the ‘cow’ word, whose 
dative is g#ve. However, Wackernagel (AiG III.149) considers an emendation to -gave 
unnecessary and refers to Old (Prol. 90 and Noten ad loc.) for the meter. It’s also possible 
that I.61.1 just borrowed the length from 1.64.3, both Nodhas products, because the stem 
was not entirely understood. 


VII.22.12: On visvapsu- see comm. ad I.148.1. 

Old explains 3rd pl. vavrdhih as metri causa for du. *vavrdhathuh, and this is 
accepted by Ge. But the only other passage in which kziv- is found as a clear PN (though 
cf. V.44.4, VIII.51.8 [Valakh.], [X.9.6 for more dubious exx.) is in a nearby Sobhari 
hymn, in which he is favored by the Maruts (VIII.20.24 yabhir dasasyatha krivim “with 
which you favor Krivi’”). The yabAih there has the same referent as here, namely atibhih 
‘forms of help’ and vavrdhiih is a semantic variant of dasasyatha. I therefore think it very 
likely that the plural verb is correct and that this is an allusion to the Maruts’ aid to Krivi. 
Recall that in vs. lc, at least by my interpr., the ASvins also follow the Maruts’ lead, also 
and identically 14b, and they are addressed as Rudras (that is, Maruts) in 14c. 


VIII.22.15: The vs. begins with an echo of the first vs., or rather the first pragatha, in 
which the poet called on the Asvins’ chariot (la 6 tyém ahva 4 ratham), here reprised by 4 
... sugmyam .../ huvé“\ call the easily moving (chariot).” But in pada b the poet thinks 
better of it and addresses the Asvins directly. This change of heart is signalled by va ‘or’. 

Ge, flg. Say, takes saksdnito V sac ‘accompany’, but as Re points out, all other 
forms of saksdni- (incl. those separated by Gr into a separate lemma derived from V sac) 
belong to V sa, and this etymon works fine here. 

The echo of the first pragatha continues with the poet’s self-identification as 
sObharv at the end of the verse, echoing his self-address with voc. sobhare at the end of 
2c. sobharvhere is one of two occurrences of this PN that have apparently fem. endings 
(the other is gen. sg. sobharyah in VIII.103.14). Ge questioning suggests that we might be 
dealing with a female poet, but this seems highly unlikely, esp. given the voc. sobhare in 
vs. 2 and elsewhere in this group of hymns (VIII.19.2, 20.19). See AiG II.183 on masc. - 
stem PN and their transfer to the 7-inflection. 


VII.22.18: On supravargém see comm. ad VIIL.4.6. 
VII.23 Agni 


VIII.23.1: The hymn begins with a Afclause. Flg. JPB, the A/signals that the action in 
this clause precedes and forms the basis of the action in b. 
On prativyam see Scar 500. 


VII.23.2: With Ge I take ab as a continuation of vs. 1, with c starting a new clause. The 
vocc. in ab are the self-address of the poet, as in VIII.22.1—2. Here the poet first exhorts 
himself with 2" ps. imperatives (lab) and then switches to a pseudo-modal 1*' ps. -se in 
c. The first voc. visvacarsane (2a) is a bit of a red herring, since this stem is otherwise 
used of gods. But he addresses and thus identifies himself with his speaking name 


VisSvamanas in b, making it clear that he was simply appropriating the divine epithet for 
himself. 

I supply véhnin to govern rathanam in c, on the basis of vaéhnihin 3c and vahni 
rathanam in V1I1.94.1. I surmise that this is also Re’s thinking behind “(comme 
conducteurs) des chars,” though he makes no comment. 


VIII.23.3: Ge (n. 3c) takes upavida ... vindate as simply equivalent to upavindate, which 
is esp. puzzling because dpa is not otherwise construed with V vidin the RV. My ‘close’ 
in the tr. “close searching’ is meant to convey the intimate nuance of this preverb. 

Note the valliteration in c: upavida vahnir vindate vasu. 


VIII.23.5: I take abhikhyd in the sense of ‘glance’ rather than ‘appearance’ (as Gr, Re, 
and Scar 99 do). The finite forms of abh/V khyd all have the meaning ‘look at’, as do the 
2 occurrences of the gerund abhikhydaya (1.155.5, 1.30.9). abhikhya occurs 3 times (here 
+ 1.148.5, X.112.10, all compatible with a meaning ‘glance’ [pace Gr]). It may either be 
the instr. sg. of a root noun or (with AiG II.2.782) a haplologized form of the gerund 
abhikhyaya. Both possibilities are considered by Scar (98-99). 


VIII.23.6: Contra most interpr., I take Agni as driving to the gods to present them with 
our praises as well as our oblations, rather than coming here (e.g., Re “arrive avec les 
belles louanges’”’). 

The impv. yaA/is accented because it follows an initial voc. 


VIII.23.9: Both Ge and Re explicitly identify the subj. of jujusuh in c as those seeking 
truth (voc. rtayavah), the human ritualists addressed in a. Although switch between 2" 
and 3™ ps. even within a verse is not rare, I think the gods are the more likely subject, as 
they generally are to forms of Vjus. This verse depicts the ritual model whereby Agni 
brings the gods to the ritual ground to receive oblations, with this location specified by 
ndmasas padé -- in contrast to vs. 6, where Agni conveys the oblations and praises to the 
gods (presumably in heaven), the other model of sacrificial interaction. 


VIII.23.16: The point of this verse seems to be that Vyasva (the poet’s father) got the 
goods, either directly from Agni or via the patron Uksan, and we hope this will provide a 
pattern for us. 

The grammatically disharmonious phrase maho rayé would better be tr. “greatly 
for wealth.” See disc. ad [V.31.11. 


VIII.23.18—-19: Just as vs. 16 provides an ancestral pattern for the poet to gain goods from 
Agni and/or his patron, these vss. take the gods’ establishment of Agni as their messenger 
as the prototype for mortals’ doing the same. 


VIII.23.21: On the apparent bad cadence produced by 4vidhat, see remarks ad II.1.7, 
where Arnold’s suggestion to read a long augment is adopted. 


VII.23.24: The hapax stharayipavat may be a pun. On the one hand, formations of this 
sort, with neut. - vat suffix, generally mean ‘like X’, ‘as X did’, with X a PN. The 


presence of an undoubted ex. in the same position in the immediately preceding vs., 
vyasvavat ‘like VyaSva’, strongly supports this interpr. The poet addressed by the impv. 
arca is being urged to chant ‘like Sthtrayiipa’. Gr and Re interpr. the form thus. But 
sthirayupa- also has lexical meaning, “(having?) sturdy posts’ (in the absence of accent 
we cannot tell whether the cmpd is a bahuvrihi or a karmadharaya). The yiipa is both the 
post to which the animal to be sacrificed is tethered and a crucial post or beam in the 
construction of dwellings. In this lexical meaning the comparison could either be between 
the praise songs and sturdy posts or someone who possesses them, or between Agni and 
the post or post-possessor. Note that it is Agni damya- (‘of the household’) who receives 
the chant. If the comparison is to the praise songs, they would be conceptualized as the 
uprights that help make the house solid. The parallel adduced by Ge, I.51.14 ... stomo 
duryo na yupah “a praise-song like a door-post,” is particularly apt. This is the sense 
reflected in my tr. and also in Ge’s and assumes a karmadharaya. If the comparison is to 
Agni, a bahuvrthi would be better: “to Agni of the household, like one [=a house] having 
sturdy posts.” The kinship asserted between Agni and trees in the next verse may give 
some support to this last interpr. 


VIII.23.26: The syntax of this vs. is very difficult; Re even suggests that it consists of 
fragments “non syntaxisés” -- a coinage I would like to introduce to English. The 
standard interpr. take the NP in pada a as acc. pl., more (Old) or less (Ge) parallel to 
Aavyaniin b and then either supply a verb to govern them (Ge: “bring [X to Y]”) or 
cobble together a very implausible syntactic bond between the verb n/ sats/in c and the 
accusatives in ab (e.g., Re “En direction de tous ... assieds toi”). I take a very different 
route, first by interpr. mahdh ... satd4h not as acc. pl. but gen./abl. sg. This phrase seems to 
have some special status: cf. 1.36.3 mahds te satah “since you are great,” same phrase in 
VIII.101.11 “of you who are great.” I take the referent of the abl./gen. phrase to be Agni, 
and I also interpr. abh/ satéh in the usual idiomatic meaning of abhi V as ‘be superior to’, 
construed here with the acc. visvan. In b I simply supply a different form of the root V as, 
namely santu, to be construed with the abA/in the same meaning. The point of the 
sentence is that since Agni, who is superior to everything, is our Hotar and the conduit of 
our offerings to the gods, our oblations cannot help being superior as well. 


VIII.23.27: I am not happy with the partitive gen. with V van in cd, but I do not see any 
way out of it. 


VIII.23.30: The abrupt introduction of Mitra and Varuna may look forward to the next 
hymn but one, VIII.25, devoted at least in its first part, to these two gods. The last pada of 
the first verse of VIII.25 (tavana yajase putadaksasa) is almost identical to the last pada 
here (1tavana samraja putédaksas€). 


VIII.24 Indra 
VIII.24.1: Ge takes stuséhere as an infinitive, but the nearby parallels he cites (VIII.21.9, 


23.7) are unaccented and clearly 1“ person. The switch between 1* pl. (4 sisamahi) and 
1*' sg. (stusé) is not unusual in this kind of context, where the poet speaks in the 1* plural 


jointly for himself and his fellow ritual performers and in the 1“ singular for himself 
alone, with a 2"™4 pl. address to those same comrades (va/in b). 


VIII.24.2: Two etymological figures: vrtrahatyena vrtraha (b) and maghair magh6nah (c). 
On the unusual construction of 47 V dag see comm. ad VI.16.20. 


VIlI.24.4: Another figure: dhrsata dhrsno. 
This verse echoes vs. 3 in reverse order: 3a stévano a bhara/ 3c nirekém // 
4a nirekém/ 4c sté4vamana a bhara. These echoes straddle a trea boundary. 


VIII.24.5: “hindrances” (amuirah) and “repulsions” (paribéadhah) are complementary 
notions, the equivalent of “thrust and parry” (or rather parry and thrust). Unfortunately 
they do not go well into English, esp. in the plural. On amuir- see Scar 391-92. 


VIII.24.6: The matching instrumentals in frame and simile are phonological variants: 
gobhir (a) / girbhir (b). 


VIII.24.7: The poet of this group of hymns (VIII.23—26) is Visvamanas, but 
visvamanasah here can be read both literally and as the PN. Note also the cross-trca echo, 
6c manah/ 7a -manasah, and the initial figure visvani visva-, which together make up the 
poet’s name. 


VIII.24.8: The opening word of c, vaso, is read as vésoh by the Pp., followed by Old and 
Ge — that is, with the loss of underlying final -s before the cluster sp- -- hence a gen. sg. 
belonging with the long gen. sg. noun phrase ending with rédhasah. This is of course 
possible, but the presence of undoubted voc. vaso in 7c in a hymn that is over-partial to 
vocatives and given to repetitions across verses, supports a voc. interpretation here. 


VIII.24.10: A verse full of figures: mahamaha, mahé (ab), drlhas cid drhya(c), maghavan 
maghattaye. There is also an inter-trca echo between voc. arto (9b) and voc. nrtama 
(10b), with arto returning in 12a. 


VIII.24.14: The expression daksam pricdntam is somewhat peculiar, and Ge takes the 
two words as separate qualifiers of Indra: “dem Verstaéndigen, Spendenden.” However, 
1.141.1 bhégam daksam nd paprcasi suggests that d#ksam should be the object of the 
pres. participle. By the tr. “engorging skill” I mean that Indra fills his latent quality (skill) 
with energy (perhaps derived from soma and praise) and makes it available to use. 

Acdg. to the Anukramani, our poet Visvamanas has the patronymic Vaiyasva (vs. 
23), that is, son of VyaSva (‘without horses’), and the poet mentions his family in vss. 22, 
28-29 with the distracted stem v/yasva-. But in this verse he refers to himself instead as 
asv'ya-, also distracted, which, on the one hand, is simply an anagram of the family name 
with the first two syllables reversed, but, on the other, credits him with possession of (or 
at least relationship to) horses, whereas the unmetathesized version announces him as 
horse-less. 


VIII.24.15: On the lexeme yiijvyaya V vr see comm. ad IX.88.1. 


Rather than taking nékih in c as a mere negative, paralleliing rhyming nahfin 
pada a, I’d now give it its full nom. sense: “... never before has a greater hero than you 
been born, no one in wealth ...” 

The expression na/vatha (that is, n@ evatha), placed between the two 
instrumentals, is opaque: evathd is a hapax. Old helpfully adduces IV.30.1 nékir indra 
tvad uttarah .. .nékir eva yatha tvém “There is no one higher than you, Indra ... no one 
who is exactly as you are,” and our evatha appears almost to be a blend of eva yatha or 
some abbreviation thereof. 


VIII.24.16: I supply s7fcdé from b as the verb also of a, and supply madintaram of a as the 
object of b, with dndhasah dependent on it as madhvahis in a. Ge by contrast (fld. by 
Klein DGRV 1.183) supplies “bring” in a and takes d4ndhasaf as a partitive genitive in b. 
This is not impossible, but my interpretation requires less extraneous material. 

Another cross-trca connection: evain c echoes evétha in 15c. More cleverly, 16ab 
éd u m(adhvo)... sificd picks up 13a éndum ... sificata (note that édum and éndum are 
almost identical). 


VIIL.24.18: On 4prayu- see comm. ad V.80.3. 


VIII.24.19: The a pada is repeated twice elsewhere in VIII: 81.4, 95.7. The reason for the 
accent on sté@vama, which does not begin the pada and probably not its clause, is unclear, 
though it may well be connected with its relationship with the exhortative 2" pl. impv. 
éta “come on!” It would, in fact, be possible to construe “dram with éta ni and begin a 
new clause with stévama (“Come now to Indra; let us praise the superior man...”’), but 
this seems unnatural. It is curious that Old does not comment on the accent here or in the 
other passages. 


VIII.24.22: Here as elsewhere (II.5.1, Il.27.3, both with pl. vayinah) ydémam governs the 
accusative. 


VIII.24.23: A very cute pun, with n¢vam meaning, as often in a hymnal context, ‘anew’, 
but in conjunction with dasamdm ‘tenth’ evoking néva ‘nine’. 

caréni- is a hapax, but most likely derived from the root Vcar ‘wander’ (see EWA 
s.v. CAR’, though AiG II.2.207 considers it of unclear meaning). It must have been 
created to contrast semantically with the very frequent near-rhyme form carsani- 
‘settled/boundaried peoples’, whose gen. pl. carsaninam occurs 35x in the RV, always at 
the end of the pada as here (including VIII.23.7 Adtaram carsaninam, the adjacent hymn 
by the same poet). That the short initial syllable of caraéninam produces a bad cadence 
surely draws more attention to the word it was created in opposition to. 


VII.24.25: Elliptical and with some syntactic puzzles. See Old on the verse in general 
and the multiple solutions proposed in earlier lit. 

In b I supply “be there” as the verb; Ge, to more or less the same effect, 
“beistandest.” 

In c I supply Susna as the object of both verbs, since he is the demon Indra 
ordinarily slays for Kutsa. The problem here is that the verbs are not parallel: injunctive 


Sisnathah followed by imperative nf codaya. Somewhat reluctantly I ascribe imperatival 
value to sisnathah (so also Ge without comment), possible because of the functional 
shape-shifting ability of injunctives. (See the same form in VIII.70.10.) However, I am 
not certain how often regular injunctives can show imperatival value, as opposed to 
lexicalized forms like dah and dhdh. The root V cud does not otherwise appear with n/a 
fact that makes its value here even less clear. Ge supplies “horses” as object, while Old 
suggests importing 4vah ‘help’ from a. 


VIIIL.24.26: Again elliptical. In ab the semantic opposition between new and old is 
obviously the point, but what new thing are we begging Indra for? Ge supplies “deed” 
(“... eine (Tat), die auch dem Alteste neu ist”). In III.31.19 the same expression névyam 
... Sdnyase refers to the making of a new hymn, but it makes no sense to beg /ndra for a 
new hymn. I tentatively supply 4yuh ‘life’, which occurs several times with névyam 
(1.10.11, H1.53.16, VII.80.2). The other occurrence of névyam sanyasé (VIII.67.18) is 
found immediately after a periphrastic causative “you make live” (VHI.67.17c dévah 
Arnutha jivase), and a “new life” works reasonably well in that passage. But this is all 
circumstantial, and I do not know why such a wish would be expressed here, beyond the 
usual Vedic desire to live a full and vigorous lifetime. 

The sé tvém in c does not conform to the rules for 2™ ps. s#reference developed 
in Jamison 1992. I would therefore prefer to supply an imperative “(be) victorious ...,” 
which would, I think, also fit the context better. However, the offending s# might be 
explained by the 3" ps. verb (mucdaf) in the following verse (27ab), whose relative clauses 
hang off 26c, in my view. In other words, the construction of the whole sentence 
fluctuates between 2™ and 3" ps. subject. 


VII.24.27: As noted just above, I take the relative clauses in ab as hanging off 26c. Both 
Ge and Old make 27bc into a single clause, but the verb in c (ninamaf) is unaccented 
although b begins with a relative pronoun yah. I therefore take ab as being two parallel 
relative clauses sharing a single verb mucdat, cleverly the poet has exploited the fact that 
V muc patticipates in two different syntactic constructions with accusative and ablative: 
“release ROPE vel sim. [acc.] from VICTIM [abl.]” and “release VICTIM [acc.] from ROPE 
[abl.].” (Perhaps not surprisingly, English has the same two constructions.) In 27a we 
find the first, though without overt expression of the VICTIM (=us or perhaps the Arya); 
cf., e.g., X.97.15 44 no muficantu amhasah. \n b we find the second, though without overt 
expression of the ROPE. Here I supply 4mhah adapted from abl. 4mhasah in pada a. Cf. 
IV.12.6=X.126.8 evo sv asmdan [1.e., asmat| muficata vy 4mhah. 


VII.24.29: The adj. sominah can of course be either abl.-gen. sg. or nom.-acc. pl. It 
shares a pada with acc. vyasvan, so proximity favors taking it with that noun — as in the 
publ. tr. (also Ge). However, Say. takes it with gen. narydsya in the previous pada, and he 
may be correct. Narya appears to be the (or one) name of the patron of the sacrifice, the 
dispenser of the daksina to the poets, and it would make sense to refer to him as 
possessing or providing soma. I would therefore entertain the alternative tr. “ let the 
priestly gift of Narya, provider of soma, come to the Vyasvas.” 


VIII.24.30: In contrast to the first two fairly straightforward verses of the danastuti (28— 
29), this one bristles with slangy jokes and their attendant puzzles. It is also the only 
verse in the hymn not in Usnih meter. The verse opens with the sacrificer (7andh, lit. the 
pf. mid. participle to V_yay) asking “you” an abrupt question kuhayd kuhayakrte, 
consisting of an extended form of ktiha ‘where’ (the extended form found only here) and 
an oddly formed, nonce vocative made up of the same adverbial interrogative plus 
(probably) -Art- (though -krta- would also be possible). Judging from vs. 28, the 
beginning of the danastuti, which contains a vocative addressed to Dawn, she is also the 
addressee here, though a reversion to the default Indra is certainly not excluded. So, 
literally, “where? you where-actor.” Ge takes 7andh as the subject of the question 
(“where is the sacrificer?’’), rather than the questioner. I follow Old: “Die Opferer fragt 
die Morgenrote ...,” although Ge’s interpretation is by no means excluded. The question 
is whether Varosusaman is the sacrificer himself or his patron, and without a better 
knowledge of the distribution of roles in RVic sacrifice, we cannot know for sure. 

It is generally assumed (I think correctly) that the second hemistich is the 
response of the addressee to the question in ab, and it is an extended pun. He calls the 
subject, about whose whereabouts the question was just asked, “Vala,” that is, the name 
of Indra’s opponent and the cave that contained the stolen cows. But Vala is also a 
phonological variant of Vara, the first part of the name of the patron Varosusaman. He is 
said to be “set apart” (dpasritah) along the Gomati (River), but gomant- literally means 
“possessing cattle’ and can also qualify the Vala cave itself (see 1.11.5 valésya gomatah). 
Thus this line appears to be a subtle reminder to Varosusaman not to withhold his cattle 
within himself, like his phonological multiform, but to be generous to his clients. The 
whole line reminds us of the danastuti in V.61.19: esé kseti rathavitir maghava gomatir 
anu, parvetesv 4pasritah "This Rathaviti dwells in peace, a bounteous patron throughout 
the cow-rich (clans) [/along the Gomati river], set back among the mountains," 
containing one of the only two other occurrences of dpasrita. I do not know the 
significance of this. 


VIII.25 Mitra and Varuna 


VIII.25.1: For the connection of the last pada of this vs. with VIIT.23.30, see comm. 
there. 


VIII.25.2: The du. mvtrais used in two different senses: on the one hand, in its appellative 
sense it refers to the two gods as allies; on the other mira is a pregnant dual PN, meaning 
“Mitra (and Varuna),” with the “and Varuna” then pleonastically supplied in pada b in an 
“X and which Y” construction (varuno yas ca). 

Most take “énd as another dual (to thematic ¢éna-), but struggle to interpr. it. I take 
it as the instr. sg. of the root noun ¢én- and in this context as indicating the “(home) 
stretch” of a race course. The image is of two charioteers running neck and neck and 
therefore evenly matched. 

tanayd of course echoes (4nd, though it belongs to a different stem (whichever 
interpr. of tana is followed). In this case I accept the general interpr. as du. to fénaya-. 


VIII.25.3: Because the phrase asuryaya praémahasa is found also in VII.66.2 (also of 
Mitra and Varuna), the two words must be construed together -- though in both instances 
Ge construes them separately (as do Re and W. E. Hale). Moreover Ge’s minimalist tr. of 
pramahas- (“Die ... Erhabenen’’) does not reflect its bahuvrthi status: it should mean 
something like ‘having their greatness forth/in front’. In combination with the dat. 
asuryaya, some forward motion seems indicated. 


VIII.25.4: This is a particularly good passage to demonstrate that the unending rivalry 
between the two opposed groups Devas and Asuras so characteristic of middle Vedic 
literature cannot be backprojected into the core RV, since Mitra and Varuna are called 
simultaneously devav dsura. 

The phrase ‘grandson of strength’ (sévaso napat-) is used a number of times of the 
Rbhus (1.161.14, [V.34.6, 35.1, 8, 37.4) and only here of other divinities. It seems based 
on the more common Séavasas pdati- (1.131.4, 1V.47.3, V.6.9, etc.), with (n@)pat- echoing 
pat(1-). It also evokes semantically the phrase sévasah sunu- (IV.21.1, 37.4) / putra- 
(VIII.90.2, 92.14), ‘son/child of strength’. 


VIII.25.5—6: The usual problem with (-)danu-: ‘gift’ or ‘drop’ or both? In this case the 
first cmpd member sypra- “fatty, luscious’, the dwelling “in the house of refreshment” (in 
vs. 5), and the refreshments and rains (in vs. 6) favor ‘drop’, though both Ge and Re opt 
for ‘gift’ (Ge with an outdated rendering of srpr@- as ‘ausgedehnt’). On srpra- see comm. 
ad I.96.3. 


VIII.25.7: “your herds” of the publ. tr. should rather be “their herds.” 


VIII.25.8—9: Both these verses have a subject / VP construction that’s an etymological 
figure: 8c ... ksatriya ksatrdm asatuh, 9c ... nicira nf cikyatuh. The latter is reinforced 
phonologically by the pada-opening nf cin misénta. The unusual tmesis of preverb and 
participle, interrupted by the particle cid, may be (partly) accounted for by the desire to 
produce a m/ ci- sequence matching the two that follow in that pada. 


VII.25.9: On anulband- see comm. ad X.53.6. I there reject the standard rejection of a 
connection with i/ba- ‘caul’ and reject as well the standard interpr. of the word as 
‘without bulges or knots’. In the publ. tr., since eyesight “without knots/bulges” didn’t 
make sense, I substituted “without motes,” with ‘mote’ a reasonably close equivalent to 
‘knot’. I now think it means something like ‘without a caul’, and describes eyesight 
unaffected by cataracts. I would now emend the tr. to “by means of eyesight without a 
caul [=cataract].” 


VII.25.10—-12: This trca takes a break from Mitra and Varuna, introducing a somewhat 
random collection of other protective divinities. See also vs. 14. 


VIII.25.11: The lexeme n/V sac is found only here in the RV and indeed, judging from 
MonWims, in all of Sanskrit. I consider the n/here intrusive, having crept in from 
passsages like VII.38.3 visvebhih patu payubhir ni siirin. The lexeme n/V pais fairly well 
attested, and so I think nrhas, as it were, hitched a ride on payubhih, which is ordinarily 


found with a form of the cognate verb as in the just cited passage. The insistent n/s of 
11c may also have played a part. 


VIII.25.12: A verb needs to be supplied for ab to be a clause. On the basis of srudhrin c, I 
supply ‘sing’, but any verb of service to a divinity that takes a dative would work. Ge 
“serve” (dienen), Re, somewhat more elaborately “apportons notre priére.” Ideally we 
would supply sacemahi on the basis of 4risyantah ... sacemahi in 11c, but V sac doesn’t 
accommodate this case frame. (The few exx. with dat. given by Gr are to be explained 
otherwise.) 


VIII.25.13: Alliteration in the etymological figure varyam vrnimahe, varistham, 
anticipating vérunah in c. 


VIII.25.14: In the publ. tr. I supply “let ... grant,” flg. Ge, Re, Klein (DGRV 1.403). But I 
would now change that to “protect,” assuming that the ‘4d + divinities in the nom. simply 
continues the rel. cl. in 13c mutro yat pant ... 


VIII.25.15: The standard interpr. take bhdrnayah with the frame (Ge “diese eifrigen 
Herren’’), but its position at the end of the verse, far from its supposed NP, leads me to 
put it in the simile. (Sim. Re.) Passages like IX.17.1 ... 1va sindhavo, ghnénto vrtrani 
bhirnayah “like turbulent rivers ... smashing obstacles” give support to this assignment. 
The simile then consists of a nom. + acc. matching those of the frame. It might be 
objected that rivers don’t strike against their own surge, but the image may be of fast 
water catching up with itself and overtopping a wave. 


VIII.25.16: 7tth@is not sufficiently represented in the publ. tr. I would now insert “just 
so” after “the many.” 

anu ... caramasi could also be subjunctive (so Ge), “we shall proceed,” though the 
undoubted indicative dnu ... sascima in the parallel phrase in 17ab supports an indicative 
interpr. here. 


VIII.25.17: Flg. Kii I take the pf. of Vsacas presential in value. 

samrajyasya is in the same position as sémrajyaya ‘sovereign kingship’ in 8b but 
differently accented. The form here must be an adj. ‘related to sovereign kingship’. This 
makes sense: its referent, the Sun, is not a sovereign king himself, but associated, as their 
eye and spy, with Mitra and Varuna, who are. 

The form of dirghasritis problematic. It appears to be a nom. sg., but the subj. of 
this sentence is plural (“we”). Gr takes it as a neut. pl. modifying vrata, as do Ge (without 
comment) and Re; Scar identifies it as a neut. pl. but with a query. AiG III.65—66 
suggests that it follows the model of short neut. plural forms that are identical to the neut. 
singular belonging to other stems (type nama ‘name(s)’). I think we can sympathize with 
the plight of a poet who’s trying to figure out how to make a neut. pl. out of a root noun 
ending in -¢ it’s simply impossible. In VII.16.8 we get sérma dirghasrut#. Since Sarma 
there could technically be plural (and there were presumbly other such expressions with 
neut. -stems, etc.), it’s not hard to see the poet assuming, rightly or wrongly, that -s7vit 


can be a neut. pl. Old also adduces VIII.61.2 vipro manmani dirghasrut, where the adj. 
modifies nom. sg. viprah but could be interpr. as going with mdnmani. 


VIII.25.18: I would now substitute ‘limits’ or ‘boundaries’ for ‘ends’ in tr. 4n¢an. 


VIII.25.20: On dirghaprasadman-, see comm. ad VIII.10.1. 

I don’t quite understand “non-poisonous food”: is this an understated way of 
referring to good food, or is it a real fear? In VI.39.5 we call upon the king (Indra or 
Soma) to give (Va) non-poisonous plants. I also don’t understand the use of Arhere, 
since c does not seem to be the cause or grounds for ab, but rather a parallel clause. 


VIII.25.21: This is presumably the speech referred to in vs. 20 that controls good things. 


VIII.25.23: This vs. is puzzling, in part because the identity of “these two” (24) is not 
clear nor is the sense of nitdsana- + GEN. The lexeme n/V tus means ‘overflow with, spill 
down’ with an acc. of the largesse so spilled. See, e.g., 1X.63.23 nftosase rayim "You 
[=Soma] spill down wealth" (cf. [1V.38.1, VIII.54.8). I take the genitives here as objective 
gens., corresponding to the acc. in the VP. Since both 4svyanam and hdrinam refer to 
horses, we might want the two that are overflowing with them to be the human (or 
possibly divine) givers. This is possible, if we take them as the two patrons who give 
horses in 22ab (and not the one who gives a chariot in 22c). Or it could be a reference to 
Mitra and Varuna (so Re). But du. arvahasa ‘carrying men’ in 23c and vajinav arvanta 
“prize-winning chargers” in 24c must surely be horses (probably the silvery and silver 
horses of 22ab), and this suggests that the duals earlier in vs. 23 should have the same 
referent. This is Ge’s solution, and he considers this expression shorthand for saying that 
the two horses given are worth as much as a whole herd of horses. This may be correct, 
but it is a bit difficult to wring it from the text. 

krtvya- ‘effective, getting results’ is several times used of horses (VI.2.8, IX.46.1, 
IX.101.2), and in this context that should be the default interpr. as well. 


VIII.25.24: With Old I take vipra as instr. sg. fem. with mati, contra Ge’s voc. pl. See 
132.2 


VIII.26 ASvins and Vayu 
VIII.26.2: mahé tane ‘for great extension’ presumably refers to his extending his lineage. 


VIIIL.26.3: havamahe havyébhih “we call with oblations” is a word play between the the 
roots V Au ‘pour, libate’ and V Ad/hva ‘call’ and economically refers to the two 
complementary aspects of Vedic sacrifice, the verbal and the material. It is the mirror 
image of the trope “pour prayers.” 

isdyantau can belong either to trans. iséyati to Vis ‘send’ (so Gr, Lub) or intrans. 
isdyati ‘prosper’. I tentatively opt for the latter, with a cognate acc. of respect, /saéh, hence 
“prosper, become refreshed with respect to refreshments.” It is not entirely clear to me 
which root affiliation is represented by Ge’s “spenden” (probably ‘send’?) or Re’s 
“sécrétant a titre de jouissance” (probably “prosper’?). 


I suggest that 4t/ ksapah “beyond the nights” refers to the Atiratra soma 
(“overnight soma”) offered to the ASvins the morning after, as it were. 


VIII.26.8: This vs. is somewhat curiously constructed. It contains, probably, a dual 
dvandva whose 2"! member is itself dual: #dra-nasatya ‘o Indra and the two Nasatyas’. 
Since the form is in the voc. it is actually impossible to determine if it is in fact a dual 
dvandva or two separate vocc., indra nasatya, sg. and du. Although in most dual 
dvandvas the first member also has dual inflection (type ‘ndra-varuna), see indra-vayi, 
with stem form in the first member and a single 2™4 member accent; its voc. is fndra-va yu, 
which would match the template found here. In any case, the verb is dual (gatam), and 
the rest of the verse (pada c) is couched in the dual. VIII.26.8: This vs. is somewhat 
curiously constructed. It contains, probably, a dual dvandva whose 2"! member is itself 
dual: ‘ndra-nasatya ‘o Indra and the two Nasatyas’. Since the form is in the voc. it is 
actually impossible to determine if it is in fact a dual dvandva or two separate vocc., éndra 
nasatya, sg. and du. Although in most dual dvandvas the first member also has dual 
inflection (type indra-varuna), see indra-vayu, with stem form in the first member and a 
single 2"! member accent; its voc. is #ndra-vayi, which would match the template found 
here. In any case, the verb is dual (ga¢am), and the rest of the verse (pada c) is couched in 
the dual. This means that Indra is being ignored (which is possible, since the hymn is 
dedicated to the ASvins), that the dual dvandva indra-nasatya is being treated as if it 
contained two entities, rather than one+two (which is also possible), or, more likely, that 
the verb agrees with the nearest entity (7asatya), as is often the case when a singular verb 
is used with a series of implicitly conjoined singular nouns. For another number 
mismatch, see vs. 11. 


VIIL.26.9: vaydm ... uksanydnto vyasvavatis a play on words. uksanydntah is read 
doubly, in one sense in the frame (‘seeking bulls’) and another in the simile (‘seeking 
Uksan’). Unusually the simile is conveyed by - vat. On the poet Vyasva seeking his patron 
Uksan, see VIII.23.16 vyasvah ... uksanytih, where uksanyuh can also be read as a pun. 


VIII.26.11: Pada c sajésasa varuno mitr6 aryama “the two of one accord (and) V, M, A” 
is reminiscent of the number disharmony in vs. 8. It can be seen as a syntactic blend of 8c 
deva devébhih ... sacénastama “the two gods joined with the gods” and a putative plural 
sajosasah that includes the Asvins with the other gods mentioned. 


VII.26.12: I take sdribhih as an instr. of accompaniment “for me along with my patrons,” 
but Ge’s view, that the patrons are the middlemen distributing the goods, is possible: “do 
your best for me by means of / through my patrons.” 


VIII.26.13: I take the referent of ab to be Agni. Cf. III.3.5 tévisibhir avrtam ‘swathed 
with [=in] his powers”; given Agni’s ritual role it makes sense for him to be swathed in 
sacrifices. Making a god the referent avoids the role reversal Re notes in saparyanta, with 
(in his view) the gods serving humans rather than the usual situation -- though he then tr. 
Subhé cakrate as reflexive or self-involved: “ils se sont fait (pour eux-mémes une parure - 
- contrapartie de b),” rather than supplying a human object. But surely it is better (with 
Ge) to supply as obj. of subhé cakrate the being referred to in the relative clause of ab. 


VIII.26.14: With Ge I take ab as a continuation of vs. 13, still with Agni as referent. Agni 
is regularly called cikitvan, to the same stem as ciketatihere. Clearly vartih ‘circuit’ is to 
be supplied as object; it not only appears in pada c but also in 15b, where it is modified 
by arpayyamas here. 


VII.26.15: visudritheva (that is, -4+/va) is quite problematic. Ge refuses to tr., as does 
Scar (245-46), though by classing it with -druh-compounds, he indicates a root 
affiliation. Acdg. to Re, it’s the equivalent of *druho visuvit“opposé au Mal” or “qui met 
le Mal en déroute”; somewhat sim. Kii 484 “Wie die nach verschiedenen Seiten 
Triigenden (?).” What all these suggestions have in common is the assumption that the 
2™ member belong to Vdruh ‘deceive’. I suggest a different analysis, visud-riih-, where 
the 2™ member is the root noun to VruA ‘mount’, and the first (visud-) is a deformed 
version of the already deformed adverb visvadryak ‘facing in different directions’, with 
the complex adverbial suffix found also in asmadryak ‘facing towards us’. The empty -d- 
(/-t-) has been suffixed to the combining form visu- (/ visi) underlying the adjective 
visvanc- ‘facing in different directions’. For the suggested phrase, cf. [X.75.1 rétham 
visvanicam aruhat “he mounted the chariot that faces in different directons” (with V 7uh) 
and, with semantically related V yu and horses not chariot, VI.59.5 visiico 4§van 
yuyujand tyate, X.79.7 vistico 4svan yuyuje vanejah. 


VIII.26.16: The publ. tr. does not make sufficient clear that the messenger (dutah) is our 
praise song, not “you.” 


VIII.26.17: The sd of c surely limits me, but has been displaced to the left into 
Wackernagel’s position; “just listen to me” is less likely. 


VIII.26.18: I don’t understand what the Sindhu is doing here. Is it a third place (besides 
the two in 17ab) where the Asvins might find exhilaration? Or is it a metaphor for the 
“good praise” and/or “bright insight” (both fem., as s/mdhu- is) in vs. 19? The agreements 
in vocabulary, sveta- and the - yavan/r-i- cmpds, speak for the latter, but the former makes 
more sense to me. 


VII.26.20: As often, Af + IMPV marks the action of the A/clause as the grounds for the 
subsequent clause (in this case c, as b is presumably parallel with a). 


VIII.26.21: The voc. rtaspate, belonging to a hapax cmpd., has an unusual 1*' member for 
a thematic stem. We should expect *rtapate. But to construct that form is to confront its 
problem, a sequence of light syllables (4 in stem form). Rather than seeing anything 
archaic in the form we have, | think it likely that the cmpd was shaped in analogy to the 
numerous gen. -as-pati- with athem. gen., esp. bfhas-pét- with similar phonological 
shape. See also réthas-pati-, which shows the same anomaly as staspate: comm. ad 
V.50.5. Unlike réthas-pati-, the form here makes no metrical problems. 


VIII.26.22: raya(h) can be both gen. sg. and acc. pl., the former to be construed with 
isanam, the latter with “#mahe, between which it is positioned. So already Old. The 
identical padas (VI.54.8, VIII.46.6, 53.1) are susceptible to the same interpr. 


VII.26.24: In keeping with my current understanding of mé-sddana- 1 would slightly 
change the tr. to “to the sessions of men,” not “the seats ...” 

I do not think that Vayu is being compared directly to the pressing stone, but 
rather than we call on Vayu as we call on the pressing stone. Unfortunately this attenuates 
the force of the simile, but the various suggestions (Old, Ge, Re) as to why Vayu is like a 
horse-backed stone are so convoluted that I find them difficult to accept. The stone may 
be called horse-backed for two reasons: first, since the stones are also called s6ma-prstha- 
(VIII.63.2) and soma is commonly identified as a horse, the identification has been 
transferred. It may also be that it also means ‘having the back of a horse’, that is, bowed 
or made for carrying. 


VIII.26.25: Ge takes apah for 4pah ‘work’, but this seems arbitrary. I tr. it as the acc. pl. 
‘waters’ it appears to be. 

As noted. ad X.50.2, this is the only ex. of a syntagm vd4jam, -an v kr that I have 
been able to find. Since vayan here is in an ill-assorted acc. phrase with dhiyah, I wonder 
if this is a maladroit version of the phrase dhivyam (/-ah) vajaratnam (-ah) V kr “make 
insight(s) to have prizes as jewels” (VI.35.1 dhivah karasi vajaratnah, X.42.7 krdhf 
dhiyam ... vajaratnam). 


VIII.27 All Gods 


VIII.27.1: I take both ukthé and adhvaré as functional loc. absolutes. Cf. sasyamana ukthé 
(VI.23.1, also [V.20.10, X.45.10), prayvaty a4dhvaré (1.16.3 [=VIII.3.5], V.28.6 
[=VI.71.12], etc.). The latter expression appears as a full phrase in 3a pré sii na etv 
adhvarah. 


VIII.27.2: usasa néktam is a curious variant of the dual dvandva usésa-ndakta, occurring 
only here. Old suggests that it is an ex. of a singular 2" member following a dual in the 
Ist (cf. AiG 1.1.154), which seems a description not an explanation. I think two factors 
entered into its creation: on the one hand, all forms of usésa-ndkta precede a consonant; 
here that form would be in hiatus with vowel-initial 6sadhih. (Acdg. to Old, BR think that 
the original form was in fact nékta, but it was altered to avoid hiatus.) But all forms of 
usasa-nakta are also initial in trimeter verse, where a heavy fifth syllable is fine. This is 
dimeter verse, and a heavy fifth syllable would produce a bad cadence; light -am V 
allows an iambic cadence. 

Here and elsewhere through the hymn I render wisvavedas- as ‘affording all 
possessions’, not ‘possessing all knowledge’, because it is usually found in the context of 
the gods’ generosity. 


VIII.27.6: The syntax of ab is oddly muddled for what seems on the surface a banal 
sentiment. The problem is the position of the relative and its relationship both to the priya 
earlier in the verse and accented verb prayathéna later. The key, I think, is neut. pl. 4svya 


‘equine’. Contra Ge I don’t think that it should be construed with Aavyda, with “equine 
oblations” as a reference to the ASvamedha -- an interpr. that Re rightly calls 
“adventurous.” The stem 4svya-, esp. in the neut. pl., is generally used of gifts (ra@dhas-, 
magha-) consisting of horses that gods (or patrons) give to mortals (e.g., VII.16.10 yé 
radhamsi dadaty 4Svya magha), whereas havyd are of course oblations given by mortals 
to gods. I think we therefore must reckon with two different constructions in this 
hemistich, a structure that accounts for the fractured word order. On the one hand I see a 
nominal clause (or rather a nominal clause whose subject is itself a relative clause): 
“which equine gifts are yours (i.e., come from you), (they) are dear (to us).” On the other, 
the same predicate priya has as subject a full rel. clause whose verb is prayathéna: “which 
oblations you drive to, (they) are dear to you.” The va/is used both as a genitive (in the 
first construction) and as a dative (in the second). Unfortunately it is wrongly placed in 
the relative clause for this second interpr., but I can only imagine that the poet allowed 
this small breach to avoid doubling the vaf, or rather that the dative could be integrated 
into the rel. cl.: “which oblations for you you drive to, they are dear.” Note that two 
different entities are dear to two different groups of beings. I have not yet solved the 
problem of abhi, however. Re’s interpr. requires pra V ya to be transitive and also 
intermingles the main and relative clauses in an illegitimate way and should be rejected: 
“Di(riger) vers (nos) oblations les chéres troupes de chevaux que vous mettez en 
marche.” 

Ge takes turd ndrah as a qualifier of the immediately following Adityas. Although 
both turd- and nf- can sometimes apply to the Adityas, they are more frequently used of 
the Maruts, who are somewhat dominant in this part of the hymn (1c, 3d, 5c, 6a, 8a). 


VIII.27.11: On an'yam see comm. ad VIII.1.10. 


VIII.27.15: I assume that Aryaman is tacitly included with Mitra and Varuna in c, given 
the vahin d (and a). In the phrase varuna mitra mart yam, trisyllabic mart yam is a sort of 
scrambling of Aryaman. 

On the apparent bad cadence produced by 4vidhat, see remarks ad II.1.7, where 
Arnold’s suggestion to read a long augment is adopted. 


VIII.27.16: pra prajabhir jayate is a nice figure in which pré doubles the first part of the 
cmpd. and jayate the second. 

dharmanas pari receives quite varied interpr. I take it as a spatial metaphor: the 
fortunate pious man is propagated through his progeny “from his foundation,” that 1s, 
starting from himself and spreading out by children and grandchildren (etc.). On this 
repeated pada and esp. on the identity of the suppressed genitive with dharmanah, see 
comm. ad VI.70.3 and X.63.13. 

On the relationship of pada d [=I.41.2] with the variant in X.63.13 see comm. ad 
loc. 


VIII.27.18: The 2" hemistich presents some niggling syntactic and lexical problems. To 
start with the latter, by most interpr. 4sredhant7is transitive (Ge “ohne Schaden 
anzurichten,” Re “sans causer de nuisance”). But the verb to which this negated participle 
belongs is consistently intransitive, meaning ‘fail’, not ‘cause to fail’, and though Gr 


glosses 4sredhant- (and related stems) as transitive ‘nicht schadigend’, hence ‘heilsam’, 
all passages are compatible with intransitive ‘unfailing, unfaltering’. Although in this 
particular case ‘not harming’ might be tempting, the point here must be that the missile 
should go to destruction without pause or deviation in its trajectory. 

I am disturbed by the pleonastic pada-final s2, doubling initial esé, as well as what 
looks like a self-contained clausette in which it is found: pard ni sa. Neither Ge nor Re 
takes any notice of the oddly constructed c pada; Ge takes c and d as independent clauses, 
while Re treats cd as a unified clause. My tr. tries to mirror the construction by taking 
asmat ... paro nui sé as a parenthetical. I remain concerned about two things: 1) This is the 
only passage in which pardh seems to mean ‘far from’; other passages containing parah + 
ABL. mean ‘beyond, other than’ (see also the 1‘ verse of the next hymn, VIII.28.1, with 
parah ‘beyond’ without abl.). However, ‘far from X’ and ‘beyond X’ are close enough 
semantically to allay my concerns, and in fact a tr. “it is now beyond him” would work 
fine. 2) I do not like the position of asmat, but I must assume that it was extracted from 
the paro nu sd clausette in order to conform to the pattern set in pada a: x x cid asmai 
matched by c: x x cid asmat. 

I have reluctantly rendered cid in c as ‘also’ (so also Ge), though it does not 
match the two cid in a and b (‘even’) because I cannot make ‘even’ work. (I suppose 
“even this missile ...” is possible, but it is not favored.) 


VIII.27.20: Most interpr. take maédhya 4 as indicating “in the midst (of the shelter)” 
(chardth, of pada b). This is certainly possible, though I weakly prefer my own rendering. 


VIIL.27.21: The hapax attic- is difficult. See EWA s.v. Mostly for contextual reasons it is 
generally taken as referring to evening or night, and it has been connected to tvac- ‘skin’, 
with the sense of ‘covering over’. I have followed this interpr., though with full 
awareness of how fragile it is. For one thing ‘cover as if with skin’ (which must be the 
presumed semantic channel, one way or another) is not an altogether compelling way to 
get to ‘evening’. For another, tvdc- ‘skin’ has no zero-grade forms. Scar (182-83) 
discusses several possibilities. Besides the ‘covering’ hypothesis, he suggests, citing 
Schindler and Kii, that tvac- may belong with a root V *tuek ‘sichtbar werden’ to which 
atuc- could also belong, and that atzic- might better be taken as an adj. with madhyamdine 
“when midday is clearly visible.” He is less disturbed than I am that this would leave the 
verse without a third temporal period; furthermore, given that midday is the most “clearly 
visible” of the three standard time periods, it seems unnecessary to mark it as such. 
Another problem with attic- is that one is reluctant to separate it from the dat. tucé ‘for 
progeny’ in 14c. However, it is difficult to connect them and still maintain sensible 
semantics in our verse. Scar makes a creative attempt: evening is the time when one goes 
back to one’s children, so ‘zu den Kindern hin’ becomes ‘Riickkehr nach Hause’. I 
admire the ingenuity but I think the unlikeliness speaks for itself. 


VIII.28 All Gods 
VIII.28.1: Ge unaccountably takes injunctive vidén as modal: “Die sollen wirklich 


(etwas) vorfinden,” but asanan (flg. Pp.) as preterital. As Old points out, however, the 
latter need not be augmented (with Pp.) but represent dvita sanan with an injunctive, a 


reading favored by the apparent parallelism with viddn. I follow the injunctive reading, 
but take both vdén and sanan as preterital in function. I also don’t think that an object 
should be supplied with either of these verbs, contra Ge (“etwas,” which he further 
specifies in n. 1 as “die Opferspenden”’) and Re (“un trésor pour 1’ Homme”). The absence 
of objects with two verbs that are standardly transitive must be deliberate. Note the 
absolute use of vindate in VUI.27.17. 


VIII.28.2: The Gift Escorts (rati-sac-) are rather shadowy divine figures. In II.1.13 they 
escort (sascire) Agni at the ceremonies, a situation that may be reflected here. Otherwise 
they mostly show up in All God hymns (esp. a run of them in VID) as fairly 
uncharacterized minor divinities. For further disc. cf. comm. ad VII.38.5. See Scar 593. 

In III.6.9 Agni is urged to bring the 33 gods (see our 1a) to the sacrifice along 
with their wives (pétnivant- as here), a ritual situation that can link our vss. 1-2. 


VIII.28.3: Ge hesitates between cardinal points and relative directions (“behind, above,” 
etc.), but cardinal points are most likely better because they provide totalizing protection, 
which is then summed up by sérvaya visa. 


VIII.28.5: The phrase sapt4 rstéyah “seven spears” may be a sly pun on sapté fsayah 
“seven seers” (IV.42.8, X.130.7; also saptarsdyah X.82.2, 109.4). Although this group is 
better known later and only occasionally referred to in the RV, it does have a foothold 
there. 


VII.29 All Gods 
On the intricate structure of this hymn see publ. intro. and my Rigveda between 
Two Worlds (75-77). 


VIII.29.1: The description given is apt for Soma. The soma twigs start out brown, but 
when they are pressed, the golden juice comes out and, as it were, anoints them. 


VIII.29.2: This vs. depicts in fairly straightforward terms the installation of Agni on the 
ritual hearth. 

The phrase antér devésu is metrically probably better taken with the second part 
of the vs. (as in the publ. tr. and most other tr.), but Renou prefers first, which might work 
slightly better. Is it meant to contrast with the same phrase in 3b or to be parallel to it? 


VIII.29.3—5: The first padas of these three vss. are nearly identical: x x éko bibharti hasta 
4...); note esp. bibharti hasta A...)m. This agreement introduces another layer of 
structure: if we treat vss. 1-7 as a sub-unit, all marked by X ékaf, then 3-5 are 
symmetrically in the center of that unit. These vss. are also reminiscent of, and perhaps 
anticipate, the visual iconography of later Hindu deities, each depicted with his/her 
characteristic object — even in this aniconic Vedic culture. The redupl. pres. bibharti here 
expresses habitual carrying, rather than a bounded action of taking an object from one 
place to another, the usual function of Class 1 bhératt. 


VIII.29.3: The riddle in this vs. is somewhat harder to solve, but the referent is probably 
Tvastar: for Tvastar in his capacity as “shaper” and with his secondary association with 
the root V faks ‘hew, carve, build’, it makes sense for him to have the axe as his emblem. 
The poet induces this identification rather cleverly. The vas7- is not Tvastar’s usual 
object; in fact it’s more characteristic of Agni. See nearby VII.19.23 vasim agnir 
bharate, which is mighty close to our passage. But Agni has already been slotted in (vs. 
2), and the way the hymn is structured, each god gets only one vs. So we’re forced to 
consider alternatives. The root V faks, which isn’t etymologically related to Tvastar but is 
synchronically associated (e.g., 1.32.2 tvasta ... vajram ... tataksa), can be construed with 
vast-. Cf. X.53.10 vasibhih .. taksatha. So, with Agni out of the picture, by a chain of 
associations we arrive at Tvastar: 

vast-— Vtaks — Tvastar 

The pairing with the next verse, clearly of Indra, may also make sense, since by 
many accounts Tvastar is Indra’s father. Oberlies (Relig. 1.336) claims that this vs. has to 
do with battles over settling places, which must first be made habitable by felling and 
burning trees, but I think this reads too much into the passage. 


VIII.29.5: On jé/asa- see comm. ad 1.43.4. 

The 2" pada has 10 syllables rather than the expected 8. Unfortunately deleting 
the somewhat pleonastic j4/asa will not work because of its syllable count. It would be 
possible to delete either of the first two adjectives -- sticir ugrah -- but I see no 
justification for that. It could be noted, however, that the other occurrence of 
Jadlasabhesaja- is found at the end of an 8-syllable pada, preceded only by rudram (1.43.4). 
That pada would fit nicely here, while the one we have does not, but including the name 
Rudra in this vs. would violate the structural principles of this hymn. 


VIII.29.6: Ge tr. pipaya as ‘bewacht’ and assigns it to V pa ‘protect’ (via a byform V pi), 
because he finds “swell the paths” semantically difficult. But ‘swell’ in the RV universe 
of discourse is associated with prosperity and abundance, and swelling the paths can 
simply refer to making them productive and full of the treasure mentioned in the 2" pada. 
Since Pusan, the referent of this verse, ensures that livestock find their way home, is 
associated with paths, and is called “lord of the path” (VI.53.1 pathas pate), the 
metaphorical expression “swell the paths” makes sense as a description of his activities. 

What may have tipped the balance for Ge is the simile in this pada, “like a thief,” 
for it hard to explain how a thief would “swell the paths” -- whereas keeping a close 
watch on the path (as a semantic extension of ‘protect, guard’) is something a thief, or 
highwayman, would naturally do. Old is forced to suggest that the thief makes the paths 
prosperous for himself in his own way, presumably by robbing people who are traveling 
on them (sim. Re). But there is a simple solution to the simile problem: take it with the 
2"! pada as I have done (sim. Macd., Maurer). Although up to this point in the hymn, 
pada boundaries coincide with syntactic boundaries, the poet is starting to shake up the 
structure, which has been quite static so far, and breaching the pada break is his first step. 
Bolder moves follow in the next vss. 


VIII.29.7-9: A new chain starts in this vs.: the verbs of the first padas of these vss. are 
cakrame (7a), carata(h) (8a), cakrate (better read *cakrate, 9a). 


VIII.29.8: I do not understand the apparently tautological 2"! pada, pra pravaséva vasatah, 
with the same type of double etymological figure as in VIII.27.16. Renderings like Old’s 
“wie Reisende reisen sie” (sim. Ge, Re) are literally correct but give no hint as to what 
the simile is conveying. There must be some wordplay here, perhaps an astronomical 
reference? In later Skt. pra V vas can refer to exile or banishment, and already in RV 
III.7.3 the causative means ‘cause to live apart, banish’; in II.28.6 the poet expresses the 
hope that we won’t have to go to pravasathani ‘foreign dwellings’ and in VIII.60.19 Agni 
is a house-lord 4prosivan ‘who doesn’t go abroad’ (or, I suppose, even out of the house). 
Assuming that this meaning is also operative in pravasd- accounts for my “like exiles.” 


VIII.29.10: On my solution to the identity of the éke ‘some’, that is, the human ritualists, 
see the publ. intro. 

The pattern set in the rest of the hymn is also broken by placing a trisyllabic word 
initially before the numeral; vss. 1—9 all begin with a disyllable. 

Note the phonological play between the opening verb drcanti and the final verb 
arocayan. 


VIII.30 All Gods 
For the rhetorical distance between vss. | and 2 see publ. intro. 


VIII.30.1: The -ka- suffix on arbhakd- and kumaraka- mark these words as belonging to a 
lower register than normal Rigvedic discourse. See my 2009 “Sociolinguistic Remarks on 
the Indo-Iranian *-ka-Suffix.” 


VIII.30.2: As indicated in the publ. intro. I take the introductory “here as a mark that the 
preceding vs. is the quoted praise referred to by /t7 stutaso asatha “thus shall you be 
praised.” Re comments that this is a relatively rare passage with /¢/ not close to direct 
speech. But my interpr. avoids that. 

The 33, the (or a) canonical number of gods, were mentioned in a nearby hymn by 


the same poet, VIII.28.1. 


VIII.30.4: Ge takes visve vaisvanarda uta as “and all the Vaisvanaras” (so also Klein, 
DGRYV), but it is the gods who are vaisvanard-, as Ge clearly states in his n. 4b. 
(Interestingly, this is the only pl. form of this stem, which otherwise, save for one passage 
[IX.61.16, referring to light], is used only of Agni.) The terms that are being conjoined 
are hd ‘here’ and ‘belonging to all men’, not gods and Vaisvanaras; the point is that they 
are here and available to us because they belong to all of us. There is also complementary 
contrast between “all gods” and “(belonging) to all men,” and the visve of the former 
phrase has been postponed so that it can adjoin the latter: devasah ..., visve vaisvanarah. 


VIII.31 Yajam4na and patni, etc. 
VIII.31.2: The word order of c is slightly skewed. All things being equal, forms of the 


sd/tém pronoun, esp. in correlative usage, tend to take 1“ position in the pada/clause. This 
expectation is reinforced here by 2" position /d ‘just, only’, which really should limit tm 


(as my tr. reflects), but the verb pat seems to have displaced the pronoun to the right of 
id. 


VIII.31.5: As noted in the publ. intro., vss. 1-4 and 5—9 present loosely parallel 
treatments of the rewards of sacrifice, with 1-4 applying to the sacrificer alone and 5—9 to 
the sacrificer and his wife. In this vs. sunutéh (5b) reprises sunévat of 1b, and the 
structure of those two b padas is roughly the same: sundvac ca pacati ca and sunuté a ca 
dhavatah, with two ritual verbs conjoined by ca(s). The aityasira ‘with its own proper 
milk-mixture’ referring to soma echoes somam ... asiram in 2b. 


VIII.31.6: prasavyan has been subject to various analyses. Say suggests ‘nourishment’, 
which is tentatively accepted by Re. Ge tr. “die fiir die Piinktlichen bestimmten 
(Belohnungen)” without comment, leaving it unclear (at least to me) even what root he 
assigns it to. With Old (also EWA s.v. SAV, Hoffmann apud Gots 304 n. 723, Scar 539- 
40), I take it to the root V sii ‘swell’ and connect it to the root noun cmpd prasii- in the 
following hymn (though attributed to a different poet), VIII.32.16. (Contra Re explicitly.) 
In both passages the lexeme seems to have a negative connotation, ‘swollen (with pride), 
puffed up’. Here the sacrificing married couple successfully ‘go up against’ (préti v1), 
that is, compete with, these puffed-up rivals. The passage reminds us of the Agastya and 
Lopamudra hymn, I.179.3 ... visva sprdho abhy asnavava/... yat samyatica mithunav 
abhyajava “Let us two take on all contenders ... when as a united couple we will drive 
on,” depicting another sacrificing pair competing with rivals. Our vs. and I.179.3 contain 
the only two masc. du. samydaficain the RV. The triumph over hostile rivals is also 
expressed in the parallel section of this hymn (vss. 1-4) in 3c visva vanvann amitriya 
“winning all (the things) of the enemy.” 


VIII.31.7: vivasatah ‘the two seek to win’ is matched in the parallel by 3c vanvan 
‘winning’. 


VIII.31.8: putrina ... kumarina “possessing sons, possessing children” expands on 
prajavati ‘possessing offspring’ in the parallel, 4a. 


VIII.31.9: With Ge and Re, I take pada c as referring to sex, though in a devotional 
context (Ge: “Kinderzeugung als verdienstliches Werk”). The point of the Agastya and 
Lopamudra hymn 1.179, already cited ad vs. 6, is of course that ascetic practice must 
yield to sex as a duty even for the very devout. 


VIII.31.10: Flg. Ge, I take svastf sarvadhatamah as if containing a dvandva svasti-sarva-. 
Ge convincingly cites other svast/V dha passages. It might be possible to take it instead as 
a (short) instr.: “best establishing wholeness along with well-being,” though the status of 
svastf as an instr. seems shaky to me. Scar (264) takes it as an acc., with sarva- in the 
cmpd functioning as a predicative acc. to it: “der am besten das Gliick vollstandig 
macht.” 


VIII.31.12: This vs. consisting entirely of nominals is surprisingly hard to interpret, 
primarily because of the unclear grammatical identity of anarvanah and the lack of 
parallelism between the animates of ab and the neut. anehdah of c. 

To deal with the first problem first, beside the -7-stem anarvén- we must reckon 
with a thematized form anarvana- (so Gr, Lub), the latter of which is attested twice as 
apparent nom. sg. masculine anarvanah (V.51.11 [or pl?] and this passage) and once as 
apparent acc. sg. masculine anarvanam (X.92.14). Unfortunately all three forms 
immediately follow feminine singulars (éditih, ardmatih, a4ditim respectively). Despite 
this clear pattern, I was reluctant to interpr. the apparent masc. forms as fem., esp. in the 
case of the nominative forms, and therefore contrived ad hoc fixes for those passages. 
Here the fix is not too difficult: the immediately following word (beginning the next 
pada) is masc. visvah. I take this as referring to another entity who should come here, 
with anarvénah modifying it, rather than arématih. The referent is in fact open-ended: 
“every” or “any” one with the mind of a god. Note the evocation of the All Gods through 
the phrase visvo devasya, though the words are in different cases. 

Although this will (barely) work, on reexamining the evidence I am not at all sure 
that it is worth denying the apparent pattern of feminine reference with this stem, and I 
might substitute (with Ge) “Aramati, the unassailing one,” though in this passage that 
leaves masc. visvah orphaned. Both Old (ad V.51.11; see his careful disc. there) and Re 
in their different ways take anarvanah here as a nom. pl., but the nom. pl. to the athem. 
stem is anarvanah, and in this passage the immediately following sg. visvah makes 
further trouble. It is worth noting that the bahuvrthi anarvan- and its derivatives have a 
troubled relationship with gender in general; see comm. ad 1.37.2, 185.3, VI.48.15, 
II.40.6. In several instances, masc. forms are used to qualify neuters (1.37.2 and 
V1.48.15), and the supposed masc. nom. sg. of the -7-stem seems to have fem. reference 
in 1.40.6 and VII.40.4. This may have led to a certain cavalier tendency to use masc. 
forms to cover all genders, even when not morphologically necessary. 

As for anehah, Ge and Re supply ‘protection’ (Ge “der unfelhbare (Schirm) der 
Adityas”) on the basis of VIII.18.21, while Old (ad V.51.11) takes it as an adv. 
(construing adityanam with visvah), though in his comm. on this passage he rescinds this 
in favor of its depending on anehdah (without tr.). On the basis of 1.185.3 aneho datrém 
dditer anarvam “the faultless gift of Aditi, which is unassailable” I tentatively supplied 
‘gift’ (note the presence also of another apparently variant stem, anarvda-; see comm. 
there) in the publ. tr. However, the Ge/Re solution is quite possible, and I now prefer it, 
since protection/shelter is often modified by anehés- incl. in nearby 18.21. On the basis of 
my reinterpr. of that adj. (see comm. ad X.61.12) I would now tr. “the flawless (shelter) 
of the Adityas.” 


VIII.31.14: The 1* sg. Ze in b does not match the nom. pl. part. saparydntah in c. I take 
the pl. as including the va, the fellow ritualists for whom the poet invoked the god. As 
Ge points out, V.21.3 has saparydntah ... late, with number congruence. 


VIII.31.18: A nice etymological pun in asv-dsvya-. 


VIII.32 Indra 


VIII.32.2: Ge takes dnarsanim and ahistivam as PNs, in addition to sfbindum and the 
familiar piprum. Mayrhofer (2003, Personennamen) is uncertain about dnarsanr-. Scar 
(538-39) tr. all as PNs as well, but discusses the possible interpretations of ahisi-. On the 
basis of the parallel he cites in IV.16.13 piprum mfgayam susuvamsam “Pipru Mrgaya, 
swollen with power,” with the pf. part. to V sa, I prefer to take ahisi#- as a meaningful 
epithet. The question is then what the first member a/- represents. Although it would be 
easier to identify it with ahi- ‘fertile cow’, which matches it exactly, I prefer to take it as a 
metrically lengthened version of d/7- ‘snake’, which makes more sense in the designation 
of a demon. See Scar (loc. cit.), also EWA s.v. af7-. All four occurrences of this stem 
would have four short syllables if the second weren’t long 7 but I do not otherwise have 
an explanation of the lengthening. But note prasi- below (16b) with the same lengthening 
before si-. 

As for dnarsani- | would again prefer to give it full lexical value, relating it (as Gr 
does) to dnarsa-ratr- (VIII.99.4) ‘possessing non-harmful gifts’(?), arsasand- designation 
of another demon. See EWA s.v. arsasanad-. However, the root etymology (supposed 
V ars/r§ ‘harm’) is not strong, and the analysis remains uncertain. If it does mean 
‘harmless’, the adjective is used proleptically, as is not uncommon. 

The name of the first demon, Srbindu, displays non-Indo-Aryan phonology. See 
Kuiper (Aryans 40-41). 


VIII.32.3: For Arséin this repeated pada, see comm. ad VIII.3.20. As was noted there, the 
alternative interpr. as a predicated inf. “this manly act is to be done” works well with the 
preceding impv. ura. 


VIII.32.4: With Ge I supply both “bring” and “soma,” though I would prefer to have 
more formulaic or textual support for providing this extraneous material — however, cf. 
1.14.8 gaébhistipitam bharata srutaya “Bring what is purified by your hand [=soma] to 
the one who is famed,” adduced by Ge. The preverb préti occurs with V bhr (see, e.g., 
VIII.20.9 prati ... sardhaya marutaya bharadhvam /havya ...), but is not common. 

tiirnasa- is a hapax without etymology (though Old’s literal gloss, “was dem 
Ueberschreitenden Verschwinden, Untergang bringt,” implies V and V nas, without 
attempting to explain the morphology). I follow the consensus, that the word refers to a 
watercourse of some sort, since that makes sense in context. As often, verbal play may 
have had a role in its appearance here: 4b #@irnasam né@ ... is partly echoed by 5c puiram 
na Sita ... (ur/ur na am s, though not in the same order in both). 


VIII.32.6: An alternative syntactic analysis of ab would take everything through vain b 
as part of the yédi clause with rarénah as verb, and start the main clause with dadhase, 
accented because it’s clause-initial: “If you will take pleasure in my pressed (soma) or in 
my solemn speech, you will find delight.” There are no strong arguments either way. 


VIII.32.8: I do not understand Ge’s tr. of samrarandh as “mitteilsam’ (communicative, 
talkative) and as if it were an adjective modifying food (“bring us mitteilsam Speise...”’). 
(I assume that the specialization of this German cmpd for [verbal] communication 
postdates Ge’s language acquisition stage and his usage reflects some sense of teilen 
‘divide, share’.) Kii (421) suggests that this participle means “bereitwillig, 


spendefreudig,” implying that it is used absolutely and doesn’t take an object. This 
certainly is possible here, but doesn’t bring us to Ge’s rendering. In any case, the form 
here (-rarandéh to V ra) echoes rardnah (to V ran) in 6a. 


VII.32.10: brbaduktha- is a hapax and has aggressively non-Indo-Aryan phonology (not 
one, but two b’s). My rendering is adopted from Weber (1891, cited by EWA s.v. brbu-; 
see also s.v. brbéduktha-). The word must deliberately evoke the name and epithet brhad- 
uktha- but should not be emended thereto; see Old and Ge. If Weber’s suggestion is 
correct, this may be a little joke, implying that Indra is powerful but not very good with 
words. 

The bahuvr. srpra-karasna- matches the du. NP srpra karésna in 1.18.5, used of 
Agni. Given the meaning of srpra- elsewhere (‘fat, glossy, sleak’; see EWA s.v. sarpis-), 
the tr. here should be changed to “of sleek forearms.” The description is more appropriate 
to Agni in IIJ.18.5, where ghee is at issue, than of Indra here, though perhaps it refers to 
sweat gleaming on the forearms or else simply to their evident good shape and muscle 
tone. 


VIII.32.11: A novel construction, at least as interpreted by Ge (fld. by Klein and accepted 
also by me). The word -Aratu- ‘intention, resolve’ is extracted from Indra’s epithet satd- 
kratu- and implicitly made object of Arnot, represented by the enclitic pronoun 7m. See 
Ge’s “der ... hundertfach Rat weiss und ihn ausfiihrt.” 


VIII.32.12: A similar type of construction as the immediately preceding verse, though the 
connection between epithet and its dynamic manifestation is clearer: the epithet sakrah 
‘able’ is transformed into the verb sakat ‘he will be able’. For an almost identical 
construction see I.10.6 and discussion there. 

In both 11 and 12 I take cidas marking the epithet to be transformed, though in 
11a it is displaced to the left. 

Ge interprets the hapax antarabhard- as “der zwischen den Kampfen steht,” 
presuming an analysis antara-bharda-, rejected by Old, who favors the Pp antara-abhara-. 
This fits the context better. 


VIII.32.14: Ge takes méhi sthirém as the neut. obj. of 2yantaram, supplying ‘bow’: “Der 
den grossen starken (Bogen) spannt.” There are several objections to this. First, it’s 4 

V tan, not 4 V yam, that is the standard idiom for stretching or spanning the bow, including 
in the passages he cites as parallels. Moreover, suffix-accented -/¢ar- stems (like ayantar- 
here) ordinarily govern the genitive not the accusative, and although this rule is often 
violated, the fact that niyantar- in the following verse (15), an agent noun to the same 
root, does take the genitive makes it less likely that this one would take an accusative. I 
therefore take sthirdm as a modifier of Indra (as in the next hymn, VIII.33.9, and 
elsewhere) and mdéhi as adverbial. ayantar- here is best interpreted in the context of 4 
yachantu in 23b below. 


VIII.32.16: On prasti- see Scar (539-40) and vs. 2 above, as well as comm. ad VIII.31.6. 
This verse is oddly couched as an impersonal. Ge’s interpretation of it is 
conventional: the humans have fulfilled their obligation (7am) to the god and he 


correspondingly fulfills his to them. But the curiously detached affect of the expression 
gives me pause, and the temporal relations between ab and c are backwards for this 
interpretation: niindm ‘now’ situates the first two padas temporally after the action of the 
third, whose verb is the perfect pape, and the perfect of V pais generally preterital. I 
therefore interpret the verse quite differently from Ge. I take the debt to be Indra’s, what 
he owes to the human worshippers who praise and press soma for him. But he has 
preemptatively fulfilled it: his soma-drinking is always accompanied by his gift. The 
reason for the indirect and impersonal expression is to avoid saying directly that Indra 
could owe a debt to humans. This interpretation requires taking the genitives in ab as 
quasi-datives, but this is quite common. 

On aprata see Old. 


VIII.32.17: The loc. pénye as beneficiary/target of the verbs V gd ‘sing’ and V sams 
‘recite’ is peculiar: these verbs generally take the dative or, esp. with certain preverbs, the 
accusative. But loc. pénya in sandhi matches the nominative pdénya in sandhi (that is, 
underlying paényah) that begins the next verse (18a), and this match accounts for the 
unusual case usage. A small, but telling, example of how rhetorical motivations can 
override strictly grammatical issues. 


VIII.32.18: The intensive (that is, iterative-frequentative) dardiratis appropriate to the 
multiple objects implied. 


VIII.32.20: The curious term svédhainava- appears to mean ‘having its own milk/milk- 
cows’, with vrddhi of dhenii- (see AiG II.2.114). It echoes svadhé anu in 19a, and, as 
often, this echo may help account for its deployment here. Its referent is presumably 
soma-pressings or soma-drinks. 

The relation between pada a and the relative clauses of bc is, at best, “improper.” 
That is, the two singular forms yd in b and c must have as their (rough) antecedent the 
gen. plural of pada a referring to the pressings/drinks. 


VII.32.22: I take 4t/ only with b: Indra is not supposed to pass over the three realms, but 
through them on his way to us. It is only the (other) peoples he is to pass over. 

I now think it possible that 4va Vcaks here means, literally, ‘look down upon’, as 
Indra travels through the air on his way to our sacrifice. See the very similar expression 
in X.43.6 and comm. there. 


VIII.32.23: Pada a plays on the ambiguity of rasmv-, both ‘ray’ and ‘rein’. 

Although the simile in c seems to match the frame in b in case (nom. girah/ apah, 
acc. tva/ nimndm), there is a functional mismatch: the waters are not guiding the deep as 
the songs are guiding Indra. It therefore seems best to take 4pah as one of the occasional 
examples of nom. for acc. in this stem, corresponding to ¢vain the frame, with nimndm a 
further specification of goal. Ge clearly recognizes the problem and supplies a verb for 
the simile in c, “wie die Gewisser ... (fliessen),” but this violates the structure of the 
RVic simile, which always holds the verb in common with the frame. 


VIII.32.24: The Asin the first imperative clause provides the logical basis for the second 
one. See Brereton 2012. 


VIII.32.26: On scisama- see 1.61.1. 

As in 2b ahistivam may be a PN, but I prefer to take it with lexical value. The 
same problem is encountered with aurnavabhd-. Arbuda, however, is a known enemy of 
Indra, but this episode, with snow as the weapon, is otherwise unknown. Note again the 
non-Indo-Aryan phonology. 

The return of the theme of Indra’s smashing named enemies from vs. 2 suggests a 
ring, and the fact that the following verses (27—28) sketch a ring with vs. 1 strengthens 
this impression. 


VIII.32.27—28: These two verses form a sort of ring with vs. 1. There gathaya / made 
somasya vocata “with a song proclaim ... in the exhilaration of soma”; here bréhma 
gayatal/ ... somasya méde “sing a formulation ... in the exhilaration of soma.” 


VIII.32.27: The “who lays low” of the publ. tr. might be better “who lays (enemies [vel 
sim.]) low,” to make clear that a transitive sense is required. On the form misttire, whose 
vocalism and morphology are puzzling, assuming it’s derived from n/V séf, see, e.g., Scar 
(642-43) and JC’s (as yet unpubl.) paper on rounding of syllabic liquids in Ir. There 
does not seem to be a satisfactory solution. 


VIII.32.28: The phrase visvani abhi vrata in pada a is difficult to connect with any other 
part of the vs. The only verb in the vs. is the verse-final cétati, but V cit does not otherwise 
appear with abfsin the RV, or indeed elsewhere in Skt. as far as I know — though Ge 
seems to construe the vrata phrase with it: “der ... alle Obliegenheiten ... bedenkt” (sim. 
HPS [Vrata 60] “der ... alle Geliibde ... beachtet”). I wonder if this involves a crossing of 
abhtV caks ‘oversee’ with expressions like 1.70.2 4 dafvyani vrata cikitvan “Observing / 
watching over all the divine commandments,” with a form of Vcitas here. The lexeme 
abhiV caks often governs viSva- phrases (e.g., 1.108.1 abhi visvani bhiivanani caste) and 
also takes objects in the same general range as vratd- (e.g., bra4hmani V11.70.5, dhémani 
VIII.101.6). The drawback to this suggestion is that abh/is wrongly positioned for a 
preverb in tmesis (also a drawback to Ge’s and HPS’s interpr.). We should also take into 
account abhi vrata in X.66.9, which is also difficult to construe. See comm. there. 


VIII.33 Indra 


VIII.33.1: This verse has at least one clear subject (vayém ‘we’ in a) and one clear verb 
(3 pl. pari ... Asate ‘sit around’ in d), but they do not match grammatically. There are (at 
least) two possible solutions: either to supply a 1* ps verb with ab (or abc) (so Ge) or to 
assume a modulation from 1* ps to 3™ ps. because of the nom. pl. stotdrah ‘praisers’ in d, 
which, by this interpretation, would be in apposition to vayam. (Ge acknowledges this 
possibility in his n.) Despite the awkwardness I prefer the second option, in part because 
there is no obvious verb to supply in the earlier part of the vs. -- though I admit that Ge’s 
“anbrausen” (V svar) is possible, given svaranti opening vs. 2 and the parallels he cites in 
his n. for singers and waters as subjects of V svar. 


The other problem is the application of the simile “like waters” in b. It is not 
immediately clear why we are like waters. I connect the simile to the phrase pavitrasya 
prasravanesu in c and suggest that the waters go in circles at this outpouring just as we 
take our seats in a circle. It is also possible that the waters are being compared to the 
pressings in the adjective sutévantah “provided with pressings, (which are) like waters.” 

On both difficulties in this verse, see detailed discussion by Old. 


VIII.33.2: On svabdin- as derived from sva- and a reduced form of pdd- ‘foot’, see Old, 
whose interpr. is fld. by Ge, though EWA (s.v.) is agnostic. 


VIII.33.3: Phonetic figure in ab dhrsnav ... dhrsad... darst 

Ge supplies “gepreisen” with the instr. Adnvebhih. He is probably correct that the 
Kanvas are not likely to be assisting Indra in his conquests, but I still resist supplying 
material without a clear basis. 


VIII.22.4-6: This trea is unified by the series of rel. clauses, all introduced by yah, most 
of them nominal, all characterizing Indra (4c (2x), 5a, 5b, 5c (2x), 5d, 6a (2x), 6b. 


VIII.33.4: “Drink!” is an imperative that the poet Medhyatithi should not be addressing to 
himself, as opposed to “sing!” I therefore take it as the content of his song, addressed to 
Indra. 

On suté séca (also vs. 7) see comm. ad IV.31.5. 

In d Ge takes the last two words ratho hiranydyah as a separate nominal clause 
“golden is his chariot.” This is possible, but I think it is far more likely a phrase 
qualifying Indra, despite its slight oddness. Indra can be called a chariot because he 
comes with lots of goods, like a chariot (see, e.g., I.125.3 vasumata rathena), and also 
because he’s “linked” (sdémmius/ah) to the two horses, as if he were the chariot they are 
yoked to and pull. Moreover, starting with 4c the rest of the trca (4c—6c) consists only of 
descriptions of Indra in the nominative, arranged in relative clauses. A nominal clause 
with a different subject would interrupt this structure. 


VIII.33.5: I take the phrase susavyah sudaksinah as referring to Indra’s two horses, since 
it follows immediately on a hemistich (4cd) concerning those horses and his chariot. But 
‘sides’ or ‘hands’ are also possible. Ge simply fails to supply a referent (“Der eine gute 
Linke, eine gute Rechte hat’). 1.82.5 yuktas te astu daksina utd savyah ... supports my 
interpretation as horses. 

The stem akard- ‘distributor’ (< 4V AF ‘scatter’ ) occurs 3x in the RV; twice 
(1.51.3, V.34.4) it is construed with a gen. (vésohand vasvah respectively). Acdg. to Gr 
it takes an acc. here, and this interpr. is followed by Ge and the publ. tr. I now wonder, 
however, whether the apparent obj. of this nominal, safdésra, is not instead truncated, by a 
kind of lexical haplology, from a cmpd. * sahésra-magha- parallel to sata-magha-. | 
suggest an alt. tr. “the distributor who has thousands, hundreds of bounties.” The 
proposed cmpd., sahdsra-magha-, is found in VII.88.1. 

On arita- see comm. ad VIII.16.6. 


VIII.33.6: The expression smésrusu sritah “embedded within his beard” is striking. It 
seems to be a slightly jocular expression, meaning perhaps that Indra has such a big 
bushy beard that it’s as if he’s been embedded into it -- one sees it before one sees him. 

Although most instances of surface ast/ are existential, accented 4st often 
functions as a copula, esp. in subordinate clauses as here. See my 1990 “Tense of the 
Predicated Past Participle,” 4—5. 


VIII.33.7: The presupposition behind the questions of ab seems to be that Indra becomes 
so formidable when he drinks soma that he becomes unrecognizable. Shape-shifting of 
heroes under such circumstances is a widespread mythological phenomenon. 

The loc. absol. suté séca is also found in vs. 4; on the phrase see comm. ad 
IV.31.5. 


VIII.33.8: I think the idea behind the simile is that elephants establish a large territory in 
which they wander, and that Indra has established a similarly large territory by giving to 
sacrificers scattered all over the map. Ge’s “mit seinem Bruntsaft” (‘rutting liquid’) stems 
from an idea of Pischel’s (see Old, K1. Sch 306) connecting this passage with the later 
(Epic+ dana- meaning elephant’s rutting liquid [see EWA s.v. dand-]). This seems 
unlikely and it is hard to see how simile and frame would work together. 

I have toyed with another possibility that remains tantalizingly hard to realize: 
dana may indeed be a pun, but a different one: an instrumental both to dand, as it’s taken 
here, and also to damén- ‘rope’ (whose inst. is indeed regularly dana). In this second 
reading nd would be ‘not’, not ‘like’, and varanéh would be some derivative of V vr ‘hold 
back, restrain’ in addition to ‘wild’. The meaning of the second reading would be “a beast 
not (to be) restrained by a rope,” in addition to “Like a wild elephant ... by his giving.” 
The second reading would harmonize with 6a, 10b évrtah ‘unobstructable’ and be 
paraphrased by the next pada in its own verse, 8c ndkis tva nf yamat“No one will restrain 
you.” However, I have been unable to find a way to make varand- a plausible form of V vr 
in the correct sense and so have not pursued this possibility further. 

The 2" part of c, 4 suté gamah, is an abbreviated version of 2c kada sutdm ... 4 
gamah. The whole pada is paraphrased by 9d. 


VIII.33.9: At first glance it is hard to find a concessive sense for the pres. part. sén in 
pada a, despite its usual value. Indeed Ge takes ab as an independent nominal clause and 
begins a new sentence in c. However, the idea may be that although Indra is very tough 
and primed for battle, hell drop everything and come when we call him to the sacrifice. 

The sense ‘perfected’ for sémskrta- may be anachronistic; if so, ‘entirely readied’ 
or the like can substitute. 

The yddiin c may be an ex. of my yéd 7“when it ...” (see my 2002 “Rigvedic sim 
and im [Fs. Cardona] 305-9), with the *7shortened (redactionally?) before the cluster sv-. 
The 7would double the obj. évam later in the pada. In this case we can substitute the alt. 
tr. “when the bounteous one will hear ...” 

Pada d is essentially a paraphrase of 8c, with 4 gamatin particular doubling 2... 
gamanh. 


VIII.33.10—-12: A trca marked by repetition of vfsan- ‘bull’; every pada but 12d contains 
at least one form of this stem. 


VIII.33.12: On wipin see comm. ad IV.26.6. 

“In the waters” in the publ. tr. should be corrected to “in the rivers.” 

Ge and Kii (256) take dadhanve as transitive (Ge “... liess ... laufen,” Kii “... hat 
laufenlassen...””), but the other examples of this medial perfect are intransitive (VIII.19.1, 
also taken by Kii as transitive, can be interpreted in the same way as this one), and the 
accuSative can easily be a goal. See comm. ad VIII.19.1 and X.113.2. 


VIII.33.13: On naydém see VIII.2.28. After my reexamination of the evidence (Hock Fs., 
2013) I would now rephrase the translation of the first three padas as “Drive here, most 
powerful Indra, to the somian honey to drink it, as bounteous one, all on your own,” 
eliminating “‘to the landing site” and construing 4cha with madhu ... somydm in the 
preceding pada. The tr. “all on your own” renders nayam, that is, na + aydm./ 

A new clause begins with srnévat in the middle of c. Ge takes all of cd together, 
but the accentuation of srnévat is unexplained in this interpretation. Moreover 4cha is not 
otherwise found with Vv sru but is common with V ya. However the distribution of clauses 
is handled, there is a switch of person between 2™ ps. ydA/in pada a and 3rd ps. srndvat 
in c, both with Indra as subj. 


VIII.33.14: Note the indefinite use of pada-initial anyésam, by rule (Jamison 1997 “Vedic 
anya [Fs. Beekes]). 


VIII.33.15: The marked emphatic initial asmakam in a and c is not reflected in the publ. 
tr., which is unfortunate because these two forms contrast sharply with initial anyésam of 
14d. 


VIII.33.16—-19: As discussed in the publ. intro., in my view this strange pendant to the 
hymn is an oblique attack on what I consider a late RVic ritual innovation, the 
introduction of the Patni, Sacrificer’s Wife, as a required role in standard ritual. For both 
general discussion of this situation and some detailed consideration of passages 
throughout the RV, including this one, that fight this doctrinal battle, see Jamison 2011 
“The Secret Lives of Texts” (Presidential Address, American Oriental Society 2010; 
JAOS 131: 1-7) and “‘Sacrificer’s Wife’ in the Rig Veda: Ritual Innovation?” (Brereton 
and Proferes, eds., Creating the Veda, Living the Veda: Selected Papers from the 13th 
World Sanskrit Conference, 19-30). The division of speakers, again in my view, is that 
the poet, who opposes the new ritual model, speaks the first (16) and last (19) verses, 
while 17—18 are put in the mouth of Indra, who is a proponent. These verses are 
extensively discussed by Old and Ge, with Old somewhat more in line with my own 
interpretation; I will not consistently signal my agreements and disagreements with them 
in what follows. 


VIII.33.16: I take the disgruntled speaker to be the poet and the subject of r@nyati to be a 
rival ritualist, who has accepted the new doctrine. The “you or me” of pada a is rather 
like the English expression “the likes of you and me,” meaning “ordinary people.” I take 


the nah... nd (= nd u) as having domain only over téva and mdma, not the anyasya of 
pada b. By my rules (Jamison 1997; see ref. ad vs. 14 above) anya- in this position should 
be definite (not Ge’s indefinite “oder eines anderen...”), and I take its referent to be 
Indra. The referent of the yah in the rel. clause in c I again take to be Indra (that is, 
anydsya), rather than the subject of ra@nyati, as Ge does. The designation vird- is of course 
regularly applied to Indra, and “led us here” can refer both to Indra’s leadership in the 
acquisition of new territory and to his role in introducing the ritual innovation. And Indra 
starts off the next verse. 


VIII.33.17—-18: The repetition of cid gha (17a, 18a) may help identify these two vss. as 
the speech of a single individual, namely Indrra. 


VIII.33.17: Indra begins, cleverly, with concession: he admits that women’s mental 
powers are not as strong as they should be. I take this as Indra’s direct speech, even 
though pada c is in the accusative (and pada b could be), since I think such mixed 
constructions (X said “abc” / said that abc) are found elsewhere. However, little is lost if 
it is taken as indirect discourse. For a different sort of conflation of direct and indirect 
speech, see my discussion of MS II.4.3 in my 1991 “The Syntax of Direct Speech in 
Vedic,” p. 51 and n. 10. For a novel interpr. of the history and function of the particle 
dha, including its use in this passage, see Zachary Rothstein-Dowden, “On the Etymology 
of Vedic dha,” JAOS 142.1 (2022). 

Note that the term Ardétu-, used extensively of Indra previously in this hymn (vss. 
5, 6, 11, 13, 14), is now applied to the woman. 


VIII.33.18: In my interpretation Indra’s speech continues here, and having admitted the 
drawbacks to employing women in the ritual, he introduces the model of the yoked pair 
(that is, the married couple) drawing the chariot of sacrifice, a pair that must be more or 
less equally matched, but with the side of the pole to which the male is attached 
somewhat higher than that of the female. (Some animals are more equal than others.) (On 
the chariot pole [dfzir-] see comm. ad X.28.5.) The image of the sacrifice as a chariot is 
of course acommon one, and the word mthuné ‘complementary pair, sexual pair’ seems 
to me the tipoff that this is about the married couple. (Old is in general agreement.) 


VIII.33.19: The poet returns in his own voice to mock the new model, by imitating in the 
first three padas the speech of a mother to her little daughter, inculcating proper behavior. 
kaSaplakaut in c is a hapax, but its -ka- suffix suggests that it belongs to a low register 
(note also padakau in b) and the fact that it is in the dual limits its possible applications. 
Old suggests “weibl. Geschlechsteile” (though he moves on to breasts), and the fact that 
keeping one’s feet together keeps them from being seen makes the labia a good 
possibility. 

The poet then unleashes a devastating insult on his addressee, a brahman — that he 
has turned into a woman. I take this unfortunate figure to be the ritualist favoring the new 
model, and our poet is suggesting that too much association with and sympathy for 
women, too much emphasis on equality, will unman a man. 


VIII.34 Indra 


On the formal structure that dominates this hymn see the intro. The hymn is 
awkward to translate and, I have to say, sometimes seems awkwardly composed. 


VIII.34.1: Ido not understand the accent on yayd in the refrain, but it may be implicitly 
contrastive with yahzin a. 


VIII.34.3: Note the syntactic disharmony between simile and frame, exploiting the 
variant valencies of the verb, with dhwnute an intrans.-reflexive in the frame (“felly 
shakes [itself]”) but transitive in the simile (‘as a wolf shakes a lamb’). See Jamison 
1982. 


VIII.34.5: Since the referent of fe is Indra, explicitly comparing him to a bull in the simile 
visne nd seems odd, since he is ordinarily simply identified as such. Ge seems to think 
it’s a real bull, exhibiting thirst. 


VIII.34.16: See the publ. intro. for the relation between the PN Vasurocis and the 
vocative addressed to Indra through the first fifteen verses, divavaso. 

An example of the rare 1* ps. dual construction “(I) and X” as subject of a 1* dual 
verb, with the “I unexpressed: indras ca dadvahe “(1) and Indra took ...” For further 
discussion see VIII.62.11. 


VIII.34.18: The apparent PN Paravata (‘who comes from afar’) apparently naming the 
patron makes sense as a speaking name in this hymn, which emphasizes the coming here 
of Indra from distant places and allows the identification of patron and Indra. 

Note that the last word of the hymn is 4, as it was the first (and it opens twelve of 
the hymn’s verses). 


VIII.35 Asvins 

See the publ. intro. for the pattern of repetitions in this very repetitious hymn. The 
c pada of every vs. save for the last three (22—24), “in concert with Dawn and the Sun” 
(sajOsasa usdsa siiryena ca), of course refers to the Asvins’ participation in the dawn 
sacrifice. 


VIII.35.10—12: The first hemistichs of the three verses in this trca are excessively 
provided with ca’s, as well as 2™ du. act. impvs in -/am. Cf., e.g., 10ab pibatam ca 
trpnutam ca ca gachatam, prajam ca dhattém drévinam ca dhattam. 


VIII.35.11: The distribution of ca’s in pada a is somewhat puzzling or, perhaps, 
syncopated, with the 2"! ca following preverb+verb (pré stutam ca), though the other two 
preverb/verb combinations in this trca place the ca in the expected position after the 
preverb (4 ca gachatam 10a and immediately following pra cavatam 11a). This does not 
seem to be metri causa, or at least not in some obvious way. 


VIII.35.13: Exactly what dharmavant- is conveying here is unclear, but it is highly 
unlikely to be, with Ge, “von Dharma [den Gesetz] ... begleitet,” since ‘law’ is quite 
anachronistic for dhérma(n)-. I also do not think Re is correct in seeing it as a proper 


noun, despite its appearance in a - vant-stem parallel to those containing gods’ names. 
Rather, the repetitive template of the trca imposes the - vant-stem here, on the abstract 
principle dharman- generally associated with Mitra and Varuna -- here perhaps referring 
to their authority and its manifestation (their statute) by which they impose order on the 
world. 


VIII.35.15: vajavant- may mean -- instead of, or in addition to, ‘accompanied by prizes’ - 
- ‘accompanied by Vaja’ (name of one of the Rbhus) or ‘... the Vajas’ (as a designation 
of all the Rbhus). Certainly the juxtaposition with rbhumdnt- is meant. 


VIII.35.16—-18: A verb needs to be supplied with the d padas of this trca (sOmam sunvato 
asvina). On both general grounds and the d padas of vss. 1—3 (so6mam pibatam 
asvina)(see also 22b pibatam somyam méddhu), ‘drink’ makes the most sense, though 
‘drive to’, which dominates the middle part of the hymn, is certainly possible. 


VII.35.23: On vivaksana- see comm. ad VIII.45.11. Contra Ge and Re, I take it with 
V vaks ‘strengthen’, not V vac. 


VIII.36 Indra 

The meter of vss. 1-6 of this hymn is analyzed by Arnold (p. 248, E73) as 
consisting of 6 padas: 12 12/8 8 8 8, and this arrangement of the stanzas is followed by 
HvN. Old disputes this, suggesting instead 12 8 4/8 12 4 8. (On the lack of accent on 
Satakrato, which he takes as a separable 4-syll. sequence, see his remarks on II.22.3.) 
Among other things, this division allows sém apsujit to be an independent sequence, as it 
is in its occurrences in Usnih, VIII.13.2 and IX.106.3. On this expression see comm. ad 
VIII.13.2. 


VIII.36.2—3: Somewhat unusual 2™ ps. reflexive using the standard 2™ ps. pronoun: 2a 
ava tvam “help yourself,” 3a 4vasi ... tvam. The accent on the verb in 3 is probably the 
textbook example of an implicitly contrastive accented verb, with predicates preceding 
and following. 


VIII.36.6: Note @t7... adri... 


VIII.36.7: This verse breaks out of the rigid structural mold of the first six verses, but 
note that it also echoes vs. 1: la avitasi sunvatéh/ Ta, c sunvatéh ... avitha. 


VIII.37 Indra 


VII.37.1: Although this hymn of the twinset of VIII.36—37 is the domain of the ksatrani 
‘lordly powers’, it begins with the brahman- that ended the last hymn and provided its 
key word, also echoing that verse in other ways (avitha, sunvatéh). 

Ge takes sunvatéh as acc. pl., but given the connections between the two hymns 
and the fact that sunvatah in VUI.36 is gen. sg. in both the first and last verses of VIII.36, 
I find this unlikely. 


There are some difficulties in distributing the words in the refrain padas. Given its 
regular recurrence, sacipate ‘o lord of power’ should be the first word of the refrain, but 
given its lack of accent it must be the last word of the non-refrain padas. Nonetheless I 
have tr. it with the refrain. Also problematic is unaccented anedya, which comes at the 
end of a pada already twelve syllables long and should therefore not belong to it. Old 
discusses but doesn’t really solve. 


VIII.37.2: Note that sehandh ... prtanah in the new material of this verse picks up a 
phrase in the refrain of VIII.36 visvah séhanéh pftanah. 


VIII.38 Indra and Agni 


VIII.38.1—3: The referent of /d4sya in the refrain pada is not specified. It must fall into the 
cultic sphere, but could be ‘sacrifice’ or ‘hymn’ or, perhaps best, since it’s explicit in a 
nearby hymn by the same poet, ‘call’: VIII.35.4 bodhatam haévasya me. 


VIII.38.2: I adopt Brugmann’s suggestion (presented and generally endorsed by Old, also 
Scar 417-18) to read * tosa * sarathayavana for tosasa ratha... Scar assembles an 
impressive number of passages involving sarétham /saratha and V ya, incl. 1.108.1 
dedicated to Indra and Agni. The suggestion has the merit of eliminating the supposed s- 
stem fosds- with its apparent anomalous usds-like inflection with lengthened grade in the 
strong form fosasah. The dual to the thematic fos#-, fosa exactly as here, is found in 
another Indra and Agni hymn III.12.4. The change does require going against the Pp. and 
also emending sato sa. The publ. tr. should have an asterisk before “driving on the same 
chariot.” 

As for tosé-, Gotd discusses it at length (1 Class, 166-68), rejecting the old gloss 
as ‘drip’ in favor of ‘hasten’; his redefinition is accepted by Mayrhofer (EWA s.v. TOS, 
replacing KEWA’s ‘drip’). Because the anodyne ‘hasten’ can fit almost any verb in the 
RV (and in fact the old RVicist joke is that, judging from Ge et sim., all verbs in the RV 
mean ‘shine’, ‘hasten’, or ‘sing”), there is nothing in the usage of the forms of this root 
that imposes ‘hasten’ (or excludes it). That Goto labels his reinterpretation “plausibler” 
than the older one shows once again a certain deafness to metaphor and a penchant for 
the semantic lowest common denominator. Moreover, that most of its subjects are liquids 
supports the old rendering ‘drip’. The only preverb with which it is found is n/‘down’. 
Verbs of hastening (etc.) generally take a variety of directional preverbs, of which n/is 
one of the rarest and most specialized; dripping, on the other hand, goes in only one 
direction, down. Goto’s ‘hasten’ gets little or no support from the Iranian evidence he 
adduces (168 n. 275), which is quite weak and questioned even by him. Although as 
‘drip’ V tus has no good etymology either (see KEWA s.v. f0Sate), I see no reason to 
replace it with ‘hasten’ without better evidence. In our passage ‘streaming’ probably 
reflects the same metaphor in English for speed. Or, like mtésana- in VIII.25.23, it could 
mean ‘overflowing’ (with goods) and refer to the anticipated generosity of the gods. 


VIII.38.3: Pada a can of course be in the acc. (not nom. as I take it) and form a single 
sentence with b (so Ge). There are no implications either way, but I prefer to take fronted 


forms of ayém as annunciatory (“here is ...”) if at all possible. However, given initial 1ma 
(5a) and /mam (6a), which can’t be so tr., this is not a strong arg. 


VIII.38.5: Pada b is somewhat awkward because it states that both Indra and Agni carry 
oblations. Ge gets out of the difficulty by making the oblations an acc. of goal with an 
intransitive reading of whathuh (“... ihr zu den Opfergaben gefahren sind”), but Old 
convinces me (ad 1.84.18, with a number of parallel passages) that we cannot sidestep the 
transitivity in these expressions (V vah + oblation(s)). In this particular case we can 
attribute the transitive phrase to a feature of Indra and Agni hymns noted in the publ. 
intro., that both gods get credited with actions or qualities appropriate to only one of 
them, and Agni is of course the conveyor of oblations par excellence. 


VIII.38.6: Both Ge and Re take gayatra- as a technical reference to the Gayatri meter and 
poems composed in it (also vs. 10); this is possible, but the stem is often used just of a 
song. 


VIII.38.7: On jenya- see comm. ad [.128.7. 


VIII.38.8: I construe the Syavasva genitive phrase directly with the verb, rather than 
supplying ‘call’ (Advam) with Ge, on the basis of VII.36.7, 37.7. But either is of course 
possible. 


VIII.39 Agni 


VIII.39.1: Ge tr. vidathe as “den beiden gelehrten Staénde,” commenting (n. Ide) that 
vidatha- “ist die Autoritat in gelehrten Sachen.” Following Thieme (Unters. 37ff.; see 
also EWA s.v.), however, I take the stem as derived from vi Vdhd ‘divide, distribute’. In 
most instances (esp. in the loc. vidathe, identical to the form here) vidatha- refers to the 
ceremonial distribution of goods and, more loosely, to the ceremony itself, but it can also 
refer to cosmic divisions (for other passages see Thieme’s collection; one ex. is 9b 
below), and that is the referent here. The presence of ubhé helps mark the form as a neut. 
dual, as opposed to the otherwise ubiquitous loc. sg. 


VIII.39.2: In c I read, with Old but contra Pp, 4ratir 4rav’nam. This does not require 
emending the Samhita text, but simply redividing the words. 

With most interpr. I take vécah synchronically as a truncated form of the instr. 
vacasa to be construed with névyasda (also II.31.5, V1.48.11 in the same pada-final 
position; versus medial ... ndvyasa vacasa ... V1.62.5). However, I do not regard it as an 
inherited instrumental showing deeply archaic morphology (with Hale, Fs. Melchert, esp. 
93-95), esp. since Hale sets out very persuasively the cost of assuming such a preserved 
archaism (87-88), thus undercutting his own view of vacaf in these passages. I am not 
entirely certain what gave rise to what in my view is a synchronic, poetically generated 
variant. On the one hand, the expected instr. sg. vécasa would not fit the end of any 
cadence in Vedic meter; the form is almost invariably found in the break after an opening 
of either 4 or 5. The instr. pl. vacobhih is, by contrast, quite common pada final in 
Tristubh (8 of 13 forms), and I wonder if our “instr.” vacah did not originally start out 


from a truncation of the -b/zh ending to fit into an iambic cadence (Jagati or dimeter vs.). 
This of course does not get us the instr. s7agu/ar with névyasa, however. Another factor 
that may have contributed is contexts in which a nom./acc. vécah would be 
grammatically possible, with névyasa an adverbial instr. ‘anew’. Ours is such a passage; 
vacah here can be parallel to sémsam ‘laud’, hence “(set) down ... anew a speech, a laud 
...” (also suggested by Scar 392 n. 544). Then analyzed as an abbreviated instr. because 
of its proximity to névyasa, the phrase could be used in passages in which a nom./acc. 
vacah is excluded. 

The tr. just suggested depends crucially on accepting my interpr. of pada b, 
against that of Ge (see also Gr, Scar 392). The questions are the positive or negative 
value of sémsam and the referent of unaccented esam. Most take the latter as referring to 
the 4ravnam of the following pada, but, strictly speaking, unaccented forms of aydém 
should refer to something already in the discourse. Although the proximity of the two 
forms might allow 4ravnam to “count” as already in the discourse, I would prefer to find 
a referent preceding esam, and devan in |c is available. This also allows us to interpr. 
Sdmsa- in its more common positive usage ‘laud’, rather than the rare (though definitely 
attested) negative sense (see, e.g., I]I.18.2 sémsam drarusah, with a gen. akin to our 
dravnam). 

We thus have two parallel expressions, padas ab and cd, each beginning with nf 
and lacking a verb. I supply V dhd@ for both, with slightly different senses: ‘set down 
(upon)’ for ab and ‘put down’ in the idiomatic sense also found in English (though 
without the English specialization to speech) for cd. For V dha with taniisu, see, e.g., 
1.85.3, 1.19.5, III.53.18; for séimsam Vv dha + loc. of god, see X.42.6a yasmin vaya 
dadhima sémsam indre “Indra, upon whom we have set our laud” (lit. “upon which Indra 
we have set our laud”’). 


VIII.39.3: pra cikiddhi presents the usual problem of forms of V cit. does this fall in the 
intransitive ‘appear, be perceived’ range or I/T ‘perceive’? I have opted for the latter, 
since Agni is regularly called pracetas-, which I interpr. as ‘discerning, provident’. But 
Ge and Re go for the former, which is certainly not impossible and might be supported by 
ciketa in 5a. 


VIII.39.4: Ge supplies a different subject (“singer”) for Arpanydat/in the rel. clause than 
for dadhe in the preceding main clause: “so viel Kraft verlieht Agni wie immer (der 
Sanger) bedarf.” This is novel, but seems unnecessary and supported neither by context 
nor by parallels. 

The Pp. analyzes arjahutih as arja ahutih, that is, probably with an instr. 1* 
member, but Old prefers to see the 1*' member as a stem form, either aja- or arjé#. The 
latter is marginally attested in cmpds and in the verb stem drjdya-, probably originally a 
denom. (see Jamison, -dya-, 50, 81). By Ge’s interpr. (which I follow), gen. pl. vastinam 
limits the first member of this cmpd arjahuti-. This is common in later Sanskrit, but 
somewhat rarer in the RV. Re (and Klein) render it backwards (Klein, DGRV I.205-6 
“whose nourishment is the oblation of the gods’’), but still with the gen. pl. limiting only 
one of the members. It may not be sufficiently clear in the publ. tr. that I take the cmpd as 
a bahuvrihi. 

Note that both -dhuti- (Vv Au ‘pour’) and -Aati- (V Ad ‘call’) appear in this vs. 


VIII.39.5: The standard interpr. take pratfvyam as the obj. of indti(e.g., Ge “er befordert 
die Darbringung”’), and this is certainly the simplest way. But z0t/ means ‘impel’, and 
prati V virefers to the gods’ reception of mortals’ offerings, not the offerings themselves 
(see the root noun in quasi-infinitival usage in VIII.23.1, 26.8, and finite passages like 
VIII.101.10), so the simpler syntax requires attenuating the meanings of both words. I 
therefore complicate the surface syntax somewhat by supply an obj. to /nd6t7 extracted 
from daksinabhih in pada c and making prativyam the goal. If the infinitival sense of 
prativyam in its other two occurrences is maintained here, it could be tr. “impels (them) 
to be received.” 


VIII.39.6: As pointed out in the publ. intro., padas ab contain a pun -- which Ge fails to 
note and Re mentions in his n. but fails to render in his translation. Agni “knows the 
races” (ata ... veda) of gods and men. Those two words in that order produce his 
common epithet Jatavedas. I take apicyam ‘hidden, secret’ at the end of b as a separate 
clause, alluding to this pun: “(this is his) secret (name).” (The publ. tr. should have 
“name” in parentheses.) apicyam (-an1) almost always qualifies ‘name’, including two 
hymns later by the same poet (VIII41.5 ... apicya/ véda namani gthya). Both Ge and Re 
instead take apicyam as a separate object of veda, construed with mért(‘y)anam, while 
Jata is limited only by devanam (“knows the races of the gods and the secret [/Re 
‘specificity’ ] of mortals”), though gods and mortals are frequently a merism. My view 
that apicyam is a separate clause is supported by the meter. Mahapankti consists only of 
8-syllable padas, and 6b should end after mért(‘y)anam. In fact, Old in his Prol. suggested 
deleting the following apicyam, but in the Noten thinks better of it, allowing a 4-syllable 
pendant to this line. This pendant is, in my interpr., syntactically independent and a sort 
of meta-comment. 

In e Ge supplies ghee with névivasa: “mit erneutem (Opferschmalz).” This of 
course is more semantically harmonious with svahutah ‘bepoured’, but betrays a sad lack 
of poetic sensibility. The stem névivas- is regularly used of verbal products, and it 
narrowly echoes névyasa vacah of 2a. Moreover, 3ab contains an example of the trope 
“pour prayers” (there explicitly compared to ghee: ménmani ... ghrtaém na juhve). This 
expression svahuto néviyasa economically combines the “newer speech” of 2 and the 
“pouring prayers” of 3, using both Vv Au (from 3) and naév(i)yas- (from 2). The poet could 
hardly have made his metaphorical intent clearer. (Re is only a bit less flat-footed than 
Ge; he gives néviyasa the correct referent [hymne], but still sneaks in a supplied beurre 
fondu to construe with svahutah.) 


VIII.39.7: Gr derives sémvasu- from V vas ‘dwell’, and Ge’s “Hausgenosse” reflects this 
derivation (see also AiG II.1.75). But Old argues that it contains vasu- ‘good(s)’ and 
compares sahévasu-, vasubhih saha, an analysis accepted by Debrunner (AiG II.1 Nachtr. 
24, AiG II.2.471), Re, and me. 

With the standard tr., I take visvam bhiimeva as a two-member simile, acc. + 
nom. A passage two hymns away in the same cycle, VIII.41.5 sé kavih kavya purt, 
rupam dyaur iva pusyati “he is a poet who fosters the many poetic arts, as heaven does its 
(concrete) form,” makes this analysis pretty much inescapable. But I am still somewhat 
concerned by the position of the /va (in both passages), following the 2™ element of the 


simile rather than the first, and visvam bhiima ‘the whole earth’ would also be a possible 
NP. 


VIII.39.8: “Seven” here is probably a loose indication of totality (so Oberlies, II.74) 
rather than a precise enumeration. The number may have been displaced from sindhusu: 
the rivers are generally seven. 


VIII.39.8, 10: I do not understand the sudden prominence of the rivers/waters, esp. the 
waters that in 10e are svdsetu- ‘having/being their own bridges/dams’. Ge (n. 10de) 
thinks it alludes to the ritual sprinkling of the fireplaces with water, which may well be, 
but which does not explain the descriptor. In its other occurrence (X.61.16) svasetu- 
refers to a poet who crosses the waters (apéh ... tarati) by having or making his own 
bridge. Are the waters providing Agni with a bridge for him to cross them? It may (or 
may not) be relevant that the waters/rivers are fairly prominent in the next hymn 
(VIII.40) to Indra and Agni. 


VIII.39.9: On vidatha- as ‘cosmic division’ see comm. ad vs. | above. 
VIII.40 Indra and Agni 


VIII.40.2: The hapax vavrdyamahe is somewhat puzzling. It appears to be a denom. to 
vavra- ‘hole’, with accent retraction because it is transitive (so Jamison, -dya-, 88-89). 
This deriv. goes back to Bartholomae and is endorsed by Old, for want of anything better. 
But what is its point in context? Here Re seems to show the way, taking it as oppositional 
to the following pada, which begins with the contrastive particle 4tha: “But we sacrifice 
just (/especially) to Indra.” The idea is that, though the hymn is dedicated to both Indra 
and Agni, we don’t put the two gods in the same undifferentiated category, “in the (same) 
hole,” as it were, but treat them individually. As noted in the publ. intro., the two gods are 
treated with more independence than in most Indra and Agni hymns (which isn’t saying 
much). 


VIII.40.3: The clauses ab and cde begin identically, with ¢@. It is only with the last two 
words of the final pada, asnutam nara, that it becomes clear that a change of person has 
been effected between 3“ (ab) and 2™ (cde). Unfortunately this change has to be 
signalled much earlier in the Engl. 


VIII.40.4: I take cde as consisting of two relative clauses, both introduced by yaéyoh in c. 
The first is only pada c and is a statement of ownership (“whose is this whole moving 
world,” phrased in the publ. tr. as “to whom ... belongs”); the second comprises de, with 
yayoh construed with vasu and Heaven and Earth the subj. of the dual verb bibfrtah. 
(Re’s tr. is sim.) Ge’s tr. differs from mine in taking cde as a single relative cl., with “this 
whole moving world” as a parallel subj. to Heaven and Earth. He must assume that 
bibhrtéh has been attracted into the dual by the nearer paired subject. I prefer to take the 
dual verb seriously, and I also wonder if the moving world (which usually refers to the 
animate beings therein) has a collective lap. For the lap of Heaven and Earth, see nearby 
VIIUIL.42.2 patam no dyavaprthivi upasthe (in the same hymn cycle). 


Judging by word order, ‘yam dyauh should belong together and I have so tr. them. 
But /y4m has the wrong deixis: /yém expresses near deixis and, when indicating a cosmic 
division, ordinarily characterizes the earth (cf., e.g., X.60.9 ‘yam prthivi mahi). It also has 
the dispreferred gender: dyauh is ordinarily masc., though occasionally apparently fem. 
by extension from Earth (see comm. ad 1.57.5). Since demonstratives are often separated 
from their nouns, I am tempted to take it with prthivihere (“heaven and this great earth’). 
But a series of passages in which the feminine near deictic does seem to belong with 
‘heaven’ (prthivim dyam utémam 111.32.8, 34.8, X.88.3, 9, 121.1) gives me pause, and 
IX.96.3 dyam utémam is even worse, because it is not conjoined with an ‘earth’ word. So 
I have honored the word order as well as accepting the gender switch. 


VIII.40.5: What this is about is not entirely clear. Ge suggests Vala, while Liiders, fld. by 
Re, thinks of the heavenly ocean (as usual). 

That -bara- ‘bank’ is a MIA development of pard- ‘(far) shore’ (KEWA s.v. 
jihmah, EWA s.v. para-) seems plausible. 


VII.40.6: Both vratdti- and guspita- are found in the RV only here, but are attested later - 
- the latter already AV. 

The meter of de is faulty, with two extra syllables. Which pada is hypermetric 
depends on which one vésu is assigned to: Old (Prol.) and Lub put it final in d, HVN 
initial in e. In favor of the former is vésu’s general preference for pada-final position and, 
in particular, the final of 4e, with a form of V bar+ vasu (bibhrt6 vasu). Old (Noten) 
explicitly counsels against omitting it as others have suggested. It would be possible to 
eliminate another disyllable, e.g., pleonastic vayam, but there is no strong reason to. 


VIII.40.7: Ge and Re tr. indragni as voc., without commenting on accent. I assume this is 
simply a lapse on their parts. 


VIII.40.8: Ge and Re take uccaratah as the verb of all of ab, whose action unfolds “under 
heaven” (unterhalb des Himmels), but the contrast between avah ‘down’ and tid ‘up’ 
invites an interpr. of cyclical complementary action -- the rising and setting of the two 
heavenly bodies. I therefore supply a verb of motion with pada a. 

I read pada c with both ab and d. 

Pada d whana yanti sindhavah provides support for Pischel’s resegmentation in 
1.32.8 of méno riihana ati yanti 4pah to manor uhana(h). See Ge’s n. ad loc. 


VIII.40.9: In my interpr. the verse is structured by two complementary pairings of 
reciprocal gifts between “us” and Indra. Both involve Indra’s gifts (ujpamatayah a, aprcah 
d) and our praiseful thoughts (prasastayah b, dhivah e). 

lipamati- is variously rendered, but I take it to ipa V ma ‘mete out’; cf., e.g., 
VII.26.5 sahasrina upa no mahi vajan “mete out prizes to us in thousands.” Ge’s 
‘Zuwendungen’ (‘contributions, donations’, but also ‘care’) could belong either to Vma 
or to Van, but I surmise he links it to the former. Both Gr and Re connect it to the realm 
of speech/thought (‘Anrede’ and ‘pensées-appliquées’ respectively) with Gr explicitly 
positing a root affiliation with V man. Re gives no disc. in his comm. ad loc. (EVP 14), 
but in EVP 16 (ad IV.43.4) he rejects a root affiliation with V ma. Cf. also his comments 


in EVP 13.155 (ad VHI.60.11). A root syllable ma cannot be derived from the anit root 

V man in any straightforward fashion, though AiG II.2.630 derives both djpamati- and 
abhimati- from -mati- via metrical lengthening, citing Meillet. Metrical lengthening is, of 
course, a non-explanation except under very controlled conditions, and the fact that other 
compounds with -mazti- (e.g., metrically identical 4numati-) maintain the short vowel 
make it even less likely in this case. 

In both d and e I supply ‘many’, based on the parallelism with ab purvin ..., 
purvih ... HVN’s loosing of the sandhi in d as virésya apfcah is incorrect: the initial vowel 
is 4, which is supported by the meter and so given by the Pp (see Scar 324). Ge takes 
aprcah as adjectival modifying dhiyah, but I follow Old’s interpr. (so also Scar 324—25) 
as anom. act.; the vésvah with it is an objective gen., the virdsya a subjective gen. 


VIII.40.10: The “eggs” of Susna are probably his progeny (so Old, Ge); see X.68.7, 
adduced by Ge, also X.22.11 stisnasya ... jatém visvam and X.61.13 stisnasya ... 
puruprajatasya. They can’t be testicles, given the number. 

The standard interpr. takes /ésat(e) as parallel to bhédati (d) and still part of the 
rel. clause beginning in c, whereas I take it as the verb of the main clause to which the rel. 
clause is attached. Either is grammatically possible because, if jésatis the verb of a main 
clause, its accent is owing to its initial position. The rel. cl. interpr. requires that cde all 
hang off the é4m of a, despite the u/#. Klein (DGRV I.302) seems to suggest that the verse 
is structured as an “X and which Y construction” (té4m ... utd... yah), but as far as I 
know, the X and Y in such constructions always have different referents. 


VIII.40.11: This verse, dedicated to Agni, is constructed entirely parallel to vs. 10 to 
Indra; note, e.g., the end of the b padas: 10 ... sétvanam rgmiyam, 11 ... sétvanam 
rtviyam. It therefore seems important to construe the exactly parallel cde in the same way 
in both verses. The only differences between the two are djasa(10c) / dhata [-e out of 
sandhi] (11c), the order of Susna and his eggs in d, and the tense/mood of the verb in e (s- 
aor. subj. /ésatin 10e, s-aor. indic. aah in lle). My tr. reflects this strict parallelism, but 
others do not. Ge, e.g., takes d as the main cl. to c and e as a second independent cl., 
whereas in 10 he takes cde as a single rel. clause (see above). Klein, DGRV I.302, calls 
11 “an awkward attempt to create a vertical parisyllablic responsio to 10a—e.” My tr. is 
made possible by taking dhate as passive (‘is proclaimed as ...’) (or possibly reflexive 
‘vaunts himself as’; see V.42.11). 

I now find ‘seasonal, at its season’ a somewhat misleading tr. for rtviya- in a ritual 
context and would substitute ‘at the right time’ here; see comm. ad X.28.5. 


VIII.41 Varuna 


VIII.41.2: Given présast- in VIUI.40.9, rendered ‘encomia’, the prasast- here should 
probably be so tr. as well, rather than ‘panegyrics’. 


VIII.41.3: I don’t understand the purport of this vs., esp. de. Ge and Re suggest various 
possible referents for the vénih and for the three dawns, all possible and none particularly 
compelling. Note the archaic weak form of the acc. pl. of ‘dawn’, uséh with true zero- 
grade of the suffix and simplification of the geminate ss (see AiG II.282). 


I supply sasvaje with the pdar7in c, on the basis of pari sasvaje in a. Ge and Re 
construe the pada without a verb (e.g., Ge: “er ist rings um die Welt sichtbar’’). This is 
possible. 

As for vénih, this is the only fem. form to the stem véna- ‘tracker, seeker’, on 
which see comm. ad VHI.100.5. Gr takes it as an acc. pl. coreferent with usdés, but most 
(incl. the publ. tr.) take it as a nom. pl., subj. of avardhayan. This is certainly possible, but 
the problem is to identify a referent. Ge tr. the term as “die Liebenden” (though this is not 
a sense of véna- in my view) and suggests that they could be the nights, fem. pl. ksdpah 
in pada a, and the publ. tr. follows him in the identification, though not the gloss. Re “les 
femelles-vigilantes,” whom he identifies as possibly the rivers, possibly the nights. But 
the nights are unlikely to be “trackers” (or vigilants) — it’s dark then! And how the rivers 
might strengthen the dawns is a question, even if they are “les riviéres célestes.” I would 
now return to Gr’s interpr., as acc. pl. with ‘dawns’. As disc. ad VIII.100.5 véna- when 
masc. and sg. often refers to the sun, whose ability to track the deeds of men is well 
known. The dawns share the quality of light with the sun and also move across the sky, 
and so the epithet makes a certain amount of sense. Who then is the subj. of avardhayan? 
I suggest that it is the gods, on the basis of pada 7e visve deva anu vratém with the same 
anu vratdm as here. I would now emend the tr. to “Following his commandment, they 
[=the gods?] increased his trackers, the three dawns.” For another possible use of (-) veni- 
with the dawns, see X.56.3. 


VIUI.41.4: The hapax saptya- is problematic. Most (though not Ge) take it as a derivative 
of sapta ‘7’ (e.g., Re ‘la septuplicité’, a fine coinage) and point to Varuna’s 7 sisters in 
2e. His control over the 7 in Ye is perhaps more relevant. Ge tr. “treue Freundschaft”; 
though he does not comment, he must derive it from sd@pt/-, though the standard view of 
the meaning of the latter is now ‘team’ and those meanings seem quite distinct. If the 
word belongs with sépti-, which I think more likely than a connection with sap/d (though 
9e now gives me pause), it should mean something like ‘teamwork, cooperation’. The 
problem is that in this hymn Varuna is credited with doing everything on his own; his 
usual companions, Mitra and Aryaman, are absent. I therefore tentatively suggest that it is 
based on a syncopated form (sa-pt-) from a putative *sa-pati-, hence “joint 
leadership/lordship’ > ‘leadership, master-ship’. This is a very fragile suggestion, I 
realize. 


VIII.41.5: On the displaced simile particle here, cf. comm. ad VIII.39.7. 
For a phrase similar to de see X.124.7, though it there probably refers to Indra. 


VIII.41.6: The va marking the simile is also displaced to the right, as in the previous vs. 
The simile is also more complex than it first appears. The obvious way to render it is “In 
whom are fixed all poetic arts like the nave in a wheel,” with Varuna the wheel and the 
poetic arts the nave, but the more likely image is that the spokes are fit into the nave -- 
with Varuna the nave and the unexpressed spokes the poetic arts. 

I have no idea what or who “7td- stands for. 

The images in de are also somewhat skewed. Ge takes the two padas separately, 
with d a nominal sentence with infinitival samyuje as predicate, despite the yoking 
vocabulary common to both padas. He must do that because the gévah in d must be nom., 


but corresponds logically to the acc. 4svan in e. Old suggests taking gavah as acc. (as also 
possibly in [X.24.2, on which see comm. ad loc.). I take the two padas together, 
classifying it as another example of case disharmony in a simile (Jamison 1982), enabled 
by the syntactic multifunctionality of the infinitival samyijje, yujé (with both act. and 
pass. readings). Scar’s attempt (431) to construe the two padas together and also account 
for the cases shows the pitfalls, as it wanders off into fanciful territory. 


VIlII.41.7: The purport of this verse and the referents of the unidentified fem. pl. (4su, 
pada a) and masc./neut. pl. (esam, pada b) are completely unclear to me, and multiple 
suggestions have been made about the identities of these entities and the ways they might 
fit together. I roughly follow Old’s interpr., but cannot carry it further. 


VIII.41.8: With Ge (n. 8d) I take arcind as instr. to arci-, not arcin-; among other things, 
“with his flaming foot” (with arcin-) seems comic. 


VIII.42 Varuna and ASvins 


VIII.42.3: As disc. ad I.112.19 the old desid. stem siksa- ‘do one’s best’ in its simplex 
forms is ordinarily construed with a dative of benefit and no other case form. The stem is 
also overwhelmingly active. Of the three medial forms, siksamana- in the Frog hymn, 
VII.103.5, has a specialized pedagogical sense; see comm. ad loc. The other two, siksate 
(1.28.3) and stksamanasya here, both take acc. complements, unlike the simplex active 
forms. The acc. expresses the activity or product that the subject is expending his/her 
particular effort on. In the active this effort is generalized and diffuse: the focus is on the 
beneficiary of the effort. 


VIII.42.4: Pl. vipra(h) ‘poets’ is taken as a second conjoined subj. by Ge (“die Presssteine 
... (und) die Redekundigen”’), but given how often the pressing stones are said to speak, I 
take it (with Re) as characterizing the stones. 


Comm. VIII.43—103 
VII.43 Agni 


VIII.43.1: With Old I take 4sirta-yajvan- as a karmadharaya, not the bahuvrthi of Ge and 
Re, who seem to ignore the evidence of the accent (on which see AiG II.1.80). 


VIII.43.3: Ge takes arokah (only here in RV) as “Maschen” (mesh), and this does seem to 
be the meaning in late Vedic. This idiomatic sense presumably developed from ‘light 
flashing through openings’ to the ‘openings’ themselves. However, mesh or netting does 
not seem a particularly apt comparison here, and I prefer to take the word in a more 
literal, but still concrete, sense, esp. since rocate appears several times in the hymn (8c, 
10b). By ‘brilliants’ I mean gems or gem-like objects (rhinestones, e.g., had they been 
invented then) that catch and flash light. A more abstract sense, like ‘flashes’ or ‘flares’, 
risks near identity with what it’s being compared with (¢visaf). 

The force of the particle pile-up ghéd dha is not entirely clear to me, but this poet 
is partial to it. See ghéd ... aha in 30, as well as ghéd in 29, dha in 8. I have not found 
ghéd(...) aha elsewhere in the RV. 


VIII.43.4—5: vrthak is found only in these two vss. It is generally considered to be a 
formal cross of vitha ‘at will’ with prthak ‘separately’ (see EWA s.v., AiG III.231, Re ad 
loc.), a form of which appears in repeated padas later in the hymn (18b=29b), and to 
maintain the semantics of the former (Ge “jah” [‘precipitously’ -- a rather extended 
sense], Re “a leur gré”). Say, however, simply glosses it as prthak. I am reluctantly 
sympathetic to Say’s opinion, as ‘at will’ does not fit the contexts well, esp. 5a. (Both Ge 
and Re tr. it with pada b in 4, not in its proper place.) X.91.7 4 fe yatante rathyo yatha 
pfthak, adduced by Ge, echoes our 4c. The publ. tr. reflects the Say gloss. However, on 
returning to this passage, I find the Say solution too convenient and entirely unmotivated, 
but still remain unsatisfied with the connection with vrtha and its suggested crossing with 
pfthak. That the formation of both vftha and pfthak is murky does not help. I do not have 
anything resembling a solution, but I’m inclined to think that v/‘apart’ is somehow 
implicated. Perhaps via an (unfortunately unattested) -a/ic-stem, * V/yafic- ‘facing separate 
directions’, whose neut. adv. * /yak could have been assimilated to pfthak given their 
similiarity of meaning. Cf. the similarly formed visvafic- ‘facing in separate directions’, 
whose neut. appears two hymns later in a suggestive collocation, VIII.45.8 ... visvag 
yatha. 


VIII.43.8: On jafij see comm. ad I.168.7. 


VIII.43.9: Assuming with the Pp., Macd. (VGS §48a), and Lub (s.v. sé) that satisadhih 
represents sa(h) Osadhih, this sandhi contravenes the standard treatment; cf. I.103.5, 
X.88.10 sé dsadhih. The sé with 2™ ps. reference also does not conform to my rules for 
this usage, as it is not in an imperatival clause. I do not have an answer, though poetic 
factors may have had some influence: note the preceding pada (ap)su ... sédhts) ..., 
which is a good match for the three syllables in satisadhi{n). 


VIII.43.10: I prefer to maintain the older gloss ‘kiss’ for mms rather than flg. Goto (200- 
201; cf. EWA s.v., Lub s.v. Vas) in the colorless substitution ‘approach’. Even if nimsa- 
is in origin a redupl. pres. to V nas, passages like this, with muikhe ‘on the mouth’, support 
the richer semantics, which could have developed from an earlier ‘approach’, used 
metaphorically or euphemistically. 
VIII.43.12: mmahe is formally ambiguous and could also mean ‘approach’; Ge’s “wir 
nahen dir bittend” seems to represent a blend of the two. 

On the cmpd. vérenya-kratu- see comm. ad IX.98.12. 


VIII.43.14: agne has to be tr. “Fire,” rather than the usual “Agni,” because otherwise the 
verbal play is lost. The constant interplay in the RV between physical fire and the god 
Agni is hard to render in tr. because of the PN problem. 


VIII.43.17: Despite the case disharmony between acc. fvain a and the dat. phrase in b, I 
take them both as referring to Agni (so also Old). Ge takes the dat. in b as part of the 
simile in c, referring to a calf awaiting the cows coming to its stall. (Re’s tr. seems to 
combine the two.) But vs. 2a dsmazi te pratiharyate (and cf. VII.44.2 prati ... harya) 
establishes Agni as the primary referent here, though a secondary connection with a calf 
(via the bellowing) isn’t impossible. As for the case difference, vs. 2 provides a possible 
solution, since the verb there is /4nami ‘I generate’, construed with the dat. of benefit. 
Hence my “(praises generated)” here. 

VIII.43.30: visva(h) was carelessly omitted in the publ. tr., which should read “may we 
all be ...” 


VIII.43.31: sira4- occurs 4x in the RV in the same pada, sirdém pavakésocisam, and twice 
more in the compound sirasocis- (also acc. -am). My tr. ‘sharp’ follows the current 
standard, but not strongly held view (see Ge, Re, KEWA, EWA) that sees a possible 
connection with V sa ‘sharpen’ (see EWA s.v. sira-). 


VIII.44 Agni 


VIlI.44.1: The phrase adhvaranam abhisriyam could alternatively be rendered “excelling 
in glory over the ceremonies,” as I suggest for X.66.8. 


VIII.44.10—-11: The contents of the imploring mentioned in 10c seems to be given in 
direct speech in 11. 


VIII.44.11: With Ge I supply daha in b, with the preverb prat, since pratiis not otherwise 
found with V pa, the verb of pada a, but is common with V dah ‘burn’. Cf. esp. 1.12.15 
prati sma risatah daha. V11.15.13b is identical to our pada, and the verb in pada c of that 
vs. 1s daha, which governs the acc. in b. 


VIll.44.14: Although in some passages I have reinterpr. adhavara-sri- as transitive: 
“perfecting the rite” (see 1.44.3 and comm. ad III.26.5), in this case context favors the 
interpr. in the publ. tr. 


VIII.44.26: As noted in the publ. intro., Agni is repeatedly referred to as both ‘inspired 
poet’ (vipra-) and ‘sage poet’ (Kavs-) in this hymn, sometimes with the words in the same 
vs. (12, 21). Here -vépas-, belonging to the root of vipra-, V vip ‘tremble, become 
inspired’, co-occurs with kav/-, filling the contrastive vipra- role. 


VIII.44.27: The root affiliation of isema is not entirely clear. Lub puts it with Vis ‘send’, 
but the case frame is wrong. But an affiliation with v is ‘desire’ is even less likely. With 
Ge and Re I take it as meaning ‘hasten’ or the like and note the connection of the pada, 
stomarr isemagnaye, with VIII.43.11c stomair vidhemagndaye in the immediately 
preceding hymn, with zsema a near-rhyme with vidhema in an otherwise identical pada. 
Re suggests that the form and the syntactic construction have been borrowed from 
VIII.43.11, but doesn’t explain what verb we’re starting with (though I surmise ‘send’). 
So perhaps substituting for “we would send praises to Agni.” 


VIII.45 Indra 


VIII.45.4: The bunda bow is the weapon Indra uses to kill the boar Emusa, in a rarely told 
myth. (See esp. VIII.77.1—2.) Its phonology sets a non-Indo-Aryan scene. 

Ge renders ké ha srnvire as “Wie heissen sie?” This is certainly possible, although 
I prefer my tr. 


VIII.45.5: Savasi is taken by many as the name of Indra’s mother, but there is no 
particular reason not to take it in its lexical sense, referring to the same woman. 

The Pp. text divides the beginning of b into girav apso, with the second word the 
s-stem dpsas- ‘breast’, a word otherwise used of Usas (1.124.7, V.80.6). But even in a 
proverbial expression such as this seems to be, where semantic latitude is to be expected, 
“like a/the breast/chest at a mountain” (or Ge “Wie mit der Brust gegen den Berg ...,” 
taking 4psaf as a truncated instr. *é4psasa) doesn’t make any sense. Old suggests a 
different word division: gird vapso, with the latter being the word for ‘wasp’ found 
elsewhere in Indo-European, though not directly in Indo-Aryan (except, quite possibly, in 
1.181.8); see EWA s.v. vapsas-. This does allow sense to be made of the expression: the 
extraordinary size difference between a wasp and a mountain dooms the wasp, but wasps 
are notoriously belligerent and therefore willing to take on any opponent, however 
unlikely they are to defeat it. In the same way, anyone who is foolhardy enough to take 
on Indra will ensure certain defeat for himself. 


VIII.45.6: The rest of Indra’s mother’s advice (if she is the speaker) implicitly contrasts 
the person who approaches Indra with requests (and, presumably, homage) and whom 
Indra may decide to favor with the pugnacious wasp of the previous verse that only wants 
to fight. 


VIUI.45.7: The publ. tr. may not make it clear that I think that Indra is also the “setter of 
contests” of the subordinate clause. 
VIUI.45.8: Assuming that the syntagm of the simile is visvag yatha“as if visvak,” that is, 
“as if asunder,” I have slightly reconfigured the expression to conform to an English 
idiom. Ge seems to take the yétha as expressing purpose, “dass sie zerschellen” (be 
smashed to pieces) but I do not understand how visvak can be configured as a verb. 

Note the alliteration visi visva... vajrin visvag ... vtha, esp. Visi viSva ... Visvag. 


VIII.45.10: Ge takes b and c together as a single clause and has gomatah modify te (“zu 
deiner, des Kuhbesitzers, Schenkung”), but gdmant- is not regularly used of gods (though 
it occasionally is) and is frequently found with vaya- ‘prize’, as in vs. 28 below. And dram 
is used elsewhere as predicate of a nominal clause. 


VIII.45.11: There is no expressed referent in this verse, and Gr (s.v. 4s'vavant-, etc.) 
indicates that it is “we” of vs. 10. However, Ge supplies “soma drops,” esp. on the 
strength of VIII.49.4 and the fact that vivaksana- is always used of soma. This seems 
correct. The question is the meaning and root affiliation of vivdksana-. Ge tr. ‘redselig 
machend’, connecting it thus with V vac, while I prefer to take it to V vaks ‘become / make 
strong’, as a transitive -ananominal, beside véksana- also ‘strengthening’. The 
connection with V vaks is asserted by Old ad X.21.1 (fld. by AiG II.2.198). See also EWA 
s.v. VAKS, esp. p. 487; he does not decide. 

I would now substitute “flawless” for “faultless.” See comm. ad X.61.12. 


VIII.45.14: Pada c takes one aback, but the next verse explains. 


VIII.45.15: On the relationship between pramamdarsa here and durmdrsam in vs. 18, see 
comm. ad the latter. 


VIII.45.18: The first two padas contain two perfect optatives: susriiyah and cakriyah. On 
the surprising dominance of perfect optatives in the RV, see Jamison 2009. I do not know 
why these striking forms are found together in this vs., with Indra as subject, unless the 
generally lower register of perfect optatives is appropriate to this sometimes slangy 
hymn. 

The interpr. of pada b is disputed. The publ. tr. follows Ge, also fld by Klein 
(DGRV I.50), in supplying ‘deed’ as object of cakriyah, modified by durmdarsam: “you 
should do (a deed) difficult to forget.” Gr by contrast indicates that durmaérsam modifies 
haévam found in pada a as object of susruyah, which noun should therefore be supplied as 
obj. also of cakriyah in b. Kii (137; also 520 with slight differences) takes it in that way: 
“Wenn du diesen Ruf hier erh6ren wiirdest, wiirdest du ihn auch unvergesslich machen.” 
I now think this is correct. The previous vs. (17) emphasizes that Indra listens to us when 
we call; in this vs. we urge him not to neglect our call when he hears it, thereby showing 
himself to be our dear friend. Although doing unforgettable deeds is Indra’s stock in 
trade, this particular sequence of vss. is more concerned with his ready response to our 
invocation. I would now alter the tr. to “When you should hear this call here, you should 
make it hard to neglect.” This literal Engl. rendering is somewhat awk and a bit 


misleading, since it makes it sound as if others are doing the neglecting. It would be 
clearer (if less literal) as “you should not neglect it.” This emended interpr. also allows 
durmarsa- to be more closely related to the pf. pramamarsa in nearby vs. 15, where the 
impious rich man neglects his giving. For the other occurrences of durmdrsa- see comm. 
ad X.45.8. 


VIII.45.19: The logical relation between the subordinate clause (ab) and main clause (c) 
is somewhat indirect. The point seems to be that though we think that our behavior 
towards Indra has not been entirely straightforward and proper, we hope that he will 
continue to be generous to us despite our failings. 


VIII.45.24: mahé was mistakenly omitted in the publ. tr. Substitute “to great generosity.” 

I follow Old in taking goparinasd as standing for -ah, nom. pl. to a thematic stem, 
rather than, with Ge (and Pp.), as -@ and instr. sg. of the s-stem. In the simplex both 
parinas- and parinasa- exist, though the latter occurs only once (IX.97.9), where it is 
indirectly associated with cows/milk. Old points out that soma is generally the subject of 
V mand (as in 14b mandantu ... indavah), and taking gdparinasa(h) here as modifying a 
plural form of soma drinks or drops would save having to supply another element in the 
instrumental. However, Ge’s interpretation does have in its favor that the more common 
simplex is paérinas- and that it is regularly found in the instrumental. 


VII.45.25—27: The proclamation of Indra’s deeds called for in 25c is presumably 
contained in the following two verses. 


VIII.45.26: Gr takes sahdsrabahve (with distraction, -bahuve) as belonging to a u-stem 
and as a poetic synonym for ‘battle’. I find this suggestion quite attractive, though this 
type of kenning is somewhat unusual for the RV. Ge and Old (see also EWA s.v. bahu-; 
Mayrhofer PN) take it as a thematized -bahva- in the locative as a PN (Ge: “bei 
Sahasrabahva”). Though Gr’s interpretation gives the richer semantics, the problem is of 
course that the dative sg. should be —bahave, not —bah “ve. AiG II.139 also identifies it 
as a thematic locative, but allows a lexical meaning “in der tausendarmigen Schlacht,” 
flg. Sommer). I still think it may be a dative, with the alternative - ve ending (e.g., pasve 
beside pasave), but a locative with lexical value is also possible. 


VIII.45.27: Ge takes vidanah as belonging to V vid ‘know’ and construes it with the 
preceding PNs: “Das ist wahr, bei Turvasa und Yadu bekannt.” It is true that the 
participle vidana- ordinarily belongs to V vid ‘know’, but it is usually passive and appears 
with a predicate, “known as X.” The idiom envisioned here, “known to,” I’m not at all 
sure is a Sanskrit expression, though it works well in German and English. I therefore 
take the participle as belonging to V vid ‘find’, whose middle generally means ‘acquire’, 
with the soma “not to be spurned” (ahnavayydm) as object. Turvasa and Yadu offer soma 
to the gods elsewhere; cf. VHI.9.14 1mé sémaso 4dhi turvase yadau. Ge takes 
ahnavayydm with vy anat (“hat er nicht Abzustreitendes erreicht”), which prevents him 
from construing that verb with furvaéne as it is in the parallel he himself cites (VHI.12.19 
adha yajhaya turvane vyanasuh). His rendering of the last two words of the pada as 


purpose infinitival clause (“dass der fromme Dienst triumphiere’’) involves what seems to 
me a dubious construal of s#m. 


VIII.45.28: jénanam may go with farénim, as Ge takes it (“Den Durchhelfer der 
Menschen”); I construe it with b, because fardni- doesn’t otherwise take a genitive. 


VIII.45.30: The lexeme nr Vi ‘go out’ is specialized for birth contexts, to go out of the 
womb, so yonyd- as a descriptor of the mountain is particularly apt. 


VIII.45.31: For the odd sentiments of this verse and what follows, see the publ. intro. 
Both Ge and Old supply an object to the first verb (dadhise), an object drawn from ritual 
(Ge “das Opfer,” Old “Lob u. degl., Somatrénke”’), but this seems unduly restrictive. I 
think that the poet is apprehensive about the consequences of whatever Indra might 
undertake. 


VIUI.45.37—38: For my interpretation of this bit of dialogue, see the publ. intro. 


VIII.45.37: On the basis both of the content of the verse and the use of the voc. maryah, I 
consider this verse to be Indra’s address to the Maruts. The plural of maryd in all clear 
cases refers to the Maruts. And in VIII.96.7—8 the Maruts address Indra, reminding him 
that all the other gods but them deserted him, using the same Vis ‘shrink from’ as is 
found here. 

Ge takes d4mithitah as “ohne Zank” (without a quarrel), but I think it refers instead 
to Indra’s potentially friendless state --‘unpaired’ — a fear expressed by the poet in the 
immediately preceding verse (36). The hypothetical speaker still has a comrade (sékha 
sakhayam), but, like one unpaired, threatens to say to this comrade “I’m leaving.” 

The form jahdis taken by Ge (and others) as a 3" sg. pf. to VAd and therefore, 
implicitly, a precious example of a 3™ sg. pf. to a long-d root without -au ending. 
However, Old very persuasively suggests that it is a 1*' sg. subjunctive in the direct 
speech introduced by abravit. Although to the reduplicated present of VAd@ we would 
expect accent on the reduplication (*7éha), Old argues that the fluctuation of accent in 
IIIrd class presents makes the accent irrelevant. I would alternatively suggest that it could 
be a subjunctive to the perfect stem. See Old’s extensive discussion of the various 
previous proposals about this form. 


VIII.45.38: I consider this verse the Maruts’ insulted response to Indra’s insults, couched 
in a very slangy register. The first sign of this speech level is the voc. are (to ari- 
“stranger’), a vocative not otherwise found in the RV, but remember the Pali and Pkt. 
“interjections” are, ale, clearly derived from this voc. (Thieme, Fremd!. 3-4), as well as 
the famous shibboleth Ae ‘/avo of SB III.2.1.23, consisting of an -form of the plural voc. 
of this word in MIA guise (see EWA, KEWA s.v.). Its use as a shibboleth and with an 4 
form suggests popular speech. 

Note also the lengthened voc. vwrsabha (also in 22a). Lengthened vocatives are 
quite rare in the RV; AiG III.96—97 cites only these two forms, but remarks that pluti 
vocatives were surely a feature of living speech, found in the Brahmanas and in Pali and 
the Prakrits. The use of the well-known gambling term svaghni also marks the speech as 


low register. The substance of the Maruts’ counter-accusations is that Indra greedily 
drank up the soma offered to him below (that is, among men). I’ve used the expression 
“lower depths” to refer to the louche aspects of a gambling place (and also possibly to the 
depression in the ground where the dicing happens). Indra carried on arrogantly and 
without sharing the soma, but then, they say, when he got into a jam in the Vrtra battle he 
suddenly remembered he had pals and upbraided them for desertion. 


VIII.45.39: Unfortunately this last verse of the trca does not seem to have any connection 
with the foregoing Indra-Marut dialogue. The "I" is presumably not a Marut, but the poet 
or other ritual officiant, and it’s difficult to know how his holding on to the horses will 
bring about Indra’s gifts. Is he holding them hostage, as it were, not allowing them to 
leave the ritual ground and return to heaven (recall the “Fallow-bay-yoking libation” that 
ends I.61—63 and sends Indra and his horses back home at the end of the sacrifice) until 
Indra distributes the goods? Or is he helpfully holding them to leave Indra’s hands free? 
Given the aggressive tone of the previous two verses, I favor the former idea. 


VIII.45.40: On pari badhah see comm. ad IX.105.6. Both there and here I suggest a 
haplology of the finite impv. badhasva, in the putative sequence pari *badhasva badhah -- 
rather than accepting the BR / Gr emendation to * paribaédhah, accepted by Old. If we 
accept that emendation and make * paribaédhah another acc. obj. of jahi, parallel to 
mtdhah, the accent on jah7is unexplained. 


VIII.45.42: visvamanusa- should, by accent, be a bahuvrihi; it is also difficult to separate 
from vis vamanus- in the next hymn (VIII.46.17). However, most interpretors take it 
implicitly as a karmadharaya: Gr ‘die ganze Menschenschar’, Ge ‘jedermann’, and 
Wackernagel (AiG II.1.266) explicitly identifies it as a tatpurusa with irregular accent 
(‘Gesamtheit der Menschen’). But this seems unnecessary: manusa- regularly modifies 
Jana- (so ‘human race’ / or ‘folk consisting of the descendants of Manu’), and here we 
can supply an underlying jdna-, modified by the compound, hence ‘(races) consisting of 
all the people of Manu’. The publ. tr. seems to reflect the tatpurusa interpretation because 
the more literal tr. is simply too awkward. 


VIII.46 Indra 


VIII.46.6: As in VI.54.8, 55.2 I take raydh as a morphological pun — both genitive sg. 
depending on isanah and accusative pl. as object of imahe. 


VIII.46.8—-9: A thematic and syntactic modulation. The ydh clauses of vs. 8 (which lacks 
a main clause) clearly refer to Indra’s méda- ‘exhilaration’, and the yah which opens vs. 9 
seems simply to continue this construction. But the 2"¢ hemistich is couched in the 2™ ps. 
and refers to Indra, and it is possible to assume that Indra is also the subject of ab (despite 
the 3™ ps. construction and the 2" ps. vocative), because the qualifiers in 9ab are better 
suited to Indra than to his mdda-. (As Old says, “Ubergleiten von Indras mada zu I. 
selbst.’’) In the end, though, it is better to assume a covert identification of Indra and his 
méda-, which allows a smooth transition from describing the latter to describing the 
former. 


VIII.46.10: Despite appearances, gavy6is entirely parallel to asvaya and rathaya later in 
the verse, since it consists of gavyd + u. 


VIII.46.14: Ge takes vaco yathd as a truncated clause: “soweit (es) die Rede (vermag),” 
but, although accented yatha is seldom pada-final, unaccented yatha, the simile marker, is 
almost always so placed. Therefore pada-final yatha here must also be a simile marker at 
least in my view, but see Old for contrary opinion. 


VIII.46.15: Very condensed expression. The first two long padas characterize Indra as a 
giver (dad/- 3x) of various desirable things. The third pada, a mere four syllables, 
implicitly calls on Indra to actualize this identity by making the gifts. 

The expression “legacy to/for the body/self” (réknas tanvé) probably stands for a 
son, as Ge points out in his n. 

The short final pada niindm 4tha is curiously formed. There are no other examples 
of this word sequence, but nundm has a tendency to be followed by a di- or trisyllable 
beginining with a- (though usually heavy syl), e.g., nuindm asyah, niném anya. Moreover, 
4thais almost always initial in pada or clause, so its presence in this position must be 
signalling something special, which I take to be a peremptory command (English “now 
then!” corresponds nicely). Note that it echoes verse-final yathd of 14 and that it again 
takes final position at the end of 16. 


VIII.46.16: Following Old, I supply the verb “sing to” (abA/... gaya) from 14 to govern 
the accusatives here. 

In the publ. tr. I also followed a suggestion of Old in taking Arpayatah as acc. pl. 
governed by 4t7, rather than gen. sg. dependent on varpasah (Ge: “iiber diese Gestalt des 
Erbarmenden”’). But the syntactic distribution of elements in this verse is very uncertain, 
due in part to the unclarity of the meter, where even pada boundaries cannot be certainly 
determined. In coming to the version found in the publ tr. I reasoned that what confronts 
us here is a sort of syntactic Slesa of irajyant-, with the uncompounded participle as usual 
governing the genitive in padas a and b (visvesam ... vastinam and asya varpasah), while 
with dt/in pada c it takes the accusative. Cf., with V raj, a root with which irajya- becomes 
entangled, II.10.7 virajasi ati sridhah. | am now not so certain: I think Arpayatah may in 
fact be a gen. as Ge takes it, but that it’s construed directly with sra/yant-, not dependent 
on varpasah -- with the tr. “(and has control) over the one who yearns (for him) in 
addition.” Under this interpr. 47 would be an adverbial additive ‘in addition’, adding 
another term to the items over which Indra has control. 

What “this form” refers to is not clear to me. I assume that it is Indra’s form, quite 
possibly one of the multiforms that he takes on at will 

Since nundm ... atha reprises 15c, I find the interpolation of the #7 puzzling, 
especially if it governs a previous nominal form. However, the poet (who seems to have 
little conscience about syntax) may have inserted 4t/ here because 4ti/y/aétha would echo 
the yatha that ends vs. 14. 


VIUI.46.17: Another very disturbed verse. My interpretation follows Old in great degree, 
but with crucial deviations. 


In the first pada I read, with Gr, Old, and Scar (61), a compound 4ram-ise, rather 
than two separate words with Ge (also Pp.; cf. Lub. p. 321 s.v. ise), who is forced to take 
this as a parenthetical 1‘ ps. declaration (“ich beeile mich recht”). This compound 
qualifies Indra in the dative and matches aramgamaya in b quite nicely. 

The accent on the verb stévamahe can be accounted for (in a somewhat ad hoc 
fashion) as Old does, as a separate four-syllable pada, following an eight-syllable 
opening. 

In de (if this is the correct division), I take gen. pl. visvamanusam with yajnébhir 
girbhih “through the sacrifices and the hymns of all the peoples of Manu.” This has the 
somewhat awkward consequence of separating it from the immediately following gen. pl. 
marutam, though if the pada break follows visvaémanusam rather than girbhih as Old 
takes it, the syntactic separation would be less problematic. (This would produce a pada 
of 10 or 11 syllables [with distraction of -manusaam], followed by one of 8 syllables 
[also with distraction of gen. pl. -4m7].) 

Ge takes the subject of /yaksas7 to be the poet addressing himself, while I think 
that it is Indra, who is the subject of the same verb in the immediately preceding hymn 
(VII.45.31). The question then is what the object is. Ge supplies the pronoun “dies,” but 
the referent of this pronoun isn’t clear to me. I suggest rather sumndm ‘favor’: the stem 
tyaksa- several times takes sumndm as object (1.153.2, 1.20.1. X.50.3), and it appears 
here in the next verse (18d), where I supply this verb. If this assumption is correct, we 
must then ask why Indra would seek to attain the favor of the Maruts. The key to that is 
probably the odd snatch of dialogue in the last hymn (VIII.45.37—38), in which Indra 
complains that the Maruts deserted him in his time of need; here he seeks their good will 
as support in the Vrtra battle. 


VIII.46.18: The referents of the plurals in this verse continue to be the Maruts of the 
previous verse, and I think that the same situation obtains: Indra is seeking the sacrifice 
and favor of the Maruts. I therefore supply /vaksas/in this verse, again with sumndm as 
object. Thus one half of the VP is found in each verse: /yaksas/in 17, sumndm in 18. (Ge 
also supplies the same verb stem, but in the 1*' sg., referring to the poet.) 

The medial transitive-causative patdyante I take as a reflexive: ‘cause themselves 
to fly, launch themselves in flight’. 

On the pseudo-loc. absol. pradhvaré see comm. ad VIII.12.31—33. 


VIII.46.19: For wealth as a ‘shatterer’ (prabharigad-), see V1.68.3 where it is the implied 
subject of pra... bhanakti. 


VIII.46.20: Note the full hemistich of vocatives, all accented because there is no 
inherently tonic word to follow. 

As Old points out, all the accusatives of the second hemistich should be grouped 
with rayim in 19, and the verb of that verse 4 bhara continues to have domain over this 
one. 


VIII.46.21: On the patronymic kanita-, see Thieme 1963 (“Jungfrauengatte”): 244-45 
(=KISch 509-10). Acdg. to Th., the word marks PrthuSravas as the son of a proper, 
legitimate marriage, with a virgin bride. 
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VIII.46.23: On rdhdd-ri/7- see Thieme 1958 (Fs. Turner): 157, EWA 118 (s.v. ARDEA). 
Thieme tr. ‘luckily reaching wealth’. The nearby passage VIII.48.2 srauistiva dhitram anu 
raya rdhyah seems to confirm a connection between —7/// and ray7. I tr. 48.2 “like an 
obedient mare the chariot pole you should follow riches to fulfillment” and adopt that 
interpretation here. 

vita-vara-: Their tails are presumably straight because they are going so fast their 
tails are horizontal. In this interpr. the cmpd contains vitd- ‘straight’ (on which see comm. 
ad IX.97.17), as in vita-prstha- ‘straight-backed’, and vara- ‘tail(hair)’. However, both 
members have different possible interpr.: vité- as ppl. to V v7 ‘pursue’ and _vara- ‘wish, 
choice thing(s)’ and could have the sense ‘having choice things worthy pursuing’. Cf. on 
the one hand vité-havya- ‘having oblations worth pursuing’ and on the other rdhdd-vara- 
“bringing wishes to fulfillment’ (vel sim.) in VI.3.2. That the only other rdhat-X cmpd in 
the RV, namely rdhdd-r7-, is adjacent to vita-vara-, which contains -vara- like rdhddvara-, 
strongly suggests that vitd-vara- is a pun, and I would now alter the tr. to “straight-tailed 
(/ providing choice things worth pursuing)” 

Ge takes mathra- as a geographical designation: Mathra horses. But I see no 
reason not to connect it with V math ‘churn, agitate’, hence ‘skittish’. See also 1.181.5. 


VIUI.46.24: The final pada contains a pun on the patron’s name Prthusravas. See Watkins 
1995: 73-74. 


VIII.46.25: I take “ane and pajase as complementary concepts, vertical and horizontal — 
our descendants and our synchronic extension. 


VIII.46.26: This verse gives the impression of being constructed from random 
constituents, although some cohesion can be wrested from it. 

Following Old I take b as further specifying the horses in a (4sveb/Aih), with the 
bare numeral sap¢d substituting for the non-existent instrumental * saptabhih as elsewhere. 
It could also specify the number of soma drinks in c (sémebfrh), and the position of the 
phrase between those two instrumental expressions allows it to be construed with both. 
The gen. pl. saptatinam of course simply depends on the numeral. 

In cI supply a form of V mad/ mand to be construed with the instr.; so also Ge 
(ermuntert). 

In dI supply a form such as mamhase ‘you are ready’, which is common with 
danaya, although Ge’s solution, to have the infinitive depend only on the “ermuntert” is 
certainly possible and probably neater. See also Scar 313. 

On the possible analyses of the three-member cmpd sukraputapa- see Scar 313. 


VIII.46.27: Another verse with unclear referents and no main clause. I take the subject to 
be the god Vayu, who has inspired the human patron (14m in a) to give the poet a 
splendid daksina. If Vayu (deified wind) is the subject, tana lit. ‘by his breath’ is a nice 
touch. 

In c Ge takes aratvé akse as a PN, and it is certainly tempting. But, although the 
second part of that pada 7s.a PN, interpreting all difficult phrases as names is a practice to 
be avoided, and Mayrhofer (EWA s.v. aratva-; also PN s.v.) rejects the name 
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interpretation in favor of “aus dem Holz der aratu-Baumes” (Wagenachse). There is no 
way to be certain. 


VIII.46.28: Another virtually impenetrable verse. Rather than discuss my deviations from 
others’ interpretations, I will just set out the considerations that produced my own 
translation. 

I take the referent of the yéf in the relative clauses that dominate vss. 26—28 to be 
Vayu in all cases. In this verse there’s the embarrassment of the voc. vayo, but since there 
is no verb in 28 nothing prevents it from being couched in the 2" sg. 

The utédin b I take as connecting ucathyé vapusi and ghrtasnah, both used of the 
svarat, despite their different cases. 

I think cd represents a new clause, with implied “your”; the prajma is rather like 
pradhvaré in 18, with verb extruded from the pré. The last little bit, 7dém ni (at, is a 
separate clause (like nuindm [aty| 4tha in 15-16). 

In pada a HVN read suvarda/, a reading tentatively suggested by Old (ad loc.; see 
also ad VII.82.2), and in fact suva(r)-rat (with distraction of sv-, geminate 7, and 
disyllabic raaf) would improve the meter — though given the metrical variety in this 
hymn, that is not a strong arg. Such a reading would support / allow an interpr. 
“‘shining/ruling (like) the sun, Sun-king’; see Scar 450, who favors it. 


VII.46.29: After the puzzling detour into Vayu, this verse reunites us with the danastuti 
of vss. 21-24 by means of asanam ‘I won’ in b, found also in 22a. 
“Gelding” is supplied on the basis of vs. 20. 


VIII.46.31: I supply 4 dade from 32b, though asanam from 29a would also be possible. 
VIII.47 Adityas 
VIII.47.1—-18: I would now substitute “flawless” for “faultless”; see comm. ad X.61.12. 


Vill.47.1: Although only Mitra and Varuna are mentioned in the first hemistich, vo 
mahatam is gen. pl. and must refer to all the Adityas, who are addressed in the next 
clause (pada c). 


VIII.47.5: The simile is slightly skewed, though, as in English, the case frame with 
‘avoid’ works either way. It might be expected that “we” would be compared to the 
(presumably) nominative rathyah ‘charioteers’, but grammatically “we” are parallel to the 
hard places (durgani). Of course technically both durgani and rathyah can be either nom. 
or acc. pl., so that the skewing could be avoided: “Evils will avoid us, as hard places 
avoid charioteers.” But this produces an unintentionally comic picture, and I follow Ge 
and Re in the case distribution. 


VIII.47.6: This verse is contrastively complementary to the preceding one. Both pari V vij 
and pari V hvr mean ‘swerve, turn aside, avoid’, but in vs. 5 pari... vinajanis a beneficial 
action, whereas here parihvrta (on accent see Old, Scar 708) refers to turning aside from 
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the proper course, an action that causes a man to lose out on the Adityas’ gift. How 
substantial this gift can be for someone whom the Adityas favor is expressed in cd. 

As disc. ad X.94.3—4, the sense/function of adverbial and is elusive, but I decide 
there for ‘evidently, clearly’. That sense works well here: the point is that since any 
sensible person would embrace whatever Indra has to give, only someone on a crooked 
(=bad, evil) trajectory would miss out. I would now omit “in such a way” (the anodyne 
rendering of a4) and tr. “It is clearly only by a crooked course that a man ...” 


VIII.47.9: Ge and Re take revatah with Aryaman, not Mitra. It is true that the adj. is 
positioned between the two names and could in principle modify either one or both, but it 
belongs to the same pada as mutrasya, and the following pada containing aryamndh is a 
repeated pada (=I.136.2e), in a verse where revént- is not found. Since, further, revant- is 
not a standard epithet of Aryaman, it seems wise to take it with Mitra. 


VIII.47.10: I have not rendered the four nominal yéd clauses, the last three of which 
merely introduce further adjectival qualifiers of sarma. 


VIUI.47.15: The accent on Arndvate is somewhat puzzling. Re explains it as a reflection of 
the implicit subordination following on vss. 13 and 14, but perhaps better is the implicit 
contrast of the va... va@constuction. 


VIII.48 Soma 


VIII.48.1: I take svadoh as dependent on vayasah, not qualifying it (contra, e.g., Ge’s 
“von dem siissen Krafttrunk’’). Note that Soma is called vayodhah in the final vs. (15a) 
and is therefore not vayah himself. 

s’ vadh'yo opening pada b echoes svador opening a. 


VIII.48.2: The first pada is a paradox, in that confinement within leads to boundlessness. 
Following Ge et al., I take ca as a subordinator; the accentuation of praga(h) is 
ambiguous: the Pp. reads pra agah, but pra-dgah is equally possible (so Old). 

How to resolve the sandhi in sradistiva is discussed by Old at some length; with 
him I take it as a fem. nom. sg. sravisti. The Pp. analyzes rayd as rayé, but rayah is also 
possible, either as gen. sg. or acc. pl. I take it as the latter. My tr. of this pada is closest to 
Re’s. 


VIII.48.4: Note the faint echo pité ... pité(va). 


VIII.48.5: On anaha see Kii’s length and useful disc. (289). Flg. Old (accepted by Kit), I 
take it as a 3™ sg., not 2™ pl. with Ge, Re. The nom. pl. imé... pita yaSdsa urusyavah of 
pada a is (silently) resumed by sg. “soma.” In order to demonstrate the change in number 
of the subject, my tr. appears to treat pada a as a separate clause, which of course it is not. 
Among other things, the ma@in Wackernagel’s Position in a is the obj. of sém anaha in b. 

Like 2a this hemistich is a paradox: the soma drops “seeking wide space” 
nonetheless tie the drinker together. 
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VIII.48.6: didipah must be a redupl. aor. corresponding to trans.-caus. dipdyati, despite 
the light redupl. We expect *didipah or even *didipah (which is found in B.E. acdg. to 
Whitney’s Rts). 

Pada-final nah serves as object to both verbs in b. 

All standard treatments take pra card as 2™ sg. impv., but I think it works better as 
1‘ sg. subjunctive. See also [X.82.4. 


VIII.48.9: Because of its accent nisasattha(h) must still be under the domain of A/in pada 
a, contra Ge, who takes a as a nominal clause and b as independent. 


VIII.48.10: The voc. Aaryasva (always elsewhere of Indra) is presumably addressed to a 
previously absent Indra, who surfaces by name in d -- though it could also be referring to 
soma’s color. 


VIII.48.11: d@aira- is lit. ‘want of nourishment’. Since /ra- sometimes seems specialized 
for liquid nourishment, I considered ‘thirsts’ here, and indeed in VIII.60.20, conjoined 
with ksuidham ‘hunger’, ‘thirst’ works well. But in this passage such a translation sounds 
as if it refers to desires or cravings, and I think the passage refers to external threats rather 
than those generated within the person. 


VIII.48.14: On isata see comm. ad I.23.9. 
Valakhilya 


VIII.49 Indra 
This hymn is twinned with VHI.50. Parallel aspects of the two hymns will be 
treated in the comments on the latter. 


VIII.49.3: mada yéin b appears to be a pseudo-izafe construction, specifying indavah, as 
Ge takes it. 


VIIL.49.4: On vivaksana- see VUI.45.11. 

Ge takes pada d as a separate clause and supplies a verb, while taking ksudra as 
“small animals”: “‘auf dass du ... leibhaftig wie kleine Tiere (?) brav ver(mehrest)” — an 
interpretation that seems to me both unnecessary and bizarre. The other RVic example of 
ksudra- (1.129.6), which he claims also to refer to a small animal, I take to mean ‘speck’. 
It seems more sensible to take d as belonging with c, with the simile Asudréva serving as 
object to kirdsi. The only evidence I can see against this is that V Ar ‘scatter’ doesn’t 
otherwise appear with prdin the RV, but that lexeme is common later. I take Asudra- here 
to refer to small particles of dust; see [V.38.7 Azrate rentim. 


VIII.49.5: Phonological figure svadhavan svadayantt. 
VIII.49.6: The simile marking in pada a seems unnecessary: why is Indra /ike a powerful 


hero, rather than, as usual, simply being one. Perhaps the tendency for many verses and 
half-verses in this hymn to begin with similes enforced that pattern here. 


14 


In c the double marking of the simile (udriva ... avat6 nd sificaté) also seems to 
serve no purpose. 

ksdranti ... dhitdyah is very close to kséranti dhitayah in the matching hymn 
VIII.50.4. 


VIII.49.7: The reason for the three ydd’s in ab isn’t clear. It may be that the duplications 
and unnecessary markings noted in this verse and the preceding one are signs of 
apprentice compositions. 


VIII.49.8: Ge interprets the first relative clause as only consisting of yé te “die du hast,” 
but all things being equal, I try to avoid interpretations that require embedded relative 
clauses (though see the pseudo-izafe in 3b above), and in this case a relative clause that 
extends to the end of b is perfectly possible. That 50.8 has the same structure is an 
additional support for this interpretation. 

The corresponding verse in the twinned hymn, VIII.50.8d, contains yébAih svah 
patiyase. I therefore think that pariyase in our c also has domain over d, also containing 
svah. Ge, by contrast, supplies Azndsi, to produce a periphrastic causative “mit denen du 
die ganze Welt die Sonne schauen (lassest).” 


VIII.49.9: Ge takes gomatah with te, not sumndsya as I do. This is possible but not 
necessary, especially since the adjective isn’t exclusively, or even generally, used of 
beings, and since neuter go6matis found in the following verse (probably modifying an 
unexpressed word for spoils or the like, though I suppose neut. sumndm might be 
possible). 


VIII.50 Indra 


VIII.50.1: This verse is very close to 49.1 in structure and lexicon. Some items are 
identical and positioned identically: a: suradhasam, c: yah, (-) vasu, d: sahésreneva. 
Others are identical words but placed differently: ab: (abhi) pra... arca. Then there are 
synonyms with the same function: c: jarittbhyah/ suvaté stuvaté. Root connections 
deployed differently: 49.1d stksatr/ 50.1b sakram, 49.1c maghdva50.1d mdémhate. The 
only items that don’t have any correspondents in the other hymn are 49.1a abAé, vah; b: 
indram ... yatha vide, c: puri- / 50.1a sti srutém; b: abhistaye; c: kamyam. 


VIII.50.2: The two versions of this verse deviate slightly more than those of vs. 1: 
identical and identically positioned: a: satanika (though difference in number concealed 
by sandhi), a/c: asya; more or less identical, but with inflectional difference: c: giréh/ 
girtt, pinvire/ pinvate; root connections: 49.2d - bhdjasah / 50.2c bhujma. Otherwise the 
verses are distinct, but notice that 50.2a sataénika hetéyah allows the noun with satanika in 
49a to be supplied. 


VIII.50.3: This verse deviates from its correspondent even more than the last. Identical 
are sutésa indavo (a) and apo na (c); root identity: 49.3b méda yé/ 50.3ab yad... 
amandisuh. In addition the simile in 49.3, where waters fill a pond, allows the 
underdetermined simile in 50.3 to be interpreted: it seems more likely that the pressing 
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has been deposited in Indra than that it has been set out for him. Ge follows the latter 
interpretation and is forced to supply a recipient in the simile that has no textual support: 
““... dargebracht wie Wasser (dem Durstigen).” See Ge’s n., which argues for his 
interpretation and explicitly for a different sense in the simile from that in 49.3. 


VIII.50.4: The two verses differ from each other almost entirely, except that the openings 
of the first two padas are identical: anehdsam (a), madhvah (b). Still, reference to 49.4 
aids in the interpretation of this verse: in 49.4 the referent of anehdsam is clearly soma; 
here that is less immediately clear, but surely correct. 

See Old for considerable discussion of this verse, though without reaching firm 
conclusions. 


VII.50.5: Yet another type of variation, whereby the poet plays on distinct but 
phonologically or semantically similar words. In 49.5a 4 na st6mam/50.5Sa 4 nah s6me 
the common play on soma- and sto6ma- is found. In 49.5b (@hyano a4svo né/50.5b 1vano 
‘tvo na the phrases are identical in sense and in morphology (medial athematic participle, 
a-stem nom. sg.) but use two different lexical realizations for both. In 49.5c yam te 
svadhavan svadayanti / 50.5c yaém te svadavan svadant the clauses are identically 
constructed, the verbs are identical and have identical meanings, though one is a Class I 
stem, the other an -dya-transitive, and the vocatives are lexically distinct, though rhyming 
and identically formed. Finally, both d padas contain a locative indicating the person(s) at 
whose sacrifice Indra is. 

The phonological figure in c, corresponding to the one in 49.5c, is more exact: 
svadavan svédanti, with matching plain ds. 


VIII.50.6: The two versions are closer together than the last few verses: 49.6a ugrdim na 
viram / 50.6a pra virém ugrém/b: vibhitim/ c: udriva vajrinn avato. In addition 49.6b 
has - vasum and 50.6c vasutvana, and 49.6d is almost identical to 50.4b. 

I supply 4rca on the basis of pré#and vs. 1, but any verb of praising or the like will 
do. 


VIII.50.7: The somewhat awkward tripling of y4d in 49.7 is avoided here with a simple 
yad ... yad va, but the two versions still echo each other exactly: vad dha niindm ... (a) / 
yad va prthivyam ... (b), as also in c mahemata. The d padas are identically structured, 
but lexically distinct: nom. sg. + instr. pl. (to same stem) @ gahi. 


VIII.50.8: The versions pattern closely together despite variant semantics: (a/)iraso/ 
(rath) iraso harayo yé te ... (a); vata... |... vatasya ... (b); yébhir ... ménusah (c); yébhih (...) 
svar ... (d). 

The poor transmission of the Valakhilya is probably responsible for the faulty 
accent of nighdsayah (for *nighosdyah)(so Old). There is also unnecessary doubling of 
the preverb n/(which does not affect the meter, however). 


VII.50.9: Read, with Gr and Old, *@vaso (that is, fe ‘ vaso), which also repairs the meter. 
The corresponding verses are structured identically, with efa@vatah opening the 
first hemistich and its rhetorical partner yétha opening the two padas of the second 
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hemistich. In each verse we seek the same thing for ourselves that Indra provided to two 
clients, named in the second hemistich. There is also some matching phraseology: 
etavatas te (a), yatha pravo(c), yatha (d), as well as dhéne in 49.9d and 50.9c. 


VIII.50.10: Again the two versions are almost entirely parallel, with named examples of 
the beneficiaries of Indra’s bounty given in yaéthd clauses, including some with very close 
similarities in wording: yatha kanve maghavan LOC LOC... (a) / yatha goSarye VSAN ... (c) 
/d: gomad dhiranya- (49.10d) / gotram hart- (50.10d). 

I differ from Ge in my interpretation of pada b. He takes dirghdnithe damiinasi as 
another PN (so also Mayrhofer, PN, for the first but not the second), and I admit that 
parallelism with 49b, which contains a PN, is in his favor. However, here there is no 
yatha marking the pada as a different segment, and furthermore démiinas- ‘domestic 
leader, master of the house’ is never otherwise used of mortals, but almost always 
characterizes Agni. Since dirghdniti- is perfectly understandable in its literal meaning, I 
take this pada as referring to Agni and as parallel to the locatives in pada a indicating the 
sacrifice. 


VIII.51 Indra 


VIII.51.1: As indicated in the intro., this verse replicates the structure of the final verses 
(10) of VHI.49 and 50. 

The PNs puisti-gu- and sristi-gu- have figured in the Indo-Europeanist discourse 
on the so-called dati-vara- governing cmpd “type,” supposedly meaning ‘causing cattle to 
thrive’ and ‘causing cattle to obey’. I have shown elsewhere that these glosses are quite 
unlikely and that the type to which they belong doesn’t really exist: see my forthcoming 
article “Vedic Evidence for the Verbal-Governing dat-vara- Compound “Type”: A 
Critical Reassessment.” 


VII.51.2: It is difficult to understand what is going on in the first hemistich, which is 
filled with words apparently referring to positions of the body: sam asadayat ‘made to sit 
up’, Sdyanam ‘lying down’, uddhitam ‘set upright’. I have tr. all of these literally. Ge. 
takes the first lexeme figuratively, with sé#m asadayat meaning ‘invited to a sattra 
(sacrifical session)’. I consider this to be a secondary sense in this verse, but because of 
the body-position language, I think something more literal is meant, quite possibly a 
revival or healing of Praskanva by ritual means. But without further context, it remains 
unclear. Zimmer (Altind. Leben 327, 328; see Macd. & Keith, Vedic Index 395) thinks 
the passage refers to exposure of the elderly, but we would need more evidence than this 
enigmatic snatch of text. 

Ge and Old suggest that Dasyave Vrka is the same person as Parsadvana and the 
sacrificial patron of Praskanva. (Dasyave Vrka is celebrated in danastutis in VUI.55.1 and 
56.1.) This seems reasonable but unprovable. In that case Praskanva is probably the rsi of 
pada c. 


VII.51.3: With Ge I read avisyéntam, not arisyantam. See his n. on 3d. Old rejects the 
emendation, but since the 4v/syantam is found in the Khila collection and in “die gute 
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ind. Ausgabe des Pp.,” I think the reading is justifiable, esp. given the poor transmission 
of the Valakhilya. The publ. tr. should have an asterisk before “a man greedy for food.” 


VIII.51.4: Although the first hemistich clearly describes ritual activity, its exact reference 
is unclear. Ge plausibly suggests that the chant is “seven-headed” (saptésirsanam) 
because it issues from the mouths of seven priests. “Threefold” could refer to the three 
pressings of the soma sacrifice or perhaps the three fires, but neither of these 
interpretations imposes itself. As for the “highest footstep,” see discussion at I.21.6 and 
1.22.21. The highest footstep is usually Visnu’s, and Visnu does stride his three steps in 
the immediately following (and twinned) hymn, VIII.52.3. As elsewhere, the “highest 
footstep” seems to be the celestial counterpart of the ritual ground on earth, and the same 
types of ritual activities are performed there as on earth. 

Ge suggests that the referent of s#in c is the chant, not Indra, but the yaésma/ ... s@ 
construction virtually demands that the referent of sd@be the same as that of yasmaz, 
which cannot be the arkda-. Indra is the most likely referent of both (though Visnu might 
be barely possible). Note that no god’s name appears in the verse, leaving the reference 
apparently deliberately undefined. However, pauimsya- in d is almost always a 
characteristic of Indra’s, and both the preceding and following verses (3, 5) open with 
definitional relative clauses, like that of 4ab, where the relative pronoun is explicitly 
identified as Indra in the main clause (3c, 5b ‘dram t4m), which imposes the same 
identification here. 


VIII.51.6: After the three verses whose y@- ... sé/tém constructions refer to Indra, the 
same construction now identifies Indra’s client. 


VIII.51.7: Notice the over-the-top piling up of particles and similar items in c: upa-upa id 
nu... bhitya td ni, with the actual topic postponed till the next pada. 

The lexeme dpa V pre generally has a sexual connotation (see disc. 1.40.6), and 
given the barren cow and the going dry of ab, ‘becomes engorged’ better captures the 
contrast than Ge’s anodyne “nimmt ... zu und zu” (increases). 


VIII.51.8: The final pada is identical to 4d, save for the final word, which serves as 
subject. The identity of parthivah here isn’t certain. It cannot be Indra, who is the subject 
of the preceding clauses and whose action in c grounds and precedes the birth of the 
‘earth-dweller’ in d. The idea may be that Indra’s cosmogonic actions in c allow the 
creation of the humans on earth, which has just been separated from heaven. This 
interpretation is supported by the following verse. 


VII.51.9: A syntactically problematic verse, which has produced multiple 
interpretations, not all of which can be treated here. It is further complicated by the fact 
that three different related stems to the highly charged ar/- word are found in it: arya- (a), 
ar (b), and aryé (c). 

I take ab as an independent nominal possessive clause, with Indra the referent of 
yasya. The clause follows nicely on 8d: since Indra’s cosmogonic deeds led directly to 
the birth of the earth-dwelling people, it is said in 9ab that all of them, Arya and Dasa 
alike, belong to him. 


18 


The expression “ras cid aryé in c resembles a number of passages containing ards 
cid arya-, including several in VIII: 33.14 tras cid aryém sévanani ... and 66.12 tras cid 
aryah savana. In such passages Indra is urged to pass over the pressings (and so forth) 
associated with the stranger and come to our sacrifice. I believe that the same thing is 
being urged here. This requires supplying a verb of motion and also assuming a word 
haplology of some sort, such as *(arydm/aryah) aryé (so also Ge, though we differ on 
much of the rest of the interpretation). 

Unlike all other interpretations known to me (including Thieme Fremdling 70-71 
and two alternatives given by Scar, p. 308), I take d as a separate clause because tubhyét 
so seems very much a clause-initial sequence. Note that verse-final rayih echoes the last 
word of b, arth. 


VIU.51.10: arkém anrcuh matches the same expression in 4a, where it had cosmogonic 
implications. Presumably the association adds luster to the more mundane efforts of the 
current poets. 


VIII.52 Indra 


VIII.52.1: This verse is almost identical to 51.1 in its first half, save for Manu’s 
patronymic; the structure of the second halves is very similar, with locatives expressing 
the various sacrificers, past and present, where Indra has enjoyed or will enjoy the 
sacrifice. 


VIII.52.2: The pattern of the first verse is continued here. 


VIII.52.3: A series of relative clauses without a main clause. It cannot be connected with 
the next verse because the relative pronoun has a different referent there. 


VIII.52.4: This verse is structurally a mess. It seems at first to have made the same shift 
of the referent of the relative pronoun from Indra (vs. 3) to Indra’s client (vs. 4) as was 
made in the preceding hymn in vs. 6: yasya stomesu “in whose praises” refers to the 
praiser. But the resumptive pronoun ¢ém refers not to the praiser but to Indra, as the 
phrase ¢4m tva makes explicit, and the single praiser of 4a, implicitly in the 3™ person 
(though see Scar 225, who supplies “Zu mir”), corresponds to the 1* pl. vayém in c. 

Ge (followed by Scar 225) takes vaje as part of the voc. phrase in b: “du im 
Kampf Sieghafter, Ratreicher.” This is possible, I suppose, and even favored by the pada 
boundary, but I take it as one of those locative absolutes without expressed participle, like 
common dhdne “when the stake (is set).” 


VII.52.5: On isanakrt see 1.61.11. Here the point is that Indra does what masters are 
supposed to do: give. 

In c 4yaman is universally taken (as far as I know) as ‘not on a journey’, but it 
makes much more sense as a derivative of V ya ‘beg’, indicating that even without 
prompting Indra should do the right thing by us. 
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VIII.52.6: Although this hymn does not at all correspond to its predecessor (VIII.51) to 
the same degree as VIII.49 and 50, this verse shows real responsion to 51.6: yésmai tvam 
vaso danaya [2*? SG. VERB] (a) / sé rayas pdsam [3"° SG. VERB] (b) / ... havamahe (d). 


VIII.52.7: Though the verse starts like its counterpart, 51.7, with kada@ cana [2*” SG.], the 
verses go off in different directions. 

The elements in the second hemistich can be variously distributed. Like most 
interpretors I take Aévanam as the mortals’ call to the gods and the subject of 4 fasthau, 
but I take ndriya4m as modifying it, meaning (unusually for this stem) ‘destined for / 
appropriate to Indra’ (so, approximately, Old), while Ge instead makes it the goal and 
supplies “name”: “... bis zu deinem indrischen unsterblichen (Namen) im Himmel...” 
This is not impossible, but I do not understand why our invocation would go to Indra’s 
name. 1 supply bAiivanam or similar with amftam. 

The vocative “fourth Aditya” (tiriyaditya) is somewhat surprising, but as Old 
suggests it must identify Indra as fourth, after the standard trio Mitra, Varuna, and 


Aryaman. Why Indra is called an Aditya in this particular context is not clear to me. 


VIII.52.8: Another “improper” relative in ab, where the pious man who 1s the referent of 
yadsmai is then implicitly identified with the emphatic fronted “us” (asmakam) in cd. 


VIII.52.9: The verse deploys a number of words for verbal offerings: ménma (a), brahma 
(b), and medhah (d). In c a feminine term needs to be supplied in the phrase purvir rtésya 
brhatih “the many lofty ____ of truth.” I have supplied girah ‘songs’ from vs. 8, as it also 
shows up with purvih elsewhere (VI.34.1, VIII.96.10, [X.85.11, X.29.5) -- though oddly 
when we get purvih ... brhatih, it’s with fsah ‘refreshments’ (VI.1.2, [X.87.9), which 
wouldn’t fit here because it is not a verbal product. But note giro brhatih with the same 
verb in HI.51.1 ‘dram giro brhatir abhy anisata. Ge supplies ‘words’, which would also 
work semantically, though he doesn’t specify which feminine noun he thinks it is (vacah 
perhaps?). 


VIII.52.10: I don’t really understand the idiom sam V dha ‘shake together’. Its intent 
seems to be “produce, create’, but the semantic mechanism is unclear to me. It’s possible 
that sém occurs with V dhihere only because of the sém in the second hemistich. A 
straight ‘shake out’ or ‘shake loose’ could more easily develop to ‘produce, create’. 
Though cf. sém Vv dhiin 1.10.8 (where I do tr. ‘shake loose’). 

In pada a rayo brhatih seems to require ray/- to be fem., as occasionally elsewhere 
(but not so often as generally thought). I wonder, however, if the brhatih has been 
borrowed from 9c: purvir rtasya brhatir anisata, which is structured in parallel to 10a sém 
indro rayo brhatir adhinuta. \t is even possible that brhatih in 10a doesn’t modify rayah 
but refers to the same object as found in 9c (“lofty songs” vel sim.). This might solve the 
just-discussed problem of sam V dhi: perhaps there are two objects of “shake together” -- 
something like “shook together riches and lofty (songs).” 


VIII.53 Indra 


VII.53.1: On rayah see VIII.46.6. 
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VIII.53.3: Ge takes visvesam as referring to the soma drops (“... den Saft des Honigs all 
der Somasafte’’), and this interpretation has the advantage of providing a plural referent in 
the main clause for plural yé ... imdavah in the relative clause. Nonetheless, I take it 
instead as qualifying nah ‘us’, to indicate the totality of the Arya sacrificial community, 
near and far, as described in cd (and also 4cd). As indicated in comments on the previous 
Valakhilya hymns, improper relatives abound, with mismatch between number and 
person, and so the lack of a plural referent for yé ... iadavah would not be problematic. 
However, Ge’s interpretation is certainly possible. 


VIII.53.4: The “all” of b is undefined. I tentatively think it refers to us (that is, the entire 
Arya community), but Old suggests it is the soma drops of 3cd. Ge doesn’t specify in the 
tr., but refers to the visvesam of 3 in his n. 

I know nothing about the Sistas. 


VIII.53.5: Ge tr. mitaémedha- as “die die Gedanken aufrichten,” but I do not see how a 
transitive reading of mté- would work in a compound so constructed. 


VIII.53.6: I supply “lifetimes” (4yamsi) in c, because ayus- is the standard object of pra 
V tr. Ge assumes that the object is the referent of the following relative clause (yé ta 
ukthinah ... (“Fordere fein ... die, welche als deiner Lobsinger...””). This is possible, but 
ignores the usual idiom. 

What it means to “purify (Indra’s) resolve” isn’t clear to me, but the phrase occurs 
elsewhere (cf. VIII.12.11, 13.1). In any case the father of the patron Dasyave Vrka is 
Pitakratu (see VIII.56.2, also 4), so this is a pun. 


VII.53.7: If read with what follows, the relative clause in pada a is even more irregular 
than those we have already met in the Valakhilya. However, there is a simple solution. 
The identical pada occurs as V.35.1a, where it clearly modifies Ar#tuh in b: yas te 
sadhistho ‘vasa, indra kratus taém a bhara “Your resolve to help that best brings success, 
Indra, bring that here.” Since Ardtum is found in the last pada of the preceding verse, 6d, I 
take the relative clause of 7a as dependent on the Ar@tum in 6d. Unfortunately this 
straddles a pragatha boundary, but I find it hard to believe that the Ardtu association 
played no role in the repetition of this pada. It is even possible that the somewhat odd 
bhdresu in 7b was influenced by bAéara in V.35.1b (though see 8d). 


VIII.53.8: Ge takes Zim V ya as a phrasal verb (“mache ich ... einen Wettlauf”) that can 
take an accusative (“einen Wettlauf um...”). I do not see any other way to construe 
brahma, though I am a bit dubious about the construction. 

The opening of c, tvém fd eva témis an inflated version, with tonic 2" ps. 
pronoun, of ¢ém tva, which is found several times in this group of hymns (our 2c; also 
51.6c, 52.4c). This inflation seems to have driven the preverb sém into post-verbal 
position (dime sam). 

Old and Ge accept the Kashmir reading * matindém, but Narten (1960: 132 n. 34 = 
KISch 22 n. 34) makes a convincing case that the transmitted mathinam is correct and 


21 


means ‘robbings/plunderings’. This works well with vajayith, asvayuh, and gavyuh in this 
verse, as well as bhdresu in 7b. 


VIII.54 Indra 


VIII.54.1: As Old points out, the accent on grndnt/is unnecessary. It may have been 
borrowed, with the pada, from VIII.46.3, where the accent is correct because the pada is 
part of a relative clause. 


VIII.54.2: indram in pada a, apparently 3" ps., is co-referential with the 2™ sg. subject of 
méndase in the relative clause of b, but this kind of slippage is common. 


VIII.54.4: In pada a it would also be possible to supply ‘hear’ from 3d (governing 
hévanam, as it did Aévam in 3d), with 4vantu the verb only of b. 


VIII.54.6: I take pada a as a nominal clause, with b separate, in order to account for the 
unaccented verb in b following A/in a. This requires taking djipate nrpate as predicated 
vocatives, a rare but still attested construction; see, e.g., 1.15.2. This should also require 
nah at the end of pada a to be construed with that clause, which the publ. tr. does not do. I 
would now add “for us” after “lord of men” and in the second clause make “us” 
parenthetical. Ge takes ab as a single sentence, which avoids the predicated vocative but 
has an unaccented verb in a Afclause. Old mentions the problem but decides that the lack 
of accent can be attributed to faulty transmission of the Valakhilya. This is of course 
possible. 

Both Old and Ge accept the Kashmir 4 bhaksi for 4 vaksi, though Old admits that 
the latter also works. I do not see the need to change the text. 

Although VIII.54 has little in common with VIII.53, note 6cd ... Adtrabhir uté 
devavitibhih, sasavamso ... and 53.7c ... hétrabhir utd devahatibhih, sasavamso ... 


VII.54.7: With Old, Ge, Thieme (Fremd. 26), I read aryéh against Pp. aryé. 
In b “ndra can stand for either éndrah or indre. Either will work; I have chosen 
(with Ge) the locative, but see Thieme’s “Indra ist das Leben der Leute.” 


VIII.55 Danastuti 


VIII.55.3: Though this vs. continues the list of gifts begun in vs. 2, it is entirely in the 
accusative, while vs. 2 is in the nominative. There is no verb governing vs. 3, and I 
simply tr. as part of the list. 

In the publ. tr. “ewes” should be in parens. 

Ge. tr. d4rusinam catuhsatam as “hundertundvier rétliche (Schafe)” (my italics), 
which makes one wonder about his barnyard experience. Wikipedia tells me that there 
does exist something called the Armenian red sheep (or Armenian mouflon, etc.), native 
to Iran and Armenia. But since the gifts celebrated in danastutis are domestic animals, 
this information doesn’t seem helpful. There is also something called the California red 
sheep, but this hybrid was only developed in the 1970s and half a world away from 
Dasyave Vrka. On the other hand, “black” sheep are often more brownish than black and 
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in certain lights could appear reddish. There is also a (recent?) breed of Indian sheep 
known as Bannur or Mandya, some of which appear (on Google Images) reddish. 


VIII.55.5: Ge takes sapta- as “der treuen Freundschaft,” presumably as a derivative of 
sdapti- ‘team’ (see his sim. derivation in VIII.41.4 and my comm. thereon). But it does not 
make sense to deny a numerical value for sapfd- here, since it is found in clearly 
numerical sense in nearby VIII.59.5 (Valakh.) “7bhih saptébhih. 


VIII.56 Danastuti 


VIII.56.4: Old and Ge opt for the Kashmir Khila reading, nom. sg. putékratayi, but it 
hardly makes sense that Dasyava Vrka would be giving away his mother. It makes better 
sense to take the Samhita reading putékratayai (for * piitékratayyai), dat. (for gen.), “(the 
female one) of Putakratayi,” namely her daughter and Dasyava Vrka’s sister, who would 
be a more likely gift-in-marriage. 

yuthyam is probably a faulty reading. The Khila has yathyam, but Ge’s 
suggestion, yuthya, seems plausible. 


VIII.56.5: I suggest reading * brhat-siiro here, that is, a bahuvrthi meaning ‘possessing a 
lofty sun’. The point is the usual one, that Agni is another form of the sun, and his flame 
as it rises is like the sun. The publ. tr. should have an asterisk before “having his own sun 
aloft.” 


VIII.57 Asvins 


VIII.57.1: Ge and Old both suggest reading * yuktva for yukta, and Ge further suggests 
rathe né for rathena. Although such emendations are legitimate in the poorly transmitted 
Valakhilya, I see no reason to change the text if we can make it make sense as it stands. 


VIII.57.2: Once again Old, Ge, and Re are in favor of various emendations (for which see 
the relevant discussions), but it is possible to make sense of the text, with the only 
alteration from assuming that dadrse stands for a dissimilated * dadrsre. 


VII.57.3: Ido not know who the bull ( vrsabhéh) is; Old suggests Indra, Ge Agni. 
VIII.58 Fragment 


VII.58.1: As indicated in the publ. intro., this verse probably treats the Taniinaptra. 
Although Ge suggests that the yam and yah simply show the free use of the relative 
pronoun for general subordination, tr. both as ‘wenn’, I think ¢étra in d is the correlative 
of both: the Sacrificer has a compact with both the sacrifice itself (ab) and the priest who 
carries it out (Cc). 

As Old points out, as7t should no doubt be read as accented asiz, the sketchy 
transmission of the hymn no doubt accounts for these errors. 
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VIII.58.3: As Old points out, adhijajfe should be accented (-jaj#é) and Auve should not 
be. 


VIII.59 Indra and Varuna 


VIII.59.1: I do not think it nec., with Ge, to supply a new verb with préin b, since V sr 
regularly appears with pra. 

I supply radhase with mahé. This phrase is frequent, esp. in VII (1.139.6, III.41.6, 
VIII.2.29, 24.10, 45.24, etc.), and radhas- is a favorite word in the Val. 


VII.59.2: The Khila abhyam should be read for astam. 

paré can be read with both genitives, réjasah and 4dhvanah, separately (so also 
Ge) and is positioned between them. 

Despite the morphological peculiarity of s/sratuh (on which see Old, Narten [see 
Kii’s ref.], Ki 553), I see no reason to substitute the Khila fasthatuh with Old, Ge. Both 
Narten and Kii endorse the nonce form sisratuh. 


VIII.59.3: On KrSa and a possible resonance with the “seven voices” of this vs., see 
comm. ad X.40.8. 

The du. subhds pati (generally voc.) is found over 20x in the RV, always of the 
ASvins, save for vss. 3 and 5 in this hymn. Its appearance here suggests that the 
phraseology was adapted from an ASvin hymn. The KrSa passage just cited is also in an 
ASvin hymn. The configuration of ab, with vam at the end of the a-pada, following 
Arsasya might indicate that the original statement began with Arsasya, with vam in 
Wackernagel’s position. The detachable opening of the pada, satyam tad indravaruna, 
would have been prefixed to fit the ASvin phrase into the I+V context. 


VIII.59.4: On the incomplete clause with dhattam see publ. intro. 


VIII.59.6: The three gifts in ab seems to show a developmental sequence: they first have 
an inspired thought, which develops into thought (in the form) of speech, which is then 
heard. 

With Ge (and Old) I read the Khila ‘ani chandhamsi for yani sthanani, which 
makes things considerably easier. 


End of Valakhilya 
VIII.60 Agni 


VIII.60.3: Most take ydks'yah as a deriv. of V yaks ‘appear, display’, yaksa- ‘apparition’, 
hence Ge’s ‘wunderbar’. I am taken instead by Old’s suggestion (considered also by Re) 
that it incorporates the s/-impv. yaks ‘sacrifice!’ regularly addressed to Agni, and my tr. 
reflects this. At the very least it is likely to play on V yaj, given its proximity to yéjistha- 
(1d, 3c) and yajfésu (2d). 
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VIII.60.4: I take ¢drogham adverbially with Gr and (apparently) Re, while Ge supplies an 
acc. of the 1* sg. pronoun to serve as goal for 2 vaha: “(Zu mir), der ohne Falsch ist, fahre 
... The accent, against adj. adroghd-, may support an adverbial interpr. 

hitéh is ambiguous: it can belong either to V dha ‘place’ (see sidhita in c) or V hi 
‘impel’, and both may be meant. It also plays off immediately preceding dhitibhih, 
though it cannot belong to V dhs. 


VIII.60.5: rth here is one of only two masc. forms of this extraordinarily common neut. 
stem, the other of which also qualifies kKavih (IX.62.30). (Gr’s three masc. acc. stém are 
actually neut., and the apparent du. masc. st@ appears in X.106, a hymn constructed of 
gibberish, in vs. 5, which I refused to tr.) In these two passages it must be a secondarily 
adjectivized application of rtd- ‘truth’, facilitated by its past participle shape (and origin). 
Hence the special-effect tr. ‘entruthed’. Its appearance here may also be motivated in part 
by the semi-palindromic “atar stas. The form stés is unusual also because of its irregular 
sandhi with following kavih, on which see comm. ad VII.18.2. Curiously the other 
example of this phrase in [X.62.30 shows the standard sandhi rtah kavih. 

The trio kavi-, vedhds-, and vipra- recurs from vs. 3. There Agni was both kavi- 
and vedhds- attended to by vipras; here his attendants are vipras and vedhdses, while he 
remains a kavi-. 


VIII.60.6: On the metrical shape of didihi see comm. ad IX.108.9. 


VIII.60.8: On fardni- see comm. ad III.11.3. The adj. modifies pl. payu-, referring to 
Agni’s flames, also in IV.4.12. Here I would alter the tr. to “(ever) advancing.” 


VIII.60.9: Iam a little uncertain why/how Agni protects us with hymn(s) (gr-), which are 
what we usually offer to him. Ge and Re soften the expression by tr. ‘word(s)’, but that is 
not what gi#- means. Perhaps Agni’s “hymns” are the crackling noises of the fire, or else 
the instrumentals express cause: “protect us by reason of (our) hymns.” I prefer the 
former of these solutions. (See 18a below.) The various instrumentals cannot directly take 
up the payubhih of 8d, because payu- is masc. and all four number instrumentals (ékaya, 
etc.) are unambiguously feminine, as is gir- when it finally shows up in c. 


VIII.60.11: A verb like ‘bring’ needs to be supplied with the first hemistich based on the 
numerous passages containing 4 bhara governing no rayim (e.g., 1.79.8 4 no agne rayim 
bhara); cf. also 18cd below. 

On upamate see VIII.40.9. 

The publ. tr. “very glorious” is a careless error for “‘self-glorious,” misreading 
svdyaSsastaram as * stiyasastaram. | am evidently not alone in this, as the SV reads this 
instead. If this were the correct reading the accent should probably have been 
*suydsastaram, given forms like susrévas(-tama)-. 

VIII.60.12: Ge and Re take vardha as intransitive/reflexive “wachse du,” “renforce toi,” 
but active forms of vardha- are about as reliably transitive as Vedic verbs get. 
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VIII.60.16: The sense of sutydjam is disputed. I ascribe to it the same metaphorical 
meaning as ‘abandon’ acquires in English, namely acting without constraint. This fits 
nicely with dhrayas- ‘unabashed, immoderate, unrestrained’. A fire blazing up out of 
control is presumably meant; in the next pada it manages to split a rock -- a sudden 
glancing allusion to the Vala myth, in which Agni usually has no role. 


VIII.60.18: In a hymn of rare clarity, this verse provides a sudden stumbling block. Re’s 
comment, “Galamatias [gibberish] en danastutt,” does not provoke optimism. My interpr. 
is very far from the standard ones. The problems arise from the grammatical and 
semantic interpr. of susamdni and of the hapax crkitvéna and the construal of sacate and 
of tibhyam. 

The differently accented susaman- is a PN, and both Ge and Re take susaméani as 
such here (so also Mayr. PN) -- Ge as a nom. (“eine der ratselhaften Nominativeformen 
auf 7’) and Re, more sensibly, as a loc. Because of the accent difference and because a 
PN does nothing for us, I prefer Gr’s suggestion that it has real lexical value (‘good 
melody’ or ‘having good melody’), though I confess I do not understand why it would 
have this particular accent. It modifies loc. sérmam: a “shelter made of good melody” 
would either be the protective power of the sung portion of the rite or the protection given 
by the “singing” fire (see vs. 9 above, with Agni’s hymns). 

As for crkitvéna, most interpr. take it as an instr. modifying kétena and derived in 
some way from V cit. Old takes it as a deformation of the instr. of the pf. part. cikitisd, 
which is metrically impossible in the cadence; others set up a nonce stem cikitvdn-. By 
contrast I think crkitvaénd should be divided into two words: cikit véna. The first belongs 
to the stem c/kit- ‘perceptive, observant’ (4x) found only otherwise in the nom. sg. 
(likewise cikit), twice of Agni (VIII.102.2, X.3.1). This would be its vocative, differing 
only in its lack of accent. What remains is véna, which can be the neut. pl. of vana- 
“(piece of) wood’ (see 15a above), which is found here in a possessive constr. with dat. 
tuibhyam. In external sandhi we should, of course, have expected *crkid vana, but I think 
the multiple exx. of cikitvan, cikitvas, etc., could have produced a redactional change, 
once voc. crkit was no longer clearly understood. (In the publ. tr. an asterisk should 
precede “O perceptive Agni” as well as “pieces of wood.”’) 

Taking tuibhyam as part of an independent clause solves another problem in the 
other interpr., for there is no good way to construe it with pada a. Ge must take it as an 
honorary gen. with sarmman (“in deiner Obhut’’), but though the dative can express 
possession in predicative usage, I do not think this is possible in attributive usage. Re 
construes it instead with sacate, “(le poéte) t’obéit,” positing what I consider an 
unprecedented case frame (dat. only) and meaning for sécate. (The parallel he adduces, 
V.43.15, is to be taken differently, and in fact Re does not tr. it in parallel fashion 
himself.) 

With cibhyam belonging to another clause, sacate is free to be construed with the 
instr., as it regularly is. The instr. in question is kéfa- ‘will, intention’, which is regularly 
governed by dnu Vi ‘follow’ (IV.26.2, etc.), semantically very close to ‘keep company 
with, be accompanied by’; cf. also keta-sdp- (V.38.3) ‘serving the will’. 

Ge renders isanydya as ‘nach Wunsch’, hence presumably to Vis ‘desire’, but it 
seems arbitrary to separate it from the verb stem isanya- ‘send, impel, drive’. 
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VIII.60.20: The voc. aghrnivasois taken lit. by Ge and Re (‘Glutreicher’ and ‘riche en 
ardeur-de-feu’ respectively). But 2ghm/- is an epithet exclusively of Pusan, and it is 
highly unlikely that it would be used only here, in this awkward compound, without that 
reference. So it must mean ‘who has the goods of Pusan’ -- presumably the cows and 
other domestic stuff that are appropriate to this last pragatha. 


VIII.61 Indra 


VIII.61.1: The cain pada a is subordinating, as the accented verb (srnévat) shows. See 
Klein DGRV I.245-46. 

Ge, flg. Say, suggests that the twofold speech (ubhdyam vacah) is Gesang and 
Vortrag. This is certainly possible, though I wonder if it might be refined to words and 
melody — that is, not separate performances of songs and recitations, but words set to 
music — accounting for the grammatical singular. 


VIII.61.4: On 4prami-satya see Scar 388, inter alia. With him and others (see already Gr) 
I take the first member as derived from pré V mi, but in the common idiom ‘confound’. In 
my view the compound concerns a regularly expressed anxiety about Indra — does he 
exist? See, e.g., VIHI.100.3 néndro astiti néma u tva aha“‘Indra does not exist,’ so says 
many a one.” Our compound addresses this by calling him one “whose reality cannot be 
confounded.” Ge’s “der sein Versprechen nie bricht” assumes a meaning ‘promise’ for 
satya- that I don’t think is justified for the RV. Scar’s “dessen Wahrheit unwandelbar ist” 
is closer to mine, but I don’t think his rendering of the first member is sufficiently 
pointed. 


VIII.61.6: Although paurd- is generally a PN in the RV (see Mayrhofer, Die 
Personenname in der Rgveda-Samhita s.v.), reflecting the patronymic it is 
morphologically, here it cannot be so meant. Among other things, Indra cannot be a 
descendent of Puru! In this passage it puns on purukyt in the same pada, as well as 
purivaso in 3a, puri in 8a. Ge’s tr. takes account of this word play (““Mehrer der 
Rossherde’’), but I don’t think that it should be construed with a genitive as he takes it. I 
take both genitives (4svasya ... gévam) with puruk7t (so also Scar 76) and interpret paurda- 
as ‘stemming from / related to much(ness)’, that is, ‘muchness itself’; “multiplicity ... 
multiplier” is an attempt to capture the pun in English without undue awkwardness. 

In c Ge (also Old) takes danamas subject: “bei dir bleibt die Gabe niemals aus,” 
but the verbal forms to V mrdh are otherwise always transitive. Old cites VII.59.4 as 
parallel, but the parallelism is only apparent and the verb there is also transitive. 


VIII.61.7: The two verbs in ab, éh/ and vida, seem to conform to the quasi-serial-verb 
construction (on which see A. Yates 2014 [UCLA IE Conference proceedings]), but A7 
makes trouble for this assessment and trouble in general for the interpretation. Since Af 
triggers verb accentuation, the first imperative should be accented eA/(that is, 2 + shi), 
not éhi (that is, 2+ 7h), as Old points out. He suggest that éh7is parenthetical. This is 
possible, though ad hoc, but this still leaves the function of Ain question. It could be 
interpreted in the mode of Brereton 2012, as marking the first of two imperatives (in this 
case vida, if éhiis parenthetical) as the basis of the action of the second. Such an 
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interpretation is barely possible here; however, it seems excessively complex, since it 
requires banishing the truly first imperative éf7 from structural consideration. My own ad 
hoc suggestion is that Ais over-represented in this part of the hymn (2a, 2d, 3c, 5c, 6c) 
and has been inserted here without its usual function and without triggering verbal accent. 
But this is of course not a satisfying solution, though it does allow the QSV analysis to be 
maintained. 

For impv. vida against Pp subj. vidah, see comm. ad IX.19.6. Here the parallel 
impvs. éfiand vavrsasva reinforce an impv. interpr. 

For the hapax céru- see EWA s.v. An association with V ci ‘perceive’ seems 
possible. Ge is uncertain, tr. ‘seeking’, but in n. suggests ‘traveling’ (to Vcan. 

Morphologically vavrsasva is somewhat problematic: Lub takes it as the medial 
perfect imperative to a subjunctive stem, Kii (474) more cautiously as a “thematically 
built” imperative. It is worth pointing out that a properly built pf. mid. impv. would come 
out as * vavrksva and would be multiply ambiguous. Thematicization would be a good 
strategy under these circumstances. For further disc. of this set of “thematic” perfect 
imperatives see my 2018 “The Vedic Perfect Imperative and the Status of Modal Forms 
to Tense-Aspect Stems” (Fs. Lubotsky) on the perfect imperative. As is generally noted, 
this imperative cannot be separated from the medial participle vavrsand-, which in two of 
its three occurrences also appears with did. Following Neisser (1893, also Goto 1987), Kit 
(474-77) assigns these forms to a root V* vars ‘sich ermannen, sich (tatendurstig) 
erheben’ (associated with the present vrsayate, which however appears to be a 
denominative, not a root formation) separate from v' vars ‘regnen’ and translates our 
passage rather like Ge’s “Ermannen dich...” I think this separation is unnecessary and 
also ignores the 4 vrsasva in 3a. I find the liquid semantics of V vrs ‘rain’ not only 
possible in all the cd V vrs passages but productive of a striking image: ‘bubble/boil up’, 
expressing Indra’s irrespressible excitement and energy. 


VIII.61.9: Thematically and lexically connected with the preceding verse (8) despite 
straddling the pragatha boundary. In 8c we identify ourselves as vipravacas- ‘having 
inspired speech’, and in Yab it is said that either a vipra or a non- vipra might offer his 
vacas- to Indra, with good results either way. Although this seems like a non-RVic 
sentiment (esp. after 8c), since ordinarily only good poets (like us) are meant to achieve 
success, perhaps the “inspired poet” is being implicitly contrasted with a non-inspired but 
still skillful poet. In the other occurrence of avipra- in the RV (VI.45.2), Indra “places 
vitality even in the uninspired,” so perhaps, alternatively, here even the uninspired poet 
achieves success simply by dedicating his product to Indra and acquiring luster by this 
contact. 

The accusative of the offering with V vidhis a bit unusual, but not unprecedented 
(see, e.g., I.189.1), and Ge’s rather deviant tr. “die Rede recht gemacht hat” and his 
alternative suggestion that vaécahrepresents vacasd at the end of the pada are both 
unnecessary. 

On the apparent bad cadence produced by 4vidhat, see remarks ad II.1.7, where 
Arnold’s suggestion to read a long augment is adopted. 

The apparent subj. mamandat certainly can work as a subjunctive in context and is 
so rendered in the publ. tr. However, note that it immediately precedes (vaya, beg. with 
t-, and we might be dealing with an unetymological doubling from an underlying 
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* mamanda t' vaya. The final syllable of the verb would then be light, but this doesn’t 
cause major metrical problems. Nonetheless, I’m inclined to stick with the subjunctive. 
On the other hand, on the basis of VII.18.21 and VII.33.1, I now think it is possible that 
pra mamanda(t) should be interpr. as transitive, with ‘you’ [=Indra] supplied as object, 
perhaps as haplology from *¢tva tvaya as I suggest ad VII.18.21. For the motivations for 
this reinterpr., see disc. there. The altered tr. would be “... will exhilarate / has exhilarated 
(you) in devotion to you.” On the other hand, the intrans. interpr. in the publ. tr. makes 
slightly more sense in this context -- and forms of V ma(n)d can be either trans. or 
intrans., so the current tr. could be maintained. 

The voc. ahamsana is surely rightly explained (Old ad V.75.2, AiG II.1.327, 
II1.437) as a univerbation of a VP ahdm sana “I shall win” (see V.75.2 for another 
instantiation of this phrase). (AiG II.1.327 suggests ahém saneyam, but the thematic 
subjunctive matches the compound better.) 


VIII.61.10: Ge tr. yadi as ‘So’, which does not seem legitimate to me. It might be 
possible to read it as *ydd 7, even without a following cluster (see Jamison 2002) “when 
he will hear my call,” but I don’t see that this appreciably improves sense. 


VIIL.61.11: Kulikov (339-40, flg. Goto) does not allow a passive reading for medial 
forms of V man, but aside from Gotd’s dictum I see nothing against such an interpretation, 
which fits the passage better than a reflexive one. 

The hapax 4raya- is plausibly taken as a negated form derived from the root Vra 
“give, bestow’ by Mayrhofer EWA s.v. rayr-. 

Jalhu- (1.e., Jadhu-) is also a hapax with no agreed-upon etymology or meaning. 
Ge leaves it untr. and Old simply comments “dunkel.” See EWA s.v. for references to 
previous discussions and suggestions. I wonder if it is not related to sathdra- ‘belly’, with 
MIA voicing of intervocalic obstruent between vowels (cf. Pkt. jadhara- ‘belly’ cited in 
EWA s.v. jathara- [though not registered in Turner]), with “belly” as the designation of a 
greedy, voracious person. 

The point of the verse seems to be that we don’t want to get a bad reputation for 
being selfish by grabbing Indra to be our exclusive companion. 


VIII.61.12: The second member of the hapax compound rmné-kati- belongs with kamakatr- 
‘desiring desires’, and I therefore produce a more volition tr. than the usual ‘Schuld 
fordernd’. 

The interpretation of the second hemistich depends on the interpretation of 
bhrmam. Gr takes it as ‘error’, Ge as ‘impatience’ (Ungeduld), and see EWA s.v. for 
other suggestions. I consider it a derivative of V bAram ‘whirl’, and see it here as 
qualifying the vajin-, the prize-winning horse. The point is that a good charioteer 
recognizes a good horse even when it’s going so fast it becomes a whirling blur. And this 
fast horse is the one that the knowledgeable charioteer wants and will obtain. Ge’s 
interpretation is very different: “Der Gewinner ... versteht die Ungeduld, die den 
Sieggewohnten erfasst.” He takes bhrmdm as a noun, the object of véda, and the referent 
of the relative pronoun in d. Since he considers that rel. pronoun the subject of ndsat, he 
must account for acc. yam by assuming attraction to vajinam from expected nom. * yah. 
My interpretation avoids this unappealing change and also accounts better for the position 
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of the particles /d u, since vajinam belongs to the main clause not the relative clause, by 
my reading. Moreover, ndsat should be a subjunctive, but his tr. fails to register that. 


VII.61.13: Pada b would literally be “make lack of fear of that for us,” which is overly 
stilted. 
Pada c reprises 5ab. 


VIII.61.14: Old takes radhaspate as a predicated vocative, presumably with at least 
radhaso mahah and possibly kséyasya dependent on it. Ge (whom I follow) supplies a 
“lord” for those dependent genitives, which may amount to the same thing. 


VIII.61.15: The sandhi form “dra that opens pada a can be either vocative or nominative. 
Because of the 3" ps. verbs of cd, I take it as nominative. 


VIII.62 Indra 


VIII.62.3: Gr, Ge take dhita- as ‘useless’ (untauglich), the negation of what I think of as a 
later specialized sense of /td- as ‘useful, beneficial, friendly’, which is not, as far as I 
know, found in the RV. In his n. Ge allows the possibility of connection with V Ai ‘spur 
on’ (which is Say’s view), and this seems the better choice. Parallel phraseology supports 
it: IV.7.11 Ainvé arva, V.36.2 arvato né hinvan, plus the numerous exx. of VAi+ asva-, 
atya-, and other words for horses. Ge’s cited parallel, VI.45.2 anastina cid arvata “even 
with a steed lacking speed,” also provides support. 

I use the “be about to” sense, always possible for desideratives, to tr. sisasat, 
rather than ‘desires to win’. The question is not whether Indra wants to win — of course he 
does — but that he is about to win despite unfavorable circumstances. The ‘about to’ sense 
also works better with the future part. karisyatah in d. 


VIII.62.5: The interpretation of this verse rests on whose mind (sdnas-) is at issue. Ge. 
considers it to belong to the mortal worshiper and makes it the object of Arnosr: “Da du 

... selbst des Kiihnen Sinn (noch) kiihn(er) machst ...,” which also entails interpreting 
plain dArsét as a comparative. By contrast I consider the mind to be Indra’s and take pada 
a as a separate nominal sentence. This has the advantage also of putting yé4din b ina 
more acceptable syntactic position. In V.35.4 the darsén manah is unarguably Indra’s; the 
full expression in 1.54.3 dhrsato dhrsén manah “the bold mind of the bold one” also refers 
to Indra. 

As for the rest of the verse, I take the gen. participles saparyatéh (c) and 
pratibhisatah (d) as genitives of benefit. This has the slight disadvantage of positing 
different referents for these two participles and for dhrsatéh in a, but it would hardly be 
the first time that a RVic verse contained genitives referring to different entities, and 
there is considerable distance between dfrsatah and the others. 


VIII.62.6: As Ge suggests, the object of Indra’s gazing should be the soma, parallel to the 
wells (avatan) of the simile. As he also suggests, the avafan can simultaneously refer to 
soma-springs (Somabrunnen), and so I have tr. the word twice, in simile and frame. 
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Ge construes the gen. phrase déksasya sominah with the gerund justvi. This is 
probably correct; my “make X [acc.] of Y [gen.]” goes suspiciously easily into English, 
but in Sanskrit the construction would probably involve a double accusative. I would thus 
change the publ. tr. to “Finding pleasure in the skillful provider of soma, he makes (him) 
a partner ...” 


VIII.62.8: Ge takes the dat. devatataye with cd: “dass du fiir die Gotterschaft mit 
Ubermacht den Vrtra erschlagst.” This has some immediate appeal, but I am reluctant to 
adopt it because both the hemistich-break and the yéd intervene. Moreover, the use of 
present tense Adms/ suggests that the Vrtra-smashing continues in the present day and is 
perhaps separate from the primal act performed for the benefit of the gods in 
mythological time. 


VIII.62.9: There are various ways to configure the nominals in the first hemistich, 
sdémaneva vapusyatéh ... manusa yuga, and their relation to the verb krndvat. Most 
interpretors assume (I think correctly) that Ammévat takes a double accusative here (“make 
X into Y”), but which is the X and which the Y? Ge takes maénusa@ yugé as the first object 
and sdémaneva vapusyatah as the second: “Er soll die menschlichen Geschlechter 
gleichsam zu anstaunenden Versammlungen machen,” but does not explain how masc. 
vapusyatéh can modify neut. s#mana. Old discusses the passage at length, but in all four 
translations he suggests as possible he also takes manusa yuga as the first object. 
However, this phrase is almost always an accusative of extent of time “through the 
human generations” (1.144.4, 11.2.2, V.52.4, VI.16.23, VII.46.12). If we take it that way 
here and thus exclude it from one of the two accusative object slots with Arnévat, the 
remaining two nominals can each take one of the slots. The point then is that generation 
after generation people/gods marvel at Indra, and all these people oohing-and-aahing are 
like big festive parties. 


VIII.62.11: The full specification of the subject of the 1* dual verb sém yujyava as ahém 
ca tvam ca is noteworthy, since generally the subject is reduced by gapping, as in 
VII.88.3 4 vad ruhava varunas ca névam “When we two, (I) and Varuna, mounted the 
boat ...” VIII.34.16 indras ca dédvahe “We two, (I) and Indra, took ...,” VIII.69.7 ud yad 
.. gthdm indras ca génvahi “when we two, (I) and Indra , go up to his house....” (Of 
course all those examples involve 1*' ps. exclusive, rather than inclusive as here.) The 
increasing emphasis in this hymn on partnership between god and human discussed in the 
publ. intro. accounts for the explicit “both I and you” here. 


VIII.62.12: satyém id va uis found as a unit at V.73.9, and I therefore think that tém 
vayam, indram stavama should be detached from both what precedes and what follows. 
See also expressions like satydm tad (1.39.5, VUI.59.3), satydm it tad (V1.30.4), 
introducing a separable statement of truth. 


VIII.63 Indra 


VIII.63.1: The two parallel perfects anaje and anajé, each final in its hemistich, require 
two different functional interpretations, the first passive, the second transitive, with a 
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double accusative. Kii (95-96) recognizes more or less the same two functions (patientiv 
and agentiv-reflexiv) for this perfect stem, but curiously claims that the perfect to this 
root is found only in Mandalas I and X, though offering no alternative interpretation of 
these forms here. 

Various referents have been suggested for the vend-: Indra (Old), Soma (Ge). I 
favor Agni, for the following reasons. First, the actions of ab and cd, whose 
correspondence is signalled by the identical verbs, take place in the divine realm in ab 
and in the human one in cd, where Manu directs his action to the divine. This situation 
suggests a ritual scene, and the Vena, who is the target of both acts of smearing, should 
then be a middleman between the divine and human in the ritual. This figure can only be 
Agni or Soma. As for the rest of the vocabulary, purvyd- can be used of Agni, Soma, and 
Indra, but is most regularly Agni. Likewise Agni is often the object of V aij; cf. esp. 
IlL.14.3 yat sim afyant purvyam havirbhih. And Agni several times opens doors (e.g., 
1.128.6, I.5.1, VII.39.6). With Agni covertly mentioned in this verse and Soma overtly 
in vs. 2, the whole ritual scene is set. 


VIII.63.2: The sense of méana- here is disputed. Ge takes it as “Melodie,” explained ad 
1.39.1 as via “Tonbemessen, Intonation”; Old “Himmelshaus.” Although my 
interpretation of mana- as ‘measure’ shares a root etymology with Ge’s (at least as he 
sees it, but cf. EWA s.vv. mana’, mana), namely V md ‘measure’, I take it in a fairly 
literal sense — the measure of heaven is the distance to it — and as an acc. of goal. See 
also 7d. 

As far as I can see, tid V sad occurs only here in the RV. Ge takes it as “make a 
pause,” but gives no grounds for this interpretation. Although already in the BY V 
Samhitas this lexeme can mean ‘go out, (tr.) put out [of fire]’, here a literal meaning ‘sit 
up’ fits the context very well. The pressing stones are raised up in preparation for 
pressing; note that the gravan-, also ‘pressing stone’, are Urdhva- ‘erect’ in X.92.15, a 
situation also embodied in the compound drdhva-gravan-. 

The 4drayah in d are no doubt pressing stones, as the publ. tr. has it, but I now 
think that there is a second possible reading, as ‘mountains’. Soma famously grows on 
the mountains (see the epithet gir/-stha- for example), and the mountains can be said to sit 
up “as if to measure heaven.” For a similar comparison between 4dr7- and the height of 
heaven see X.63.3. I would now emend the tr. to “The stones (/mountains) ...” 


VIII.63.3: stusé could alternatively be 1‘ sg. ‘I shall praise’. I interpret it as an infinitive, 
with Ge, because there has been so far no personal reference to the poet. But this is not a 
strong argument, esp. since “we” make an appearance in vs. 4. 

The mention of the opening of the Vala cave may allude to the dawn, and 
therefore to the dawn that is happening at this sacrifice now. 


VIII.63.4: vaksdni- is derivationally ambiguous: Gr takes it to V vaks ‘grow, increase’, Ge 
to V vah ‘convey’, though not with entire confidence (“Wortfiihrer (?)”), AiG II.2.207 
allows both. Both are possible in the realm of RVic discourse. I opt for V vaks because the 
expression is parallel to kavivrdhah ‘strengthener of poets’, but I certainly don’t rule out 
a derivation from V vah. 
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Another ambiguous word is A6man- in c; this stem can mean either ‘invocation’ 
(to V Aa) or ‘pouring, oblation’ (to V Au). Gr takes it to the latter, Ge, apparently 
(‘Darbringung’) to the former. I agree with Ge: the trope of pouring out praise is common 
in the RV. 


VIII.63.5: The syntactic deployment of varasya is disputed; see Old’s discussion for 
various possibilities. I follow Ge in taking it as dependent on Ardtum. 

It also seems necessary to supply a verb with ab. I import andsata from cd, with 
svaha the cry that the sacrificers cry out; however, Ge’s ‘entsprechen’, utilizing the 
preverb 4nu present in pada a, is also possible, though he must take svahé@ as a syntactic 
absolute (“unter Svaharuf’). 

Ge takes svatrdm as the content of the call (“... haben ... den Drang 
eingeschrieen”), but V au ordinarily takes as object the being towards whom the cry is 
directed, and I therefore take svatrdm as referring to Indra. (This standard construction of 
V nu does make some trouble for my interpretation of svéhd as construed with supplied 
V nu in ab, but perhaps the fact that svahd expresses the cry itself makes the difference. 
See comm. on I.6.6, however.) 

Note the phonological echoes: 4(d a) nif .... anu (a) / aniisata (c). 


VIII.63.6: I see no reason to attenuate the identification of Indra with the adhvarda- that 
the grammar seems to demand, by a contrivance like Ge’s “den die Preislieder als 
(Gegenstand) des Gottesdienstes kennen.” See I.178.4, where Indra is identified with “the 
laud of the sacrificer” (v4jamanasya Sdmsah), and the immediately following verse 
(63.7d), where he is identified with peaceful dwelling (Asdyah). 


VIII.63.7: The second hemistich has been subject to various interpretations. See, inter 
alia, Old’s discussion, also Thieme (Fremd/. 42-43). The primary points of difference are 
the case/number of vipéh (gen. sg. or acc. pl.) and of aryah (gen. sg. or acc. pl.), the sense 
of méana- (as also in vs. 2), and the syntactic structure of the final pada. I opt for gen. sg. 
vipah (as Old points out, the acc. pl. should be accented vipah), acc. pl. aryah, and the 
same sense for mana- as in vs. 2, namely ‘measure’ — in this case the measure, i.e., the 
sheer size, of Indra. I construe both genitives ( vipah and manasya) with barhénda, and take 
the last two words sé ksdyah as a separate clause, as the position of s@ might suggest — 
contra all other intrepretations I am aware of. It makes sense that Indra should be 
identified as “peaceful dwelling,” because he has killed the strangers and thus brought 
peace to the Five Peoples. 


VIII.63.8: As noted in the publ. intro., “the turning of the wheel” (cakrasya vartanim) 
recalls the later designation for a universal monarch cakra-vartin ‘turner of the wheel’. 
The association of cakrém with V vrt ‘turn’ is found elsewhere in the RV (cakrém na 
vrttam 1.155.6 = IV.31.4 = V.36.3; and a number of VPs, e.g., 1.164.11 varvarti cakraém, 
11.11.20 4vartayat stiryo né cakrém), but this seems the passage most implicated in power 
and sovereignty. 


VIII.63.9: Pada a contains a textual problem: whether to read the transmitted vyddana (-e 
[so Pp.] or -24, out of sandhi) ‘moistening/moistener’) or to emend to vy ddand (1.e., -é) 
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‘rice-porridge’, the food associated with the Emusa myth that is treated virtually only in 
this part of VIII (the odandm in 69.14; 77.6, 10). See Ge and Old ad loc. I follow Ge in 
the emendation; it is very difficult to make sense of the ‘moisten’ interpretation, and the 
rarity of odandm might have led it to be changed. In the publ. tr. there should be an 
asterisk before “to the rice-porridge.” 


VIII.63.10: Supplying “praise-hymn’ or the like as object of dédhanah, which goes back 
to Say, is supported by VU.73.1 prati stomam devaydnto dadhanah. 

As Ge points out yusmabhih may refer either to the gods or to the other singers. 
On the basis of 11, I think the latter is more likely (so also Ge), although note the gods in 
12d. 

On the non-*o-grade in kinship terms as 2"? compound members in the RV 
(apropos daksa-pitarah here), against -pitar- in later Vedic, see J. Lundquist, “Does 
tvatpitarah = evndtmp?” TEL 9 (2021), esp. 133-36. 


VIII.63.11: Ge takes rtvivyaya dhamane as referring to the Maruts (as the “piinktlichen 
Geschlechten” [timely race], a phrase that doesn’t make a lot of sense to me) or Indra. On 
the basis of V.48.1 priyaya dhamne ... svaksatraya svdyavase “or the self-ruling, self- 
glorious one ... for his own dear establishment,” I take this as referring to the 
establishment of Indra at the sacrifice, governed by the sacrificial order, which the 
singers are hoping for. This establishment is then stated as accomplished in 12c yah ... 
dhayi “who has been established ...” 

fkvabhih reminds us of the insistent arkd of the gad trca (4c, 5c, 6c); the same verb 
V nu ‘cry out’ is repeated here, from Sc. 


VIII.63.12: I have no idea what the mountains have to do with anything and why they and 
the Maruts should be in agreement. (Ge takes saj6sah only with the mountains, but this 
doesn’t help.) Since there is in fact no overt ‘and’, it is possible that the Maruts are being 
referred to as mountains (“... the Rudras, ‘mountains’ in their profusion, are of one 
accord...”’). 

The relativization in cd is somewhat shifty: the yah should refer to Indra, who is 
the first member of the compound in the main clause indrajyesthah ‘having Indra as 
chief’. 


VIII.64 Indra 


VIII.64.4: I take Asdyo divias a nominal sentence, parenthetically inserted, rather than 
interpreting ksdyah as a 2" sg. verb form, as most others do. See Old on the two 
possibilities. Although it makes some complications for the syntax, I prefer the nominal 
interpretation both because kséya- is, as Old says, a favored noun in this group of hymns 
and because a verbal ksdyah should be a subjunctive and I do not see what the 
subjunctive would be conveying here. (Ge tr. it as a straight indicative, which avoids the 
difficulty but contravenes the morphology.) Stating that Indra’s dwelling is in heaven 
makes clear why we command him to “go forth” in order to “come here.” 


34 


VIII.64.9: dand-, so accented, regularly means ‘giving’, not “gifts’’; I would alter the tr. 
here to the somewhat stilted “your acts of giving.” 


VIII.64.10: On c as a quasi-serial-verb construction see Yates 2014 (Proc. 25'" UCLA IE 
Conf.) Also 12c. 


VIII.65 Indra 


VIII.65.5: The morphological identity of the forms grnisé and stuséis disputed. Ge takes 
them as 2" sg. passives (favored also by Old), though he mentions the possibility that 
they are 1“ sg. -se forms in his n.; Lub identifies them as 1* singulars. I take them as 
infinitives rather than 1“ sgs, primarily because they are accented. However, it is possible 
that a finite verb would bear the accent after the accented initial voc. #ndra, and that the 
second form would be accented contrastively, so 1‘ sg. is certainly not excluded. Since 
the “you” of the publ. tr. (/ “dich” of Ge’s tr.) is not overtly expressed, either 
interpretation fits the text. 


VIII.66 Indra 


VIII.66.1: The nominative plural pres. part. géyantah in c and the 1“ singular Auvéin d 
are grammatically incompatible but conceptually harmonious: this is the usual situation 
where the poet speaks both for himself and for the group of officiants he represents. Ge 
takes abc together and supplies a 1* plural verb (rufen wir), while I assume that the Auvé 
of d has domain over the whole verse, with the plural participle in c a grammatical 
interruption. 


VIII.66.2: My tr. of pada b sounds in English like a loc. absol. or a relative clause, but is 
simply an attempt to keep the pada together in tr. The acc. susiprém of course simply 
picks up the rel. prn. yam that opens the verse. 

Ge tr. adftya4 as “fiirsorglich” and so must assign it to a separate root V dr ‘pay 
heed’. I instead take the form to V dr ‘burst, tear’ (a possibility Ge registers in his n.). See 
EWA s.v. DAR’ for the likelihood that the later 4 Vdr ‘pay heed’ forms developed as 
semantic specializations of ‘tear out’. 


VIII.66.3: The first hemistich contains two hapaxes with which Indra is identified. The 
meaning and etymology of neither of them can be certainly determined. 

The first one, mrksa-, is the easier, because a root etymology suggests itself 
(though without imposing itself) and because the adjective qualifying it, dsvya- ‘belong 
to a horse, equine’, narrows the semantic field. If the form belongs to the root Vmzj 
“wipe, groom’, a mrksaé- can be a curry comb (so Ge, EWA s.v. MARY, both with 
uncertainty) or other tool for grooming a horse. (The supposed root V mraks ‘comb’ to 
which Gr and AiG II.2.71 assign it does not exist.) Possibly connected is the hapax 
mrksini- (X.98.6), where the word seems to describe the tracks on the earth made by a 
hard rain — possibly envisioned as the regularly spaced impressions left by a comb. Why 
calling Indra a curry comb would be flattering to the god is not clear. Perhaps it’s one of 
those cultural mysteries like (semi-)modern Engl. “you’re the cat’s pajamas.” Or perhaps, 
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like the farm implement the harrow, which likewise has teeth and is pulled across land to 
break up clods, etc., and which has developed in English into a verb expressing the 
infliction of distress, the curry comb can be conceived of as a weapon. 

The second hapax, A7ja-, is harder, because there is no apparent root etymology, 
no similar forms attested in the RV, and, although it is also accompanied by an adjective, 
that particular adj., ‘golden’ (Airanydya-), leaves the field very wide. Note also that, 
properly speaking, the velar should have yielded a palatal before 7 but there are enough 
secondary ki/rforms to keep this from being a useful diagnostic. Ge suggests, tentatively, 
“Sporn” (spur) (sim., and similarly tentative, EWA), but gives no support. I very 
hesitantly adduce the later (Ep+) kicaka- ‘hollow bamboo’ and suggest that k7ja might be 
a ‘stake’. Note the Airanydyo vetasah “golden reed” in IV.58.5. Being called a golden 
stake seems a bit better than being a horse’s curry comb. 


VIII.66.4: Since vasatis a subjunctive, strictly speaking it should be tr. “as he will wish.” 


VIII.66.4—5: Note the cross-pragatha lexical agreement: 4a purusambhytam, 5c sém 
bharamasi. 


VIII.66.7: The balance of opinion (Gr, Kii, Lub, etc.) takes apipema to V pi ‘swell’, which 
morphologically makes sense. But Ge seems to take it rather as a redupl. aor. to Vpa 
‘drink’ (“Wir haben ihn ... hier getrankt...”), though without explicitly saying so. See 
also the very parallel passage VIII.99.1, with 4pipyan. Despite the difficulties (amply 
treated by Kii), I prefer to associate these two forms with V pa. The transitive -dya- 
formation paydyati ‘makes drink’ is well attested in the RV. It is a little difficult to figure 
out what a corresponding reduplicated aorist should look like. Since V pais not an 
orthodox long-4 root, it doesn’t make a p-causative (type sthapayati) and therefore would 
not import the -p- into the redupl. aorist (type 4tisthipat). One might expect, based on its - 
dya-stem, to produce *4pipayat if thematic (type didharat) and * 4pipet (type didhar{t)) if 
athematic, with the weak form to be expected *¢pipima. Whether the form belongs to pr 
or pa, the full-grade in the root syllable of this form must be secondary, and if it’s not a 
problem to extend the full grade to the weak form of pz, it should likewise be 
unproblematic with pa. It is true, however, that the ‘swell’ root is possible and that the 
forms of the perfect of Vp7and the putative redupl. aor. of V pa would be hopelessly 
mixed up formally and not terribly separate semantically. For 4pipyan in VIII.99.1 see 
disc. there. 


VIII.66.8: Ge takes the wolf of ab as a simile, compared with the unexpressed Indra: 
“Wie der wilde Wolf ... wartet er auf seine Zeiten.” But this requires taking cidas a 
simile marker, which I am loath to do. I consider it a general statement about nature — 
wolves follow their own patterns, however much they appear to be acting randomly. 
Indra, though he is apparently uncontrollable, attends to our ritual patterns and will come 
when called (which is similar to what vs. 7 says -- same yesterday, same today). So, 
although the behavior of the wolf is a point of comparison for Indra’s behavior, it is not a 
simile in the narrow sense. A similar comparison but in a real simile is found in 
VIII.33.8 ... mrg6 né varanéh, purutra caratham dadhe "Like a wild elephant he has 
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established his wandering [= his territory] in many places," where Indra is compared to a 
wild beast and the territory is somewhat like the vayiina- here. 

On 4V bhiis with vaytina-, see 1.182.1. 

Ge takes d as a separate clause, apparently supplying a form of V cit ‘appear’ 
(“erscheine ...””), presumably based on citr4yd and to be construed with pra. Although the 
position of prdis suggestive, I do not see that separating the padas is necessary, since d 
fits easily with c. 


VIII.66.9: Because asya is unaccented, it needs to be construed separately from indrasya. 
So also Ge. 


VIII.66.10: My interpretation of pada a is quite different from Ge’s and starts from the 
rhetorical structure of the four questions in vss. 9-10. Three of these (Qab, 9cd, 10b) are 
negative questions, in which the negative is part of the predicate: 9a d4krtam, 9c nd 
sustuve, 10b dstrtam. 10a also contains a negation, 4dhrstah, but in Ge’s tr. it is not 
predicated: “Was sind seine grossen, unangreifbaren Krafte?” Furthermore his tr. 
implicitly equates neut. sg. kKéd with fem. pl. té¢visih. These problems can be fixed by 
taking kad as a question marker, not an interrogative pronoun, and by assuming that the 
powers in question are not Indra’s (as Ge takes them), but those of Indra’s enemies. The 
implied answer to the rhetorical question is “no, there exist no powers that Indra can’t 
assail.” For tévis7 belonging to others, see, e.g., 1.80.10 éadro vrtrasya tavisim nir ahan ... 

The hapax bekanata- is an almost textbook example of non-Indo-Aryan 
phonology (see Kuiper, Aryans), and it seems safest to take it as the name of a people, 
rather than in the traditional interpretation (going back to the Nirukta VI.26 bekanatah 
khalu kusidino bhavanti) as “Wucherer” (usurer, profiteer) as Ge does. For disc. see 
KEWA and EWA s.v. 


VIII.66.11: 4parvya sic, not, as in Aufrecht and HvN, 4parvya] and purtitémasah play off 
each other. We may be the latest of many, but our formulations have no predecessors — a 
variation on the usual theme of the “newest hymn.” 


VIII.66.12: Ge and Old make heavier weather of ab than seems necessary, motivated in 
part by ¢vé rather than fvain a and the positioning of the verb in b rather than a, near to 
atadyah. Ge supplies a form of V dhd in a, “Zwar werden viele Hoffnungen auf dich 
(gesetzt),” and takes Aévante as passive, “und werden deine Hilfen ... angerufen.” But the 
stem Aéva- is overwhelmingly transitive. Old suggests taking @tdéyah as accusative pl., 
which would do even more violence to the grammar. I take the subject of Advante to be 
4Saésah ‘hopes’. As for tvé although V Ad ordinarily takes the accusative, I can imagine a 
locatival fvéin a more distanced usage: they call towards you, but they do not actually 
succeed. (Alternatively the tvé could have been influenced by ¢véin 13a, in the same 
metrical position, though metrically distracted.) I then take wtdyah as a separate 
existential clause. 


VIII.66.14: citréya dhiya occurs also in 8d, and the tr. should have been harmonized. As 
in vs. 8, I take the dfi- to be ours, rather than Indra’s, as Ge takes it. 
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VIII.67 Adityas 
VIII.67.5: A predicative voc. in a question. 


VIII.67.6: I would slightly rephrase ab as “What shield, what shelter you have for the 
man who has ritually labored and who presses soma.” 


VIII.67.7: adbhutainasah is generally taken as a gen. sg., parallel to 4nagasah in b. But 
since the only other ex. of this stem modifies the Maruts in V.87.7, I think it likely that it 
is anom. pl. modifying the Adityas. Moreover there is no NOM + 4sfi construction in c as 
there are in a and b. There is perhaps too much machinery in the tr., to indicate that it is 
not the Adityas’ offenses, but those of others, that cannot deceive or mislead them (=the 
gods), but given the Adityas’ character, I think the internal structure of the cmpd would 
be clear to the audience. 


VIII.67.8: What to supply with mahé is somewhat up in the air, but some equivalent of 
Ge’s “Gliick” seems harmless enough. 

I don’t understand Indra’s role here. Is the idea that Varuna & Co. should not be 
getting any ideas about tying us up, because only Indra gets to do such things? But this 
would run counter to Varuna’s role, at least in later Vedic, of binding offenders. In any 
case the theme of binding recurs in this hymn; cf. vss. 14, 18. 


VIII.67.9: In ab I supply a transitive form of Vmrc ‘harm’ to be construed with the 
cognate instr. root noun. The fact that the verb of pada c, (abhi pra) mrksata, though 
derived from V mrs ‘touch’, could technically be an s-formation to V mrc makes the 
generation of a verb from that root easier, and in fact we might consider mrksata as 
representing both ‘harm’ and ‘seize’. Old notes the phonological play. 

In its other two occurrences avisyii- has the negative sense ‘greedy’ and is clearly 
related to avasd- ‘food’, etc. (see EWA s.v. avasé-), but here it must be positive. I assume 
a portmanteau pun, combining ‘greedy’ with an association with Vav ‘help’, resulting in 
“greedy[=eager] to help’. 


VIII.67.12: Since anehds- is an adjective, a noun needs to be supplied with it (contra Ge, 
Re). I supply ‘shelter’ on the basis of VIII.18.21 (also a hymn to the Adityas) containing 
anehdéh ... trivaritham ... chardth, with the varutha- and chardis- found in our vss. 3b, 6b. 
I would also slightly alter the publ. tr. to “flawless (shelter)” on the basis of my re- 
evaluation of anehds- (see comm. ad X.61.12). 


VII.67.12—13: The correlative of yéin 13 is ¢éin 14, but this unremarkable pairing 
actually conceals a bit of trickery: yéhas 3™ ps. reference, but #éhas 2™ ps. reference, 
with the impv. mumocata -- with a change in person in midstream that is not evident until 
the verb is reached at the end of pada b. 


VIII.67.15: The doubling of 1* pl. pronouns, na ... asmétcan be interpr. in two different 
ways. On the one hand, maf can be just a Wackernagel-position placeholder, doubled by 
the more emphatic (and case-marked) asmdét later in the vs. Of course enclitic naf is not 
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technically supposed to represent an ablative, but I think that all bets are off with 
Wackernagel-position pronominal enclitics. Or the maf can actually be an accusative, 
construed with d4jaghnusi. 


VIII.67.18: On the phrase ndvyam sényase see comm. ad VIII.24.26, with argument for 
supplying ‘life’ with névyam. 


VIII.67.21: The preverb v/is excessively represented in this vs., with 5 occurrences 
(including vésvak) and its usual contrastive partner sém in the middle. Note also the 
figure ... amhatim# ... sémhitam*#. 

ambhatim also makes a faint ring with the same word in 2a. 


VIII.68 Indra 


VIII.68.2: With Old (and implicitly Ge), read as a compound visvayamate, this requires 
no emendation to the Samhita text, only the erasure of the word boundary in the Pp. 


VIII.68.3: The hapax participle jmayant- is clearly built to the adverbial instr. jma 
belonging to the ‘earth’ word (Asdm-, etc.). The paér7 preceding it can be read both with 
the verb iyatuh and with jmayant-. Cf. parijman- and EWA s.v. As for what it means for a 
mace to encircle the earth, it is probably a measure of its size, which then indicates that 
Indra’s hands are even larger because they encircle the mace. 


VIII.68.4: Although the sense of this verse is fairly clear, the second half-verse displays 
some syntactic intricacies, namely, what I consider two conjoined NPs that interact with 
each other in various ways and for which there is only one overt conjunction, ca in 
somewhat anomalous position. I take the two pada-initial instrumentals évazh and Uti as 
forming one NP, with both indicating qualities of Indra’s (differently Ge, who takes évaih 
with the verb: “rufe ich ... mit Eifer’’), and the two pada-final genitives carsaninam and 
rathanam as a second NP, dependent on either afalone or évaih ... uti jointly. The single 
caconnects the two instrumentals in an X ca Y construction. This seems to me superior 
to Klein’s interpretation (DGRV I.172, 192-93) as a ca XY construction, with the ca 
conjoining the two genitives. For évaifas the quality of a god, not an adverb, see, e.g., 
X.67.11. 


VIII.68.7: The accusative phrase in c, purvyam énustutim, makes syntactic trouble here. 
See disc. by Old, who lays out various possibilities. Ge takes the hemistich as containing 
a zeugma, with (as far as I can determine) ise read differently with the two padas -- taking 
an accusative in c and meaning “Anrecht haben,” while taking a genitive in d and 
meaning “herrschen iiber.” But among the numerous occurrences of is-, I know of none 
with the meaning or case frame proposed for c. (For further disc. see comm. ad 
VII.32.18.) Old suggests either supplying another verb (acodaf?) or taking the phrase as 
an Inhaltsakk. (though in what sense of that term I don’t understand). I take it either as a 
haplologized *4nu 4nustutim or as an acc. of respect. (Note that Old rejects Ludwig’s 
suggestion to read *dnu stutim, but this would be another possibility in my opinion. What 
perhaps speaks against that is the other occurrence of dnustuti- in nearby VIII.63.8.) 
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VIII.68.8: I add a parenthetical “other” in ab, because Indra’s fellowship is something we 
always aspire to (see vs. 11 below), and so to state baldly that no one has achieved it 
seems defeatist. 


VIII.68.10: I take amahe to V ya ‘beseech’, not ‘drive’ (contra Ge “... nahen wir...”). 
There is a missing middle term between ab and c, namely what we are imploring 
Indra for — presumaby the same help that he gave to Purumayya. 


VIII.68.14: Ge supplies ‘horses’ with the numbers of pada a, separating them from the 
men of b: “... sechs (Rosse), je zwei und zwei, (und) die Herren...,” because the next 
verse definitely has six horses. But Hoffmann’s (1967: 233) suggestion that there are six 
men, who are the leaders of the horses, makes the verse less jerky and avoids having to 
supply both a noun (horses) and a conjunction (and). 


VII.68.15—17: The donors of the various gifts are generally in the locative here and so 
would be properly translated “bei,” “chez,” “at (the hands of) ...” or the like, but a series 
of locatival tr. is simply too heavy and awkward. 

I have made no effort to sort out the internal relationships among the patrons — a 
topic more than amply discussed in the sec. lit. 


VIII.68.17: vadhiimant- means literally ‘having women, brides’, but Ge raises the 
question whether in this context it really refers to mares. I think this unlikely. Danastutis 
regularly lump horses and female humans together. Very parallel is 1.126.3 syavah ... 
vadhimantah ... rathasah, “dusky (horses) and chariots carrying brides.” 


VIII.68.18: I take the ruddy female (4rus7) as a reference to Dawn, with the bull 
accompanying her as the sun. This makes sense in a daksina context, since the priestly 
gifts are distributed at the dawn sacrifice. Ge rather as a mare. 


VIII.69 Indra 


VIII.69.1: It is necessary to supply a verb for ab; Ge “Traget” but I supply “chant” on the 
basis of the beginning of the second trca, 4ab abA/ pra ... arca, and the insistent repetition 
in vs. 8: arcata prarcata, ... arcata#t / arcantu ... arcata#. Pada a is essentially identical to 
VIIL.7.1a pra yad vas tristttbham isam, where the verb governing the acc. is 4ksarat ‘has 
let flow’ (pada b), which is not possible here. The “Tristubh refreshment” is obviously 
the praise hymn; interestingly neither this passage nor VHI.7 is in Tristubh meter. 

The second hemistich is somewhat obscure, in part because, as Ge points out, it is 
not clear who the subject is. Perhaps the “Tristubh refreshment” (that is, the praise), or 
the drop (that is, the soma) to which it is chanted, or the poet. (I favor the praise hymn.) 
The pair dhi- and ptiramdhi- appears elsewhere together (VIII.92.15, X.65.13—14). Ge 
takes them here as names of the goddesses of religious poetry and of the daksina 
respectively. In VHI.92.15 I take them as qualities that Indra confers on us, but here at 
least the dhi- is probably that of the poet(s). Perhaps they are a reciprocal, rather than 
parallel, pair: we receive plenty in exchange for insight (as in V.41.6). The interpretation 


40 


is further complicated by the fact that 4 vivasa- everywhere else takes an accusative, 
often in conjunction with an instr. of means: “seek to attract X with Y” (e.g., VUI.15.1 
indram girbhis tavisém a vivasata), but there is no accusative immediately available. 
(Though vaf could technically be an accusative, that interpretation seems unlikely here.) 
However, this is of course an Indra hymn, and in thinking about this verse again, I have 
concluded that Indra should be supplied here as the default object, and therefore for the 
publ. tr. I would substitute “With your visionary thought and with plenitude it [=hymn] is 
seeking to entice (Indra) here, in order to gain wisdom.” Cf. VIII.3.18 imé hi te kardvo 
vavasur dhiya, vipraso medhéasataye “For these bards, inspired poets, have bellowed for 
you [=Indra] for the winning of wisdom with their insight,” with both dhiya and 
medhdsataye in a similar context, where poets seek Indra. 

On this vs. see Watkins (Dragon 237-38), where, inter alia, he persuasively 
claims that the vs. encodes an anagram of the poet Priyamedha’s name. 


VIII.69.2: Another verse with unclear reference: neither the 2™ singular subject of 
isudhyasi nor the bull and cows are clearly identified, and it is complicated by the fact 
that there are also two occurrences of 2™ plural vah in the verse. I take the subject to be 
the same as that of 4 vivasatiin 1d, namely the praise hymn, with the common switch of 
persons. That the praise hymn is in reality inanimate is not in RVic discourse an obstacle 
to addressing it. The 2"! pl. va/ is then the same group of poets / ritual officiants as in la 
and Ic. As for the bull (2ad@-, a and b) and the péti- (c), I agree with Ge (n. 2) that it can 
be either Indra or soma. In the latter case, the referent is then the same as the indu- ‘drop’ 
that was the target of the hymn in lab; in the latter, the same as the unexpressed object of 
é vivasatiin lcd. The cows are easier to account for if soma is the referent: they would 
then be the mixing milk as so often. If the bull is Indra, the cows may be the cows he 
brings us as largesse or praise hymns conceived of as cows (many words for hymn are 
feminine), and the sexual tinge of ab would be a nod to Indra’s hypersexuality. Probably 
both referents are meant. 

On ssudhyasi see comm. ad I.128.6 and my 2020 article “Vedic ssudhya- and Old 
Avestan isud-, istiidiia-: The Aim of Praise” (Fs. Lamberterie). Since I analyze *isudh- as 
a root noun cmpd ‘aim an arrow’, a metaphor for aiming praise towards a divine target, 
the nadém ... pétim must refer to the god receiving praise. Indra or Soma are both 
possible, of course. 


VIII.69.3: The first two padas seem rather briskly to clear up the uncertainties of the 
previous verse, or give at least one reading thereof: soma, the cows that give the milk to 
mix with soma, and Indra (though not by name) are all present, and their relationships are 
clear. 

The connection of the last half of the verse to what precedes is not clear, as Ge 
also points out. The birth is likely to be that of soma, but why are we now concerned with 
“the clans of the gods”? I tentatively assume that the gods are awaiting their invitation to 
the soma-drinking in their usual abodes. Somewhat later in the hymn (11b) all the gods 
partake of the soma. 

There is number discrepancy between pl. ¢érisi/ and sg. rocané, as also in the 
identical pada in I.105.5b. On the basis of expressions like I.102.8 trini rocana, V.69.1 aT 
rocana, 1.149.4 tt rocanani the two words must be construed together and a truncation of 
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rocanésu must be assumed. I don’t quite know why, but Bloomfield (RR ad I.105.5) 
points out that rocané divahis a frequent cadence, and it therefore may have imposed 
itself formulaically in this phrase. Also the alternation between a7and “ini and rocana 
and rocanaéni in the formula may have made an alternative rocané to rocanésu seem 
acceptable. In fact loc. pl. rocanésu is only attested once. 


VIII.69.4: Although this verse belongs to a different trca, it seems to provide an 
alternative resolution to the puzzle of vs. 2, somewhat different from that given in 3ab. 
Here Indra is definitively identified as a gdpati- ‘lord of cows’, paraphrasing 2cd pétim ... 
aghnyanam dheninam. 

Ge takes yatha vidé as “wie er bekannt ist,” but this tag phrase regularly refers to 
the traditional way of producing poetry or performing ritual. See, e.g., 1.132.2, 
VIII.13.14, 1X.86.32. 

satydsya saétpatim is probably a pseudo-pun, given that by many accounts 
(including ours) sét-pati- derives from séts-pat-, with the first member a reduction of 
sddas- ‘seat, settlement’. See EWA s.v. If sat- belongs to Vas (as some think), it is a real 
pun. 


VIII.69.6: Pada c is presumably a reference to the Vala cave, as Ge points out. 


VIII.69.7: Another elliptical 1“ dual construction; for disc. see VIII.62.11. 

Ge and Hoffmann, inter alia, take bradhndsya vist4pam to refer to the height or 
top of the sun. The phrase occurs also in [X.113.10. bradhnda- in VIII.4.13—14 seems to 
refer to soma. Since vistdp- several times occurs with samudrasya (VIII.34.13, 
97.5=1X.12.6, [IX.107.14), something liquid makes sense, rather than wandering around 
on top of the sun. Furthermore, at least in IX.12.6 (and probably [X.107.14) the “sea” in 
this expression is clearly soma. I also think that it works better as acc. of extent, rather 
than as goal, since the goal is the grhdm. 

For the ceremonial aspects of the second hemistich see publ. intro. Note that 
sakhi- is an integral part of the “seventh step” mantra at the wedding ceremony: sakha 
saptapadi bhava “Become a comrade of the seventh step” (SGS 1.14.6, etc.; see Jamison 
1996: 121). Contra Hoffmann (1967: 255) I separate wh from sapté, and consider the 
former to refer to drinking soma at the three pressings (so also Ge). I also take the 
cardinal sapté as if it were the ordinal saptatha-. For the corresponding verse, see 16 
below. 


VIII.69.9: It is likely that all three of these obscure words, gargara-, godha-, and pingé-, 
are musical instruments, but further specification is difficult. The godha- may be crafted 
from some part of the monitor lizard also so called. See X.28.10. 

The two intensives, samisvanat and caniskadat, are both hapaxes (though cf. 
equally hapax kdniskan in VII.103.4), and are probably subjunctives, despite the zero- 
grade root syllable of caniskadat. So Schaeffer (38, 199). The preceding clear subjunctive 
svarau sets the category, as Schaeffer (38) points ouot. 


VIII.69.11-12: I do not understand why Varuna is mentioned specially. Perhaps because 
of the waters of 11d and the rivers of 12b? 
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VIII.69.12: I take sudeva- as a bahuvrthi, as su-compounds with this metrical shape and 
accentuation generally are (contra Ge’s “ein guter Gott”). The gods mentioned in 11b 
may be part of Varuna’s retinue. 


VIII.69.13: Interpretations of this verse vary, and cd is characterized as “dunkel” by both 
Ge and Old. I take the verse as a series of relative clauses referring to (unnamed) Indra, 
leading up to the proclamation of Indra in 14ab. The relative clauses are interrupted by an 
exclamatory tdd id vapuh “just this is the marvel!” in c. 

Ge takes ftakvahas a PN (rejected by Mayr. PN; see also EWA s.v. TAK), but I 
see no reason to separate the stem from ¢ékvan-, takva-vi-, and takvaviya-, all of which 
seem to refer to the movements of birds of prey. 

I take upamé (so Pp., or upamah) in the same way as in 1.31.15, viz., as a root 
noun compound ‘measure’. See disc. there. 


VIII.69.14: Ge takes ohate as reflexive, but I prefer a passive interpretation here. 
The second half of the verse segues into the Emusa myth prominent in this part of 
VIII. For disc. see publ. intro. 


VIII.69.15: Note the extreme diminutivization in arbhako nd kumarakéh, signalled by the 
two -kd-suffixed forms. Presumably the point, in this account of Boyhood Deeds, is to 
emphasize how small and weak he was to accomplish such deeds. 

Both Ge and Old are troubled by vibhukrdatu- as a qualifier of the buffalo. Old 
goes so far as to suggest it should be nominative, but was attracted into the accusative by 
the preceding accusatives (which, note, are not even adjacent or in the same pada). This 
seems unlikely (and unworthy of the usually punctilious Old). Ge also manoeuvres the 
adjective into referring not to the Aratu- of the buffalo, but rather to that of the father and 
mother: “Er kochte das Biiffeltier fiir Vater und Mutter, das ihrem Verlangen geniigte.” I 
do not understand how he is interpreting the vibhu-, nor do I see any difficulty with 
assigning the quality named in the compound to the buffalo: that the buffalo is formidable 
makes the feat of a tiny boy cooking it (and presumably first catching it) all the greater. 


VIII.69.16: The first hemistich seems addressed to the present-day Indra, recalling his 
boyhood deeds recounted in 15ab. 

The second half matches vs. 7, with the same proposition that Indra and I (=poet, 
in my opinion; Ge rather Visnu) should become comrades (both times with sacevahi). 
The referent of the multiple accusatives in cde is disputed. Old suggests the sun, in part 
because sahdsrapad- is used of the sun already in AV VII.41.2. Ge also considers the sun 
the referent of the accusatives in cd, “den himmlischen, tausendstrahligen, rotlichen 
(Surya),” but separates those in e into a separate constituent (as far as I can tell), “den 
fehlerlosen, zum Heile fiihrenden (Weg) folgen,” because pada e is found in VI.51.16ab 
api pantham aganmahi, svastigam anehdsam qualifying ‘path’. I prefer to read all the 
accusatives together and take the path (of VI.51.16) as the referent. This also involves 
interpreting sahdsrapadam as ‘having a thousand steps’, not ‘... a thousand feet’. This 
recalls vs. 7 “... become comrades at the seven(th) step...,” and I would suggest that the 
“thousand step” version plays off the previous one, indicating that our comradeship will 
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last even longer. The path itself may be the soma (see disc. of 7) that facilitated the 
establishment of our comradeship; see 7c. 
Also on the basis of VI.51.16 I'd here substitute “flawless” for “faultless.” 


VIII.69.17—18: Note the responsion of 17b ... asate# and 18d ... asatat. 
VIII.70 Indra 


VIII.70.2: Padas b and c are difficult. The superficially most natural interpretation is to 
take the two together, as Ge does (“in dessen Hand ... die gerngesehene Keule gelegt 
ward...”; so also Old), but the putative verb in this relative clause, dhayiin c, is 
unaccented. If we take this lack of accent seriously, and I think we should, some other 
solution has to be found for the relative clause in pada b, a task made all the more 
challenging by the disputed form vidhartari. This particular form appears twice (also 
IX.47.4) and formally belongs to the agent noun widhartar- (voc. sg. 1x, nom. sg. 4x) 
‘distributor, apportioner’. The -¢é7 forms are nonetheless generally taken as infinitives. 
Tichy (1995: 59-61), by contrast, takes them as loc. sg. of a verbal abstract (here “in 
dessen Hand, wenn es ans Verteilen geht, ein weiteres Mal die sehenswerte Keule gelegt 
wird” [p. 60]), and others take it as nom. sg. neut. (See disc. of these various possibilities 
with earlier lit. in Old and in Keydana [Infin. 196—99].) Keydana, at least for this verse, 
suggests that vidhartar7 is the (infinitival?) subject of the nominal relative clause, yasya 
its specifier, and dvita a predicate adverb: “Der Hand wurde die Keule dargereicht (pada 
c), deren Austeilung ein weiteres Mal [erfolgt] (pada b)” (199 n. 31). I consider the form 
to be a locative (like Tichy), but a locative not to an abstract but to the agent noun it 
appears to be and coreferential with Indra in pada a. Alternatively it could refer to a third 
party, who is responsible for the return of Indra’s mace; this seems to be Old’s favored 
solution: “beim (Welt)ordner,” who is responsible for equipping Indra with the mace. In 
the absence of mythical context we cannot be certain. Though I have added the 
parenthetical “(in the hand of),” this tr. is an English makeshift for the German bei or 
French chez, which both render such locatives more efficiently. The statement in b, that 
the mace has been returned to Indra, is then restated in pada c more clearly. 

The datives Adstaya and divé instead of the locatives that might be expected are 
curious. I now think that they must be interpr. in the light of the idiom préti V dha ‘aim’; 
would now slightly alter the tr. to “... has been positioned/aimed for this hand, like the 
great sun for heaven.” 


VIII.70.3: The identity of “him” in “No one will catch up with him ...” is not sufficiently 
signalled in the publ. tr. I take it to refer to the successful sacrificer (cf. VII.31.17), who 
ritually strengthens and thus “has created” Indra. However, the perfect cakara could 
instead signal mythic time; both Ge and Old believe this refers to the original creator of 
Indra, as in IV.17.4. The reference to Indra’s birth in 4cd may support their position. 


VIII.70.4: In my view this verse is structurally parallel to vs. 2: pada a continues the 
previous verse; b is a nominal relative clause; and cd may or may not go with b, but have 
unaccented verbs. Ge (n. to 2b) and Old also consider the verses parallel, but in the case 
of both verses they think that bc belong together despite the unaccented verbs of c(d). In 
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separating b and c here I must supply a noun with the fem. adjectives mahir urujrayah -- 
and choose ‘waters’, since pl. 4pas, apas is common with mahih, ‘rivers’ would also be 
possible, so Ge, who seems to take mahih simply as a designation of rivers (“die 
breitstromenden Fliisse”’) without comment. 


VIII.70.5: The conjoined NPs in ab display a neat chiasmus: dyavah ... Satém, Satém 
bhimih. This may help account for the placement of the u/# after the second term (indeed 
after the entire second term: satém bhimir uta). Although XY ufé structures are by no 
means uncommon (see Klein DGRV I.344—53), they are considerably rarer than the 
standard X utd Y type. 

In cd there are two parallel nominal subjects, pl. sahésram siiryah and du. rédasi, 
and neither matches the sg. verb dnu ... astain number. Several solutions have been 
proposed. BR (see Old) and Gr take rddasfas singular, but all other examples of sg. 
rodasi(and more common rodasi) refer to the goddess of that name; when rédas/refers to 
the world-halves, it is always dual. Old also cites Ge Komm for the view that the sg. verb 
was influenced by sahdsram. I am inclined to assume that the sg. verb split the difference 
between the plural and dual subjects, and it is also possible that the construction was 
somehow syntactically calqued on the inherited neuter plural subject + singular verb 
construction (though neither of the subjects is neuter). It’s also worth noting that the root 
aor. 3 du. middle of V (n)asis not attested, and in fact, acdg. to Macdonell, Vedic Gr., 
the only 2™ or 3" du. mid. root aor. attested is adhitam (X.4.6, V dha) -- so the poet may 
have been a bit insecure about what the du. form ought to be (*asatam? * astam?), and the 
pl. sdiryah may have been too distant in the vs. to allow the 3™ pl. asata to be used instead. 


VIII.70.6: Ge takes the loc. g6mati vrajé as a loc. absolute (“wenn es sich um 
rindergefiillte Hiirde handelt”). By using the Engl. idiom “help someone to something” I 
may be stretching Sanskrit syntax further than is legitimate. Though see Gr, definition 4 
s.v. av. “jemandem [A.] wozu [D., L.] verhelfen.” Unfortunately this is the only passage 
he places under that rubric with a loc.; the others have datives. However, in Rivelex vol. I 
the Deep Case Frame for av, subsection 1d / 1da, tags a number of other possible such 
passages with this structure (not all of which I would so interpret). 


VIII.70.7: For étagva- as ‘winning dappled cows’, see Thieme, Studien 67-68 and EWA 
S.V. 

The second hemistich is unconnected to the first; its two rel. clauses attach to the 
next verse. 


VIII.70.8: Though as just noted, 7cd should be construed with this verse, the main clause 
to which those rel. clauses should be attached is incomplete — having a referent té4m for 
the yah of 7c, but no main verb. Ge supplies “rufet,” which seems the simplest solution, 
extracted from the two forms of Advyah in cd. 

Gr, Ge take arana- as ‘depths’, presumably as a contextual antonym to gadha- 
‘ford’, putatively < *‘shallow’ (but see EWA s.v.). But there seems no good reason to 
separate 4rana- from drana- ‘alien, foreign’ and its relatives, esp. since a ford is a 
‘shallow’ only indirectly. The other occurrence of arana- (1.112.6) is not in an antonymic 
context; Ge renders it “in der Grube” (pit), but there is no external support for this tr. 


45 


VIII.70.9: The lexeme ud V mrs is found only here in early Vedic, but like other 
combinations of V mrs ‘touch’ + preverb, it seems to have a slightly slangy sense. Gr 
“jemand [A.] emporheben zu [D.],” but the sense of touch is lost. Ge “Streck fein (die 
Hand) fiir uns aus,” which fails to render both the root meaning and the preverb. My 
“shape us up” attempts to render both, with the sense “make us ready/worthy to receive.” 
The insistent #dhere, opening padas a, c, and d, may be meant to contrast with a/in the 
following verse (padas b, d). 

Note the alliteration: ab ... mahé, mrsasva ... and esp. cd ... mahyaf maghavan 
maghdattaye, ... mahé# This is the culmination of a play on mah- and magha- forms in the 
central part of the hymn: 6a mahina, 6c maghavan, 8a mah6 mahayyam. 


VIII.70.10: The lexeme n/V tp occurs only here (in all of Sanskrit, as far as I can tell). I 
interpret the m/as reversing the meaning of the root verb, as sometimes elsewhere (see 
Jamison 1983: 86 for some other examples) — hence ‘be unsatisfied’ < v “7p ‘be satisfied’. 
Scar also seems to interpret the verb in this fashion (“... bist du unzufrieden”’), but does 
not comment on why. Gr ‘verzehren’ (consume), Old ‘sich sattigen’. Since trmpdt1 is 
ordinarily construed with a genitive, I take tvanidah as a gen. sg., not acc. pl., as Gr and 
Ge take it. Scar allows either possibility, and Old favors the gen. My interpretation is thus 
rather distinct from Ge’s “du hast deine Schmiher satt” (have your fill of), though his 
also conveys a negative sense. 

The girding motif of c must indicate some kind of preparation for battle, but what 
exactly the equipment and procedure were is not clear. 

I have, reluctantly, interpreted the injunctive s7snathah in d as an imperative, as 
also in VIII.24.25. So also Ge in both passages. It would be possible here (less so in 
VIII.24.25) to interpret it modally “you will jab down...” or even as a timeless statement 
“you jab down...” 

Note the play of #/vam..., #f’vanido ... /... tuvinrmna 


VIII.70.11: Ge takes the svah sakhda to refer to the enemy’s comrade, but given the dual 
dvandva voc. indraparvata (3x) “o Indra and Mountain,” it seems more likely to be 


Indra’s. In those passages I take “mountain” as a designation of Indra’s mace. 


VIII.70.12: Indra’s generous handful of cows in this final verse before the sarcastic 
danastuti implicitly contrasts with the stinginess of Sara, who gives only one calf (vs. 15). 


VIII.70.15: See comment on 12. The thematic connection between the verses is 
underscored by the presence of the verb ‘grab’ in each, but note that vs. 15, part of the 
hymn proper, has the older form V grabh (sdém grbhaya), while the danastuti, belonging to 
a more popular level of language, has the younger V grah (-gfhya). 

VII.71 Agni 

VIII.71.2: The 2" A/pleonastically doubles the one in nahi 


VIII.71.5: I would delete “the” before “wisdom” in the publ. tr. 
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I consider génté a possible, but not necessary, ex. of a periphrastic future. 


VIII.71.6: Supply ‘give’ from 3c rayim dehi visvavaram, with the same obj. and an adj. 
echoed by puruviram here. 


VIII.71.12: I supply “we beseech” as the verb, from the twin pragatha vs. 13c imahe, 
despite the interruption by a clause containing nom. agnih (13ab). 

ksattraya sadhase has to be interpr. in connection with the cmpd. ksetra-sadhas- 
(11.8.7, VUI.31.14). Ge’s interp. “zur Schlichtung (des Streites) um ein Feld” [for the 
settlement (of conflict) regarding a field] seems unnecessarily specific and contextually 
unsupported. 


VIII.72 Agni or Praise of Oblations 

See the publ. intro. for the general structure and manifold difficulties of this 
hymn. For disc. of the possible ritual details, see Old, Ge, Re, etc. For the most part I will 
not comment on such here. 


VIII.72.2: asya could also refer to Manu’s companionship and be tr. “in his 
companionship,” but in [IX the companionship of soma is mentioned (IX.61.29=66.14, 
107.19; cf. also 1.91.14, IV.28.1). 


VIII.72.3: There are various ways to configure the places where “they seek.” I take antar 
in a pregnant sense, referring to the interior of the subject; the search expands to jdéne, and 
finally to the place “beyond inspired thought” (par6é manisaya). Since this phrase is also 
found in V.17.2, the two words must go together, whatever they are trying to convey. 


VIII.72.4: atitape has been subject to a number of conflicting analyses (esp. passive or 
transitive with unexpressed subj.), but all seem to start with a 3™ sg. with anomalous 
ending -e. I see no reason why it cannot be a 1* sg., with the proper ending for a thematic 
medial reduplicated aorist. Although there are no other 1“ singulars around, referents are 
ricocheting around everywhere in this hymn, and as indicated in the publ. intro., the vss. 
do not show close connections to each other. 


VIII.72.6: Gr. assigns damé to an otherwise unattested long-4 stem and glosses it as 
‘Seil’, but it could just as well be the nom. sg. masc. to an -a-stem *damdn- ‘binder’ 
formed to neut. daman- ‘bond’ (like m. brahmén- to neut. bréhman-). 


VII.72.11: The hapax abhyaram is glossed by Gr “zur Hand, bereit,” and Ge and Re 
follow suit. Old suggests that it’s an absolutive, without specifying to what root or what it 
should mean. Still I think he has a better chance of being right than the others. The -am 
gerund takes vrddhi of the root and accent on the root syllable (see, e.g., Whitney Gr. 
§995, and AV abhyakrémam). This form could well belong to abA/ Vr (as in fact Gr also 
suggest) and mean ‘going towards’. 


VIII.72.12: The first pada contains a lovely sound sequence: (g)ava (up)ava(t)ava(tam). 
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The hapax rapsuda is difficult. Ge refuses to tr.; Old suggests a connection with 
the rare /Japsudin- (TS, etc.) ‘having a beard’. Although the phonology would obviously 
work, the semantic connection is shaky, and /apsudin- has no etymology either. I favor a 
suggestion of Re’s, that the word here is connected with the secondary root Vrap§, 
extracted from virapsa- ‘abundance’, which in turn derives from * vira-p(a)su-, by most 
lights (see comm. ad I.122.4). The first part of the word (vapsu-) can be seen as 
preserving the -u-, which the other forms don’t, but losing the v/(for which cf. rapsad- 
udhan- with teeming udders’ [II.34.5, of dhenus]). The palatal sibilant cluster (-ps-) was 
also regularized to one containing the dental sibilant (for possible parallel ex. see raspina- 
1,122.4, with metathesis as well). The second part of the word would be the root noun to 
V da ‘give’, in the nom. sg. fem., modified by mahi, indicating a vessel (perhaps ukha?). 
Although we should expect a nom. sg. -daf, the final may have been lost either because it 
was simply reanalyzed as a fem. stem with suffixal -a- or because it was lost in 
continuous recitation (before the pada-initial vowel of pada c) and not restored 
redactionally. 


VIII.72.13 The phrase rodasyor abhisriyam could alternatively be rendered “excelling in 
glory over the two world-halves,” like similar phrases in VI.70.1, etc. 


VIII.72.15: I take Arnvatéas governing three different objects, dhartinam, némah, and 
svah, each with a slightly different relationship with the verb. 


VIII.72.17: 4 dade is ambiguous between 1“ and 3“ sg. Ge. opts for 3", Re for 1°, and 
Old waffles. I have chosen “T’ but with no strong preference either way. 


VIII.73 Asvins 


VIII.73.9: The curious phrase “honed with hope” is probably motivated in part by the 
phonological similarity in the Skt. asdsa# ... asayata#. With Re (EVP XVJ), I take asayata 
here to the root V sa ‘whet, sharpen’, not V (Jas as with the other forms with the same 
apparent stem shape. See further ad VI.33.2. 


VIII.73.11: Some of the interpretive questions in this vs. are 1) whether A777 is a neut. 
interrog. pronoun (as I take it) or a question particle (so Ge), and 2) what the referent of 
idém is. I supply ‘deed’, since that’s something regularly proclaimed. Ge and Re assume 
the referent is ¢vah ‘Gnade’/‘faveur’ from the refrain. Since the refrain otherwise has no 
connection with the rest of the verse in this hymn, I think this solution is unlikely, but I 
hold no particular brief for my ‘deed’. 


VII.74 Agni 


VIII.74.1: Nom. pl. part. vajaydntah (b) and 1“ sg. stusé(d) represents the not unusual 
number mixture of a singular poet speaking for and with the other ritual officiants. Cf. 
VIII.66.1 for similar number mismatch. 

Pada-final vacah I take (with Ge) as a truncated instr. standing for vécasa. For 
disc. see comm. ad VIII.39.2. However, in this context, since V stu can, though rarely, 
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take an acc. of the praise, it is possible (with Old and Re [though Re seems to recant in 
his n.]) to take it as obj. of stuséin a construction different from the dominant agnim ... 
stusé. However, the acc. of the god praised continues in the next two verses, and I think it 
unlikely that this focus would be interrupted by “I speak a speech as praise.” 


VII.74.3: In ... udyata/ havyany airayat divithe ppl. tidyatais essentially proleptic: 
“raised the oblations (so that they were) lifted up to heaven.” For a parallel phrase see 
X.8.2. 


VIII.74.4: On the name srufarvan- see comm. ad vs. 13 below. The underlying * srut¢+ 
arvan- proposed there, might be reflected metrically here: the pada is 7 syllables, and a 
distracted reading might be possible (though is not suggested in the usual sources). 

édhate is a pun. Though its general purport is ‘thrive’, it is still transparently 
related to V idh ‘kindle’, and the thriving is a result of flaring up, as of a flame. 


VIII.74.9: The publ. tr. should read “Brilliant with its brilliance ...” and “at the 
overcoming of obstacles.” 


VIII.74.10: The vs. is structured as an acc. phrase referring to Agni, with no governing 
verb. It is probably best to take it as loosely anticipating the rel. clauses beginning with 
yam in the other two verses of the trca (vdm tva 11a, 12a). That the accusatives in ab, d 
belong in a virtual rel. clause is signaled by pada c with a rel. clause in the gen. (yasya 

eS 

My interpr. of pada a differs from the standard, which takes -pra- as ‘fill’ and 
construes 4svam ... gam as a simile: “filling the chariot [with goods, vel sim.] (as) a horse 
(or) cow (does).” This conjures up an unintentionally comic picture in a physical sense, 
and even in the attenuated sense this interpr. presumably sketches, that a winning horse or 
productive cow generates goods that would fill a chariot (see Ge’s n. 10a), the structure 
and meaning of the phrase are muddy. I follow a suggestion of Re’s, given in his n. to the 
passage but not reflected in his tr., that the sequence is a reduction of *asvapram fd 
gopram rathapram — or a means of avoiding a cmpd. with a dvandva 1*' member (asva- 
go-ratha—pra-) -- and that pra- belongs with forms like purdh/ ‘give!’ (Mayrhofer’s 
PAR’). 

The u-present dirvatha here is enclosed by two occurrences of the related 
( vrtra-)tiirya- (9c, 12c) ‘overcoming of obstacles’, but though fdirva- does on occasion 
take an acc. of what is overcome (cf. the same VP in VIII.99.6 vrtram ... ttirvasi), here 
“overcome (Agni’s) claims to fame” is excluded by sense, since the poets shouldn’t seek 
to outdo Agni, and it must mean something like “help to triumph.” 

In pada d I supply *grndénti as the verb with nom. Arstéyah on the basis of the next 
hymn VUI.75.10 grnénti deva krstayah (see also gira in the next vs. of this hymn, | 1a). It 
is possible that this subj./verb complex governs the whole verse, save for pada c with its 
2™ pl. verb and gen. rel. cl. -- thus, “(whom) the separate peoples (hymn) as the one 
bestowing the chariot ...” 


VIII.74.11: The hapax cénisthad, though fairly clearly a 3™ sg. act. injunctive, is not 
regularly formed. Whitney (Roots) calls it “plainly corrupt’; Old discusses it at some 
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length and floats various possibilities. Whatever its source, it clearly patterns with the 
superlative cénistha in the same metrical position in 8b (so Old, Re). The standard 
solution, which comes in various guises, has been to posit a more regularly formed verb 
that has been re-formed (/corrupted) because of the proximity of the splv., either at the 
time of composition or redactionally. This is the tack Old chooses; of the various 
underlying possibilities he considers, he favors an -is-aor. subjunctive *cénisat (cf. 2™ du. 
camstém). See also Hoffmann (MSS 2 [1952/1957] = Aufs. 367; repeated by Narten, s- 
aor. 111), who considers the contamination a product of the poet. 


VIII.74.13: On Srutarvan (srutarvan-), see also X.49.5. Mayr (PN s.v.) tentatively favors 
a cmpd. with truncated srut- plus arvan- ‘steed’ (see also tentatively AiG II.2.42. More 
likely in my view is a more conventional cmpd with Ist member ppl. srutd@ + arvan- (like 
sruta-ratha- ‘having a famous chariot’)(sim. also Old ad VIII.74.4), yielding first 
* srutarvan- and then undergoing secondary shortening, perhaps on the model of srutarsi- 
‘having famous seers’ (srutd-rsi-). This would better account for the accent in this 
presumable bahuvrihi, as well as the likely sense ‘famed / famous” for the Ist member, 
rather than the ‘hearing’ appropriate to srut- (as in srut-karna- ‘having hearing ears’). (Is 
the underlying form reflected in the scansion of 4c above?) Certainly on the evidence of 
this danastuti (vss. 13-15) ‘having famous steeds’ is an appropriate name for the king: 
the poet praises the four swift horses he receives (vs. 14) and in vs. 15 pronounces as a 
truth (satydém) that no mortal is a better giver of horses than Srutarvan (15cd 4 ... 
asvadatarah ... asti martyah). 

Contra Gr, but with Ge and Re, I take Auvandh as passive. 

I take mrksé to V mj ‘stroke’ and in the same slangy sense as tid V mrjin 1.126.4. 


VIII.74.15: As noted ad vs. 13, this final vs. is formally phrased as a truth, with satydm fd 
opening the vs., and somethig like an oath sworn to / on the “great river” Parusni and the 
waters in general. 

The voc. mahenadi (or mahenad)) is a hapax, with no other forms of the stem 
attested. Though Gr suggests an underlying stem mahinadi, Wack (AiG II.1.45, HI.157) 
favors maha-nadi?, with the usual combining form of mah-. See disc. ad VIII.13.11 of 
similarly formed voc. mahemate. As with that form, the fact that nadi- is fem. helped 
trigger the analogy to the voc. of standard -a@ stems. 

The intensive 4va dedisam here seems to have real “intensive” force; a 
frequentative reading seems excluded or at least forced, as if the poet were constantly 
scolding the River (“I keep pointing out to you ...””). A true intensive would fit the 
solemn oath-like pronouncement at the close of the hymn. 


VII.75 Agni 
VIII.75.1: Although it might at first seem odd that Agni’s horses best summon the gods, 
the horses are presumably the plumes of smoke, and as they ascend to heaven, they 


inform the gods of the sacrifice. 


VIII.75.2: This is the only occurrence of sréd- outside the inherited univerbated idiom 
sradV dha ‘trust/put trust in’. As I have discussed elsewhere, ‘trust’ is often specifically 
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trust in the efficacy of the sacrifice, and I think that’s the meaning being tapped here: 
realize our trust in the sacrifice’s success with tangible results. 


VIII.75.3: The pleonastically suffixed yavisth'ya- beside the regular splv. yavistha- owes 
its suffix entirely to metrical considerations. All 15 occurrences of the stem are pada-final 
in a Jagati or dimeter line and thus provide a text-book iambic cadence. The unextended 
yavistha- is not as rigidly placed, but is still often pada-final in a Tristubh cadence. 


VIII.75.5: The standard tr. take tam as a ref. to Agni, who is then the equivalent in the 
frame of nemim in the simile; so “bend him here as craftsmen bend a felly.” In the publ. 
tr. I take the frame/simile relation to be an example of case disharmony, with 4 namasva 
intransitive/reflexive in the frame (“bend (yourself) here’’) and transitive in the simile 
(“as craftsment bend a felly”). This is based in part on the fact that medial forms of Vnam 
(outside the 1“ ps.) are intransitive, and this interpr. also makes better sense of the voc. 
angiral. in the sg., digiras- is used almost exclusively of Agni and never, as far as I 
know, of a human poet/priest as it would be here if a poet/priest is the subj. of 2 namasva. 
But I failed to remember that nem/- is said to be feminine, and therefore ¢#m should not 
qualify it. I am still unwilling to give up my interpr., however, and would note first that at 
least in the RV there are no diagnostic passages where nem/- must be feminine, that is, no 
passages containing unambiguous feminine adjectives modifying it. And as a short -7- 
stem, it does not look feminine. So I would claim either that it is being treated as a masc. 
in this passage or that redactionally initial “cam was changed to ‘am, there are no metrical 
implications. 


VIII.75.7: On 4paka- see comm. ad I.110.2. 


VIII.75.8: Ge sees cows as the referent of the fem. bathers in b, which are, in his interpr., 
leaving their calves behind as they bathe. Although I do not know about the bathing 
habits of cows before modern animal husbandry (and Google is no help here), I doubt 
that they abandoned their calves to go splash in the river -- and I also doubt that Ge knew 
much about this topic either. Moreover, having bathing cows abandoning their calves in b 
and non-bathing cows doing the same in c seems poetically clumsy. Rather I follow Re in 
taking the rosy bathers of b to be the dawns (though he still sneaks in the cows in his tr. 
“vaches-aurores”’). As he points out, Dawn arises from her bath in V.80.5, and usrd@- in 
the fem. pl. is regularly used of dawns. I think there is a hint of coquetry and teasing here: 
a group of girls bathing in a river, surprised by some young men, with the girls flashing a 
bit of skin and then running off in fits of giggles. The girls-bathing motif is fairly 
widespread: the Gopis and Krsna come to mind, as well as Nausicaa and her friends in 
the Odyssey, and nearer to home, the Apsarases engage in water play in X.95.7-9. 


VIII.75.10: The standard tr. take némah as obj. of grnénti and ab as a single clause (“they 
hymn homage to ...”). But V g7doesn’t otherwise take as object the content of the hymn; 
Gr must make up a special category (8) for this passage. And némah + DAT is a well- 
represented construction. 
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VIII.75.11: The publ. tr. “...you will toil for wealth for us, for our quest for cattle” makes 
the two “for” phrases sound parallel, though they are not in Sanskrt (acc. rayim, dat. 
gavistaye). The intent is that Agni should work hard to obtain wealth for us, which we 
can use in our quest for cattle (that is, further wealth). 

Pada c is an almost comically economical etymological figure: urukrd urti nah 
krdhi. 


VIII.75.12: This vs. relies on an untranslatable pun on the root V vj ‘twist’, in two 
different idioms: para V vrj ‘shun, avoid’ (< ‘twist around’) and sém V vrj ‘twist around, 
encompass’ > ‘gather up’ of winnings at dice (hence my ‘takings’). 


VIII.75.14: Technically speaking, the genitives yasya ... namasvinah ... ddurmakhasya va 
depend on sémim, but it is almost impossible to render this in parsable English (“the 
labor of which homage-offerer or not stingy one Agni has enjoyed ...”’). 


VIII.76 Indra 


VIII.76.1: The position and function of m#in c are somewhat troubling. If, as seems 
likely, it is the simile marker, its position should mark martitvantam as the simile “like 
one accompanied by the Maruts,” but this makes no sense, since Indra’s being 
accompanied by the Maruts for real is the insistent point of this hymn. It therefore must 
be construed with the following infinitival vrfjdse and have an “as if sense (so Ge), 
rather than participating in a strict simile structure. I attribute the flipping of the word 
order to the fact that simile-marking nd@ seems to be blocked from pada-final position. See 
comm. ad X.21.1 and X.111.7. This phenomenon was already noted by Ge; see his n. 4a 
to [V.27.4. Among other exx., see comm. ad IV.1.19. The only counterexample I have 
found is VII.68.8. It might also be possible to take vrfijaése as a truncation of *pariviiijase 
and the néas the negative, “for (him) not to avoid (us),” but there is no model for this nor 
any reason to assume truncation. 


VIII.76.12: The last pada presents some difficulties: the function of the ablative indrat, 
the syntactic affinity of paér7(preverb with mame or postposition with indraf?), and the 
sense of tanvam. Ge takes indrat as an ablative of comparison (“habe ich im Vergleich 
mit Indra zu klein bemessen’’). His “zu klein” must render fanvam, which I assume he 
takes, with Gr, as belonging to an adj. fanu- ‘thin’ in the fem., rather than to the fem. 
noun fani- ‘body, self’. But even if we were to accept this analysis of tanvam, it would 
still be a positive, not a comparative. It would be possible to take pér7 as a postposition 
with idratin the meaning ‘from’, but despite the positioning I am inclined to take it with 
the verb mame because pari V mais found in a very similar context in the riddle hymn, 
with numerology: 1.164.45 catvari vak parimita padani “Speech is measured in four feet 
(/quarters).” As for tanvan7] take it as referring to the “body” of the speech, perhaps the 
physical realization in sound measured out in time. Scar (667) takes the canvam as 
reflexive: “Die ... Rede ... habe ich von Indra ausgehend mir angemessen,” which seems 
to treat the form as a dative. In n. 948 he does recognize the possibility that the poet sees 
his hymn as “Corpus.” I take ‘ndrat as abl. of cause, though it could be a simple starting 
point: “I measure the speech (starting from) Indra.” 
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VII.77 Indra 


VIII.77.2: For this verse cf. VIII.32.2, 26. As in the latter, am now more inclined to take 
aurmavabham ahisvam as descriptive adjectives, rather than names, and would reverse the 
bracketed and unbracketed tr. there. On ah7si+ see also comm. ad X.144.3. 

Gr takes nisttirah as nom. pl., and Ge apparently follows this analysis, taking it as 
indicating the designated destroyers of Indra (“Diese sollen ... (deine) Niederstrecker 
sein”; sim. Scar 539, 642, though with more machinery). But I consider it rather a gen. 
sg. modifying a gapped gen. sg. referring to Indra — quite possibly by haplology from fé 
*te, The only other occurrence of the stem is in the dative and modifies Indra, in a verse 
immediately following an Emusa verse: ... ugraya nisttire “... to the strong one who lays 
low.” 


VIII.77.3: Note both the phonological figure khé ... khédaya and the etymological figure 
akhidat ... khédaya. The sense ‘hammered together’ attributed to sém ... akhidat may 
seem strange, given that V k/id means something like ‘tear (out/apart)’. I assume that the 
lexeme and sense here were generated acdg. to the common sém/ viopposition to vi 

V khid ‘tear out/apart’, attested in AVP XVI.73.5 and KS XVII.15 as well as Sankh. Br. 
IL.9. 


VIII.77.4-6: The name indrafis identically positioned in all three verses of this trea, at 
the beginning of the final pada. 


VIII.77.4: The hapax pratidha- is connected by Gr to V dha ‘suck(le)’, presumably 
because of the soma-drinking context. But I take it rather to V dha ‘place’ (so also Scar, 
though with different semantics). The lexeme prdati V dhd means ‘set (an arrow on a bow), 
aim’, and from ‘aim’ to ‘shot’ seems an easy semantic path. Consider also English ‘shot’ 
for a quickly downed drink. (For further disc. see my 2020 Lamberterie Fs. art., pp. 486— 
87.) That a bow and arrows figure in the Emusa myth (see vss. 6-7) may support this 
derivation. 

The other hapax in this verse, kanuk@is not so easily handled. All tr. and comm. 
(including MM, EWA, s.v.) essentially give up. Gr calls it a “Beiwort zu sdras-” (the 
ponds in pada b) and takes it as an acc. pl. neut., which seems reasonable, though it could 
also in principle be an old instr. sg. of an -a- or -a-stem (as pratidhé is). Unlike some 
other passages containing opaque hapaxes, there is no phonological motivation visible. It 
resembles the hapax participle kanukayant- in X.132.7, but that is of no help because that 
form is even more puzzling than this one. It also resembles kand- ‘one-eyed (RV X.155.1, 
AV+), and Edgerton (1911, The -k-suffixes of Indo-Iranian, 13) suggests it is derived 
from that word and means ’jug’ — a jug “with a small opening and a large bulging body,” 
though he’s not happy about the -uw-. I have also considered the possibility that it’s 
derived from a MIA form of karna ‘ear’ and also refers to a vessel for liquids, this time 
because of its earred handle(s). The Eng. tr. ‘hogshead’ is an attempt to replicate the 
possible derivation of a word for liquid measure from a word for a part of the head. A 
hogshead contains a prodigious amount of liquid. One contributor to the word’s 
appearing here might be a pun on the vrddhi derivative kanva- ‘descendant of Kanva’, 
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which is several times read as kan" va- (VIII.2.40, 4.20); the Anukramani attributes this 
hymn to Kurusuti Kanva. So, something like “(the vessels) of soma provided by the 
Kanvas.” 


VIII.77.5: I have no idea who or what the Gandharva represents here. Ge suggests that it 
can be the Gandharva as Somabewacher or, alternatively, the sun, but the context gives 
no particular support to either identification. It would be desirable to connect this verse 
with the Emusa myth, but I do not see how to do that either. It should be noted, however, 
that the datival phrase brahmdadbhyah ... vrdhé“to strengthen the composers of sacred 
formulations” is reminiscent of the datival phrase in vs. 8, an undoubted Emusa verse, 
stottbhyah ... ntbhyo naribhyo attave “for the praisers, the superior men and their ladies, 
to eat.” Note in our phrase the “attraction” of the obj. brahmabhyah into the dat. to match 
the inf. vrdhé. Unless we wish to interpr. the phrase as passive, “for the composers ... to 
be strengthened.” 

On the lexeme abhfV trd, see comm. ad IX.110.5. It is generally specialized for 
the drilling into the cave in the Vala myth, but that seems to give us no help here. 

The one clear connection to the Emusa myth within the vs. is the adj. abudhnd- 
‘bottomless’, which anticipates the name of the bow, bund@-, in the next vs. 


VIII.77.6: Ge takes bundém in c as the object of nir avidhyat ‘pierced’ that opens the 
verse. This requires assuming an aberrant meaning for the verb (‘abschiessen’ [shoot]), 
and I find it unlikely (so does Old, who also feels that the object should be the target of 
the verb). Instead, though it requires supplying a first object for the verb in a and a verb 
to govern the acc. in c, I take the three padas as relatively syntactically independent and 
supply the boar as one object of nir avidhyat, in addition to odandm in b. I take the first 
two padas as shorthand for killed the boar, pierced the mountain, and got the porridge — 
the three signature actions in the Emusa story. Note that odandm is the object of bhinat 
‘split’ in another condensed allusion to the Emusa myth in VIII.69.14. As for what verb 
to supply to govern bundam, I supply ‘took’ from yet another abbreviated version in 
VIII.45.4, the only other hymn in which bunda- is found: 4 bundaém ... dade. For a 
possible long-distance syntactic/formulaic relationship between 6a and 10d, see 
comments on vs. 10. 

I take the phrase giribhya 4 as expressing the freeing of the odandm from the 
mountains (pada b), but it could also be read with pada a with the sense of 4+ abl. “all 
the way to,” though in that sense the ablative usually follows (see Gr s.v. 4), hence “He 
pierced the boar all the way to/through the mountains.” 

As noted ad vs. 5, bund@- is reminiscent of (a)budhnd- in the immediately 
preceding mysterious Gandharva verse. 


VIII.77.7: bradhna- is otherwise a color term (‘coppery, ruddy’) or a substance 
characterized by that color (soma, in nearby VIII.69.7), but in this hapax bahuvrthi, satd- 
bradhna- it must refer to something capable of being counted, hence my ‘ruddy glints’. 
Gr’s ‘hundert Metallspitzen habend’, Ge’s ‘mit hundert Spitzen’ seem to stray too far 
from the color term. The appearance of this word here may be owing to its phonological 
similarity to bund@- (and (a)budhnd-). 
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VIII.77.8: As indicated in the publ. intro., I take this verse as the speech of Indra’s 
mother, picking up from the dialogue in vss. 1-2 that began (1a) jajfano ni “just born,” 
which is echoed here by sadyo jatah (“just born right now”). In VIII.45.4 Indra took the 
Bunda bow just before his dialogue with his mother, and in VIII.69.14-15 he’s a tiny 
child when he gets the porridge and cooks the buffalo for his mother and father. 

I supply odandm ‘rice porridge’ as the object of 4 bhara (and attave). Note that in 
the summary verse 10 various foodstuffs, including odandm, are objects of abharat. 

The inclusion of ‘ladies’ (naribhyah) alongside superior men (2rbhyah) is quite 
rare in the RV. See I.43.6, where it seems to refer to humankind in general. Here it seems 
to have a more restricted sense and could actually refer to the gods and their wives: n7- is 
often used of divinities. For goddesses beside gods see nearby VIII.80.10, though it is 
attributed to a different poet. 

The voc. rbhusthirais a little surprising. Both Gr and Ge take it as implicitly 
comparative: Gr ‘stark, tiichtig wie Rbhu’, Ge ‘... stark wie die Rbhu’s’. I take it rather as 
parallel to rbhuksan- ‘master of the Rbhus’, which is regularly an epithet of Indra, with 
an implicit gen. as 1‘ member. 


VIII.77.10—11: On these verses as possible explanatory additions to the Emusa version 
given earlier in the hymn, see publ. intro. 


VIII.77.10: Old and Ge (see his n. 10d) read loc. indre contra the Pp. nom. indrah and 
interpret the verse as meaning that Visnu brought Emusa to Indra, along with the food 
named in pada c. But this seems unlikely: the central fact of the myth is that Jndra pierced 
the boar. Cf. 1.61.7d vidhyad varahaém tiro 4drim asta “He pierced the boar through the 
stone, (Indra) the archer.” This last pada in our vs. contains both Indra and the boar and 
ends with the boar’s name as if as the solution of a riddle (remember that this is the only 
occurrence of the name in the RV), and it would seem rhetorically anticlimactic for the 
image merely to be one of Visnu lugging the corpse of the boar, along with some food, fo 
Indra. Instead it seems the encapsulation of the myth, and I would further argue that it 
finally closes the incomplete syntactic circle begun in verse 6. In 6a we find air avidhyad 
gititbhya 4“(he) pierced from/to/through the mountains,” with the signature verb and the 
signature locale (see 4drim in 1.61.7 just quoted), but neither subject nor object. But in 
10d we have both subject (reading nom. /ndrah with the Pp.) and object, but no verb. This 
seems a clever variant on ring composition, where a structure begun at the beginning of a 
section is completed at the end. Even if, as I suggest in the intro., vs. 10 is a tacked-on 
addition to the original Visnu-less version of the myth found in the rest of this hymn (and 
other mentions in VIII), the poet has cleverly made use of the underdefined treatment in 
6a to attach vs. 10 more closely to vss. 6-9 by supplying the missing pieces in 10d. 


VII.77.11: stméaya- is generally analyzed as having the adverbial prefix su- ‘good’, 
hence ‘aus gutem Stoff’ (Ge). However, AiG II.2.770 reports a suggestion of Thieme’s 
(apparently only reported in AiG, not publ.) that it’s ‘aus Eber(-zahn) verfertigt’, with an 
unextended root noun si- ‘(wild) pig, boar’, which is the basis of sikara- ‘boar’ (already 
RV VII.55.4) and which has numerous IE cognates. Although Mayrhofer explicitly 
rejects this suggestion (KEWA, s.v. sikard-; EWA, s.vv. MAY’, siikara-), context favors 
Thieme’s suggestion. The boar Emusa was clearly a formidable opponent of Indra’s, and 
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the use of a weapon made from the same animal to defeat it makes good sense from the 
point of view of sympathetic magic. Consider also the association of boars with ritual of 
kingship, and note, in particular, that using parts of the boar for the armor and weaponry 
of warriors is found elsewhere (cf. Odysseus’s boar’s tusk helmet and the general disc. in 
Jamison 1999 [Penelope and the Pigs], ClAnt. 18: 258-70). The unextended root noun 
su- could be preserved in this old myth, esp. since it could be assimilated to the prefix 
SU-. 

My interpretation of pada d essentially follows Scar (301, 516); see also EWA, 
s.v. ARD. 


VIII.78 Indra 


VIII.78.1: There seems no alternative to the problem posed by the ungoverned nouns in 
pada a than Ge’s — to supply a verb, probably a form of Vjus ‘take pleasure’ (perhaps 
mid. part. jusanah). This verb seems particularly suitable since it can take both acc. 
(purolasam) and gen. (a4ndhasah). Ge, however, seems to be taking d4ndhasa as a dative 
(andhase), contra Pp.: “(Koste) unseren Reiskuchen zum Somatrank.” The nominals in 
pada a cannot be the object of 4 bara because Indra doesn’t bring the cake or the stalk, 
but enjoys them and brings objects in return to those who provided them. 


VIII.78.3: vaso is a predicated vocative; the tr. renders the predication rather than the 
vocative, since the combination doesn’t work in Engl. 


VIII.78.4: The first pada is somewhat puzzling, though I may have made more of the 
puzzles in the tr. than was necessary. The issue is the hapax vrdhika-. The standard tr. and 
comm. take this, with the Pp., as nom. vrdhikéh and interpret it as an agent noun: Ge, 
AiG I.2.428, EWA (s.v. VARDA), JSK (DGRV 1.350, 353), Scar (211, 584) 
“Bereicherer’ (though cf. Gr ‘gewachsen’), parallel to the nominatives in b and c. But 
uncompounded -/kd-stems are often neuters and sometimes used in the loc., which would 
be possible here ( vrdhiké), contra Pp. Cf. VII.48.12 mrliké asya sumatati syama “May 
we be in his mercy and good grace.” I was also troubled by three other facts: 1) Taking 
the whole verse as a single clause, as Ge does, runs into the problem that fe in pada a is 
coreferential with ¢vatin c, and the two pronouns should, in my opinion, have two 
different functions. (Ge, n., says fe is pleonastic.) 2) I would prefer that n@kim (a) and 
nanydah (c) not simply be conflated, as Ge seems to do. 3) The next verse also begins with 
ndékim (the only two occurrences of this form in the RV), which is followed by a nominal 
in an oblique case, in that case a datival infinitive n/kartave (and its parallel in b, 
parisaktave), and I would prefer that 4a have a structure that at least also involves an 
oblique case. A similar impulse may account for Re’s apparent derivation of vrdhikd- 
from the infinitive * vrdhé, as reported in AiG II.2.418 (BSL 38: 80 n. 1 [“Infinitifs et 
dérivés nominaux dans le Rgveda”’]). Putting all this together, I take vrdhika as loc. 
vrdhiké, somewhat in the sense of my/ikéin the passage quoted above (“in the sphere of 
your increase,” that is, in the abundance of your giving), with fe dependent on it. 
However, on re-examination of the passage I think I may have overthought it, and an 
interpretation more like Ge/JSK/Scar may be less fussy — though the reservations 
expressed above remain. I would thus put forward an alt. tr. “No one is an increaser, nor a 
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good winner, not a good giver, other than you.” I must also admit that my publ. tr. 
requires anydh of c to be read also with a. In my newly suggested tr., 2ékim functions as 
a nominative, not merely a strong negative. See a similar use of makim in VI1.54.7. 


VIII.78.7: I consider the genitives in pada b, turdsya ... vidhatah to modify Indra, whereas 
Ge takes them with the ‘resolve’ (Arétvah), which he considers to be the soma, of pada a. 
The problem, in his view, is that vidhdnt- doesn’t easily qualify Indra (curd- regularly 
does), but since the root V vidh ‘honor’ is an old derivative of v/v dha ‘apportion’, taking 
it in its etymological sense allows it to modify the god. 


VIII.79 Soma 


VIII.79.1: Both Artnu- and udbhid- appear to be gambling terms here. For Artni- in a 
gambling context see [.92.10, for udbhid- X.116.9. udbhid- means literally 
“‘bursting/breaking out [/up], effusive’ and is so attested a number of times in non- 
gambling passages (e.g, 1.89.1, 102.9; see also the single verbal form of this lexeme in 
X.45.10). The semantic development here may be something like “break out of the pack / 
burst to the finish” > my “lucky break.” The lexeme was treated extensively by Falk 
(Briiderschaft 169-74) with disc. of earlier lit.; see also Arlo Griffiths, AVP 6 + 7, 114 ad 
AVP VL.9.5. visvajit- ‘all-conquering’ can also fit the gambling scenario, as, arguably, 
can 4grbhita- ‘ungraspable’ -- that is, who is too far ahead to be caught or caught up to. 

The hymn is ascribed to Krtnu Bhargava; Bhargava is of course a fairly common 
patronymic, but Krtnu appears only here, clearly lifted from the hymn’s first pada. 

The final pada consists entirely of the three most resonant words for poet/poetic 
activity: fs/- ‘seer’, vipra- ‘inspired poet’, kavya- (standing for kavi- ‘sage poet’). The 
juxtaposition of the gambling focus of the first two padas with the poetic lexicon of the 
last is striking, but sets the tone for the rest of the hymn, which catalogues the variety of 
Soma’s skills. 


VIII.79.2: In c im seems functionless. Though technically it could serve as object to pra 
... Khyat (“the blind man sees it/them”’), it is much more likely that the verb is used in 
absolute function, to indicate the blind man’s recovery of his vision, not his sight of some 
particular (but unspecified) object(s). Vs. 6c also begins prém a-VOWEL, though there the 
im could double the object 4yuh. However, in both cases I think fm is simply introduced 
to avoid hiatus. 


VIII.79.3: By my interpr. (and Ge’s), padas ab contain a series of adjacent - bhyah plural 
nominals, which by sense must be sorted into dative pl. tantikrdbhyah (‘for the body- 
makers”) and ablative pl. dvésobhyo anyakrtebhyah (“from hateful things done by 
others”). The pada break assists in splitting up these formally identical forms. A different 
interpr., going back to the MS (see Ge’s n. 3a) and followed by Re, however, takes 
tanukfd- in passive sense ‘done by oneself’ and contrastively parallel to anyakrta- ‘done 
by others’; in this case, tanutkfdbhyah is also ablative. The deliberate contrast between the 
root noun -A7t- in the first compound and the past passive participle -kyta- in the second 
and the usual active, transitive sense of -/t- in compounds (including the other 
occurrence of tanikft-) make this interpr. unlikely. See Old for disc.; he opts for the 
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active sense, but considers the fand- in question to belong to the doers/makers referred to 
by -A7t-: “(den Frommen), die tatig sind sich die eigne tani zu schaffen.” (Scar weakly 
favors this.) This seems unnecessarily complex, though the usual polarity between fani- 
‘self’ and anyda- ‘other’ is an argument in its favor. 


VIII.79.4: This vs. flips the syntactic roles found in the preceding vs. In 3 Soma produces 
a defense (acc.) from (abl.) hateful things (dvésobhyah); here he keeps the hateful thing 
(dvésah, acc.) from (abl.) the entities protected (heaven and earth). The producer of the 
hateful thing is in the gen. (aghasya), whereas in 3b he (/they) were the first member of a 
compound, anya(-krta-). 

The adj. z7isin- ‘possessing the silvery drink’ is overwhelmingly an Indra word, 
applied to soma only once elsewhere (X.89.5, in a bait-and-switch ploy where Indra is the 
apparent referent until the poet springs Soma on his audience). 


VIII.79.5: The most difficult verse in the hymn by far and perhaps not accidently the 
middle verse. It is striking among other things for its use of indicative (ydnt), subjunctive 
(gachan), and optative (vavryyuf) in the same sentence, and for the juxtaposition of the 
two roots Vand V gam with the same subject in an if-then construction. For the latter, see 
Re’s disc.: he suggests persuasively that Vi with acc. indicates the goal towards which 
one is proceeding, but V gam with acc. the attainment of the goal, though I am not at all 
sure this functional division holds throughout the uses of these presents in the RV. 

I interpr. the verse within Ge’s general scheme: that the subject throughout is the 
soma priests and the thirsting man (tsyatah) of c is a competing priest -- or at least 
someone who covets the largesse of the giver (daduisah) in b that rightly belongs to the 
hard-working priests named in a (arthinah). 

The sense of the pf. opt. vavryyuf in c is a bit difficult to grasp, primarily because 
the root V vj ‘twist’, etc., so seldom appears without a preverb. I think ‘deflect’ or 
‘thwart’ is what is intended. As usual, I do not think that the fact that the optative is built 
to the perfect stem adds any particular “perfect” nuance, though I do have to admit in this 
case that there are optative forms built to another tense/aspect stem, namely the root aor. 
(vrjyam 1x, vrjyas 3x, vrjyama 1x), all in the idiom with pari. 


VIII.79.7: With Gr I take avatdé- as the negated ppl. of V va ‘become extinguished’, in the 
sense ‘unextinguishable, unquenchable’, also in I.38.7, 52.4, and 62.10. It is separate 
from the homonymous avaté- ‘without wind, windless’ in VI.64.4 and X.129.2 and also 
from differently accented 4vata- (V van ‘win’) ‘unvanquished’. Ge takes the avatd- forms 
here and in 1.38.7 as ‘windless’ (as well as those in VI.64.4 and X.129.2) and in 1.52.4 
and 62.10 as ‘unvanquishable’. Re takes this occurrence as ‘invincible’; see his disc. ad 
loc. My interpr. rests partly on semantic, partly on formal grounds. On the one hand, 
“windless Soma” (or, as Ge has it, “ohne Wind zu machen’’) makes no sense to me; on 
the other, though ‘invincible’ does make sense, I prefer to respect the accent otherwise 
found with that form, noting also that occurrences of that stem almost always appear with 
the participle vanvdn belonging to the same root. As for the occurrences in Mandala I, 
avata- once modifies mist (mm/h- 1.38.2), once ‘streams’ (avénih 1.62.10, with 
phonological play), and once Indra’s stismah (1.52.4, there tr. ‘gusts’). In all cases (even, 
or esp., the last) ‘windless’ does not work; the point in all three cases is, I think, that the 
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entity does not “go out” -- dissipate or disappear. Exactly how this applies to Soma here 
is less clear, but I assume that the point is that Soma is reliably present and available. 


VIII.79.9: Ge’s tr. is very different: he takes 4va not as a preverb in tmesis but as the 2™ 
sg. impv. to Vav ‘help’ and ikse as the 2™ sg. med. pres. to Vis ‘be master of’ rather than 
the 1‘ sg. to Viks ‘see’, hence “Hilf ... wenn du ... vermagst.” His n. 9ab allows for the 
possibility of the other tr., however -- the interpr. favored by Old and found in Re and in 
the publ. tr. 


VIII.80 Indra 


VIII.80.1: The particle béd seems to mean ‘in truth, for certain, yes indeed’ and, despite 
appearances, may have Avestan cognates. ba/a here is clearly based on it. Hoffmann 
(Aufs. I[.355) takes the expression here as a kind of internal quotation: “nicht habe ich ja 
zu einem anderen gesagt: bad, du bist ein Erbarmer,” though the direct speech is only 
represented by the particle and then only indirectly. My tr. is an attempt to capture 
Hoffmann’s sense while sticking closer to the grammar. 


VIII.80.2: Ge takes b in semi-independence of a: “... fiir die Lohngewinnung nicht gering 
zu schiatzen.” This seems to be because of VII.67.5, which, however, doesn’t seem to be 
parallel enough to require this interpretation here. 

Note the phonological similarity of the value-heavy words marditaram (1b), 
mrlaya (1c, 2c), belonging to V mrd ‘have mercy’, and 4mrdhrah ‘not shirking, not 
neglectful’. 


VIII.80.3: Ge takes c as a statement “Gewiss wirst du, Indra, es fir uns doch méglich 
machen,” while I think it continues the questions of ab. The status of Auvid clauses is 
somewhat murky, in that Auvidis clearly built to an interrogative stem, but it also 
generally conditions accent on the verb (as here, sékah) giving it also the appearance of a 
subordinator. See Delbriick (AiS 550-51), Hettrich (Hypotaxe, 142-55), Etter 
(Fragesdtze, 219-30). An interpretation, like Etter’s, that Auvid marks an implicit indirect 
question such as “‘is it not the case that...?”” seeks to capture these two somewhat 
contradictory features of the particle’s syntax, though a full rendering of this in tr. is often 
too heavy (as it would be here). For further on Auvid and verbal accentuation see comm. 
ad II.35.1. 


VIII.80.5: The emphatic interjection Adnta is presumably originally the 2" pl. imperative 
to Vhan ‘smite’ (flg. Thieme, Fremd/. 2-3, though EWA s.v. expresses doubts) with full- 
grade root — hence my tr. ‘blast it!’ It occurs only 3x in the RV, the other two in X, in 
direct speech contexts and in hymns identified by Arnold ( Ved. Metre) as popular. Here it 
continues the slangy tone set by bad@ (1) and the questions in 3. 

Ge supplies a verb in c: “(uns bring) ... Ruhm,” while I take the acc. neuter phrase 
there as a loose goal: “put ... first for ... fame.” Note that the vajayi qualifying sravah 
reappears in the next verse as a masc. modifying ratham. 
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VIII.80.6: The abrupt commands and almost insolent asides addressed to the great god 
continue the tone established in the earlier verses. Again the tr. is meant to capture this 
tone. 


VIII.80.7: A clever image that modulates from b to c. In b a lucky female is going to an 
assignation with Indra, playing on Indra’s known character as a hyper-virile pursuer of 
women. But in c this female is identified as a dh7- a visionary thought (embodied as a 
poem), a word that is of course feminine. The adj. rtviyavat7is suitable for both the 
woman in b (‘conforming to her menstrual cycle’) and the poem in c (“comforming to the 
ritual sequence’). This adjective is also found at VIII.12.10 with the same double 
application (though with dA/t- rather than dhz-). 


VIII.80.8: The referent of s7m in pada a is not made clear, and the fact that s#m can stand 
for all genders and numbers doesn’t help. Given the racing theme of b (and in my 
interpretation c), I assume that it is our chariot, about which we have been worrying 
previously (vss. 4-6), though it could possibly be the dhi- of the immediately preceding 
verse. 

The lexeme apa-4 V vrjis attested only here, and the interpretation of the pada is 
made more difficult by the noun to which it is applied, arainr-, lit. ‘elbow’, but potentially 
also ‘corner’ or ‘barrier’ (Schranken, see Old and Ge n.) or a unit of measure (like Engl. 
ell). I take it to be the body part (as does Ge tr.) and interpret it as a driving posture, with 
elbows turned out, indicating that the chariot racers are ready to start. For other 
suggestions see Ge n. and Old. 


VIII.80.9: For speculation about the meaning of the “names,” see publ. intro. 
VIII.81 Indra 


VIII.81.1: The apparent etymological play between ‘handful’ and ‘hand’ is unfortunately 
only found in the English: ‘handful’ is grabhém, ‘hand’ is (maha)hasti. The phraseology 
seems to belong to dicing; see Liiders (Wiirfelspiel, 49-50). though curiously Falk 
(Bruderschaft u. Wiirfelspiel) does not discuss this passage. See also IX.106.3. 


VIII.81.2: Despite Ge’s appealing “an Gnaden Reichbemessenen” for tuvimatram 
évobhih, tuvimatra- is a bahuvrihi built to matra- ‘mass, size’, with accent shift to final 
syllable (see AiG II.1.297). Ge’s tr. also breaks the pattern of favi- compounds. 


VIII.81.4: On the accent on stévama see disc. ad VIII.29.14. 


VIII.81.5: Ge suggests that the verbs in pada a (prd stosat and upa gasisat respectively) 
show that Indra is acting as Prastotar (the first assistant to the Udgatar, responsible for 
chanting the prastava) and Upagatar (subordinate chanter, at least four of whom sing "ho" 
continuously in a low tone), priestly titles not found in the RV, though their functions 
may be. Both roles would connect him with the Sama Veda, as does his listening to the 
saman in pada b. Old thinks rather that the priest is the subject of pada a, but this seems 
unlikely in this strong Indra context. 
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VIII.81.6: The verbs 4 V bArand (abhi pra V mrs are also paired in VIII.21.16 drdha cid 
aryah pra mrsabhy a bhara “Seize hold of even the firmly fixed (goods) of the stranger 
and bring them here.” 


VIII.81.8: I make sénitvah the predicate of a main clause (b) on which the relative clause 
(a) is dependent, because I am reluctant to take 4st/ as a mere auxiliary with the 
gerundive. This requires taking c as a separate sentence. Ge takes ab as a single 
dependent clause, with c as the main clause. 


VIII.81.9: Ge, Mayr (PN), followed by Klein (DGRV I.104) and Scar (175), take vasaih 
as a PN (“by the Vasas”’). This is possible but not necessary; as Ge (n.) reports, Say takes 
it in its usual sense, as I do. 

The verb jarante is taken by Gotd (150) to ‘awaken’, an interpretation I follow. 
Although the notion of prizes “awakening” may seem strange, since the Daksina is 
distributed at the dawn sacrifice, it makes ritual sense. Others (Ge, Klein, Scar) take it 
rather to ‘sing’, but this requires the form to be passive (Klein “and in the morning are 
sung of by the Vasas”; Ge’s tr. is actually a “‘Kompromiss’-Ubersetzung,” in Gotd’s 
phrase [150 n. 226] “... werden ... wachgesungen,” incorporating both ‘wake’ and ‘sing’, 
but still as a passive). However, /drafe ‘sing’ is always active in value. 

I take cain c as inverse “X ca Y” connecting the two adverbials; Ge, Klein as 
connecting the two clauses, ab and c. 


VIII.82 Indra 


VIII.82.4: My “here, come here!” is meant to capture the doubled preverb 2 in the 
sequence 4 tv asatrav 4 gahi. Dunkel (1997: 21—22) claims that the first 4is an example 
of “the asserverative, sentence-initial *e/; ‘hey!’,” but the doubling nicely reflects poet’s 
insistent demand that Indra come here. Dunkel’s asserverative particle is the null 
hypothesis, since it can never be disproven. See also IV.32.1. 

The ca in b is baffling both as to position and function. Ge seems to take it as 
conjoining the imperatival clause in a with the present indicative clause in b (“Komm ... 
und du wirst ... gerufen...””); Klein (DGRV 1.233) is disturbed by the “illocutionary 
difference” between the moods of the two clauses and suggests, “Perhaps the particle is 
merely a weak, untranslatable transitional element,” which, I’m afraid, is no help at all. 
Even if it is supposed to be conjoining the clauses, it is positioned wrong for this 
function. My instinct is that, in this hymn built of clichés, we are dealing with a truncated 
formula: X uktha(ni) ca (“X and hymns”). Cf. VIII.2.30 giras ca ... uktha ca, VIIL.33.13 
bréhmokthaé ca ... (and the converse VIII.63.2 uwktha brahma ca), as well as the overfull 
V1.38.4 bréhma gira ukthé ca ménma. Note that VIIL.1.1 muihur uktha ca samsata also 
contains ukthaé ca with cain the wrong position and not clearly conjoining anything, 
though there it is easier to interpret it as conjoining two modally harmonious clauses. 


VIII.82.4—5: (ni) ... Aiiyase (4b) and (pra) ... hilyate (Sc), though built to identical stems, 
belong to the roots VAva/ha ‘call’ and Vv Au ‘pour’ respectively. 
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VIII.82.9: On dsprta- and the stealing of Soma, see comm. ad IX.3.8. 
VIII.83 All Gods 


VIII.83.2: vispita- occurs only twice in Skt., here and in VII.60.7. In both occurrences it 
is the obj. of Vpr ‘carry across, deliver’, and in both cases there is watery/nautical 
imagery. Its general value is clear -- a danger that is conceptually like a perilous water 
crossing -- but it has no good etymology. See EWA s.v. 


VIII.83.5: Padas ab appear to be a single clause with the middle part. isanasah predicated 
to function as main verb. [Note in passing that Aufr’s typo isanago with palatal, pointed 
out by Old, has been taken over uncorrected into the HvN text.] 

My tr. of c roughly follows Ge’s, though I have rendered im (“it”). He supplies a 
form of V nas ‘reach’, on the basis of VIII.47.1 ... ném aghadm naSsat “evil will not reach 
him.” I am hesitant about this interpr. because it requires supplying a main verb with no 
support in context, but I don’t see a viable alternative. Re takes c as contrastive with ab, 
with aghdsya parallel to vamdsya (“vous étes...les régisseurs de la grace / non point ... 
ceux du maléfice’’), but he doesn’t explain the syntax, esp. what he does with yaét, which 
certainly shouldn’t represent his “ceux.” 


VIII.83.9: I do not understand the position of u/# here. Although Klein cites this passage 
several times, he doesn’t comment on the position of ut# except implicitly, by pointing to 
its interaction with 4dha(DGRV II.97—98). 


VII.84 Agni 


VIII.84.1: I take védyam to V vid ‘find, acquire’ rather than V vid ‘know’, contra the 
standard view. I think it more likely that Vedic people (read, men) wanted to geta chariot 
rather than just know about it, and the renderings of the adj. show translators’ discomfort 
with the root assignment: Ge “wie ein Streitwagen denkwiirdig,” Re “reconnaissable 
comme un char,” Klein (DGRYV II.122) “conspicuous like a chariot.” None of these 
senses is really proper to V vid ‘know’. For the image, see II.2.3 and VIII.19.8. 


VIII.84.2: According to Ge (probably correctly), this vs. refers to Agni’s flight and 
subsequent discovery and reinstallation by the gods. 


VIII.84.4: This vs. lacks a verb to govern dpastutim. I supply a form of (pra) V bhr 
‘present, bring’, which takes upastutim as object elsewhere (+praIV.56.5, VIUI.62.1; 
simplex I.148.2). There is, unfortunately, no contextual support for it within the hymn, 
however. Ge supplies ‘make’, which is not impossible but has no contextual support, and 
the putative VP dpastutim Vv kris not otherwise found. Re’s tr. “(présenter)” seems to 
agree with mine, but in his n. he claims to be supplying vocaf on the basis of vs. 5 (where 
the form is actually, per Pp [and most tr., incl. Re] voce). Although this contextual 
support would be good to have, oddly enough no verbs of speaking take upastuti- as obj. 
(and, as just noted, Re’s tr. doesn’t reflect his statement in the n.). 
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VIII.84.7: The standard tr. take périnasah as a partitive abl. (“from whose profusion do 
you quicken the thoughts”). My interpr. (“in profusion”) could support an adverbial 
ablative of this neut. noun, but I think it’s also possible that périnas- was reinterpr. as an 
adjective, on the basis of expressions like raya périnasa (4x), originally appositives (“with 
wealth, with profusion’’), but reanalyzable as noun-adj. “with abundant wealth” by way 
of noun+instr. adv. “with wealth in profusion.” If périnasah is an adjective, it can be an 
acc. pl. fem. agreeing with dhivah. 

Contra the standard interpr., I do not take yasya fe as coreferential, but interpret 
yasya as coreferential with Ad@sya in the main clause and take /e separately as either dat. 
or gen. My supplied “(presented)” is just there for ease of English parsing: pada c is 
easily interpretable as a nominal clause, “(the man) whose hymns are for you at ...”/“... 
whose hymns are yours ...” 


VIII.84.8: The small interpretive issue in this verse is who is the referent of svésu. Ge/Re 
take it as Agni, while I think it’s the unidentified pl. subjects of marjayanta, presumably 
the priests (so also Scar 417). An argument for my position might be the fact that we 
might expect the reflexive adjective to be controlled by the syntactic subject, but it is my 
sense that this is not a hard and fast rulem in Rigvedic syntax. More to the point, in my 
opinion, is that 6ab ... kdro, visva asmabhyam suksitih “... you will make all dwellings 
lovely for us” and 9a kséti ksémebhih “he [=the favored mortal] dwells peacefully in 
peaceful ways ...” associate dwellings with the mortal worshipers. 


VIII.85—87: The Anukramani names Krsna Angirasa as the poet of these three Agvin 
hymns, and he appears by name in the first hymn, VIII.85.3-4. Krsna Angirasa is also the 
supposed poet of three Indra hymns in X (X.42-44), although there are no obvious 
echoes that I am aware of. 


VIII.85 Asvins 


VIII.85.3-4: The Anukramani identifies the poet as Krsna Angirasa, and a Krsna is here 
identified as the caller / singer. 


VIII.85.5: The phrase chardih ... ddabhyam|s tr. “shelter that cannot be cheated” in 
VIII.5.12, which rendering seems preferable to “undeceivable protection” here. 


VIII.86 Asvins 


VIII.86.1: Following Kii (344) I take the pf. babhivathuh as presential. 
For the possible connection of the verb in the refrain, object-less mumocatam, 
with other appearances of Visvaka and Visnapu in the RV, see the publ. intro. 


VIII.86.2: The danger of imposing an after-the-fact narrative explanation onto a RVic 
hymn is shown by Ge’s tr. of vimandah here as “Betriibte” (distressed, afflicted). Although 
a negative reading of this compound is possible (“without a mind, with a mind [gone] 
away’), the only other occurrence of the word in the RV (X.82.2) is as a positive attribute 
of Visvakarman, “vast in mind.” There is no reason that this sense cannot be found here 
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as well; the next pada states that the Asvins gave him insight (dAiyam), and the question 
in our pada -- how (kathda) to praise the Asvins -- need not be “how can someone with a 
disordered mind manage to praise them?” but rather “which of the many possible ways 
should someone with a capacious mind choose for praising them?” The questions in 
VIII.84.4~7, a hymn that belongs with ours though the Anukramani attributes them to 
different poets (see remarks before VIII.81 in the publ. tr.), are similar. 


VIII.86.3: The thematic connection between VII.84 and our hymn suggested ad vs. 2 
continues here: edhati- ‘radiance’, only here in the RV, echoes edhate in VIII.84.9, 
which characterizes the successful devotee of Agni -- there tr. ‘thrives’, though ‘blazes 
brightly’ or sim. would be more vivid and literal. 


VIII.86.4: Though Ge identifies the vira- ‘hero’ as Visnapu, as Re points out isin- 
“possessing the silvery drink’ is almost exclusively used of Indra (and never of humans), 
and we are more likely to call upon this god than upon a rather vaguely defined mortal. 


VIII.86.5: What the truth is doing here insistently in this final verse isn’t clear to me. 

As Re points out, though the rare verb samayd- is derived from the root V sam 
‘labor’ (presumably as a deverbative from a 9""-class * samndti [see, perhaps, scamnan 
1.104.2]), it participates in a secondary word play between sd@ma- ‘hornless’ (1.32.15, 
33.15) and sfiga- ‘horn’ -- hence the rather surprising appearance of the enigmatic “horn 
of truth” in b. 


VIII.87 Asvins 


VIII.87.1: On the difficult word Arfvi-, see comm. ad 1.30.1. Though Aziw- is found in a 
discouraging variety of contexts, our passage is similar to 1.30.1, in that the root V sic 
‘pour’ is associated with it. 

This verse modulates rather cleverly from praise for the ASvins (stomah, pada a) 
to pressed soma for them (nddhvah sutasya, pada c), pivoting on séke ‘at its outpouring’, 
which is literally applicable to the soma but, as is well known, metaphorically applicable 
to the praise. 


VIII.87.1—2: The d padas of these two vss. apparently begin with the same verb: Id 
patdm, 2d ni patam, but these two almost certainly belong to the two homonymous roots 
V pa ‘drink’ and V pda ‘protect’ respectively, pace Ge. Re’s arg. that the latter belongs to 
‘protect’ seems pretty decisive: ni V pa ‘drink’ is not found till the Ram., whereas n/v pa 
‘protect’ is quite well attested in the RV. I imagine the poet signaled the change of root 
by including this preverb while enjoying the etymological play (see also pibatam 
beginning 2a, 4a, as well as patam 5d). 


VIII.87.2: This is one of two passages in which Gr (fld. by Ge) interpr. védas- as 
‘knowledge’ (rather than the ubiquitous ‘property, possessions’), but in fact ‘property’ 
works at least as well, arguably better, here. This leaves only [1.60.1 with the 
‘knowledge’ sense, which seems inescapable there (q.v.). 
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VIII.87.6: Note the v-alliteration in ab with repetition of va/@ at the beginning and end 
and vip in the middle. 
vaydm hi vam hévamahe vipanyavo, vipraso vajasataye 


VIII.88 Indra 


VIII.88.3: Pada c can be subordinate either to ab or to d; Ge chooses the former, I the 
latter, but there are no implications either way. 


VIII.88.4: I construe as7in a with abh/fin b and take yoddhé as part of the subject phrase, 
not predicated. Contra Ge, I also separate majmanain b from the instrumentals in a, 
kratva sévasoté damsana, on the basis of both the pada break and the position of uta. 
(Klein 1.229 follows Ge by including majmdna in the conjoined NP, but three pages later 
[232] this NP is cited with only the first three members.) VIII.100.4b gives support to 
both of my decisions: visva jataéni abhy asmi mahna, with the finite form of V as adjacent 
to the preverb and a single instr. construed with this verb. See also in the immediately 
following hymn VIII.89.6 téd visvam abhibhir asi, yaj jatém yac ca jantvam. 


VIII.89 Indra 

As was noted in the publ. intro., every verse in this hymn, except the two 
anustubhs (5-6), has a form of brhant- in it: la brhét, 2c brhadbhano, 3a brhaté, 4b brhdt, 
7d brhat. The meters of these verses are brhatior satobrhati. There is also some 
transformational phonological play based on this word: 2b bhavat, 2d -bhano, 3b brahma, 
4a bhara. 


VIII.89.1: A neuter word for a verbal product needs to be supplied with brhétin a; Ge 
suggests either braéhma (from 3b) or séma (after Say). The latter is more likely, since 
samans are sung (cf. VIII.98.1 indraya sama gayata, which is almost identical to our 
pada), and since loc. saman is found in the last verse, 7c, it produces an implicit ring. 


VIII.89.2: The tr. of pada a is meant to capture the etymological figure abhiSastir asastiha. 
I take the verb 4bhavatas the predicate, rather than as an auxiliary with predicated 
dyumni as Ge does (“Indra bleib der Glanzreiche’”’). 


VIII.89.3: Note brhad indraya of 1a has been transformed into ... ‘adraya brhaté, with the 
adj. now qualifying Indra. 


VIII.89.4—5: jayvatha(h) in Sa echoes jéya(h) in the immediately preceding pada (4d), 
though they belong to entirely different roots. 


VIII.89.4: Ge’s suggestion (n.) that this verse constitutes the Maruts’ direct speech to 
Indra is a persuasive one. 


VIII.89.6: Ge takes Adskrti- as qualifying the ritual fire — again a good suggestion. The 
fire’s crackling is the “laughter.” Unfortunately Ge bleaches the metaphor, tr. “der helle 
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Schein (des Opferfeuers),” which substitutes an unremarkable visual image for the 
striking auditory one. 


VIII.90 Indra 


VIII.90.1: Ge takes the loc. phrase visvasu ... samatsu with hévyah and construes bhdsatu 
in b with the accusatives in c. This is certainly possible and this disposition of the loc. 
may make better, or smoother, sense. However, because of the verse structure, I would 
prefer to keep bhdsatu interpretationally in the first hemistich, and 4 V bhds can take the 
loc. (cf. VIII.66.7d, 8b, X.160.5). I then also supply bhdsatu with the second hemistich, to 
be taken with the preverb spa and the accusatives, since ipa V bhiis does take the acc. 
(e.g., V.75.8, VI.62.4). 


—7> 


VIII.90.2: I tr. satyah separately from isanakrt on the basis of 4a. 
VIII.90.3: The common trope of hymns as horses, teamed to bring Indra to the sacrifice. 


VIII.90.5: For the sense of this verse, see publ. intro. Both Ge and Old (ad I.165.9 n. 1) 
suggest, tentatively, that Varuna is the referent of carsanidhjt-, and VII.85.3cd, in a hymn 
dedicated jointly to Indra and Varuna, supports this suggestion: Arstir anyo dharayati 
pravikta, vrtrany anyo apratini hanti. Here in a balanced “the one ... the other” 
construction, Indra’s characteristic deeds are described in d almost as in our passage, 
while Varuna’s activity in c, krstih ... dhardyati ‘sustains the peoples’, is expressed in a 
VP that is a variant of our compound. 


VIII.90.6: The frame takes a double acc.: “beseech s.o. (¢va) for s.th. (radhah), and I take 
the simile as implicitly having both roles filled: bhagdm ‘portion’ fills the 2" acc. slot, 
but also evokes the god from which it is derived, bhéga-, to fill the 1‘ acc. However, 
Bhaga should properly be in parens. in the publ. tr. 

Ge takes saranda as a fem. adj. with A7ttih “Du hast gleichsam ein ... schiitzendes 
Fell [Schild],” but this leaves nothing for the hide to be compared to. I think rather that 
Sarana, which is usually in the neut. sg., is a neut. pl., lacking semantic motivation (a not 
unusual situation), or, alternatively, that it has been attracted to the fem. sg. simile. 


VIII.91 Indra (/Apala) 


VIII.91.2: Narten (Yasna Haptaphaiti, 146 and n. 45) identifies viraka- as a word 
belonging to women’s language (Frauensprache) and thinks it should be tr. “mein lieber 
Held” rather than “Mannlein.” But I don’t see why the diminutive of affection can’t be an 
element here; Apala is also trying to domesticate him and make him more approachable. 
See also kaninaka- in the Ghosa hymn, X.40.9. 

The substances Apala offers to Indra to accompany the soma form a ritually 
defined group of offerings elsewhere (III.52.1), the Savantya-purodasa-. For disc. see 
Jamison 1991: 162-63, 172-73. Note that, judging from dhanavantam karambhinam / 
apupdvantam ukthinam “possessing grain, possessing gruel, possessing cakes, possessing 
hymns” with - vant- and -in- suffixes respectively, it is difficult to maintain the often 


66 


suggested semantic difference between - vant- and -in-, with -in- marking inherent 
possession and -vant- more contingent possession. 


VIII.91.3: As noted in the publ. intro., the first hemistich contains pedagogical 
vocabulary, the contrastive “we wish to comprehend” (2 ... cikitsama) and “we will not 
‘recite’ you” (4dhi cand tva némasi). The lexeme 4dhi V lit. ‘go over’ (which goes nicely 
into Engl. in its idiomatic sense); in later Vedic it means ‘study (a text)’, which is an oral 
culture means ‘recite aloud’, and this appears to be its meaning here (contra most tr., incl. 
Ge and Schmidt). Followed directly by cd, where Apala insistently asks the soma to flow 
“softly” (sdnath ... sanakaih), this hemistich indicates that Apala wants to learn and 
understand Indra’s intentions, but she will not reveal his presence by announcing him 
aloud. (See disc. Jamison 1991: 164 and n. 43.) 


VIII.91.4: The compound patidvis- is usually tr. with passive sense (Ge: ‘vom Gatten 
gehasst’), but this has more to do with the scenario for the hymn constructed by the tr. 
and comm. than with the structure of the compound. Grammatically speaking we would 
expect an active sense: passive value is fairly rare in root noun compounds, and, as Scar 
points out (249), though he does not abandon a possible passive value, the other -dvis- 
compounds are all active in sense. An interpretation guided by the compound structure 
would give ‘hating husbands’, a perhaps not unlikely sentiment in a pre-adolescent girl 
about to be married off in ancient India. The verse expresses the anxious excitement of a 
girl on the cusp of marriagability and adulthood (Jamison 1991: 170-71). 


VIII.91.5—7: On the connection between hair growth and skin disease, see Jamison 1991: 
146-70. 


VIII.92 Indra 


VIII.92.1: I separate the predicates of padas a and b because V gd ‘sing’ seems to be used 
in two different senses, with two different sets of preverbs: Zin a, abhi pra in b — the first 
“sing (s.o.) to (come to) X [acc.],” the second “sing to s.o.” 

pantam here belongs to the nominal stem pénfa- ‘drink’, not the pres. part., but the 
coincidence of form may have led to some ambiguity. 


VIII.92.3: The first two padas contain a remarkable set of rhyming words: puruhitém 
purustutam, ... sa4nasrutam. 


VII.92.2—3: 2c begins indra (ti), while 3a begins indra i(n no). 


VIII.92.3: What posture abAjjiu designates is not clear. Ge thinks it involves bending the 
knees and sinking down, Scar (345) that Indra crouches down because he is so large. I 
think rather that, as in 1.37.10, it indicates a slightly crouching position, with knees bent, 
for driving a chariot (note 1.37.10 abhijiu yatave “abhijfu to drive’’), in this case to bring 
the prizes to us. The word mrtih ‘dancer’ at the end of b is suggestive, so that abhyjfiu 
might instead, or also, be a dancing posture. 
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VIII.92.4: The first pada of this new trca matches that of the first trea (1a): Vpa (padntam 
(la) / dapat (4a) ... dndhasal#. 

indor indro is an example of the word play, much beloved in IX, between indu- 
‘drop’ and indra-, but this case is particularly nice because sandhi allows the two words 
to be identical, save for the reversal of the final two sounds (or ~ ro). 


VIII.92.5: abhi pra V re picks up abhi pra V ga of 1b. 
VIII.92.6: The two gods are, of course, Soma and Indra respectively. 


VII.92.7: P’m not entirely sure of the sense of 4yatam in b. Ge tr. “auf alle Lobreden 
Gespannten” (intent on / excited about), which makes nice contextual sense, but which I 
find difficult to reconcile with the other occurrences of 4V yam, including, in this hymn, @ 
yamat in 3c and (abhi) ... 4 yamanin 31b. Elsewhere 4 V yam means ‘to hold (reins, etc.), 
hold fast, guide’. Here the sense may be that Indra is held (that is, kept) at the sacrifice by 
our songs, and there is then a contrast between his (temporary) immobility and the 
rousing we hope to give him (c: 4 cyavayasi). 


VIII.92.8: This verse then showcases a different kind of immobility for Indra: 
dnapacyuta- ‘unbudgeable’; Indra here is not held, as it were, against his will, as perhaps 
in 7b, but because of his immense power he cannot be moved by lesser powers. Since in 
the immediately preceding verse (7c) the hope was to cause him to stir (Vcyu 
[cyavayasi]), it is striking that here it is asserted that he cannot be made to Vcyu. (The 
relationship between these two forms should probably have been signaled in the Engl: 
perhaps “you rouse ... unrousable.’’) 

On the cmpd avarya-kratu- ‘possessing unobstructable resolve’, see comm. ad 
IX.98.12. 


VIII.92.11: Old and Ge take 4yama as expletive “let’s go!” and construe the rest of the 
verse with jdyema in c (“might we conquer the poems of the poet ...”). Although this is 
possible, it requires the poet (dhivant-) in question to be a rival poet (so explicitly Old), 
and I wonder if we would flatteringly refer to a rival poet as “visionary.” I think rather 
that we are appropriating the visionary thoughts of our own poet and configuring them as 
steeds for vicotry in battle. For dhi- = arvant- cf. V1.45.12 dhibhir arvadbhih ... jesma 
“With visionary thoughts as our steeds might we conquer ...” Construing 4yama with acc. 
of goal is very similar to 4ganma ... aSasah “we have arrived at our hopes” in 13c. 


VIII.92.12: Case disharmony between simile and frame, as discussed in Jamison 1982, 
faciliated by the syntactic ambivanence of randya-, which has both causative and non- 
causative uses. Here the frame is causative, “we make you take pleasure in hymns” 
(vaydm u tva ... ukthésu ranayamasi), while the simile is non-causative, “as cows (do) in 
grain” (gavo nd yavasesv 4). For possible other exx. see comm. ad X.59.5, V.54.13. 


VIII.92.13: Ge takes anukamd as ‘in accord with our desires’, but it seems to me unlikely 
that we are claiming that everything goes as we want it; rather that man proposes, Indra 
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disposes, and in this case he has disposed as we had hoped. This is supported by vs. 14 
also, where the desirous ones turn to Indra (for him to fulfill their desires, presumably). 


VIII.92.20: I follow Scar (574-75) in taking samséd- here as an agent noun. 
VIII.92.23: Following Kii (503), I take the act. pf. of V vyac as a presential stative. 


VII.92.24—25: On kuks/- as originally ‘cheek’, not ‘belly’, see Jamison 1987; also for the 
pun on dhaman- ‘foundation’, hence ‘fundament’, that is, ‘buttocks, bottom’, in vs. 24, 
but, in vs. 25, ‘foundation, establishment’ in the sense of “bestowal’; also the jocular 
name Srutakaksa in 25. For a similar jocular use of the solemn word dhartina- in the 
sense of ‘belly’, see X.44.4 and comm. ad loc. It also is found in a soma-drinking context. 


VII.92.24—27: The syntagm dram + DAT displays surprisingly complex semantics; there 
is generally a relationship of benefit between the subject and the dative, but which one 
receives the benefit is not fixed. We can see the shift in these vss., which contain a 
surprising number of such constructions: 2x in 24, 3x in 25, 2x in 26, Ix in 27. In 24 the 
beneficiary is expressed in the dative: the soma is beneficial to these parts of Indra, but in 
27 the singer, who is the subject, by his action (singing) receives the benefits expressed in 
the three datives. The switch is esp. clever because in 24c the dative dhamabhyah refers 
(by my interpr.) to a body part of Indra’s, which benefits from the soma drops, but the 
same dative (save for number), indrasya dhamane, in 25c refers more likely (again in my 
interpr.) to a benefit that Indra will bestow (though the reading of 24c is also 
simultaneously possible). This change in focus is made clear (“repaired) in 26c, dram ... 
davane “fit(tingly) for (Indra’s) giving,” which makes explicit the implication of 25c 
dram ... dhémane. Ge (also BI RR) supplies “we” as implicit subj. of c: “(wir sind) bereit 
fiir deine Schenkung,” but the playful parallelism with 24c seems to me to exclude this 
interpretation. The heavy phrase in 29 ... ratih.... dhayi dhatrbhih “(Indra’s) giving has 
been ordained by the ordainers” also establishes the link between Indra’s giving and the 
root Vdha. The final 4ram in 27c returns us to the situation found in 24, where the 
provider of benefit is the subject (“we”) and the beneficiary in the dative (“you”). I would 
now change the tr. to make that clearer: “We should go (to be) fit for you.” On the 
particular construction here, 4ram V gam DAT, see also comm. ad X.9.3. 


VIII.92.28: Klein (318) takes uf#as linking stirah and sthirah “Certainly (thou art) heroic 
and firm,” but this assumes that stira- can be adjectival, which, pace Gr, I don’t. Instead, 
despite its position, I take the ut#as conjoining virayiih and Sirah ... sthirah, a variant on 
the complementary pairing of vird- ‘hero’ and sdira- ‘champion’. 


VIII.92.28—29: Ge tr. radhya- as “leicht zu gewinnen,” but I take it rather as “to be 
realized, brought to success.” What the content of Indra’s thought is may be clarified by 
V .39.3 yat te ditsti praradhyam méanah ... “your thought ... which is eager to give, should 
be realized.” The giving theme is made explicit in the next verse. His intention (the 
méadnas- of 28c) is to give, and this intention will be realized, because giving (rati-, 29a) 
has been ordained as part of his nature. Then 29c reaffirms the ritual partnership of 
mutual giving between Indra and his worshipers. I consider Ge’s “und doch (bist du), 
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Indra, bei mir” not sufficiently specific, esp. given the strong assertion of connection 
between us and Indra in the tva yuja (31c), tvayéd ... yuja (32c) “with you as yokemate” 
found in following verses, not to mention 32c (vam asmakam tava smasi “You are ours; 
we are yours.” 


VIII.92.31: A difficult hemistich, whose uncertainties include the function of abAg the 
meaning of 4 yaman, and the grammatical identity and use of sirah. Contra Gr I do not 
take abh/as another preverb with 4 V yam. The only other example of abhi-4 V yam is in a 
gerundive in a curious idiom in an ASvin hymn (1.34.1). Moreover, if it is a preverb, it 
has taken an odd position: we generally find preverbs in tmesis at the beginnings of 
padas. I instead take it as governing nah. As for 4 yaman, it needs to be considered in 
connection with other 4 V_yam forms in this hymn, particularly 4 yamatin 3c (also 4yatam 
7b). In 3c the lexeme means ‘guide’, and I take it so here as well, with nah (read twice) as 
its object. In this interpretation sdrah is ablative of svar, rather than gen. to this stem (Gr, 
Old, with the latter suggesting it might be a temporal gen.) or nom. sg. to sira- (Ge). 

In c the referent of ¢#t is not specified. Ge thinks it’s the sun, which is certainly 
possible. 


VIII.93 Indra 


VIII.93.2: Ge (flg. Gr) takes bahvojasa as an abstract tatpurusa (“mit Armes Starke”), but 
it has bahuvrthi accent and the other three occurrences are clearly bahuvrihis. I follow 
Old in so interpreting it and supplying vajra- as the head noun. 

The Pp. analyses vrtrahaévadhit as containing an unaccented avadhit. I prefer to 
read it with accented 4vadhit, which allows the ca to conjoin two parallel relative clauses. 
Since in this interpretation the verse consists entirely of relative clauses, it must be 
dependent on either the preceding or following verse. Either would work, but the 
presence of an apparently resumptive s# beginning 3a favors the latter. 


VIII.93.3: Slight phonetic figure: sé... sivah sakha, 4§vavad ... 


VIII.93.4: The two vocatives addressed to Indra, vrtrahan (a) and indra (c), flank that to 
the sun (sdirya, b), with the first embedded in a 2™ ps. clause with Siirya as subject. Only 
the unambiguous reference of vrtrahan to Indra saves it from being applied to Surya, but 
the effect is still somewhat unsettling. 

The verb udagah reprises Ud ... es/expressing the same action in vs. |. In fact la 
#ud ghéd abhiis echoed by 4b #udaéga abhi with the actual verb aga(h) substituting for 
the intervening particles of the former. 


VIII.93.4-6: I do not understand the force of the vain 5a, since this verse does not seem 
to me a logical alternative to vs. 4. Nor do I understand the uéd4-u beginning 5c, which 
should not be conjoining the dependent clause of ab with the main clause of c. However 
Klein’s discussion (1.450) of uté# appears to be on the right track and probably can 
account not only for the ut#but also for the va, if the explanation is fleshed out a bit. It 
seems that the three verses in this trca, esp. the first two, are loosely parallel to each 
other, esp. in their third padas. Vss. 4 and 5 begin with a two-pada ydd clause (though the 
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two ydd-s are functionally different), with the third-pada main clause resuming with a tad 
that is asserted to be in Indra’s domain: 4c sérvam tad indra te vase “all that is under your 
will” and 5c (ut4) tat satydm it tava “just that (comes) true for you” — with fe matching 
téva and with sérvam and satydm, the referent and predicate respectively of the two fad-s, 
phonologically similar. Thus both the disjunctive va and the conjunctive utd serve 
rhetorical purposes, marking parallel structures, even though those structures do not have 
parallel or contrastive content. The third verse (6) varies the structure a bit: instead of vad 
there are two yés in ab and instead of ‘4d pada c has fan; moreover, c is not a nominal 
sentence attributing all to Indra but requires Indra himself to make a move (gachasi ‘you 
go’). But sérvams tan indra ... semi-duplicates 4c sérvam téd indra ..., and the same total 
control is implied. 


VIII.93.8: Unusual syntactically, in having three non-initial s#s; what special effect is 
being aimed at is not entirely clear. 


VIII.93.10: The contrastive dur-ga- ... su-ga- effect is not easily captured in English 
because “easy going” is blocked by the English idiom. 

In c cain the sense ‘if? conditions the accent on the verb vasah. See Klein (DGRV 
1.238—56, esp. 250-51, on subordinating ca. 


VIlI.93.11: The implicitly conjoined nouns 4dis- (‘aim, intention’) and svarajya- 
(‘sovereignty, self-rule’) do not seem to me to form a natural class. It is possible that the 
rendering of the former should be adjusted, to harmonize with the finite verb in 15b. The 
Pp. analyzes that verb as simply adista without preverb, but in its sandhi situation it could 
also reflect #(a)dista, with the same lexeme as here. Even so, the middle voice of that 
verb would separate its semantics from the standard active idiom 4 V dis ‘point to, aim at’. 


VIII.93.13—15: The connection among the verses in this trca eludes me, though the fact 
that they are all set in an apparent mythic past and are joined by logical and/or temporal 
connectors (14a adha, 15a 4d u) suggests that they should form a thematic unit. 


VIII.93.14: The positioning ... ydd... ddha ... is unusual, though Klein (II: 111) simply 
takes it as a variant of more common ddha ydd ... 


VIII.93.15: Judging from Ge’s tr. of the first pada, “Davor sei mir Bewahrung,” he takes 
4tas an ablative pronoun referring to 4mahin 14c (his “Panik,” my “onslaught’’), but as 
far as I can tell, atis elsewhere only adverbial, as opposed to the fuller pronominal form 
asmat. I also question his modal, indeed imperatival interpretation of bhuvat in this 
preterital context; thematic forms belonging originally to the root aorist stem (4)bAu- can 
be either subjunctive or a secondarily thematicized injunctive. See Hoffmann 1967 
passim, esp. 214-15. 


VIII.93.17: The verse is syntactically incomplete, consisting of an instrumental phrase 
(pada a), a vocative phrase (pada b), and a subordinate clause with a verb in the imperfect 
(4-abhavah, so Pp.) or possibly injunctive (4 bhavah). In order to provide a main clause 
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for the yad clause, Ge supplies “geschah es” (“it happened”). I prefer to borrow the verb 
of the preceding verse, 4 suse, though transposed into a past tense. 


VIII.93.18: The curious hapax bodhin-manas-, with, per Pp., 1‘' member bodhit-, may be 
built on the model of semantically similar crkitvit-/ cikitvin-manas-; see AiG II.2.322. 


VIII.93.19: This verse presents both a conceptual difficulty (in ab) and a syntactic one (in 
c). As for the first, Indra should not be reaching exhilaration though his help for us, but 
rather through our soma. Ge sidesteps the difficulty by simply reinterpreting the lexeme 
abhi pra V mand as meaning ‘draw near’ (“ziehst du her zu uns”) without comment, but 
this relatively common collocation elsewhere always has the meaning expected of V mad/ 
mand, a meaning that abhi... mandasanah in 21ab would reinforce. In order to avoid the 
conceptually unlikely “by what help for us do you become exhilarated?” I have supplied 
“coming” with the kaya ... utya phrase — re-establishing the usual balance between what 
Indra bestows on his worshippers and the soma they offer him in return. 

As for the syntactic problem, imperatives (here Dhara) should not appear in 
interrogative sentences, and pada c begins with interrogative kdya. Ge suggests that the 
2" ps. imperative here is used in analogy to the 1“ ps.; in other words, since the 
subjunctive is perfectly at home in interrogative clauses and the 1“ ps. subjunctive 
ultimately comes to serve as the 1* ps. imperative, its use in interrogative clauses could 
serve as a model for the introduction of 2" ps. imperatives in such clauses. But I doubt 
that the 1‘ ps. subjunctive had been reinterpreted as an imperative at this era, since the 
full subjunctive paradigm in all three persons was still very much alive, and in fact Old 
comments that he does not know of other examples in the older language. To avoid the 
syntactic clash I assume that kéya stoirbhyah, parallel to kaya ... na utyain a, ends the 
sentence, and 4 bhara constitutes a new, abrupt imperatival clause. Old cites a similar 
solution, though taking stotfbhyah with the imperative not the kaya clause, found in 
Grassmann’s tr., also in Caland/Henry’s, which he dismisses as “kiinstliches 
Ueberspringen der Schwierigkeit.” This hardly seems fair, since it does in fact avoid the 
difficulty, and seems no more artificial than many interpretations of syntactically 
awkward passages. As for my division into clauses as opposed to that of Gr and Cal/Hen, 
although stotrbhya a bhara is found several times elsewhere as a syntagm (V.6.1 [and 
reps.], nearby VIII.77.8), pada-final 4 bhara is extraordinarily common and could easily 
be construed independently, especially since stotfbhyah would naturally pair with nah in 
these parallel expressions. 


VIII.93.21: “Bring” can be supplied here on the basis of 4 bhara in 19c. 


VIII.93.22: Though vitdye is translated as if it were a loc. (“in pursuit”), it is of course a 
dative, and “Indra” or “you” should probably be supplied as object of the infinitive. The 
“wives” of the pressed drinks are, acdg. to Say. and followed by Ge (and me), the waters; 
in this soma context cows, standing for cows’ milk, are also possible, though the 
occurrence of waters in c supports Say.’s suggestion. 

Pada c is difficult, primarily because of the uncertain nicumpundah but also 
because of the genitive case of apam. To take the latter issue first, Ge assumes the 
referent of the nominative phrase is Indra, as “der ... Besucher der Gewasser” (apam 
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J4gnuh). Since j4gmi- in the singular is ordinarily used of Indra, this identification makes 
sense, but jégmz-, like other nominals of the same formation, always takes verbal rection, 
and the goal is expressed in the acc. (4havam 11.33.11, arsadanam VI1.20.1) or loc. 

( vidathesu 1.89.7) — not the gen., as Ge’s tr. requires. For the baffling nicumpund (and its 
mantra variants -cunikund- and —cankuna) see EWA s.v. with lit. Mayrhofer cites there an 
etymological suggestion of Werba’s based on a proposed MIA form, meaning ‘always 
filling’. Though there is, of course, no certainty here, I have adopted this suggestion for 
want of anything better, though ‘gushing downward’ or Ge’s ‘sprudelnde (?)’ vel sim. 
would also work; consider also Old’s “‘vielleicht ein dem Wasser innewohnender 
lustrierender Genius.” In any case, meanings in this sphere do not fit Indra terribly well 
(as Ge’s “?” in part indicates), and, coupled with the problem of the case form of apam, 
this suggests that a different referent be sought for the nominatives in this pada. I 
tentatively suggest supplying arm ‘wave’, regularly found with apam, esp. in soma 
contexts. 


VIII.93.23: The first word of the verse, istah, can belong either to Vis ‘desire’ (or the 
other Vis ‘send’) or V yaj ‘sacrifice, offer’ and should be read as a pun. With Ge the publ. 
tr. takes (ndram as governed by vrdhasah (“strengthening Indra” / “den Indra ... 
starkend”’). I took it so because asrksata has a clear acc. goal in c and does not need 
another one. However, I am increasingly uncomfortable with this interpretation, since 
vrdha- otherwise takes the genitive (see nearby VIII.98.5 sunvato vrdhah and 6 ménor 
vrdhéh), and | would now take “dram as another goal with asrksata, hence “... libations, 
strengthening at the ceremony, have surged to Indra, to his down-stroke”). 

The word avabhrtha- in c is found only here in the RV. In classical Srauta ritual 
the avabhrtha is the “final bath” taken by the sacrificer and his wife at the conclusion of 
the ritual, and it is interpreted thus here by Gr, and, although Ge doubts that it is the fina/ 
bath, he still takes it as a “Reinungsbad.” I am dubious for a number of reasons, not least 
that no one should be bathing in libations (Ad¢rah) and that the participants in the final 
bath of later ritual are not gods (as Indra would be here) but mortals. Instead I think that 
the verbal lexeme 4va V bhr, lit. ‘bear down’, provides the interpretational context for this 
noun. In the RV verbal forms of this lexeme sometimes take a weapon in the acc., 
depicting Indra’s bringing this weapon down on his opponent (e.g., 1.32.9 indro asya dva 
vadhar jabhara “Indra brought his weapon down upon her”; also véjram X.113.5), or, 
with an accusative of the opponent or one of his body parts, of Indra bringing down his 
enemy (e.g., I[.20.6 ava ... sito bharad dasésaya “he brought down the head of the 
Dasa’’). Here I think it refers concretely to Indra’s “down-stroke,” which is strengthened 
by the soma offered to him. 


VIII.93.25—27: The c padas of all three verses in this trea have the same structure: dat. pl. 
stottbhyah, a form of indra- (acc. 25—26, voc. 27), 2™ ps. imperative. 


VIII.93.25: The verse begins with a 2"! sg. pronoun tibhyam, and the content of what 
follows, until the end of b, seems entirely consonant with Indra as the gad ps. referent. 
However, the vocative closing b, vibhavaso, otherwise used only of Agni, and the fact 
that Indra is the 3™ ps. object of the imperative 4 vaha in c, whose subject should be 
Agni, call the interpretation of the earlier part of the verse into question. Yet it is next to 
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impossible, in my view, that the announcing of the soma drinks in pada a is made to 
anyone but Indra, and so we must reckon with a half verse that changed horses in 
midstream, as it were, without any poetic benefit accruing. 


VIII.93.26: I do not understand Ge’s assertion (n. to 26a), that this verse only makes 
sense if Agni is the speaker, a view shared by Old. I certainly agree that Agni is the 
subject: I take 26ab as dependent on 25c, where Agni is the 2™ ps. addressee, and take 
the participle dédhat of b with the objects found in both a and b, with slightly different 
senses (‘diffuse’ in a, ‘distribute’ in b, both with preverb vd). 

The VP “diffuse your skill” refers to Agni’s sending his light upward and 
outward; the “skill” in question is preumably his ritual skill, his ability to conduct the 
oblations to heaven. 

The 2" pl. impv. in c must be addressed to the whole set of ritual participants. Ge. 
insists (n. to 26c) that stotfbhyah must be read with pada b, parallel to dastise “die 
Kleinode verteile fiir den Opfernden, fiir die Sanger,” but the rigid parallelism of the c 
padas in this trca suggests rather that it belongs with its pada. Presumably the full set of 
participants are chanting on behalf of the subset of “praisers.” 


VIII.93.27: Again I read the verb 2 ... dadhami with both padas, with slightly different 
senses with the two different objects and with /e read as gen. with pada a and dat. with 
pada b. 


VIII.93.28-30: A variant of the final pada of the last trea (27c stottbhya indra mrlaya) 
becomes the refrain of this trea (vad indra mrldyasi nah). 


VIII.93.31—33: As noted in the publ. intro., the first pada of the first verse of this trca 
provides its refrain, a slightly odd effect. Only in 31 is the refrain syntactically integrated 
into the verse. There are also echoes of previous verses: satakrato, which ends 27b and 
28b, appears as nom. satékratuh at the end of 32b. The voc. vrtrahantama of 30a is 
echoed by nom. vrtrahdntamah in 32a and voc. vrtrahan in the same metrical position in 
33a. The end of this hymn is very tightly constructed. 


VIII.93.34: As noted in the publ. intro., this verse falls outside the trca structure and 
seems unconnected to the rest of the hymn. As Ge points out, it plays on two of the 

names of the Rbhus, rbfv- itself and vaja-. Note also the alliteration, esp. in pada b: 

rbhuksénam rbhiim rayim. 


VIII.94 Maruts 
VIII.94.1—2: For the somewhat peculiar imagery of these vss., see the publ. intro. 
VIII.94.2: Curiously, vrata ... dhardyante seems to be the only full VP with vrata- as obj. 


of a verbal form of V dhr, despite the common (nearly 20x) bahuvrthi dhrtd-vrata- ‘whose 
commandments are upheld’. 
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There are several ways to construe the dual dvandva siirvamasa of c. Ge takes it 
as a separate obj. of dhardyante, Re. as an additional subj. of the same verb, while I take 
it as the subj. of the purpose inf. drsé. 


VIII.94.3: The first pada has been subjected to a dizzying number of different 
interpretations, primarily because of the uncertain sense of the resonant word aryéf in 
context, which is complicated by its ambiguous grammatical identity: it can be gen. or 
abl. sg. or nom. or acc. pl. of ar/- or even nom. sg. of arya-. In addition to the standard 
treatments, see also Oldenberg ZDMG 54 (=KI1Sch. p. 79), BI RR ad VI.45.33, Thieme 
Fremdling 74ff. I won’t discuss the various suggested alternatives, but simply present my 
own. I take aryaéhas abl. sg.; as for the immediately following 4, I give it a double interpr. 
On the one hand it is a postposition with aryéh in the meaning ‘from’; the phrase arya 2 is 
found elsewhere and always in this sense (VIII.34.10, IX.61.11, X.191.1, in addition to 
the repetition of our pada in VI.45.33). Any interpr. that requires aryah to be some other 
case than abl. sg. needs to confront this formulaic evidence. But in my interpr. @is also a 
preverb with grnanti. I take the lexeme 4 Vgrto be built on the model of the common 4 

V yaj ‘bring here by sacrifice’ and mean ‘bring here by song / sing here’. Our bards attract 
the Maruts away from the stranger (arydh) to our soma-sacrifice. 

“All the bards” (visve ... karévah) here contrasts with “all the gods” (devah ... 
visve) in the preceding verse, both sets of beings operating in the same territory, the ritual 
ground. 

The publ. tr. fails to tr. s#da ‘always’; it should read “... always sing them here 
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VIII.94.4: The opening of this vs. seems unnecessarily over-annunciatory, with both 4st 
and aydm, each equivalent to “here is.” One would have been enough. 

There is some dissension about the referent of svarajah, which cannot, of course, 
modify the (dual) Asvins. Gr, flg. Ludwig, takes it as a gen. sg. referring to soma. The 
stem modifies the Maruts in V.58.1, and as a nom. pl. could match martitah in b, except 
that the uid#is then wrongly placed. Ge and Old are surely right that it refers to the 
Adityas (as in VII.66.6), who appear individually in the next vs. and who are esp. 
associated with vrat@s, mentioned already in vs. 2. Klein (DGRV 1.439), however, 
essentially rejects this solution for reasons that aren’t clear to me and calls the issue 
“unresolved.” 


VIII.94.5: For the phrase ténd putdsya, cf. 1.3.4 tana putasah, 1X.16.8 tana punanah. 
Javant- is a hapax and is surely a truncation of common prajavant-, likewise 
“possessing/granting offspring’, which occurs elsewhere in iambic cadences. In the [Xth 
Mandala Soma is asked on a number of occasions to bring or produce substances that are 
prajavant-, e.g. prajavad réta 4 bhara “bring here semen producing offspring.” 


VIII.94.6: The “(drinks)” supplied in ab is not strictly necessary, since the genitives could 
be construed with matsatiin c (so Ge/Re). I have supplied it because V pa ‘drink’ is the 
signature verb of this trea (pibanti 4b, 5a), but I am not wedded to it. 
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VIII.94.7-8: I take the initial A¢d in both verses as a question particle, introducing a 
rhetorical question. Ge, Re, and Etter (p. 236) take the kéd in 8 as a neut. acc. 
interrogative adj. modifing 4vah (“which help?’), though they all take the k#din 7 as a 
question particle. I do not see the justification for violating the evident parallelism of the 
two verses, and I also wonder if we get a choice of the kind of help the gods are going to 
provide us. 


VIII.94.9: With Ge and Old, I borrow uve ‘I call’ from 10 to govern pada c. See also vs. 
3 above with the same c pada, there governed by (4) ... grnant. 


VITII.95 Indra 


VIII.95.1: Though Gr identifies rathih here as a nom. plural, thus a devi-type form beside 
the correct vrki-type rath'yah found elsewhere, there is no reason not to take it as the 
nom. singular it appears to be, since number agreement in similes is not so strictly carried 
through in RV as in Classical poetics. So also AiG III.179 (though taking it as nom. sg. 
used as nom. pl.). 

The image itself is somewhat striking: the songs mounting Indra as their chariot. 
Indra is usually the active charioteer figure. 


VIII.95.2: HvN restore the sandhi in a (asyandhasa) as asya andhasa, but asyé should 
surely be accented, with the Pp., because it modifies a@ndhasah rather than being used 
pronominally. 

I follow Ge in supplying viksu with the fem. visvasu in c, on the basis of 3d. But 
other nouns are possible: just in nearby hymns visvasu is found with samétsu (‘battles’, 
VIIL.90.2), girsii ‘hymns’, VII.92.7), and Arstisu (‘communities’, VIII.92.18), and a 
semantic case could be made for each of these, even the first. 


VIII.95.4: Tirasci Angirasa is the poet of VIII.95-103, according to the Anukramani. 


VIII.95.5: The verse consists entirely of a relative clause with no main clause, but the 
referent of the relative must be Tirasci of 4a, despite the intervening matter in 4c, as the 
similar structures of 4b and Sa indicate: # indra yas tva and # indra yas te respectively. 
Note the interplay of névivasam ‘newer’ and pratnam ‘age-old’, expressing the 
standard RVic poetic trope of making an old song new again. So also Ge (n. to 5cd). 


VIII.95.7—9: See the intro. for the curious density in this trca of the ppl. suddhd- 
‘cleansed’, which is not normal soma vocabulary. I do not understand what ritual or 
conceptual feature is at issue. Ge cites Say’s story about the purification of Indra after his 
killing of Vrtra. This may be relevant, but there is no reference to Indra’s deeds or 
activities in this trca, save for the final hemistich in vs. 9, where we find vrtrani jighnase 
“you keep smashing obstacles” — an allusion to Vrtra but couched in present time and 
plural number. 


VIII.95.7: Instead of HvN’s restoration nu indram (for nv indram), nii should of course be 
accented. 
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VIII.95.7-8: These two vss. contain successive occurrences of the pf. act. impv. built to 
V mad. 3“ sg. mamattu (7d), 2" sg. mamaddhi (8d). Despite their apparently parallel 
formation, they have distinct transitivity values: the 3™ sg. is transitive, the 2" sg. not. 
This difference is consistent in the usage of the two forms: the other instance of 
mamaddhi(X.96.13) is also intransitive, 10 of the other 11 occurrences of mamd@ttu are 
transitive (save for late X.59.2) The difference may have arisen from the fact that, while 
maméattu is a properly formed impv. to the pf. of Vmad with expected full grade of the 
root syllable, in the pie sg. we should expect zero grade, hence *ma-md-dhi, which would 
probably simplify to *mandhr, with the superficially unredupl. weak perfect stem mand-, 
which is reinterpreted as a secondary root. Hence mamaddhimust be secondarily formed. 
I do not understand why this would affect its valency, though. 


VIII.96 Indra 


VIII.96.1: I read atiranta as preverb 4 plus injunctive “ranta (and so better transcribed as 
4 tiranta), contra Pp. and Gr. This allows a presential, general reading for the injunctive, 
which will match the pf. tasthufh in c (usually presential, acdg. to Kii), and describes the 
general cosmic obedience to Indra, rather than a particular historical event. With Ge I 
take this verb as providing the framework for pada b as well, though I consider néktam 
adverbial, rather than the object of the verb, as Ge and Old take it. 


VIII.96.2: In d “deeds” needs to be supplied, to account for the number differential 
between féd(c) and yani(d). 


VIII.96.3: The Pp. reads sriityarin d (so also Ge, Schmidt B+/), but I follow Gr in taking 
it as Srutyah, agreeing with krétavah in c. Ol considers both interpretations possible and 
does not make a determination. 


VIII.96.4: Since yajfivam is not a superlative, the “the most” of the publ. tr. should be in 
parentheses. 


VIII.96.5: The verbal counterpart to 2™ sg. dhatsé in the relative cl. (ab) is augmented 
dnavanta in the main clause (cd). I would therefore prefer to take dhatsé as a medial, 
preterital perfect, rather than as a present. Gr and Lu identify it as present, Ge translates it 
as one, and Kii (p. 275) explicitly claims that -7-liaison forms belong to the perfect, while 
those without the -# are presents. Nonetheless, I think we can interpret dhatsé, the only 
such 2™ sg., as a perfect, next to very common dadhisé, esp. as only this form would fit 
in a Tristubh cadence. 

The accent on main-clause 4navanta must result from its membership in the 
repeated pra subclauses. 

I take the formulators in d as the Maruts; Ge suggests either Angirases or Maruts. 
Since the next trca (vss. 7-9) clearly contains the 1* ps. speech of the Maruts, and the 
next verse (6) has 1“ ps. speech that can reasonably attributed to the Maruts, their 
introduction here would not be surprising. 
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VIII.96.6: Ge (so also Gr) takes 4varany asmat as temporal: “die nach ihm kommen,” 
whereas I interpret it spatially. Though “later than him” is possible, it seems pleonastic, 
in that if Indra begat them, they would ave to be later than him. The idea is rather that 
they exist here on earth, below him,, and also that he begot them as subordinates. Cf. 
vrjanemavarani “these communities here below” (IX.96.7) and béndhamir imani avaran 
“these bonds here below” (IX.97.17), which both seem spatial, not temporal, also. 


VIII.96.8: Although the med. pf. of V vrdhis ordinarily intransitive or reflexive, 
vavrdhanah is here best interpreted as transitive in the frame (“increasing you,” with tva 
in a as obj.) but intransitive in the simile (“as ruddy throngs increase,” with the 
nominative NP usra iva rasdyah). See X.78.8 for a similar example of case disharmony. 


VIII.96.9: However tempting it might be, the juxtaposed phrase 4sura adevah is most 
likely not to be interpreted as an early instantiation of the Asura/Deva conflict of middle 
Vedic times. Instead it probably refers to human or semi-divine lords (for the former see 
W.E. Hale, 1986: 83) who do not have the gods on their side. Hale points out that adeva- 
is the only form in the RV so accented (contrasting with 4deva-), and it must be a 
bahuvrihi meaning “not having gods, without gods.” 


VIII.96.10: In d canvée might be more comfortably rendered “for his own person” with Ge 
(‘fiir seine Person’’), but sanv7in the following verse seems to require a ‘body’ reading. 


VIII.96.13—15: As indicated in the intro., the identity of the ‘droplet’ (drapsé-) and the 
purport of this trca are quite unclear. Ge takes both drapsé- and kArsnd- (‘black’) as PNs 
and the trca as their “saga.” Since such a saga is otherwise unknown and both words have 
lexical meaning, such an approach does not seem to gain us much. Old’s discussion is, as 
usual, very sharp, but his own interpretation, that Indra is helping an embryonic version 
of Brhaspati, in the form of a drop of semen, to come to birth, also does not convince. 
Schmidt (1968: 112-13) rejects Old’s interpretation and suggests that it describes in 
mystical fashion the freeing of the soma-drop in the form of the sun, but declines to tr. 
the trca because of the many uncertainties. I am inclined to see it as a treatment of the 
ritual step of rinsing the soma in water, as I said in the publ. intro., though much remains 
murky. 


VIII.96.16—-18: These three vss. begin tvdm ha tyad. As elsewhere with this configuration 
(2%? SG. PRN Aa tydd), with a neut. tyéd without a neut. referent, ha tyéd seems to be 
strongly emphatic (see a similar sequence in I.63.4—7 and comm. ad loc. as well as ad 
VI.18.3). I would now be inclined to change the tr. of the three vss. here to “It was just 
you who ...” 


VIII.96.16: The identity of the “seven” is unclear; ordinarily that number refers to rivers 
or priestly offices, but neither makes sense here. However, Ge (n. to 16a) points to seven 
enemies destroyed by Indra in X.49.8, 120.6. 

Ge takes vibhu-mdant- (only here) as ‘die in dir einen Gebieter hatten’; this might 
be plausible, because Indra is characterized as vibhi/in 11 and so creatures associated 
with him might possess him as vibhi-. But the problem is that vibAi-/7- is only 
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adjectival, as far as I can tell, and does not have the ‘lord, master’ meaning presupposed 
here. Though possessive - vant-/-mant- stems should be built to nouns, Debrunner (AiG 

II.2.877—78) allows for pleonastic use of the suffix with adjectives in this and a number 
of other cases. 


VIII.96.18: Noteworthy here is the variant on the expression of Indra’s standard deed, 
vrtraém V han and esp. his epithet vrtrahdn- in the phrase ghano vrtranam “the bane of 
obstacles,” with the nominal ghand- from V Aan and a pl. of vrtra-. 

On V stambh with the waters as obj. see comm. ad II.11.5. 


VIII.96.19: As indicated in the publ. intro., I interpret this verse as containing a riddle (a- 
c) and its answer (d), an interpretation at odds with Ge (flg. Say), who takes all of the 
verse until its last word as part of a single description of Indra. His rendering of d, “der 
Vrtratéter ist (jedem) anderen gewachsen, so sagen sie” is grammatically impossible 
because @huh ought then to be accented; pratid anydém ahuh must be a separate clause (as 
Old also takes it, though with implausible semantics). In my interpretation the first three 
padas present several different descriptions of Indra’s characteristics and activities. 
Although these descriptions are fairly transparent, they do not name Indra, whereas the 
first two words of pada d, s@ vrtraha, names him by his standing epithet and serves as 
answer to the implicit riddle posed by the first three padas. Although this interpretation is 
more complex than Ge’s, it allows us to account for the odd finale of d and especially for 
the anyam, which by my rules (Fs. Beekes, 1997) should have a definite reading, “the 
other.” I take this “other” to be the poser of the riddle, and the unidentified speakers of d 
triumphantly respond to him with the solution. That the first two words of the final two 
verses of the trca (and the hymn) repeat s# vrtrahé of 19d, followed by the actual name of 
the god, lends support to my interpretation of vs. 19. 

I tr. loc. sutésu in a as if it were a genitive; “enjoyer at the pressings” would be 
possible, but just a little less parsable in English. 

I am somewhat puzzled by the simile of b: yo aheva revan. Ge takes the aha (so 
Pp.) as the comparandum with Indra and revan as the shared quality (“der wie die (neuen) 
Tage prangend ist”), but revdnt- doesn’t mean ‘resplendent’; rather, as a derivative of 
rayi-" wealth’, it means ‘rich, wealthy’. Moreover, in similes, 444, marked by iva, several 
times precedes the actual comparandum and serves as adverbial qualifier — e.g., 1130.2 
aha visveva suryam “like the sun through all the days” (cf. also 4hevain VI.61.9), and so 
I interpret it here, though I admit it is still not a compelling image. 

In c the Samhita text reads nérydpamsi (as also in 1.85.9), with five syllables, 
suggesting a word separation nari 4pamsi and so analyzed by Pp. (followed by Aufrecht 
and HvN). But this must represent, one way or another, the collocation ndrya+ d4pamsi, 
found in opposite order even in this same trca (21c d4pamsi narya; see also 1V.19.10, as 
well as dpams1 ... naryani VII.21.4; also the bahuvrihi néryapas- in nearby VIII.93.1). 
Grassmann suggests reading * néryapamsi, as does Old (ad 1.85.9)(see also Macdonell 
Vedic Reader ad 1.85.9), and this “slight emendation” (Macdonell’s words) not only fixes 
the morphology but also restores a more standard break (_ , _ ) for the three shorts (_ | 
_ ) found (though the latter break is by no means uncommon). However, Lubotsky 
apparently takes néar/here as the loc. to the noun n/- (the néryd4pams/ passages would 
contain the only locatives to this stem in the RV), and Ge adduces the somewhat parallel 
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case of visni... sévah (V.35.4, VIII.3.10), visa’ patimsyam (VII.7.23). Like our nari 
dpams! / épamsi narya, the former collocation exists alongside one with a properly 
formed -iya-adjective, visn(i)yam savah (VIII.3.8 [same hymn as one of the truncated 
occurrences], VIII.51.10 IX.64.2). But the easy fix available to the nari 4pamsi case 
(lengthening the vowel of 4pamsi) is not available for the vrsmi examples. 

I do not know quite what to do with all this. The vfsmicase looks to me like an 
artificial truncation that nonetheless was original to the text, while I’m inclined to see 
nari as a redactional change, perhaps on the model of vsnz. I am thus willing to follow 
Gr, Old, and Macdonell in emending to *néry4pamsi. However, these are, to say the least, 
quite subjective criteria, and I am not at all convinced these views are correct. It is 
nonetheless possible to sketch a possible but problematic scenario for these 
developments. The two examples of vfsni te s4vah are nominal clauses. Cf. VIII.3.10 tad 
indra vrsni te sévah, rendered in the publ. tr. “that is your bullish vast power, Indra,” with 
vrsmi nominally a neut. sg. to an otherwise non-existent /-stem adj. But it might be 
possible instead to take it as the loc. sg. of vfsan-, with vfsni ... sévah “the power is in the 
bull.” Though in a cursory look I have found no sévaf + LOC. constructions in the RV, 
other abstract words for power do figure in such syntagms (including in our hymn, 
VIII.96.3). See, e.g., V.33.6 paprksényam indra tvé hi jah, nrmnani ca ... “For, Indra, in 
you are strength to be nurtured and manly powers.” There are two fundamental problems 
with this suggestion: 1) the zero-grade loc. -n/to -an-stems is not found in the RV; we 
find only full-grade -an/, 2) it is hard to construe the ¢e, since the bull and 2" ps. Indra 
are coreferential. “This power of yours is in (you,) the bull” is awkward and unlikely. A 
bolder hypothesis — bolder than I would venture — would link these two problems and 
reconstruct an underlying syntagm * vfsani sévah with full-grade loc. and no enclitic 
pronoun. When the posited vrsanireduced to vfsni (perhaps because of association with 
adjectival vrsn(i)ya-), te was introduced to maintain the metrical shape. There are no 
other attested examples of the loc. sg. of vfsan- in the RV to support the trisyllabic 
reading. In any case, in this scenario the old loc. would be reinterpreted as an endingless 
adjectival or adverbial element in this collocation, alternating with syntactically 
impeccable visn(i)vam savah. With this set up, we can get nari on this model: 

vrsn(i)yam sévah: vrsni ... sévah 

dpamsi narya: nari 4pamsi 
I believe this development was redactional rather than found in the ur-text. First because 
vismi ... Sévahis a plausible neut. sg. phrase, but with the pl. 4pamsian endingless nér7 is 
more difficult. Moreover, an abstract quality located in a being (like “strength is in the 
bull”) is a much more likely notion than “labors are in the man.” And the metrical 
evidence strongly favors an original * néryapamsi, though it does not entirely rule out the 
short vowel. 

But I lay out this scenario very skeptically, primarily because of the wrong grade 
in the posited loc. sg. Here I would point out that the same trouble would afflict any 
attempt to explain vfsn(i)ya- as a thematic descasuative derivative from a locative by 
pointing to the two synchronically alternating syntagms here. Such a derivation for *- 
()yo-possessive adjectives in general has been proposed (see Balles, Sprache 39 [1997 
(2000)] 141-67, cited from Meier-Briigger, Indo-European Linguistics, 283-84, for which 
ref. I thank JL). I do not believe that the last word has been said about this issue. 
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VIII.96.21: Note the full syntagm 4pamsi narya responding to the ndrydépamsziin 19c. 
Gerundives occasionally take dative agents, like sékhibhyah here. Cf., e.g., 1.33.2 
stottbhyo havyah. 


VIII.97 Indra 


VIII.97.1—3, 4-6: All three verses of the first trea begin with a form of rel. ya- followed 
by voc. indra. Pada 2c mimics this opening with ya(jamane). The first two verses of the 
following trca (4-6) continue this pattern, if somewhat raggedly: 4a yac cakra, 5a yad, 5c 


Vat. 


VIII.97.1: The relative phrase yah ... bhijah “which delightful things” has no obvious 
correlative expression in the main clause of cd. Ge supplies “(mit denen),” which is 
certainly possible and perhaps the default option. But following a suggestion of Old’s, I 
take the asya of c, otherwise unaccounted for, as the functional correlative, despite the 
difference in number and gender. Because it is unaccented, asya should be pronominal 
and refer to something already present in the discourse, and there are few candidates, esp. 
because sfotdr- doesn’t seem to take a genitive. It would not be surprising to resume the 
fem. expression “delightful things” simply with “that (stuff).” The masc. singular 
referring to the goods Indra has acquired continues in vs. 2, with the yam ... tam pair. I tr. 
asya “from that” rather than “of that,” since the latter doesn’t parse well in English. 

In cd stotaram ... yé ca ... vrktabarhisah is a nice example of the “X and which Y” 
construction. 


VIII.97.2: Ge tr. 4vyayam as ‘ohne Einbusse’ (loss), rather than ‘ovine, belonging to 
sheep’ (contra Gr, etc.), presumably because of its initial accent (against the normal 
accent in avydya- ‘ovine’). This seems unnecessary. The other occurrence of 4vyaya- 
(I[X.86.34) modifies the soma filter and Ge renders it “aus Schafwolle” without comment. 
In our passage he is following Say’s vyayarahitam, but vyaya- ‘disappearance, loss, 
outlay’ is not attested until the epic/Classical language, as far as I know. Furthermore, 
sheep fit nicely into this equine and bovine context, with the three terms 4svam gam 
bhagam avyayam displaying a classic Behagel’s Law configuration. As for the aberrant 
accent, Debrunner (AiG II.2.213) attributes it to the influence of semantically identical 
avya-. 

Ge takes the locative phrase in c with ab, ““Welches Ross und Rind du ... als 
Anteil ... bestimmt hat fiir den Opfernden ...” Again this seems odd and unnecessary. 
The locatives of c are summarized by /é4smin in d, and contrast with panai at the end of 
that pada. Moreover the middle voice of dadhisé in the relative clause contrasts 
functionally with the act. imperative dhefy in the main clause. First Indra acquires goods 
for himself, then confers them on others. By placing the recipient in the rel. clause with 
the middle verb, Ge erases this neat voice contrast. Pada c then seems to represent a 
heavy preposed NP picked up by initial ¢ésmun in d. 


VIII.97.3: Note the doubling of pres. sést/‘sleeps’ with the adverbial gerund anusvapam. 
In Jamison 1982/83 I argue that the gerund is used here because the poet wanted to use a 
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pres. tense of V svap but didn’t really know one, since the various presents to this root are 
secondary and to some extent improvisational. 

The end of the verse ... dhehi tam tatah with its two final pronominals is striking, 
but clearly constructed as the mirror image of 2d ¢asminn tam dhehi. The good sacrificer 
of 2cd is contrasted with the godless, vowless man of 3, and it may not be entirely 
fanciful to suggest that the unusual word order — ¢é-forms ordinarily occurring at the 
beginning of clauses — is a syntactic expression of his perverse nature. 


VIII.97.4: Following Ge I take kesibhih “hairy-maned (horses)” as an appositional simile 
with girbhif. the hymns serve as the team that brings Indra to us along “heaven’s way.” 
This latter form, dyugét ‘heaven-going’ vel sim., is extensively discussed by Scar 
(106-7), who ultimately concludes that it is “unklar,” though he favors taking it as a nom. 
sg. modifying the soma presser (sutavan). This seems odd: the soma-presser is the one 
element in this verse who is likely to stay put. I take it, with Gr and (implicitly) Old, as 
adverbial, referring to the movement of the hymns, as metaphorical horses, through 
heaven. In his note Ge endorses Say’s interpretation of it is a shortening of dyugadbhih, 
which (as Wolff’s suggestion) Old dismisses without argument. This explanation by 
truncation certainly does not seem necessary, since a neuter adverb works well enough. 


VIII.97.7—-9: The da capo-like structure of the verses in this trca, with the first pada 
repeated verbatim as the last one, is quite unusual. 


VIII.97.7: I have chosen to read the impv. bhdva in b with the two small clauses in c as 
well, though it is certainly possible to interpret those with Ge as straight indicative 
nominal clauses: “you (are) there with help ...; you (are) friendship ...” 


VIII.97.10: Although they belong to different trcas, 10ab responds to vs. 9: in both Indra 
is characterized by the lexeme abhi V bhi ‘dominate, surmount’ (9c abhibhith, 10a 
abhibhitaram), with each governing an NP beginning with visva-. Moreover, in vs. 9 it is 
said that gods (as well as mortals) have not attained (asata) Indra, while in 10ab the gods 
appear to be the implied subject of the verbs fataksuh and jajanuh “fashioned and begot” 
— in other words, paradoxically, though they do not attain him they are credited with 
creating him. 

The b pada is metrically disturbed. Although vs. 10 is identified by the Anukr. as 
an Atiyagatt (13 13 / 13 13), in fact, as HVN point out, the other three padas are standard 
12-syl. Jagati lines, and b has 14 syllables, not 13. It also contains the 3 pl. pf. jajanuh 
(V jan) with distracted root syllable, rather than expected (and attested) jajfuh. Although 
it might be possible to consider this form an archaic reflex of *ge-gnH-V, the metrical 
problem makes this less likely — even though reading *ajfus does not fix the meter. 
Assuming the form, and the pada, are transmitted correctly, I would suggest that jajanur 
was based on the subjunctive stem jajana-, found in several YV mantras in early Vedic 
prose (see Kii 186), and/or created to disambiguate the 3rd pl. pf. to this root from the 
identical jajfur of v jfa ‘know’. For a passage where the confusion between the two 
forms reigns, see X.28.7 and comm. there. 

In c there is pseudo-etymological play between varistham vare, which not only 
are unrelated but also belong to two different NPs, despite their adjaceny. There is some 
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uncertainty about the position of u/d or even what it is conjoining. Klein (DGRV 1.346, 
349) considers the pada an XY ufé# construction, joining the two complex NPs that 
precede it, with the adjectives in d “merely strung on to the basical phrasal syntagm” 
(346). 

The etymological figure ugrém Ojistham, with a positive and its superlative, is 
reminiscent of the simplex followed by comparative in 9c / 10a abhibhin ... 
abhibhitaram. The rest of pada d, tavésam tarasvinam, almost mimics an etymological 
figure via phonological scrambling, although the words are of course unrelated. 
VIII.97.11: There is phonetic play between asvaran (a; see also abhisvara 1b) to V svar 
‘sound’ and s“var(-pati)(c) containing the ‘sun’ word, although the latter of course has a 
distracted sv cluster. 


VIII.97.12: I use two different English tr. for namanti, ‘bend’ and ‘bow’, depending on 
the object; this is merely an English problem, as the passage adduced by Ge shows: 
VII.23.20 2... indram ... name gira, nemim tasteva. 

In cd I supply ‘cry out’ (V svar) on the basis of 11a sém ... asvaran (note the sém 
in 12d) and 12b (abhi)svara. 

Ge takes farasvinah as nom. pl., which is grammatically possible, but I prefer 
Old’s gen. sg. (an alternative also for Gr), since the same adj. modifies Indra in 10d. 


VIII.97.13: The cain c is one of the rare examples of subordinating ca in the RV, as 
shown by the accent induced on the verb vavartat, see Klein DGRV 1I.240-41. Its 
position, about which Klein does not comment, is peculiar, but it can probably be 
accounted for metrically. In this particular Atijagatt line (13 syl.), there is a natural break 
after the first two words (5 syllables), mam/histho girbhir, and the rest of the line behaves 
as if it were a dimeter (8-syl.) line, 4 ca yajfityo vavartat, with initial preverb followed by 
the enclitic conjunction. 


VIII.97.14: The final word in a, end, is taken as enah by the Pp., a reading followed by 
Gr, Ge, Old, and Lub; in this interpretation it modifies or doubles (since ena- is a 
pronominal, not an adjectival demonstrative stem) fem. acc. pl. plirah earlier in the pada. 
I do not rule this out, but wonder whether it can be the enclitic instr. sg. ena to aydmin 
the meaning ‘in that way, i.e., how’. See end ‘thereby’ in V.2.11, in addition to personal 
uses (‘with him’) in IX.96.2, X.108.3. 

Pada b collects several words that have been prominent in the characterization of 
Indra earlier in the hymn: djasa (djistham 10d), savistha (Savasas pate 6b, S#vasa 9c), and 
Sakra (Sakra 4a). It is esp. clever that the grammatical identities of the first two terms 
have been switched: s-stem instr. to superlative and vice versa. 

Note that though cd forms a single clause with two different subjects (“all the 
worlds” and “heaven and earth”), the dual verb rejete agrees with the nearer one, the 
decomposed dual dvandva dyava ... prthivi ca. 


VII.97.14—-15: Both Lii (Var. 20, 506) and Schlerath (KO. 139) consider this sequence to 
be a satyakriya. I can see the point, but if it is a truth-formulation, it is a muted one. The 
concept is clearest in 15a “Let this truth be protective of me,” esp. since this is the last 
verse of the hymn. The truth-formulation itself could be either the preceding verse (so 
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Liiders) or the whole hymn (Schlerath allows both possibilities). In the absence of the 
standard instrumental rténa (later satyena) that signals a satyakriya I am reluctant to label 
it as such, though certainly it is akin. Schlerath also point out that the last word of the 
hymn is rajan. 


VIII.97.15: “The distillate of all mother’s milk” for visvaépsnya- assumes the 
etymological connection between -psnya- and stdna- ‘breast’, which is now standard 
doctrine. See EWA s.v. stdna-. 


VIII.98 Indra 


VIII.98.2—3: Parts of these two verses reappear, verbatim or slightly modified, in 
X.170.4, a hymn to Surya: 3ab = X.170.4ab, while the first two words of 2c nom. sg. 
visvakarma visvadevah correspond to the inst. sg. phrase visvakarmand visvadevyavata in 
X.170.4d. In our hymn the subject of 3ab is Indra, who is also the referent of the nom. sg. 
phrase in 2c; in X.170.4 the referent in both cases is Surya. Because of the verbatim 
correspondence of 3ab and X.170.4ab save for the identity of the subject, I think they 
should be translated in the same way. I therefore take svarin a as nominative and an 
implicit simile and rocandm in b as an accusative of goal. Ge by contrast takes svarin our 
3a also as an accusative of goal, parallel to rocananz. “Im Licht erstrahlend gingst du zur 
Sonne, zum Himmelslicht,” whereas in X.170.4 he takes them both as nominatives: “Im 
Licht erstahlend kamst du als Sonne als Himmelslicht...” Although of course nothing 
forbids different interpretations of identical phaseology in different contexts, in 
situtations where identical interpretations are possible (as here) it seems best not to vary 
the translations. 

The bahuvrithi epithet of Indra visvakarma (2c) is of course a play on the divine 
figure of the same name, whereas the bahuvrithi visvddeva- (also 2c) makes reference to 
the corporate entity the All Gods (visve devah). The former is simply applied directly to 
Surya in X.170.4d, whereas visvadeva- has gone through some derivational shenanigans, 
producing a doubly (or triply) marked visvadevy/ya-vant-. 


VIII.98.4: The impv. gadhr is a hapax, beside ga/, which occurs 84 times (per Lub.). The 
latter is almost always pada-final and, when internal, never occupies this precise metrical 
position (4" and 3 syllables from end), but although this slight indication of 
complementary distribution might ordinarily not be sufficient to account for the different 
endings, the distribution of the two forms fits a more general pattern. The gahi /gadhi 
question is obviously part of a larger phenomenon, or rather two: 1) the distribution of -A7 
vs. -dhiin the 2" sg. imperative, 2) the conditioning for the general loss of occlusion in 
voiced aspirates, esp. *dh> hh. As for the former question, various generalizations work 
for various defined groups of forms — e.g., that -dA7 occurs after consonants — but other 
groups show fluctuation, particularly disyllabic imperatives. Re (GLV §58) suggests that 
in this class -A/ should be the preference after long vowel and -d/y/ after short vowel, but 
that the forms “usées,” stuAz, thi, and gahi, have generalized -/7 “mieux propre 
évidemment a l’elocution rapide.” This is not particularly satisfactory. 

The most recent discussion of the whole phenomenon that I know of is 
Lubotsky’s “Sanskrit A<*dh, bh’ (Sthapakasraddham, Professor G.A. Zograph 
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Commemorative Volume, ed. N. V. Gurov and Ya. V. Vasil’kov. Pp. 124-44. St. 
Peterburg: Orientalia, 1995 [1997], available at http://hdl.handle.net/1887/14207), 
showing his characteristic thoroughness and clarity of presentation. Dismissing previous 
claims that the phenomenon is dialectal since the *dh> Achange is found in grammatical 
forms and unlikely to be due to borrowing, he suggests that it must be due to a 
conditioned sound law and that apparent exceptions to this sound law must be explained 
on a case-to-case basis. The sound law he proposes is *- VdhV#> - VAV# I will not 
discuss how he handles exceptions to this rule in other grammatical and lexical 
categories, but obviously the rule defines forms like srudhi, krdhi, and our gadhi as 
exceptions. Again, I will not treat all his explanations of non-conforming -d/i 
imperatives, but concentrate on disyllables with -dA/ after short vowel. For Ardhfand 
other forms in -r( vrdhi, sprdhi), he assumes that rblocks the application of the rule, on 
the assumption that the older pronunciation of rwas [ar] (p. 136), while for srudhrhe 
examines distributional factors. Most important for him is the fact that srudfi most often 
shows up in the formula srudhi hévam (with lengthened final vowel) and therefore the 
phonological conditions for *-di> Aare not met, because the imperative “formed a 
whole with the following word” and “does not normally stand in pausa” (p. 134). He also 
notes that gadfi “stands in the interior of a pada” (p. 134), while gahris overwhelmingly 
pada-final, and that stuAvis also often pada-final. (I would add that, in addition to a 
number of initial stuhf the pada-internal examples of stuhinever occupy the 4-3" 
position.) 

I am in agreement with Lub that the metrical position of the form shows a strong 
correlation with the -d// vs. -/Azalternate and also that Ardhfand other forms in rare a 
special case (whatever the reason: I am not convinced that the older pronounciation was 
[ar]), since the metrical distribution of Ardf/ tracks that of gahi and other forms in -/7v, not 
Srudhi and since a cluster * ar-dh- should produce a metrically heavy syllable. He does, 
however, shift his explanatory ground for srudhi and company without signaling the 
change. For srudfi the most important factor for him at first appears to be the formulaic 
evidence, that it forms a phonological phrase with Aévam, that this phonological bonding 
is demonstrated by the lengthened final vowel of the imperative, and that therefore the 
imperative was not really in pausa and therefore not subject to the *dh> Arule. But later 
in the same paragraph he seems to argue that its position internal to the pada, in contrast 
to pada-final -/47 forms like stuhi and gahi, provides the conditioning and the formulaic 
argument is no longer foremost. Although the srudhi havam formula is certainly 
pervasive, I would contend that it is the metrical position, not the formation of a 
formulaic phonological phrase, that is the key factor and, moreover, that the lengthening 
of the final vowel before Aévam (also giraf) is the low-level result of metrical factors, to 
avoid four shorts in the cadence. Certainly our gadh/is not formulaically or syntactically 
connected with the word that follows it: ... gadhi priyah (“come, as dear one’’). If we do 
want to claim that bonding with a following element kept the -d/7 from final position, it 
would surely be better to focus on sequences involving enclitics (e.g. VHI.66.12 ... srudhr 
me hévam), which would create a phonological word ending with the enclitic. 
Unfortunately, such sequences are rare, compared to the srudhi hévam type. 

Pada-internal position also appears to condition the occurrence of another -dAz 
imperative, bodhi to Vv bhi, as I discussed some time ago (“Syntactic Constraints on 
Morphological Change: The Vedic Imperatives bodhi, defi, and dhehi,” in Syntaxe des 
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Jangues indo-iraniennes anciennes, ed. E. Pirart. Pp. 63-80, esp. 69-75. Barcelona: 
Editorial Ausa, 1997). The parallel imperatives bodAiand bhava are almost in 
complementary distribution, with bodfy once again standing internal in the pada and 
bhéva either initial or final. 

The last word has not been said about this complex issue. 


VIII.98.5: As in the previous hymn (VIII.97.9c, 10a), this one deploys two forms of the 
lexeme abhi V bhi ‘dominate’ to describe Indra — here 2a abhibhiir asi and 5ab abhr.... 
babhiitha— although the two hymns are ascribed to different poets from different 
lineages. 

As for the perfect form here, Kii (344-45) remarks that the perfect of V bhd, both 
as simplex and with abhfand pari, is generally presential in value, and such a value works 
well here. There is another issue with this perfect. This verse contains the 2" sg. 
babhitha without /liaison, but 11b has babhivitha with the liaison. It is striking to 
encounter both forms in the same hymn, esp. since, as Kii points out (344 n. 618), 
babhitha is the older, babhavitha the younger form, found only once elsewhere in the 
RV, while babhiitha is quite common. Metrics must have encouraged the use of younger 
babhivitha here, since it is final in a 12-syllable line, where the older form would not fit. 
The other babhivitha (VUI.33.19) occurs in an Anustubh cadence, where iambic rhythm 
is also favored. It is worth noting that thirteen of the twenty-one occurrences of babhiitha 
are final in Tristubh lines, so the insertion of the 7-liaison simply converts this common 
cadential form into one appropriate to Jagatt. 


VIII.98.7: With Ge I take ud@ in c as the acc. pl. neut. of udén-, rather than instr. sg. to a 
root noun vd- with Gr, despite Old’s championing of the latter analysis and explicit 
rejection of the former. See also AiG III.316 and Schindler (Das Wurzelnomen im 
Arischen und Griechischen (unpubl. diss., Wiirzburg 1972], pp. 12-13), which both 
affirm the nom.-acc. pl. -7-stem interpretation. 


VIII.98.8: The simile var né ... yavyabhih is syntactically ambiguous, in that varcan be 
the comparandum of either subject or object, though it probably makes better sense as an 
object, as Ge takes it: (a body of) water growing with floods of (tributary?) water. 
However, a nominative interpretation is by no means excluded, as waters not infrequently 
waters strengthen the lovely child.” For an overelaborate interpretation see Oberlies 
(Relig. 1.521). 


VIII.98.9: This verse may refer to the “Fallow-bay yoking libation,” which serves as the 
occasion for the first-mandala Indra hymns I.61—63, 82. However, this libation is 
ordinarily the final act in a ritual, but is not final here. 


VIII.99 Indra 
VIII.99.1: The redupl. form 4pipyan is implicitly assigned by Ge to V pa ‘drink’ as a 


redupl. (causative) aorist: “Dich haben ... die ... Manner getrankt,” an analysis I follow. 
However, the majority opinion is that it belongs to Vp7 ‘swell’, which is not out of the 


86 


question. The competing claims and morphological possibilities are discussed above ad 
VIII.66.7 with regard to apipema. Our form here could have the expected zero-grade to 
an athematic stem (4pipy-an), and the long reduplication could be correct for a causative 
reduplicated aorist, although since the cluster -py- is undistracted here, a short 
reduplication might be expected (type AV atitrasan). However, since most of the forms of 
the act. redupl. aorist paradigm would not have such a cluster (*4pipet, etc.), the long 
reduplication would surely be generalized. For further disc. of the proposed formation see 
VIII.66.7. 


VIII.99.3: The simile in the first pada of this verse is quite problematic: not only is the 
image intended quite unclear, but the verbal stem sraya- in participial srayanta(h) (so Pp., 
Gr. rather srayante) is a near hapax (only here in the RV, other instances in MS I[.8.2, 
TAr. IV.2.5 = ApSS XV.3.7). Most tr. take it as transitive ‘cooking’ (so Ge, e.g.); Old 
argues that siryam should be the object: “like those cooking the sun, as it were,” while 
Ge takes bhaksata as the governing verb (“As [people] cooking use [nutzen] the sun, they 
enjoy [geniessen] all [the goods] of Indra” — ‘nutzen’ and ‘geniessen’ must be his 
alternative tr. of abhaksata depending on the object). However, Narten (“Vedic srimati, gr. 
Kpeiwv, Kpéwv,” KZ 100 [1987]: 270-96 = K/ Sch 340-66, cited after latter) points out 
(p. 342 n. 3) that the stem is elsewhere intrans. with the meaning ‘gar werden’ and tr. the 
hemistich “wie gar werdende (= sich erhitzende) Leute (Anteil) an der Sonne (haben), so 
haben sie Anteil an allen (Giitern) des Indra,” flg. a suggestion of Hoffmann’s. The 
TA=APSS passage explicitly connects “getting done/cooked” with the sun: sdiryasya 
harasa staya “become cooked by the glow/heat of the sun.” 

The Narten—Hoffmann interpretation is followed here, though I am still somewhat 
puzzled both about the content of the simile and about its relevance to the frame. For the 
first, getting cooked does not usually require the mediation of the sun but rather of fire, so 
literally “having a share in the sun” at best ought to mean the “share” of the sun that is 
actually fire. This is not terribly satisfactory, so, with Narten we must therefore interpret 
“getting cooked” metaphorically (but not foo metaphorically), as indicating heated or 
excited people whose state is likened to heating by the sun. But even with this 
interpretation of the simile, there seem far less tortuous ways to indicate that people share 
in Indra’s goods than to compare this to heated-up people sharing in the sun. However, 
the transitive interpretations do not improve the sense: Old’s cooking the sun would 
require quite a lot of metaphor to rescue it, and the same problem with Narten’s 
interpretation — that cooking doesn’t require the sun — affects Ge’s transitive version. 

The only reason I can see for the sun to make this distinctly odd appearance in the 
simile of pada a is to prepare us for its implicit appearance in the second hemistich. With 
Ge I assume that the subject of the loc. absol. in c is the sun, which is born every day, and 
whose “birth” at dawn sets the early morning ritual in motion, the rite at which the 
daksinas are distributed. Ge suggests that jaté jénamane 1s metri causa for an amredita 
Jaté-jate, but this seems unlikely. This is the only occurrence of the middle participle to 
jéna- and indeed one of the only middle forms of this rare 1* class pres. stem (most of the 
others are -anta 3“ plurals that are re-marked actives; see Jamison "Voice Fluctuation in 
the Rig Veda: Medial 3rd plural -anta in Active Paradigms", ///21 [1979] 146-69). I 
would hesitate to suppose that a Rigvedic poet would create a new participial stem simply 
to avoid a metrical problem. Instead I think he is making a temporal point: the sun has 
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been born previous (até) and when he is being born again, that is, at the moment the 
ritual commences, we think about the goods that will come to us in the ritual. 

Note that bhaksata of the first hemistich is reprised by a nominal derivative of 
V bhaj, bhagém, in the second, and that the “goods” that need to be supplied in ab are 
present as vdsini in c. This interdependence of the two half-verses supports the notion 
that the siiryam of a is a pretaste of the unexpressed sun of c. The next pragatha, vss. 5-6, 
may show the same covert interdependence; see disc. ad 5c. 


VIII.99.4: The meaning and root etymology of the first compound member 4narsa- are 
very uncertain; see EWA s.v. arsasand-. It is here translated as if it belongs to a putative 
root Vars/rs ‘harm’; see the disc. of dnarsaniad VIII.32.2. By contrast, Ge’s “der seine 
Gaben nicht verschliesst” rests on his tentative connection of it with Lat. arced ‘keep 
close, confine’. A contrastive pair qualifying rat7- ‘present’ as ‘not harmful’ (pada a) 
(but) ‘beneficial’ (bhadrd-, pada b) is rhetorically more satisfying than ‘not shut, closed’ / 
‘beneficial’, though I confess that “not harmful (but) beneficial” seems somewhat flat- 
footedly obvious for a Rigvedic poet. 

Whose mind is being bestirred to give in pada d? I assume that it is Indra’s, whose 
gifts are celebrated in the first hemistich, as well as in the previous verse (3), with which 
this verse is paired in the pragatha. But Ge, followed by Goto (1987: 276), takes it as the 
patron’s, supplying “(des Gonners).” Although for my interpretation I might prefer a 
middle form rather than the act. part. coddéyan and although I.48.4 (not adduced by Ge) ... 
yuryate mano dandya suréyah gives some support for his tr., most instances of danaya 
involve gods (esp. Indra) as giver, esp. in VIII, but also, e.g., 1.55.7 dandya manah 
somapavan astu te “Let your [=Indra’s] mind be on giving, soma-drinker.” 


VIII.99.5—6: This pragatha is tightly bound lexically. Note first visvah sprdhah in both Sa 
and 6c. But more striking are the six occurrences of the root V tar: prétirtisu (5a), 
(visva-)tiir (Sc), tirya tarusyatah (5d), turéyantam (6a), tarvasi (6d). In this group not a 
single stem is repeated: there are two different nominal stems and four different verbal 
stems. (See also 4tuirtam in 7d, to yet another stem.) On the formulaic use of this root and 
its Indo-European background, see Watkins, Dragon 344-46. 


VIII.99.5: The lexeme abhi v bha ‘dominate’, in play in the previous two hymns 
(VIII.97.9c, 10a, 98.2a, 5ab), is matched by synonymous abA/V as here. See also 
VIII.100.4 in the next hymn. 

Ge renders the phrase asastiha janita as “der die Hohnreden niederschlagt und 
hervorruft’; that is, he construes the 1‘ compound member asasti- also with anita, flg. 
Say’s gloss of janita as asurebhyo ‘sastinam janayita, and also ascribes an aberrant 
meaning to Van, ‘call out, evoke’. It is certainly true that the normal value of V jan, 
‘beget’, seems somewhat out of place in this otherwise hostile context, but I am reluctant 
to push both the syntax and the semantics as far as Ge’s interpretation requires. I think 
rather that Indra’s general positive role as cosmic begetter is being alluded to, in addition 
to his specific role as all-victorious dominator. In fact, the paired verse in this pragatha 
may give us the clue. In 6ab Heaven and Earth (the underlying referents of the dual 
ksoni) run after Indra “like two parents after their child” (sium nd matara), which 
reverses an image found elsewhere of Indra as the begetter of Heaven and Earth, as in 
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VIII.36.4 janita divo janita prthivyah. In other words, I think we should read anita in Sc 
pregnantly, as “begetter (of Heaven and Earth)” in opposition to 6ab, where Indra is the 
child and Heaven and Earth the parents. Alternatively, the pregnant usage might be 
“begetter (of all),” with vis'va- borrowed from the first member of the following 
compound visvatir. Watkins (Dragon, 345) roughly follows the Ge interpretation, though 
with more persuasive semantics: “‘you smash the un-song (for the loser) and engender (it 
for the winner)”; presumably the parenthetic “it” should be not the “un-song,” but its de- 
negated counterpart, sast/- ‘laud, praise’. 

I tr. carusyant- as a pseudo-desiderative, contra Ge (Wettstreiter, sim. Gr). The 
stem is a hapax, and its formation isn’t entirely clear. But the most orthodox way to 
explain it is as a denominative to ¢drus-, ‘power/desire to overcome’; since ‘seeking’ is a 
standard sense associated with -ya-denominatives, a desiderative sense is certainly 
possible. 


VIII.99.6: Following Thieme (KZ 92 [1978] 46), Xsomz- is literally a ‘shout’ or ‘war-cry’. 
But in the dual it evolves to refer to Heaven and Earth, presumably by way of the long 
semantic chain ‘(two) opposing war-cries’ > ‘opponents’ > complementary pair > the 
archetypal complementary pair, i.e. Heaven and Earth. 

Though both duals, pitéra and matara, can refer to both parents, it is surely no 
accident that in this tender image of childhood it’s literally “the two mothers” rather than 
“the two fathers” who pursue the errant toddler. 

With Gr and Old I read * srathayanta for Snathayanta (V Snath ‘pierce’), flg. Say 
and the Kashmir ms; see Old ad loc. Although Ge retains snathayanta, in his note he 
allows for the possibility of the variant reading. As Old points out, the rhyming snath 
form could have been introduced because of the mention of enemies. 


VIII.99.7—-8: The verb Aavamahe of 8c must be read with both verses (so also Ge) and is a 
mark of the unity of the pragatha. This pragatha is, furthermore, cunningly constructed, 
with a number of rhetorical pairs: variants on “X and non-X” are found in 7b prahetaram 
dprahitam and 8a iskartaram aniskrtam, both pairs with the same morphological structure; 
adjacent rhyming agent nouns /étaram and hétaram in 7c join the other two agent nouns 
just cited, though with different accent; the negated ppl. é/artam in 7d (whose root links it 
to vss. 5—6) matches previously cited 4prafitam and dniskrtam, there are several pairs of 
adjacent compounds with one identical member: dniskrtam sahaskrtam (8a) and 
Satamutin Satakratum (8b), as well as the pair vésavanam vasujtivam (8d) with the first 
an -ana-formation built to vasu- with full-grade of the suffix (for which type see AiG 
II.2.275); and the second member of satém-itim (8b) picks up wt7(7a), whatever the 
source of the latter (see below). It may also be that the sequence in 7c ... jétaram hétaram 
rathitamam playfully evokes a sequence of two comparatives in -fara- culminating in a 
superlative. 

The phrase itd ati (also, as ité Utih 1,119.8, I.130.5) cannot be separated from the 
compound /¢f4uti- (6x). The latter has an apparent Old Avestan cognate utamuiti- 
‘youthfulness’, probably containing a * yati- related to _yiivan- ‘youth’. The Vedic 
compound clearly lost its transparency and has undergone some deformation, resulting, 
finally, in the folk-etymology “help from here / from then on” represented by the phrasal 
ité uti-. Both the compound and the phrase can co-occur with a/dra- ‘unaging’ as here; see 
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also I.146.2, X.31.7. For disc. and lit. see EWA s.v. 7/4ut-. Here in this Anhangslied it is 
likely that at/- ‘help’ has captured the de-compounded phrase, but that the phrase is still 
associated with the notion of constancy, hence my compromise “with enduring help.” Ge 
tr. “zu eurem unmittelbaren (immediate) Beistand,” but in n. allows “den durch Fortdauer 
(oder Verjiingung) Alterlosen.” 


VIII.100 Indra 

On the hymn in general see the publ. intro., as well as Old (Voten ad loc. and 
"Indra, Vayu, der Vrtrakampf und die Erschaffung der Sprache” [pp. 54-60 in “Akhyana 
Hymnen im Rigveda,” ZDMG 39 (1885): 52-90 = K/Sch. 474—512]) and Ge’s long and 
rather despairing intro. 


VIII.100.1—2: As I argue in the publ. intro., the heavy emphasis on Indra’s designating a 
portion of soma at the beginning of the sacrifice for “you,” the speaker of vs. 1, points 
strongly at Vayu as this speaker, rather than Visnu, as Ge suggests. Old also considers it 
an Indra-Vayu dialogue. 


VIII.100.1: I take didharah as the subjunctive of the redupl. aor., whose indicative forms 
are generally athematic (didhar, etc., though cf. augmented thematic 4didharat in the very 
late hymn X.173.3). The sequence yada ... didharah ..., ad id ... krnavah with aorist 
subjunctive in the protasis and present subjunctive in the apodosis seems a rough-and- 
ready attempt to express anteriority (“when you will [have] ..., only after that will you 
...) in a language that does not, as far as I can see, have either a formalized system of 
sequence of tense in conditionals or a standard way to express anteriority with finite verb 
forms (as opposed to participles and, somewhat later, the gerund). 


VIII.100.2: Ge (followed by Klein, DGRV 1.242, II.108) takes pada c as a subordinated 
conditional clause with d, with the subordination marked by ca (i.e., “if you will be my 
comrade, then we will ...”). This is certainly possible, but it is impossible to tell formally 
if c is subordinated to d or coordinated with b (as I take it) because the accent on the verb 
dsah can result from its initial position. Perhaps in favor of the Ge/Klein interpretation is 
the fact that both c and d contain subjunctives, while b has an imperative. On the other 
hand, in a related passage (also adduced by Ge), the two expressions are parallel, not in a 
subordinate/main clause relation: X.83.7 ... daksinat6 bhava me, a4dha vrtrani jatighanava 
bhiri “Be on my right side. Then we two will keep smiting obstacles in abundance.” 


VIII.100.3: Despite the gender, I take the second satydm in pada b as equated with Indra, 
contrary to Ge, who interprets it implicitly as referring to the true praise (stomam ... 
satydm) earlier in the hemistich or to truth in general: “... ein Loblied ..., ein wahrhaftes, 
wenn es Wahrheit ist.” Liiders ( Varuna, 639) argues convincingly that the second 
hemistich supports the reference of the conditional clause in b, yadi satyam ast, to Indra 
and tr. “wenn er wirklich ist” (somewhat different tr. p. 566). 


VIII.100.4: Indra clearly announces his epiphany, after the doubts expressed in vs. 3. 
The opening aydm asm echoes the opening words of the hymn (la) aydm ta em. 
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visva jatany abhy asmi is reminiscent of vs. 5 in the preceding hymn, VIII.99.5b 
abhi visva asi sptdhah, and belongs to the formula abhi v bhi/as found in this group of 
hymns. See disc. add VIII.99.5. 

On rtésya ... pradisah see Lii ( Varuna, 566-67), who considers them to be Lieder. 

The duplication of intensive forms in nominal adardirah ... dardarimiis taken by 
Ge (also Lii, 566-67) as merely an etymological figure (esp. clear in Lii’s 
“zerschmetternd zerschmettere ich...””). This is of course possible, but I wonder if the 
preverb of the nominal form does not signal more. The lexeme 4 V dris often used for 
breaking open cowpens and tearing out the cattle, esp. in the Vala myth (cf., e.g., 
I1.30.21), and so Indra may be not only announcing his current actions but also alluding 
to his regular mythological role as opener of the Vala cave full of cows. 


VIII.100.5: For my view of the complexities of the participants in this verse, see the publ. 
intro. I take the speaker to be Indra, the immediate addressee to be the singer (speaker of 
vs. 3), and the addressees of the speech recounted in pada d to be the Maruts. 

One of the first difficulties in this verse is the perennial mystery word vend-, 
which I render ‘tracker, seeker’. The word is esp. associated with X.123, to which the 
Anukramani assigns Vena as both poet and deity. There vend- is singular, not plural as 
here. In the singular Vena appears to be identified with the sun and/or Soma; in the plural 
(see esp. [X.85.10—11) the word often seems to refer to poets or their hymns. That seems 
to be the case here: the trackers of truth are poets or their products, then probably further 
identified with the Maruts, who are also the referents of s#khayah in pada d, in my view. 
The use of vend- to refer both to the deity and his/its praisers presumably rests in part on 
the reciprocal relationship between them and also perhaps on the notion that just as the 
deity is sought by those below him, so he also is pursuing something higher. 

Both in the singular and the plural vend- is associated with heights. Here the 
trackers “mounted” (éruhan) to Indra; cf. the same root in 1.56.2 girim né vena adhi roha 
téjasa. The heights are indicated in various ways. In [X.85.9-10 a bull mounts heaven and 
then the Venas milk him, who is standing on a mountain (giristham) in the vault of 
heaven (divo nake), and this vault is mentioned in the remaining two verses of the Vena 
section of this hymn (IX.85.11—12). The vault recurs in the Vena hymn (X.123.6, 7), 
probably also as “the highest distant heaven” (paramé vyoman 5b), and there are other 
indications of a high position: some female figures bestride “the back of truth” (7tésya 
sanau 3c, also 2c) while poets mount on the stream (s/ndhum 4c). In particular in 
X.123.2b we find the same phrase prstham haryatasya “the back of the delightful one” as 
in our 5b, where Indra is seated thereon. 

The question is who or what is the “delightful one.” Ge supplies “heaven,” Lit 
(567) simply tr. aryatasya as “Himmel,” and Old (1885: 56-57) as “Weltall.” Iam 
dubious about this rendering; although divéh is found with prsthd- on a number of 
occasions, Haryata- never qualifies ‘heaven’, but is regularly used of soma, and in fact in 
X.123.2 Ge thinks that soma is the referent. However, it is perhaps difficult to imagine 
Indra sitting on soma’s (or Soma’s) back (such is apparently Ge’s objection in his n.), and 
so it is possible that this is a reference to one of Indra’s fallow bay horses Adar7-. In V.61.2 
prsthé sadah “the seat on the back” refers to the Maruts’ seat on the back of their horses. 
Hence the tentative bracketed identifications in the publ. tr. “[=fallow bay / soma?].” 
Perhaps best is to combine these two possibilities — the real referent is soma, as signalled 
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by Aaryatd-, but since sitting on a liquid is hard to envision, the soma is made 
conceptually solid by configuring it as a horse, mediated through the common use of the 
color term Aéri- for soma; cf., e.g., 1X.65.25 Aaryato harih. 

In c the Pp. reads dat. Ardé, followed by Ge., but I prefer the ablative since Ardé 4 
with underlying ablative is an idiom and used in similar contexts with verbs of speaking 
(cf. 1.35.2 imém sv asmai hrdé a suitastam, méntram vocema ... “This well-crafted spell 
we would speak to him from our heart’). 

The possessive adj. sisumantah appears to introduce a child or children that seem 
to have no place here. I follow Lii’s (567 n. 3) idea that the -mant- suffix functions here 
as the neut. sg. - véfsometimes does, as a simile marker “my comrades /ike children,” not 
“my comrades along with their children.” The -man¢- for - vant- would of course be by 
rule after a stem ending in -w-. Considerably more problematic is the precise form: 
ordinarily these - vant- simile forms are adverbial neuters and show accent shift to the 
suffix, so -vat(e.g., manusvat ‘like Manu’, jamadagnivat ‘like Jamadagni’). Here we 
have a case form (nom. pl.) and no accent shift. However, Whitney (§1233f) allows for a 
sense ‘like to, resembling’ for some - vanf-stems, and therefore, though Lii’s 
interpretation may be a bit over-tricky, I follow it since I think it gives better sense. 
Support for this interpretation is found in the parallel [X.74.1 sisur nd ... cakradat “like a 
child he has cried out” with a verb built to the same stem as in our passage dcikradaii 
chisumantah ... 


VIII.100.6: Here the singer of vs. 3 seems to be convinced by Indra’s assertions in vss. 4— 
5 and promises a proper recital of Indra’s deeds, in contrast to the conditional praise of 
vs. 3. 

I take paravatam in c as a vrddhi adjective derived from paravat- ‘distance’, rather 
than as a PN as Ge does (flg. Say, followed tentatively by Mayrhofer, Personennamen 
s.v.). As an adj. it works nicely with purusambhrtam ‘brought together by many’, and 
there is no other mention of human opponents in this hymn. 


VIII.100.7—9: I take these three Anustubh verses as the singer’s performance of the 
recital of deeds promised in 6ab, but cast in the language of dramatic immediacy — almost 
“you are there” — with the singer himself as the supposed witness, addressing the waters 
in 7ab. Ge (in his intro.) also seems to assign the verses to the singer, while Old (1885: 57 
n. 2) refuses to speculate. 


VIII.100.8: The stealing of the soma treated here logically precedes the outcome of the 
Vrtra battle treated in 7 and 9, since Indra needed to drink the soma in order to fight 
Vrtra, as is well known. I suggest that the theft is intercalated here, between two 
hemistichs about the v4jra- (7cd, 9ab), not only because Rigvedic narratives are famously 
shattered chronologically, but also to play a trick. The vajra- was let fly (a in 7d 
(apipatad); in the next half-verse (8ab) the unspecified subject goes at the speed of 
thought. The default assumption would be that it is the flying mace, but cd disappoints 
our expectations by introducing the bird and the familiar soma-theft. 


VIII.100.9: The poet now plays another trick. The first pada “within the sea he/it lies” 
(samudré antah Sayate) returns us to the Vrtra myth and, we would think, to Vrtra, who, 
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in the most famous treatment of the myth, I.32, lies (v s/, Vrtra’s signature verb there) 
submerged in water after his smiting (e.g., 1.32.8 ... amuya sdyanam ... ati yanty 4pah 
“The waters go across him lying in that way”). Here we have both the signature verb and 
the water — but it’s the vayra that is lying in the water, not Vrtra, as we discover in the 
next pada. Moreover, in that pada the mace is ‘covered’ (abhivrtah) with water, using the 
same root (at least synchronically, whatever its source) as the transitive verb expressing 
Vrtra’s obstruction of the waters in 7b (4vivarit). Both forms of course also evoke Vrtra 
himself, “obstruction” embodied. As far as I know, this image of the submerged mace 
receiving tribute from the waters is found nowhere else in the Vrtra myth complex, and 
seems to have been invented here for the purpose of verbal trickery. 


VIII.100.10—11: For the possible mythological background of these verses, as 
adumbrated by Old, see the publ. intro. 


VIII.100.10: Ge is understandably reluctant to construe avicetanani with vadanti, since 
this attributes unintelligible speech to Speech herself, but his solution, to construe the 
neut. pl. loosely with nisasaéda (“... sich bei den unverniinftigen (Geschdpfen) 
niederliess”), does not work syntactically. Old’s mythological explanation is preferable. 


VIII.100.12: For my hypothesis about the relevance of this verse to the rest of the hymn 
see the publ. intro. The verse is consciously modeled on vs. 2: the voc. sékhe in a picks 
up sékha of 2c; hénava vrtrémin c echoes vrtrani janghanava bhiri. But, at least in my 
view and Old’s (though not Ge’s), the two addressees are not the same: Vayu in 2 and 
Visnu in 12. As I argued in the publ. intro. Visnu may have been introduced here because 
his association with three may allow him to represent the Third Pressing in this hymn- 
length sketch of the ritual day. And, also presented in the intro., the apparent 
superimposition of Visnu on Vayu via the close similiarity of vss. 2 and 12 may have 
been an attempt to integrate the newly ascendant god Visnu into the older inherited 
religion in which Vayu is prominent. 


VIII.101 Various gods 


VIII.101.1: The first word of the hymn, fdhak ‘separately, one by one’, may be stationed 
there to indicate that the hymn (or hymn collection; see publ. intro.) to follow praises a 
number of gods individually, who collectively are summed up in devatataye ‘for the 
conclave of the gods’ at the end of the same hemistich. 


VII.101.2: The abstract bahiita- ‘arm-ness’ or ‘collectivity of arms’ occurs twice in the 
RV (otherwise in I.41.2). I think it must refer to the quintessential qualify of arms, 
namely strength (see bahv-ojas- ‘having the strength of arms, armstrong’). Here, in the 
simile I think the point is that Mitra and Varuna guide the chariot with their supernatural 
skill (damséna) as if with physical arms, the tools that less exalted charioteers would use. 
The arms of the two gods are found in the next pragatha, 4d. 


VIII.101.4: I take ¢asmat as referring to the unnamed weapon, coreferential with yah in 
the rel. cl., and ascribe its ablative form to case attraction to infinitival sémrteh. The 
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weapon is probably the séru- ‘arrow’ associated with the Adityas in VIII.18.11, 67.15, 
20, as Ge notes. It might therefore have been better to tr. yah in pada a as ‘which one’ not 
the animatized ‘who’. 

As disc. ad IV.18.2, I would now render sém V prch as ‘consult with’ and change 
the tr. accordingly: “to consult.’ 


VIII.101.5: This verse contains two minor disharmonies: 1) the recipients of the praise 
song are in the dat. in pada a (uitraya ... aryamneé) but the loc. in cd ( varune ... rajasu); 2) 
the verb is 2™ plural (prd ... gayata) but paired with a vocative in the singular, the hapax 
rtavasah. Ge separates the vs. into abc and d, supplying a verb (“(trage) ... vor”) with the 
former. This solves the number problem, by isolating the plural verb in a separate clause, 
but not the case problem. Moreover, since the hymn is composed in pragathas, I would 
prefer to construe the doubled prd in a with the impv. gayata in d, for a meta-pun on the 
name of the verse pairing. Chopping the verse into two clauses is not appealing, 
particularly since it only addresses one of the disharmonies, in my opinion the lesser one. 

As for rtavaso, Re suggests that rfavasu [sic] is a simple variant of rtavan- (or, 
better formulated, voc. rtavaso is a simple variant of voc. rtavah (/- vo) to the stem 
rtavan-). This seems somewhat convincing. As a 2™ member of bahuvrihis of the shape 
X-vasu-, the noun vésu- can become semantically bleached, from ‘having X as goods’ to 
‘rich in X’ and even further to just ‘having X’. Cf. the pair vibhavan-/ vibhavasu-. The 
Vedic voc. in - vas to - van-stems makes the singular vocatives even more similar; to the 
just-cited pair, compare vibhavo [before vd. sounds] and vibhavaso, with the latter 
offering a convenient way to generate a Jagati/iambic cadence from a Tristubh. This does 
not solve our number problem, however; it is unfortunately altogether too artificial to 
suggest that a singular vocative to the - van- stem, rtavah (<- vas), was reinterpreted as 
belonging to a real s-stem and a plural voc. in *- vasas (/-vaso) was built to it. The 
existence of clearly singular vibha-vaso (4x) beside singular vibhavo (1x) shows that the 
morphology was still intact. I would point out, however, that there is no way to produce a 
plural voc. to either the -van- stem or the - vasu- stem that will fit in a cadence, either 
Tristubh or Jagati: ravanah and rtavasavah are both out. It is therefore possible that the 
hapax rtavaso was a quick-and-dirty fix for the metrical problem. Or else it represents the 
not rare situation of a poet addressing himself in the singular but his fellow singers in the 
plural. I would also point out that vasu occurs pada-final in the next verse (6a) and du. 
voc. vajinivast pada-final in 8b. Ge, by the way, tr. sf@vaso as a PN (though allowing for 
the lexical value in his n.); this doesn’t help one way or the other and can, I think, be 
dismissed. 

I do not understand the change in case from dat. to loc. either. The verb V ga (+/- 
pra) elsewhere takes only dat., never loc., as far as I know. It might be possible to take 
the locatives as functionally different from the datives -- “chez or bei Varuna (and) the 
kings.” But since Mitra, Varuna, and Aryaman are an almost inseparable trio and Mitra 
and Aryaman are in the dative in pada a, it is highly unlikely that Varuna would be 
functionally separate from them in this verse. And it is insulting to the grammatical 
knowledge of our poet even to suggest that varune owes its ending to a superficial 
matching with aryamné two padas before, particularly since rajasu with a non-rhyming 
loc. ending follows soon after. I think the poet changed cases just because he thought he 
could and craved a bit of novelty. For another tricky problem of case, see 8ab below. 
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VIII.101.6: The identity of the three mothers of Agni, the likely referent of the acc. 
phrases in ab, isn’t clear. Ge suggests the three Opfergéttinen (Ida, Sarasvati, Bharatt) of 
the Apri hymns. Agni is called trimatar- in III.56.5, but the three are not identified there 
either. Since our vs. is the 2" vs. in a pragatha whose 1* vs. concerns the Adityas, esp. 
Varuna, Mitra, and Aryaman, I am inclined to think that these three male deities have 
been slotted into the “three mothers” role just here because of the coincidence of the 
numbers. 

The Pp reads masc. nom. pl. am/tah in c, and Ge so tr. (“Die unbetérten 
Unsterblichen beobachten das Tun der Sterblichen”). Against the Pp I take it as neut. pl. 
amité, the sandhi situation allows either, of course. Ge’s tr. assumes that the dhamani 
belong to mortals, but wherever it’s possible to tell, dhaman- is something belonging to 
gods. Cf. also HI.55.10 dhamani amrta. 


VIII.101.8: The apparent doubling of the du. pronouns vam ... yuvabhyam is complicated 
by the fact that at least the second one violates the usual case frame of the verb. Pada a 
contains the verb Aévamahe and an undoubted acc. obj., the inanimate ratim ‘giving’, as 
well as an animate pronoun vam, which could be acc., gen., or dat. This 2" du enclitic is 
matched by tonic 2" du yuvabhyam in pada b, which can be instr. or dat. (Note in 
passing that Macdonell [VGS, p. 105; VG p. 300] only allows instr. for this form, but 
there is at least one undoubted dat. example elsewhere, I.109.4, as well as several of 
nearly identical yuvabhyam. Cf. AiG III.464, which points out that the older instr. form 
was yuva, which is preserved in cmpds like yuva-datta.) 

The only case intersection between vam and yuvabhyam is dative, but there is no 
standard case-frame idiom with V Ava with the structure “call for (s.o. dat.) for (s.th. 
acc).” Gr classifies the passage under his no. 8, “etwas [A] erbitten,” thus eliding the 
pronoun(s) entirely under this rubric, though in the lemma he cites it as ratim vam, 
including the enclitic but not the more intractable tonic form. Ge. takes vam as gen., and 
declares in his n. 8ab that yuvabhyam is also “in Sinn des Gen.,” which would be 
convenient but is remarkably cavalier about morphology. A further complication is that 
pada b is a repeated pada (=VIII.5.3 -- not registered in Bloomfield’s Rig-Veda 
Repetitions). The case value of yuvabhyam in VIII.S.3 isn’t entirely clear, but the context 
is probably compatible with a dative, but not with either instr. or gen. -- an acc. might be 
the best. 

I confess I don’t entirely know what to make of this. There are no standard uses of 
V Ava that take a personal dative, though inanimate datives abound. I am inclined to take 
pada a as containing a double acc. (with vam in acc. function): “call you two for giving.” 
The yuvabhyam in the next pada could be the result of repeating this short pada from 
elsewhere without integrating it into the syntactic frame of the rest, or show the case 
variation (what we might call “case creep”) observed also in vs. 5, with the poet 
inventing an idiom “call for s.o. (dat.)” based on other verbs of speaking, like V vac, 
which can take either acc. or dat. of the addressee. 

Another slight oddity in the first pada is the characterization of the gods’ giving as 
araksaés- ‘undemonic’. I have softened this somewhat to ‘without animus’; Ge tr. ‘ohne 
Falsch’, which seems more distant from the literal sense of the stem. 
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VII.101.9: With Gr I take sumanmabhih as a bahuvrthi, contra Ge’s karmadharaya “mit 
guten Gedanken” (though he allows the other alternative in n. 9b). This stem is attested in 
the nom. sg. masc. in VII.68.9 and therefore must be a bahuvrthi, since mdénman- is neut., 
and the parallel durménas- (2x) is found only in the masc. and so must be a bahuvrihi as 
well. 

Against Ge, I take the second hemistich as referring to two different soma drinks, 
the one mixed with milk in c, the pure one in d. The offering of two types of soma is 
made clear in 10cd; note esp. the ‘both’ of c, ubhdyasya nah piba “drink of both of ours,” 
which is immediately followed by the definitional d, sticim [matching sukrah in our 9d] 
somam gavasiram [matching srinandah in our 9c] “the pure soma (and) the one mixed with 
milk.” In 9c the present participle srinanah “is being mixed” (my italics) makes it clear 
that it is not yet ready to be offered, whereas the pure soma (in d) has just that moment 
been offered, as the passive aor. ayam indicates. This reflects the ritual procedure 
whereby Vayu is first offered pure soma. 

Assuming that my separation of c and d is correct, this adds another ex. of a 
predicated non-past participle to the dossier. 

Note the phonetic figure ayém ... ayami. 


VII.101.11—12: As noted in the publ. intro., the banality of these vss. is a surprising 
aberration in RVic style. I will note that pada-final mahani asi“you are great,” found 5x 
in these two vss. (once mid-pada), is something of a signature of the late VUIth Mandala 
(60.6, 19; 64.2, 95.4, 98.2), though it’s found occasionally elsewhere. 


VII.101.12: Presumably the sun’s light is ‘undeceivable’ (adabhyam) because the sun 1s 
witness to everything. 


VIII.101.13: The referent of the fem. sgs. in this vs. is not entirely clear. Ge interprets it 
as the offering spoon or the butter offering, Old as the cow. I think Ge’s 2 alternative is 
correct, with ahut- or a similar fem. noun as the word underlying. Pada b, “her form is 
created by a/the ruddy (cow),” because butter is a milk product. (Ge supplies ‘flame’ 
rather than ‘cow’ with rohiya, but rohinr elsewhere refers to cows [see nearby 
VIII.93.13].) Pada c is more or less VII.81.1a praty u adarsy ayati, and since the referent 
there is Dawn, the simile c/tréva (i.e., citra (va) must be comparing the bright butter 
offering (bright because it is whitish yellow or because it makes the fire brighter) to 
Dawn. As for the ten arms, Old and Ge both suggest that these are the arms of the five 
Adhvaryus. However, it seems possible to me that we’re dealing with body-part inflation, 
and the ten “arms” are the ten fingers (of a single priest) regularly referred to in ritual 
contexts. 


VIII.101.14: This difficult and enigmatic vs. is found in slightly variant form in the AV in 
the mystical skambha hymn X.8.3, is repeated in other Vedic texts, and receives an 
explanation in SB II.5.1.4—5. The interpr. of the verse in this context here has been 
influenced by its later deployments, esp. the SB exegesis — in my opinion misleadingly. 
The SB takes it to refer to the passing of generations or races, expressed by the prajif ... 
usrah of pada a, and this basic understanding is reproduced by Ge and by Re (Hymnes 
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spéculatifs 165, though of AV X.8.3, not the RVic passage). Old sensibly disdains tr. and 
explanation (“Erklarung dieser Mystik versuche ich nicht.”). 

I think the vs. must be taken within its RVic context, which is ritualistic; it is 
paired in its pragatha with vs. 13, a depiction of the butter offering. Although in the first 3 
padas the wording is obscure, the final pada seems to suggest the solution to the mystery, 
in that its first word pavamanah ‘self-purifying’ can hardly refer to anything but soma. (It 
is probably not an accident that in the reuse of this verse in the AV pada d is quite 
different [Aaérito hérinir 4 vivesa\ and does not contain the telltale word.) The identity of 
the Aaritah is less secure. In the publ. tr. I follow Ge in supply ‘flames’, but this is ritually 
problematic: soma doesn’t seem to be offered into the fire. Mandala IX twice refers to 
harito dasa “ten tawny ones” (IX.63.9, 69.9), which appear to be the fingers of the ritual 
officiant. I would now emend the translation to “has entered within the tawny (fingers),” 
pointing out that “with the ten arms” of 13d may refer to the same phenomenon. 

Guided by the clinching word pévamanah in pada d, an interpr. grounded in soma 
ritual fits pada a very well. The most important clue is the compound VP atyayam ivuh 
“have made their traversal”; the lexeme 47 Vi ‘go across’ is regularly used of soma’s trip 
across the filter (IX.85.9 pévitram ty eti, etc.). The three prajah can be the three soma 
pressings (or perhaps the soma for the first three soma cups); soma drinks are called praja 
divyasya rétasah “the offspring of the heavenly semen” in IX.86.28, a hymn that contains 
several passages (IX.86.14, 39, 45) in which soma is “fitted into among the 
worlds/creatures” (bAtivanesv arpitah), similarly to our pada c bhiivanesv antah. 

The relevance of pada b to the soma theme is less clear to me. By my rules, anyah 
should be definite “the others” (contrary to the standard rendering “others”) and 
contrastive to the three offspring of pada a. I am not sure what “the others” would be 
(though presumably some other set of soma drinks), nor what “settling down around the 
chant” would involve. As for pada c, I’ve already pointed out soma’s position bhiuivanesu 
elsewhere, and the towering quality of cosmic soma is also emphasized elsewhere. 

I do not feel I have solved all the problems with this verse, but the lexical clues of 
padas a and d seem to me to anchor it in a soma context, with this ritual context 
reinforced by its pragatha twin. 


VIII.101.15: Note the phonetic figure in pada d mé gam (4)nagam. 


VIII.101.16: According to the transmitted text, this hymn ends on a downbeat: the small- 
witted man (dabhracetah), the last word of the hymn, has taken possession (avrkta) of the 
cow that has been so extravagantly praised in vss. 15—16, whose right to safety was 
proclaimed to “observant people” or “the observant man” (crkittise Janaya 15c ), the 
opposite of the small-witted man of 16d. This sad finale seems unlikely to me, and a 
small emendation to the text will change the tone entirely. Instead of 4 mavrkta at the 
beginning of pada d, I suggest reading *ma ma vrkta. The second part, ma vrkta, instead 
of the Pp. ma avrkta, does not alter the Samhita text. As for reading the prohibitive 
negative mda for preverb 4, note that the preceding pada ends with gam, and in the 
sequence ... gam mda the pada-spanning -m m- could well have been degeminated. The 
posited “md may or may not also contain the preverb 4. Since V vj generally appears with 
a preverb, it probably does. Restoring *md also makes the pada more parallel to 15d ma 
gam ..., which also contains a mda prohibitive with a cow as obj. 
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VIII.102 Agni 


VII.102.2: The standard interpr. are agreed that the referent of the fem. instr. phrase 
ilanaya ... duvasytivais some form of speech. This makes sense and is certainly not 
excluded. However, the only other fem. form of the participle /ana-in V.28.1 refers to 
the ghee-filled offering ladle, and I therefore prefer that interpr. 


VIII.102.7: This vs. consists of two ungoverned sentence fragments, both referring to 
Agni: an accusative phrase in ab, a dative phrase in c. The former could continue the 
syntax of the preceding vss., although the intervening trca boundary makes some 
difficulties. The dative phrase is entirely untethered except that it adjoins 4cha, which 
ordinarily takes the accusative, and the next vs. makes a fresh syntactic start with Agni in 
the nominative. Ge suggests that there are two Agnis in question in this verse, but this 
seems to be overthinking it. I think we’re dealing with two false starts, with the first 
perhaps simply carrying on from the previous vs. 


VIII.102.8: The lexeme 4 V bha generally means ‘stand by, be at hand’; this works fine 


for pada a, but not so well for pada b. Neither Ge’s “eingehe ... in” nor Re’s “s’intégre a” 
seems to work any better. 


VII.102.11: My construction of this vs. follows Ge’s. Re by contrast takes b as a 
nominal rel. clause and c as the main clause. Since the verb didaya is initial in its pada 
and, as a main-clause verb, could owe its accent to this position, there is no way to tell 
and no semantic implications. In slight favor of Ge is the fact that Vdris frequently 
construed with the loc., as it would be with démesu 2 in b. 


VIII.102.13: The standard interpr. take jamdyo girah as a nominative NP (Ge “die 
verschwisterten Lobreden’’), modified by the intens. part. dédisatth. Although I see the 
advantages of this, it leaves the participle with little to do (Ge “die dich herausstreichen,” 
Re “indiquant avec force (leur intention),” Scar (82) “die immer wieder auf dich 
hinweisen”). I separate eirah from jamdyah and take it as the acc. obj. of the intens. 
participle. The question then is the referent of jamdyah ‘kindred, siblings’. I tentatively 
suggest it is the waters, who appear in the next vs. as ritual actors. The waters are called 
jamr- elsewhere (1.23.16). Because waters are always gurgling, they can be considered to 
be the deliverers of hymns. 


VIII.102.14: I don’t really understand this verse, but it seems to conjoin technical ritual 
references with an allusion to the myth of Agni’s flight and his concealment in the waters 
-- and these two interpretive strains are somewhat at cross purposes. According to the 
Srauta sutras, the darbha grass, that is, the barhis, is gathered into three or more bundles 
(cf.3e.85, MSS L.1.1.42, ApSS 1.4.10, BSS 1.2) in preparation for the sacrifice; hence 
padas ab seem to depict a situation in which the preliminaries for the sacrifice have not 
been performed. This may well be because Agni has fled and so the regular ritual 
procedures have not been carried out. In c the waters in which Agni hides are said to have 
set down/deposited his footprint; in other words they have established him within 


98 


themselves to hide him. Agni is regularly the obj. of n/V dha; for his pédam being set 
down, see VIII.72.19, III.7.7, 1.72.6, etc., and for nV dha in the context of Agni’s 
concealment X.32.6a nidhivamanam dapagilham apsu. But in ritual context the water’s 
setting down Agni’s footprint may refer to the sprinkling of the fire with water after it has 
been surrounded by barhis (see Ge’s n. 14c and Hillebrandt, Rit. Lit. 110), and therefore 
from a ritual point of view the preparations are proceeding smoothly. The next verse 
gives support to this alternative. 


VII.102.16: Although the other occurrence of the med. part. epana- (VIII.60.19) is 
transitive, a passive interpr. works better here. 

The gen. ghrtasya is best construed with dhitibhih “with visions/thoughts of 
ghee.” Both Ge and Old suggest that this refers to what we would now call “virtual 
ghee,” not the real physical substance -- anticipating the purely mental sacrifice of the 
last trca (19-21). But this trca (vss. 16-18) seems otherwise to depict a more standard 
ritual, and I think it more likely that “with visions of ghee” is a shorthand way of 
referring both to the physical stimulus of Agni’s flame, namely melted butter, and the 
mental one, the hymns accompanying the libation. 


VIII.102.17: It is not clear who the mothers are and whether they are, with Say, identified 
with the gods mentioned in pada b. Re’s “(tels) des méres” seems to follow this interpr., 
but in his n. he suggests that the mothers are the waters. The mention of the waters in vs. 
14 might support this latter alternative, but given the “three (mothers)” of Agni in the 
preceding hymn, VIII.101.6, which I take to be the (male) gods Mitra, Varuna, and 
Aryaman (see comm. ad loc.), I am inclined towards Say’s interpr., though it is not 
clearly reflected in my publ. tr. 


VIII.102.19—22: See publ. intro. for my general interpr. of these verses. 
VII.103 Agni 


VIII.103.2: Ge takes the verb of ab to be pra... tasthau, with the fasthau long postponed 
to pada d and pada c (which has its own verb) parenthetical. This seems too fussy. It is 
perfectly easy to supply a verb of motion with prdin a (so also Re, Kti 464). 


VIII.103.3—4: In both these vss. gndna ‘by himself’ contrasts with the vast number 
(thousands) that the action of this sole individual wins or prospers. 


VIII.103.5: HvN split the hemistich between vajam and arvata, producing two padas of 
11 syllables each. But since the b pada then has a bad cadence and since the pada, minus 
initial a@rvata, is found also at I.40.4, where the iambic cadence is fine in a dimeter line, it 
seems best to follow the standard view that drvata belongs with pada a, which is then 
hypermetric (so Old). 

The famous formula “imperishable fame” (éKsit sraévah) ends the second pada. 


VIII.103.7: Ge/Re take rathyam as an adjective with 4svam in the simile (e.g., Ge “Wie 
ein Wagenross ...”’). This is possible, if it is derived from the thematic stem rathya-, 
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rather than rath, where Gr classifies it. However, the interposition of girbhih distances it 
from the simile, and I prefer to take it as the acc. of rathi- ‘charioteer’. Agni is often 
called the charioteer of the sacrifice (etc.), e.g., 1.44.2 4gne rathir adhvaranam, and his 
description as “controller of chariots” (rathanam ydmam) a few vss. later (10c) seems like 
a paraphrase of such a formula. In that case the poetic figures are more complex than the 
standard interpr.: there is a metaphor (Agni as charioteer), and this metaphorical 
identification is then compared explicitly in a simile to a horse, which is closely 
connected conceptually with the charioteer -- a kind of figurative chaining. 

The words toka- and tanaya- regularly appear together; cf., with the same verb as 
here, the acc. sg. pairing VI.48.10 parsi tokdm tanayam. When ending with -e they are 
typically locatives, as shown by other parallel locatives; cf., e.g., VI.25.4 toké va gosu 
tanaye yad apsu (also 1.114.8, VI.31.1, 66.8, X.147.3). Here, however, I think they are 
dual accusatives, as if elliptical duals from a dual dvandva. (That is, toké tanaye doesn’t 
mean “two progenies and two prosperities.”) The presence of ubhé ‘both’ serves to mark 
them as duals (see also I.147.1), since, given the passages just cited, the usual expectation 
for toké tanaye is locative. So also Old and Re, while Ge takes tokéas du and fénaye as 
loc.: “(Erhalte) beiderlei Samen in der Nachkommenschaft,” a splitting of the usually 
conjoined phrase that seems very unlikely. 

Taking pdrsias the verb governing both wbhé toké tanaye (as V1.48.10 strongly 
encourages us to do) and radhah in d requires slightly different interpretations of the verb. 
Re, almost predictably, calls it a zeugma. 


VIII.103.10: I follow Old, Ge, and Re in taking asava as the voc. of a (hapax) PN, though 
it could be simply ‘o presser’ (4 V su) as Gr takes it (and perhaps implicitly Mayrhofer, 
since it does not appear in his PN book). There are no implications either way. 


VIII.103.11: Note the playful vdita ... nidita védita, already pointed to by Old, in which 
the three rhyming words are grammatically entirely different: fem. loc. sg., neut. acc. pl., 
and masc. nom. sg. agent noun respectively. The contrastive similarity is underlined by 
the polarization of the preverbs udand né 

What is being compared to the waves (armdyah) in c? Ge supplies “Absichten” 
(intentions), presumably on the basis of dhiyd in d, but the dht of Agni should not be 
considered negative or hostile. Re’s suggestion, “flames,” is far more persuasive, but I 
think this idea should be combined with Old’s view that drmdyah belongs with both 
simile and frame. That is, Agni’s flames are already metaphorically waves and then can 
be compared with real waves. Cf. the cmpd descriptor of Agni in 1.58.45 rusad-armi- 
“possessing gleaming waves’. 


VIII.103.12: The md prohibitive here takes an apparent impv. Amitam rather than the 
expected injunctive */rnita. KH (94-95) explains this as having an underlying pluti form 
Arnita3, with nasalization in hiatus, hence *Amita3ni, which was misunderstood by the 
redactors and normalized to Amitam. Although I find this explan. rather ad hoc and over- 
complex, I have nothing better to suggest. I do not, however, subscribe to his notion that 
because it is built to a pres. stem, it has inhibitive (“let him stop being angry”’) rather than 
prohibitive (“let him not be angry”) value. There is nothing in the hymn up to this point 
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that would indicate that Agni has anything but benevolent feelings towards us. See IH’s 
work, which refutes Hoffmann’s assumption of inhibitive value for pres. injunc. with m2. 

Pada-final esd is less rare than I would have predicted, though the usual position 
of nom. sg. esé(f) is pada initial. 


VIII.103.12—13: Both vss. end identically with svadhvardah, but in 12c it refers to Agni, in 
13d to the weakling (A77/-) who is offering homage to Agni. The use of the same term for 


both of course implicitly spreads the power and prestige of Agni to his worshiper. 


VIII.103.14: On the fem. form sdbharyah referring to the poet, see comm. ad VIII.22.15. 


Commentary IX 


Since all hymns in this mandala are dedicated to Soma Pavamana, the dedicand will not 
be identified for each hymn. 

In both the publ. tr. and in the comm., I have tried to use lower case soma for the 
substance and capped Soma for the god, but of course much of the point of the Soma 
Mandala is that the two cannot be separated. So this convention is not fully workable. 


IX.1-67 
All hymns in Gayatri meter. 


IX.1 


IX.1.1—2: After establishing the Soma Pavamana theme in the one pada of the 1“ vs., with 
the command pévasva soma “purify yourself, Soma,” in the 2" vs. the poet presents 
Soma in an expansive role, as demon-smasher (raksohdn-) and belonging to all domains 

( visvacarsam-), while at the same time precisely locating him in his seat on the ritual 
ground. This juxtaposition of hyper-local, ritually defined technical details and the 
grandiosely universal is typical of the entire [Xth Mandala. 


IX.1.2: The adj. 4yohata- ‘metal-hammered’ occurs twice in the RV (also [X.80.2), both 
qualifying yon- ‘womb’ and referring to something that contains soma. Old suggests that 
it refers to a wooden vessel that has been hewn out by a metal blade. 

What the instr. drtindis doing here is unclear to me. This instr. appears 5x in the 
RV; in the two passages outside of the Soma mandala (V.86.3, VIII.96.11) it appears to 
refer to an implement with which one accomplishes something -- in the latter passage a 
paddle to propel a boat to reach the far shore. Of the two other passages in IX, IX.65.6 
druna sadhdstham asnuse is quite similar to this one: “you attain to your seat driina,” and 
in [X.98.2 indur abhi drina hitah, which lacks an overt ‘seat’, the interpr. depends on 
which root Aitah is assigned to: V dha ‘place’ or Vv Ai ‘impel’. In all three soma passages I 
take druind as an implement (a wooden vessel or even a pusher, a paddle) that allows 
soma to attain its place or (in 98.2, taking Aité- to V Ai) to be impelled on its way. This is 
not the standard interpr.; most (see, e.g., Old’s disc.) take it as referring to the wooden 
cup or vessel that constitutes soma’s “seat” (e.g., Ge “an seinen Platz aus Holz”), but the 
instr. in such an interpr. is troubling. Re remarks “Instr. un peu rude pour d° Arta’ and 
renders (ad IX.1.2) IX.65.6 as “placé (sur la cuve faite) en bois.” Though he further 
remarks “‘on ne peut parler qu’avec réserve de |’ Instr. de matiére en véd.,” an instr. of 
material is essentially the standard interpr. of driind in this passage -- one that I would 
prefer to avoid, though perhaps at the expense of inventing another implement in the 
soma ritual. 


IX.1.3: The aggrandizing of Soma’s role continues here, with 3 superlatives: varivo- 
dhatama- ‘best establisher of the wide realm’, mémhistha- ‘most munificent’, and vrtra- 
hdntama- ‘best smasher of obstacles’ -- the last of course borrowing Indra’s signature 
epithet, while mdm/istha- also regularly characterizes Indra. Re suggests that the three 
represent the three (Dumézilian) functions, but this does not seem particularly 


compelling. Vs. 1 also began with two superlatives, svadistha- ‘sweetest’ and médistha- 
‘most exhilarating’, but these are restricted to soma’s ritual role, whereas the three in this 
vs. attribute universal powers to him. 

Pada c is identical to VIII.103.7d, found in the very last hymn of Mandala VII, 
just as this is found in the first hymn of Mandala IX -- so they are adjacent in the Samhita 
arrangement. But I don’t know what, if anything, to make of this. If this is more than just 
accident, it would suggest that the compilers selected this particular Gayatri hymn to 
begin IX on the basis of this verbal correspondence. 


IX.1.6: As indicated in the publ. intro., the standard clichés of the soma mandala gave 
way here to more novel material. The involvement of the Daughter of the Sun as purifier 
of soma is puzzling. Ge suggests (n. 6b) that the Daughter of the Sun, also found in this 
mandala at [X.72.3, 113.3, is the “Dicht- oder Gesangeskunst,” on what seem to me 
slender grounds (mostly III.53.15, which is not at all clear). Oberlies’s notion (Relig. RV 
1.241, 282; 1.60) that this locution indicates that Soma comes from heaven to earth at 
dawn is more plausible -- though it should be kept in mind that Surya, the daughter of the 
Sun, is not the same as Usas, Dawn. I would rather suggest that the presence of this figure 
in this vs., which immediately precedes two vss. metaphorically concerning ‘maidens’ 
(yosanah) and ‘unwed girls’ (agruvah), is meant to showcase the mythological 
marriageable maiden par excellence: Surya exists essentially only to get married. Her 
appearance in this vs. serves as a positive model for the maidens that follow. However, 
this interpr. does not fit well with my interpr. of the other passages in which she appears 
in this mandala; see esp. disc. ad [X.72.3. 

The referent of fe has occasioned some discussion. In this hymn the 2™ ps. 
referent is otherwise always soma, but the acc. sémam already appears in the vs. as obj. 
of punati. The solution adopted by most (see Old’s disc.), which I also subscribe to, is 
that fe does refer to soma, but to Soma the god, distinguishing him from soma the liquid, 
the ritual substance represented by the acc. somam. Ge (n. 6) cites other possibilities that 
have been suggested -- the ritual patron or Indra -- though he himself accepts the Soma 
the god hypothesis. 


IX.1.7: The adj. dnu- ‘delicate, fine’, always in the fem., is used several times of the 
fingers in their task of pressing soma. Because fingers are, of course, joined in the hand 
they are also called sisters, as here. 

The ‘clash’ (samaryé) presumably refers to the pounding of the pressing stones. 


IX.1.8: The ‘unwed girls’ are also the fingers alluded to in the preceding vs.: the pl. 
agruvah is always so used. 

In b they are clearly blowing into a musical instrument: bakurd- is a hapax, a 
vrddhi deriv. of bé&kura- also a hapax (I.117.21), used of a musical instrument one blows 
(Vv dham), as here. Both show non-Indo-Aryan phonology. But what does this have to do 
with soma preparation? and how can fingers “blow” into a pipe? Ge, ad I.117.21, 
suggests that the skin pipe is the “bildlicher Ausdruck fiir die Somapflanze”’; perhaps the 
reference is to the stalk, and perhaps the fingers pressing on the stalk produce a noise 
similar to a pipe. Or -- perhaps the poet has simply gotten carried away by a picture of 
festivity, with unmarried girls celebrating at a gathering. 


The next question is what to do with the acc. phrase in c. I find it unlikely that the 
“wild honey” is in apposition to the bag-pipe of b, though Ge seems to take it that way. 
Re supplies another verb “(elles traient),” whereas I take it as a return to the object of 
Ainvanti in pada a, with b loosely parenthetical. It is “threefold” (tr7dhatu) perhaps in 
reference to the three soma pressings, or to some other ritual triplet (see Ge’s suggestions 
n. 8c). For further discussion of t7dhatu ... médhu see comm. ad IX.70.8. 


IX.1.9: Note the openings of vss. 7-9: 7 tém im /8 tam im/9 abhim(ém). 
Pada c is a slight variant on Ic and sketches a ring. 


IX.1.10: As just noted, the last pada of vs. 9 seems to bring the hymn to a conclusion with 
a reprise of the end of the 1* vs., even though another vs. follows. Indeed vs. 10 does 
seem to stand apart from the rest of the hymn, while picking up various elements from it. 
First, note that though Indra was mentioned in the ring- compositional padas, lc indraya 
patave sutah, 9c s6mam indraya patave, he was absent from the rest of the hymn and his 
characteristics and deeds assigned to Soma instead. But here he reasserts his role as vrtrd- 
smasher (b visva vrtrani jighnate), posited of Soma in 3b vrtrahéntamah, and as giver of 
bounties (c maghda ... mamhate), also posited of Soma in 3b mambhisthah. The superlative 
médistha- ‘most exhilarating’, describing the stream of soma in the first pada of the hymn 
(1a), returns as the exhilarations of soma (asyd ... madesu)(10a) that spur Indra on to his 
exploits, the signature root V mad having been absent for all the rest of the hymn. (This 
particular ring-compositional effect is obscured in the publ. tr. by my use of ‘raptures’ for 
médesu in 10a.) 


IX.2 
For the sequence of ideas and actions in this hymn, see publ. intro. 


IX.2.1: As noted in the publ. intro., this hymn begins with the quintessential command of 
the Soma mandala: pévasva ‘purify yourself’, found in the previous hymn at the 
beginning of the 2™ pada (IX.1.1b). 

The 2"! word devavih ‘pursuing the gods’ also matches up with the previous 
hymn: IX.1.4 devanam vitim. 

The expression “across the filter” is iconically split across the pada break: 47, 
pavitram. 

The last pada consists of a neat double figure indram indo vrsa visa. The play 
between indra- and indu- ‘drop’ is ubiquitous in the [Xth Mandala and is in fact reprised 
in 9a indav indrayuh. 


IX.2.2: The standard tr. of (4) vacyasva (V vafic) here is ‘gallop’ (Ge, Re), but the root 
itself means something like ‘move crookedly’ (see comm. ad III.39.1 inter alia). Kulikov 
(Vedic -ya-presents) devotes considerable space to this -ya-pres. (218-24), rather 
desperately attempting to account for its apparent passive accentuation (vacydte). He 
concludes that the subject of this pres. “always refers to beings set in motion and directed 
by someone else, not moving on its [s/c] own,” and was originally the passive counterpart 
of a posited transitive redupl. pres. ** vivankt [double star is Kulikov’s]. I find this over- 
elaborate -- and since the subjects are generally horses, or entities configured as horses, 


and since RVic horses have considerable agency of their own with regard to movement -- 
not terribly convincing. In this particular case, the verb is in the imperative, and it is 
difficult to see how something incapable of moving on its own could be commanded to 
do so. Four of the ten occurrences of this pres. stem are imperatival, three of them 2" sg. 
as here. (the fourth is 3" pl.). As discussed ad II.39.1, etc., I consider one of the nuances 
of this verb to be ‘coil, twist’, and here I see the soma circling and twisting its way into 
the cup; the preverb pdr ‘around’ is a regular part of the description of soma’s 
movements around the filter and into the vessels. 

I take the injunc. sadaf in the sense of an impv.; see KH (Injunk. 263) for this 
usage of this particular form. 

On the sa-aor. 4dhuksa-, here in 3" sg. mid. adhuksata, see Narten (Sig.Aor. 143— 
44). 


IX.2.3-4: These two vss. introduce the trope of “clothing,” a metaphor for mixing the 
soma juice with various substances: after the pressing proper the soma is mixed first with 
water (vs. 3) and then with milk (vs. 4), the latter accounting for the ubiquitous “cows” of 
the [Xth Mandala. Thus, though an expression “clothe himself with cows” initially strikes 
the inexperienced reader as ludicrous, it makes perfect sense in the tightly constructed 
verbal realm of the Soma hymns: clothing = mixing and cows = waters. 


IX.2.4: What I don’t quite understand is why we have the rather exotic form, a causative 
future reflexive middle in 4c, vasayisydse (lit. “you will cause yourself to be clothed’), in 
contrast to the straightforward -ss-aor. middle vasista (‘he has clothed himself’) that 
corresponds to it in 3c. The need or desire to use the future must have triggered the 
creation of this baroque form. In this connection it is worth noting that V vas ‘clothe’ 
lacks a standard future in Vedic and, acdg. to Wh Roots, has only one occurrence in 
ClSk. of a future vatsyati -- so perhaps the causative allowed a transparent future to be 
built more easily. This form (repeated in the identical pada in IX.66.13) is also the only 
medial form of the caus. to V vas ‘clothe’ in the RV. The question then arises — why is the 
future so desirable in this context that such morphological shenanigans had to be 
performed? The clue to the usage may lie in part in the sequencing of the verbs: both b 
and c are repeated in IX.66.13 (likewise as bc), and so the two clauses form a larger unit 
and must be evaluated together. The b pada contains a pres. indic., 4po arsanti sindhavah 
“The waters, the rivers rush,” while c contains the causative future under discussion. On 
the one hand, the future may be signaling that the second action (clothing in milk) will 
follow the first (clothing in waters); this is of course the normal ritual order. But we 
should also remember that the future, esp. the finite future, is relatively rare in the RV, 
and, curiously, it tends to have a more volitional nuance than the subjunctive, with which 
it competes. A good ex. of this is found in the famous and well-trodden Agni hymn I.1, 
where in vs. 6 yad ... dastise ... bhadram karisyasi should be rendered “what good thing 
you wi// do for the pious man,” indicating Agni’s deliberate choice to favor that man. 
Here I would suggest that Soma is bound and determined to clothe himself with milk at 
this point in the ritual proceedings; it is not just the next event on the menu. 


IX.2.5: This vs. contains several striking paradoxes, once they have been “unpacked.” 
First, “the sea has been groomed in the waters,” which seems to reverse volume relations: 


we would expect “the sea” (samudra-) to be more larger and more extensive than the 
waters, but evidently the former can be contained and “groomed” (zmamuyje) in the latter. 
The “sea” is of course soma, which is presumably so called on the basis of the usual 
aggrandizement of Soma’s cosmic associations. 

Then, without transition, soma goes from being “the sea” to “the prop and buttress 
of heaven” -- that is, from something fluid, unstable, and in constant motion to its exact 
opposite: solid, fixed, steady enough to support heaven itself. Another paradox and 
another indication that Soma’s cosmic ambitions cannot be contained. 

It is tempting to supply “earth” in b, on the basis of IX.87.2 = 89.6 vistambho 
divo dhartinah prthivyak:. “the prop of heaven and buttress of the earth,” but perhaps it is 
better to stick with the text as we have it. 

After the two cosmic identifications in a and b, in c we return to the focused 
reality of the ritual: the soma in the filter -- the usual toggling between the universal and 
the hyper-particular. 


IX.2.6: Another cosmic association: Soma shines along with the sun, implying that Soma 
is just as bright -- though this may also be a reference to the timing of the morning 
pressing, at sunrise. 


IX.2.7: Finite forms of the intens. -yd-pres. marmyjya- are ordinarily transitive, as in 
1X.38.3 eté4m tyd4m ... marmrjydnte apasytvah “This very one [=soma] do the industrious 
(fingers) groom,” with the same adj. qualifying the subject as here. Though the 
transitivity of the verb in 38.3 is quite clear, our passage is more ambiguous -- and has 
been discussed at some length by Ge (n. 7), BI (RReps ad loc.), and Re. If we wish the 
verb to be tr., we can supply “you’, as BI suggests (also Re as an alternative). Or we can 
take girah as acc., rather than nom., and tr. “the industrious ones constantly groom the 
songs ...””» However, I prefer to take the verb as passive (as two of the three forms of the 
pres. part. marmyrjydmana- are) and see the vs. as an expression of ritual reciprocity: the 
songs are groomed by the power of Soma -- that is, the hymns recited at the Soma 
Sacrifice are refined and perfected by the inspiration given to the poets by Soma -- while 
those perfected hymns in turn adorn and beautify the soma offering. 


IX.2.8: The expression médaya ghfsvaya in the Samhita text may be deliberately 
ambiguous. The Pp. reads dat. ghfsvaye, which is supported by [X.16.1 as well as 
VIII.64.12, but IX.101.8 has ... médaya ghrsvayah “(cows) avid for exhilaration,” which 
would allow a tr. here “we, avid for exhilaration ...” Although the publ. tr. follows the 
Pp. (as do Ge and Re), I think both readings may be intended. 


IX.3 

As discussed in the publ. intro., this hymn is unified by a simple device, the nom. 
sg. m. prn/pronominal adj. esd ‘this (one)’ that opens each vs. The first three vss. (and vs. 
5) begin esé devadh, in a further two vss. (7, 8) the 2™ word divam is, of course, 
etymologically related to devd- and a phonological variant (7 for e in the initial syllable). 
Only vss. 4, 6, 9, and 10 stand aside from this pattern -- and 6 and 9 have devdah in their 
2"! padas. The final vs., 10, opens esé u syd “this one here, this very one,” producing an 
emphatic summary with the addition of a 2" prn. 


As was also noted in the publ. intro., the mandala’s signature word ‘purify 
oneself’ is also omnipresent in this hymn, esp. the nom. sg. pres. part. p#vamana- 
‘purifying himself’, which opens the pada in vss. 2(c), 3(b), 4(c), 5(b), 7(c), 8(c); pavitre 
is found (mid-pada) in 9, and once again vs. 10 marks a change and a summary, by using 
the finite form pavate (mid-c). Only vss. 1 and 6 lack a form of V pa. It might be worthy 
of note (if we understood how this mandala had been assembled) that this flurry of 
repetitions is the first appearance of the part. p¢vamana- in this mandala. The over- 
abundance of forms of V pi may balance the lack of any overt mention of sdma-. 

It can also be noted that the hymn is entirely in the 3“ ps. 


IX.3.1: The non-literal tr. “bird on the wing” for parnavi- conceals the problematic 
analysis of this hapax. Although Re (unconvincingly) suggests that - v/- is a simple 
doublet suffix of -yi-, the most likely (and generally accepted) analysis on formal 
grounds is as a root noun cmpd. to V vi ‘pursue’, like deva-vi- ‘pursuing the gods’ in the 
preceding hymn (IX.2.1, itself recalling devanam vit- in [X.1.3). However, on the basis 
of well-attested deva-vi- (cf. also pada-vi-), we expect the 1*' member to express the 
object of pursuit -- and ‘pursuing the/its wings/feathers’ makes little sense. The best we 
can construct is an instr. relationship, ‘pursuing with its wings’; see Scar 499. The 
situation is further muddied by the fact that the 2"’ member bears a distinct resemblance 
to vi- ‘bird’, which finds textual expression elsewhere: cf. I.183.1 adduced by Scar, 
tridhatuna patatho vir né parnath “You [=ASvins] fly with the tripartite (chariot) like a 
bird with its feathers.” Scar (499-500) sketches a complex scenario whereby pada-vi- 
‘pursuing the track’ was reinterp. to an instr. * pada-vi- ‘pursuing with the foot’, giving 
rise to our cmpd, with a different body part. But I think it’s simpler to assume that our 
poet was pursuing an imperfect pun with vé ‘bird’, perhaps encouraged by deva-vi- in 
the 1‘ vs. of the preceding hymn (though we have no know way to know how these 
Gayatri hymns were ordered or by whom) and the extreme frequency of that lexeme in 
the [Xth Mandala. 


IX.3.2: The expression vipa krtah ‘created by poetic inspiration’ may seem a bit extreme 
-- after all soma/Soma exists and previously existed independently of the poets. But the 
usual RVic power attributed to the word is in play here: poetry brings to realization the 
gods and divine forces on the ritual ground. 

The s-stem Avdras- belongs to the root VAvr ‘go crookedly, swerve’; in a soma 
context it refers to the curls and tufts of the wool on the sheepskin that serves as the soma 
filter, trapping the impurities in the just pressed juice. This physical reading seems 
preferable to the “obstacle” interpr. of Ge, Re, etc. In this regard, I would point out that 
the smooth, fluffy, brushed sheepskins available commercially now are misleading: sheep 
on the hoof, particularly the shaggy mountain breeds presumably familiar to the Vedic 
people, have much more rugged and irregular wool. 


IX.3.3: Because of their position in the vs., the instr. vipanyubhih ... rtayubhih appear to 
be construed with pévamanah, which is nestled between them. However, with Ge and Re 
I take them with pass. mjyate ‘is groomed’ at the end of pada c. The medial them. pres. 
pavate is always reflexive (‘purifies oneself’), not passive; when a pass. sense is required, 
the middle of the [Xth Cl. present is used, esp. the part. punand-. Or, to put it another 


way, the pdvate stem, esp. part. p¢évamana-, 1s syntactically inert; as Re says (ad vs. 2), 
“Le mot pévamana semble partout étranger a la syntaxe du v. et se distingue a cet égard 
de punand, piyamana, puta, \es exceptions sont de pure apparence.” 


IX.3.4: As often, the simile particle /va is “late,” following the first two words: stiro yann 
iva satvabhih. 


IX.3.7—8: These two vss. are paired; their first two padas are almost identical: 

Tab esa divam vi dhavati, tiré ré4jamsi dharaya 

8ab esd divam vy asarat, tir réjamsi asprtah 
I think this close match actually conceals an important difference in intent. Vs. 7 
describes the ritual journey of the just pressed soma in the standard grandiose cosmic 
style -- the journey from filter to cup configured as a journey through the vast realms of 
heaven and the midspace. The verb dhavatris pres. indicative. The vs. picks up from vs. 
6, which describes the mixing of the pressed juice with water. 

But vs. 8 has an augmented aorist asarat (4 asarat, so Pp; it could technically be an 
injunc. 4 saraé). I do not think this simply indicates the endpoint of the journey depicted 
in 7. Instead it alludes to the origin myth of soma, the bold stealing of Soma from heaven 
treated esp. in [V.26-27. The clue is the adj. 4sprta-. Although this stem is glossed as 
‘invincible’ by Gr, reflected also in Re’s tr., V sprmeans rather ‘gain, win’ and even 
“recover, regain’. The other occurrence of this privative past part. is found in an Indra 
hymn in VUI, in a pada almost identical to our b (acc. d4sprtam, not nom. as here). There 
it also concerns Soma’s journey, but in that passage it is clear that the Somaraub is 
referred to: VIII.82.9 yam te syenah padabharat tir6 réjamsi asprtam “That which the 
falcon brought to you [=Indra] with his foot across the airy realms -- the one that could 
not be recaptured ...” The adj. dsprta- ‘not to be recaptured’ economically encapsulates 
Krsanu’s vain fight against the robber svend to keep the bird from making off with the 
Soma confined in heaven. In our passage here the poet is identifying the (humdrum) 
ritual journey of soma the juice in vs. 7 with the first journey of Soma from heaven in the 
foundational myth of the Soma Sacrifice, making the two journeys seem as identical as 
possible by nearly verbatim repetition and thus investing the ritual progress with the 
glamour and significance of myth. Thus, although the nearly identical vss. 7 and 8 might 
seem evidence that the poet was spinning his wheels, in fact the repetition is doing 
something quite different. 


IX.3.9: The mythic resonance in vs. 8 is echoed in pratnéna jénmanda “in the way of his 
ancient birth.” 


IX.3.10: An elementary passive / active figure: ja/fano jandyan “giving birth while he is 
being born,” somewhat reminiscent of the reciprocal figure in [X.2.7. 


IX.4 
On the formal constraints in this hymn, see publ. intro. 


IX.4.1: The double ca construction especially emphasizes the imperatival function of the 
-s1 form jés/, conjoined as it is with a standard impv. sana. 


IX.4.4: This vs. stands apart from the rest of the hymn, which is otherwise addressed in 
the 2" ps. to Soma. Here we have a ref. to the (human) ritual participants (pévitarah 
“purifiers’), and though soma appears in the vs., it is as the substance not the god, and in 
the 3™ ps. 

On pévitarah see comm. ad [X.83.2. Note in passing that this is a voc. with 
retracted accent; the form given by Gr for this passage, -aras, is incorrect. 


IX.4.5—6: These two vss. share not only the refrain pada (c) found throughout the hymn, 
but another one (5b = 6a), as well as a common focus on the sun. 


IX.4.9: Loc. vidharman lit. ‘in spreading apart / in expansion’ is underspecified and its 
application unclear -- deliberately so, in my opinion. Once again, the ambiguity allows a 
blurring of the ritual and the cosmic. In ritual terms the expansion may refer to soma’s 
spreading across the filter or, as Ge sees it (n. 9b), in the water with which it is mixed; in 
cosmic terms, it would refer to the spreading of Soma across space (see, e.g., Ober [RR 
11.152] and VI.71.1 réjaso vidharmani), becoming as extensive as heaven. Re suggests 
rather that it refers to Soma’s (transitive) spreading (that is, giving) of goods, but I find 
this less likely. For further disc. see comm. ad IX.64.9. 


IX.5 Apri E 
On the interaction of the genre of Apri hymns with the Soma Pavamana focus, see 
the publ. intro. 


IX.5.1: The part. prindn may signal the Apri theme, as Old suggests. 


IX.5.6: The placement of the simile marker né@ seems to make naéktosasa ‘Night and 
Dawn’ part of the simile itself, rather than the frame, but, esp. given the rigid structure of 
Apri hymns, where the pair Night and Dawn is one of the key words, this is not possible. 
We must just assume that the tendency to put né after the first word of the phrase has 
taken over here. 


IX.5.7: My interpr. of this vs., esp. pada c, differs from the standard. I assume that 
pavamanah and indro visa are two separate entities: Soma Pavamana and Indra the bull -- 
and that they are identified with the two divine Hotars (Adtara daivya) of b. Old, Ge, and 
Re all take c as an equational clause: Soma Pavamana = Indra the bull; there is just one 
figure, and it has nothing to do with the two Hotars. In their favor is the fact that pada c 
has reverted to nominative, whereas the duals are acc. in ab. However, I find it difficult to 
assume that mentioning the two major divine figures in the Soma Mandala, Soma and 
Indra, in conjunction with a dual, is utterly unconnected with the dual divine figures in 
ab. Otherwise pada c is a non sequitur. (On 9c and IX.6.2 see below.) As for the reversion 
to the nominative, I find this somewhat troubling, but it is enabled by the fact that in 
duals nom. = acc. 


IX.5.9: The listing of figures in cd is puzzling. The publ. tr. follows Ge/Re, with Indra 
identified as the drop in c and Prajapati as the self-purifying one in d, but I now very 


much doubt that this is correct. For one thing, Prajapati as a separate god is found at best 
only in X (3x); this is the only occurrence of the stem in IX, and in the only other 
occurrence outside of X (IV.53.2) it is an epithet of Savitar. This two-pada sequence 
(9cd), indur indro vrsa harth, pévamanah prajapatih is a variant and expansion of 7c 
pavamana indro visa, and as in 7 I think it refers to two gods, Soma and Indra. As in 7c 
the two gods are first identified: here the drop (rather than pévamdadna-) and Indra. The 
next word vfsa ‘bull’ appeared to qualify Indra in 7c, but could (and often does) qualify 
either one, and here it’s placed between Indra and /éz7- ‘tawny’, a soma descriptor, 
suggesting affiliation to both. The opening of the next pada, pévamanah, reasserts the 
Soma figure. As for prajapatih, | think it’s possible that it again refers to both, though I 
have no idea why this stem appears here. As in vs. 7c I take these padas as listing other 
gods to be summoned along with Tvastar here (tvastaram ... 4 huve, like 7b Adtara ... 
huve), with slippage into a free-standing nominative phrase. It anticipates the somewhat 
random listing of even more gods in 11cd. I don’t find any of this very satisfactory, but I 
resist the supposed identification of Indra and Soma, who are the two poles of the Soma 
Mandala. 


IX.6 


IX.6.2: Pada b indav indra iti ksara“‘o drop, flow as ‘Indra’” is the strongest piece of 
evidence for the identification of Indra and Soma in the previous hymn (IX.5.7, 9) and is 
so cited by Ge (n. 7c to [X.5). As noted ad locc., I do not believe that those vss. equate 
the two gods; I do, however, believe that there is a (partial) equation here, on the basis of 
the mystical phonological near-identity of the two stems ‘drop’ (/adu-) and ‘Indra’ 
(indra-), a similarity that is frequently exploited in this mandala, as we have already 
noted. The identification of the two here also depends on the ambiguity of the goal of 
ksara ‘flow’, namely madam in pada a. The stem mdéda- often refers to the ‘exhilarating 
drink’, namely soma itself, as well as to the abstract state of exhilaration. With Soma 
flowing to madam, the former, concrete meaning is more or less excluded: S/soma can’t 
flow to itself. But the concrete goal is certainly available to the god Indra; cf. III.42.2 4m 
indra madam 4 gahi, barhistham gravabhih sutém “Come, Indra, to the exhilarating drink, 
stationed on the ritual grass, pressed by stones,” where the second pada makes it clear 
that the concrete substance, not the abstract state, is meant. So if “Indra” substitutes for 
the drop here, médam as concrete goal is possible. See also 9b and comm. thereon. 


IX.6.4: As noted ad IX.3.3, in contrast to pévamana- ‘purifying oneself’, I consider other 
medial participles to V pi to be passive and have so tr. punand- here, though there is no 
overt sign of passive value and both Ge and Re tr. as reflexive (also in 9a). 


IX.6.5: This is a rel. cl. without a main cl., but it is easily attached to vs. 6 (relative / 
correlative 5a yam ... 6a t4m ...). So also Re. 


IX.6.7: This vs. reestablishes the line of demarcation between Soma and Indra that was 
blurred in vs. 2, by means of the reciprocal figure devé devaya “the god for the god,” 
with the dat. further specified as indraya. 
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The stem pipdya- is ambiguous; it can be both intrans. and trans. (and at least 
once mixed: I.63.8; see comm. ad loc.). In this passage Ge takes it as intrans. (“wann 
seine Milch quillt”’). The ambiguity is in part the result of the partial coincidence of the 
pf. subjunctive and the redupl. aor. injunctive (or subj.) (see Kit 301-3), and in this 
passage we appear to have the trans. redupl. aor. (Kii 302). Partly on the basis of 
VIII.1.19, Old takes Indra as the subj. of trans. pipéyat. Re also considers the form 
“probably” transitive, though he does not specify the subject. 


IX.6.8—9: As noted in the publ. intro., the theme of poetry appears in these last two vss., 
and I think it likely that Soma’s actions of “protecting poetic skill” and “making the 
hidden hymns his own” refer to the inspiration Soma, and the soma sacrifice, provide to 
the poets. What it means to “protect” kavya (8c) is not entirely clear to me, but the 
preverb nfwith pati may suggest protection that involves hiding or depositing the thing in 
question, thus matching the hidden hymns in 9c. (pati may also pun on V pd ‘drink’, of 
much more common occurrence in the Soma mandala.) As I suggested in the publ. intro., 
I think the hymns are “hidden” deep within the poets and are stimulated and evoked by 
Soma and the ritual in his honor. Note also that in the next hymn (IX.7.4a) Soma the poet 
clothes himself ( vaésanah) in (pl.) kavya. 


IX.6.9: This vs. picks up various expressions from the hymn: /ndrayiih (pada a) matches 
up with devayuh (1b) and asmayih (1c), thus forming a slight ring. In b madam ... vitdye 
“(for Indra) to pursue exhilaration / the exhilarating drink” “repairs” the slightly 
anomalous mddam ... ksarain 2ab (see comm. there) and also echoes 6b médaya 
devavitaye. | might therefore alter the tr. to “for him to pursue the exhilarating drink.” 
See also punandah in pada a, repeating the same part. in 4c. 


IX.7 

As noted in the publ. intro., the word soma- does not appear in this hymn. The 
word is also absent from IX.3, though there the omnipresence of paévamana- and other 
forms of V pa takes up the slack. In this hymn pévamdna- is found only once, in vs. 5. 


IX.7.1: Lii (600-601) sees this vs. as representing the heavenly ascent of Soma, but those 
not subscribing to all of Lii’s presuppositions will find it difficult to see that. My own 
interpr. is far more earthbound: the filter is both the path of the soma and its foundation. 
The referent of asya in c is probably the soma, esp. given the near match of le vidana 
asya yojanam and 8c vidanad asya sékmabhih: the asya in 8c must be the soma. Even 
though in both passages the subject of the sentence is plural and refers to drops bzw. 
waves of soma, the sg. asya must be a constructio ad sensum. 

On the distribution of the 3 pl. mid. ending -ram versus -ran see the extensive 
disc. by Old. Essentially -ran is found pada-final and pada-internal before consonant; - 
ram pada-internal before vowel — but see Old for further refinements 


IX.7.2: In keeping with his interpr. of vs. 1, Lii (238) sees the “great waters” (mahir apdh) 
here as the celestial waters -- again not necessary, since the ritual soma is mixed with 
water after it traverses the filter. 
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méadhvah could in principle be construed either with dhara (“stream of honey”) or 
agriyah, as in the publ. tr. Though both Ge and Re opt for the former, madhvo agriydm in 
VII.92.2 suggests the latter, as does the parallel expression vaco agriyah in the next vs. 
(3a; also IX.62.25). So Lii (238). Both Ge and Lii take dhardas instr. sg. (Ge: “Mit dem 
Strome ...”). (Old hesitates but slightly favors instr.) This is certainly possible, though not 
necessary: nom. dhaéra and nom. agriydh can have different genders because they belong 
to two different NPs in apposition to each other. In any case, none of these minor 
differences in interpr. have any real implications. 


IX.7.2—3: A verb of motion needs to be supplied with prin the initial padas of both vss. 


IX.7.3: The phrase saty6 adhvarah, which I take as a separate nominal cl., but which can 
simply be another appositional nominative as most take it, must identify soma as, as it 
were, the embodiment of the ritual, the substance that must be present for the adhvarah to 
occur. 


IX.7.4: In principle, kavya (and/or indeed nrmnda) could be instr. sg. “... by his poetic 
skill ...””), though the standard renderings (incl. Lii 265) take it as acc. pl. There is no real 
way to tell, but in the similarly structured IX.94.3 pari yat kavih kavya bhdarate (cf. our 
par yat kavya kavih) kavya should be acc. pl. because it is the frame that matches a clear 
acc. pl. simile in the next pada. This is suggestive but hardly decisive. 

On pada c svar vaji sisasati “The race horse strives to win the sun,” see comm. ad 
IX.74.1, 76.2. In these passages I think that the sun, with its gleaming light, represents the 
milk towards which the soma is aiming. 


IX.7.6: On rebhé- see comm. ad VI.3.6. 


IX.7.7: Gr takes rénd as impv. to Vran (them. pres. rénati), on the basis of the Pp. reading 
rana, but it is better to interpr. it as instr. sg. to the root noun rdn-, against the Pp. So 
already Old ZDMG 63 [1909]: 289 = KISch 305; see also Ge (n. 7c), Schindler (Rt. 
Nouns, s.v. rén-). With Ge I take it as the referent of the rel. prn. yah that immediately 
follows, forming a nominal cl. (“with the joy that is ...””). The drawback to this is that the 
new cl. would not coincide with a metrical break -- but nominal, izafe-like clauses are not 
infrequently so positioned. Re also takes rénd@ as an instr. sg., but because he expects such 
a root noun to have fem. gender (see Schindler, who simply says that the gender of this 
noun can’t be determined), he construes it as part of the rel. cl.: “(ivresse [referring back 
to mdadena in b]) qui est joyeusement [= rand] (présente) dans ces comportements.” 
Although this allows clause and metrical boundary to coincide, it otherwise seems too 
fussy to me. 


IX.7.8: As disc. in the publ. intro. and above ad vs. 1, the c pada of this vs. forms a ring 
with that of vs. 1; the final vs., 9, is addressed to the two world-halves and seems extra- 
hymnic. As in vs. | the asya of c must refer to soma, although the subj. of the sentence is 
plural. 
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Medial forms of V pi when construed with 4 mean ‘attract / bring here through 
purification’ and take the acc.; similar is 4 V_yaj ‘win / attract by sacrifice’. ZV pi is 
extremely common in IX. See also remarks on 4 siksa-. ad 1.112.19. 


IX.8 


IX.8.1: Pada c, vardhanto asya viryam, is structured like Ic and 8c in the immediately 
preceding hymn, [X.7, though here asya must refer to Indra, not Soma. 


IX.8.2: As noted in the publ. intro., the gods Vayu and the ASvins, along with Indra, who 
was mentioned in the previous vs., are also the gods mentioned as the goal of the soma in 
EXT ef. 


IX.8.4: Why do the thoughts number seven (saptd dhitaéyah)? Ge (n. 4ab) links them with 
the seven dhatars in nearby IX.10.3, while Re adds the seven dhéman of IX.102.2. These 
suggestions are reasonably plausible, though they simply displace the numerical problem. 
We should also note that the seven thoughts recur in the next hymn (IX.9.4), and another, 
unidentified, group of seven entities is found two vss. later ([X.9.6). [IX.8—10 are 
attributed to the same poet, Asita KaSyapa or Devala Kasyapa (responsible indeed for 
IX.5—24), and he may simply have a penchant for the number seven; in our passage it 
would be a complement to the ten fingers (a number that of course makes sense). For 
sapta dhitdyah and ten fingers in a hemistich almost identical to this one, see [X.15.8; for 
further occurrences of “seven inspired thoughts” see IX.62.17 and possibly IX.66.8. 


IX.8.7: The “comrade” (sékhi-) whom the soma is urged to enter is most likely Indra. The 
juxtaposition of the voc. ado with sékhayam might be meant to evoke the phonological 
twin “dram. 


IX.9 
On the structure and often puzzling content of this hymn, see publ. intro. 


IX.9.1: Some of the uncertainties in this vs. are illuminated by parallel passages, esp. 
IX.10.2 in the adjacent hymn. Note that Soma is identified as a poet both in pada a, where 
he is in fact “the poet of heaven” (divah kavih), and in c in the bahuvrthi kavi-kratu- 
‘having a poet’s purpose’. See also below ad 6c. 

The expression par? ... véyamsi ... yati (split over 3 padas) is reminiscent of 
IX.111.1 visva yad rapa pariyati“when he makes the circuit of all his forms ...,” as Ge 
points out (n. 1b). The journey around the filter must be meant. 

The two ‘granddaughters [/nieces]’ (loc. du. naptyoh) are, in the ritual context, 
most likely either the two pressing boards (Say, Ge) or the two hands of the priest (Re). 
Because of the similarity between this vs. and 10.2, I favor the latter because of the 
gabhastyoh ‘in the two hands’ of 10.2b. In a cosmic context, the dual could refer to 
Heaven and Earth, who are identified as Soma’s two mothers (by most interpr.) in 3. The 
kinship flip -- Soma and his two granddaughters [/nieces] here, Soma and his two 
mothers in 3 -- would not doom this identification, given the RVic poets’ love of 
paradox, esp. the paradox of generations. 
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The ppl. Aitéh with which naptyoh is construed is ambiguous, between V Ai 
‘impel’ and V dha ‘place’. Though both Ge and Re favor the latter, I opt for the former on 
the basis of A/ta#hin 4a and Ainvanésah in the parallel vs. 10.2a, both clearly belonging to 
‘impel’. Either is possible, however; ‘placed’ would weakly favor the ‘pressing boards’ 
interpr. of naptyoh. 


IX.9.2: The parallel but oddly assorted dative phrases kséyaya panyase “to/for the 
praiseworthy dwelling place’ and jénaya ... adrithe “to/for the race without deceit” I take 
as a possible elaboration on the disjunctive pair “men and gods.” Although Re wants the 
latter to refer to “I’étre-humain,” he himself points out that adriih- is generally an epithet 
of the gods (though see adrihah with ‘rivers’ in 4b). By contrast to “the race without 
deceit [= gods],” As@ya- may refer to the ritual ground as the ‘dwelling place’ and by 
extension to the humans who create and inhabit it. 


IX.9.3: The referent of the fem. du. here is generally taken as Heaven and Earth. 


IX.9.4—6: As noted in the publ. intro., I consider this an omphalos hymn, with vss. 4 and 
6 with their repetition of “7” defining vs. 5 as the omphalos. The omphalos effect is 
muted however, since the “message” of vs. 5 is hardly a deep mystery. For further on this 
sequence of vss., see publ. intro. 


IX.9.4: On the “seven insightful thoughts” see also 8.4. 
The subj. of vavrdhiih in c must be feminine, on the basis of ya(H), but the choice 
between the “insightful thoughts” (dA/t/-) of a and the rivers (nadi-) of b is not clear. 


IX.9.5: This vs. presents the same problem as 4c: because of init. 44, nom. pl. fem., the 
subject of 4 dadhuh has to be feminine, and there are several pl. feminines in play: the 
“insightful thoughts” (dA/t-) of 4a and the rivers (nadi-) of 4b. But which one (or both)? 
In any case, presumably the subjects of 4c and 5 are the same -- though Say opts for 
“fingers” in this vs. but “rivers” in 4c. 

The unspecified dat. (or with Re loc.) mahé ‘for/in great ...” has too many 
possibilities for its referent, and I have made no effort to choose one. 


IX.9.6: The problem of the fem. referent continues here. In ab Soma, as the draught-horse 
( vahnih) “sees the seven” (sapta pasyati); we have just had “seven thoughts” (4a), and 
“seven” is the canonical number of rivers, which we also encountered in vs. 4 -- so either 
referent (or a conflation of both) is possible here. A fem. acc. pl. devih ‘goddesses’ is the 
obj. of the verb ‘satisfied’ (atarpayat) in the next pada c. Unfortunately this does not 
clarify the reference: the pl. of devi- is frequently used of waters and at least once 
elsewhere (VII.50.4) of rivers, but at least in the singular it is quite commonly used of 
dhi- and similar words. 

On the hapax vavahi- see AiG II.2.292-93. 

On the always ghastly Ar7/vi- see comm. ad I.30.1 and V.44.4. Esp. in the latter 
passage I argue that the word often seems to be used of an equine and that it might be a 
deformation or hyper-Sanskritization of kav/-. Both factors are present here: the first two 
padas of this vs. depict Soma as a draught horse drawing (vahnih ... vavahih), but we also 
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had occasion to note ad vs. 1 above that Soma was twice identified as a kavs- there. In the 
publ. tr. I default to a PN, but I do in fact think that the word has richer semantics, 
derived from both just mentioned uses, here. I do not see any way to convey that in a 
single tr. of the word, however. 


IX.9.7: The voc. pumas ‘o male’ is rather stark. It is in fact the only occurrence of the 
voc. of this stem in the RV and the only place where the stem is used of Soma. I ascribe 
its use here to the contrast being drawn with the feminines in vss. 4—6 (as well, perhaps, 
as the two mothers in 3) and to the martial content of the vs. 

As [argued already in my dissertation and the -é4ya-monograph based upon it, I 
consider the supposed root v A/p to have been extracted from the -dya-ransitive kalpdyati, 
itself (in my view) a -p-formation to vV Ar with “popular” / The early rarity of the thematic 
noun ké/pa-, very common later but found in the RV only here and in the privative form 
akalpa- (1.102.6), supports this view. In the publ. tr. I followed the standard interpr. of 
kdlpa- in this passage as ‘ritual work’ (Ge “bei den heiligen Braéuchen,” Re “les rite”), 
based in part on its later usage. I still think this is a possible reading. However, on the 
basis of my interpr. of aka/pa- in [.102.6 (see comm. ad loc.) and the rest of the vs. here, I 
wonder now if they are not rather (or in addition) martia/ arrangements: the address to 
Soma as ‘male’ (pada a), the statement that darkness must be fought (vddhya)(b), and the 
intensive subjunctive of V Aan, jarighanah (c) all favor a more bellicose interpr. 


IX.9.8: The duplication of comparatives with slightly different shapes, introduced by the 
particle ni, produces a nice phonetic figure, ni névyase naviyase. 


IX.9.9: As was noted in the publ. intro., ‘sun’ (sva/) is the last word of the hymn, 
resonating with the themes of shining and brightness earlier in the hymn (see esp. 3ab and 
8c, as well as the darkness to be combatted in 7b). 


IX.10 
For the poetic structure of the hymn, see publ. intro. 


IX.10.1: svandsah can be both the nom. pl. masc. of the adj. svand- ‘resounding’ (V svan) 
and the med. rt. aor. part. to V su ‘press’, in passive usage as is usual for this part. I 
consider the ambiguity intentional and render it twice (“while being pressed ... 
resounding”), but although both Ge (n. la) and Re (with more fuss) recognize the double 
identity, they render only the ‘resound’ sense that is appropriate to the simile. 


IX.10.2: With Ge I take c as an independent nominal cl. Re takes c as a continuation of 
ab, but as Ge points out (n. 2c) c is the Fortsetzung of the image in ab: in ab the chariots 
are presumably competing for prizes; the prizes or “takings” (bAdra-) in c are what these 
chariots win. For the phrase in c see [X.16.5 mahé bharaya karinah “for the great taking 
of the decisive victor.” 


IX.10.3: The first hemistich contains a simile embedded, as it were, in a metaphor: kings 
are only metaphorically “anointed” (that is, decorated, adorned) with praises; the soma 
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juices are somewhat less metaphorically “anointed,” since “the cows” are actually milk, 
which is liquid enough to anoint. 

In c the poet seems silently to switch instrumental functions, while holding the 
structure constant: NOM. INSTR. a/jate. In both a and b the INSTR. expresses the instrument 
of anointment, either metaphorical or real, but in c the INSTR. expresses the agents who 
perform the anointing. The “seven ordainers” (saptd dhatar-) are presumably the priests; 
the priests reappear as Hotars in vs. 7 with “seven siblings,” probably their insightful 
thoughts or else simply seven other priests. See below. 

The relationship between kings and the genre of prasasti-, which I discuss in my 
RV between Two Worlds (pp. 146-48), is very clear here. 


IX.10.4: The pun on svanasah in 1a recurs here; this time Ge and Re render it only as 
‘pressed’. 


IX.10.5: On my view of the sense of this vs., see publ. intro. With Ge, I supply bhd4gam 
with the gen. vivésvatah in a, as well as with gen. usésah in b; unlike Ge I take bhéga- to 
mean ‘portion’ (not “das Gliick”’) and interpr. it as referring to the radiance of the two 
divinities, by which Soma transforms himself into the sun (or rather a set of suns -- the 
radiating golden color on the sheep’s fleece filter). Re’s interpr. is quite different: he 
supplies “la région” with vivasvatah, and takes usdsafas an acc. pl., parallel to bhé4gam 
and both as names of divinities (“engendrant les Aurores (et) Bhaga’’). For the former he 
must be thinking of the common expression sédane vivdsvatah “in the seat of V,” but that 
expression is only in the loc. and never found in IX. As for the latter, even with his 
explanatory n. I don’t how this improves the sense of the vs. 


IX.10.6: “The raging of the bull” must refer to the headlong journey of the soma as it is 
being purified, which is set in motion and accompanied by the recitation of ritual poetry - 
- hence the violent opening of “the doors of poetic thoughts” (dvara matinam). The 
continuity of the poetic tradition from the pratnéh (‘ancient’) bards to the current ones is 
suggested by the use of the pres. ravanti. I do not think, with Ge (n. 6ab), that pratnd- 
gives the present tense verb a preterital sense, and indeed in IX.73.3 pita ... pratno abhi 
raksati Ge tr. the pres. raksati with the pres. “wacht,” not a preterite. 


IX.10.7: Ge and Re take the seven siblings here as the seven dhit- of 8.4 and 9.4, which 
is quite likely -- though the priests themselves are also a possibility. Ge adduces IX.66.8 
sam u tva dhibhir asvaran ... sapta jamdyah “Together the seven siblings cried out to you 
with insightful thoughts,” which has both the 7 siblings and the thoughts -- but the 
referent of the siblings in that vs. is not clear. Ge there takes it as the fingers, which 
seems somewhat perverse, given that seven is not a canonical number for fingers -- and 
fingers don’t cry out. I prefer rivers, since the “seven streams” were mentioned in the 
previous vs. 


IX.10.8: 4 dade belongs to Vda ‘bind’, not ‘give’; see, e.g., Kii 242. On the idiom see 
comm. ad I.139.1, [X.79.4. 

Ge, Re, and Kii all take b as a simile (“wie das Auge an die Sonne”), presumably 
with cid as the simile particle. But, as I have stated elsewhere (see, e.g., comm. ad 
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1.173.7), I am not at all convinced that c/dis ever so used. Here, the point is the real 
identification of Soma, or his eye, with the sun, not a comparison to Soma’s kinship with 
me; see ékam &ks/in 9.4, the transformation of Soma into sun(s) in our vs. 5c, and esp. 
the transformation of the sun’s eye into Soma’s eye in the next vs. (9c). 

Gr identifies duhe inc as a 1° ps.; Ge and Re take it as 3" sg. passive with 
dpatyam as subj. (e.g., “Die Nachkommenschaft des Sehers wird herausgemolken’’), 
interpr. Kavé as a reference to Soma and d4patyam as the soma juice. But medial forms of 
V duh are generally transitive, with the sense ‘give X as milk’, and I follow that interpr. 
here, with Soma the unexpressed subject/agent. I suggest that c explains a: “binding his 
navel to our navel” means that he makes himself our kin and indeed takes responsibility 
for providing us with offspring. I take kavéh as referring to the (human) poet. Soma 
repays our devotion and care (see esp. vs. 7) with the usual ritual rewards, including sons. 


IX.10.9: Ge takes priya as nom. sg. fem., with gapped “Daughter of the Sun” -- but it 
seems unlikely that a new character would be introduced at this point, and it makes more 
sense for Soma to be the one doing the looking. Better to interpr. pr/yé as a neut. pl. with 
gapped pada(ni), as in nearby IX.12.8 abhi priya divas pada. Ge (n. 9a) also allows the 
possibility of a neut. pl., but wants to construe it with sg. péddam, which he takes as a 
“collective singular,” a concept that I think we can do without but that seems to be 
encouraged by Old’s remarks. (See comm. ad VI.17.1 for another such ex. proposed by 
Ge.) I think rather that there are two (sets of) pad@- (sim. Re). 

Ge also suggests that in this instance of INSTR. guha hitam, the phrase means 
“hidden from,” not “hidden by.” Without a better sense of what this vs. is intended to tell 
us, I prefer not to contravene the usual agentive value of the instr. For my own 
speculation on the hidden track, see publ. intro., which may be supported by IX.102.2, 
where the hidden track that soma follows seems to be in the filter. 


IX.11 


IX.11.1: asmaris only the second word in the hymn and is unaccented; therefore it should 
technically refer to something already mentioned in the discourse. But since soma is the 
topic of a// discourse in this ritual context, no prior verbal mention is necessary. Sim. 
IX.70.1; see also asyain IX.29.1a, [X.30.1a. 


IX.11.2: Pada c consists entirely of a rudimentary etymological figure, devam devaya 
devayu. The acc. devém is of course Soma as god, coreferential with payah ‘milk’, a 
metaphor for soma the substance, in pada a; the dative devaya is Indra. I take devayii as 
an adverb; so also Re. It is also possible (see, e.g., Re’s n.) to take it as a neut. modifying 
payah, as Gr does -- and, it seems, Ge. In that case, devém would need to be a neut. adj. 
‘divine’ (Ge’s “die géttliche’’), but the number of clearly adjectival uses of devd- is very 
low. See, however, [X.13.5 and VII.21.1. 


IX.11.4: DAT gathdm arcata can be seen as a paraphrase of pa DAT gayatain 1a, with 
etymological matching. 

The epithet divisprs- ‘touching heaven’ is almost the only departure in this hymn 
from the tight, earthbound focus on the ritual. 
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IX.11.6: Pada c indum indre paraphrases devém devaya in 2c, though with a loc., not dat. 
IX.11.7: Pada b is almost identical with 3a. 
IX.11.9: The ‘ndo- indra- figure appears yet again, in different cases (voc., instr.). 


IX.12 

Li tr. and comm. on vss. 1-6 of this hymn (706-7), with his usual, often 
overblown, emphasis on the heavenly location of the elements and actions. By contrast, I 
tend to attribute the heavenly references to the poet’s attempt to project a cosmic 
dimension on the ritual confined to a small portion of the earth’s surface. 


IX.12.3: On madacyut- and vipascit- see, e.g., Scar (128 and 122 respectively). 

gaurtis the loc. sg. to the vrki-stem gaur7-, not a dual (per Gr); see AiG III.170 
and comm. ad VII.103.2 (saras/) and I.135.9 (nad). As indicated in the publ. intro., of the 
possible referents for this buffalo cow, with Ge and Re (see esp. Re’s n.) I favor the hide 
on which the pressing apparatus is placed -- as opposed to Say’s ‘speech’, or Lii’s more 
complex speech-identified-with-the-heavenly-waters. 


IX.12.5: This vs. seems to posit a distinction between two somas: one, called séma-, that 
is in containers and on the filter and another, called idu- ‘drop’, that embraces / 
surrounds (pari sasvaje) the first. What distinguishes them is difficult to discern; Ge 
suggests that the “nachrinnende” Soma is taken in by the pressed juice, but this doesn’t 
seem to make ritual sense, since the soma in the tubs and on the filter would already have 
been pressed as well. Lii, predictably, thinks the heavenly soma incorporates the earthly 
soma. Say identifies #2du- as the god Soma (somo devah). Of the various possibilities, 
Say’s seems the most plausible -- that is, Soma the god encompasses all the forms that 
soma the substance takes in the course of ritual processing, though physically that 
substance is somewhat different at every stage. I also considered the possibility -- given 
the occasional identification and frequent juxtaposition of “du- and indra- -- that indu- 
here refers to Indra, and “embrace” is a metaphor for “drink, consume.” But I’d prefer to 
keep indu- separate from Indra. 


IX.12.6: The fndu- here “sends forth his speech” (pra vacam ... isyati), which supports an 
animate reading of /ndu- in the previous vs. Needless to say, Lii has a heavenly interpr.: 
indu is the heavenly soma, the sea is the heavenly sea, and the kdsa- is the “Urquell im 
Himmel.” In the publ. intro. I interpr. the sea as the soma in the vessel or the mixing 
water. And the speech is presumably the speech of the ritual participants, prompted by 
the action of pressing the soma. 


IX.12.7: This vs. has no finite verb; I take it as a preamble to 8, in order to capture the 
play between the two forms of Ainvandh (7c, 8b). 

When vdnaspdtr- (lit. ‘lord of the forest’) does not mean simply ‘tree’, it generally 
refers to the sacrificial post in the animal sacrifice, particularly when found in the Apri 
hymns. The word is not found elsewhere in IX, except in the Apri hymn IX.5.10, where it 
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seems to have that reference. But here it must refer to soma. Since essentially all the 
plants that have been suggested as the source of soma are fairly insignificant physically, 
the use of vénaspdti- to refer to it must have seemed slightly comic (like calling a 
dandelion Lord of the Forest), but also a way of capturing the towering importance of the 
apparently lowly plant. The word is used of soma once elsewhere, I.91.6 (a soma hymn), 
in the phrase priyastotro vanaspatih, almost identical to nityastotro vanaspdatih, esp. 
because nitya- ‘own’ and priya- ‘dear, own’ are near synonyms in some usages. The 
point, I think, is that Soma has first claim to praise. 

On sabar- as ‘juice’, see EWA s.v. sabardith- and Narten (YH 212). I construe the 
gen. pl. dhiném with the first member of the cmpd. sabar-dtigha-: “... juice of insights.” I 
supply pavitre with antdr on the basis of 5b antah pavitre (cf. VUI.101.9). Ge’s “unter 
Liedern” does not work because antér doesn’t take the gen., and though Re’s “Arbres des 
intuitions” sounds imposing, it doesn’t make much sense. Old’s first interpr. of this pada 
is close to mine, with dhimam dependent on sabar-, though he takes anééras an adverb. 
However, he considers the obvious solution to be to take dhindm with antér, since the 
gen. is possible with anéérin the later language. Since “within/amid the thoughts” isn’t a 
particularly compelling addition to the passage, I prefer my own (and Old’s first) 
solution. 

The common med. part. Ainvand- can be both transitive and passive, in approx. 
equal numbers. In this vs. it is transitive, but in the next passive. 


IX.12.8: As noted just above, Ainvand- is used passively here, in contrast to the same 
form in 7c -- here referring to the priestly impulsion given to the soma on its journey of 
purification. 

The “tracks of heaven” are, in my view, the traces of the soma on the filter; see 
10.9. 

Pada c is identical to [X.44.2c, where I do not construe viprasya with dharaya but 
with something earlier in the vs. My reason there is that the dhara- ‘stream’ is always 
otherwise only Soma’s, and so should not belong to the/a vépra-. But in our passage there 
is nowhere to construe viprasya but with dhéraya. I consider ad IX.44.2 the possibility 
that the pada was borrowed thoughtlessly here. But there are several ways to make sense 
of our passage. If the dhaéra- is Soma’s, the point may be that he is a kav/, a sage, but he 
also has the fluency of an inspired poet, who simply pours out verbal eloquence, thus 
identifying Soma with both types of poet. This suggestion is supported by the next hymn, 
IX.13.2, where Soma is explicitly identified as a vipra-, as well as his parallel 
identification as vipra and kav/in [X.18.2. Or dhara- can be used here metaphorically to 
refer to a stream of words. 


IX.12.9: The impv. dharaya is almost identical to the instr. dharaya in 8c, though their 
morphology is entirely different. 


IX.13 

This hymn is dominated by forms of med. pévate (vss. 2-4, 8-9), with the first vs. 
containing instead med. punandah. Only vss. 6-7 lack such forms. Perhaps coincidentally, 
these two vss. are the only ones containing similes. 
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The hymn is also constructed from bricolage and ready-made phrases, many 
found verbatim in other hymns. There is a certain amount of chaining between vss.; it is 
difficult to know if this is just a result of the assembly process (a word in one vs. suggests 
to the poet another such phrase, which he then attaches) or was meant as a unifying 
poetic device. 


IX.13.1: As noted in the publ. intro., the mention of Vayu and Indra identifies the 
occasion as the Morning Pressing, since those two gods receive the first soma offering of 
the pressing day. 


IX.13.2: The publ. tr. does not make this clear, but the addressees are pl., presumably the 
priests. 

The identification of Soma as a vipra- supports the suggestion ad IX.12.8 in the 
preceding hymn that vipra- refers to Soma there as well. 


IX.13.3: Pada c, with a medial part. characterizing the soma (grnanah), followed by the 
infinitival dat. devévitaye, matches 2c susvandm devavitaye. The pattern is reinforced by 
the infinitival dat. vajasataye ending pada a. 


IX.13.4: The chaining continues, with vajasataye likewise ending pada a of this vs.; see 
also 6b. 

V pii+ ACC (here pévasva ... fsah [etc.]) should rightly have the preverb Zin the 
idiom ‘bring through purification’; see esp. Re’s n. In tr. [ have supplied it, partly on the 
assumption that since this hymn is constructed of ready-made phrases, this pada may 
have been adapted from a context where the previous pada contained the 4in tmesis. Re 
also points out that the construction here can be under the influence of pavantam 4 in Sb. 
I do not follow Re in seeing V pd without preverb as becoming indiscrinimately transitive 
in IX, with the sense ‘couler’. 


IX.13.5: It is difficult not to take deva- here as adjectival, modifying indavah. See my 
reluctance to so interpr. this stem in IX.11.2, and see comm. ad VII.21.1. 


IX.13.6: The inf. vajasataye is found here a 3" time (after 3a, 4a). 

IX.13.8—-9: The impv. dpa ... jahi of 8c is converted into the part. apaghnantah in 9a. The 
sg. subj. of 8 is also replaced by a pl., but sg. sOmah/ indo and pl. somah/ indavah 
alternate throughout the hymn. 

IX.14 

IX.14.1: The ‘decisive act’ (Aard-) in question is presumably the purification itself. See 
Re’s n. on the need to preserve this sense here, rather than giving in to Ge’s convenient 


“Kampfpreis” (presumably vaja-), which Re pronounces “un peu loin.” 


IX.14.2: As noted in the publ. intro., the subjects here are the fingers, troops of five (on 
each hand). 
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The subord. yad7is best taken as an example of my yéd7-- hence “when him/it 
.., not “if.” 


IX.14.3: I am disturbed by the sequence of tense -- or lack of it: the augmented aor. 
amatsata in the main, 4d, clause does not fit well with the pres. pariskrnvanti in the 
preceding yad clause (vs. 2) or the pres. vasaydate in the following (3c). Iam tempted to 
make the 4d clause the follow-up to vs. 1: “the poet flowed around and forth ...; after that 
the gods found exhilaration.” In that case, 3ab would interrupt the sequence of the 
subordinated present clauses in vs. 2, 3c, but I don’t know of other examples of this kind 
of alternating structure. Perhaps vss. 2 and 3 should be reversed: the 4d clause of 3ab 
would then follow directly after vs. 1, and the parallel subordinate clauses in 3c and vs. 2 
would be picked up by the main clause of 4ab, which also has a pres. tense verb. 


IX.14.5: As disc. in the publ. intro., in this hymn the poet provides several different 
metaphorical versions of the same ritual act. This vs. contains two of those alternatives: 
in ab Soma is groomed “by the granddaughters of Viviasvant,” a reference to the fingers, 
which were characterized as “troops of five kinsment” in 2ab; in c Soma makes cows like 
a garment (gah krnvano né nirnijam), a variant of 3c “clothes himself with cows” (gdbhir 
vasayate). For the exact phrase see [X.107.26 and for variants without the simile particle 
IX.86.26, 95.1. 


IX.14.6: sriti- is a hapax, on which see Old. It is here an instr. sg. fem., referring to the 
fine fleece filter, and echoing s7tah in 1b. 

With Old and Ge I take gavyd as instr. to gavya- ‘longing for cows’, rather than 
neut. pl. with Gr and Lub. Re sits on the fence. 

Although vidéis ordinarily passive, there are a few precedents for “know (as) 
one’s own’; see VII.40.5, VIII.62.9. 


IX.14.7: Here the fingers (As/pah) are named directly, after the metaphors of 2ab and 5a; 
the verb V mj ‘groom’ recurs from 5b. 


IX.15 
On the structuring principle of the hymn, see publ. intro. 


IX.15.1: Pada c, gachann indrasya niskrtém, echoes [X.13.1¢ vayor indrasya niskrtam. It 
is not clear to me whether a different ritual occasion is meant, or it’s simply a variant. 


IX.15.2: The phrase dhiya yaty (with non-vocalic -y in yaty) “drives with insight” in 1a is 
echoed by the verb dhiyayate “exercises his insight” in 2a, though in different metrical 
positions. dhiyayate also participates in another phonetic figure, with the final word of b: 
(dhi)yayate | (deva)tataye, with the same vowel pattern, but crossed consonants (y y ¢/ tt 
y). Denom. dhiyaydte is of odd formation, presumably built to the instr., which makes it 
seem context-generated (from dA/yd in 1a), but there is unfortunately another form to the 
stem (dat. part. 1.155.1 dhiyayaté), as well as a related - yii-adjective, dhiyayu- (1.8.6). 
Still I think generation in this context is likely. 

Pada c contains another mirror-image phonetic figure: (am*f)tasa asat(e). 
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IX.15.3: The ppl. Aitd- is potentially a pun, both ‘propelled’ (v Ai) and ‘placed’ (Vv dha), 
though in this case the former is dominant, given the journey theme of the rest of the vs. 
(and hymn). 

In c yddris best read yad Ff see also IX.14.2. 


IX.15.5: The amsi- here is in the first instance the shoots of the soma plant, the usual 
sense of this stem, but I think a possible secondary sense is the tufts of wool on the fleece 
filter, which can resemble shoots of vegetation. In the former case the instr. expresses 
accompaniment, in the latter instr. of path-along-which. See the instr. in la (d4nvya), 2b 
(patha), and 6b (parusa), which all refer to the fleece along which soma journeys. 


IX.15.6: In contrast to the relative simplicity of the rest of this hymn, this vs. presents a 
number of lexical puzzles / unusual usages. 

On pibdanda- see comm. ad VI.46.6. As indicated there, I take the underlying verb 
as ‘go step-by-step, plod, trudge’. In our passage I think pibdana vasuni, lit. “plodding 
goods,” is a jocular way to refer to cattle -- the “cows” [=milk] that Soma is rushing 
towards. Others (Ge, Re) simply see these as the material goods Soma is on his way to 
gain. 

A patus- is a link(age), joint, or juncture; see EWA s.v. parvan- with considerable 
lit. as well as comm. ad IV.22.2. In this instance I think it’s abstract ‘articulation’ and 
refers to the 3-D patterns on the fleece filter. As indicated in the comm. to the preceding 
vs., I take it as an instr. of the path here. Others (esp. Ge and Re) think it refers to the 
knots or nodules of the soma plant that remain in the filter when the juice has flown out, 
but then both the singular and the instrumental are hard to explain. Note that in [V.22.2 
Indra wraps himself in the parvani of a river, which I take there as tufts of foam that 
resemble tufts of wool. 

Sada- is a hapax in the RV, but related words are found elsewhere, if rarely, in 
Vedic: YV texts (VS, MS, KS, SB, etc; see Bloomfield Conc.) contain a mantra sadam 
[sadam in accented texts] dadbhih “ sad(a) with the teeth,” in a litany listing the 
disposition of the parts of the sacrificed horse. There is no strong contextual evidence for 
its identification with a plant, much less with grass or fresh grass. However, in later Skt. 
Sadvala- means ‘grassy’ and matches the fairly widespread MIA word saddala- ‘id.’ (Pali 
etc.), and ‘grass’ is certainly compatible here, since horses crop grass with their teeth. It 
is also not possible to tell from the mantra whether the stem is thematic (as in our RVic 
passage) or a root noun. The JB contains two occurrences in a single passage of what is 
clearly a root noun and which is somewhat more helpful semantically than the YV exx. It 
is in a passage that lists several plant substitutes to press in place of soma, of which sad is 
the first: JB 1.355 suklas sado ‘bhisunuyuh/ somo vai raja yad imam lokam ajagama sa 
Satsv eva tad uvasa/ sa evasya samnyangah/ tam eva tad abhisunvanti “They should 
press white/bright sad-s. When Soma the king came to this world, he dwelled then in sad- 
s. That is his mark. Thus they press him in this way.” On this basis Soma seems to have 
an affinity with sad(a)-. However, it is not possible to tell whether the JB passage is an 
independent witness to this association or was constructed on the basis of the RV 
passage. In any case, I have no idea what aspect of the soma ritual s@da- is meant to refer 
to. I assume the descent here should be into some type of soma vessel (see drdnesu in the 
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next vs., 7b). I considered the possibility that s#da- is meant to evoke some noun meaning 
‘seat’, to V sad, with the MIA loss of distinction among sibilants enabling such a pun. But 
there is no appropriate nominal counterpart belonging to V sad. Another possibility, 
starting with ‘in / among the grasses’, is that the image is of a worn-out racehorse put out 
to pasture. But none of these possibilities is particularly compelling, and I’m afraid the 
reference must remain a mystery. 


IX.15.8: The insights of b form a bit of a ring with the insight of 1a. Furthermore, ab with 
ten fingers and seven dhiti- grooming Soma is almost identical to [X.8.4. 


IX.16 


IX.16.1: On oni- see comm. ad VI.20.4, where I am unsatisfied by the current consensus 
that it means ‘arm’ (see EWA s.v.) but offer nothing to take its place. Here ‘arm’ works 
perfectly well. 

Etafa is the sun’s horse, so he would be traveling through the air. On V fac as 
referring generally to birds’ movements, see [X.32.4. 


IX.16.2: Ge and Re construe déksasya with preceding Aratva, which is certainly possible: 
kratu- and daksa- are often associated, and Ge adduces several passages containing Aratva 
daksasya (IIL.2.3, V.10.2 -- though in both cases JPB plausibly construed déksasya with 
something else). But since rathi- ‘charioteer’ is regularly construed with a gen. (incl. 
daksasya1V.10.2, VI.51.6) and since Ardtva appears without gen. in nearby 4c, I take 
déksasya with rathi-. Better might be the course suggested (but not followed) by Ge in his 
n. 2a: “daksasya wohl nach beiden Seiten zu verbinden.” This would yield the tr. “with 
the resolve of skill we accompany the charioteer of skill ...,” which seems a bit heavy. 


IX.16.3: As noted in the publ. intro., the hapax 4napta-is difficult. Insofar as there is a 
standard view, it is taken as ‘unwatered, undiluted’ (Gr ‘nicht wasserig’, Ge ‘nicht 
verwiassert’; EWA s.v. with lit.), while Re prefers ‘inaccessible’. Although the connection 
with ‘water’ makes the most superficial sense, esp. given its juxtaposition with 
immediately following apsi ‘in the waters’, it doesn’t make ritual sense, in that the soma 
is watered during these steps in the sacrifice, and in this very pada the soma is depicted as 
being “in the waters.” My own desperate suggestion is not appreciably better, that it is 
formed to napti- ‘granddaughter, niece’, used of the fingers that prepare the soma. Two of 
the six forms of this word are found in hymns by just this poet (Asita Kasyapa or Devala 
Kasyapa), IX.9.1, 14.5). The word would mean ‘without the granddaughters’ (for the 
accent, cf. words like d4praja- ‘without offspring’ and AiG II.1.239—40), that is, without 
their ritual ministrations. The point would be (if there is a point) that the soma speeds 
through the waters and would do so, even if it had not received these ministrations. I do 
not, however, set much stock in this suggestion, esp. since the morphology is dicey to say 
the least. 

The phrase apsii dustéra- is found also in nearby [X.20.6, so this must be the 
constituency here -- and apsiis therefore not to be construed with dnaptam. As Re points 
out, Soma is several times called ap-tir- ‘crossing the waters’ (e.g., [1X.63.5, 21), and the 
expression here redistributes the elements. 
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IX.16.4: In the publ. tr. I construe punandsya with pavitre, not with adjacent cétasa, as Ge 
and Re do. I would now emend my tr. to the standard: “with the attention of the one being 
purified [that is, himself].”’ Ge comments (n. 4a), “Er weiss von selbst, was er zu tun hat,” 
and although I’m not entirely sure that this is what the phrase means, my publ. tr. doesn’t 
make much sense either and overlooks the fact that pada b, which contains the noun, 
pavitre, on which I hang the gen. punandsya, is found identically in the next hymn (17.3), 
as well as in IX.37.1, both times without a gen. 


IX.16.5: The vs. begins prd tva, reminiscent of the hymn opening prd fe (1a), and the 
audience would surely assume -- not least because 2" ps. is generally restricted to Soma 
in the [Xth Mandala (see Re’s comm. here) -- that tvarefers to Soma. But this 
expectation is repaired (or dis-repaired) by the voc. ‘dra that opens pada b. See vs. 8 
below. 

I take the referent of gen. karinah in c to be Indra. 


IX.16.6: In c the loc. gdsu can be shared by simile and frame: in the frame it refers to the 
milk into which the soma has entered, in the simile to the cows that a champion wins in 
the raid or battle. 


IX.16.8: Soma is addressed here in the 2"4 ps., the first time since the uninsistent ¢e in the 
first pada of the hymn (la pré fe ...) and thus sketches a sort of referential ring. 
Throughout the rest of the hymn soma is always in the 3™ ps., and the only 2™ ps. 
reference is found in vs. 5, where the referent is Indra (see comm. there). 

Pada a is troublingly incomplete, with a nom. subj. (¢vdém) and an acc. vipascitam 
but nothing to govern the acc. The pada is identical to [X.64.25a, whose b pada, punanod 
vacam isyasi, provides both a transitive verb and a referent for the acc., “being purified, 
you send forth speech attentive to poetic inspiration.” Although supplying a full pada is 
something I would prefer not to do, I see no alternative to doing so (nor does Ge; see his 
n. 8a, where he expresses his reluctance; Bl, RR ad loc., as well). It is made somewhat 
more plausible by the appearance in nearby 12.6, by the same poet, of the relevant VP, 
vacam ... isyati. (See also isndn in the next hymn, 17.5, where I supply ‘speech’ as the 
obj. [contra Ge, but in agreement with Re].) This is certainly a better solution than Re’s: 
he simply treats the acc. as a nom. and uses it as a modifier of Soma (“Toi, 6 soma, qui 
comprends les mots-inspirés ...’’). 


IX.17 


IX.17.3: The hapax 4ty-airmi- must be modelled on &ty-avi- ‘beyond the sheep(‘s fleece)’, 
4x, including twice in the hymns of this poet: [X.6.5 and 13.1. I assume the image is, 
roughly, of a wave breaking on the shore, with the liquid now beyond the wave-forms on 
the body of water. 


IX.17.5: The 4@t/- in cmpd. found in 3a here gives rise to a phrasal expression with cosmic 
reach: 4ti 7 ... rocana “beyond the three luminous realms.” 
I supply ‘speech’ as the obj. of zsnan; see comm. ad 16.8. 
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IX.17.8: Both Ge and Re take dnu ksara as transitive (“Lass ... fliessen,” “Laisse couler 
...”), but forms of V ksarare otherwise intransitive, and here the acc. dhéram must be 
governed by the preverb dnu. 


IX.18 
On the structure of this hymn, see publ. intro. 


IX.18.2: The identification of Soma as both vipra- and kavi- is quite explicit here; see 
disc. ad 12.8. 

In b Ge takes the pré as standing for the predicate “hat den Vorzug” and construes 
it separately from the jat4m, presumably because of its separate accent. I am sympathetic, 
but still assume that it is loosely construed with jatém. The tr. should perhaps be slightly 
altered to “born forth from ...” On jatém andhasah see further ad IX.55.2. 


IX.18.3—4: Note the two occurrences of visva- (3a, 4a), which contrast with the sarva- in 
the refrain. 


IX.18.4—7: Vss. 4-6 all (save for the refrain pada) consist of rel. clauses headed by yah 
and couched in the 3™ ps.; the main clause appears to be vs. 7, with the resumptive prn. s@ 
and 3" ps. verb. 


IX.18.5: Both Ge and Re take rédasi mahias acc. obj. of the frame, with matara as subj. 
(Re) or obj. (Ge) in the simile: e.g., “qui trait ces Deux grands Mondes ensemble, comme 
deux (vaches) méres.” In favor of this view is the fact that in VIII.6.17a, identical to our 
a-pada, the dual is acc. (though in a very different context); furthermore, the position of 
ivain b might suggest that the simile consists only of the preceding word matara. 
However, I prefer to take both duals as part of the simile, parallel nominatives 
corresponding to the unexpressed subj. of the frame, Soma. Cows (or their 
correspondants) are the standard subjects of med. forms of V duA, with the obj. being the 
milk (or milk substitute), and therefore the accusatives of Re and Ge would be 
semantically and functionally anomalous. For Heaven and Earth (1.e., the two world- 
halves represented by rddas7here) as subject of medial V duh, see VI.70.2 ghrtaém duhate 
“the two yield ghee as milk,” in a hymn to Heaven and Earth, which are the default 
referent of the many duals in the hymn. 


IX.18.7: Because of the rel. cl. / main cl. structure of vss. 4-7 (see above), I would lightly 
emend to the tr. to “he/that one, tempestuous in the tubs, kept roaring ...,” to display this 


structure more clearly. 


IX.19 
On the imagery in the hymn, see publ. intro. 


IX.19.2: Note the reverse vayav indras ca construction, ‘drags ca soma. 
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IX.19.3: With Ge (but not Re), I take the pres. part. sd#m as concessive, as the nom. forms 
of this participle generally are -- although I’m not sure what the concession is. The most 
likely possibility is that “sitting down on the womb” is an odd action for a horse. The 
most common simile with “sit” is “like a falcon,” e.g., [X.82.1 Ssyeno nd yonim ... 
asadam, with the same lexical material as here. Or perhaps horses don’t thunder. 


IX.19.4: I am not entirely certain of the force of ¢dhr my ‘over’ does not parse very well 
in Engl. tr. But the point is probably that the verbal part of the ritual, embodied by the 
fem. dhiti- ‘insightful thought/speech’ and therefore conceived of as female, is produced 
at the same time as the “semen” of Soma, namely the juice itself. This semen is attributed 
both to a bull, Soma as hypervirile adult male animal, and, if we supply rétas7in c for the 
genitives to depend on (so also Ge and Re), to a calf, presumably not yet sexually mature, 
who is further the son of these mothers (the words, at least by my interpr.). Ge (n. 4) calls 
the verse “ein Paradoxon,” though he doesn’t bother to explain what he thinks the 
paradox is. I assume that it is the identification of Soma as both bull and calf. 

I further assume that the “mothers” (mataérah) of c are co-referential with the 
dhitayah of a, though it might be possible to separate them -- with the mothers being the 
milk-mixture or some other ritual substance. Lii (247) considers the mothers distinct from 
the dhitdyah and referring to the heavenly streams, but this is a predictable result of his 
idée fixe. 


IX.19.5: As disc. in the publ. intro., this vs. metaphorically expresses the complex 
interaction between poetry, the thoughts (dhi- 2c, dhiti- 4a, both fem.) recited at the Soma 
pressing, and the Soma/soma him-/itself. The (female) thoughts “yearn for the/a bull” 
(vrsanya-) to swell (V pi 2c) and impregnate (garbham Vv dha 5b) them with his 
semen/juice, while at the same time they are Soma’s mothers (4c) and themselves “give 
the gleaming milk” (sukram duhaté pdyah 5c) -- sukrém pdyah being often a kenning for 
both soma juice and semen (see Gr, nos. 3 and 7 s.v. sukra). So they both produce the 
soma/semen and become pregnant by it. 


IX.19.6: Re identifies this vs. as displaying the three functions -- an interpr. that utterly 
escapes me. 

The lexeme 4pa V sthd is quite rare in the RV with a fairly late distribution: 
besides this passage I have found only VIII.48.11 (a “popular” hymn acdg. to Arnold), 
X.106.2, and X.124.8. It means ‘stay/keep away’; in this context, where those who 4pa 
V sthd are to be courted by Soma, in contrast to the s#tru-, in whom he is urged to strike 
fear, it seems to refer to potential allies or members of our group who are currently 
staying neutral, sitting on the fence, as it were. It nicely contrasts with dpa siksa ‘seek to 
win over, seek to entice (here)’, on which see I.112.19, I.173.10. 

As in II.28.6, the transmitted bhiyésam should be read bhyasam. 

I take viddas 2" sg. impv., with lengthened ending, contra the standard interpr. 
(Pp, Gr, Old, Lub) as 2"! sg. subj. vidas. (Ge and Re tr. as an impv. and do not comment, 
but it’s quite possible that they are so tr. what they consider a subjunctive.) The form is 
parallel to 2 impvs. in the same vs., ipa siksa(a), 4 dhehi(b), which support an impv. 
reading; the pada is repeated twice (IX.43.4, 63.11), but those vss. lack other verb forms 
that would support one reading or the other. Other occurrences of vidé are generally 
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better taken as impv. (1.36.14, VI.48.9, VIII.61.7) or are syntactically and semantically 
indifferent (1.71.7). (I take the form in V.45.1 as the instr. of a root noun.) The only clear 
ex. of a subj. is in [X.40.4, where sandhi preserves the final cons.: vidah sahasrinir ... I 
assume the almost universal embrace of the Pp subjunctive readings results from the fact 
that there are no unambiguous imperative forms to this them. aor. stem -- that is, forms 
where the sandhi does not allow a -4s reading -- whereas there are several other 
subjunctives (e.g., vidas/ 1X.35.1). But I do not see why an impv. would be excluded on 
principle; Macd (VedGr §512) gives several exx. of a- aorist imperatives, though he 
states that the mood is “of rare occurrence” -- a statement he also makes (§509) about the 
subjunctive to the same formation, however. It’s also worth noting that KH (Injunk. 263) 
takes vido su... in X.113.10 as impv. vid#+ u, a reading supported by the sandhi of sv. 
On imperatival use of injunc. vidah see comm. ad [X.20.3. 


IX.20 


IX.20.1: varebhih, lit. ‘along the hairs/fleece’ is an instr. of the path-along-which; see 
comm. ad [X.15.5. 


IX.20.3: The sense of the injunc. vida here is uncertain, but my rendering in the publ. tr. 
as if it were a subjunctive is almost surely wrong. In general, 2" sg. injunctives to 
thematic aorists have been taken as modal (see KH, Injunk. 263), and certainly Ge and Re 
both tr. this form as an impv. The sé opening the pada supports the interpr. as an 
imperative substitute, since, by my rules (“Vedic ‘sa figé’: An Inherited Sentence 
Connective?,” Historische Sprachtorschung 105 [1992]: 213-39), sé (and other 
nominative forms of this pronoun) are found with 2" ps. ref. almost exclusively with 
imperatives. Hoffmann (loc. cit.), however, says that modal use of the various 
occurrences of vidah is “nicht durchweg sicher.” Nonetheless I would now change the tr. 
to an imperatival “find fame for us,” because of the sé. I do not think that this calls my 
interpr. of vid@ as an impv. in the preceding hymn (19.8) into question. See comm. there. 
For other occurrences of the form vidah, see comm. ad 1.42.7-9. 


IX.20.5: Both Ge and Re take ab together, but I do not understand how the simile “like a 
king” (zajeva) would work with the VP (“you have entered the songs” girah ... vivesitha). 
I have therefore taken the two padas as separate clauses. The simile in pada a then works 
well, since it makes perfect sense that a king should “possess good commandments” 
(suvratah). The splitting of the two padas gains further support from [X.57.3b, a pada 
closely corresponding to our pada a: ‘bho rajeva suvratah, where there is no question of 
entering songs or any similar action and the shared quality of simile and frame must be 
suvrata-. 

For further on the expression “enter songs” in pada b, see publ. intro. 


IX.20.6: On apsi dustarah see comm. ad 16.3. 


IX.20.7: On the double sense of makhd- see comm. ad I.18.9; in our passage the 
“bounteous’ sense prevails, though it could also be making a subtle ring with vs. 1. In Ic 


27 


Soma conquers all opponents, and here he could be secondarily called a battler as well as 
bounteous. 


IX.21 


IX.21.2: This vs. lacks a finite verb and can go either with vs. 1 or vs. 3 (or both): they all 
have as subj. the plural soma juices. 

The lexeme pré V vris rare and generally means ‘cover [with INSTR.]’ (e.g., 
X.16.7). However, here and in VII.82.6 it must mean ‘ward off’ (< ‘obstruct forward’?) 
vel sim. 


IX.21.4: As often in the Soma hymns (see, e.g., comm. ad IX.9.1), A/fa- is ambiguous, 
belonging either to V dha, hence ‘placed’, or to Vz, hence ‘impelled’. Both Ge and Re opt 
for ‘placed’, and I admit that this works better with the loc. réthe. But if they are merely 
“placed” at/on the chariot, we do not learn how they obtained the desirable things, and I 
therefore think ‘propelled’ is a necessary part of the scenario. Of course, it might be 
meant to be read both ways: “when placed at the chariot (and) propelled.” 


IX.21.5: On my interpr. of this vs., see publ. tr. Both Ge and Re have quite different 
views. Ge takes the asmin to be the sacrificer (flg. Say.), with the pisdigam ... vendm 
(my “tawny tracker,” his “den goldenen Seher”’) “ein innerer Mahner” of this would-be 
stingy man. This anticipation of an Upanisadic-type Inner Controller seems anachronistic 
to me. Re simply -- in my opinion over-simplistically -- takes all elements to be soma in 
one form or another: the soma drops are urged to put “le (Soma) Veilleur 4 couleur-d’ or” 
into the soma liquid. This endless loop doesn’t seem to get us anywhere. I do agree with 
Re that soma/Soma is represented by two of the elements: the drops that are addressed 
(indavah) are soma the substance and the “tawny tracker” is Soma the god. The drops are 
urged to put Soma the god into Indra (my interpr. of the referent of asmun); cf., from the 
same poet, IX.11.6 indum indre dadhatana. 

The subj. of the infin. ad/se is, in my view, the tawny tracker (i.e., Soma), though 
the act of placing this Soma in Indra may be part of the instruction. On the constr. see 
comm. on the almost identical expression in 6b. 

Loc. asmin is unaccented and should therefore refer to something already present 
in the discourse, but that does not eliminate any of the just-given interpr.: Ge’s sacrificer, 
in the person of the ‘presser’ (suisv/-), is found in 2, my Indra in 1, and Re’s soma is 
ubiquitous. In fact even without the mentions in vss. | and 2, the sacrificer and Indra are 
expected personnel on the scene in any Soma hymn. 


IX.21.6: The adj. ra@thya- generally modifies either chariot horses or chariot wheels; here, 
with the presence of a craftsman, the latter is most likely. So also Gr, Ge, and Re. 

As was just noted, pada b dadhata kétam adise is almost identical to 5b dadhata 
vendm adise. Nonetheless, Ge and Re unaccountably (at least to me) take the VP entirely 
differently here from 5b: they take nd¢vam, dadhata as a phrasal verb “renew, make new,” 
with adise filling a different syntactic role. E.g., “Erneuet, um (ihn) zu mahnen, seinen 
Vorsatz ...” (Sim. Keydana, Inf., 318, who shows no awareness of the parallel in the 
immed. preceding vs.) First, I know of no other exx. of néva- V dhdin the sense ‘make 
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new’, a sense expressed rather by néva- V kr (e.g., X.143.1). But, more important, the 
close parallelism between 5b and 6b strongly suggests that they should be interpr. the 
same way, with the acc. the subj. of the infinitive. 

By the Ge/Re (/Keydana) interpr., in the simile the craftsman is “renewing” the 
wheel; by mine, he is “setting/placing” it on the chariot, with a slightly different sense of 
V dha than in the frame. 


IX.21.7: satéh in c is somewhat puzzling. Both Ge and Re take it as adverbial: “in 
gleicher Weise,” “pareillement.” Ge makes no comment; Re adduces sato-mahant.-, - 
vira-. For this 1‘ cmpd member see comm. ad VII.104.21. As I point out there, though I 
think the cmpds in question contain this adverbial element, I do not think it exists as an 
independent word. Supposed exx. of it belong instead to the pres. part. of Vas, either 
gen./abl. sg. or acc. pl. Here I take it as the gen. sg., dependent on matim. Genitives 
appearing with this stem generally refer to the poet (e.g., [X.64.10 kaviném mati). Forms 
of Vas, incl. the pres. part., can have the extended sense ‘be real / really present’, and that 
is how I take it here. Cf. for a similar use in a nearby hymn IX.19.7 dairé va sato anti va 
“whether he be in the distance or nearby” (used of an enemy); also [X.31.6 (of Soma). 


IX.22 

On the structure and thematics of this hymn, see publ. intro. Note also that the 
first 5 vss. begin efé, while the 2"¢ hemistichs of vss. 5 and 6 begin utédam. Further local 
chainings are discussed below. 


IX.22.1: The preverb pra, which must be in tmesis from the verb afesata that ends the vs., 
is very oddly positioned -- in the middle of a pada (one that doesn’t even contain the 
verb), not adjoining a metrical boundary. I have no explanation, though it may be based 
on a pada like [X.64.4 dsrksata pra vajinah, also ending pra vajinah, where the preverb 
immediately follows its verb, a permitted position. 


IX.22.2: As in the immed. preceding hymn (21.2), this vs. lacks a finite verb and can be 
attached either to vs. | or vs. 3 or both. 

My supplied “(surging)” isn’t strictly necessary -- neither Ge nor Re supplies 
anything at all -- but it seemed to me that something dynamic was needed here, for wind, 
rain, and fire. 


IX.22.3, 5: Note vy anasuh in both vss. (3c, 5b), implicitly connecting Soma’s pervasion 
of poetry with his pervasion of cosmic space. This repetition could also define vs. 4, the 
middle vs. of the hymn, as an omphalos, but that vs. doesn’t seem to do much if so. For 

further exx. of V (nas see ad 4-6. 


1X.22.4: With Ge/Re I take nd@as neg. with pf. sasramuh. In contrast, Kii (524, 551) takes 
it as the simile particle: “... sind wie [Rennpferde], die gelaufen sind, ermiidet ...” He 
cites (551 n. 1141) Delbriick (Altind. Syn. 376) for this interpr., but Delbriick in fact 
takes the né@as neg.: “... sind nicht miide geworden, obgleich sie gelaufen sind.” I assume 
that Kii so interpr. because of the position of nd after the participle, but in a Gayatri pada 
the position before the verb is also the position after the NP -- there’s not a lot of space. I 
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think it unlikely that the poets would ever say that the ever-running soma could get tired. 
Moreover, V sram almost always appears with neg. 


IX.22.5: See remarks ad vs. 3. 

The part. viprayantah presumably belongs to the lexeme vépré V7, but note that it 
could also be interpr. as belonging to a denom. * vipra-ya- ‘behave like [/seek] an inspired 
poet’, which would connect this vs. further with the poetic pervasion of vs. 3. The 
suggested denom. stem is not attested but could of course be easily formed, and ’m 
tolerably sure this pun was meant. Note vipascitah and vipé, both in the matching vs. 3. I 
would now slightly alter the tr. to “going forth widely [/behaving like inspired poets].” 


IX.22.4—6: More chaining: vss. 4 and 6 end with réjah, the exact phrase in 5c is uttamaém 
rajah, whose uttamam is then picked up in 6a and augmented with uftamayyam in 6c. 
Meanwhile, 3" pl. pf. (vy) anasuh of 3c, 5b morphs into 3™ pl. root aor. asata in 6b. As 
Old points out, V (n)asis also represented by the desid. /yaksantah in 4c. 

My “that is to be higher still” is meant to capture the pseudo-gerundive form of 
the nonce uttamdy/ya-. 


IX.22.6—7: As noted in the publ. intro., vs. 7 stands somewhat apart from the rest of the 
hymn, but there is chaining here as well: 6a téntum tanvandm ... is echoed by 7c tatém 
taéntum ... 


IX.22.7: Both Ge and Re take acrkradah as transitive/causative (e.g., “tu l’as fait crier’’), 
but although (@)crkrada- looks like a typical redupl. aor. to an -dya-transitive, it is not so 
used. On the problem of this redupl. aor., see my 1983 -dya- book (pp. 110—11)(though I 
would now disavow a second V krand ‘race’, beside ‘roar’). 


IX.23 


IX.23.4: On the identification of the soma juices with the Ayus, see publ. intro. Both Ge 
and Re take dydvah here as adjectival (“lebengebend” and “vivaces” respectively), but 
this loses the connection with the Ayus in vs. 2. 


IX.24 


IX.24.1-3: The first 3 vss. are united by the use of the (secondary) root Vdhanv ‘run’, 
with the 3" pl. -is-aor. adhanvisuh (found only here in the RV) in vss. 1 and 2, with the 
complementary subjects soma drops (1) and cows (2)(or so I think: see below), and the 
2" sg. pres. dhanvas/ in 3. 


IX.24.2: Old discusses this vs. at some length and disputes the cows as subject. The 
problems he sees are that 1) it makes more sense for the soma drops to run than the cows 
(though he admits that there are some undoubted passages with the latter); 2) the shared 
verb would more naturally have the same subject than diff. subjects (this is not a stylistic 
given in soma hymns, where substances swap identities all the time); 3) the part. punanah 
‘being purified’ is better applied to soma drops than cows (though again he recognizes at 
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least one passage in which the part. is so used). On the basis of these arguments he 
suggests that gavah here should be interpr. as accusative rather than as the nominative it 
overwhelming is, with abhi gavah substituted for abhi gah on metrical grounds and the 
soma drops again the subj. This seems both uncharacteristic and unworthy of Oldenberg. 
Positing “metrical” motivation for RVic anomalies is rarely successful, because the poets 
are flexible enough to avoid situations where they would be forced to use the wrong 
grammatical form because of meter. Moreover, the construction of the a-padas of the two 
VSS. -- PREVERB PL.NOUN adhanvisuh -- imposes the subject role on the second noun 
(gavah, 2a), which is in the same position as s6masah in 1a. The only of his arguments 
that seems at all worth considering is the one about punandh, though given the tendency 
to identify the substances, esp. the liquid substances, in the soma ritual with each other, I 
do not find it particularly cogent -- and as Old himself points out, c could be a separate 
clause with the soma drops supplied as subj. there. (Another possible argument, not 
brought up by Old, is that this is the only vs. in the hymn where soma [sg. or pl.] is not 
the subject, but I do not think that is strong enough to contravene the grammar.) He cites 
another possible ex. of acc. gavah, in VIII.41.6, where the form is easily interpr. as nom. 
(see comm. ad loc.). Re follows Old’s interpr; Ge does not, though in his n. 2b he 
suggests that the poet meant the soma drops as subject, but reversed the construction (“... 
er hat aber die Konstruktion umgekehrt,” whatever he means by that). 


IX.24.4: Although in the publ. tr. pada c is unequivocally applied to Soma (“you who are 
...”), the text is ambiguous: the rel. cl. of pada c, sésnir yO anumédyah, could have either 
Soma or Indra (under the epithet carsaniséh-, which ends the preceding pada) as 
antecedent. In IX anuméadya- is otherwise used of Soma, including two vss. later (24.6) as 
well as 76.1, 107.11, but it applies to Indra in VI.34.2. Since Indra was just called 
“conquerer of territories,” the use of sésmi- ‘winner’ for the subj. of anumadya- makes 
Indra a distinct possibility. I think the ambiguity is meant; this is another ex. of the trade- 
off of identities discussed ad vs. 2. See further below. 


IX.24.5: The tr. of this vs. needs to be emended: because paridhaévasi has an accented 
verb, it must belong to the yaéd clause, and pada c must be the main clause. I would now 
add to the tr. of c “(you are) fit ...” Alternatively, the vs. could be entirely a subordinate 
clause and dependent on either 4 or 6, hence, e.g., “purify yourself ... (4), when pressed 
by the stones you run around the filter, fit for the fundament of Indra (5),” with no 
alternation of the transl. of 5, but a comma, not a period, at the end of 4. 

What dhémane is meant to convey here is unclear, and numerous incompatible 
suggestions have been made -- e.g., Ge “(Eigen)art,” Re “vocation” (and see his n.). I 
long ago (Ged. Cowgill) suggested that this is a somewhat heavy-handed pun, with 
“fundament” both referring to Indra’s fundamental being and to his physical foundation, 
his bottom. 


IX.24.6: As noted in the publ. intro., Indra’s most characteristic epithet, “Vrtra/obstacle- 
smasher,” is here applied to Soma instead -- another ex. of identity trading. The 
gerundive anumadya-, which was ambiguously used in 4c for either Soma or Indra or 
both, may signal the blurring of identity between them here. 
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IX.24.7: Because of the blurring of identity just discussed, I take the predicate of ucyate 
‘is called’ to be sémah, a re-assertion of the name of the god being celebrated in this 
hymn after the equation with Indra in vss. 4 and 6 (and with the cows in vs. 2). This re- 
assertion is esp. appropriate in the final vs. of the hymn. Ge/Re take sticih pavakdh as the 
predicate instead, but this pair of adjectives already characterized the substance 
identically in 6c. I think the point is that “the gleaming and purified one” has the name / 
is called “Soma.” In favor of their interpr. is the variant in VIII.13.19 sticih pavakd ucyate 
sO adbhutah (which also incorporates all 3 adjectives from our vs. 6c). In that passage the 
adjectives do seem to serve as predicate with ucyate, but with a twist -- these soma- 
epithets are applied to the praiser (stofar-) there. I therefore do not think that the two 
similar padas need to be construed identically -- rather that one poet (probably the one 
responsible for VIII.13.19) is playing with the phrase. 


IX.25 


IX.25.2: hitéh here fairly clearly belongs to V Ai ‘impel’, given the expressions of 
movement and goal in the rest of the vs. But the ambiguity between /ta- ‘impelled’ and 
‘placed’ is common in this mandala, as we’ve already seen (e.g., [X.1.2). 

Both Ge and Re take dhaérmana to be Soma’s: “nach deiner Bestimmung” and 
“selon (ta) nature” respectively. However, I take it to refer to the statute or ordinance of 
the ritual, in particular that which establishes Vayu as the first recipient of the soma 
drink: dhérmand@ is used in this exact sense here as well as in IX.63.22 and I.134.5; see 
disc. ad the latter passage. 


IX.25.3: Soma is given Indra’s epithet vrtrahdn- as in vs. 6 of the preceding hymn 
(IX.24). 


IX.25.4: There is disagreement about what it means for Soma to “enter all forms” (visva 
rupany avisén): Ge thinks that it refers to the various stages of soma preparation, while 
Re that it refers to the divine forms, that is the gods, whom Soma enters when he is 
drunk. I slightly favor Ge’s explanation, since Soma only reaches the gods in the last 
pada. 


IX.25.6: On 4 pavasva ... pavitram see disc. ad [X.70.10. 


IX.26 

On the rhetorical structure of this hymn, see publ. intro. The tr. replicates the 
fronting of the acc. pronoun ‘him’ throughout, though in vs. 6 ¢ém tvais represented just 
by “you,” not “that you.” 


IX.26.2: The phrase dhartar- divah (also in opposite order) “supporter of heaven” is well 
established and used elsewhere in IX of Soma (IX.76.1, 109.6); it is of course the default 
interpr. here, shared by Gr, Ge, Re, and the publ. tr. inter alia. However, the 4 in the 
middle of the phrase (dhartaram 4 divéh) is troubling. It should not be a preverb in tmesis, 
since it is not adjacent to a metrical boundary and is not in a pada with a finite verb (nor 
is there an appropriate verb anywhere in the vs.). The standard use of @in such positions 
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is as an adposition, and in particular, in the position before an abl., with the meaning ‘all 
the way to’. Cf. for this exact expression 4 divah 1.92.17 “all the way to heaven,” of a 
Sloka- ‘signal call’ whose noise goes to heaven. I therefore think there is a syntactic and 
semantic pun in this vs.: the first reading is “supporter of heaven” with a gen. divah (and 
the @ essentially elided), but the second is “‘all the way to heaven” with an abl. divah 
governed by 2. This latter reading indicates that the lowing of the cows found in pada a 
(gavo abhy aniisata) goes not only to Soma on the ritual ground but also to heaven, where 
the heavenly Soma is found -- as is made clear in the next vs. That the material going to 
heaven is noise reminds us of 1.92.17 with the same expression. 


IX.26.3: On the anomalous acc. sg. vedhém to vedhds- see Old ad loc.; AiG II.2.225, 725, 
IIL.283, 285. Re’s suggestion that it may recall “l’origine lointaine vi-dha’ is best 
ignored, since Aves. vazdah- rules out a vrddhi of -7- in the initial syllable of vedhdas- (as 
Re surely knew). Note that the correct pl. to the -as-stem, vedhdsah, is found in vs. 6. 

For the relationship between 4dhi dyavihere and 4 divah in 2c, see immed. above. 


IX.26.4: On this vs., and esp. pada b, see Old’s detailed and sensible disc. 

The rare and curiously formed word béurg- (4x), without clear etymology, is 
always dual, and the gloss ‘arm’ (flg. Say’s bahu-), or perhaps better ‘hand’, works 
reasonably well in the various contexts. In [V.2.14 it appears in a vs. with other body 
parts and in a context where artisans are at work; in VHI.4.16 a razor is being sharpened; 
in IX.71.5 it qualifies the fingers, which are assembling a chariot. Here the context is 
rather like IX.10.2, which has du. gabhastyoh, belonging to a stem unambiguously 
meaning ‘hand’. In this passage it’s important to note that bhuriVoh) is in the same 
metrical position as bhdri(-) in 3c and Sc and that bhurijor dhiya is close to a 
phonological approximation of bhdridhayasam (3c). 

There is some difference of opinion on how to construe vivasvatah. Re supplies 
“(dans le domaine),” presumably on the basis of the fairly common phrase vivasvatah 
sddane. Old’s interpr (flg. Pischel), that it depends on dhiyd, is the one I adopt: it has the 
merit of not requiring anything to be supplied, and vivasvatah depends on dhi- in IX.99.2 
vivasvato dhiyah, where the thoughts themselves are impelling soma (/invanti, like our 
ahyan). Ge’s interpr. is more complex: he takes dhiyd independently with ahyan in pada a 
(“Ihn haben sie ... durch ihre Kunst zur Eile getrieben”), but with v/vésvatah dependent 
on it with samvasanam in b (“der sich (in die Dichtung) des Vivasvant kleidet’’), thus 
reading dhiya twice (see his n. 4b). I think this double reading is essentially correct -- 
though I see no reason to put the second “in die Dichtung” in parens, nor do I think that 
the dhiya construed with ahyan in pada a should lack the dependent genitive. 

Though Gr classifies samvadsana- (2x) with V vas ‘dwell’, the later consensus (in 
addition to the usual, see Goto, 1 K1., 295 n. 698), patently correct in my view, is that it 
belongs with V vas ‘wear’, which has a well-attested med. root pres., whose med. 
participle is esp. common. On ‘hymns’ etc. as garments, see the passages cited by Old. 


IX.26.6: With Old I take giravrdh- as a pun, with the first member both instr. sg. of gir- 
‘song’ and loc. sg. of giz7- ‘mountain’ -- both meanings being entirely appropriate to 
soma. Ge opts for the 1* in his tr. (though he recognizes the 2™ in n. 6b); Re for the 2". 
Scar (516-17) tentatively accepts Old’s double interpr. 
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IX.27 

As noted in the publ. intro., this hymn, like the immediately preceding one, is 
unified by the simple device of a pronoun (here esé ‘this one’) repeated at the beginning 
of each vs. and rendered as such in English. Unlike the preceding hymn there is no switch 
of person at the end. 


IX.27.1: On the meaning of the root V us see comm. ad VIII.38.2. 


IX.27.3: The root-noun cmpd wisva-vid- is ambiguous, between ‘all-knowing’ and ‘all- 
acquiring’ (see Scar 489). In this context, given svar-jit- ‘winning the sun’ (2b) and satra- 
jit- “winning compeltely’ (4c), ‘acquiring all’ seems to work better; however, the very 
next hymn contains two instances of the same cmpd (IX.28.1, 5), where “knowing all’ is 
favored. 


IX.27.5: This vs. rather subtly contrasts the cosmic Soma, who is in heaven (4d/i 
dydv1)(ab), with the ritual substance in the filter (pavitre, c). See comm. ad IX.26.2, 3 in 
the preceding hymn. 

On the formation and sense of Aasate see Narten (Sig.Aor. 285-86). 


IX.27.6: The last vs. of the hymn splits the locational difference found in vs. 5: Soma 
here flows in the midspace (antarikse), between the heavenly Soma and the soma on earth 
on the ritual ground. 

On susmisee comm. ad 29.6. 


IX.28 
Like the last hymn, this one has esd@ beginning every vs. Although the hymns 
share some vocabulary and themes (as which Soma hymns do not?), they are not twinned. 


IX.28.1: Aitéh is taken by all standard interpr. (Gr, Ge, Re) to Vhi ‘impel’, as also by me, 
presumably because of the verb of motion, v/dhavati, that provides the finite verb in the 
vs. But it could, of course, belong to V dha ‘place’. This alternative interpr. is almost 
encouraged by vs. 4be dasabhir jamibhir yatah/ abhi dronani dhavati“(Soma,) held by 
the ten siblings, runs to the wooden cups,” where a ppl. of static position (yatah) precedes 
the same verb of motion. 

On visva-vid- see comm. ad 27.3. Because of manasas patih (note close sandhi) 
“lord of mind,” I interpr. the cmpd as ‘all-knowing’ here. 
IX.28.2: For c visva dhamany avisén Ge reasonably cfs. (n. 2c) [X.25.4a visva ripany 
avisaén, but then goes the further step to “dhéman = riipa@’ and tr. our passage “alle seine 
Formen annehmend,” for which I see little or no justification. Yes, the stems in the RV 
with well-established distinct meanings, and I see no reason to erase that distinction. Ge’s 
interpr. has implications for vs. 5, for which see below. 


IX.28.5: The c pada, visva dhamani visvavit, has the same neut. pl. acc. NP as 2c and the 
third word is phonologically similar to 2c avisdn. There are in principle three ways to 
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construe visva dhdmanr. 1) as a 2™ object to arocayat in a (“made the sun shine (and) all 
the domains”’); 2) as the goal of avisdn, supplied from 2c (“entering all domains”); 3) as 
the object of the root noun -v/d- extracted the cmpd. visva-vid- or as further specification 
of the 1‘ member of that cmpd. (so, either “all-knowing, (knowing) the domains” as in 
the publ. tr., or “knowing all, (viz.) all the domains”). Like the publ. tr., Re chooses the 
first version of 3), and this seems the most rhetorically satisfying, while Ge opts for a 
variant of the second version of 3, while being forced to the further step of interpr. 
dhémani as “forms” (“all Formen vollstandig kennend”’) on the basis of his interpr. of 2c. 


IX.28.6: On susmisee comm. ad 29.6. 
IX.29 


IX.29.1: The metrical structure encourages construing O/asa with sutdsya -- so Ge “wenn 
der Bull mit Kraft ausgepresst ist.” However, I think it likely that the Oas- expressions 
are otherwise identical, but dhaman- and riipé- are both well-established 
belongs to Soma, rather than the pressers, and have therefore taken it with the participial 
VP inc. Re seems to take it with the verb of pada a: “Ses jets ont coulé en avant ... d’une 
force-formidable.” 

Note the unaccented asya in the first pada, allowable because the referent is 
unmistakable. Cf. asmarin IX.11.1a and IX.70.1a. 


a ee 


“for all these things are easy to conquer for you,” with a full dative prn. rather than our 
ambig. enclitic fe. The fén/is clearly specified by visva vastniin 4a, anticipated by the 
voc. prabhi-vaso in our b. 


IX.29.5: drarusah in pada a can be gen. or abl. sg. Either of them can fit the syntax: as 
abl. it can be construed directly with réksa@ (“protect from ...””) and be parallel to svanatin 
b; as gen., it can be dependent on svanat and part of the gen. NP samasya kasya cit. Ge 
follows the 2nd path (“vor dem Schnauben eines jeden Geizhalses”’), while Re (and J) the 
1‘. I do so partly because an abl. simply gives more oomph -- protection from a non-giver 
seems more critical than simply from the sound of one -- but primarily because of the 
word order: the audience hearing a form that could be abl. immediately after Vraks would 
naturally take it as an abl. It’s possible that they would revise their opinion on 
encountering a 2™ abl. followed by a gen. sg. to which drarusah could belong, but it’s 
also possible (likely even) that they would see no reason to reinterpr. ararusah. 

The subordinate cl. in c does not fit with the main cl. very well, as the 
awkwardness of the publ. tr. shows. The problem is the verb: what is wanted in context is 
a modal in a purpose-type clause (“so that we will/may become free of insult”); this 
would work well with protection from the “sound” in pada b. But mumucméhe is 
resolutely pf. indicative (or redupl. pres. indic.; see Kti 380 and nn. 677, 678). Both Ge 
and Re supply material to smooth the transition, Re with a pres. part. attached to ab: 
“(nous placant) 1a ot nous soyons a |’abri de la nocivité” -- thus also sneaking in the 
desirable modality. Ge starts a new sentence with c, supplying as main cl. “da wollen wir 
sein.” Kii avoids supplying anything, but sneaks in futurity in parens: “da wir von der 
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Schmach befreit (worden) sind.” I don’t have a good solution and so stick with the awk. 
publ. tr. 


IX.29.6: This is the 3" hymn in a row, all attributed to Angirasa poets, with a form of 
Susmin-, Stisma- in the final vs. Also in the next hymn IX.30, also an Angirasa hymn, vss. 
1 (Susmin-) and 3 (stisma-). As noted in the publ. intro. to [X.30, the word is not 
characteristic of Angirasa poets elsewhere, even in the IXth Mandala, although there are 
numerous hymns attributed to them in this mandala (besides our [X.27—30): IX.4, 35-36, 
37-38, 39-40, 44-46, 50-52, 61, 67 [part], 69, 72, 73, 83, parts of 97 and 108, 112). Of 
these, only IX.50.1, 52.4, attributed to Ucatha Angirasa, contain members of this word 
family. In hymns attributed to Angirasa poets outside of IX, the words are found only in 
X.43.3 (Krsna Angirasa), VIII.96.8 (Tirasci Angirarsa), and -- most noteworthy -- 
VIII.98.12, 99.6, the only two hymns outside of IX attributed exclusively to Nrmedha 
Angirasa, the poet of our [X.27, 29. 


IX.30 
On Sstisma- (vs. 3) and susmin- (vs. 1), see ad IX.39.6. 


IX.30.1: Unaccented asya in the first pada of the hymn is exactly like that in [X.29.1a. 


IX.30.2: It is not clear how to interpr. z2driyém in the phrase vagnum indriydm, as also in 
similar expressions: 1.92.1 s/okam indriyam, VMII.52.7 hévanam ... indriydm. Most take it 
to mean “Indra-like,” that is, presumably, loud, powerful (e.g., Ge “ein indrahaftes 
Geschrei’’). I think it more likely that it identifies the cry as “destined for Indra, 
appropriate to Indra.” Indra is always the special target of invocation in the Soma 
mandala and VIII.52 is an Indra hymn. Of course, both senses could be meant. 


IX.30.3: The idiom 4 V pa ‘attract (X) through purification’ is found here in tmesis (see 
also 29.6). Here the 4 opening the first two padas is immediately followed by the 
accusatives that it, as it were, licenses, while the impv. pavasva appears in the 3™ pada 
with dharaya, which is also appropriate in the intrans./reflex. usage of pa@vate without 
preverb (see 4ab). 

Re points to the contrast (or at least juxtaposition) of nf- (nr-séhyya-) and vira- 
( vira-vant-) here, though I would not follow him in seeing them as expressions of two of 
the Three Functions. 


IX.31 


IX.31.1: The phrasal verb cétanam V kr ‘make manifest’ may be a means of avoiding the 
problematically ambiguous ceféyati. 


IX.31.3: Both Ge and Re (also Scar, 336) supply a verb (“blow”) for the winds in pada a. 
This seems unnec. to me: although V zs generally has liquids as subj., it can have a 
broader sense ‘rush’, and even “flowing winds” would be well within the RVic 
metaphorical domain. It might, however, better capture the word order to tr. “For you the 
favoring winds, for you the rivers rush.” 
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IX.31.5: The accent on the main verb duduhré results from the fact that it follows the voc. 
babhro that opens the pada and is thus the first real word in the pada. 


IX.32 


IX.32.2—3: The 4d that begins both these vss. does not seem to have its usual “(just) after 
that” sense. 


IX.32.2: On Trita as the archetypal soma-presser and his “maidens” (yosanah) as the 
fingers, see disc. ad [X.37.4. 


IX.32.3: This vs. contains two similes (ab and c respectively), each a bit trickily 
constructed. In the first, the caus. redupl. aor. avivasat has two slightly different senses in 
simile and frame: ‘makes bellow’ in the simile: it is the flock (gandém) that is making the 
noise, stimulated by its lead goose (Aamsdh); ‘makes bellow(ed)’ in the frame: it is the 
thought/prayer (matim) of someone else ( visvasya) that Soma causes to be heard. This 
double sense is the counterpart to that of the caus. to V sru, both ‘make hear’ and ‘makes 
heard’. My interpr. here is different from that of Re, who takes both acc. as goal of the 
sound (“... vers (sa) troupe, ... vers la priére ...””); Ge’s is close to mine, though he 
doesn’t seem to recognize the slight difference in the function of the object. On this aor. 
stem, see my -4ya-Formations, 111, 166. Another ex. with the same sense is found in 
nearby IX.34.6; see comm. ad loc. 

In the second simile, in c, it is not syntactic variation but a pun on the root of the 
passive ajyate that is at issue: this form can belong either to V afj ‘anoint’ or to Vaj 
‘drive’, and both are appropriate to the context. Soma can be “anointed” by cows’ milk or 
driven together with the cows (that is, the milk). The ‘steed’ to which Soma is compared 
could likewise be both anointed (/groomed) and driven. 


IX.32.4: Although myrga@- generally refers to a wild beast in general in the RV and in later 
Skt. comes to mean specifically ‘deer’, here it seems close to the meaning of Aves. 
mara ya- ‘(large) bird, bird of prey’. Cf. the almost identical pada IX.67.15 syeno na takto 
arsati “Like a falcon launched in flight, it rushes.” The participle avacakasat ‘looking 
down’ also fits a bird better than an earth-bound beast; cf. esp. X.136.4 antariksena patati 
visva rupavacakasat “He flies through the midspace, gazing down on all forms,” in the 
famous Muni hymn, which also contains an instance of mrgda- as ‘bird’ (X.136.6). See 
also comm. on takva-vi- ad 1.134.5, 151.5. It must be admitted, however, that it is not 
only birds that V tac; see X.28.4 krosté varahdm nir atakta kaksat “The jackal sprang on 
the boar from out of the underbrush.” However, there the attack is presumably an 
airborne pounce, so bird-/ke. Images on the web of jackals pouncing support this notion. 
As for what the myrgda- is looking down on, it is surely the two worlds, a notion 
going back to Say., which would fit the bird’s-eye view. Ge suggests other possibilities in 
n. 4a, but not with great conviction. 


IX.32.5: Both Ge and Re seem to make heavier weather of Aitém than seems called for. 
Ge (n. 5c) suggests that the acc. is attraction from nom. */vtéh and tr. “Er ist wie ein 
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angesporntes (Rennpferd) in das Wettrennen gegangen.” Re allows it to be acc. but not to 
modify 4jim, requiring him to invent a second acc. phrase: “Elles sont allées [Re seems to 
have nodded on the number of the verb 4gan; it cannot be the 3" pl. of the root aor. to 

V ga, which is (4)gur, but must be 3™ sg. to the root aor. of V. gam] dans l’aréne comme 
(pour rejoindre le soma) mis en branle (par les priéres).” I don’t understand the fuss: a/- 
is masc. (the supposed fem. ex. in I.116.15 is not), so A/témis grammatically fine. And I 
see no reason why a contest can’t be set, as a prize is. Perhaps it is their apparent 
conviction that Aitém has to belong to VA ‘impel’ that impelled them to these 
unconvincing makeshifts, or perhaps they believe that yathd as a simile marker does not 
behave like né and /va but requires a pseudo-clausal structure. But see the exx. in Gr’s 
no. 4 s.v. yatha (col. 1083). 


IX.33 


1X.33.1: vanani must be read with both frame (wooden [cups]) and simile (woods / forest, 
into which the buffalo go). 


1X.33.2: A different word for wooden vessel (drona-) substitutes for vdna- here. 
1X.33.4: On the three voices, see publ. intro. 


1X.33.5: Fem. brahmi- is found only here (fortunately!). It is generally taken as a word 
play based on yahvih in the next pada (see Old with lit.; AiG II.2.412), which is surely 
correct. But it seems further assumed that it is derived from the adj. brahméan- and is 
adjectival (AiG II.2.421; cf. Gr ‘heilig, andachtig’, Re ‘vouées a la Formule’; Ge’s 
“Beterstimmen’ is less clear). Given its accent I think it’s more likely a nonce fem. form 
of the noun brahman- ‘formulation’, in order to assimiliate its gender to the cows. It 
might even be based on a putative * bréhmn-r-, like rajan-/ rajni, with simplification of 
the impossible cluster *-Amn-. 


IX.33.6: See comm. ad IX.40.3 on the repeated pada b. I might now consider tr. “for us 
all around” rather than “for us ... from every direction.” 


IX.34 


IX.34.2: As noted in the publ. intro., this vs. is almost identical to [X.33.3; the only 
difference is that the soma is plural (sutah ... s6mah) in 33.3 and sg. (sutah ... somah) 
here, which also necessitates a sg. verb (arsati for the pl. arsant/in 33.3). 


IX.34.3: Acc. vfsanam is one of the two forms (also X.89.9) of this stem with suffixal -a- 
in the strong stem, against the overwhelming prevalence of -an-. See Old. Assimilation to 
the dominant pattern of -n-stems (74/anam type) is not surprising; what is perhaps 
surprising is how well vfsan- resisted the analogic pressure. 


IX.34.4: On Trita, see comm. ad [X.37.4. 
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Ge interpr. the rujpafh with which the soma is anointed as its colors (“mit seinen 
Farben”). However, (sém) V afijis specialized in IX for cows (that is, their milk). Cf. 
1X.86.47 ydd gobhih ... samajyase, 1X.72.1 sém dhenibhinh ... ajyate, without sém there 
are multiple passages, e.g., gObhir afyandah ... (1X.50.5, etc.), gobhir ajyase ({X.85.5), and, 
esp., nearby IX.32.3 datyo nd gobhir ajyate. I therefore think that our passage must refer to 
“forms” of milk; so also Re in his n., though unusually for him he does not supply it in tr. 
(which is simply “de formes-concrétes”). That this vs. is sandwiched between two vss. 
that contain the verb ‘milk’, 3c duhanti, 5b duhaté, further supports this interpr., though 
in both 3 and 5 the milk is not literal milk, but soma itself. 

The publ. tr. does not reflect the possible pun on sém ... ajyate that was noted in 
IX.32.3 just cited, where ajyate could also belong to Va ‘drive’, hence a 2™ reading “is 
driven together with the forms (of milk).” 


IX.34.4—5: The final words of these two vss. are the phonologically similar Aah and 
havih, both referring to soma -- though one is masc. nom. and the other neut. acc. 


IX.34.5: On the sense of this vs., see publ. intro. Needless to say, this vs. is catnip for Lii; 
see his disc. p. 606. 


IX.34.6: I take avivasathere as trans./caus, as in nearby [X.32.3 -- an interpr. shared by 
Ge and Re (“... a fait mugir ...”), though Re takes the same form in 32.3 as non-caus. 
with acc. of goal. See comm. there. 


TX.35 


IX.35.2: Two heavy cmpds in the voc., each with a 2"' member apparently derived from 
an -dya- trans./caus. governing the first member in the acc.: samudram-imkhaya ‘setting 
the sea to swaying’, visvam-ejaya ‘setting all in motion’. Of course the final -n of the 1“ 
member also serves to break the hiatus between the vocalic stem-final of the 1‘ member 
and the vowel-initial verb stem. It’s also notable that verbal forms of ejaya- are not found 
in the RV; they first appear in KS (X1.6 [prose], XXX V.14 [mantra]). (My statement in 
the -4ya- monograph, p. 108, that the first attestation is in SB is wrong, relying on the 
notation in Whitney’s Roots.) 


IX.35.3: I take varyam as an Inhaltsakk. 


IX.35.4: The first pada contains a notable word play. Judging from the number of 
parallels, the default obj. of Vis ‘send’ in IX is ‘speech’; cf. IX.30.1, 64.9, 25, 95.5, and 
esp. [X.12.6 pré vacam indur isyati, a pada identical to ours, save for one consonant: 
vacam versus vajam. Although an emendation to * vacam has been suggested here (see 
Old, who rejects it), a word play is far more likely. The poet knew (and knew his 
audience knew) the idiom vacam Vis, but substituted the nearly identical v4jam, which is 
to be construed with s/sasan ‘desiring to win’ later in the vs. -- vajam being a common 
obj. to forms of V san ‘win’ and in fact found in the root noun cmpd vaja-sd in b, 
immediately after the desid. part. This root noun cmpd “repairs” the apparent vajam 
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problem, and in the next vs. the poet provides the expected vacam, 5a vacam-inkhaydém, a 
2™ repair strategy. 

Ge assigns vidandh to V vid‘know’ (“der sich auf die Vorschriften, auf die 
Waffen versteht”), while Re (though see his n.) and the publ. tr. take it to V vid ‘find’ (as 
a root aor. part.). I now think either (or both) is/are possible, but that in either case vrata 
and ayudhd are not separate objects as Ge/Re take them, but an equational phrase (as in 
the publ. tr.). That is, Soma’s commandments are his weapons. On the formidable nature 
of Soma’s vraté-s, cf., e.g., IX.53.3 asya vratani nadhrse “The commandments of this one 
cannot be ventured against.” As an alt. tr. here I would add “knowing his commandments 
to be his weapons.” 


IX.35.5: Reprise of the -mikhayd- cmpd from 2a. vacam-ikhayd- occurs once elsewhere, 
in [X.101.6, where it modifies samudrah, which is the first member of the cmpd in our vs. 
2, a small web of formulaic associations. 


IX.35.6: dadhara here is the only intransitive form of this perfect; see Re’s n. and Kii 
(261). The root V dhris prominent here (see the immed. following phrase dhérmnas pateh 
‘master of support’) and echoes rayo dharta in 2c. 

The last word of the hymn, prabhiivasoh (“of the one who brings outstanding 
gifts’) is the gen. of the name of the supposed poet of this hymn, Prabhiivasu Angirasa, 
who is also assigned the next hymn, IX.36. Of course the name in the Anukramani could 
well have been generated from the final word of this hymn. 


IX.36 

As noted in the publ. intro., every vs. but the final one has a form of V pd ‘purify’ 
beginning a pada (though, interestingly, never the vs.), with each one different: 1b 
pavitre, 2b pdvasva, 3b padvamana, 4c pavate, 5c paévatam. This pattern is reminiscent of 
the “versified paradigm” of the first hymn in the RV, I.1. And the abrupt cessation of the 
pattern in the last vs. is of course also typical of RVic style. 


IX.37 
For the rhetorical structure of the hymn, see publ. intro. 


IX.37.3: Note the slight reversed phonetic figure: a ... dival# b ... vi dhav(ati). 


IX.37.4: On the sense of this vs., see publ. intro. As indicated there, there is much 
disagreement about the referents. To my disc. there I will only add a few comments. 
Relevant for the whole vs. is [X.26.5 tam sanav adhi jamayo, harim hinvanti 4dribhih 
“Him do the siblings [=fingers] impel with the stones on the back (of the filter),” which 
contains both jamdyah and sénu-as here, with the ‘siblings’ being the fingers and the 
‘back’ the filter. The ‘back’ (sanu-) in soma hymns is basically always the filter, 
whatever else it may cosmically represent. Moreover, Trita is an archetypal soma- 
preparer; for this role see, inter alia, Ge’s n. to [IX.34,4 and Ober I.197—98, esp. on the 
similar role that Orita fulfills atq the haoma pressing in the Hom Yast. In at least two 
other places in IX his ‘maidens’ (yosanaf), the fingers, are involved: see in the next 
hymn. [X.38.2 etd4m tritasya yosanah, harim hinvanti 4dribhih “This tawny one do the 
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maidens of Trita [=fingers] impel with the stones” and almost identical [X.32.2. That the 
b pada in these vss. with “Trita’s maidens” as subj. (in pada a) is identical to the one in 
IX.26.5 just quoted with jamdyah as subj. (in pada a) imposes the chain of identifications 
“Trita’s maidens’ = “siblings” = “fingers.” Therefore, though it may be Trita’s back in 
some sense [he owns and deploys the filter] it’s surely also his fingers, here called jamz-, 
not Soma’s or anyone else’s (as has been suggested by others), and though they may 
stand for various things (Dawns, heavenly rivers, whatever -- again based on various 
scholars’ suggestions), they start out as fingers. 


IX.38 

Like I[X.37 with sé opening every vs., every vs. in this hymn begins with a form 
of the es# pronoun. The pattern here is both more complex and more emphatic: there is 
case variation (vss. 2 and 3 have acc. sg. efdm, the rest nom. sg. esdé), and in all vss. but 
vs. 2 the initial pronoun is followed by the appropriate form of sya-/tyd-: esd (u) sya, 
etdm tydm, a phrase that means ‘this very (one)’. 


IX.38.1: The two nominatives vfsa ‘bull’ and rathah ‘chariot’ are juxtaposed, each 
qualifying Soma. I consider them separate characterizations, with Soma as both bull and 
chariot; so also Oberlies (ReIRV II.71, 229). Ge takes vrs@ as modifying rathah (“Dieser 
bullenhafte Wagen”), while Re sneaks in a parenthesis to avoid identifying Soma with a 
chariot: “le-célébre (soma), taureau, (cheval attelé au) char.” If taking them as 
independent seems too radical, Ge’s solution takes fewer liberties with the text than Re’s. 


IX.38.2: As noted above, this is the only vs. where the initial pronoun is not followed by 
a form of sy4/tyda-, though tritasya starts promisingly, with ¢R, and ends with -sya. See 
further on this vs. ad IX.37.4. 


IX.38.3: The phrase “ten tawny ones” (/arito dasa) helps define the “maidens of Trita” 
(aitasya yosanah) in the previous vs. as the fingers: “ten” is the giveaway. 


TX.38.4: It may be that the adj. ménusa- here should be rendered more restrictively as 
“stemming from Manu,” referring to only those clans that participate in Arya sacrificial 
culture. 


IX.38.5: It is tempting to read divafas abl. with 4va caste: “looks down from heaven”; 
however, divah sisuh “child of heaven” is found elsewhere (IV.15.6, VI.49.2). It is 
certainly possible, however, to read divah with both: “the child of heaven looks down 
from heaven.” The word is well positioned to look both left and right. 


IX.39 
IX.39.1: The hymn opens with a mirror-image phonetic figure: astir arsa. 


The voc. brhanmate ‘having lofty thought’ puns on the name of the poet given in 
the Anukramant, Brhanmati Angirasa -- or more likely provided the name. 


4] 


On the direct speech in pada c of this vs., see publ. intro. The speech itself 
consists only of the word devah. The place identified by this speech is soma’s goal, 
where the gods will partake of it. 


IX.39.2: The phrase pariskrnvann aniskrtam is not as much of an etymological figure as it 
first appears: in the 1‘ word, the preverb pariis cmpded with the s-mobile form of v £z, 
while the 2" is the negated form of the somewhat enigmatic lexeme és + V Ar (the latter 
without s-mobile), on which see comm. ad VII.76.2. As disc. there, the pseudo-preverb /s 
may derive from the root noun /s- ‘refreshment’, and our passage here contains that noun. 
The phrase yatéyann isah “arranging refreshments” in b functions almost like a 
paraphrase, or repair, of the putative phrase is- V kr “prepare refreshment” > “put in 
order, set to rights.” 


IX.39.3: The med. root pres. part. céksana- cmpded with vis found only here. By 
contrast the bahuvrihi vicaksand- ‘having a wide gaze, wide-gazing’ occurs nearly 20x in 
Mandala IX alone (including nearby IX.37.2). The two words are distinguished only by 
the length of the penultimate syllable (and accent). The cmpd is found almost entirely 
pada-final (either in Gayatri or in Jagat), whereas the part. here opens the pada. 
However, nothing would prevent vicaksandh from taking that position, as it indeed does 
in I[X.97.2 (Tristubh), so the distribution cannot be purely metrical. See also Re. 


IX.39.5: The suppressed object of 4vivasan is probably the gods (so already Say) or Indra 
in particular (supported by pada c), but there is no reason to supply this obj. in tr. 


IX.39.6: As disc. in the publ. intro., this vs. forms a notional ring with vs. 1, with both 
containing direct speech in a ritual setting in their respective pada c’s. The speech is more 
clearly marked in vs. 1, with “7 brdvan, than it is here. Both the speaker(s) and the 
addressees are also unclear here. It is likely that the former are the officiating priests, the 
subjects of the 3" pl. Ainvantiin b and quite possibly of andsata in a (so Ge, Lii 602), 
though Re thinks rather of the soma drinks. As for the addressees of the 2™ pl. impv. 
sidata, { think the soma drinks are most likely, as in the identical pada in [X.13.9, which 
is preceded by anom. pl. pévamanah identifying the subject. However, the soma referent 
in our b pada is sg. (Adrim) -- though this is not really problematic, given the ubiquitous 
variation between sg. and pl. soma(s) in these hymns. However, it could also be 
addressed to the gods arriving at the ritual ground (so Say), the gods whose location was 
specified in Ic. 


IX.40 


IX.40.2: Both Ge and Re treat ruhat as modal, parallel to the clear aor. subj. ga#mat in the 
following pada (e.g., “... soll ... besteigen, ... soll ... gehen”). But ruhat belongs to a clear 
them. aor. éruhat, and its zero-grade root syll. would preclude a subjunctive in any case; 
formally it must be an injunc. I take the sequence of verbs as referring to different stages 
of the ritual process, one that has just occurred, one that will now occur. KH (Injunk. 

222) in fact suggests that the transmitted injunc. ruhat might represents a redactional error 
for ’ruhat, an augmented aor. in this sandhi context. Hoffmann’s suggestion of course 
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results from his idiosyncratic and restrictive views on the function of the injunctive; in 
my opinion injunc. ruhat would work fine here as an immed. past, preceding soma’s 
departure for Indra. (Maur’s tr. [84] is sim. to mine.) 


IX.40.3: The expression asmadbhyam ... visvatah “for us all around” in b I take as a heavy 
specification of enclitic nahin Wackernagel’s position in pada a. Most take visvatah as 
qualifying “wealth.” The fact that this pada (asmabhyam soma visvatah) appears 3x (also 
IX.33.6, 65.21) suggests that visvatah goes with ‘us’; on the other hand, that all three 
occurrences involve the acquisition of wealth or other good things somewhat undercuts 
that argument. 

On mahaém see AiG III.251. 


IX.40.4: On subj. 2" sg. vidéh see comm. ad IX.19.6. As noted there, I think this is the 
only actual example of vidah. The other supposed exx. are actually 2"! sg. impv. vida 
with lengthened final; their sandhi position is ambiguous and so the forms could 
represent -4/ as well as -4, and the Pp. analyses them as the former. It is in fact not 
beyond the realm of possibility that the original reading here was also * vida. An impv. 
would fit the context better, with immediately preceding (4b) and following (5a) impv. @ 
bhara. It is possible that the original sequence * vida sahasrinih was interpr. as having a 
degeminated double -s s- (* vidas s...), which was then restored. The meter would be 
unaffected. The almost identical pada, IX.61.3 ksara sahasrinir isah, 1s transmitted with 
an impv. with lengthened final. Note also impv. vardhaydin 5c. An alt. tr. here would 
then be “find refreshments ...” Curiously, both Ge and Re tr. as impv., though they 
register no discomfort with the subjunctive. 


IX.41 


IX.41.1—2: These two vss. are somewhat illuminated by [X.73.4—5, containing some very 
similar expressions: 73.4d padé-pade pasinah santi sétavah “At every step there are 
snares that bind”; 73.5bed ... samdahanto avratén/ ... épa dhamanti ... tvacam asiknim 
“*...burning up those who follow no commandment, they blow away ... the black skin.” 
Cf. also bhdimayah in 73.4b, corresponding to bhdrnayah in our 1a, and note also that dpa 
dhamanti in 73.5c with “black skin” as its obj. resembles ghndntah ... 4pain our Ic, also 
with “black skin” as object. 


IX.41.1: This vs., consisting entirely of a rel. cl., is not resumed by a main cl. Vs. 2, 
which might be configured as the main cl., is couched in the 1“ pl., not the 3™ pl. like vs. 
1, and it also has a very different tone. There is no reason, with Re, to supply an anodyne 
introductory cl. “(Je chante les soma)” to provide a main cl. -- in fact, the abruptness of 
the expression and its incompleteness enhance the sense of violence. 


As | indicated in the publ. intro., I think the unexpressed subj. 
is the soma juices. Many soma hymns begin with the soma 
rushing forth after its pressing, often compared to a horse or a bull 


charging; here the soma drinks are also likened to cattle, but stampeding cattle, and this 
uncontrollable mob tramples the enemy. So the poet has taken a standard opening trope 
and “weaponized” it, as it were. 
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This enemy is identified as the “black skin” (Arsnam ... tvécam). For this phrase 
as a designation of non-Arya “without commandments” (avrata-) see I.130.8 and [X.73.5 
(in the latter tvacam asiknim, see above). The term avra/a- is found in the next vs. (2c). 


IX.41.2: As was just noted, avratém in c suggests that this vs. belongs conceptually and 
rhetorically with vs. 1, because avratd- elsewhere qualifies those “with black skin.” 
However, as I also indicated ad vs. 1, I do not think vs. 2 is the main clause on which the 
rel. cl. of vs. 1 is dependent: “we” are not likened to stampeding cattle in vs. 1, but rather 
the soma juices are. HPS ( Ved. vratd, 94 n. 193) rather trickily suggests taking 2ab as 
parenthetic, with c returning to the soma juices of vs. 1, modified by the part. sahvamsah. 
I see no reason for this: the victory of the soma juices in la is reconfigured as our victory. 

With Old, Ge, Re I take the gen. suvitésya as the gen. obj. of manamahe and 
construe 44 with sétum (contra Gr, who takes it with manamahe). In IX 4t/ regularly 
refers to the journey of the soma “beyond” the filter, which here is represented by sétum. 
Re cites other passages containing V man with gen., but it must be admitted that this 
particular form, manamahe, otherwise resolutely takes the acc. 

sétu- is found 5x in the RV; its only two occurrences in IX are here and in [X.73.4 
cited above. The word does not yet have its later meaning ‘bridge’, but a sense closer to 
its root etym. to Vsa/ si ‘bind’ (with 2ndary full-grade se built to the zero-grade): ‘fetter, 
bond, (or here) snare’. Ge and Re instead take it as a dyke or dam (Damm and digue 
respectively), but these seem to be an attempt to split the difference between the root 
etymology and the later sense ‘bridge’. Certainly in other RVic passages the sense ‘fetter’ 
vel sim. is inescapable, e.g. VUI.67.8 ma nah sétuh sised ayém “Let this fetter here not 
bind us,” with cognate verb, where Ge tr. “Fessel.” As for what physical object the sétu- 
refers to here, I think it is an image of the twisty curls of a sheep’s fleece, which can be 
seen as fetters or nooses. 

duravyam, modifying sétum, is assigned to a stem dur-avya/ duraviaby Gr, 
misrepresenting the accent, inter alia. As Old points out, however, the stem is really 
duravi-, a root noun cmpd. (see now Scar 497), and it must mean ‘difficult to pursue / 
follow’. Since sétu- here refers to the curls of the sheep’s fleece (in my view), these curls 
can be conceived of as the tracks that the liquid would follow as it’s being strained 
through the fleece, tracks that can be difficult to pursue. So the acc. phrase sétum 
duravyam jams two different but evocative images into one. Note also that suvitdsya ... 
durav(f)yam is something of a phonetic figure, with the semantically contrastive 
adverbial prefixes su and dus, but different verbal roots (Vand V vi) -- though internal 
sandhi provides V7 with an apparent initial v matching vi. 


IX.41.5: Old takes usah as acc. pl. (so also AiG II.283) and the object of 2... prna in the 
simile (so presumably “as the sun [fills] the dawns with its rays”; cf Oberlies Rel.RV 
1.238). Although an acc. pl. usa is morphologically possible (like rare gen. sg. usaf), the 
simile thus produced does not make sense to me, and despite the parade of citations of 
supposed parallels that Old provides, no passage has anything remotely like that. I follow 
Ge in taking usah and sdryah as parallel nom. sg., both participating in the simile. Re 
seems to take as nom., but pl., for no obvious reason. 
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IX.41.6: The last pada begins with a mirror-image figure: sara rasa, though the last vowel 
is obscured in sandhi: raséva. 


IX.42 


IX.42.1: Like the 1* vs. of the last hymn, also by Medhyatithi Kanva, this vs. is 
syntactically incomplete -- unless we want to take the pres. participles (jandyan a, b; 
vasanah c) as predicated, which in this case I don’t. In this case, vs. 2 can easily pick up 
the participial vs. 1 and provide a predicate. 


IX.42.3: Acdg. to Kii (471), the medial part. of the pf. of V vrdhis always presential, 

though both Ge and Re tr. as preterital. My “ever-increasing” makes it sound like an 

inten., but of course the heavy redupl. va- simply belongs to the pf. of this root. 
Note the y-alliteration in ab: vavrdhandaya tirvaye pévante vajasataye. 


IX.42.4: The adj. pratnd- ‘age-old’ is repeated here from 2a, linking the “‘age-old 
thought” (= hymn) with soma’s “age-old milk.” 
p-alliteration in ab: ... pratndm it pdyah pavitre part ... 


IX.42.5: Somewhat less insistent v-alliteration: viSvani varya ... devani rtavidhah. 


IX.42.6: This vs. contains almost the same elements as IX.41.4. Our desired rewards are 
gomat, viravat, 4s§vavat, vajavat, which match 41.4 except that A/ranyavat substitutes for 
viravat there. We also want brhatir isah, like the mahim isam of 41.4. The soma is 
described as sutéh in both, though the vocatives are different: z7do versus soma. But the 
big difference is that 41.4 has the preverb 4 with pavasva, which licenses the accusative 
complements, while our passage does not. We must simply supply it here, I’m afraid. 


IX.43 
IX.43.1: The phonological near-identity of instr. pl. gobArh and girbhih allows them to be 
conceptually assimilated to each other, and note that vasdya- ‘clothe’ is frequently also 


used with gobhih: e.g., 1X.8.5 sém gobhir vasayamasi (also IX.2.4, 14.3, 66.13). 


IX.43.2: girah ... purvatha “hymns in the ancient way” is reminiscent of 42.2 pratnéna 


mdédnmana “with the age-old thought.” 


IX.43.3: Medhyatithi’s signature. Mention of the poet’s name is a relative rarity in the 
Gayatri hymns of IX, acdg. to Oberlies (Rel.RV 1.549). 


IX.43.4: On vida versus vida(h), see comm. ad IX.19.6. 
IX.44 


IX.44.1: mahé taéne “for great extension” is found also in VIII.26.2, 46.25, where it 
appears to refer to the extension of the family line. This is possible here, esp. if nah is 
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construed with it, as in the publ. tr. Ge suggests that it refers to the extension of lifetime 
(“zu grosser Lebensdauer(?)”) and Re to the ritual continuum, but as Re points out in his 
n., it could also simply describe, physically, the extension of the stream of soma. If that 
interpr. is chosen, the tr. should de-couple nah from the phrase: “... rush forth for us for 
(your) great extension.” 

The referent of the simile armim nd bibhrat is suggested by [X.96.7 armim na 
sindhuh. 


IX.44.2: The stem justd4- with expected ppl. accent occurs only here in the RV, beside 
well-attested justa- with unexpected root accent. The latter form is generally construed 
with the dative of the beneficiary (“enjoyable to X”’), save for the late X.125.5 (Vac) 
Justam devébhir uté manusebhih (though this phrase has a traditional ring), with instr. as 
here. 

The usual uncertainty about the root affiliation of Aita- in IX: to V Ai ‘impel’ or 
V dha ‘place’? See disc. ad IX.1.2, etc. On the basis of finite Ainve in the next pada, 
undeniably belonging to V Az, one could argue either way: as a root repetition or as a pun. 
Both Ge and Re take it to V Az, the latter with some disc. in his n.; I concur, primarily 
because of phrases like dhiyésité- (1.3.5, HI.12.1, 60.5, 62.12) ‘sent by the thought’, dhiya 
juta- ([X.64.16) ‘sped by the thought’, even though the doubling of ‘impelled’ seems 
crude for a RVic poet. 

Ge and Re also construe viprasya with dharaya (e.g., “grace 4 la coulée du 
(prétre)-inspiré’’). In the publ. tr. I instead take it with the two types of speech in pada a, 
mati- and dhi- and assume that it has been displaced to c in order to contrast with kavih, 
referring to Soma there. In favor of this interpr. is the fact that the very common instr. 
dharaya generally appears alone and refers to the physical stream of the soma liquid, not 
metaphorically to words or the like. However, the identical pada [X.12.8c gives me 
pause, as in that vs. there is no alternative way of construing viprasya except with 
dharaya. J think it possible that [X.12.8 is a clumsy borrowing of this pada, but see 
comm. ad loc., where I consider the possibility that there is a way to interpret viprasya 
dharaya phrasally. 


IX.44.4: In b I take the mid. part. cakranah with a self-beneficial / reflexive sense, contra 
Ge and Re. 
With Ge I take the subj. of c to be the priest, not Soma with Re. 


IX.44.5: The first hemistich has no finite verb. Ge somewhat arbitrarily supplies a verb 
(“empfehlen’’) with which to construe the two datives bhagaya vayave. If we are to 
supply a verb, it seems best to be guided by the context in which pada a is repeated, in 
IX.61.9a, where the following pada contains pavasva. Re’s “(qu’il se clarifie)” seems to 
reflect this, though he does not mention the repeated pada in his n., where he suggests 
other possibilities. (That pavasva appears in the immediately preceding vs. 4 in our hymn 
might also support supplying it here.) The publ. tr. simply takes ab as a nominal 
expression, with the datives of pada a construed with sadavrdhah ‘growing ever stronger’. 
The drawback to my interpr. (and to Re’s) is that there’s no clear function for nah, which 
both Re and I fail to tr. in its hemistich (Ge uses it as object of “empfehlen”). I take nah 
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as the fronted Wackernagel-position obj. of 2 yamat in c, assuming that the whole vs. is a 
single clause. 

Ge’s rendering of vipravira- as “der die Manner beredt macht” cavalierly ignores 
both accent and the morphology of the first member. It must rather be a bahuvrihi, as the 
publ. tr. and Re’s “qui a pour hommes-utiles les orateurs” recognize. 


IX.45 


IX.45.1: As noted in the publ. intro., arcéksain b may form a ring with vicdksase in 6b, 
the last vs. of the hymn. For similar phraseology within a single vs., cf. [X.86.23 tvam 
mcaksa abhavo vicaksana. nrcaksa also resonates thematically with the following 
devavitaye, with the mr- devd- contrast. 


IX.45.2: The word order in this vs. is quite jumbled, and there are several alternative 
ways to try to fix it. The one taken by the publ. tr. follows Ge in taking pada b as 
parenthetic. Unlike Ge’s tr. (though it is the 2" alt. in his n. 2c), the publ. tr. uses this 
strategy to allow devanin c to be the goal of the verb in a (arsabhi); cf. nearby IX.42.5 
abhi visvani varya, abhi devan ... arsati and in the immed. preceding hymn IX.44.1be ... 
arsasi / abhi devan, where the verb ends the hemistich and the preverb begins the next 
pada, both reasonable positions for those elements. The latter passage (by the same poet 
as ours) might help explain the postposed preverb in the middle of the pada here: s# no 
arsabhr ..., which is otherwise odd. 

However, taking devan as goal still leaves the rest of padac, ... sékhibhya 4 
varam, unaccounted for. In the publ. tr. I take the s#khibhyah as dat. doubling nahin a, 
with an independent adverbial 4 véram “at will” (which, however, is usually in the 
opposite order véram 4). But this ignores the striking parallel cited by both Ge and Re, 
1.4.4 yas te stkhibhya 4 varam (and cf. II.5.5 ... aisfbhya 4 varam), rendered in the publ. 
tr. as “who is your choice from among your comrades.” Although it is always possible 
that the parallel is a false one, I now think I cannot ignore it and I suggest that this phrase 
provides a second goal to arsabhi, with sakhibhya 4 varam to be construed together (as in 
1.4.4) referring to Indra, who was mentioned in the parenthetic pada b. (Indra is also the 
referent in I.4.4.) Indra is of course soma’s particular target among the gods, the best 
drinker of soma. I would now take this phrase as specifying soma’s goal of choice: the 
juice rushes to the gods, but esp. to Indra — and would alter the tr. to “rush to the gods, to 
your choice [=Indra] from among the comrades,” with sékhibhyah referring to the gods in 
general. Although sék/v- in IX generally refers to poets or hymans in general (cf., e.g., 
IX.97.43), the ABL 4 véram idiom could overrule this. This interpr. unfortunately requires 
(or at least suggests) that s#khayah in vs. 5 has a different referent. 


IX.45.4: I am not certain what the simile depicts, what it means for a horse to “step 
beyond the chariot-pole (dhuir-).” Re suggests that the dhuir- is being used here as a pole 
to mark the limit of the racecourse, but I do not know of another example of dAvir- in this 
sense. It’s possible that the simile depicts the moment when, as a horse is starting to pull 
a chariot, it’s been hanging back from its tackle and now it pulls on it and pushes beyond 
it, but my ignorance about the interaction between horses and their tackle makes this 
interpr. uncertain. Note also that dhuiram here phonetically echoes diirah ‘doors’ in 3c. 
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IX.45.5: As noted ad 2c, if we take sa#khibhyah there as referring to the gods, sékhayah 
here is probably not picking up that referent, but likely refers to the human poets. 


IX.45.6: Both Ge and Re take vicdksase as transitive ‘reveal’, but as Re notes, viV caks is 
ordinarily intransitive, and I see no reason to willfully ignore this usage. As noted in the 
publ. intro., the verb forms a ring with nrcéksah in 1b. 


IX.46 
IX.46.1: Note the unusual position of /va after the full simile, not its first word. 


IX.46.2: The simile “adorned like a maiden with her patrimony” (paériskrtasah ... yOseva 
pitryavati) is presumably the first mention in Sanskrit of the major source of stridhana or 
“women’s property’ listed in the dharma lit., namely what a bride receives at her 
wedding, esp. from “mother, brother(s), and father” (see Manu IX.194, though there the 
wedding is divided into two phases and the property from her three types of natal 
relatives is counted separately, adding up to five of the six types of stridhana). Since 
these gifts would take the form of jewelry — and since the bride would be especially 
dressed up for her wedding -- the simile here highlights the special sparkling appearance 
of the soma juices. Alternatively this might be a reference to the institution of the putrika 
or “appointed daughter,” who in the absence of sons is made the virtual son and heir of 
her father, with any children she bears owing their ancestral offerings to him rather than 
to their paternal grandfather. Oberlies (Relig. RV 1.522) calls the maiden in this passage 
an Erbtochter and seems to be thinking of this institution, and Re may be as well, though 
his comment (“le *pitrya ou héritage paternal pouvait donc revenir a la fille”) is vague 
and may reflect a lack of knowledge of the standard sources on séridhana. | think the 
“adorned bride” interpr. is far more likely and fits the ritual situation better. This view 
goes back to Wackernagel (1916 = KISch [1953): 464-65) and is also championed by H- 
P Schmidt (Women’s Rites and Rights, 1987: 32). 


1X.46.3: With Ge and Re, I take kérmabfif as referring to the various ritual acts at the 
Soma Sacrifice. Oberlies (Relig.RV 1.534) instead sees these as Indra’s deeds, after the 
weakened god has been reinvigorated by soma: “... lassen den Indra mit [=zu] seinen 
Taten wachsen.” This seems farfetched to me, given how frequently forms of V Ar are 
used for ritual activity. 


IX.46.4: Old is inclined, flg. BR, to emend voc. suhastyah to * suhast'yah, derived from 
the stem suhdstya-, hence a masc. nom. pl. referring to the priestly officiants. Re follows 
him, remarking rather scornfully “il est peu probable que |’auteur ait voulu désigner par 
ce Voc. ... des entités féminines, a la rigueur toutefois les « doigts ».” But see Ge’s quite 
sensible n. suggesting that the fem. refers to the fingers, which are frequently assigned 
ritual agency in the [Xth Mandala. Note that the ten fingers (dasa Ksipah) explicitly occur 
two vss. later (6b). 

Sukra ... manthind is a discontinuous dual dvandva. The phraseology matches 
I.32.2 eavasiram manthinam ... Sukra4m ... simam, cf. gobhih srinita in c. 
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IX.47 


IX.47.1: Both Ge and Re take mahdh as a nom. sg. masc. to them. mahd- (so also Gr), 
referring to Soma. With immed. flg. c/d the phrase is taken as “already great” (“schon so 
grosse,” “si grand (ffit-il déja)”’), as an implicit contrast with the verb, (abhy) 4vardhata, 
which indicates that he has grown (further) despite his already large size. This if of 
course possible. By contrast I take mahdh as acc. pl. m. to mah-. My reason for this is the 
preverb abhé in the few occurrences of abhi V vrdh, the lexeme takes an acc. complement 
even in the middle. Cf. 1.17.4 visva bhiivanabhr ... abhy 4vardhata “he [=Indra] grew 
strong over all the worlds.” As to who or what these great ones are, perhaps the gods, 
since the phrase maho devan is not uncommon. Given that Soma here is being 
assimilated to Indra — who is the standard subject of both mandand- (1.80.6, etc. etc.) and 
vrsayate (cf., e.g., IX.108.2) — asserting his mastery over the (other) gods wouldn’t be 
surprising. 


IX.47.4: On the disputed interpr. of vidhartar1, see comm. ad VIII.70.2. As I disc. there, I 
interpr. the form not as an infinitive (with many), but as the loc. of the agent noun that it 
is morphologically. Here I envisage Soma in the role of a facilitator: he wants the vipra 
(presumably the human poet) to get a daksina from the patron (/apportioner: vidhartar-), 
and sets about making that happen. 

In c yddris much better read yéd 7, with the enclitic acc. prn. 7doubling the obj. 
dhiyah. It is difficult to construct an “if” reading. 

The subj. of marmrjyate is unspecified and unclear; it could either be Soma as 
kavior the human vipra-— or both. 


IX.47.5: This vs. has a number of difficulties, both morphologically and syntactically. 
The most immediate is the first word s/saséta (Pp. rightly sisasatuh). Gr takes it as a nom. 
sg. m. adj. built to the desid. (so already Say.; cf. AiG II.2.667), fld by Old, Re, and the 
publ tr.; the alternative solution is to interpr. it as a 3rd dual perfect-like form built to the 
desid., as suggested by Ludwig, fld. by Ge (see his n. 5a), Ober. (Relig. RV 1.537), and 
Heenen (Desid. 239 + n. 264). I would be more sympathetic to the du. pf. interpr. if there 
were a clear way to get a dual subject. But the only indication of a subject in this vs. is 
contained in the 2nd sg. as/at the end of the vs., and the attempt of Ge et al. to invent a 
dual subject is exceptionally clumsy: by their interpr. Soma, the 2nd sg. referent in asv, is 
on one side or faction, and there is another side that ought implicitly to contrast with 
Soma’s side, but somehow doesn’t in his tr. Acdg to Ge, the two sides are racehorses 
(4rvant- in b) and “Beutemacher” (the victors in raids in c). Since the putative 
desiderative pf. is already anomalous, the contextual melt-down and the multiplying of 
invisible actors make this an unattractive solution. So, better to deal with the alternative 
morphological anomaly, a desiderative adj. in -tu- apparently formed to the desid. verbal 
stem; this adj., as a singular, can easily qualify the sg. subj. of asz. Debrunner (II.2.666— 
67) cites a few such forms in -tu- that could be associated with a them. pres. stem (though 
all with suffixal accent, 1.e., -c/-). He suggests that our form is an Ersatz for the -u-adj. 
sisasu- (1x 1.102.6), and this seems to me the right path to take, though the details aren’t 
clear. I would tentatively suggest that it is a blend — or, perhaps better, a remarking — of 
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the two verbal adj. suffixes available to desiderative stems: the normal pres. part. act. in - 
ant-, well attested to this stem (s/sasant-, -at-), and the verbal adj. suffix -u- specific to the 
desid. (as in s/sasu- just cited). It might be possible to image the addition of the -u-suffix 
to the weak form of the pres. part. sisasat-. Unfortunately this founders on the accent, 
which cannot easily be explained; this is the only advantage of the pf. du. explanation, 
which would have the correct accent. 

Even assuming that sisasétuh is a desiderative adj., construed with gen. rayinam 
in the same pada, we are not out of the woods, and I am not satisfied with the publ. tr. or 
with the suggested tr. of Old and Re. The three padas of the vs. have an apparently 
parallel structure, esp. the last two. All three contain a gen. pl. — rayimam ‘of riches’ (a), 
arvatam ‘of chargers’ (b), and jigylisam ‘of winners’ (c); the last two padas also contain 
loc. pls., vajesu ‘at prize contests’ (b) and bhéresu ‘at raids’ (c). Pada b is also marked as 
a simile, with the simile marker /va following the whole simile, not the first word (as also 
in the last hymn, [X.46.1b). Are all three padas truly parallel — and in particular should 
sisasatuih be understood in b and c, as in a, where it governs rayinam? Both Old and Re 
understand sisasatiih with all three padas, but take the genitives of b and c in datival 
function (identifying the groups for which Soma wishes to win riches), not parallel to 
rayinam. Cf. “Du bist der Erstreber von Reichtiimern, wie fiir die Renner beim Gewinn 
der Preise, (so) fiir die Sieger in den Dhara.” This neatly solves the problem that the gen. 
pl.s of b and c refer not to a substance (wealth) one might strive to win, but to animate 
beings that might be striving to win it themselves, so the morphologically parallel forms 
do not seem to be semantically or functionally parallel. My own solution in the publ. tr. 
is, I now see, considerably inferior to the Old/Re one: I take b with a, but not c, making 
‘chargers’ a substance Soma seeks to win and also eliding the simile. I would now reject 
this interpr. For c in the publ. tr. I made the gen. pl a partitive: “you are among those / 
(one) of those who are victorious ...” Although this interpr. seems a little artificial, I think 
it’s possible, and I would now interpr. b in the same way — with the whole vs. meaning 
“Desirous of winning riches, you are (one) of those who are victorious in the raids, as if 
(you were one) of the chargers at prize-contents.” Alternatively, I would substitute a 
version of Old/Re: “You seek to win riches for those who are victorious at raids, as if for 
coursers at prize-contests,” though this seems more awkward. 

In any case, the vs. is problematic on several counts and I doubt that any of the 
suggested interpr. captures the poet’s intent. 


IX.48 

As noted in the publ. intro., vss. 3-4 concern the stealing of Soma from heaven 
(“Somaraub”), a story not otherwise characteristic of IX but treated in detail in 1V.26—27. 
I now think it possible that vss. 1—2 also allude to the same myth, though very obliquely. 
Details in the comm. to the relevant vss. Our poet, Kavi Bhargava, also treats this myth in 
IX.77, one of his Jagatt hymns. 


IX.48.1: Ge and Re take cérum as referring to Soma, as it, admittedly, often does. I 
interpr. it rather as a 2nd obj. of imahe (Vv ya/ 7 ‘implore, beg for’. (Ge takes the verb to 
V ya ‘go’ [“nahen wir’’], while Re takes it to ‘implore’, but with a single obj.) Either 
interpr. is possible; I find myself more sympathetic to that of Ge/Re than I originally was, 
though I am far from disavowing the publ. tr. 
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The possible allusion to the Somaraub in this vs. is quite muted, but I wonder if 
the depiction of Soma “bearing his manly powers among the seats of great heaven” 
(sadhasthesu maho divah) could refer to Soma when he is being kept captive in heaven in 
the myth. A very slight piece of evidence for this is that Krsanu, the archer in the 
Somaraub story (see IV.27.3), is located sadhastha 4 “in the seat” in X.64.8, but I would 
put little or no weight on this. 


1X.48.2: This vs. is couched in the acc. and entirely dependent on vs. 1, qualifying Soma. 

Contra Gr, the cmpd sémvrkta-dhrsnu- must be a bahuvrihi; cf. esp. Old and Scar 
(504). 

The cmpd mahamahivrata- is unusual in having three members, esp. since the first 
two are etym. identical. With AiG II.1.236 it’s best to take mahé as ‘very’ (cf. also 
Schmidt, vrata p. 100). 

There is somewhat stronger evidence for a Somaraub connection in this vs. than 
in vs. 1. In particular Soma is said to be “eager to break a hundred strongholds” (satém 
puro ruruksénim); in 1V.27.1 these same (or similar) strongholds guarded him (satém ma 
pura ayasir araksan) before he was rescued, and so he would be eager to break out of 
them. Note the phonological similarity between araksan and ruruksaénim, the latter is a 
hapax, with in fact no other desid. forms built to the root Vruj elsewhere in Skt., so the 
echo may have been deliberately constructed. 

If pada c refers to Soma’s desire to break out of confinement, it’s possible that 
sdimvrkta-dhrsnu- also refers to this confinement: “having his bold(ness) encoiled’, with 
dhrsnu- a quality of Soma — rather than my original interpr., that Soma had encoiled the 
dhrsnu- of another. Note that Soma is qualifed by dArsni- in the immediately preceding 
hymn (IX.47.2). The use of the idiom saémvrkta- ‘encoiled, encircled’ could reflect the 
circular fortresses. 

A connection between the 100 strongholds in this vs. and the explicit Somaraub 
allusion in the next vs. was suggested by Hilldebrandt, but unfortunately rejected by 
Old—too fastidiously I think. 


IX.48.3: The dah ‘from there’ that begins this vs. was used by Hillebrandt as evidence 
for the mythological connection between vss. 2 and 3, persuasively in my view, contra 
Old. 


IX.48.3—4: The phrases suparnéah ... bharat (3c) “the falcon brought” and vir bharat (4c) 
“the bird brought” are directly reminiscent of [V.26, where the 3rd sg. (a) bharat occurs 
4x in 4 vss. (4-7), incl. 4cd suparnah ... bhératand 5a bhérat ... vih, with the same 
subjects as here. 


IX.49 


IX.49.1: The first pada of this vs. (pa@vasva vrstim a su nah) seems syntactically 
backward, in that we might expect 4 sii nah to open the clause. A cursory glance through 
the si/ passages in Lub does not turn up a similarly egregious deviation from left 
periphery behavior. The solution arises from reading the expression in light of 3c, 
asmabhyam vrstim a pava, which is an exact paraphrase with flipped word order. The full 
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dative pronoun asmdabhyam takes initial position there, while its enclitic equivalent nah is 
final in our pada; the verbs occupy the opposite positions: initial in la, final in 3c. The 
obj. vrstim is identically positioned in the center of the two verses. In 3c the preverb 4 is 
more normally positioned than here, right before the verb (... 4 pava), but, on the other 
hand, the verb there is morphologically quite anomalous. Thus both padas have 
something wrong with them, but their aberrancies can be understood with reference to 
each other. 


IX.49.2: The intent of this vs. is pretty clear, though the expression is a bit contorted: 
presumably our offering of soma will bring cows as a reward, but how the cows will 
come “by a stream” of purified soma is unclear. I imagine them in single file, but I don’t 
think that’s what’s meant. 

The adj. qualifying cows, jdénya-, is generally interpr. as pregnantly “belonging to 
other people’ (Ge “die Rinder anderer Leute,” Re “les vaches de |’étranger,” enshrined in 
Gr’s gloss 2a “fremden Leuten ausgehend’), but as I disc. ad [V.55.5, in all clear passages 
Janya- means “stemming from one’s own people’. Here it may be proleptic: cows will 
come here that will by virtue of coming here belong to us. 

Note that pa nah is somewhat displaced, though not as much as 4 si nafin la. 


IX.49.3: Onc see the disc. ad vs. 1. The verb here, 2nd sg. impv. (4) pava, is the only act. 
form to this extraordinarily well-attested Class 1 pres. stem and is obviously truncated 
from pavasva, in order to fit this exact paraphrase of la (see comm. above) into the 
allotted syllables (asmabhyam being a syllable-hog compared to naf). It may help that 
dhava in 4b is almost a rhyme. Like many morphological anomalies, pava can be 
accounted for through sensitivity to the larger context. 


IX.49.5: rocdyan riicah is a nice cognate acc. construction. 
IX.50 


IX.50.1: The b pada consists of a single simile; as in nearby I[X.46.1b and IX.47.5b, the 
simile particle 7va occurs after the 2nd word in the simile, not the 1st — though here the 
simile consists of 3 words and so /va is non-final. 

The c pada contains a bold image: “spur on the wheelrim of the music” ( vandsya 
codaya pavim). Perhaps not surprisingly, both Ge and Re flatten the image by redefining 
the verb and one or both of the nouns. Ge’s “Schiarfe die Spitze der Rede (des Pfeils)” 
takes pavi- as ‘point’, though in all clear cases it refers to a part of a chariot wheel (see 
EWA s.v. and Sparreboom, Chariot p. 131 with lit.), the tire or wheel rim, while the verb 
codaya means ‘impel, spur on’, not ‘sharpen’. His alternative ‘Pfeil’ assumes that vand- is 
a variant of band- ‘dart’. Re’s “Aiguisse la pointe de la parole-rhythmé” follows Ge; he 
justifies ‘sharpen’ with ref. to [X.17.5, but the verb there also means ‘spur on’ and has (in 
my view) speech as obj. Old is having none of this: he sensibly and firmly says that V cud 
is esp. common of the impelling of a chariot [this is not entirely true] and he sees no 
reason to take pavs- in anything but its usual sense. To explain the image he suggests that 
the operation (that is, presumably the playing) of the vand-, which he takes as a musical 
instrument, is conceived of like the driving of a chariot, whose wheel is therefore being 
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metaphorically impelled. This seems correct in its main outlines. The image blends the 
concrete (the chariot) and the metaphorical (music), both potential objects of V cud, in a 
phrase with the latter as dependent genitive. For Vcud + ‘chariot’, cf. X.29.8 rétham ... 
yam .. codayase; the substitution of pavé is simply part for the whole. As for Vcud+ 
‘speech’ (vel sim.), cf., e.g., Il.62.10 dhivo yo nah pracodayat. 


IX.50.2: The first two padas of this vs. vary and further specify the opening image in vs. 
1 ut te Stismasa irate, with the same verbal lexeme though no longer in tmesis (prasavé ta 
lid irate#) and the identification of the sound that rises as “three voices” (tsré vacah). The 
loc. prasavé ‘at your stimulus’ can also be seen as a semantic version of codaya ‘spur on’ 
in lc. 

The three voices, found also in this same context in [X.33.4, are either the voices 
of the three priests, Hotar, Adhvaryu, and Udgatar, or their three types of ritual speech, 
rc, yajus, and saman. 

Both Ge and Re take makhasyiu- in the realm of gifts and bounty: “eine Gabe 
heischend” and “généreuses” respectively. I consider it a pun, referring both to combat 
and to bounty. Interestingly, for the most part within IX, derivatives of makhd- are 
associated with vac-: besides this one, IX.64.26 vacam ... makhasylivam and IX.101.5 
vacas patir makhasyate. Here it could refer to some sort of competition among the three 
voices/priests in addition to the association of ritual activity with bounties. 


IX.50.3: Just as vs. 2 picks up and varies vs. 1, vs. 3 chains with vs. 2: the loc. “on the 
sheep’s back” (4vye ... sanavi) of 2c is immediately followed by “on the sheep’s fleece” 
(avyo vare). Given the sandhi of the first ‘sheep’ (avya és/) and the juxtaposition of the 
two phrases, one might at first consider going against the Pp in 2c to read d4vyah, 
matching the same apparent form in 3a, However, it is a curious fact of the morphology 
of these formulae that the loc. phrase containing ‘back’ (sénavi, sano) always has the loc. 
avye to the ‘sheep’ adj. 4vya-, while the phrase containing vara- ‘fleece’ always has the 
gen. 4vyah to the ‘sheep’ noun 4vw-. To capture this the tr. of the two phrases in vss. 2-3 
should be switched: “‘on the sheep’s back” and “on the fleece of the sheep” — though this 
is hardly a momentous change. 


IX.50.4: It is possible to see 4 as chaining with 3: 3c pavamanam, 4a 4 pavasva, though 
the ubiquity of the pa@va- stem makes this unremarkable even if true. 
On 4 pavasva ... pavitram see disc. ad 1X.70.10. 


IX.50.5: The first pada, s# pavasva madintama, is almost identical to 4a 4 pavasva 
madintama. This is somewhat reminiscent of the near identity of la and 2a. 

As noted in the publ. intro., I consider aktubhih a pun. The first reading would be 
as etym. figure with af#jandh ‘being anointed’; cf. III.17.1 aktibhir ajyate, V1.69.3 afjantv 
aktubhih. But well-attested aktbhih is otherwise a temporal designation, ‘with/through 
the nights’, e.g., 1.50.7 aha mimano aktubhih “measuring the days with the nights.” In 
this case perhaps it would refer to the Atiratra soma sacrifice. 


IX.51 
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IX.51.2: The ritual impv. here, sund¢a ‘press!’, is in the 2nd plural and therefore contrasts 
with the singular punihi‘purify!’in lc, though they occupy the same slot in the vs. The 
subj. of the impv. in vs. 1 is the Adhvaryu (voc. #4dhvaryo), while the priestly subjects 
here are unspecified. 


IX.51.3: I assume the gods in b are a different and more inclusive group than the Maruts 
in c, though devah could just anticipate martitah. 


IX.51.4: The publ. tr. takes the pres. part. vardhdyan as the predicate of the vs., though it 
might be possible to take sufdh instead (“You, the strengthening one, are pressed ...”’). 
Although a predicated ppl. sutah would better conform to RVic syntactic patterns, 
predicating the pres. part. seems to produce better sense: it provides the reason why the 
gods (and) the Maruts consume soma in vs. 3. 


IX.52 


IX.52.1: As was pointed out in the publ. intro., two parallel governing compounds, sandd- 
rayih’’ gaining wealth’ (1a) and mamhaydd-rayih ’readying wealth’ (5c), open and close 
the hymn. The former also resonates with the adjacent expression across the pada 
boundary, bhérad vajam. This phrase cannot help but remind us of the personal name 
bharadvaja-, which is of course in form also a governing cmpd. This stem is primarily 
confined to Mandala VI, which is attributed to this rsi and his family, but it would surely 
be known throughout RVic circles. Note also that some vss. and hymns in IX are 
attributed by the Anukramani to Bharadvaja or a Bharadvaja: Bharadvaja [X.67.1—3, 
Vasu Bharadvaja IX.80-82, RjiSvan Bharadvaja IX.98 (jointly with Ambarisa 
Varsangira), 108.6—7. 

The grammatical identify of the bhdrat part of this phrase can be questioned. The 
standard view (Gr, Ge, Re, Lub, KH [Injunk. 123], Lowe [Partic. 281]) is that it is a 3rd 
sg. injunc., with Soma as its subj. This requires a shift of ps. from 3rd (ab) to 2nd (c), 
given the 2nd sg. impv. arsain c. Of course such switches, even within a vs., are 
common. But it is made somewhat more difficult by the preverb pér7z, which opens the vs. 
and would most naturally be construed with arsa, a point also made by Old. Of the 
numerous pari V rs passages in IX, cf., e.g., [X.69.2 ... pari varam arsati. By contrast pari 
is barely attested with V bar and then only with middle forms, as far as I can see. If pari 
(in a) is in tmesis with arsa (in c), a finite verb in between (that is, putative bhdrat in b) 
would have to be parenthetic at best. Re’s attempt to have it both ways (“par7 porte sur 
arsa ... atravers bhdérat’) simply shows the desperation required. I therefore follow Old, 
as well as AiG II.2.164, in taking bhdrat as a form of the pres. part. bhdrant-. Both Old 
and AiG consider it a neut. sg. (which it is of course in form) used adverbially, but as Old 
acutely remarks, an adverb taking an object is problematic (and we might expect accent 
shift to *bhardt, though adverbial accent shift is controversial). I would analyze it slightly 
differently: in order to produce a phrase modeled on the cmpd bharad-vaja- (AiG also 
evokes the PN here), the poet used the weak (neut.) form to stand for the nom. sg. masc. 
(expected * bhdran). In this he would be supported by the well-attested nom. sg. of the 
redupl. pres. bibharti, namely bibhrat built to the weak stem of the participle, which 
serves for both masc. and neut. Mandala IX contains several occurrences of this form; cf. 
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for the phraseology here [X.44.1 ... bibhrad arsaszi. | also find suggestive the two exx. of 
bibhrad vajram (V1.20.9, 23.1) “bearing the mace,” with véjram a phonological 
multiform of vajam, since these are both in the Bharadvaja mandala, they are likely 
meant to evoke that name. See comm. ad VI.20.9. 


1X.52.2: The apparent 2nd ps. / 3rd ps. switch recurs in more acute form here. The vs. 
opens with 2nd ps. tava, which surely refers to Soma, but the finite verb in this single- 
clause vs. is (apparently) ya¢, a 3rd sg. One solution is to substitute a slightly different 
subj. in place of Soma — so Ge, flg. Say., who suggests résah ‘sap’ (sim. Ober. II.231). 
Another is simply to ignore the problem, as Re and the publ. tr. do. I don’t have a 
solution (beyond the just mentioned avoidance of the issue), but I somehow think that the 
isolated and minimalist ya¢ the only supposed injunctive to this well-attested root pres., 
is perhaps the artificial result of formulaic cut-and-paste. As Ge (2c) points out, our pada 
sahasradharo yat tana is reminiscent of IX.34.1 (pré svano) dharaya tana, and in fact tana 
quite often follows -a. If our pada was somehow based on one containing the very well- 
attested instr. dhardya, but with the substitution of the nom. bahuvrihi sahasra-dhara-, the 
*ya tana, and then this truncated form could have been given morphological identity by 
extruding (geminating) a ¢from the initial of tana (* ya téna D yat tana), with no metrical 
implications. On geminations and degeminations in the RV, see my several forthcoming 
articles. However, even I find this explanation overly tricky, and it also deprives the vs. 
of a verb (though arsa could be supplied from the preceding vs.), so I do not push this 
possibility strongly. 


TX.52.3: As noted in the publ. intro., the “pot” that is to be kicked is mostly likely an 
stingy patron, as Ge suggests. The whole vs. has a slangy and informal feel. 

The problematic pada is b. On the one hand, if we take the voc. indo seriously, 
this leaves n@badly positioned for a simile marker: it should follow danam. But if danam 
is supposed to be a simile, the expression is pretty slack: if danam is ‘gift’, we want Soma 
to push the gift itself, not something compared to a gift. For both reasons Ge suggests that 
nd marks not a standard simile but an Utpreksa, and, even so, that nd@is in the wrong 
position. Re’s tr. seems to follow this view, though it’s somewhat hard to square with his 
comm. Old suggests emending ado to indro, which allows néto be properly positioned 
for a simile and also produces a reasonable, if not particularly interesting simile, “give 
(him/it) a shove, as Indra (does) a gift.” My solution is quite different and, once again, 
perhaps over-tricky, but I think it captures the tone of the vs. better. I take dana- not as 
‘gift’, but rather as the med. root aor. participle to Vda ‘give’. The immediate problem 
with this is, of course, that that form should rather be accented *dand-. But given that the 
RV attests both dana- and dand- meaning ‘gift, giving’, sometimes in parallel formations 
(e.g., VI.53.3 danaya codaya versus VIII.99.4 dandya codéyan), it would not be 
surprising if the accent had been changed redactionally to match dana-, which stem 
accounts for most of the acc. sg. forms (cf. esp. danam invati1.128.5, danam invan 
V.30.7). As for the sense, although medial forms of Vv d@are rare outside of the idiom 4 
V da ‘take’, those that occur seem to mean ‘give of oneself / one’s own store’; cf. V.33.9 
sahasra me cydvatano dadanah “(when) Cyavatana was giving a thousand of his own to 
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me.” Taking dénam as a participle referring to the stingy patron of pada a allows nd to be 
a negative and therefore properly positioned. 


1X.52.4: The main cl. of ab lacks a finite verb; the preverb n/suggests several 
possibilities. Ge supplies tra on the basis of IX.19.7 nf stismam ... tira (his “halte,” my 
“undermine’’), which is certainly possible. However, on the basis of mijagfni- in the next 
hymn, [X.53.2, as well as the two forms of V vadh in the immediately preceding vs. (52.3 
vadhair vadhasno), | prefer a form of nfV han (/ V vadh). Nothing depends on the choice, 
as long as the intent is hostile. 

Ge construes jénanam in b with voc. puruhita “du vielgerufener der Menschen,” 
IX.87.6. (I therefore entertain the alt. tr. “o much invoked of the people.”) But on that 
basis he should construe esam in a with the same voc., since [X.64.27 has the same 
phrase, ... esam, puruhita jananam, where there is no other obvious way to interpret it 
and Ge takes the esam with jananam. But here he construes esam separately, with 
Suismam. Both Re and I take both genitives with that noun, [X.64.27 notwithstanding. 

All of us must face the problem that the rel. cl. in c, which most naturally refers to 
the blustering people of ab, is in the sg. (yah ... adideSati). This must simply be a 
constructio ad sensum, or rather the picking out of a particular referent in the group of 
hostile men mentioned in ab. 


IX.52.5: The two numbers in ab, satém and sahdsram, participate in meaningless 
syntactic variation. Both must ultimately express an instrumental relationship to the verb; 
in the first the instr. is directly expressed by atibArh, but in the 2nd the instr. must be 
assumed (“[with] a thousand”) and the enumerated substance is expressed by a partitive 
genitive. It’s a clever little slippage and barely noticeable. See Old’s disc. 


IX.53-60 

The next 8 hymns, the last ones before the lengthy hymns assembled from trcas 
([X.61—68) that end the dimeter collection, are attributed to Avatsara Kasyapa. All of 
them contain four vss., and a number of them are structured such that the first three vss. 
form a unity, with the last vs. stylistically or thematically contrastive or completive. See 
esp. [X.53-57. Old tends to analyze them as a trca with Schlussvers, which is strictly 
accurate, but I think the point is the interplay of 3+1. 


IX.53 
On the rhetorical indirection in this hymn, see publ. intro. as well as more detailed 
comments below. 


IX.53.1: The first pada of this vs. lacks a syllable. It is also identical, save for the last 
word, the verb, with nearby IX.50.1la Ut te stismaso irate (attributed to a different poet, 
Ucathya Angirasa) -- with the disyllabic asthuh here replacing the irate of [X.50.1 and 
thus responsible for the metrical truncation. The sense of the two verbs ud irate and uid 
asthuh are essentially identical: ‘arise/have arisen’. One can speculate that either Avatsara 
Kasyapa, a tricky poet, is calling attention to the opening of his poem by the 
manipulation and metrical truncation of the unimpeachable phrase found in IX.50.1, or 
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that he wanted an aorist and there is no aor. clearly related to the pres. irte, irate (though 
of course there are aor. forms to its ultimate root V7). Given the near identity of the two 

padas, it might have been better had the publ. tr. rendered stismasah in the same way in 

both instances, although the two different tr. work better contextually. 

As was noted in the publ. intro. and as Ge also points out, this vs. might be more 
appropriate to Indra, and in particular the voc. adrivah ‘possessor of the stone’ in b is 
otherwise used almost exclusively of Indra: there are nearly 50 occurrences, of which 
only one, besides this one, is addressed to anyone but Indra (Varuna in VII.89.2). There is 
in fact nothing in this vs. that imposes or even invites the identification of the 2nd ps. 
referent as Soma; we only assume it (correctly in my view) because this is a soma hymn. 

The syntax of c is slightly unusual, in that the obj. of nudasva is a nominal relative 
cl. yah parisptdhah “(those) who are the challengers all around,” with the main cl. 
referent (* tah ‘those’) gapped. (See also 3c below.) Generally the gapping of the 
antecedent to nominal relative clauses is found in “X and which Y” constructions, not 
when the rel. cl. is not conjoined. It’s worth noting that this pada is very close 
semantically to [X.52.3a in the immediately preceding hymn: cartr nd yas tam inkhaya 
“Who is like a pot, give him a shove,” but there the nom. rel. clause cartir nd yah that 
defines the obj. of the main verb does have an expressed antecedent ¢4m in the main cl. 
Note that, [X.52 is also attributed to Ucathya, like IX.50, and both hymns contain 
expressions on which Avatsara seems to be ringing changes. 

On parisprdh- see Scar 666. 


IX.53.2: This vs. sits somewhat oddly in a soma hymn, and its subject, and indeed its 
general aim, are not clear until the 3rd pada. 

It begins with a fem. instr. demonst. ayé without expressed referent, and as Re 
points out, a number of fem. referents are possible. However, the verb that begins c, 
stévai ‘I will praise’, makes dA7- ‘insightful thought’ (or some other reference to a verbal 
product) quite likely, and the phrase aya dhiyd is in fact fairly common (1.166.13, 
V.45.11 [2x] [in the hymn adjacent to Avatsara’s V.44 though V.45 is not attributed to 
him], VI.71.6, VIUI.13.8, 93.17). The supplying of dA7- here is supported by the 
contrastive cmpd diudhi- ‘having bad insight’ in the next vs. (3b). On the basis of the 
Avestan parallel, fem. instr. vaca ‘with speech’ is also a possibility; see below. 

Between aya and stévai, however, is an image of conflict and contest, with the 
nom. verbal noun mijaghnih ‘slamming down’, the instr. djasa ‘with strength’, and the loc. 
phrase rathasamgé dhéne hité “when chariots clash and a prize is set” — all contributing to 
a picture of violence seemingly inappropriate to a ritual context. It would be most 
applicable to Indra, who is the usual subj. of n/V han (e.g., VII.18.18 nf jahi véjram 
indra), or perhaps to a militant Soma. So the Ist ps. verb s¢évai ‘I will praise’ that opens 
the next pada is a surprise: it is instead the inoffensive poet who has been assimilated to 
an aggressive watrior or contestant, and it is his act of praising that is implicitly 
compared to smiting down a rival on the field of conflict. Again Avastsara seems to have 
deliberately misled us. 

However, the situation is more complex. Ge (n. 2a) tellingly cites a strikingly 
similar Avestan passage from the Hom Yast, Y 10.2 uparamecit té hauuanam/ vaca 
upa.staom huxratuud/ yahmi niyne nars aojapha “The upper (part of the) mortar I praise 
with speech, o you of good insight [=Haoma], in which it [=haoma] is pounded down 
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with the strength of a man.” This passage clearly refers to the pressing of the haoma, 
using the lexeme mV gan, exact cognate to our nfV han, and also contains the instr. 
aojapha ‘with strength’, identical to our 6jasa, as well as the Ist sg. verb ‘I praise’ (staonm 
to the same root as our Ist sg. s¢éva/) and an instr. of speech vaca (instead of our 
proposed *dhiyda, though in fact fem. instr. vacé could fit in our passage just as well). 
This Avestan parallel must indirectly provide the solution to our puzzle: why is the mild- 
mannered priest-poet depicted in a scene of such violence? Because the pressing of soma 
is inherently an act of violence. Our b pada provides a metaphorical scenario of contest, 
but nyaghnir Ojasa in pada a simply describes, with the same vocabulary as the Avestan 
passage, the powerful pounding of the soma stalks. To enhance this interpr., ‘pounding 
down’ would be better than ‘slamming down’ for nijaghnih. 


IX.53.3: Because ‘commandments’ ( vratd-) are especially associated with Varuna and 
Mitra, the beginning of this vs. might also direct the audience to the wrong referent for 
initial dsya. However, commandments are the property of a number of gods, and nothing 
else about the phraseology strongly suggests a referent other than Soma. In any case any 
doubt about the referent is settled by the beginning of b, p#vamdanasya. 

Pada c is constructed almost exactly like Ic, with a rel. clause serving as obj. of 
the main clause imperative, here rujé, without expressed antecedent in the main cl. In this 
case, however, the rel. clause is not nominal but has a full SOV structure: yas tva 
prtanyati. 


IX.53.4: As indicated in the publ. intro., this final vs. is characterized by specifically 
somic vocabulary (madacytitam, indum, matsarém), in contrast to the more equivocal vss. 
that precede it. 


IX.54 
On the riddling structure of this hymn, see publ. intro. Each of the first three vss. 
begins with a form of aydém, with implicit reference to soma. 


IX.54.1: Unfortunately it is difficult to render in tr. the initial position of asyd, matching 
that of aydm in vss. 2, 3, which therefore makes the overall structure of the hymn less 
clear in English. Perhaps “Of this one — following his age-old brilliance ...” 

dhrayah in b is assigned to a stem 4fr7- by Gr and taken as a nom. pl.; so also Ge 
“die nicht Schliichtern” as subj. of duduhre (referring to the fingers or the soma-pressing 
priests). This stem is otherwise unattested, and the root from which it is presumably 
derived is set V Ar, which attests a root noun Ari- (VS+), whose nom. pl. should properly 
be *-Artyah. AiG III.187 suggests that the form is an old error for * éhrayah, nom. pl. to 
the well-established them. stem d#/raya-, shortened to match pdyah, which immediately 
follows across the hemistich boundary. I instead follow Re’s suggestion, that it actually 
belongs to an s-stem dhrayas- (see also EWA s.v. HRAY’) and, as a neut. acc. sg., modifies 
payah. Although the underlying s-stem *fArdyas- is not attested, neither is the supposed 
underlying 7-stem */r7-, and as an s-stem neut. the form would be morphologically 
impeccable and require no emendation (unlike Wackernagel’s suggestion). The accent 
would match that of the likewise bahuvrihi 4n-agas-, though it must be admitted that such 
cmpds generally have suffixal accent (e.g., a-cetés-, a-radhas-); however, the existence of 
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better attested a4hraya- and a4hrayana- could have induced initial accent. Another ex. of 
dhrayas- is probably found in X.93.9, g.v. As for sense, VAr7means ‘be modest, shy’, and 
the negated dhraya- ‘unrestrained, immodest, immoderate’; the primary use of that adj. is 
with radhas- ‘bounty’ (V.79.5, 6, VII.8.13, 54.8, 56.1), to express a desire for large, that 
is immoderate, quantities of it. Cf. also VII.67.6 réto ahrayam, also adduced by Re, with 
rétas- ‘seed, semen’, a substance rather like péyas-. In our passage the point would be that 
a more than satisfying abundance of (soma-)milk was milked. If ¢hrayah is not a nom. 
pl., the subj. of duduhre is not expressed, but priestly officiants would be the obvious 
subj., often not overtly expressed in Soma hymns. 


IX.54.2: Ge takes dhavatias transitive, with séramsi and pravatah as obj. (“dieser lasst 
Seen, sieben Stréme zum Himmel fliessen”), but the thematic pres. to Vdhav ‘run’ (as 
opposed to Vdhav ‘rinse’) is only a verb of motion with acc. of goal, not a causative. Ge’s 
interpr. is not shared by others: besides Re, cf. Lii (153), Goto (1st KI. 183), Scar (229), 
all of whose interpr. are very like mine. 


IX.55 
The first three vss. of this hymn all contain a form of the stem dndhas- ‘stalk’. On 
this word see comm. ad IV.1.19; the tr. of Ge (“Trank”’) and Re (“jus”’) are misleading. 


TX.55.1: As noted in the publ. intro., this vs. is unusual in its reference to agriculture (see 
Ober RdR II.118), in particular to ‘grain, barley’ (yava-) in pada a. Perhaps the fact that 
soma is a plant, and that its stalk (a4ndhas-) is prominent in this hymn, accounts for the 
implication that Soma has the ability to provide us with grain and its accompanying 
fruitfulness (pusta-). It may also be an oblique ref. to the occasional mixing of soma with 
grain; see the enigmatic expression in IX.68.4. 


IX.55.2: According to the opinio communis (Ge, Re, Lii 204 [of IX.61.10], Klein DGRV 
1.402), jatém dndhasah in pada b (and the same expression in [X.61.10) contains a 
substantivized neut. ppl. jatam ‘birth’ with dep. gen. (e.g., Ge “die Geburt deines 
Tranks”). However, [X.18.2 mddhu pra jataém andhasah “the honey born from the stalk” 
suggests that ‘honey’ (vel sim.) should be supplied here as well, with a4ndhasah an abl. of 
source, though Re specifically rejects [X.18.2 as relevant for this passage. 

The function of the two yéthda clauses is not altogether clear. I assume that they 
refer to the two prerequisites for the soma sacrifice: the verbal portion with its praise of 
the god Soma and the physical production of the ritual substance soma. With both 
accomplished, the god Soma can take his place on the ritual ground. 

On injunc. sadaf as a functional impv. see comm. ad [X.2.2 and KH (Injunk. 
263). 


IX.55.4: As Re points out, jindti must belong to V jya, so jivate, which is ambig. between 
Vjiand Vv jya, surely belongs to the latter as well. The tr. should be slightly emended to 
“who overpowers but is not overpowered.” 

The standard interpr. of the syntactic structure of the passage (Ge, Re, Ober RdR 
II.168, as well as the publ. tr.) takes padas a and b as all part of the rel. cl. introduced by 
initial yah, with c as the main cl. and Soma as the subject both of ab and of c. This 
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involves a shift in person, from 3rd (ab jinat ... jivate ... hanti) to 2nd (c pavasva). Of 
course such shifts are commonplace in the RV, and in this case the s# introducing c is 
used by most tr. as a pivot (“as such”). However, the presence of sd@is fully explained by 
its regular use with 2nd sg. impvs. (see my “sd figé” article) and need have nothing to do 
with the shift of person. I do think the standard interpr. of the vs. is probably right (even 
without the s# pivot), but I would point out that it’s not the only syntactically possible 
analysis: the rel. cl. could encompass only pada a, with b as the main cl. The accent on 
the verb in b, Adnti, would be accounted for by its initial position in the pada. The vs. 
could then be rendered “Who overpowers and is not overpowered, he smashes his rival 
on just confronting him. Purify yourself ...”” The referent of the 3rd ps. in ab could still be 
Soma, but it could instead be the person for whom Soma purifies himself, with the happy 
results on the battlefield that arise from possessing the purified soma. 


IX.56 


IX.56.1: The problem in this vs. is how to construe neut. rt4m brhdat. Is it an acc., and if 
so, is it a goal, like vajam in the next vs. (“rushes to the lofty truth”), or an expression of 
the way loosely construed with pari (“rushes around the lofty truth”)? Or is it a nom. and 
therefore appositional to soémah. Ge (and to some extent Re) seem to follow the “way” 
interpr., as does Lii (582) in his first rendering. But he then rejects this (on somewhat 
contorted grounds) and, flg. Ludwig, goes for a nom. apposition (or nominal predicate). 
On the basis of [X.107.17, 108.8 (see also 66.24), I also opt for the appositional interpr. 
Vs. 2 also contains a nominal apposition, dhara apasytivah, at least by my analysis. 


IX.56.2: This vs. consists entirely of a dependent cl. and can most conveniently be 
attached to the preceding vs. 

As noted above I take pl. dhara apasylivah as a nom. in apposition to sg. s6mah. 
Re explicitly calls it an “Acc. interne,” tr. “(en) cent jets actifs,” but internal to what? 
Ge’s tr. is similar to Re’s, but he doesn’t commit himself as to case. That dharah is 
definitely nom. in the next hymn, IX.57.1, also with vajamas goal, gives some support to 
my interpr. here. 

4visén in c is most likely the nom. sg. pres. part. it is universally interpr. as (incl. 
in the publ. tr.), modifying somah in a. However, it is technically possible that it is a 3rd 
pl. injunc. 4-visén with the pl. dharah of b as its subj. It would be accented on the verb 
stem because it is still part of the yéd clause. This would anchor dharah as nom. and 
produce a tr. “When Soma rushes towards the prize (and) (his) hundred hardworking 
streams enter fellowship with Indra.” I do not advocate for this interpr., which seems too 
fussy, but I do point out that nothing in the grammar of the vs. precludes it. 


IX.56.3: Note that ydsan- and kanya- appear together in the same vs. and in fact the latter 
is explicitly compared to the former. It is not clear to me whether they are meant here to 
refer to different types or lifestages of a young girl / maiden. 


IX.56.4: An elementary type of variant ring composition, with par? srava responding to 
par... arsatiin vs. 1. 
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IX.57 
IX.57.1: On the similarity of this vs. to [IX.56.2 in the preceding hymn, see comm. ad loc. 


IX.57.2: The neut. pls. of ab, priyani kavya, visva offer several different possibilities for 
construal. The publ. tr. takes priyani kavya in pada a separately from visva in b, with the 
former the goal of aby... arsatiand the latter the obj. of caksanah. The oft-repeated pada 
abhi visvani kavya (1X.23.1, 62.25, 63.25, 66.1), identical to our pada a with priyani 
substituting for visvani, supports my interpr. of the phrase in our pada a as goal. As for 
the interpr. of visvain b as obj. of caéksanaf, this rests on slightly shakier grounds: the 
visvam in the repeated pada might suggest that our visva belongs with pada a, and it is 
also not clear that the participle céksana- when uncompounded can take an obj. On the 
one hand we have cmpded praticéksana- with obj. in 1X.85.12 visva rupa praticaksanah 
“gazing upon all his forms” (cf. II.40.5 with abhfand visvam); on the other, in [.128.3 
uncmpded cdksana- is used absolutely (cf. also X.74.2). Iam therefore open to the 
possibility that all three neut. pls. serve as goal, producing an alt. tr. “towards all the dear 
(products) of poetic skill does he rush, being observant.” However, I am tolerably certain 
that both Ge and Re are wrong, in their different ways. Ge takes the whole acc. phrase as 
obj. of caksanah (“auf alle lieben Dichterwerke achtend”’), thus ignoring the evidence of 
the repeated pada and opting for the participle as the governing element, despite the 
uncertainty of its ability to take objects. Re seems to take abA/in tmesis with the part. 
céksana-, not with arsat, thus taking the acc. phrase with abhz as the repeated pada 
strongly supports, but making abh/the preverb to Vcaks: “Regardant en direction de tous 
les arts-poétique.” But, though abA/does occur regularly with V caks, it is also extremely 
common with V zs, esp. in IX. Since tmesis of preverb and participle is quite rare, given a 
choice between construing a preverb in tmesis with a participle or with a finite verb, the 
latter must be preferred unless there are serious semantic drawbacks. 


IX.57.3: Pada b has been variously interpr., primarily because of /bha-. On this word see 
comm. ad VI.20.8, [V.4.1 and Old’s detailed refutation of the Pischel-Geldner gloss 
‘elephant’ (reflected in Ge’s unlikely tr. here “K6nigselefant’) in his n. on this passage. 
Gr, flg. BR, suggests reading */bhe for bho, an emendation that Old considers possible, 
and Re suggests ‘bho raja is a “composé ouvert” for * zbharaja- ‘roi possédant des 
vassaux’. I do not think we need to change the text, however. Working with the meaning 
‘vassal’ for bha- (as is now generally accepted), we can first note that #bAa- and rajan- 
are a complementary pairing (cf. 1.65.7, [V.4.1) expressing a power differential: the king 
has power over his vassals, who give their fealty to him. This type of relationship 
between unequal parties is one governed by vrata-s, command(ment)s issued by superiors 
and binding on inferiors (see Brereton 1981). The adj. suvrata- ‘having good 
commandments, keeping commandments well’ can therefore technically apply to either 
side of the equation: the superior issuing the vraté or the inferior following it. Elsewhere 
in the RV the word is only applied to the superior (who is more apt to draw the interest of 
the RVic poet than the inferior): the Adityas (VI.49.1), patrons (sar7-1.125.7, 180.6), and 
in this same phrase rajeva suvratéh (1X.20.5) of Soma compared to a king. In our passage 
I suggest that the other pole, the inferior, is included in a disjunctive choice “vassal (or) 
king.” The vassal is suvrata- because he obediently follows the vratd- imposed by the 
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king. My only hesitancy about this interpr. is that it implicitly compares Soma not merely 
to a king, as is standard, but also to a vassal. I can only suggest that the poet was too 
pleased about tapping into the inherent ambiguity of suvratd- to worry about a potentially 
unflattering comparison, or that the manipulation of soma by the priests, here represented 
by the Ayus in pada a, entails a kind of vassalage and domination. 

The simile particle comes only after the 2nd word. This is in part because the 
simile has been adapted from IX.20.5 (not to mention the numerous other exx. of rajeva), 
where the /va is properly positioned. But note also that we have encountered a number of 
other examples of “late” simile particles in this mandala (see comm. ad IX.3.4, 46.1, 
47.5, 50.1). 


IX.58 
On the curious structure and contents of this hymn, see the publ. intro. 


IX.58.1—3: The first word of the refrain, ¢draf, is grammatically ambiguous. It can be a 
3rd sg. injunc. and is so taken by, e.g., Gr, Ge, Lub, and Lowe (Part. 281); certainly the 
same form in the same position in [IX.107.15 éérat samudrdm “he crosses the sea” is most 
probably a finite injunc. However, flg. one of Old’s possibilities, with AiG II.2.164 and 
apparently Re (judging from his tr. “en traversant’’) I prefer to take it as a neut. sg. pres. 
part. in adverbial usage, in part because beginning and ending this short pada-length 
refrain with two finite verbs, one injunc., one pres. indic., seems clunky: ¢érat s# mandi 
dhavati. For another pada-initial form in -a¢ that I take as a participle see disc. of bhdrat 
ad IX.52.1. 

As to what Soma is crossing, it is most likely the waters (cf. ap-dir- IX.61.13, 
63.5, 21), as suggested by Ge, Re, et al. — in this case perhaps the waters with which the 
stalk is swelled. Or, given IX.59.3b visvani durita tara in the immediately following 
hymn, it could be “all difficult passages.” 


IX.59 


IX.59.1: The first hemistich is notable for its sequence of four root noun cmpds in -//f- 
“winning, winner’. For their possible structural role in the hymn, see comm. ad vs. 4. 


IX.59.2; As noted in the publ. intro., this vs. contains three occurrences of the impv. 
pavasva, each pada init. Each of these is construed with a dat. pl. (or abl., acdg. to Say.; 
but see the parallel Ge cites [n. 2] that speaks for the dat.). This tight repetitive syntactic 
structure suggests that the three datives should form a semantic set. The first two are 
waters (adbhydh) and plants (Osadhibhydah). As for the third, dhisénabhyah, Ge interpr. it 
as “ die (priestlichen) Werke” (and see his extensive n. on the word, n.2c), Re as “les 
inspirations (des humains).” However, in part flg. Pinault (Vedic Workshop, 2007), I take 
the orig. sense of dhisdna- to be ‘holy place’, and in this context I think it likely that it 
refers to the hearths holding the ritual fires. If so, the trio of datives would refer to three 
vital physical elements of the soma sacrifice: “the waters” for swelling the soma stalk and 
for mixing the pressed soma, “the plants” representing the soma plant itself, and “the 
Holy Places / hearths” representing the fire into which the soma is offered. The more 
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attenuated interpr. of Ge and Re are not impossible, but are not as tightly bound to the 
substances in ab as the fires/hearths would be. 
Re notes the phonetic play (pévasv)adbhyo adabhyah in a. 


IX.59.4: The injunc. vidaf in pada a is interpr. by both Ge and Re as imperatival, while in 
the publ. tr. it’s taken as a general statement in the present. I am now somewhat inclined 
to follow the imperatival interpr. of Ge/Re (“find the sun’). On vida in impv. use, see 
comm. ad [X.20.3, 1.42.79. What may indirectly support my original interpr., however, 
is a potential ring-compositional relationship with vs. 1. As noted above, vs. | contains a 
remarkably pile-up of root noun cmpds in -//- “X-winning’. There exists a very well- 
attested root noun cmpd svar-vid- ‘sun-finding’, which is semantically very close to the 
X-winning cmpds (and cf. also svar-jit- 4x, incl. 2x of Soma in IX). Indeed, svar-vid- is 
commonly used of Soma (13x in IX) and in a number of passages occupies this same 
metrical slot, the last four syllables of a dimeter pada (in the acc. sg. svar-vidam, 
nom/acc. pl. svar-vidah, e.g., [1X.8.9), as our finite VP svar vidah. This slot is, of course, 
not available for the nom. sg. svar-vid, but the 2nd sg. VP here svar vidah is a reasonable 
simulacrum, with vidah incorporating the nominative subject. Now in vs. | the cmpds in - 
jit- are descriptors of Soma, without modal value. If svar vidah here is meant as a ring- 
compositional variant, evoking the cmpd svar-vid- and reprising the X-//t- cmpds of vs. 1, 
the general meaning I assigned it in the publ. tr. may correctly capture this structural 
feature. 

The finite verb in b presents its own problems. The Pp. reads abhavah, though the 
putative augment has to be elided after j2vamano in order to produce the proper number 
of syllables. As is well known (see, e.g., Old, Proleg. 389ff.), this elision, i.e., Abhinihita 
sandhi, is fairly rare in the RV, and therefore the orig. text may have had not the impf. 
abhavah, but an injunc. bhavah, which was then wrongly analyzed by the Pp. In that case 
bhavah could express the same general sense as I just suggested vidah might: “being 
born, you become great.” However, as both Old (Noten ad loc.) and KH (Inj. 150) point 
out, the injunctives bhavah and bhavat are not otherwise found in the RV, and therefore 
both scholars assume that the augmented abhavah is the underlying form here — ‘you 
became great’, as rendered in the publ. tr. 


IX.60 
On the structure of this hymn, see publ. intro. 


IX.60.1: The tr. “sing forth with a song” is meant to capture the etymological relationship 
of gayatréna gayata, but gayatra- of course refers more technically to a hymn in Gayatri 
meter — as this one indeed is. 


IX.60.1—2: The chaining described in the publ. intro. here involves repeating 
sahasracaksasam from \|c in 2a in the same metrical position. 


IX.60.2: The deriv. -bharnas- in sahaésra-bharnas- is somewhat puzzling: it is difficult to 
see what motivated its formation and indeed to fix its meaning. It is found 4x (once as a 
repetition), only in IX, always in the acc. sg. occupying the last 6 syllables of a dimeter 
line (here, IX.64.25 [=98.1], 64.26), modifying Soma (here), vac- (IX.64.25, 26), rayi- 
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(IX.98.1), though the referent never appears in the pada with the adj. and so the adj. is 
loosely connected with its referent at best. Here it is obviously meant to match sahdsra- 
caksas- ‘having a thousand eyes’ in the same metrical position in the preceding pada, and 
for this reason I think it possible that this passage is the locus for its creation. But the 
match is not very good: though both are -as-stems, the suffixes (-as- versus -as-) aren’t 
superimposable. The semantic match is also quite imperfect: whatever -bAarnas- means, 
it is certainly not a body part like céksas-. Since many nominal derivatives of V bAr fall in 
the semantic domain of ‘present, offering’ and such a meaning fits a ritual context, that 
seems a safe bet and would work with rays-, though it fits vac- somewhat less well. With 
a confidence whose basis is not clear, Re rejects the notion of ‘offrande’ and asserts that 
“le suffix -nas- fait décider pour «bénefice (qu’on tire du culte s6mique)»,” for reasons he 
fails to give. Ge by contrast tr. “Tausendaufwiegenden” with a question mark, which he 
then glosses (n. 2b) with “Tausendwertigen.” Insofar as the suffix -nas- tells us anything 
(and the -n- is not there just to supply the heavy syllable that a straight -as-stem sahdsra- 
*bharas- would lack), it suggests a meaning in the realm of “stuff,” material substance, 
esp. with regard to substances of value: cf. réknas- ‘inheritance, legacy’, drévinas- 
“material goods, chattels’, 4pnas- ‘property’, all with Aves. cognates — so that ‘bringing a 
thousand (material) presents’ would fit reasonably in this group. AiG II.2.738 glosses - 
bharnas- with ‘Darbringung’ and considers it probably inherited, despite the lack of non- 
Indic correspondents. Given its extremely limited distribution, indeed the strong 
possibility that it was originally created in one passage, I consider inheritance unlikely; 
rather, it was probably formed as a near nonce on the basis of the inherited words just 
cited. 


IX,60.2—3: Here the chaining is slightly inexact: 2c 4 varam/ 3a ati varan, each 
followed by a verbal form of v pi. 


IX.60.3: This vs. is in Puraiisnih meter (12 8 / 8), 1.e., a Gayatri with an extended first 
pada. This pada is almost at the exact center of the hymn, preceded by 6 padas, followed 
by 5. The positioning seems deliberate. 


1X.60.3—4: Here the chaining involves only the first word indrasya. 


IX.60.4: In addition to the chaining with the previous vs. (on which see immediately 
above), this vs. participates in other verbal echoes, as noted in the publ. intro. The end of 
the 2nd pada vicarsane forms a ring with vicarsanim at the end of the 2nd pada of vs. 1, 
and the last pada, prajavad réta 4 bhara, is identical to the last pada of the first vs. of the 
immediately preceding hymn, IX.59.1 prajavad ratnam 4 bhara, with the substitution of 
rétah for ratnam. In our case the semen (rétaf) would be both the actual semen that 
produces offspring and the liquid soma that mimics it. 


IX.61-67 

On the place of these long hymns in the structure of the mandala, see publ. intro. 
to [X.61. All of these hymns consist of collections of trcas of varying degrees of 
cohesion. In fact, it is surprising how few trcas display a real attempt at thematic or 
lexical unity, and what they do show is often simply the byproduct of the fact that both 
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the lexicon and thematic preoccupations of Mandala IX are comparatively limited and so 
similar words and themes are not unlikely to show up in adjacent verses. This lack of 
unity contrasts, I think (this is my unsystematic and anecdotal impression) with 
collections of trcas in other mandalas, notably VIII. 


IX.61 


IX.61.1—3: This trca shows some signs of unity. The Ist two vss. are a syntactic unit, with 
the objects of the verb in Ic partly postponed to 2ab. The third vs. has as its verb par7 ... 
ksara, which echoes pari sravain 1a. 


IX.61.1: The publ. tr. fails to render the demon. aya that opens the hymn; more literal 
would be “flow around in this pursuit (of him) ...” Ge (n. 1) considers ayaa kind of 
attraction from *asya ‘of him’, the missing antecedent to yé/ in b, but the prominent 
position of aya should be registered. Presumably aya vit7is gesturing towards the 
physical ritual activity happening right now. 

The unnamed referent in the rel. cl. of bc is of course Indra; the “nine and ninety” 
are fortresses / strongholds, as in IV.26.3 ... plirah ... néva sakém navatih sémbarasya. 
This referent is postponed to the 2nd vs.: puirah opens vs. 2. 


IX.61.2: As was just noted, puirah completes the acc. phrase navatir néva that serves as 
obj. to avahan in Ic, as the parallel I1V.26.3 just cited demonstrates. But avahan has 
another object in vs. 2, namely sé#mbaram in b, as shown by a different passage in the 
Indra cycle of Mandala IV, IV.30.14 4vahann indra sambaram. 

The third pada of this vs. is radically incomplete, consisting only of a particle, a 
demon., and two acc. PNs: 4dha tyém turvasam yadum. On purely structural grounds, it 
would make sense to make these parallel to sémbaram in b, as objects of avahan (in Ic). 
However, this structural argument runs into problems of mythological content. Although 
Turvasa and Yadu are sometimes enemies of Indra (see, e.g., VII.19.2), at other times 
they are under Indra’s protection. In particular, in the Indra cycle from which IV.26.3 and 
IV.30.14, the parallels to our vss. 1—2ab, were cited above, T + Y are rescued by Indra: 
IV.30.17 uta tya turvasayddi, .../ indrah ... aparayat“And Indra brought these two, T + 
Y, to the far shore,” just three vss. later than the smiting of Sambara. Note further that 
IV.30.17a is very like our pada, a dimeter line with an intro. disyllabic connective, a form 
of the demonstr. sya-/ tyd-, and the two names, though with a dual dvandva turvasayadi 
rather than two individual acc. sgs. On this basis, I’m afraid the simple solution of taking 
T + Y as further victims of Indra should be abandoned, in favor of supplying (or at least 
assuming) a positive verb to govern them, such as Ge’s (n. 2c) “errettete” or Re’s 
“sauva.” 


IX.61.3: The Inhaltsakk. with par ... kKsdra are disharmonious in formation, with the sg. 
noun 4svam (rendered in the publ. tr. as the mass noun ‘horseflesh’, perhaps a bit too 
vividly) in pada a followed by two possessive adj. g6mat and Airanyavat ‘possessing / 
consisting of cattle (and) gold’ in pada b, followed by a pl. NP sahasrinir isah 
‘thousandfold refreshments’ in c. In a we might have expected 4svavat ‘possessing / 
consisting of horses’, to match the adjectival forms in b, but the phonologically similar 
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and adjacent asvavid ‘horse-finding’ may have blocked it (to avoid * d4svavad asvavid 
[though some RVic poets would have loved that phrase]). 


IX.61.4—6: There are faint signs of unity in this trea: the word pavitram ‘filter’ is found in 
vss. 4 and 5, and both 4 and 6 have pres. mid. participles derived from V pa ‘purify’ 
(pévamana- 4a, punand- 6a), but since this is a Soma Pavamana hymn, this is hardly 
remarkable. 


IX.61.4: Both Ge and Re render pévamanasya as simply the epithet Pavamana, but this 
loses the parallelism between the two gen. sg. pres. participles that open and close the 
hemistich: paévamanasya ... abhyundatah. I render these participles as “while” clauses, to 
avoid the awkward “we choose the companionship of you who are Xing.” 


IX.61.5: We might fault the poet for a certain laxness of phraseology: how exactly is 
Soma meant to be gracious / merciful to us “with his waves’? 


IX.61.6: Note the echo across the b-c pada boundary: ... “sam / isanah ... 


IX.61.7—9: The trea is characterized by the mention of gods in all three vss. The Adityas 
frame it (adityébhih 7c, mitré varune ca 9c), with a more miscellaneous group in 
between. It is also marked by initial repetition: s4#m opens padas 7c, 8a, and 8c. This is 
imperfectly echoed by sé n(o) opening 9a. 


IX.61.10—12: It is difficult to discern any particular unity in this trea. 


IX.61.10: The topic of the verse seems to be heavenly versus earthly soma. See Lii 204. 

On jatdm as an adj., rather than (with Ge, Re, Ltt 204, Ober I.16) the noun 
‘birth’, see comm. ad [X.55.2. Another arg. for taking it as adjectival here is that the same 
form is clearly an adj. in 13a. As in IX.55.2, I take the missing referent to be ‘honey’ 
(mddhu) on the basis of [X.18.2. 

Pada b contains several forms requiring disc., esp. what appears in the Samhita 
text as bhiimy. This is analyzed, irregularly, by the Pp as bAdmih. Gr gives the form as 
bhimz but identifies it as a nom. sg. to bhdmi-. Old refers to the considerable lit. on the 
form, opting for a loc. interpr. (as do all the standard tr.). Wackernagel has a curiously 
split opinion: in AiG 1.337 (1896) he identifies it as a loc., while in AiG II. 136-37 
(1930) he decides instead for the nom., though referring to his former opinion — and in 
the same vol. (III.155) he says the same form doesn’t have to be a loc. (“... muss nicht 
notwendig as Lok. bhiim7gefasst werden”), but could alternatively be either a nom. 
bhiim/y or an instr. bhiimya. The context, with the contrast divi sat “though being in 
heaven” with loc. divé certainly favors a loc. interpr. for the form, even though taking 
‘earth’ as the subject of the clause is possible: “earth took it, though it was in heaven.” In 
sum, I think the loc. interpr. is most likely, with an -7(or -/ loc, to a fem. /-stem, like védr 
(or védi) in 1.3.4 (see comm. ad loc.). A bAdm/ with short final vowel is metrically better 
here (as védris in II.3.4), but it may result from shortening in hiatus. 
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The neut. part. s#t has, in my opinion, the concessive value often found with the 
pres. part. to Vas, though most tr. don’t render it as such (and Re rejects this interpr.). It 
modifies the unexpressed médhu in my view, but the neut. 4ndhas- acdg. to most others. 

4 dade is another ambig. form.: it can be either a Ist or a 3rd sg. mid. pf. (or a Ist 
sg. mid. pres.). Gr takes it as a Ist sg. pf., as does Ge (“Den im Himmel befindlichen 
(Trank) nehme ich auf der Erde zu mich”), but a 3rd sg., with the soma (represented by 
médhu or andhah) as subject (with Re, Lii, Ober) allows pada c to serve as obj. of 4 dade 
— Ge has to take it as an independent nominal clause — and the Gr/Ge interpr. also 
introduces a Ist sg. that has no other place in the context, where the Ist pl. reigns. 


IX.61.11: On dyumnani manusanam see comm. ad X.42.6, as well as VI.19.6. I would 
now alter the tr. here slightly to “the brilliant things of the sons of Manu,” since, as I 
discuss ad X.42.6, I think the rivalry over dyumnd- (pl.) is confined to the larger Arya 
community. 


IX.61.13—15: Again no signs of trca unity, unless the presence of cows in all three verses 
counts (13b gdbfih, 14b vatsdm samsisvarth iva, 15a gave, 15b dhuksdsva). 


IX.61.14: The hapax tatpurusa Ardams4nr- ‘gaining the heart’ is curious, in having an 
apparent acc. in -am to the neut. root noun Afd-, as if to a masc. or fem. stem or to a 
thematic */rda- (see, e.g., AiG II.1.208). 


IX.61.16—18: This trca is unified by the simple device of stationing a form of pavamana- 
at the beginning of each vs. (16a, 17a, 18a). Note also the two forms of résa- ‘sap’ in 17a 
and 18a (the two padas are scramblings of each other: 17a paévamanasya te rasah, 18a 
pavamana rasas tava, with different case forms of pévamana- and enclitic versus full form 
of the gen. sg. 2nd ps. prn.). And 16c jyotir vaisvanardm ... matched by 18c jyotr visvam 


IX.61.16: The question in this vs. is how to interpr. the simile in pada b, divas citrém n& 
tanyatum. It has been variously rendered. Note first that in none of the available interpr. 
(that I know of) is the simile particle nd positioned in the expected 2nd position, so that 
conforming to the usual structure of the simile cannot be used as a criterion to decide 
which interpr. is correct. We have had occasion to note this issue before in Mandala IX; 
see disc. ad [X.57.3. Re takes the whole of b as a simile, with the “thunder” matching 
“light” (c) in the frame; in addition he supplies a different subject for the simile: 
“Pavamana a engendré la haute lumiére propre a (Agni) Vaisvanara, / comme (les dieux 
ont engendré) le tonnerre éclatante du ciel.” This is not impossible, of course, but 
introducing the gods seems unnecessary, and are they the usual creators of thunder 
anyway? Lii’s (266) interpr. is similar, though he allows Pavamana as subj. of both the 
simile and the frame. I find Ge’s interpr. more appealing: he considers fanyatiim part of 
the frame, with the simile restricted to divas citrdém. “Sich lauternd hat er den Donner, 
grell wie den des Himmels, hervorgebracht.” The c pada provides a parallel object, rather 
than constituting the frame as in the Re/Lii interpr. My tr. essentially follows Ge. The 
“thunder” that Soma engendered is the noise produced by the pressing, esp. by the 
pressing stones, which is constantly remarked on. It is comparable to the thunder of 
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heaven. All interpr. must silently reckon with the synaesthesia introduced by the point of 
the comparison in the simile, c/tra- ‘bright, brilliant, glittering, dazzling’, an adj. that 
ordinarily characterizes visual phenomena not auditory ones (though it’s a not uncommon 
transfer; cf. Engl. “brilliant tone,” etc., used of voices and musical instruments). For a 
similar ex. cf. VI.6.2 svitanas tanyatuh “brightening thunder.” This synaesthetic 
comparison provides a lead-in to the second object, the “light belonging to all men.” 

Both Ge and Re take jyour vaisvanardm as referring to Agni VaisSvanara 
specifically. This is certainly possible, though it is not the soma pressing that ordinarily 
kindles the ritual fire. I prefer to take it more generally as shared light, perhaps localized 
as the sun, which would continue the heavenly theme of pada b. Alternatively, this pada, 
which is entirely in the neuter, may be nominative not accusative and refer to Soma 
himself. This interpr. may be favored by the matching pada at the end of the trea, 18c 
Jyour visvam svar drsé“(as) light for everyone to see the sun,” where the soma sap—that 
is, soma itself—is identified as this light. I would therefore suggest an alternative tr. of 
pada c here: “(he) the lofty light belonging to all men.” 


IX.61.18: I am, reluctantly, taking déksa- as an adj. here (as in [X.62.4), with Ge and Re, 
though it is generally a masc. noun. Alternatively a noun interpr. is possible (cf. Ober 
1.457 “dein Saft ist Fahigkeit”): “your sap shines forth brilliant as skill” or “... shines as 
brilliant skill,” though I still prefer the adjectival interpr. See Re’s disc. 

Scar (237) takes virajati as ‘rules’ (“dein Saft herrscht weithin als K6nig ...” A 
pun is certainly possible here, but the insistent light imagery (dyumd4n in b and the whole 
c pada) suggests that the ‘shine’ sense is the dominant one. 

In c Ge takes visvam as the modifier of jyotih (“... ist alles licht’’); so also Scar 
(237). This is certainly possible, and jyotir vaisvanardm in 16c might support it. But “for 
everyone / all to see the sun” is a locution encountered elsewhere (1.15.1, 5, VHI.49.8, 
X.136.1), incl. nearby IX.48.4. My interpr. is shared with Re and Ober (1.457). 


IX.61.19—21: Little evidence of unity, though 19 and 20 share ‘smashing’ and 20 and 21 
cows. 


IX.61.21: As in 16b, the simile in b seems to consist only of what precedes the nd, 
namely sipasthabhih, while dhenibhih constitutes the frame. So also Ge, Re. 


IX.61.22—24: The trca has something of an emphasis on combat and winning, and the 
Vrtra topic introduced in 22 is reprised via phonological deformation by vratésu in 24c. 


IX.61.22: A nice example where surface grammar clashes with mythological content and 
the latter wins. Pada b, the complex object of @vitha ‘you helped’ in a, consists of an 
infinitival phrase with the obj. of the inf. “attracted” into the dative, while its subject 
remains acc.: indram vrtraya hantave “you helped Indra to smite Vrtra.” But c, a further 
specification of this obj., contains an acc. sg. masc. participial phrase vavitvamsam mahir 
apéh “obstructing the great waters.” On the surface, the only noun this can modify is 
indram because this is the only available acc. sg. masc., but of course it is Vrtra who 
obstructed the waters. Though vrtraya appears in the dative, it must be the referent of the 
acc. participle — thus suggesting that “attraction” in infinitival phrases is a very late and 
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superficial phenomenon. Unless with Re we want simply to denominate it a “formule 
morphologiquement non adaptée au contexte.” I prefer to think that the poet enjoyed 
producing the syntactic misdirection. 


IX.61.23: Padac ... vardha no girah “strengthen our hymns” is the reciprocal to vs. 14a 
tén id vardhantu no girah“\et our hymns strengthen just him.” 


IX.61.24: Pada a consists of the etymologically identical phrases tvotasah ‘aided by you’ 
and /4vavasa ‘with your help’, both containing forms of the 2nd sg. prn. and nominal 
forms of Vav ‘help, aid’. 

Pada b contains a curious verbal periphrasis, syama vanvantah “may we be 
combatting,” with opt. to Vas as aux. plus the pres. act, part. to vanoti. This expression 
does not seem to be conveying anything different from the opt. to the same pres. stem, 
vanuyama (5x), e.g., X.38.3 tvaya vaydm tan [sétrin] vanuyama “With you might we 
combat those (rivals).” 

As noted above, vrafd- in this pada may have been chosen to recall vrtra- 
phonologically, forming a faint ring with the V vr forms in 22 vrtrdya ... vavrivamsam. It 
may even be that j4grhi ‘be watchful’ evokes a form of V Aan, as in 20a_jéghnir vrtrdm, 
see also jahiin 26b. 


IX.61.25-27: This trca focuses even more strongly on combat, with forms of V Aan in 25 
and 26 and ‘do battle’ (makhasyd-) in 27. Generosity is also a topic. 


IX.61.27: This vs. is rather cleverer than the two that precede it. In pada a the nom. pl. 
root noun Artitah is, in my opinion, a pun. It belongs to the root VAvr ‘go crookedly, 
curve’, and its sense was disc., e.g., by KH (Fs. Thieme [1980] =Aufs. III.753-54). He 
suggests that here it refers to unevennesses (Unebenheiten) in the fleece sieve (i.e., as I 
see it, the curvy tufts of wool), just as, in the other occurrence of this root noun (VI.4.5), 
it refers to the curves of a race course (see comm. ad loc.). The literal sense here then is 
that though the soma must navigate around the tufts on the sieve, they will not keep it 
from completing the course. The second sense is one referring to unscrupulous enemies— 
Engl. ‘crook’ is an exact semantic match—and the point is that when Soma wishes to 
dispense goods to us, our crooked enemies can’t divert him. 

The word family that includes makhd- and the denom. makhasya- found here 
displays both ‘combat’ and ‘generosity’ senses; see comm. ad I.18.9 and, for the verb, 
I11.31.7. Here I think both are at play, and this double sense is encouraged by the context: 
as noted, this trca focuses on combatting enemies, and the first hemistich of this vs. states 
that these enemies cannot stop Soma. But the trca also concerns Soma’s giving, esp. in 
the last two vss.: 26a “bring wealth ... 26c “give” ... 27b “eager to give largesse.” 


IX.61.28—30: The last trea continues the concentration on combat and victory. 
IX.61.29: The first two padas open with somewhat emphatic 2nd sg. genitives, the first 


with a fronted initially accented demonst. + enclitic (4sya te), the second with a more 
conventional full form of the prn. (¢éva). See disc. ad IX.66.14. 
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IX.61.30: The nominal rel. cl. in ab has no resumptive prn. in the main cl. of c, though 
“with these/them” is clearly the intent. 

On the construction of dhirvane here, see Keydana, Infin. 247, though the 
arbitrary line he tends to draw between “true” infinitives and datival purpose nouns 
seems over-strict here. 

As is shown by IX.29.5 réksa ... svanat samasya kasya cit (cited by Ge), nidah 
must be an abl. (as we would expect in any case with a form of V raks) with a dependent 
gen., the indefinite samasya. 


IX.62 


IX.62.1—3: No particular sign of unity in this trca, though all three vss. concern the 
journey of the soma drops across the filter and towards the milk mixture and the rest of 
the ritual (as do vast numbers of other vss. in IX, of course). Vss. 2 and 3 also both 
contain the pres. part. Armvantah and datives of benefit. 


IX.62.2: This vs. has no finite verb, just two nom. pl. participles. With its nom. pl. subj. it 
can be dependent on vs. | or vs. 3 (or both); I prefer anticipatory dependence on vs. 3 
because of the repetition of Arnvantah and the parallel datives. 

Note the juxtaposition of the opposites durita lit. ‘ill-goings’ (pada a) and suga lit. 
‘good-goings’ (pada b), formed with two different verbs of motion (Vv, Vga). It is 
difficult to capture this relationship in Engl. without awkwardness, as the literal tr. just 
given demonstrate. 

My tr. follows Ge in taking 4rvate parallel to tokaya “for our offsping and for our 
steed”; [am somewhat tempted to take 4rvate as an anticipatory parallel to gave in 3a, 
with which it forms a more natural class (“making wide space for our steed and for our 
cow’), but I can’t see how to do that without brutally splitting up 2c, since Armvantah is 
required to govern suga in 2b. 


IX.62.4—6: Again no obvious signs of unity, beyond the progress through the preparation 
of soma. Note, however, that 4b and 5b both begin apsi and the opening of 6b, 
4su(subhan) echoes that opening phonologically. 


IX.62.4: As in IX.61.18 I take déksa- adjectivally (so also Ge, Re); even more than in that 
passage, a noun interpr. is difficult: “... the skill, abiding on a mountain’? 
The loc. apsi and the locativally used stem gz7- implicitly contrast. 


IX.62.5: The fluent Engl. of the tr. conceals a syntactic problem: soma should be the obj. 
of the verb svédantiin c, and the first pada, which is entirely in the neuter, with the NP 
led by andhas-, allows such an acc. interpr. However, the intermediate pada (b) is 
stubbornly in the masc. nominative (dhutah ... sutah). We must either take b as a 
parenthetical nominal clause, as Ge and I do, or take ab as entirely in the nominative (as 
Re may do — his structure is not entirely clear) as a separate nominal clause, and supply a 
resumptive pronominal acc. for c. 
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IX.62.7—9: The trca shows no strong signs of internal unity, save for the “sitting” found 
in both 7 and 8, but it does echo some of the material earlier in the hymn: 4srgram in 7b 
matches the same verb in la; asadah in 7c recalls asadatin 4c, while sidan yond (8c) is a 
different echo of 4c yonim asadat, arsa (8a) picks up arsanti (3b); svadisthah in 9b 
expresses the result of svédantiin 5c; and varivo-vid in 9c is a paraphrase of Arnvanto 
varivah in 2c. It may also be worth noting that this is the first place in the hymn that the 
divine recipients of soma are mentioned: /ndraya 8a, angirobhyah 9b. 


IX.62.9: The metaphorical universe of the soma hymns makes it difficult to interpr. the 
phrase ghrt4m payah, lit. “ghee (and) milk.” In the publ. tr. I take the phrase as the 
ultimate goal of pari srava, referring to the milk with which the soma will be mixed after 
its trip across the filter. See the esp. explicit [X.31.5 aibhyam gavo ghrtém péyah ... 
dudhré “For you the cows have milked out ghee and milk,” which identifies the phrase as 
referring to substance(s) that the cows produce for soma, real dairy products. But soma is 
also sometimes compared to milk and to ghee (e.g., [X.74.4), and so the phrase can also 
be an appositive metaphorically characterizing the subject soma, accounting for Ge’s 
“Laufe du ... als Schmalz und Milch.” However, our 5c svédanti gavo péyobhih “the 
cows sweeten (soma) with their milk” suggests that the milk and ghee in this vs. are 
likewise firmly bovine — though see 20b below. 


IX.62.10—12: In this trca all three vss. have a form of med. péva-: pdvamanah 10b, 11b, 
(a) pavasva |2a. This is scarcely surprising in the Soma Pavamana mandala, but in fact 
this stem has not yet appeared in the hymn. 


IX.62.10: Several items in this vs. present choices of interpr., none of which are strongly 
either favored or disfavored. 

The first issue is Aitéh: as often in this mandala (cf. comm. ad IX.1.2, 44.2, etc.), 
it could belong either to Vdhd or to V Ai. The presence of a verb form belonging 
undeniably to the latter, Ainvandh in c, cuts both ways, as the poet could either be 
reinforcing the sense by duplicate forms of the same root or making a pun utilizing two 
different roots. In a similar situation in IX.44.2, with Aitéh ... hinve, I opted to take both 
to V Ai (though not with any emphatic feeling about it), while here I take Aité- to V dha, as 
a pun (again, not emphatically). The deciding factor here for me is the deictic demon. 
aydm ‘right here’, which may point to the current location of the soma, expressed by 
‘established, placed’. Re also takes it to Vdha, but Ge to VA. 

The other uncertainty in the vs. is how to construe 4pyam brhat “lofty friendship”: 
is it the complement of cetati or of Ainvanah -- which brings up the further question of the 
function of the latter participle. Med. Ainvdte, etc., can either take an obj. or be passive; in 
particular the part. Ainvand- is about evenly split. For a nearby pass. form, see, e.g., 
IX.64.9; for a nearby transitive form, see [X.63.7 Ainvano manusir apéh. Both Ge and Re 
take it as tr. here (e.g., “die hohe Freundschaft zur eile treibend”’), while I have chosen to 
take it as passive and to construe the acc. with cetat, on the grounds that I don’t know 
what it would mean to “impel friendship” (though such an image is well within the 
potential range of a RVic poet). Goto (Ist class, 139) takes it as I do. 
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IX.62.11: The nom. pévamanah in b is helpful in identifying the referent as Soma, in that 
both visa ‘bull’ (and related vfsa-vratah) and asastihé could be (and are) just as well used 
of Indra. 


IX.62.13—15: The first two vss. contain forms of Kavi-. The epithet “wide-going” 
(urugaya- 13c) may be further specified in the phrase vimano rajasah ““measurer of the 
airy realm” (14b) -- in both cases probably a way of giving a cosmic dimension to the 
journey across the filter. The third vs. (15) does not participate in these commonalities. 


IX.62.15: gira jatéh “born on a mountain” is in the first instance a phrasal variant of gir/- 
sthah ‘mountain-abiding’ in 4b, with gira showing the /-stem loc. in -4 regular before 
consonants (see, e.g., Lanman, Noun Inflect, 385). This interpr. is followed by Ge and Re 
in their tr. (see also Ober II.13). However, gird can also be, as Old and Ge (n. 15a) point 
out, the instr. sg. of gir- ‘hymn’; in fact Gr puts it there. The alt. given in the publ. tr. 
“{/begotten by a hymn]” reflects this other possible analysis; that soma is produced to the 
accompaniment of hymns would make this statement true in ritual logic. It is also 
possible that gira ‘by a hymn’ could be construed with stutéh ‘praised’ later in the pada. 
And to make things even more complex, stutéh might also evoke sutah ‘pressed’. 

The pass. dhiyate in b might weakly support taking Aitéh in 10a to Vdhdas well. 

Pada c is the third instantiation (always in the c pada) of the image comparing 
soma installed in the wooden cups to a bird on a yoni-: 4c Syen6 né yonim asadat, 8c 
sidan yona vénesv a, our 15c vir yona vasatav iva— and cf. in the preceding hymn 
IX.61.21c sidafi chyeno nd yonim a. Judging from the position of /vain our vs., both the 
bird and the yoni- have become so much part of the identity of soma that only the ‘nest’ 
( vasati-) is considered part of the simile proper — though we must keep in mind the 
multiple disturbances in the position of simile particles in Mandala IX as disc. passim 
above. 


IX.62.16—18: Several elements link at least two of the vss. in the trca: the presence of 
vaja-in 16 and 18 (vajam 16b, vajaya 18b, vajinam 18c) and the dat. inf. yatave in 17b 
and 18b. 


IX.62.17: See publ. intro. for the ritual specificity of the images in this vs. 

The participle “yoking” in the publ. tr. of c should properly be in parens., since 
it’s simply generated from the finite yuAjant in b. 

The uninflected numeral ‘seven’ (sap¢é) is stationed between two pl. nouns, gen. 
fsinam ‘of the seers’ and instr. dhitibhih ‘with visionary thoughts’. Of course seven is the 
canonical number of seers throughout Indian religious history, starting with the RV, but 
‘seven’ is also used of dhit7- in IX.9.4 sé sapta dhitibhir hitah and passages cited there. 
Most tr. choose to construe it with one or the other (Ge, Ober [II.72] fs; Re, Lit [710], 
Ober [II.222] dhiti-), with, surprisingly (to me), more going for dAit/- than fs7-. But surely 
its position helps signal that it should be construed with both (as Re in his n. and Ober in 
his 2nd tr. indicate). 


72 


IX.62.18: This vs. is notable for its 2nd ps. address to the priests (sotarah ... hinota“‘o 
pressers, impel ...””), also found in vss. 21, 29. Ordinarily 2nd ps. in soma hymns is 
reserved for Soma (sg.) and his drops (etc.) (pl.). 


IX.62.19—21: There is some chaining between vss. (cows/milk in 19, 20; médhu in 20, 21 
and two mentions of gods in pada c in 20, 21, incl. dat. pl. devébhyah in each). In 
addition, all three vss. begin with the preverb 4 (univerbated and therefore accentless in 
19a). 


IX.62.20: With Ge and Re, the publ. tr. interpr. p¢yo duhanti as “they milk your milk” (or 
more emphatically, Re “traient de tos le lait” [my ital.]); that is, they assume that milk 
(payah) here refers to the soma juice. See above, comm. ad vs. 9, on the ambiguous ref. 
of this word in the soma mandala. It is also possible here that péyah refers to cows’ milk 
(see the cows in 19c), and the passage should be interpr. “they milk milk for you for 
exhilaration.” 


IX.62.22—24: grnand- is found in the first and last vs. (22b, 24c); vss. 23 and 24 contain 
forms of 4rsa-, pari, and cows. In addition vs. 22 seems to chain with the final vs. of the 
previous trea, 21: 22a asrksata picks up 21b sata, and 22b sravase echoes 
(deva)srit(tamam) in 21c, while madintama- (22b) contains the same splv. suffix as 
méaédhumattama (21b), (deva)srittama- (21c). 


IX.62.24: For some disc. of this passage see Scar 641 with n. 906. He gives paristiibh- an 
active value (“ringsum jubelnd, rauschend”’) in this passage: “... zu allen, die ringsum 
ToOne von sich geben,” in contrast to my passive “encircled with rhythm,” which follows 
Re’s “environnées de rhythmes.” Since the cmpd modifies /sah ‘refreshments’, it is hard 
to see how they could actively produce noise, though Scar (n. 906) suggests it might refer 
to the cows likewise characterizing the refreshments (gomatir isah), in the form of 
bellowing milk streams. This seems a bit farfetched, though it does allow the form to be 
semantically united with its other occurrence, in I.166.11, where it modifies the Maruts, 
who are actively making noise. For the idiom see 1.80.9 par7 stobhata “encircle (him) 
with rhythm!” where it is parallel to arcata “chant!” See also nearby I[X.64.28 
paristobhant-. Ge takes paristubhaf as a noun ‘lauter Loblieder’, also with active sense. 


IX.62.25—27: This trca shows more signs of unity than others in this hymn, esp. in the Ist 
two vss. Both 25 and 26 contain pada-initial p#vasva (25a, 26c) and the variant phrases 
vaco agriyah (25a) / agriy6 vacah (26b), as well as forms of visva-(25c visvani, 26c 
visvam/(ejaya)). In 27a Soma is addressed by the voc. kave, while 25c contains the phrase 
visvan kavya. 


IX.62.25: Both Ge and Re supply an intermediate infinitive to govern visvani kavya: “um 
alle Sehergabe zu gewinnen” and “en vue de (nous procurer) tous pouvoirs-poétiques” 
respectively — on what basis is completely unclear to me. I see no reason why it can’t 
simply be a goal, as I’ve taken it. See also comm. ad IX.75.1. 
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IX.62.26: Because of the accentual difference between vacahin 25a and vacah in 26b, we 
must construe the two superficially near-identical phrases vac6 agriyéh and agriy6 vacah 
quite differently. The first is a single constituent with dependent gen. vacdah, but in the 
2nd agriyéh and acc pl. vacah belong to different constituents, despite their adjacency: 
vacah is the (or rather, an) obj. of idyan. 


IX.62.28—30: No overt signs of unity. 


IX.62.28: The first two padas are simply a word-order variant of [X.57.lab pré te dhara 
asascato, divo né yanti vrstayah. 


IX.62.29: Although it may not be clear from the Engl. tr., the phrase beginning “the 
strong one ... the lord” refer to Soma (in the acc.), not Indra (in the dat.). 


IX.62.30: On the masc. téh and the phrase rtah kavih see comm. ad VIII.60.5, which 
contains the same phrase, save for sandhi variation. 


IX.63 


IX.63.1—3: No particular signs of unity, though the dat. #draya in 2b anticipates the three 
datives indraya visnave ... vaydve in VS. 3. 


IX.63.4—6: Thematically somewhat unified by the journey theme. 


IX.63.4: Its opening eté asrgram asdvah is reminiscent of the beginning of the previous 
hymn IX.62.lab evé asrgram ... asévah. 
On Avdras- see comm. ad IX.3.2. 


IX.63.5: The phrase Arnvanto visvam aryam “making it all Arya,” esp. in conjunction 
with aptirah “crossing the waters,” most likely alludes to the Arya expansion in their 
migration into the northern part of the subcontinent, specifically to crossing frontier 
rivers and laying claim to the land on the other side. This territorial expansion is 
implicitly compared here to Soma’s ritual journey. Since, as Ge notes (n. 5b), the Soma 
cult is specifically Arya, importing this practice into new lands would be a key part of the 
process of Arya-ization. 


IX.63.7—9: On this trca see publ. intro. In these vss. Soma is compared to the sun, and his 
ritual journey compared to the Sun’s daily journey across the sky. At the same time the 
purification of the soma is linked with Manu, the first sacrificer (vss. 7-8), and so the 
cosmic and the ritual are connected. 


IX.63.7: It is specifically stated here that the stream of soma “made the sun shine” 
(saryam darocayah), in other words that the ritual activity produced cosmic effects. 


IX.63.8: Soma goes from affecting the sun in vs. 7 to identity with the sun in this vs, 
since he yokes EtaSa, the sun’s horse, and travels through the midspace as if on the sun’s 


74 


daily journey — at least in my interpr. and that of Ge. But the vs. can be interpr. in a 
number of diff. ways, in part because the sira of the Samhita text is multiply ambiguous. 
If its underlying form is sdrah, per the Pp., it can be either gen./abl. to svar- (so Say., as 
well as Ge and the publ. tr.) or nom. sg. to sdira-; however, it could also be underlying 
sure and a loc. to siira-. (Re also allows the dat., presumably to svar-, but the only clear 
dat. to this stem is accented saré [IV.3.8]; sire duhita [1.34.5] is actually an old gen. with 
close sandhi effect before dental, likewise in [X.97.38; see my Fs. Melchert article, “Sure 
Duhitar’s Brother, the ‘Placer of the Sun’: Another Example of -e <*-as in Rigvedic 
Phrasal Sandhi,” 2010.). In any case, an underlying sdrah is more likely than sdre because 
of the szro in the next vs. (9b), which repeats much of the verbal material in this one. 

Lii (215—16) objects to Ge’s interpr. of the vs., on the basis that the sun always 
travels through heaven, and here the travel is through the midspace (antariksena). So in 
his view this cannot refer to heavenly Soma identified with the sun, but must refer to the 
earthly Soma, who takes the name Stra (hence sdrah is a nominative for him) and yokes 
a horse named EtaSa after the Sun’s horse, and journeys towards heaven through the 
midspace. In other words, his Soma seems as if he’s trying to steal the sun’s identity by 
stealing his names. I confess that the subtleties of Lii’s distinctions escape me, depending 
as they do on his strict separation of earthly and heavenly elements throughout his 
Varuna vols. Re seems to adopt some version of the Lii interpr., judging from his tr. of bc 
““’.. pour qu’il aille du (domaine de) Manu (au ciel) a travers l’espace-médian,” interpr. 
manav édhi as if it contained an abl. manorbefore édhi. (He interpr. the same two padas 
two hymns later [I[X.65.16bc] quite differently.) I do see the point about the midspace, 
however, and am willing to concede that Soma-as-Sun is not quite as high a flyer as the 
Sun himself. BI (RReps ad loc.) also considers siirah a nom., but in his view this 
expresses “the complete assimiliation of Soma Pavamana to the sun,” which is a different 
conclusion from Lii’s. The point is surely not whether Soma is literally in heaven, but 
that he has acquired and displays the salient characteristics of the Sun and is therefore 
identified with the Sun despite remaining in the ritual arena. 


IX.63.9: Pada b of this vs., siiro ayukta yatave, consists entirely of words repeated from 
the previous vs.; in addition, substituting for éfasam in 8a, we find an expanded horse 
term, tya harito déga “these ten tawny mares” as obj. of ayukta. Again Soma is being 
identified with the sun and his ritual journey identified with the sun’s transit; again the 
cosmic and the ritual are intertwined, for the ten mares are probably both the Sun’s horses 
(as Lii points out, p. 216 n. 4, the Sun is credited with ten yoked horses in I.164.14; cf. 
also siiryasya haritahin V.29.5) and the ten fingers of the priests that press the soma, 
exactly so called (Aarito dasa) in TX.38.3. 

The third pada (éndur indra iti bruvén) presents another set of problems: how 
much of what precedes /t is part of the direct speech and what is the content of the 
speech? See Old’s clear formulation of these questions. The standard solution is to take 
the speech as including both words preceding /f/ and to take it as a statement of identity; 
e.g., Ge’s “Der Saft ist Indra” (sim. Old, Lii 216 n. 4, Klein DGRV 1.407), in part on the 
basis of a similar TB statement (see Ge n. 9c), though I don’t think this late parallel 
should be given much weight. Moreover, [X.6.2 indav indra iti ..., with voc. indo outside 
of the quotation, shows that the ‘drop’ word does not have to be included in the quotation 
here. In addition, the sandhi of /ndra /t7is ambig.: it can represent nom. /ndrah with the 


75 


Pp (and the standard interpr.), but it could also be loc. imdre, the choice made by Re (“... 
en disant « c’est bien (pour aller) a Indra »’’). In conjunction with the journey theme of 
this trca, I find this interpr. quite appealing and have adopted it. 


IX.63.10—12: No particular unity, though vss. 11-12 are concerned with wealth. 


IX.63.10: The datives vaydve ... indraya of course identify this as a ref. to the morning 
soma pressing, where both those gods receive the soma, and also echo the same datives 
(in diff. order) in vs. 3. 

If girah opening pada b is an acc. pl. (as seems likely), it is somewhat awkwardly 
placed between two reff. to soma, sut#@m and matsardm, ending their respective padas (a 
and b). All the acc.s should be objects of pari ... sificata ‘pour in circles’, which 
obviously fits the soma liquid better than the songs. Probably for this reason Gr identifies 
the form as a voc., the only voc. to the stem, but this certainly does not improve the 
sense: commanding the songs to pour the soma is appreciably worse than ordering 
unidentified priests to pour songs as well as soma. Elizarenkova’s tr. (Language and Style 
of the Vedic Rsis, p. 85) exemplifies this awkwardness however unintentionally: “From 
here make libation rounds for Vayu, for Indra, of the pressed intoxication, O eulogzies (or: 
O eulogizers), onto the sheep strainer!” She claims that the root noun gr- can be used as 
an agent (hence her “O eulogizers”; Say. and Ludwig also take it as agentive: see Ge n. 
10b), but I know of no such usage of this extremely common noun. On the other hand, 
the trope of “pouring prayers” is not rare in the RV, though pouring them onto the fleece 
strainer is a bit extreme. Re solves the problem by supplying a separate verb to govern 
gitah (“émettez”), but this seems a typical cop-out on his part. 

As in the previous hymn (see comm. ad IX.62.18), the priests are addressed in the 
2nd pl. here (paér7 ... sificata). See also vs. 19, with the same verb. 


IX.63.11: On vid@ as lengthened impv. rather than subjunctive vida(h), see comm. ad 
IX.19.6. It is accented because it is preceded by a voc. in zero-position. 


IX.63.13—15: Again no particular signs of unity. The unmixed (“clear” sukra-) soma in 14 
is contrasted with the soma mixed with curds (dadhyasir-) in 15. 


1X.63.13: As in the trca vss. 7-9, Soma is again compared to the Sun — but curiously no 
clear point of comparison between them appears in the vs. The actions attributed to Soma 
here — purifying himself, being pressed by stones, putting his sap in the tub — are 
exclusive to him and certainly not characteristic of the Sun. 


IX.63.14: In vs. 5 during his journey Soma “made it all Arya”; here he crosses these Arya 
domains (dhaémany arya) on his journey to the cows’ milk. My interpr. takes this first acc. 
phrase as an acc. of extent, of space traversed, while the acc. in pada c, vajam gomantam 
I take as the goal of aksaran. In the next vs., 15c, pavitram at “across the filter” has the 
same function I see for dhamany arya here, and in fact the filter may be identified as the 
Arya domains. By contrast Ge takes dhdmany drydas parallel goal to v4jam gémantam, 
while Re characteristically supplies a separate participle (aviséntah “ont occupé”’) to 
govern dhamany arya. The parallels he cites in the n. do not seem sufficient to me. 
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IX.63.16-18: No evidence of unity, beyond vajinam (17b), vajam (18c), and the vss. are 
quite hackneyed, even for Soma Gayatri hymns. 


IX.63.19—21: This trca has more internal unity, as well as connection to the preceding 
trca, than usual. For its external connections, see 19a vaje né vajaylim picking up the vay- 
forms just noted, médhumattamam in 19c matching the same word (in the nom.) in 16a, 
and 20a kavim mryanti echoing 17a t4m 1 mryanti (note the identical vowel pattern in 
kavim/ tam 1). As for internal connections, see dhibhih (20b, 21a), viprah (20b, 21c), and 
vrsa(20c), visanam (221a). 


IX.63.19: This vs. contains a fairly clever double meaning: the verb pari V sic means 
“sprinkle around / in circles’. When soma is the object, as it generally is, it refers to the 
sprinkling of the drops of soma; in other words, the acc. expresses the material that is 
being sprinkled. But here in the simile vaje nd vajayiim, the acc. vajaylim ‘prize-seeking’ 
refers to a horse in a race or contest, which would be the target or the goal of the 
sprinkling, with some type of liquid being sprinkled upon it. The word play is cleverer 
still, in that vayayiim should be read twice, both as referring to the horse in the simile and 
to soma, which is elsewhere modified by this word (e.g., [X.44.4 sé nah pavasva 
vajayuh), in the frame. 

Both Ge and Re construe vae in the simile rather loosely; I take it as a unmarked 
loc. absol. of the dhdne hité (“when the prize is set,” e.g., [IX.53.2) type, though without 
overt ppl. It adds to the somewhat slant syntax of the simile versus the frame that both 
contain a loc. (4vyo varesu in the frame), but the locc. have different functions. In fact 
avyo varesu “onto the sheep’s fleece” expresses the goal of the sprinkling and is 
functionally parallel to vayayim in the simile. 


IX.63.20: Note kavim (of Soma) contrasting with viprah, the human poets who groom 
him. 


IX.63.22—24: A form of pava- in each vs.: 22a pévasva, 23a pdvamana, 24a pavase, a 
pattern that is repeated in the next trea. 


IX.63.22: As in vs. 10, the joint appearance of Indra and Vayu signals the morning soma 
pressing. 

On ayusdk (also [X.25.5) see the sensible disc. of Scar (589-90). Note the 
presence of the Ayus grooming the soma in vs. 17. 


IX.63.23: On (nf) V tus see comm. ad VIII.38.2. 


IX.63.25—27: This trca shows clear signs of unity, indeed of a monotonous sort. Like the 
previous trea, each vs. in this one contains a form of péva-, but in this trea all three are 
the nom. pl. part. p¢vamana(sa)h, always opening the vs. Each vs. also contains one finite 
verb, an augmented form of V s7j (asrksata 25a, 27b; asrgram 26b). The first two vss. also 
contain nom. pl. #davah in the same metrical position (final in the b pada). The lexeme 
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apa V han found in the previous trca (apaghnan 24a) also reappears here (26c ghndntah ... 
dpa) (and in the next trea). 


IX.63.28—30: The paéva- sequence found in the last two treas is brought to an end with the 
alternative pres. part. punandh ‘becoming purified’, which opens this last trea. The 
lexeme 4pa V han also found in once each in the last two trcas (24a, 26c) occurs in the 
first two vss.: dpa ... Jahf(28b, c), apaghndan (29a). 


IX.63.30: The first pada of this, the final vs., echoes the last pada of the first vs.: lc asmé 
sravamsi dharaya, 30a asmé vasini dharaya. It is also worth noting that this 2nd sg. impv. 
dharaya ‘secure’ is phonologically almost identical to the instr. sg. dharaya ‘with/in a 
stream’, which ends the first pada of this trca (28a) and which is found four other times in 
the hymn (4c, 7a, 14b, 21b), always in the same metrical position. 


IX.64 


IX.64.1—3: As noted in the publ. intro., this opening trca is marked by the identification 
of Soma and his attributes with a bull (vfsan-). This theme is especially dominant in vss. 
1 and 2: all three padas of vs. 1 open visa, with the bahuvrthi vfsa-vratah ending the first 
hemistich; vs. 2 is even more insistent, with two forms of the stem (or deriv. vfsmya-) in 
each of the three padas. By contrast, vs. 3 only nods at the theme: vfsa@ appears once in 
3a, though the final word of the vs., vrdhi, may be meant to echo the word 
phonologically. 


IX.64.1: Old’s interpr. of vés@in c as a neut. pl. adj. with dharmani seems both 
unnecessary and unlikely. I know of no other neut. forms of vésan- (the few cited by Old 
are not convincing), which suggests to me that, despite its widely accepted classification 
as an adj., the stem is synchronically a masc. noun, which, however, can be used as an 
adjunct strengthener of another noun, hence “bull X” as the equivalent of “bullish X” — a 
usage similar to English ‘horse’ as an augmentative, meaning ‘strong, large, coarse’ (as 
in, for ex., horseradish). See https://www.etymonline.com/word/horseradish Moreover, 
since nom. sg. vfsa opens the two previous padas of this vs., it seems unlikely that a 
morphologically different, and at the least very rare, phonologically identical form would 
open the third — esp. since, when a neut. adj. is required in the next vs. (2a), the deriv. 
vrsnya- is employed. 


IX.64.3: As noted above, the bull theme gets suddenly muted in this vs.; in compensation, 
as it were, other animals are introduced: a horse (a), cows and steeds (b). 

Opinions vary on how to render the first two padas, in part because of uncertainty 
about the verb cakradah. Given the immediately preceding simile 4svo nd, the verb 
should be intransitive in the sense ‘roar, whinny’; this matches the usage of the simple 
thematic (aor.?) krada- in passages like IX.97.28 asvo nd krado vfsabhir yujanah “Like a 
horse you whinny on being yoked by the bulls.” However, the b pada, sém gah ... sém 
arvatah, with two acc. pl.s makes problems. Ge jury-rigs what we might call a semi- 
transitive usage of the verb with sdm, “zusammenbriillen” (‘roar [smtg] together’)(see 
also Ober 1.518), while registering the intransitive usage in the simile parenthetically: 
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“Wie ein Ross (wiehernd) sollst du, der Bulle, uns Rinder und Rennpferde zusammen 
briillen (brausen).” Despite the precarious nature of this solution, it may be the best one 
available, and I would entertain an alternative tr. “You the bull roar like a horse, (roaring) 
together cows and steeds.” I adopt a similar one in the publ. tr. for the very similar 
passage IX.90.4 sém cikrado mah6é asmabhyam vajan, with the variant stem cikrada-, also 
cited by Ge and Re, though I am not certain I subscribe to that now (see comm. ad loc.). 
By contrast, Re clearly takes cakradaf as a trans./caus. redupl. aor.: “Tel un cheval, fais 
mugir ensemble ... les vaches ... ensemble (fais hennir) les coursiers.”” However, the clear 
intrans. sense of krada- with the simile in the parallel passage cited above speaks against 
the caus. usage; moreover, as disc. at length in my -d4ya-book (110-11), neither cakrada- 
nor the redupl. aor. c/krada- with apparent “caus.” redupl. shows true transitive usage 
until the late RV; they also seem to be essentially interchangeable. 

I have a different solution for this passage (though it won’t work for [X.90.4): it is 
of course a commonplace that the preverbs sém and v/form a complementary pair. Here I 
suggest that the standard lexeme v/V vr ‘uncover, open up’ found in c has given rise 
situationally to an opposing expression sém V vr ‘cover, surround’ in b, with the verb 
gapped (or rather anticipated: vrdhrat the end of c). The bull is urged to deliver cows and 
horses to us by confining them. The proposed lexeme sém V vr does marginally exist; see 
1.121.15, with sém ... varanta in intrans. value, as well as ppl. sémvrta- (VIII.17.7). I thus 
read the verb cakradah only with pada a. 


IX.64.4—6: No strong signs of unity. Vs. 4 does link to vs. 3 in the preceding trca through 
the mention of cows and horses. The c padas of 5 and 6 both begin with a finite form of 
pava-. 


IX.64.4: In addition to the link to vs. 3 just mentioned, pada c contains a clever echo of 
2a. That earlier pada ends with the neut. s-stem sévah ‘strength’; 4c ends virayasévah, to 
be analyzed as two words viraya asévah “with a yen for heroes the swift ones,” the latter 
being the nom. pl. m. of the adj. asv-. But the final + initial vowels have entirely 
coalesced, and given the accentuation of both words and the underlying long final vowel 
of the first word, they could have been split viraya * sévah with the latter entirely 
matching the independent s-stem form in 2a. 


IX.64.6: The preverb 2 that turns péva- into a quasi-transitive “bring by purifying 
oneself” immediately follows the verb, allowing pévantam to take a position matching. 
that of pa@vante in 5c and pévamanasya in 7a. 


IX.64.7—9: As just noted, pévamanasya in 7a chains with forms to the same stem in vss. 5 
and 6. 7b pra ... asrksata also echoes 4srksata pra, which opens the previous trea (4a). 
The trca is unified by the similes comparing Soma to the Sun in vss. 7 and 9, possibly 
found also in the beacon (Keti-) of vs. 8. 


1X.64.7: The root noun cmpd visva-vid-, like other -vid- cmpds, is completely ambiguous 
between ‘knowing all’ and ‘finding all’ (for visvavid- itself see Scar 489 and more 
generally 480—93). In this context, given Soma’s bestowal of “all goods” (visva ... vasu) 
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in the previous vs. (6a), as well as Soma’s journey to all forms in 8b, ‘all-finding’ seems 
preferable. 

The simile in c, siiryasyeva na rasmayah, is redundantly marked, with adjacent 
simile particles /va nd. There is no structural reason for this; it must result from the 
attempt to fit the simile si#iryasyeva rasmdyah found elsewhere in trimeter verse (see 
nearby IX.69.6, also I.135.9, V.55.3, X.91.4) into a dimeter line. Or, to be more precise, 
to accommodate the fact that when a form of sdirya- opens a vs. line, it does not show 
distraction to sdr’ya-, in order to avoid placing a light syllable in 2nd position. In a 
dimeter line, in which this simile has to occupy the whole pada, the failure to distract 
produces a 7-syllable line, and so nd was presumably added to fill the gap in the line. Ina 
trimeter line that has the simile in initial position (with undistracted siiryasyeva), further 
material can be added at the end (so I.135.9, [X.69.6), and in a trimeter line where the 
simile follows the caesura, siiryasyeva can be distracted (so V.55.3, X.91.4) in that 
position. 


IX.64.8: As noted above, it’s quite possible, even likely, that the beacon in pada ais a 
reference to the sun and therefore another assimilation of Soma to the Sun, as is more 
explicit in vss. 7 and 9. For the association between Keti- and the sun, cf., e.g., VII.63.2 
kettth ... stiryasya. Lii (702) suggests rather that the keti- is lightning, without argument. 
Ge renders b as “... rinnst du ... alle Farben annehmend”; similar Lii (702) 
“strémst du vom Himmel her in alle Erscheinungsformen.” But the acc. with abh/V rs is 
always a goal (to choose just one example, cf. nearby [X.62.3 abhy arsanti sustutim “they 
rush towards the lovely praise-hymn”), and I don’t see where (or why) they get their 
alternative interpr. By my interpr. the “all forms” to which the soma rushes could be the 
materials the soma will be mixed with (water, milk), or everything found on the ritual 
ground, or indeed everything on earth and in the midspace, the “all goods” of vs. 6. 


IX.64.9: Pada b, p#vamana vidharmani, is found three times (here, IX.4.9, and [X.100.7) 
in three different syntactic contexts, so this has to be the constituency: the voc. plus the 
loc. Re takes the ‘speech’ ( vacam) from pada a as the implicit subject of vidharmani 
(“pour qu’elle se répande au loin’’), but because speech is lacking in the other 
occurrences of the pada, this cannot be correct. Most helpful for the interpr. is the fuller 
expression in IX.86.30 (also adduced by Ober II.152) tv4m pavitre rajaso vidharmam ... 
pavamana puyase “Y ou, self-purifying soma, are purified in the filter, in the spreading 
expanse of space ...,” where the spread of the soma liquid across the fleece filter is 
compared to the spread (probably of light) in cosmic space (74#as-). 

The simile in the third pada, ékran devo nd stryah “you have roared like the Sun- 
god,” is abrupt in its imagery, in that roaring is not the first quality we associate with the 
sun. There are several ways to account for the phraseology. In Old’s view (fld by Lii 
258), the shared quality of Soma and Sun is not expressed by the verb, which is 
independent of the simile. This independence would be comparable to that found in the 
preceding hymn, IX.63.13, where the same simile (s6mo devo nd suryah) is found, with a 
different but equally incompatible verb phrase d4dribhih ... sutah “pressed by stones,” 
which is certainly not true of the Sun. This is the easiest solution. Ge (n. 9c) suggests 
rather that it’s a condensed comparison to the Sun’s horse (sim. Ober [.224). In my view, 
Old’s interpr. is strictly correct, but I think the poet, by juxtaposing the simile with an 
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apparently inappropriate verb, is forcing the striking image of a roaring Sun, which both 
works as a kind of synaesthesia (the intense brightness of the sun is experienced as 
intense noise) and imposes a third intermediate term, a horse or bull, to which both the 
Sun and Soma are compared. 


IX.64.10—12: There are some unifying features in this trca. Although this is hardly 
striking in the IXth Mandala, all three vs. contain a form of V pd, with those in vss. 11, 12 
being the identical phrase pavitra 4“in the filter. The word fndu- opens the first and last 
padas of the trea (10a, 12c). The cmpd deva-vi- ‘pursuing the gods’ in 11b is echoed by 
its splv. deva-vitama- in 12b. More subtly, the missing obj. of satin 10c is most likely 
‘wave’, found in the resumptive rel. cl. opening vs. 11, armir yah ... For the VP drmim 
V srj see VI.17.12 asrja irmim apdm adduced by Old. 


IX.64.11: This vs. is entirely a rel. cl. and most comfortably adjoins vs. 10 (see comm. 
immed. above) — pace Lii (603-4), who attaches 11 to 12. 


IX.64.13-15: Again, each vs. has a form of V pa, for what that’s worth (pavasva 13a, 
punandah 14a, 15a). In 15a deva-vitaye links to the rt. noun cmpd deva-vi- (deva-vitama- 
in the previous trea, 11b, 12b). 


IX.64.16—18: The first two vss. of this trca both contain nom. ‘drops’ (ndavah) and their 
acc. goal, the sea (samudram); their first padas also both contain nom. pl. pres. middle 
athem. participles with the extended ending -asah, hinvandsah and marmrjanasah 
respectively. The third vs. stands apart. 


IX.64.18: The opening of pada a #pdr7 no yahi gets remixed into c #pahi nah. 


IX.64.19—21: The undiscerning (4pracetasah) in 20c are contrasted with the discerning 
(pracetasah 2b) and the undiscriminating (4vicetasah 21c). The first vs. (19) of the trea 
does not participate. 


IX.64.19: EtaSa, the Sun’s horse, who figured in the previous hymn (IX.63.8), reappears 
here. In the previous passage Soma yoked Eta§a; here he is identified as EtaSa and is 
himself yoked. 

The interpr. of this vs. is considerably complicated by the universal (Say., Gr, Ge, 
Re, Lii 216, 269) assignment of the main clause verb mimatito V mda ‘bellow’). This 
leaves padam in b with nothing to do. In Lii’s 2nd tr. (269) it is the place towards which 
EtaSa bellows (“... weihert das EtaSa-Ross dem Orte zu”), a transl. that at least does not 
violate the syntactic structure of the vs. Otherwise the solutions involve on the one hand 
plucking padaém out of the b pada, which remains part of the main clause, and construing 
it loosely in the dependent clause of c — an egregious violation of RVic syntax. So Ge: 
“Es briillt das Zugross von den Sangern angeschirrt, wenn er in den Ozean gesetzt den 
Schritt vorwarts (tut).” And even with this trick Ge needs to supply a verb (“tut”) with 
which to construe paddam. The other solutions violate RVic syntax less dramatically, but 
violate it they do — by making the b pada part of the yad clause with c, though this would 
place the yéd unacceptably deep into its clause. Lii’s Ist solution (216) is almost identical 
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to Ge’s (including the crucial “den Schritt vorwarts (tut)”) except that he takes b with c, 
not a. Re deals with padam differently, but still takes b with c: “Il hennit ... quand, attelé 
par les chantres, il a été placé en avant, en (son) sejour, (a savoir) sur l’océan.” In 
addition to sweeping b into the c clause, his interpr. requires 4hitah to take an acc. of 
place, padam (“placé ... en (son) séjour”), which is resumed by a loc., samudré (“(a 
savoir) sur l’océan”). This supposed acc. usage with ZV dha is unparalleled. 

The interpr. of the vs. is almost magically simplified by assigning m/matrto a 
different root, Vmd ‘measure’, which builds a homonymous redupl. pres. mimati, which 
is in fact far better attested than the one to V md ‘bellow’. Although many of its forms are 
medial, there are a considerable number of act. forms, particularly the impv. mmihz. I 
suggest that we have here an idiom “measure (its) pace (<step),” a reasonable activity for 
a draught horse. I suggest a similar interpr. of the cmpd m2/t4-dru- (see comm. ad IV.6.5), 
where I take the 1st member as the ppl. of Vma ‘measure’. This interpr. allows padém to 
be the obj. of the verb in the main cl. and keeps the two clauses separate. And it certainly 
makes as much sense for the Sun’s horse to be moving at measured pace through the sky 
as for it to be bellowing. 


IX.64.21: On vend- see comm. ad VIII.100.5. 


IX.64.22—24: The mention of the divine recipients of the soma in vss. 22 and 24 marks 
this trca, though the middle vs. lacks this feature. The (human) inspired poets (vipraf) in 
23 implicitly contrast with the kav/- Soma, addressed in the voc. in 24. Note also that this 
is the third trea in a row that refers to sitting on (or coming to) “the womb of truth” (17c, 
20ab, 22c), a trope found also in 1 1c; all four expressions are slightly different, though 
containing the same basic elements: 11lc sidann rtésya yOnim a, 17c 4gmann rtésya yonim 
4, 20ab 2... yOnim hiranyayam ... rlasya sidati, 22c rla4sya yOnim asadam. For further on 
this trope see comm. ad vs. 30 below. 


IX.64.23: A minor poetic echo, the rhyming openings of pada a fé4m tva and c sdm tva. 


IX.64.25—27: The unusual acc. expression vacam ... sahésrabharnasam is found in both 
25 and 26 (in different order). For sahdsra-bharnas- see comm. ad IX.60.2. All three vss. 
contain the nom. sg. masc. punandah. 


IX.64.28—30: The contrast between the two types of soma drinks, pure and mixed with 
milk, are highlighted in this trea, at least in my view: 28c s6mah sukra gavasirah 
describes them straightforwardly, while 30ab rdhaék ... samjagmandah “separately (and) 
uniting (with milk)” is more cryptic. 


IX.64.28: On pari V stubh see nearby IX.62.24. It is not entirely clear to me how the kfp- 
(form, body) of Soma would ‘encircle with chant/rhythm’, since its physical form should 
not be producing noise. More common is the association of Afp- with light (esp. the light 
of Agni), as Re points out (cf. VI.2.6 krpa ... rocase, VII.3.9 svaya krpa tanva 
rocamanah), but in our passage ruca and krpé are parallel and independent. A passive 
sense ‘encircled with chant/rhythm’ (so Re) would work better in context, but that seems 
precluded by the use of the act. stem stobha-. 
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IX.64.29: Pada a contains what appears to be an etymological figure, but I consider it 
somewhat trickier than that. The first two word, Ainvano hetrbhih, are transparently 
related and easy to construe together, and IX.13.6 Aiyana né hettbhih “like (horses) being 
driven by their drivers” displays the same apparent configuration. However, the instr. in 
our passage is followed by a ppl. yatéh ‘held, guided’, which is regularly preceded by an 
instr. agent, often nfbhih (approx. 10x in IX), or in this very hymn, vs. 15 vajibhir yatah 
“guided by the prize-seekers.” So I suggest that Hetfbhih is actually the agent for 
following yatdh, though also adjacent to its etymological kin — a fine twist on the RVic 
poetic trick of positioning a word between two words both of which it could be (or indeed 
is) connected to. A more literal rendering of the pada would be “"... impelled, by the 
impellers held.” 

The simile in c is problematic for several reasons. To begin with, the subject of ab 
is singular, but the simile must be couched in the plural, given the pres. part. sidantah. 
This is less of a problem than it appears: first, this hymn and soma hymns in general 
regularly switch back and forth between sg. (soma) and pl. (soma drinks / drops, etc.) 
referring to the same substance, and this could easily be a unmarked case of that. 
Moreover, if the target of the simile is in the pl., it can have attracted the participle into 
the pl. 

This raises the question: what 7s soma being compared to? and the related but 
more technical question: is vantisah nom. pl. (and therefore the simile target) or some 
other case (acc. pl., abl./gen. sg.)? Because we need something to license the pl. of 
sidantah and because we need something to compare the soma to, taking vaniisah as nom. 
pl. seems the most economical solution — although this requires discounting the attractive 
parallel adduced by Ge, 1.26.3 sidantu manuso yatha. In that passage maénusah, which 
rhymes with our vaniisaf, is gen. sg. (and the pl. impv. sidantu simply agrees with the pl. 
subject in ab). That vaniisahis nom. pl. is also the judgment of Ge and Re, though with 
vastly different semantics. Ge “wie die wetteifernden Reiter(?)” (I have no idea where he 
gets the “riders,” and his question mark shows his uncertainty about it; nonetheless it was 
taken up by Ober [II.245] as evidence for horseback riding in the RV!); Re “(s’asseyant 
au séjour du Rta) comme les dévots qui s’(y) asseoient.” Re seems closer to the mark, 
though still pretty far from it. Because of the repetition noted above (ad 22—24) of the 
trope “sit on the womb of truth” (4x in this hymn), it seems likely that s7dant- here would 
evoke this recurrent expression, which is certainly appropriate to the soma (drinks) that 
are the subject of the simile. It is more difficult to identify who or what vaniisafh refers to. 
This stem, and the associated denom. verb, can have both positive and negative values, 
expressing various types of eagerness and craving: “striving, eager, zealous, etc.” on the 
one hand (hence Re’s dévots), “over-zealous, covetous, rapacious, etc.” on the other. 
Before identifying its usage in this particular passage, I'd like to introduce a third term 
into the simile. In similes involving sitting, the comparandum is often a bird — e.g., 
Syenéh in nearby IX.61.21 = IX.65.19 sidafi chyeno né yonim 4, as well as [X.96.23 
Sakunéh nd pétva and with the pl. VIII.21.5 sidantas te vayo yatha “sitting like birds” 
very similar to our passage. I suggest that birds are the underlying comparandum here as 
well, and that this underlying target is qualified by vantisah ‘rapacious’, or, as I render it 
“raptor (birds).” This produces a more satisfying, or at least more interesting, simile than 
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Re’s “like devotées,” and it is constructed from readily available elements — though it 
does require more machinery. 


IX.64.30: As indicated above (ad 28-30), I believe that the unmixed and mixed soma 
drinks are referred to here, though no interpr. I know of shares this opinion. The adv. 
fdhak (so accented) means ‘separately, apart’; the form rdhaék with final accent is found 
only here, and it is difficult to assess what the accentual difference means: is it just a 
mistake or meaningless variant? or is it meant to signal some change in grammatical 
function or meaning? If we can fancifully imagine an internal derivation of adverbs 
quasi-parallel to that of braéhman- > brahmdan-, yasas- > yasas-, perhaps rdhék refers to 
something characterized by separateness. With a further flight of fancy, we can suggest 
that this would be the unmixed soma, referred to unequivocally two vss. earlier as sukra- 
(28c), and contrasting with the soma that “unites” (samjagmand-) with milk, again 
straightforwardly referred to in 28c as gévasir-. Although neither of the terms in vs. 30 is 
elsewhere used of a type of soma, at least as far as I know, the contrastive pairing was set 
up at the beginning of the trca and could, I would assert, have been decoded by a RVic 
audience and applied to the more opaque expressions here. I will not discuss the 
alternative interpr. (Ge, Re, Lit 259, Ober 1.457, II.143), which differ wildly from mine 
and from each other and, in the case of Ge and Re, depend on an out-of-date interpr. of 
fdhak. 


IX.65 
On the qualities of this hymn as a whole, see publ. intro. 


IX.65.1—3: No particular signs of unity. Vss. 2 and 3 have forms of the pres. part. 
pavamana- and 3 also the impv. 4 ... pavasva, but esp. in this hymn, the appearance of 
these forms is hardly noteworthy. Vss. 2 and 3 also have devébhyah in their b padas, but 
in different cases. 


IX.65.1: The identification of Soma with the Sun, noted passim above in the last two 
hymns, here begins the hymn. 

The tr. “rosy (fingers)” is of course an unauthorized allusion to Homer’s “rosy- 
fingered dawn” — though it is more legitimate than it might first appear. The word tr. 
‘rosy’, Usri-, is ultimately derived from the ‘dawn’ word; cf. the related usrd-, usriya-, 
both of which are color terms representing the light of dawn (‘ruddy’) generally applied 
to bovines. The next pada, with its fem. subj. svasaro jamadyah “kindred sisters” is a 
standard way of referring to the fingers of the priests that prepare the soma (cf., e.g., 
IX.89.4). Thus the first two padas superimpose two images: the ruddy Dawn(s) impelling 
the sun, the fingers impelling the soma — allowing each to participate in the imagery of 
the other. Because of the erotic relationship sometimes depicted between Dawn and the 
Sun, it would be better to tr. pétim in b as “their husband” (with Ge, Re), not ‘lord’ as in 
the publ. tr. — making one more link between the imagery of padas a and b. 

Note that Ge nodded (slightly) in tr. mahan indum as “den grossen Indra,” 
enabled by the constant association between those two words in IX. 
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IX.65.2: The amredita rucdé-ruca evokes the single instr. ruca at the end of the preceding 
hymn, IX.64.28 (also vs. 13 of the same hymn and vs. 27 of this one). 

Pada c is characterized by alliteration of an unremarkable type: visva vastiny 4 
VISA. 


IX.65.3: Both Ge and Re take devébhyah as dat. with dtivah: “Eifer fiir die Gotter,” 
“l’hommage aux dieux,” whereas in the publ. tr. I take it as an abl., “friendship from the 
gods.” The issue is the multivalence of diivas- and its derivatives; in the meaning 
‘friendship’ it generally refers to the mutually agreeable relationship between men and 
gods. In this context it seemed to me odd to order Soma to “bring [us] through 
purification” friendship for the gods, hence my ablatival interpr. However, a more 
detailed examination of the usage of difvas- and the denom. duvasyda- shows that the 
offering / seeking of diivas- generally goes from men fo gods (or Agni, as the god closest 
to men, to gods). E.g., devésu krnuto diivah “The two [= married couple] do friendly 
service to the gods”; III.3.1 agnir hi devam amito duvasyati “For Agni the immortal does 
friendly service to / befriends the gods.” I therefore would emend the tr. to datival “bring 
... friendship for the gods.” Like the parallel obj. sustutim ‘good praise’, diivas- is then 
something that we mortals offer to the gods, but, though it originates from us, it is Soma 
who stimulates our production of these offerings, hence 4... pavasva “bring by purifying 
yourself.” 


IX.65.4—6: No obvious signs of unity 
IX.65.6: On druna see comm. ad IX.1.2. 
IX.65.7—9: Again no signs of unity. 


IX.65.7: The vs. contains an address (in pl.) to priest-singers to sing (gayata), with 
comparison to a previous singer Vyasva ( vyasvavat ‘like Vyasva’) who did the same. 
Why Vyasva appears here is something of a mystery. Aside from a bare mention in an 
ASvin list hymn (1.112.15), Vyasva is found only in VIII, where he is identified as a rsi 
(VIII.9.10, 23.10) and his descendants receive the daksina at the end of the sacrifice 
(VUI.24.28—29). The adv. vyasvavat ‘like Vyasva’ is found 3x in that little group of 
hymns in VII (23-26), attributed in the Anukramani to one of his descendents, 
Visvamanas Vaiyasva. I don’t know why he should surface once in IX; our hymn is not 
attributed to him or any of his obvious relatives (rather to Bhrgu Varuni or Jamadagni 
Bhargava), and there is nothing particularly somic about his appearances in VIII — though 
his descendents may once be called som/n- ‘having or providing soma” (VIII.24.29; see 
comm. ad loc.). He is more closely associated with the ASsvins (1.112.15 just mentioned; 
VIII.9.10, 26.9 [both Asvin hymns]). 


IX.65.8: The construction of the first hemistich is somewhat tricky. The rel. yésya must 
refer to soma, with the rel. cl. hanging off vs. 7. In pada a the yasya qualifies vérnam 
‘color’, which serves as obj. of Ainvantrin b. “They impel his color” is a slightly odd 
locution, and it becomes odder in b, with the acc. Adrim. The stem Adr7- is a color term 
and could qualify varna- (“tawny color’), but it also is regularly applied directly to soma 


85 


(e.g., in vss. 12 and 25 of this hymn) and also identifies Indra’s horse(s). Ge (n. 8b) 
cleverly suggests that Adr7- is to be read twice, with the second reading an unmarked 
simile referring to a horse of the appropriate color. This provides a more appropriate obj. 
for Ainvanti (“they impel (like) a fallow bay (horse)”’), while connecting the putative 
horse with the “tawny color” (varnam ... harim) that is the Ist obj. of the verb. 


IX.65.10—12: Again, no particular signs of unity. 


IX.65.10: The function of the cain b is unclear. Klein (DGRYV I.256—57) discusses three 
possible explanations — Ge’s, Re’s, and one of his own — of which he prefers Re’s: that 
marutvate ca conceals an ellipsis “(for the Maruts) and (for Indra) accompanied by the 
Maruts,” which seems by far the least likely and the most cumbersome. Among other 
things, the Maruts barely figure in IX (though cf. vs. 20 below), and I also know of no 
passages containing martitvant- that also contain a free form of martit-. My solution is 
admittedly makeshift but simpler, that ca conjoins the disharmonious dhdraya “in a 
stream” and martitvate ... matsarah “exhilarating drink for Indra.” This is closest to Ge’s, 
criticized by Klein as assuming “a harsh conjunction in padas a and b.” 


IX.65.11: With Ge (n. 11a) I tentatively assume that the arms (onyo/f) are Indra’s, since 
he was mentioned in the preceding vs. But as in IX.16.1 they might belong to the 
officiant. 


IX.65.13—15: Again, no signs of unity. 


IX.65.15: A rare sign of hostility (abhimati-hén- ‘smasher of hostility’) in these anodyne 
Gayatri assemblages. 


IX.65.16—18: The trca is thematically unified by the journey of Soma and, in vss. 17—18 
his conveying good things to us on that journey. Cf. esp. 17 a nah... véhaand 18 4 nah... 
bhara. All three vss. end in a purpose dative / dative infinitive: 16 yatave, 17 utdye, 18 
devavitaye. 
IX.65.16: ivate is assigned to V ya/7‘implore, beseech’ by numerous scholars, incl. Gr, 
Lub, and Lii (214-15: “Der K6nig wird mit Liedern gebeten”’), though Ge, Re and the 
publ. tr. take it to V ya/7‘speed’ (so also Say., who glosses gacchati). In favor of the latter, 
Re declares that fyate is always “il s’avance” in IX. I would also point out 1) the king is 
definitely traveling in pada c (yatave, to the same root) and 2) the ‘is sped’ interpr. is 
supported by a passage like IX.26.3 tém vedham medhdyahyan “They impelled the ritual 
adept with their wisdom” also containing an instr. of medhda- with a clear indication of 
movement (ahyan). Kulikov (495—96) discusses both root possibilities without seeming 
to decide, though the fact that he lists it with 2ya (d ‘implore, request’ probably indicates 
his choice. 

Satagvinam gdvam posam, lit. “thriving of cattle that possesses hundredfold 
cattle” (vel sim.), redundantly codes the cattle twice (-gvinam gdvam). 
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IX.65.18: The s-stem neut. ji/vas- is a hapax, contrasting with the more conventionally 
formed and somewhat better attested jd@vas-. The zero-gr. root syllable is of course 
anomalous (see AiG II.2.232, without explanation), though see nearby diivah (vs. 3b), 
whatever its source. It may owe its form (or have been encouraged in maintaining its 
form) by the properly formed homonymous root noun pl. (vayo-)jtivah (to -ji-) in the 
same metrical position in 26a below, as well as the aforementioned diivah also in the 
same position in 3b (cf. also abAuivah 27a, mayobhuvam 28a). A somewhat similar 
explan. is given by Re. Given the contextual triggers in this passage, it is probably wise 
not to invest too much in a deep diachronic account of the anomalous root syllable. 

The simile in b, rupdém nd (or rupdm né varcase), is difficult to interpr. Ge simply 
renders it literally “wie Sch6nheit unserem Aussehen,” but it is unclear to me what the 
basis of comparison is. Re’s rendering goes to the opposite extreme, with a flurry of 
parentheses: “comme (on ajoute) la forme-concréte pour (donner) I’éclat (a une idée).” 
My own interpr. arises from the parallelism between vss. 17 and 18. In the former we ask 
Soma to bring material goods, esp. livestock. Here in pada a we request abstract qualities, 
“strength and speed,” and I suggest that rupdm nd@ “as if (in) physical form” is 
assimiliating them to the material goods of the previous vs. Re’s alt. interpr., given at the 
end of his n., “apporte-nous force et vitesse, tel un objet-concret,” is similar and 
preferable to his more elaborate first interpr. 


IX.65.19-21: No clear cohesion, though vss. 19 and 20 both contain a form of Vrs. 


IX.65.22—24: As noted in the publ. intro., this trca is thematically unified by a listing of 
the many place in which soma can be pressed in 22—23; all these clauses share a single 
verb sunviré in 22b. The two vss. are followed by a summary vs. (24) expressing the 
hope that all these diverse soma types will bring good things to us. The trca also shows 
signs of formal cohesion that are rare in these Gayatri assemblages: vss. 22—23 consist of 
six pada-length rel. cl., all introduced by yé with disjunctive va found in both c padas, 
while 24 begins with the resumptive and summarizing correlative ¢é. 


IX.65.22: The first two padas contain antonymic locations. 

The location in c is taken by Ge/Re as a place name, “in Saryanavat,” but a place 
descriptor seems preferable, given the other locative expressions in these vss. On the 
word see comm. ad VIII.6.39 and Thieme, Unters. p. 40 n. 2. 


IX.65.23: Ge and Re (see also Mayr. PN s.vv.) take arjikésu and kftvasu as referring to 
peoples. On arjika- see comm. ad VHI.7.29 and Thieme, Unters. p. 40 n. 2. As for 
kftvan-, since in its other two occurrences in the RV (VIII.24.25, X.144.3) it is adjectival, 
in the meaning ‘active, enterprising’, I see no reason why it should be a proper noun only 
here. I was tempted to tr. it “ritually active,” but this came uncomfortably close to 
“sexually active.” 

As for pastya- as ‘dwelling place’, rather than ‘river’ (Ge, Re, etc.), see comm. ad 
1.40.7 and IX.97.18. 
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IX.65.25—27: All three vss. in this trea contain a middle form of V Ai ‘impel’ (25c 
hinvanah, 26b hinvanasah, 27b hinvire, the first two passive, the third transitive. In 
addition the trca opens and closes with a form of péva- (25a pdvate, 27c pavasva). 


1X.65.25: Aaryato harth “delightful tawny one” is a word play, with two semantically 
different stems. This same word play is the focus of a whole hymn, HI.44, and obviously 
was a Staple of RVic phraseology. 


IX.65.26: On the relationship of vayojiivah in pada a and sého juvah in 18a, see comm. 
ad 18 above. Scar (174) hesitates between act. and pass. meaning for this hapax rt. noun 
cmpd vayo-ji-: “die Lebenskraft fordenden” / “von Kraft beschleunigten.” In the publ. tr. 
I opt for an intrans. + instr. value: “speeding with vigor,” though I now think passive 
“sped by vigor” would be even better, on the basis of the clear pass. forms in context 
(hinvanasah ... srinanah ... mrfyata) as well as a passage in the immediately preceding 
hymn, IX.64.16 pra hinvanasah ... dhiya jutah “Being impelled forth ... sped by insightful 
thoughts,” with the passive ppl. juta-. 


IX.65.27: The pada-final dat. devétataye echoes devavitaye in 18c. 


IX.65.28—30: As if to make up for scanting trca cohesion earlier in the hymn, this trca is 
bound by bonds of iron: 13 occurrences of 4, most construed with an acc. of a desirable 
object, all sharing a single verb (4) vrnimahe (28b). In addition the three c padas are 
identical. This refrain contains the nom. stem pénta- ‘drink’, not the pres. part. 


IX.66 

This is the second to the last of the composite Gayatri hymns in this mandala; the 
last (IX.67) is attributed to a variety of named poets, while the Anukramani assigns this 
one to satam vatkhanasah “100 Vaikhanases.” Both attributions seems to acknowledge 
the composite nature of these compositions, as opposed to the previous ones, which have 
a single poet named for the whole hymn. Still, we would be hard-pressed to assemble 100 
Vaikhanases: only one, Vamra, is named in the Anukramant, as the author of X.99, a 
hymn to Indra, and the patronymic (and its underlying base) are both absent from the 
RVic text. 


1X.66.1—3: The trea shows clear signs of unity, esp. lexically. Not only do all three vss. 
contain a form of pava- (pévasva la, voc. pa/é4vamana 2b, 3c), but the stem visva- is 
found 4x (1a, b, 2a, 3b), kave (3c) echoes kavya (1b), and pl. dhémani in 3a echoes du. 
dhémanzin 2b. These “domains” of vss 2—3 are thematically connected to the voc. 
visvacarsane ‘common to all the separate peoples’, in defining the spaces over which 
Soma holds sway. 


IX.66.1: The b pada lacks a verb: Ge supplies (silently) “zu gewinnen,” Re 
parenthetically “pour (atteindre).” The pada is found 3x elsewhere ([X.23.1, 62.25, 
63.25); in two the vs. contains a form of V sz ‘surge’ (asrgram 23.1, asrksata 63.25) and I 
therefore supply that verb here. 
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IX.66.2: The issue in this vs. is the identify of the two dhamany, dependent on the answer 
to that is the function of the du. pronoun ‘abhyam, which could be instr., dat., or abl. 
Answering the first question is made difficult by the fact that this is the only du. form of 
dhéman- in the RV. Ge tr. “Formen” (likewise Re “formes”) and in n. 2—3 explains these 
as the different stages (Stadien) the soma goes through in its preparation. This interpr. 
fails to explain the difference between the du. of vs. 2 and the pl. of 3; nor does it account 
for how Soma “rules with” these forms (taking ‘abhyam as instr. as he does). Re’s interpr. 
of dhamaniin 2 as the pure and mixed forms of soma provides a satisfactory account of 
the dual, but does not explain the transition to the pl. in 3 and again fails to explain how 
Soma rules with them. I take the term quite differently, as ‘domains’ (rather than 
‘forms’). In vs. 2 the dual refers to Heaven and Earth and alludes to the split of Soma into 
heavenly and earthly forms, a common trope in IX: he has a home in both places. Taking 
tabhyam as abl., I see Soma as ruling from both those polarized spaces, which together 
contain everything. This interpr. gives praticiin c more content than the fairly empty 
renderings of Ge (“die sich (uns) darbieten”’) and Re (“qui se tiennent face (a nous)”’): 
Heaven and Earth as the two cosmic halves face each other. 


IX.66.3: My interpr. of the du. dhamanvin 2 as the two cosmic domains allows the 
contrast between that form and the pl. dhamani to make sense. We have moved from the 
cosmic, to the ritual, in particular to the ritual ground — and here the pl. ‘domains’ are the 
ritual spaces that Soma traverses and encloses. This change of venue and focus is 
signalled esp. by rtvbhih ‘according to the ritual sequences’. Thus the themes of space 
and the cosmic reach of Soma that I identified as characteristic of this hymn find 
economical expression in the transition from the cosmic Soma in vs. 2 to the ritual Soma 
of vs. 3. 

The main verb of this clause is pari... asi, in the formula visvaétah pari V as 
“surround entirely’ (on which see my 1998 “Rigvedic visvatah sim, Or, Why Syntax 
Needs Poetics,” Fs. Watkins). Within this phrase we seem to have an embedded rel. cl. 
yam te “which are yours,” dependent on the obj. dhamani, and embedded relatives are 
generally blocked in the RV. But as we have noted elsewhere (see, e.g., comm. ad 
VI.21.2, 22.5), nominal rel. clauses are an exception to this rule, and here the yan/ seems 
to be displaying (proto-)izafe behavior. See my forthcoming “Stray Remarks on Nominal 
Relative Clauses in Vedic and Old Iranian.” 


IX.66.4—6: This trca does not show particular internal cohesion, but it has striking echoes 
of the preceding trca. Like vs. 1, vs. 4 begins pavasva; 4b begins abhi visvani like 1b, 
with a different acc. pl. following; 4c sékha sékhibhya utdye is identical to Ic, save for 
the final word. Vs. 5 contains dhamabhih echoing the two forms of dhéman- in vss. 2-3. 


Only vs. 3 is free of links to the Ist trea. 
IX.66.4: As in 1b, I supply ‘surging’ with 4b, on the basis of their identical construction. 
IX.66.5: This vs. seems to unite Soma’s two theatres of operation, as laid out in vss. 2-3, 


the cosmic and the ritual. His “gleaming rays” (reminiscent of the sun) spread both “on 
the back of heaven” (divas prsthé) and across the ritual filter (pav/tram); the instr. 


89 


dhamabhih “through your domains” can make reference both to this combining of cosmic 
and ritual and also, more specifically, to the limited ritual domains expressed by the pl. 
dhémani in vs. 3. Re’s characterization in his n. — “Soma-soleil ...; en fait, image 
rituelle se combine avec |’image solaire” — expresses this rather nicely, though it’s hard 
to get it from his tr. On the likening of the soma liquid on the filter to the sun, see [X.10.5 
and comm. thereon. 


IX.66.7—9: No particular sign of cohesion either internal or external. 


IX.66.7: This vs. contains the famous phrase 4ksiti srévah (or a minor variant of it) 
“imperishable fame,” interestingly acquired not by a human, but by Soma himself. 


IX.66.8: It may not be clear in the publ. tr. that “you” and “the inspired poet” are 
identical. 

The referent of the “seven siblings” (sapta jamdayah) is disputed. Ge identifies 
them as the fingers — and certainly jam/- is regularly used of the fingers of the officiants 
in IX. But 1) do fingers “cry out’? and more important, 2) why then “seven’’? It seems 
unlikely that the poet would deliberately evoke an image of disfigurement or, at the very 
least, incompleteness. Ober (II.73; see II.71) tries to rescue this identification by 
suggesting that seven and ten are “equivalent” indications of totality. But as he himself 
notes, a number of other groups of seven are mentioned in IX. A reference to one of these 
in this vs. would save us from positing an defective set of fingers. The most likely 
referent in my view are the seven streams, sapté sindhavah found two vss. earlier (6a). 
Rivers regularly make noise in the RV, and the proximity of that very phrase in vs. 6 tips 
the scales for me. Another feminine group of seven is the seven insightful thoughts, sapta@ 
dhitayah (1X.8.4, 9.4, 15.8, 62.17). dhit/- also make noise, and they also (though not 
explicitly numbered 7) appear several vss. later doing just that: llc 4vavasanta dhitdyah 
“the insightful thoughts have bellowed.” However, supplying dhitayah here would lead to 
a poetically clumsy near-redundancy: the related dA7-, also ‘insightful thought’, is found 
in the same clause, and “the seven (inspired thoughts) cried out to you with inspired 
thoughts” would be, to say the least, awk. (rather than being a pleasing etymological 
echo, at least to my mind). Lii (246) also goes for streams, and Re, citing his treatment, 
seems silently to endorse it. Lii claims that Ge identifies the seven as dhitéyah, despite 
Ge’s clear n. 1 “Die Finger.” I don’t see where Lii got this — I assume it’s simply a lapse. 

In IX the figure Vivasvant seems to be the prototype sacrificer (see Old ad 
IX.99.2), perhaps in his role as father of Manu. For further on Vivasvant see publ. intro. 
to 1.139 as well as comm. to IX.99.2, X.14.5. 


IX.66.9: Since they are grooming (V mrj) him, the ‘unwed ones’ (agrifvah) are probably 
here the fingers, continuing the fem. pl. agent but modulating from streams to fingers 
(whose number is not specified here). 

In b the phrase 4dhi svaniis problematic. It is generally taken as a root noun loc. 
to Vsvan ‘sound’: Gr, apparently Ge (see his n. 9b and his locatival tr. “unter Gebrause”), 
apparently Re (but see his hesitations in his n.), Schindler (Rt. Noun p. 51, but see 
below), Ober (II.73)—though Lub lists it under a stem svar, so presumably interpr. it as 
a nom./acc. sg. neut. Schindler’s disc. suggests a slight variation on the root noun interpr., 
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with the possibility that it is used here as an adj. ‘rauschend’ modifying jirdu, as Gr takes 
it. In that case the independent svaén- was extracted from the compd tuvi-svan- 
‘powerfully sounding’, an interpr. that seems over-elaborate. 

Whether as root noun or an -/-stem, our form is equated with svaén/in the similar 
pada-final phrase dau svaniin V1.46.14. However, I have demonstrated that svdanrin that 
phrase must be a verb form, a 3rd sg. passive aor., as Old suggests. See comm. ad loc. 
Scar, in a detailed disc. of the two svéni forms (676-77), suggests that our phrase, too, 
might contain a verb form. By his analysis pada b is an (unsignalled) dependent cl., 
parallel to the yéd clause of c, and so the accent on 3rd sg. svéni would be correct for a 
finite verb. He tr. “es putzen dich ..., wahrend es tiber der Wollseihe, unter dem 
fliessenden Wasser raschelt [und] wahrend du ... gesalbt wirst.” This is clever, but I am 
disturbed by marking only one — and only the second — subordinate clause overtly. 
Moreover, this interpr. also must assume that there is a gapped subject to svaén/ or that it 
is used impersonally (both possibilities floated by Scar). None of this is impossible, but 
the required assumptions and syntactic twists pile up. 

I am drawn rather to an old suggestion of Aufrecht’s, endorsed by Old (but 
rejected explicitly by Schindler and Scar) that 4dhi svanirests on ddhi *snévi“on (the 
sheep’s) back.” Because of the morphological difficulties (the nonexistence of a loc. 

* snavi to begin with), I would not posit Aufrecht’s intermediate form, but simply assume 
a reduction and metathetic scrambling of sanavi, which occurs several times in the pada- 
final phrase adi sanavi (V1.48.5, [X.31.5, 37.4, 63.27); 4dh/is the standard post- 
(/pre-)position in this expression; cf. also 4dhi sano avydye 1X.86.3, 91.1, 96.13, 97.40 
and numerous variants. The presence of dvye at the beg. of the pada would set the 
audience’s expectation for “on the back of the sheep.” The presence of the “noise” root 
V svar in the preceding vs. (8a asvaran) may have facilitated the metathesis, to produce a 
form appearing to belong to the phonologically and semantically similar root V svan, 
reinforced by rebhd- in the flg. pada. 

In c I take rebhéh ... ajyase as a pun, dependent on the literal sense of V ribh, 
which, rather than being ‘sing’ as it generally is glossed, is really ‘creak, rasp’. See 
comm. ad VI.3.6. Here Soma is as usual ‘anointed’ (a/yase) with milk, and in that regard 
he is identified as a rebhé-, a ritual officiant with a particular voice quality. But as disc. 
ad VI.3.6, in a TS passage V ribhis used for a squeaky wheel, and of course the way to fix 
such a wheel is to “grease” it (V aj). So the unmarked comparison here is “(as) a squeaky 
(wheel) is greased.” 


IX.66.10—12: This trea is thematically unified by the journey theme, reinforced by two 
forms of Vsr/in vss. 10 (asrksata) and 11 (4srgram), the former in an etym. figure. Note 
the juxtaposition of the newer s-aor. 3rd pl. middle and the older root aorist, with no 
apparent functional or semantic difference. On these two formations see Narten (.S7g. Aor. 
270-71); she claims that they were originally differentiated functionally and still are 
occasionally (see [X.86.4), but in almost all occurrences this difference has been lost. 


IX.66.10: Soma’s acquisition of “imperishable fame” in 7c is anticipated, as it were, by 
his streams, likened to horses, “seeking fame” (sravasyavah). 


IX.66.13—15: No signs of cohesion. 
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IX.66.13: On padas be and esp. the remarkable causative future reflexive form 
vasayisyase ‘you will cause yourself to be clothed’, see disc. in the comm. to the parallel 
passage IX.2.4. 


IX.66.14: It is difficult to render the vs.-initial dsya te lit. “of this here you”; the demon. 
essentially exists as a prop for the enclitic fe and a way to emphasize the 2nd ps. pronoun. 

I do not know what the difference is between sakhyd- and sakhitva-, or if any 
difference is meant. The former is far better attested and has a fuller paradigm, well 
distributed across cases and numbers (sg. and pl.); the latter is almost confined to the 
nom./acc. sg. (with 2 occurrences of the loc. sg.). In any case the vs. comes out a little 
flat: we want your comradeship because it will benefit us. The poet may have been trying 
to distract attention from this flatness by varying the derivational realization. It’s also 
worth noting that pada a is also found in [X.61.29 without sak/itva- in context and pada c 
is found in IX.31.6 without sakhyda- in context. 

In his endearingly crusty way, Bloomfield (RR ad [X.31.6) pronounces our vs. 
“arrant nonsense”: “padas a and c, borrowed from good quarters, show that the stanza is 
irresponsible patchwork.” This seems rather harsh, but probably results in part from his 
interpr. of ‘vaksantah as the desid. of V yaj, rather than the now generally accepted 
derivation from V (n)as, see comm. ad VI.21.3. Attributing it to V yaj produces a 
participial phrase in b that has nothing to do with sakhyéin a: “In thy friendship we, 
sacrificing with thy help, do we, O Indu, thy friendship crave” (B1’s tr., which justifies 
his “arrant nonsense” judgment). Whereas a connection with V (nas sets out the reason 
we want your comradeship—we stand to gain from it—and makes ab a unified expression. 


IX.66.15: The usually idiomatic 4 pavasva lacks the usual acc. object (“bring [X] by 
purifying yourself”). Perhaps the 2 anticipates the @in c, in the idiom 4... visa ‘enter’. 

The question in b are whether the two datives mahé ... nrcdksase belong together 
and what the referent(s) is/are. Ge takes them together and identifies the referent as Indra, 
who appears by name in the next pada, which would support Ge’s solution. However, as 
Re points out, mrcaksas- is never used of Indra, but generally of Agni or Soma. Re 
himself separates the datives, supplying réne with mahé from the beginning of the trea 
(13a) and identifying the referent of mrcaKsase as “le dieu Soma.” Although the first 
choice seems possible and even reasonable, the second is awkward: it seems odd to order 
Soma to purify himself for himself, even if the addressee is the substance soma (which 
shouldn’t actually have such agency) as distinct from the god. Given that the next trca but 
one (vss. 19-21) is addressed to Agni, that god seems a more likely choice. Re’s 
motivation in separating the two datives in b seems to be to wring the three (Dumézilian) 
functions out of the vs. (or, I gather, ab), but I don’t see how they would match up. In any 
case, a modified tr. a la Re, without reference to the three functions, is conceivable: “... 
for the quest for cattle, for great (joy), for the one of manly eye [=Agni].” 


IX.66.16—18: The first two vss. are linked lexically and by their investment in 
grammatical comparison. The third is unconnsected, but 18c echoes vs. 14 in the previous 
trea. 
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IX.66.16: As Re points out, sém here is non-concessive. Instead it seems to have a 
function rather like the one I identified in III.30.5 (see comm. ad loc.), namely a 
definitional one: where, on the basis of the description of the god’s activities or qualities, 
he is assigned an agentive title. 


IX.66.17: This vs. expands on the etymological figure and superlative phrase in 16b, 
ugranam ... Ojisthah, but with three pairs of comparatives, beginning with the ugrébhyah 
... Ojtyan, lexically identical to the splv. phrase but morphologically different. The second 
is also an etym. figure, of less interest than the first because it lacks morphological 
variation: stirebhyah ... stiratarah. While the third substitutes a synonymic cmpd. for the 
abl. term: bharidabhyah ... mémhiyan “more generous than those who give much.” A 
low-key but pleasing set of variations on a phrasal theme. 


IX.66.18: The sole Anustubh verse in a sea of Gayatris. Note that it is the last vs. before 
the Agni trea, and so it may function as a closing or pseudo-closing vs., dividing the 
larger hymn into parts. 

The first hemistich has received a variety of interpr., splitting into two major 
camps dependent in great part on the identity of sirah. Ge (see his n. 18ab), Re, Ober 
(1.494) take it as a gen. sg. of svar-, one of a string of gen. dependent on sava ‘at the 
winning’ — hence, “at the winning of the sun, refreshment, offspring, and bodies.” There 
are several arguments against this interp., however: 1) sirahhas to be nom. sg. to sira- in 
22c, and so consistency would be nice (if not entirely necessary); 2) /saf has the wrong 
accent for gen. sg. (expect isa); 3) the standard interpr. of the sequence ésahis 4 isah 
(already Pp., though see other poss. in Ge’s n. 18ab), but the mid-pada location of 4, 
between two supposedly parallel genitives, is an odd position for a preverb / adposition / 
adverb, and it has no obvious function in the clause. In fact the clause has no verb and no 
obvious one to supply — witness the variety of suggestions: Ge “(stehst uns),” Re “(qui 
t’es préparé),” Ober “(hilfst uns).” I therefore follow the path generally sketched by Old 
(see also Lii 267 n. 4): a nominal equational cl. with nom. sg. siirah to stira- (note that 
both Gr and Lub so list the form), ‘vam soma stirah “you, Soma, are the sun”; followed 
by a 2nd cl. beginning with 2 Though 4remains mid-pada, it is initial in its clause, as we 
would expect. An imperative of bringing / giving / suppying needs to be supplied, with 
acc. pl. /sah (properly accented) as obj. Cf. expressions like III.53.1 ... isa 4 vahatam..., 
VI.52.16 ... isa 4 dhattam, and, with specifically Somian vocab., nearby IX.65.13 2... 
isam pavasva “By purifying yourself, bring refreshment here.” More to the point, 
perhaps, the immediately following vs., 19b, 4 suvoérjam isam ca nah “impel hither 
nourishment and refreshment to us,” is quite similar and could provide the missing verb. 

A structurally less crucial question is the relationship between the two genitives in 
b, cokasya ... tantinam. As indicated above, Ge takes them as parallel; Re by contrast 
takes fantinam as a beneficial “pour nous-mémes,” independent of the genitives 
dependent on sata. In the publ. tr. I take them as nested, with faniinam dependent on 
tokasya, though I have no particular objection to the parallel interpr. 

As noted above, vinimahe sakhyaya is a permutation of 14c sakhitvaém usmasi. 

On vrnimdhe ylijyaya, see comm. ad IX.88.1. Given the other exx. of this lexeme, I 
would now alter the tr. to “we choose you for yoking [/use].” 
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IX.66.19—21: On this trca see publ. intro. It is so insistently Agni-focused (all three vss. 
begin with a form of that stem, two as voc.) that the Anukramant lists Agni as the deity of 
the three vss. But it is of course far more likely that Soma is being /dentified with Agni 
here. The equation and poetic merging of these two ritual gods is found elsewhere, most 
notably in “the hardest hymn in the RV” (V.44), which is simultaneously applicable to 
both gods throughout its length. Their blending is shown here by the use of both Somian 
and Agnian vocab.: for the latter, see esp. purdhitah (20b); for the former, the three forms 
of pava-, one each in each vs.: 19a pavase, 20a pévamanah, 21a pavasva. Note that after 
this Agni trca the word sdéma- doesn’t appear until vs. 29 and a likely identification with 
Indra (as well as comparison with the sun) intervenes. 


IX.66.19: Since pavase has an obj. 4yimsi, it would be desirable to have the preverb 4, 
which has transitivizing function with this root. This is easily done: 2yams/i can be 
decomposed into 4 4yiimsi without change to the Samhita text, though it is contra to the 
Pp. This preverb in tmesis shows up apparently 2nd in the clause because it follows the 
zero-position voc. dgne. 


IX.66.21: Here, despite the obj. phrase in b, pévasva lacks the expected 4. It would 
technically be possible to take b with c: “establishing luster and an abundance of heroes 
for/in us, wealth and thriving in me,” which would leave pavasva intransitive. However, 
this seems artificial, and the existence of two Ist ps. pronouns in b and c, in different 
numbers, would be awkward. Moreover, 27c, with an independent dédhat clause, speaks 
in favor of separating b and c here. 


IX.66.22—24: No strong signs of unity, though a form of pévamdadna- opens vss. 22 and 24, 
but Soma as the sun in 22c returns in the theme of light and the defeat of darkness in 
24bc. The adj. vicaksandh ‘visible afar’ in 23c also participates in this imagery, partly 
matching wsvadarsatah ‘visible to all’ in the same position in 22c -- though the Engl. tr. 
‘visible’ suggests a closer connection than exists in the Skt., which has Vdrsin 22 but 

V caks in 23. The light imagery in this trca may pick up on the identification with Agni in 
the previous trca, while the verb jéighanat that closes the trca (24c) may modulate 
towards an identification with Indra, probably found in the following trea. 


IX.66.23: Aitéh in b could of course belong to V Ai ‘impel’, though little would change if 
did. As it happens both Ge and Re also opt for Vdhdhere. 


IX.66.24: With Lii (266), I take 14m brhdt as a nom. in apposition to Soma, rather than 
another acc. obj. to ajijanat as Ge/Re do. Either of course is possible; there are several 
passages in which an identification of Soma with std seems likely. See comm. ad IX.56.1. 
But I would certainly accept an acc. interpr. as alternative. 


IX.66.25—27: Each vs. opens with a form of pévamana-, which also connects it with the 
preceding trca (see above). An even stronger link to the previous trca is the gen. intens. 
part. jénghnatah in 25a, which picks up the same stem (in the nom. /éighanad) at the end 
of the immediately preceding pada, 24c. As for internal unity, note the free phrase Adres 
candrah in 25b, which is transformed into the cmpd. Adriscandra- (only here in the RV, 
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though prominent as a PN beginning in the Br.) in 26c. Superlatives also figure in the last 
two vss.: rathitama- 26a, Subhrésastamah 26b, vajasatama- 27b. 


IX.66.25: With Ge and Re, I supply ‘darkness(es)’ (t4@mamsi) as obj. of jéiighnatah on the 
basis of 24c. 

I supply ‘drops’ with candrah on the basis of II.40.4 candraésa indavah, though 
Ge’s “Giisse” and Re’s “coulées de soma’ certainly fit the context, too. My “drops” is 
indirectly supported by the additional descriptor jirah ‘lively’, which is most commonly 
found in the cmpd. jid-danu- ‘having lively drops’, with a different word for drop. 

Note the play jira ajira-. The cmpd ajira-socis- is a bit difficult to fit into context. 
The 1st member ajird- means ‘quick, nimble, agile’, and the whole bahuvrithi occurs once 
elsewhere of Agni, VIII.19.13, where I tr. “of nimble flame.” How this would apply to 
drops is not entirely clear; I assume it refers to the propensity of drops, esp. moving 
drops, to catch the light. It is also possible that ajirésocisah is gen. sg. and modifies 
Soma, rather than nom. pl. modifying the drops. This would not appreciably change the 
image. 


IX.66.26: The Indraic cast of this vs. is quite clear, and I therefore think that Soma is 
being identified with Indra here (as he was with Agni in the trca 19-21). To begin with, 
the splv. rathitama- is generally used of Indra (e.g., VIII.45.7); martid-gana- ‘having the 
Maruts as his flock’ is of course characteristic of Indra (e.g., VIII.89.2) and also 
expressed by other, similar but better-attested epithets like martit-vant-. Moreover, the 
stem subhra- ‘resplendent’ in the masc. pl., here in the instr. pl. subhrébhih, is almost 
always used of the Maruts (e.g., I.167.4). 

The problem in the vs. is the splv. subhrasastamah in b. The interpr. reflected by 
Ge and Re stems from Old, who sees it as a haplology from * subhrda-sasta-tama-, 1.e., the 
splv. to a ppl. cmpd. Old himself doesn’t provide a gloss, but on the basis of a cmpd. like 
kavi-Sasta- ‘praised by poets’ it should presumably be something like ‘most praised by 
the resplendent’, though neither Ge’s “iiber die anderen Schénen als der Schénste 
gepriesen” nor Re’s “par rapport aux (étres) beaux, il est le plus célébré (quant a son fait 
d’étre) beau” reflects this presumption; that is, they do not take the 1st member as agent. 
Nor does the accent of the cmpd (either reconstructed or as attested) match that of kavi- 
Sasta-, though admittedly it does match the standard deva-/Aita- type. And the instr. 
Subhrébhih seems an odd choice — we would expect a gen. pl. with the splv. of course; the 
anomalous instr. is surely responsible for the knots that Ge and Re tie themselves into, as 
well as Ge’s cryptic (or disingenuous) n. 26b “subhrébhih Instr. = Ablat. in Verbindung 
mit Superl. = Komparat.” The publ. tr. represents a very different analysis, which I now 
think must be wrong: as the splv. to a root-noun cmpd. ‘proclaiming splendor’, but, as I 
realized all along, the accent is wrong (expect * subhra-sds-(tama-)), and it is difficult to 
argue that the accent got misplaced because the word structure was misunderstood, esp. 
given the root noun cmpd splv. in the next vs., vaja-sa-tama- with correct accent. In 
addition, subhré- is an adj., ‘resplendent’, not a noun ‘splendour’, and V sams doesn’t take 
any form derived from V subhas obj. So I now would reject the publ. tr. and return to 
Old’s haplology — though with a semantic interpr. different from the Ge/Re complex. I 
would take the Ist member in agentive value, as is usual in such cmpds: “most praised by 
the resplendent (ones),” with the usual number neutralization. The reference is to the 
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Maruts. What then of the independent instr. subhrébhih? Either it doubles the 1st cmpd 
member, whose function in the cmpd may have become unclear because of the haplology 
— hence “most praised by the resplendent (ones), by the resplendent ones.” Orit may be 
an instr. of accompaniment: “most praised by the resplendent (ones), a/ong with the 
resplendent ones.” This would reflect the fact that the Maruts both praise Indra and 
receive praise themselves. This dual role of the Maruts, both praising and praised, is the 
subject of “poetic repair” in V.52, the first of Syavasva’s Marut hymns. See comm. ad loc 
and reff. given there. Although I slightly favor the former explanation, English is better 
served by the latter, and I would now substitute the 2nd tr. just given; “most praised” 
should also receive an asterisk. 

Unfortunately “gold-glittering” for Aariscandra- obscures its relationship to Adres 
candrah in 25b “of the tawny one, the glittering (drops).” 


IX.66.27: In this vs. we seem to have returned to the identification of Soma with the sun, 
as shown esp. by rasmibhih “with his rays” — this instr. pl. being reserved almost 
exclusively for the sun’s rays (see, e.g., nearby IX.61.8 siiryasya rasmibhih). The image 
is of the sun / Soma pervading space, with Soma’s rays being the traces of the golden 
liquid as it spreads across the filter. 


IX.66.28—30: No particular evidence of unity, except for an emphasis in the Ist two vss. 
on the technicalities of soma-preparation. 


IX.66.28: This vs. has two passively used participles, suvandh ‘being pressed’ and 
punanah ‘being purified’, which contrast with the agency implicitly accorded to Soma 
Pavamana, “self-purifying” Soma. This more agentive participle returns in the final vs. 
(30b), just before we ask Soma for his favor. 

The repetition of duh (padas a and c) is somewhat clumsy, but the 2nd 
occurrences enables the usual word play with adjacent ‘dram. 


IX.67 
On the structure and authorship of this hymn and their implications for RVic 
studies more generally, see publ. intro. as well as Old. 


IX.67.1—3: Attributed to Bharadvaja, the trea shows elementary unity by positoning ‘vam 
at the beginning of each vs. 


IX.67.1: Gr derives dharayu- from dhara- ‘stream’ and glosses ‘strémend’, an idea that 
goes back to Say. Ge follows suit (“der hervorsprudelnde’’), though in n. 1a he entertains 
a derivation from V dhr, which underlies Re’s “le mainteneur” (see his n.) I also think that 
V dhris the correct etymon. There would be no reason to shorten the final of dhara- 
(though dhéra-puta- ‘purified by streams’ (?) and dhara-vaka- ‘recitation for the streams’ 
(?) do give me pause), while there is a well-established relationship between -4-ya-(t) 
verbs and -4-yii- adjectives (type devaya-/ devayu-). Though it has a different accent and 
a different functional profile, dhardyatiis a very common verb, and it is easy to imagine 
the creation of a -yi- nominal to that stem. However, if it is derived from dhara- ‘stream’, 
the sense should not be of the type given by Gr and Ge, but rather ‘seeking streams’, as is 
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standard with -yu-formations to nouns. The idea would be that the soma, once pressed, 
goes forth to seek the ritual waters. 


IX.67.4—6: The KaSyapa trea: it lacks cohesion across all 3 vss., though 4 and 5 share 


“rushing across the fleece”; ‘rush’ (4rsa-) also provides a link to the last vs. of the 
preceding trca, 3b, as does the verb acikradat (4c), which echoes kdntkradat (3b). 


IX.67.5: The preverb/preposition v/is insistent, with 4 occurrences in the vs. 
Re sees the three functions here, but that seems something of a stretch. 


IX.67.7—9: Elementary sign of cohesion in the Gotama trca: a form of pé#va- in every vs. 


IX.67.9: On usrayah as ‘rosy (fingers)’ see comm. ad IV.65.1. 
The publ. tr. contains a grammatical error: asvaran should of course be “they 
cried’ not ‘they cry’. 


IX.67.10—12: This, the Atri trea, shows very tight cohesion. To begin with, Pusan, under 
his name (vs. 10) or characteristic epithets (kapardin- vs. 11, a4ghrni- vs. 12), appears in 
every VS., in particular as the recipient of the pressed and purified soma in vss. 11-12. 
Since, as noted in the publ. intro., Pusan is rarely found in IX, devoting a trca to him here 
is striking, and the assumption that he wants soma is esp. anomalous, since in the hymn 
devoted to Indra and Pusan (VI.57) Indra’s desire for soma is explicitly contrasted with 
Pusan’s for porridge (VI.57.2). 

More evidence for strong cohesion: the third pada of each vs. is a refrain: 4 
bhaksat kanyasu nah “He [=Pisan] will give us a share in maidens.” The connection of 
this refrain with soma is, to say the least, not straightforward. Ge (n. 10-12) suggests that 
the idea is that Piisan, as a thank-you for the soma, will give maidens as compensation for 
the poet (Dichtersold) or as a guest-gift (Gastgeschenk). This is certainly possible, though 
the quid pro quo isn’t evident to me in the text; nonetheless it conforms to the danastuti 
concept. Ober refines this somewhat by identifying the maidens as brides (e.g., 1.320), 
but at least in his vol. II he takes Soma as the subject of the refrain (“[D]er [Soma] 
gewiahre uns Anteil an den Jungfrauen”; [.51 n. 240). Simply on the basis of rhetorical 
structure, this seems unlikely: in the vs. containing the first appearance of the refrain (10) 
there is not even indirect reference to Soma; the only possible subject is Pusan, and there 
is unlikely to be a switch in subject in the refrain in the following two vss. By contrast, 
Gr identifies the maidens here as daughters, presumbly implying that this expression is a 
twist on the “give us sons” wish so often expressed. Though I appreciate Gr’s attempt to 
save Pusan from being a pimp, I doubt that any Rigvedin would wish [at least out loud] 
for a passel of daughters 

The last two vss. of the trca are simple variants of each other. Both begin with 
aydm referring to soma; both contain a datival expression identifying Pusan as the 
recipient of the soma; their b padas both begin g/rtam nd pavate, with a disyllable 
qualifiying ghrtam following. 


IX.67.10: The publ. tr. presents the journeys as ours, reading maf with both avita and 
yamani-yamam. Ge and Re instead assume the journeys are Piisan’s: e.g., “Unser Gonner 
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ist Piisan, der auf jeder Ausfahrt Bécke als Rosse hat.” Since one hymn devoted to Pusan, 
1.42, is almost entirely devoted to Pusan’s protection of us on the journey and on the path 
and in the short Pusan cycle in VI (VI.53—58) the god is several times asked to lead or 
direct us (e.g., VI.53.2) and to clear paths for us (VI.53.4, 54.1—2), I think it likely that 
the focus here is on ourjourneys. 


IX.67.11: kapardin- is used of Ptsan in VI.55.2, though it is also applied to a few other 
gods in the RV, notably Rudra (1.114.1, 5). 


IX.67.12: 4ghmi- is an epithet exclusive to Pusan. On the word, see comm. ad VI.53.3. 

That Pusan is addressed in the 2nd ps. here, while the refrain remains in the 3rd 
ps., might be taken as evidence for Ober’s identification of Soma as the subject of the 
refrain — since soma is in the 3rd ps. in this vs. However, refrains tend to operate in 
syntactic independence from their vss., and, as I argued above, once the refrain is set, it is 
unlikely to change referents. 


IX.67.13—15: Little evidence of unity in the Visvamitra trca, though the falcon (syend-) as 
image of Soma occurs in both 14 and 15. More generally, both 14 and 15 depict the rapid 
and dramatic movement of soma into the ritual receptacles. 


IX.67.13: Soma is obviously “child of the speech of the poets” (vac6 jantiih kavinam) 
because ritual speech sets in motion the preparation of soma. 


IX.67.14: What is the “armor” (vérma) that soma “plunges through” (v/ gahate)? Ge (n. 
14ab) suggests that the image is of a warrior clothing himself in armor, that is, the 
wooden cup, but he doesn’t construe varma with the verb, but takes it as loosely 
descriptive with a verb used absolutely (“er taucht in seinen Panzer unter’’). Re also 
thinks the varma refers to the cup (“la paroi [wall] de la cuve” acdg. to his n.), but has the 
courage to construe it with the verb: “il plonge dans (le récipient, sa) cuirasse.” But vis 
not “dans.” I think it refers instead to the filter, whose fleece both represents his armor 
and a substance that soma must get “rough, hence the slightly off-balance image. Note 
first of all that the same verb, though with different preverb, is used precisely with the 
filter a few vss. later in this hymn: IX.67.20 pavitram ati gahate/ ... varam avydyam “he 
plunges across the filter, the sheep’s fleece.” As for the fleece as Soma’s armor, see the 
very full expression in IX.98.2 pari sya svano avydyam rathe nd varmavyata “This one, 
being pressed, has engirded himself in the sheep’s fleece, as a man on a chariot does in 
armor.” Ober (II.77) also considers the armor to be the fleece. The same identification, 
though with a different word for armor/sheathing is found in X.101.7 d4msatra-koSa-. 


IX.67.16—18: This trea, ascribed to Jamadagni, is unifed first and foremost by its meter, 
Dvipada Gayatri, the only representative of this meter in the hymn — and in fact in all of 
the RV (see Arnold p. 244). There is no particular unity in lexicon (though note 
mandayan 16a and madintamah 18a), but the trea does mention the two gods who receive 
the first soma oblation, Indra (16) and Vayu (18). 
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IX.67.19-21: This is the last trca of the hymn, attributed to Vasistha. The 1“ two vss. are 
variants of each other, couched in 2™ and 3" ps. respectively: their first padas differ only 
in their initial disyllable, with the rest identical: ... tuano abhistutah; their second padas 
both depict the journey to and across the filter, both beginning pavitram. The third vs. 
stands apart, though the identification of Soma as ‘demon-smasher’ in 20c is thematically 
linked to the plea in 21 that Soma “smash away” peril. 


IX.67.22—27: As noted in the publ. intro., these vss. are a self-contained purificatory 
spell, with all vss. ending with an act. impv. belonging to the pres. pundtr: all 2nd sg. 
punili (nah) except 22c punatu (nah). The means of purification is, in the first instance, 
the filter (pavitra-), which of course literally means ‘instrument (-éra-) of purification’. 
The pavitra- is mentioned in vss. 22—25, with other, non-physical means of purification 
added (e.g., the sacred formulation vss. 23-24), with these means appropriate to the gods 
who wield them (Savitar’s ‘impulsion’ [sava-] vs. 25). The first agent of purification is 
Soma Pavamana himself (22), then Agni (23-24), then Savitar (25). The three — Soma, 
Agni, and Savitar — then appear together in 26, and in the final vs. (27) it opens out to all 
the divinities. The rhetoric is pretty flat, but the structure is a pleasing example of 
repetitive variation. 


IX.67.22: The nominal rel. cl. yah poté seems to be another ex. of the embedded, pseudo- 
izafe construction discussed elsewhere, though in this case there is a resumptive pronoun 
beginning the continuation of the main cl. The structure is: ab beg. of main cl. marked by 
sah, no verb; c rel. cl. yah pota, followed by rest of main cl., with verb, but introduced by 
a repetition of sa: sé punatu nah, or, more schematically: 

ab sd NOMINATIVE NP / 

c. yah NOM. NP, sé VERB 
with the two sé#hunks together forming the main cl. A sort of hybrid construction. 

In the publ. tr. I take pavitrena in b with pavamanah in a, unlike Ge and Re, who 
construe it with pundatu in c (e.g., “qu’il nous clarifie avec le filtre”). Their interpr. is 
supported by the INSTR. punihi nah constr. in 23-24, 26 (and variant in 25), and since I no 
longer consider yah pota an embedded rel. clause and therefore have no need to consider 
ab entirely separate from the resumptive sé phrase in c, there is no syntactic obstacle to 
this interpr. I’d be inclined, however, to read pavitrena with both: “The one who purifies 
himself through our filter (/purifier) today, the limitless one who is the purifier, with the 
filter (/purifier) let him purify us.” 

The agent noun pofdr- (also potar-) as if to an anit root is surprising, esp. in 
juxtaposition to the instrument noun pavitra- and, a few vss. later, the god savitar- to the 
parallel root V si We would of course expect *“pavitar- -- a form we almost get in RVic 
pavitar- and do get in AV pavitar-. The problem is identical to that posed by the priestly 
title Adtar-, derived from V Ava/ hi ‘invoke’, so we expect *Advitar- -- although in that 
instance interference from the likewise ritual verb V Au ‘pour, libate’, whose agent noun 
should properly be Adtar-, helps explain the discrepancy. AiG II.2. 672 explains potar- by 
suggesting that it is an inherited word and no longer closely tied to the verb from which it 
was originally derived. This seems backwards to me — wouldn’t inherited and isolated 
words be more likely to maintain their expected phonological shape? And, judging from 
this passage, potdr- (so accented) has not lost its connection with V pa. However, a few 
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pp. later (AiG II.2.676) the much more plausible scenario is proposed, that potar- / potar- 
has followed Adtar-, which owes its shape to the interference just noted, and stotar- 
‘praiser’. Sim. EWA s.v. potar-. 


IX.67.23: The image of the filter stretched out in Agni’s flame is striking, but I don’t 
know exactly what the picture is meant to be — in contemplating the fire do we have a 
vision of a purifying apparatus? Or is the expression simply a fancy way of saying “the 
purifier that is your flame’? The beginning of the next vs., with pavitram arcivat, would 
support the latter suggestions. 

Ge takes brahma as obj. of punihr. “... mit der [=pavitram] léutere unsere 
feierliche Rede.” But 1) this would break the pattern of punatu/ punihi nah “purify us” in 
vss. 22, 24, 26) by demoting nah from object; 2) bréhma as a means of purification is 
found in the next vs. in the cmpd brahmasavath. The fairly strict rhetorical patterning of 
these vss. therefore imposes (at least to my view) an instrument-of-means reading on 
brahma, and I see no reason why it can’t be part of the definitional preposed rel. cl. yad te 
“what is your ...,” parallel to pavitram. yad would be appropriate to both, since they are 
both neut., and they are then both picked up by instr. téna in c. That brahma has been 
postponed till the beginning of c is not surprising, given the long NP containing pavitram. 
The new cl. begins mid-pada with féna; since sé/tam forms regularly take init. position in 
pada / clause, the mid-pada position here suggests that it begins a new cl. and braéhma is 
not part of it. Like Ge, Re makes bréhma somehow oblique, but I don’t really understand 
what he’s trying to convey: “clarifies en notre Formule.” 


IX.67.24: This vs. has both physical and conceptual purifying instruments: the flame- 
sieve of 23 and the bréhman- also introduced in 23, which, in the cmpd brahma-sava-, 
also provides a transition to Savitar and his impulsions in vs. 25. 


IX.67.25: In addition to the introduction of Savitar, we also get a slight rearrangement in 
word order. The conjoined phrase pavitrena savéna ca would not fit in the slot right 
before the impv. in c, a position it occupies in 23c, 24b, 24c, 26c, so the final enclitic nah 
is converted to a full prn. mam and placed in initial position. This prn. also has to be read 
as distracted méam to achieve 8 syllables. I wonder why the poet didn’t just use asmdn, 
which would fit the meter and better match na. One of the only instances in which I 
think I could compose the vs. better than the poet — though “me” (both tonic mam and 
enclitic ma) serves as insistent obj. in vs. 27. 


IX.67.26: Initial a7bhth matches initial ubhabhyam in 25a. Since ubhabhyam was further 
specified by a bipartite NP pavitrena savéna ca (25b), I would like to see three instr. in 
this vs., each correlated with one of the three gods mentioned. And this is how I have 
rendered it, with varsisthaih connected to Savitar (and Soma), dhamabhih with Soma, and 
déksaih with Agni. By contrast, Ge and Re construe varsisthath with dhamabhih, which 
they consider to be of three types (that is, “with the three highest dhaémans ...”; Re “avec 
les trois positions les plus éminentes”’) — although in their notes both come close to 
espousing a position close to mine. Possibly in their favor is the fact that soma is 
unaccented in b, and if varsisthaih is followed by a sub-clausal break, the voc. might (or 
might not) have been accented. In the publ. tr. I read varsistharh both with Savitar’s 
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savath, which has to be supplied, and with Soma’s dhamabhih, and tr. the latter slightly 
differently: “¢hrough Soma’s domains.” 


IX.67.27: This last vs. of the purificatory spell is in a different meter (Anustubh) and 
makes reference to a larger variety of personnel — both often signs of finality. 


IX.67.28—29: It’s not clear why we return to purely Soma vss. at this point, but the 
aoristic summary in 29 (pa ... 4ganma bibhrato nédmah “up to him have we come bearing 
homage’”’) is another typical hymn-ender, summarizing the hymn that precedes. 


IX.67.29: The hapax ahuti-vrdh- could be either passive (as in the publ. tr., also Ge) or 
act. ‘strengthening the oblation’ (Re). Scar (514) considers both possibilities and opts, 
weakly, for the former. Either could certainly work in context. The long final vowel -- is 
found only here, versus the standard ahuti-. This can either be a metrical lengthening of 
the stem vowel, since * ahuti-vidham, with 3 (or actually 4) light syllables in a row, 
would produce an unacceptable cadence. Or it can be an instr. sg. to the -#-stem (see 
inconclusive disc. in Scar.), which would clinch the interpr. of the cmpd as passive 
“strengthened by the oblation’. I weakly favor the latter. 


IX.67.30: As noted in the publ. intro., this vs. is extremely puzzling and my tr. and 
interpr. are at best speculative. Old’s comments are useful in clearing away the detritus of 
the more fanciful interpr., but neither he nor the other standard comm. have cracked the 
code: see Ge’s n. 30a with lit. The syntax and the sequence of events are quite 
straightforward: someone’s axe has disappeared (contra Gr, nanasa must belong to 
‘disappear’, not ‘reach’; the ‘disappear’ association is now generally agreed upon), and 
Soma is asked to bring it back through his purification (the common idiom 4 V pa). But 
whose axe? and why an axe in this context? and what does a rat have to do with it? 

To begin with the Ist question: most take a/ayyasya as a PN (“the axe of 
Alayya’”’), which saves trouble but doesn’t help us in deciphering the verse. Gr derives it 
from V /rand tr. ‘sich nicht duckend’; Mayr (EWA s.v.) simply pronounces it “unklar.” I 
suggest that it belongs to Vra ‘come to / be at rest’, with an /-form like i/éyati (see Narten, 
“Ved. ildyati ...,” 1968; Jamison, -dya-, 48-49, EWA s.v. RA*). I would interpr. it as a 
gerundive like -pdyya- (V pa both ‘drink’ and ‘protect’), as well as the more numerous 
extended stems of the type sravayya-, whose -a- does not belong to the root. A parallel 
negated form (though again not to a 4root) may be found in atasayya- ‘unshakeable’; see 
comm. ad I.63.6. I suggest that a/4yya- means ‘not able to be brought to rest, not to be 
stilled’. 

This may not seem to advance us very far, but this word must be evaluated in 
conjunction with parastih, on which it depends. The parasi- is frequently associated with 
Agni; cf., e.g., 1127.3, IV.6.8, and VI.3.4, in all of which Agni is compared to an axe. 
The other common word for axe, vas?-, is also characteristic of Agni: he carries it 
(VIII.19.23) and possesses it ( vasimant- X.20.6). Agni’s axe must be his flame, and of 
course fire is always in motion, never still. I therefore suggest that a/ayya- refers to Agni, 
the axe to his flame, and the pada declares that his flame has disappeared or been lost. 
This may refer to the famous myth in which Agni runs away from his ritual duties and 
has to be coaxed back by offering him a better deal — or it may simply record a ritual 
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disaster: the sacrificial fire has gone out. In any event Soma is taxed with bringing him 
back in pada b. 

If my interpr. of the first pada is anywhere near correct, it pleases me to fancy that 
this is the first (very indirect) textual evidence to Parasu Rama. 

The real puzzle in this vs. is pada c, which presents akhiim as an apparently 
parallel object to the parast- that Soma is supposed to bring back. Both Ge and Re find 
this relatively easy to deal with because they take it as a simile, marked with cid. But as I 
have noted in a number of places, there are no clear instances of cid as a simile marker, 
and here it is also not clear what similarity the poet might be trying to point to (that moles 
live hidden seems to be the best guess). My own suggestion is hardly better than this (if 
that). The akhiis probably a ‘mole-like rat’ since there are no true moles in the 
subcontinent (see Katz, JAOS 122 [2002], “How the Mole and Mongoose Got Their 
Names,” esp. 301—2). The word is found only here in the RV, which complicates the 
interpr., but it has become fairly common by middle Vedic. In particular, the ak/u- is 
associated with Rudra; already in VS III.57, TS 1.8.6.1 the akhu- is Rudra’s victim / 
portion at the Tryambaka ritual. I therefore think it is possrb/e (no more than that) that 
Soma is being asked also to bring Rudra back, in the form of his totem animal. Of the few 
hymns dedicated in full or in part to Rudra (there are only 3 dedicated to him alone), 2 
(1.43, VI.47) are Soma-Rudra hymns, so there is some association between the two gods, 
whose rationale unfortunately escapes me. 

Why this vs. ended up in this hymn I have no idea — except as a composite hymn 
it may have attracted various vss. that were floating around, and since it addresses Soma 
and uses a standard Somian verb (4 V pa), the hymn may have seemed as good a place as 
any to stash this vs. It clearly has nothing to do with the two Soma vss. that preceded nor 
with the added summary vss. that follow. It also appears to be a younger vs., given the -/- 
form and the non-RVic word akhu-. 


IX.67.31—32: On the import of these two vss., see publ. intro. They are obviously 
secondary additions to the hymn, promising great benefits to anyone who studies the 
previous vss. of the hymn. 


Commentary IX.68—-114 


IX.68-86 
The trimeter portion of the [Xth Mandala begins with IX.68, and the Jagatt 
section goes through IX.86. 


IX.68-—70: The theme of these three hymns, particularly insistent in the first and last, is 
the difference between and ultimate unity of earthly and heavenly Soma. 


IX.68 
On the architecture and thematics of this hymn, see publ. intro. 


IX.68.1: The position of 4in b is distinctly odd, breaking up the simile gavah ... né 
dhenévah and not even placed at a metrical boundary; indeed, the pada has an unusual 
break (- / — ~) after late caesura. It is all the more puzzling because @has no apparent 
function in the vs.: Vsyand does not otherwise appear with 4, and the usual nominal cases 
to which 4 serves as adposition are absent. Perhaps it’s a clumsy attempt to convert the 
simile gavo na dhenévah, which fits well at the end of a dimeter line (see VI.45.28 and 
nearby IX.66.12), into a Jagatt cadence. It’s also worth noting that a more conventional 
order ... / *4 gava nd dhenévah, with 4 at the metrical boundary and the simile unbroken, 
would produce both a worse break and an impossible cadence. So perhaps this was the 
best the poet could do — though why does he need an Zin the first place? 

Old suggests (ad II.3.3) reading * barhis-sédah with restored sibilant cluster. 
However, of the six occurrences of this cmpd a heavy second syllable would make the 
meter worse in II.3.3, V.44.1 (bad breaks), though admittedly the other 4, which open the 
vs., might be somewhat improved by a heavy 2nd syllable. However, the evidence of the 
break should weigh more heavily than that of the opening. See Scar’s disc. p. 570 and 
esp. n. 806. 

The mirror-image sequence (par)isrui(tam) usri(ya) is rather nice. 

usriyah in d can be either nom. or acc. pl. (see Old, who doesn’t decide). Flg. Ge 
and Re, I take it as an acc. pl. fem., taking part in a double acc. construction with nimijam 
V dha “assume X as garment.” As Ge points out (n. 1d) this is a paradox: the (masc.) 
soma drops are likened to cows (b) and provided with udders (c), but clothe themselves in 
cows(‘ milk) in d. By contrast, Scar (675) takes it as nom. pl., which is certainly possible, 
but less poetically fruitful. 


IX.68.2: 4 véram “at will” may recall varam (in the common Somian phrase 4vyo varam, 
etc. “sheep’s fleece’’) referring to the filter. 


IX.68.3: As indicated in the publ. intro., this vs. significantly enlarges Soma’s domain: in 
vs. 2 he circles around the filter at the ritual; in vs. 3 he journeys across the two world 
halves, Heaven and Earth -- and in fact makes them swell up with his “imperishable 
milk” (the soma juice itself, presumably). 

dksita is most likely instr. sg. with pdyasa, on the basis of IX.31.5 paéyah... 
duduhré éksitam, though Old suggests the possibility that it would be dual nom./acc. 
Although this would make reasonable contextual sense -- the two imperishable worlds -- 


it would need to be fem. and therefore * éks/te. Old floats the possibility that the 
preceding dual adj. sakamvrdha could have influenced the ending. But on the whole, 
since péyas- aksita- is found elsewhere, it seems best to stick with that grammatically 
acceptable alternative. 

The root affiliation of the intens. part. v/vévidatis disputed. Though Gr assigns it 
to V vid ‘find’, Ge, Re (explicitly in his n.), Lii (228-29) take it to V vid ‘know’ (“Der ... 
genau kennt”; “qui discernes”). I follow Schaef (183-84) (and Gr) in taking it to V vid 
‘find’; the point, I think, is that at every soma-pressing Soma re-finds and re-defines the 
domain he crosses, here encompassing the whole universe. It should be noted that the 
middle part. to this same intens. stem also governs réjas7in 1.72.4 4 rédasi brhati 
vévidanah, though I tr. it ‘ever possessing’ there. See comm. ad loc. 


IX.68.4: As indicated in the publ. intro., this vs. carries on and develops the themes of vs. 
3. In that vs. Soma moves across the two worlds, implying a horizontal axis, while here, 
in my view, we shift to the vertical -- with Soma’s head in heaven and his foot(print) on 
earth. This vs. is much discussed by Lii (228-32), who also emphasizes the cosmic, but 
because he always strictly separates the heavenly and the earthly soma, I think in a way 
he misses the point. 

My image of the vertical Soma depends on taking padam in b as his ‘footprint’, 
but this is not the standard interpr. in this passage, where padém is generally taken simply 
as ‘place’ vel sim. (Ge Statte, Re séjour), with Ge further specifying it as the cup. His 
identification of the pad@- with the cup then leads Ge to a somewhat aberrant tr. of 
pinvate ‘overflow’: “... macht ... seine Statte tiberquellen”). But the middle voice of 
pinvate, contrasting with act. pinvatin the previous vs. (3b), encourages a self-beneficial 
(/-involved) interpr. of the verb, as does the instr. svadhdya ‘by his independent power’ -- 
which supports my interpr. of paddém as referring to Soma’s own footprint. 

And what does it mean that he “swells his own footprint”? I connect this with 
vajdyann apah “stirring the waters” in pada a. Here I would agree with Lii that these are 
the heavenly waters, and I further suggest that these waters, stirred up by the heavenly 
Soma and fallen from heaven as rain, are what swells his footprint and the earth on which 
it’s emplanted. This rain may also be indirectly alluded to in pada c. The grain that 
ornaments the soma plant is probably, on the one hand, a reference to the variety of soma 
drink into which grain is mixed (see IX.55.1 and comm.; also Ober I.55), but I think it 
also likely alludes to the fecundating power of rain and the vegatation it produces. 

There are two finite verbs in d, both accented (adjacent ... ndsate raksate ...), with 
no overt mark of subordination. With most interpr. I take the nésate clause as implicitly 
subordinated, with réksafe beginning the main cl., but contrastive verbal accent of 
adjacent verbs could as easily be invoked (and would make little diff. in interpr.: “he 
joins ... he guards ...””). Lii makes much of the last clause, and in fact takes sirah as subj. 
of ra@ksate (which seems unlikely on rhetorical grounds), but I think the sense is fairly 
straightforward: even while soma is being pressed by the fingers at the earthly ritual, he 
keeps his head safe in heaven. 


IX.68.5: As disc. in the publ. intro., this is an omphalos vs., which provides the solution 
to the paradoxes set up in the earlier vss. of the hymn, albeit in veiled form -- veiling that 
has kept its actual contents obscure (and may still do). 


The first half is fairly clear, until almost the end: it refers to the birth of Soma, 
here called both a kavfand “the embryo of truth” (rta4syva garbhah)(see further below). 
This embryo was deposited, presumably at its birth or even its conception, “beyond the 
twins” (yamé paréh). Given the two previous vss., which contain duals that refer to the 
two world-halves, Heaven and Earth (so identified by Ge and Re, e.g.), the most sensible 
interpr. of “the twins” here is as a reference to the same pair -- esp. since H+E were 
referred to by the fem. of the ‘twin’ word in 3a (vamya)(in addition to 3c mahi aparé 
rajasiand 4a matdra). But this interpr. is somewhat clouded by the fact that the next pada 
(Sc) contains both a dual phrase yiina ... sénta and a dual verb vijajfatuh. It is of course 
the default interpr. that all three of these duals (the two NPs and the verb) should refer to 
the same pair. What is somewhat baffling to me is that Ge (followed by Re) decides that 
this pair is the ASvins (see esp. his n. 5bc). The ASvins do not otherwise appear in this 
hymn, and indeed Re outlines firm grounds to reject this identification in his hesitant n.: 
“la participation des Asvin au cycle du Soma étant faible et le contexte cd insuffisamment 
précis.” (Curiously, though Ge’s more overreaching mythological interventions often 
stem from Say., Say. in this case provides the far more sensible interpr. of the two as 
Soma and Surya.) I think the ASsvins can safely be dismissed as candidates for the dual 
reference (so also Lii 275). Let us then return to the more likely referent for yamd in b: 
Heaven and Earth. Pada b seems simply to be saying that Soma (or part of Soma) was 
deposited as an embryo beyond Heaven and Earth, giving him cosmic reach indeed. 

The trickier pada is c. The presence of a dual nom./acc. and a dual verb of course 
invites the former to be taken as subject of the latter, and the standard interpr. 
understandably follow this path, with the sg. subj. of ab supplied as obj. of the verb -- 
e.g., Ge “Als Jiinglinge haben sie ihn zuerst ausfindig gemacht.” This is obviously 
possible, and it need not involve identifying the two youths as the Asvins; Heaven and 
Earth could be the pair in question. However, the dual NP raises several questions. For 
one thing, are Heaven and Earth really young? And even if so, what does this have to do 
with the action in question. Further: why sénta? The pres. part. of Vas in the nominative 
is usually concessive, but “although being young” doesn’t make much sense here. I 
assume Ge’s “Als” is his only recognition of the participle; Re’s “jeunes encores” must 
be his (see also Lii’s “Als sie jung waren,” 275). But none of these renderings really 
accounts for why the participle is there, or for why H+E are identified as youths. 

I have a less straightforward interpr. of this pada -- inspired in great part by Ge’s 
interpr. of pada d, which he takes (n. 5d) as depicting the two births of Soma, the 
heavenly and the earthly. I think these two forms of Soma are already present in pada c, 
in the accusative phrase yiina ... sénta, and the subj. of the dual verb vi jajfiatuh is 
Heaven and Earth, not overtly present but referred to as the yamd in b (as well as in vss. 
3-4). Under this interpr. the participle sén/a has a reason to be there: it is an existential in 
a predicated proposition after v/v jAd ‘recognize’ -- rendered in the publ. tr. by “that there 
were two youths.” And of course it makes sense that Heaven and Earth would be the first 
to notice this, because the two births were located in those two places. It also makes sense 
that the two forms of Soma would be identified as ‘youths’, since they were recently 
born. 

Following Ge on pada d, the first mentioned birth “deposited in secret” (guha 
hitém) is the heavenly one (picking up nihito yaméa paréh in b), while a bit paradoxically 


(because of the vid ‘up’), the one “held aloft” (udyatam) is the earthly one, referring to the 
ritual presentation of the soma. 

Given this interpr. of the 2" hemistich, it is quite possible that padas a and b refer 
to these two different births: the poet born with skill and mind (a) would be the earthly 
Soma, equipped for his ritual role, while the one deposited beyond the twins (b) would 
obviously be the heavenly one. 


IX.68.6: The famous Somaraub, i.e., the stealing of Soma from heaven effected by a 
falcon and treated esp. (though obscurely) in [V.26—27, is rarely mentioned in Mandala 
IX, as Ober (II.162) points out. Here it serves to bring the heavenly Soma to earth, to join 
with and super-charge the earthly, ritual Soma—the difference between the two Somas 
having been treated in vs. 5. 

As noted in the publ. intro., the omphalos vs. 5 is encased in lexical rings. Here 
vividuh responds to vivévidatin 3c (and both relate semantically to vi jijfatuh in the 
omphalos vs., 5c), amstim (6d) and its semantic doublet é4ndhas (6b) to amsitih in 4c, 
pariydntam (6d) to pariyén (2c) (cf. also pariprayantam 8a), and suvrdham (6c) to 
sakamvrdham (3b). 

In addition to lexical rings, there is chaining: 6c marjayanta is picked up by 7a 
muyanti (with no semantic or functional difference between the stems or the voices: 
marayanta is an -anta replacement); 6a manisinah ‘possessing inspired thoughts’ by 8b 
manisaéh ‘inspired thoughts’. 


IX.68.7: The fingers of the pressers are found both here in pada a and in 4d, though with 
different lexical realizations and different functions in the vs. There is also an exact, 
though mirror-image, responsion: yato nfbhih (4d): nrbhir yatéh (7d). On the other hand, 
hitém in 7b almost surely belongs to V Ai ‘impel’, while Aitém in 5d belongs to V dha 
“place, deposit’. 


IX.68.8: Ge (see his n. 8a) takes vayyam as the PN of a hero aided by Indra to whom 
Soma is compared: “(einem zweiten) Vayya.” Although a hero of that name does exist, 
his presence seems limited to passages where he is mentioned with the better attested 
Turviti (1.54.6, II.13.12, 1.19.6) or, once, in a list of clients of the Asvins (1.112.6). The 
du. form in II.3.6 vayyé (or vayya, see comm. ad loc.) belongs to a separate stem vayi- 
‘weaver’. Despite Ge’s energetic attempt to justify it, the introduction of a minor hero 
from the Indra cycle makes no sense here (any more than his introduction of the Asvins 
in vs. 5). I therefore adopt Re’s suggestion (disc. in detail in his n.) that vayya- here is a 
deriv. of vaya- ‘branch, twig’, which could easily describe the soma, esp. as the pressed 
juice is circling the filter (see immed. preceding paipraydntam) and leaving its twigs 
behind. 

On the other hand, Ge’s explan. of susamsddam ‘keeping good company’ is 
persuasive; it refers either to the gods and priests or to the water and the milk (or, I would 
add, both). 

The standard tr. (not, however, Scar [608]) construe divéh in c with vacam in d; 
cf., e.g., Re “... lance la voix (venue) du ciel,” which is then further interpr. as thunder 
(see Ge’s n. 8d, Ober II.209). But I prefer to take divah with immed. preceding drminad 
for several reasons: 1) a pada boundary and the verb intervene between divah and vacam, 


2) the armi- from heaven is found in IX.49.1 apam armim divas part, 3) the formulaic VP 
fyarti vacam (1.42.1, IIL.8.5, 34.2, [1V.21.5, etc.) does not otherwise appear with a source 
of the speech specified. Surely the point here is that when the soma is being ritually 
prepared he/it inspires ritual speech. 


IX.68.9: Here again the standard tr. supply ‘speech’ as obj. of the chained /yarty, as is 
very probable, but make divah dependent on this gapped obj. (e.g., Ge “(die Stimme) des 
Himmels”); again I construe divah elsewhere, here with ré@jah ‘realm’. For the phrase cf. 
divo rajah 1.62.5, 110.6. The further point here is that the ritual speech inspired by Soma 
is impelled all the way to heaven. 

The VP varivo vidat “finds wide space” (d) responds in sense (and partially 
etymologically) to urti jrdyah “wide expanse” in 2c. 


IX.68.10: As noted in the publ. intro., this vs. functions as an extra-hymnic summary Vs., 
signalled by the initial eva, which often begins summary vss. It is distinguished from the 
rest of the hymn by being in Tristubh not Jagati. Its 2"! hemistich also reaches beyond 
Soma: in c we call on Heaven and Earth, and d is addressed in the 2" pl. to the gods in 
general, not to Soma. This pada has the feel of a refrain, though it is found only once 
elsewhere, at X.45.12. However, its major elements are found in various permutations in 
other passages, e.g., 1.85.12 rayim no dhatta vrsanah suviram. For a similar finale see the 
next hymn, [X.69.10. On the reason for the focus on Heaven and Earth see comm. on that 
vs. and on I[X.70 passim. 


IX.69 


IX.69.1: The first pada of this vs. has an overt subject, matih ‘thought’, as does the last, 
somah. The intervening padas have only similes to which the missing subject is 
compared. In my view both the thought and the soma are possible in b and c, and the 
double reading is deliberate. Ge (1b) suggests that Indra is another possibility in b, but 
introducing Indra seems gratuitous. 

The referent of init. 4sya in d is uncertain. Since s6ma/ is the overt subject of the 
pada and is performing his action “under the commandments of this one” (4sya vratésu), 
it might seem that soma is excluded as a referent. Re suggests a priest, Ge the singer or 
the sacrificer, or perhaps soma, Old (fld by Schmidt, vrata 76) soma, with the dsya 
reflexive. Since most forms of vrata- in IX are specifically Soma’s (e.g., IX.53.3 dsya 
vratani nadhfse, pévamanasya ... “The commandments of this self-purifying one cannot 
be ventured against”), that seems the likeliest solution here, esp. as no ritual personnel 
have been mentioned as yet. However, I think it likely that we’re dealing once again with 
the double identity of soma/Soma: heavenly Soma the god has vratda-; earthly, ritual soma 
obeys them. 

The verb of d, isyate, is assigned by Ge (fld. by Kulikov 459), to Vis ‘desire’; 
among other things this requires interpr. vratésu in a very forced manner, as ‘work’: 

“Zu den Werken dieses ist der Soma erwiinscht.” Better is the ascription to Vis ‘send’ 
(e.g., Gr, Re, Lub). The verb is unaccented, but (pace Gr, Wh Rts, Lub) it probably does 
not belong to the same stem as the act. transitive -ya-pres. isyat/ (once Ist sg. mid. isye 


IV.33.1, also transitive), but rather to a separate pass. stem with underlying accent 
*isyate. It is functionally parallel with wpa sarjr ‘is/has been released’ in b. 


IX.69.2: The accent of the two adjacent verbs prcydte sicydte suggests that the first clause 
is implicitly subordinate. The two subjects of vs. 1, the thought (zmat/-) and soma, are 
both found here (soma as ‘honey’ [médhu]), but each as subj. of one of the verbs, rather 
than, as in vs. 1, as simultaneous subjects of verbs without overt subjects. Most tr. take 
upa ... preyate as ‘is fertilized, impregnated’ vel sim; see the full treatment in Kulikov 
152 and n. 372. Because the actions of the two verbs in the pada are presented as 
complementary, I prefer the more physically explicit ‘is engorged’: as the thought is 
filling up and swelling with eloquence, as if with liquid, the liquid soma is being 
disgorged, poured out. 

With the Pp as well as most tr. (see inter alia Ge’s n. 2b), I take mandrajanias a 
karmadharaya, mandra-djani-, rather than the equally possible bahuvrthi mandrd-ajani. 
But its sense, as a metaphorical reference to the tongue, is best illuminated by the 
bahuvrihi (obviously based on a karmadh) mandrd-jihva- ‘having a gladdening tongue’. 

The stem samtani- 1s found 3x in the RV (here, V.73.7, [X.97.14), always with 
regard to loud noise. It seems generally to be assumed that it’s derived from V fan 
‘stretch’ (though Gr [s.v.] ascribes it to his 2 fan ‘thunder’ not 1 fan ‘stretch’, that seems 
to be a mistake: see his comment under | fan + sdém) — hence tr. like Re’s “concert.” It is 
true that the ppl. samtata- to V tan ‘stretch’ is a later (SS) tech. term describing “stretched 
and continuous recitation” (see Re’s Vocabulaire, Sen’s Dictionary of the Vedic Rituals, 
both s.v.), hence applied to sound, and ‘a stretching together’ for samtani- could perhaps 
refer to strings sounded in unison. But a more likely root is ready to hand: V san ‘thunder’, 
the s-less form of V stan ‘id.’, which can be used metaphorically of the sound of ritual 
speech, etc. (e.g., VI.38.2). I therefore render samtan/- as ‘thunder, thundering’ in all 
three occurrences. The preverb sam probably contributes its frequent intensifying sense 
‘entirely’. 

The sense of the simile praghnatém iva is not entirely clear. pra V han occurs only 
three times in the RV: here; in the enigmatic hymn, X.27.1, where, however, it has the 
fairly clear violent meaning ‘smite, smite off’, as it does in a number of passages in the 
AV; and in the negated root noun cmpd dprahan- (V1.44.4) also meaning ‘not smiting’. 
But here it must refer to the noise (“thundering,” samtanih) produced by the action of pra 
V han, not the associated violence (pace Scar 689, who places it in the ‘zuschlagend, 
losschlagend, kimpfend’ realm). Perhaps prd V han here refers to the beating of drums, or 
perhaps it is an early reference to the practice of hunting with “beaters” driving the game 
in the direction of the shooters. On the whole, the former is more likely; we know 
essentially nothing about hunting practices in ancient India, and furthermore it’s not clear 
to me that the beaters themselves would make much noise, though the flushed game 
might, in combination with any dogs the beaters had with them. 


IX.69.3: Ge plausibly suggests that the wives Soma is seeking ( vadhiyiih) are the waters 
and the milk. 

The ritual action referred to in b is quite clear, but the referent of the metaphorical 
subject is harder to decode. The act in question is the sluffing off of the twigs and other 
detritus as the juice runs across the filter, as is clear from the more explicit passage in the 


immediately preceding hymn, [X.68.2 uparithah srathdyan svadate harih “\oosening his 
shoots, the tawny one becomes sweet,” whose verb srathdya- is of course derivationally 
related to our verb srathnité. The problem is that the subject is feminine, naptir 4diteh 
“the granddaughter (/niece/descendant) of Aditi.” As Ge (flg. Say.) notes, the actual 
referent is most likely the soma plant. But the words for soma plant (amsit-) and soma 
stalk (4ndhas-) are m. and n. respectively. The best gender match would be dsadfi- 
‘plant’, but the soma plant is never so called, as far as I know, and the word is very rare 
in IX, where the few occurrences do not refer to the soma plant. I can only suggest that 
the sexualized image of the plant loosening its garments, combined with the surrounding 
feminine imagery (esp. 3a, 4ab) encouraged the use of an explicitly female subject — and 
perhaps an underlying fem. dsadf/- was conjured up. But I am not particularly satisfied 
with this. Old suggests instead that the referent is the cow, “die ... ihren Verschluss 
locker macht d. h. Milch gibt.” Though this would solve the gender problem, it would 
distance the passage from the parallel in IX.68.2. 

The subject is all the more puzzling because the female in question is (possibly — 
see below) identified as the descendant of Aditi. Now Aditi is of course famous for her 
motherhood, but her children are also famously sons. Brereton (Adityas, 234-35) thinks 
that Aditi is here because of the reference to ‘truth’ (1t@-), with which she is associated 
elsewhere, but does not address the question of the gender of Aditi’s offspring here. 
Again I have no good explanation, but see below for another way of construing 4diteh. 

The referent of the dat. part. in the phrase rtém yaté is also disputed. Ge, I think 
plausibly, takes it as the soma juice, which, having shed the detritus of the plant in the 
filter, can flow to its goal. Lii (484 n. 1), fld. by Re, thinks rather of the mortal offerer, 
which is certainly possible. The issue is made more complex by the parallel in [X.74.3, 
whose b pada ends, like here, 4diter rtém yaté. One troubling feature is that in both cases 
the standard interpr. (incl. the publ. tr.) construes 4diteh with what precedes, although it is 
found in the repeated phrase and therefore might be expected to belong with what 
follows. Moreover, the referent of rt4m yaté in [X.74.3 is no more — indeed less — clear 
than it is here. It could be soma or it could be the mortal worshiper. In IX.74.3 I suggest, 
somewhat unsatisfactorily, that it could be read both ways; here I think soma as referent 
makes better sense. In IX.74.3 I also suggest that we should take the repeated phrase 
seriously and construe 4diteh to the right, not the left, yielding “for him who goes to the 
truth of Aditi.” If we do that here as well, we are spared the problem of why the plant is 
the descendant of Aditi, though without a genitive of relationship, “granddaughter” is 
oddly underdefined. Nonetheless I suggest a possible alternative tr.: “The granddaughter 
loosens (her garment [=shoots of the soma plant]) for him who goes to the truth of Aditi.” 
Of course it would be possible to read dditeh twice, both with what precedes and with 
what follows. 


IX.69.4—-5: There is considerable chaining between these two vss.: par7 ... avyata (4d), 
pari vyata (5b); niktam (4d), nirnijanah (5b), nirnije (Sc), all referring to Soma’s clothing 
himself in milk. On the connections with the next hymn, see comm. ad IX.70.1. 


IX.69.5: The 2nd half of this vs. once again portrays Soma as reaching through the 
midspace to heaven. On the technicalities see Ge’s long n. 5cd. 


IX.69.6: The form prastipah to the hapax root noun cmpd prasip- is potentially 
multivalent; it has been analyzed as a nom. pl., modifying the soma juices, an acc. pl. obj. 
of dravayitndvah ‘causing to run’, or as an abl. infinitive (see Ge, Re, Old; Gr takes it as 
nom. pl.). Although most interpr. think it has to be one or the other, I see no reason why 
this ambig. form can’t be read twice in the passage: I take it as both acc. pl. and abl. sg. 
Re’s view is similar to mine, in that he wants it to serve as acc. pl. with the causative adj. 
as well as nom. pl., but he suggests this is the result of “haplologie a distance,” which 
seems unnec. to me. There are numerous examples of poets exploiting morphological 
ambiguity to allow a word to have two (or more) different functions in a clause. 

With Ge I take the “stretched string” as a reference to the filter. 

The final pada is uncertain. Both Ge and Re take dhama as the subj. of pavate, 
though with different interpr. of the resonant word dhaman-: “Ohne Indra lautert sich 
kein Ding”; “Sans Indra, nulle structure (s6mique) ne se clarifie (valablement).” 
However, I find it unlikely that a dhaman-, whatever it refers to, can purify itself, and I 
am reluctant to take pavate, which in its overwhelming number of uses is reflexive, as a 
passive. Instead I take Soma as subject, as he essentially always is (incl. in vs. 3), with 
dhama as the object of a transitive self-beneficial, a slight expansion of the usual 
reflexive usage. The sense (whatever the interpr. of pavate) is of course that the ritual 
soma-pressing is pointless without Indra, the archetypal soma-drinker, to consume the 
product. I think it possible that dhaman- ‘domain’ here refers to the filter, as in IX.63.14. 


IX.69.7: The “bulls” of b (vfsa-cyuta-) are generally and persuasively taken as the 
pressing stones (Ge, Re), but it is also possible that it’s a reference to Indra, given 6d. 
The presence of Indra gives impetus to the ritual preparation, just as his absence robs it of 
motivation. 


IX.69.8: The nah in pada a was omitted in tr.; it should read “bring us (wealth) ...” 

Soma is addressed in the sg. (voc. soma), but the rest of the clause is couched in 
the pl. (“you [pl.] are ...”: yaydm ... sthana), with the common vacillation between the sg. 
substance / god and the pl. juices / pressings. 


IX.69.10: The last pada of this vs., like the 2nd half of the final vs. of the previous hymn 
([X.68.10cd), enlarges the divine range beyond Soma (and Indra). It is addressed to 
Heaven and Earth, along with the (other) gods — the same set of divine personnel found in 
X.68.10cd. The focus on Heaven and Earth in both IX.68.10, and this vs. may have to do 
with the theme of heavenly versus earthly soma explored in these two hymns, esp. IX.68. 
The theme is continued in [X.70, which focuses even more on Heaven and Earth in the 
hymn itself, not merely the summary vs. 


IX.70 

On some of the difficulties in the hymn see publ. intro. Much of the problem lies 
in the fact that the referents of many of the crucial elements are not identified and are not 
easily supplied from context; it is worth noting, for example, that the word sdma- does 
not appear till vs. 7c. Framing the whole as an extended treatment of the relationship 
between the earthly and the heavenly soma aids in interpr. The insistence on the word 
ubhé ‘both’ (vss. 2-5) noted by Ge (n. 2—5) may underline this double vision. 


IX.70.1: The opening pada of this hymn shows the power of the ritual hic et nunc: the 
2nd word, asmaz, is unaccented, which indicates that the referent is something already in 
the discourse. This “something” is of course soma/Soma, both present on the ritual 
ground and the acknowledged dedicand of the hymn. There is no need for a prior 
mention. See also IX.11.la and with asya [X.29.1a and IX.30. 1a. 

The first pada has 11 syllables and a Tristubh cadence, though the rest of the 
hymn (until the final vs. 10) is Jagatt. The SV parallel reads dudufArire, which would 
provide the extra syllable and the Jagati cadence. Nonetheless Old cautions against 
adopting this reading too hastily, as the SV arrangers may have corrected the original RV 
reading (Noten ad loc., and esp. Prol. 278). See also X.44.7. 

As noted in the publ. intro. (and see Ge’s n. 1), this vs. surely concerns the 
heavenly soma, whose real (satyam) milk mixture is produced for him in distant heaven. I 
do not think this necessarily requires the cows of pada a to be the celestial rivers, as Lii 
predictably does (250); it may involve the interplay between earthly cows and heavenly 
milk. 

The making of Soma’s garments was something of a preoccupation of the 
previous hymn, IX.69, esp. vss. 4-5, using some of the same phraseology, though the 
hymns are attributed to different poets from different lineages. Note esp. [IX.69.5c divas 
prstham ... nirnije krta“he has made the back of heaven for his raiment” and our Ic 
catvari anya bhivanani nirnije, cartini cakre “he made the four other dear worlds for his 
raiment” (in my tr.), both with ACC nirnfje Vv kr. Both Ge and Lii (438, 566) take 
bhivanani here as “beings” (Wesen), while Re attenuates it to “essences,” but given the 
cosmic imagery of IX.69.5, I think that it more likely refers to Soma’s clothing himself in 
“worlds.” Furthermore, I am not at all sure that the substances that Ge (n. Ic, partially flg. 
Say.) considers the referent of bhiivanani, namely (various) water(s) and milk, would be 
called bhiivana- in Vedic. Although German Wesen can cover ‘nature, essence’ in 
addition to ‘being’, I doubt that bhivana- has the same semantic range. It does give me 
pause, however, that in the next vs. (2c) Soma wraps himself in the waters. 

There is another problem in this little phrase — one of my own making. By my 
rules (“Vedic anydé- ’another, the other’: Syntactic disambiguation,” in Sound Law and 
Analogy [Fs. Beekes], ed. A. Lubotsky, 1997: 111-18), 2™ position anyd4-, the position 
anya takes here, should be definite. I have so translated it (“the four other ... worlds”), 
though I cannot identify which four other worlds these would be. Neither five (1+4) or 
four is a standard number for cosmic divisions in the RV. The standard tr. take it as 
indefinite (e.g., Ge “vier andere sch6ne Wesen”), and I admit that an indefinite reading is 
less problematic (though scarcely unproblematic). Perhaps the presence of a numeral in 
first position may displace anyda- to the right, or perhaps it even performs a quasi- 
definitizing function. The quantifier visva- always occurs with non-initial anyd-, though 
usually pada-final (1997: 112, 114). In any case I would now favor an alternative tr. “He 
made four other dear worlds to be his raiment,” though in the absence of an 
understanding of what the “four” are—no good solutions have so far been suggested—a 
definite interpr. remains a possibility. 

Though Ge renders rtaih as “nach den Regeln,” Lii (438, 566) is surely right that 
rta- here refers to hymns (Kultlieder), which are in some sense true speech. Re points out 
the presence of both satyd- (b) and rta- (d) in the vs. 
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IX.70.2: The phrase amftasya carunah recurs in the same position in vs. 4 and must have 
the same referent. (See also [X.108.4, 110.4.) What that referent is is disputed. Unlikely 
is Lii’s interpr. (237), fld. by Re, that it refers to a celestial seat: Soma separates Heaven 
and Earth in order to make a place for himself, from which he can create the heavenly 
streams. Ge tr. “G6ttertrank,” and (n. 2a) equates this with the heavenly Soma. In this I 
think he is correct, with amfta- here the nominalized neut. ‘(drink) of immortality’, hence 
the neut. form of the adj. carunah. (On supposed masc. cérunah in VIII.5.14, see comm. 
ad loc.). The subject who seeks the share of the heavenly Soma is of course earthly Soma. 
He has the power to separate H+E because of his kavya- ‘poetic skill’; recall that earthly 
Soma was born as a Kavi- in [X.68.5a, and it may be that what earthly Soma has going for 
him that heavenly Soma does not is his way with words and kinship with the human poet. 

The lexeme used to express the separation, lit. the “loosening,” of Heaven and 
Earth is viv srath. The same root is used in IX.68 and IX.69 to characterize Soma’s 
sluffing off of his stems and twigs on his journey across the filter (IX.68.2b srathdyan, 
IX.69.3b srathnite). Although the action here is very different from that in those two 
passages, it is worth noting that the same root, a not particularly common one, is used. 

The instr. mamhanda is a bit difficult to fit into context. The stem ordinarily means 
‘liberality, generosity’. Ge (Lii) tr. “bereitwillig,” following Gr’s gloss, Re “‘avec 
majesté.” If we stick with the base meaning ‘liberality’, I think it’s possible to extend it to 
‘lavishly’ — as in “sprinkle liberally with salt,” etc. Here it would refer to the generous 
amount of Soma’s covering. 

In d yéd7 must surely be decoupled into yéd 7 as seems to be tacitly recognized by 
all the standard tr. “If? would not work in context. 

I do not really understand the last pada, in part because it is unclear who the subj. 
of vidtihis. Ge (n. 2d) tentatively suggests either the waters or the gods, Say. (fld. by Lit) 
the priests; Re’s tr. implies the waters, but he alternatively suggests priests in his n. Since 
no priests and no gods have been mentioned so far, and the waters are found in the main 
cl. to which this subordinate cl. is attached, the waters seem the most likely candidate. 
But what is the point? Does Soma get to appropriate the waters as his garment when they 
come near because they know he’s there (because of his fame) and recognize his seat? 
And which Soma are we talking about — earthly (which I weakly favor, because the 
waters are likely to be the ritual waters) or heavenly? The problem is compounded by the 
verb: the pf. véda is generally stative (‘know’), but my tr. (and those of others) implicitly 
assumes a dynamic change of state, ‘recognize’ vel sim.; see Ge’s “in Erfahrung 
bringen,” Re’s “elles eurent (re)connu (son) siége.” A more stative interpr. would be 
possible if yad is rendered ‘since’, not ‘when’. I confess to puzzlement. 


IX.70.3: The dichotomy between the earthly and the heavenly continues here, with 
Heaven and Earth being replaced by their proxies, gods and men — implied in b by “both 
races” (jantisi ubhé) and explicit in c in nrmna ca devya ca. The keti- in pada a also has 
double reference in my view: on the one hand, Ketz- can be used of the beacon(s), that is, 
the ray(s), of the sun (e.g., 1.50.3, VII.63.2); on the other hand, in two of the very few 
other occurrences of this stem in IX (IX.86.5—6) Soma’s ketévah circle around the filter, 
an apparent reference to the glinting soma drops. So we have a joint reference to the 
heavenly Soma as sun’s rays and the earthly soma sparkling in its ritual progress; the two 
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together can pervade the two races of gods and men (b) and purify what is associated 
with them (c). 

In d mandnah is problematic. It is a hapax, and assuming it is an -ana-stem, it 
shows aberrant accent, since such stems either have root or final accent (on the 
accentuation of such stems in general see AiG IT.2.180—82 and on the rarity of this accent 
pattern 182; cf. 187 for neut. nouns with this accent). It’s generally taken as a primary 
deriv. of V man in the meaning ‘thoughtful’. My ‘zealous’ rests on an invented connection 
with mana- ‘zeal’, which in fact rests on nothing beyond my feeling that ‘thoughtful’ 
doesn’t particularly fit the context, and in any case there are many ways to express 
‘thoughtful’ that would not involve creating a nonce stem with a peculiar accent. But I 
hold no brief for my own stab in the dark and simply think that we are all missing 
something. On the other hand, it’s likely that there is a primary or secondary connection 
to V man ‘think’, so most tr. fall within acceptable limits. 


IX.70.4: In the first pada we are firmly in the realm of earthly ritual soma: the grooming 
by ten is a clear reference (clear to those familiar with soma rhetoric) to the fingers of the 
presser at their task. 

The question is what is happening in pada b, and determining this depends in part 
on the analysis of pramé. This is almost universally taken as a datival infinitive or quasi- 
infinitive to pré V ma ‘measure forth’. Cf., e.g., Ge “... (fliesst er), um unter den mittleren 
Miittern als Richtschnur zu dienen” and see, in addition to Old and Re, Lii (242-43), Scar 
(377-78), Keydana (Inf. 201). There are several problems with the dominant analysis: 1) 
the lexeme pra V ma ‘measure forth’ is not otherwise found in the RV, except in the late 
X.130.3, 7, where it has been generated to pratima-; 2) it is not at all clear what the pada 
is supposed to mean or refer to. The standard view is that “the middle mothers” are the 
rains (e.g., Ge, Re; middle because they are in the midspace), but this doesn’t actually 
help with the sense — nor does Lii’s interpr. as (guess what!) die Himmelsfliisse. In fact 
plural “mothers” in [X, and mostly elsewhere, generally refers either to cows or to 
waters. None of those who favor ‘rains’ provides evidence for mothers=rains in the RV, 
and rain would be out of place in this context. Nor do I see what the “measuring” would 
consist of. 

I suggest instead that pramé belongs to V ma ‘bellow’ (a possibility considered, 
but not favored, by Scar). Although pré does not appear with this root in the RV, it is 
attested with other verbs of roaring; cf. nearby IX.77.1 esd pra kose ... acikradat “This 
one has cried out in the bucket.” Soma’s propensity for noisemaking is often highlighted, 
indeed in this very hymn; see in the next few vss. 6b nanadat ‘roaring again and again’, 
7a ruvati ‘bellows’ (and by implication 5c st#smena ‘with his blustering’). Under this 
analysis of pramé the pada can make sense in the ritual context established by pada a: the 
pra opening b invites a verb of motion to be supplied (“[goes] forth”), depicting the 
journey of Soma after his pressing, which was treated in pada a. He bellows on this 
journey, as he passes first among the waters and then the cows [=milk]. The “midmost 
mothers” are, in my view, the waters with which he mixes before reaching the milk — 
“midmost” because of their position between filter and milk. 

As for saca, as disc. ad IV.31.5 sécais generally a pleonastic marker of a loc. 
absol. Here though I do not interpr. madhyamésu matfsu as an absol. construction, I 
would still consider séca@ essentially functionless, just pleonastically accompanying the 
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loc. phrase. If we want to assign lexical value to it, however, it could express Soma’s 
bellowing 17 company with the mothers: waters also frequently make noise. 

In c the earthly soma is still at issue — here protecting the commandments ( vratani 
pandh) of the heavenly Soma, once again designated am/ftasya carunah as in 2a; see 
comm. ad loc. A similar relationship between the earthly soma and the commandments of 
the heavenly Soma is found in the previous hymn, IX.69.1d. 


IX.70.5: The repetition of a passively used part. to V mj, intens. marmrjand-, matching 
mujyamana- in the opening pada of the previous vs. 4a, situates us in the same ritual 
context as that vs. Again Soma sets out on his journey beyond the filter, through the 
territory that here is configured as “between the two worlds” (wbhé anta rédasi). 

Forms of the root V Ars sometimes take dat. infinitives; cf. VIII.19.19 ggne 
harsasva datave “O Agni, be roused to give” (sim. IV.21.9). Contrary to the standard tr., I 
therefore construe indriyaya dhayase with harsate. The adj. indriyd- lit. ‘Indriyan, relating 
/ appropriate to Indra’ has personal reference here (as also in the same phrase in [X.86.3): 
“for Indra’s suckling.” 

On surtidh- see, inter alia, KEWA, EWA both s.v., Thieme 1941 (=KISch 338- 
49), Scar 63, 464. The etymology is disputed, in part because the segmentation of this 
disyllable is unclear: sur-widh or su-rtidh-. The former is supposed to be parallel to a 
putative *zs-vidh- found in the denom. ssudhy4-, but I have suggested a different etym. for 
that word: see comm. ad I.128.6 and my 2020 “Vedic ssudhyd- and Old Avestan isud-, 
isiiidiia-. The Aim of Praise” (Fs. Lamberterie). The latter segmentation is favored by 
Thieme, who derives it from *(p)su-riidh- ‘das Vieh mehrend’. Scar (464) objects that we 
would then expect *si-riidh- (like ani-riidh-, vi-rtidh-), but that is precisely what needs to 
be read here (see already Gr); otherwise the cadence is the very bad — ~ ~ ~ x. No other 
forms of the stem occur in the cadence; of the other 9 attestations, 5 are found after an 
early caesura, where a heavy first syllable would change the standard break ~ ~ — to a still 
very common — - -; the other 4 occur after a late caesura ending with a heavy syllable, 
where — /— ~ would definitely be less acceptable than the normal —/ ~ ~ produced by 
reading a light first syllable. On the whole I am inclined to accept Thieme’s etymology, 
at least in preference to one based on a 2"¢ member -udA, and to assume an original 
* surudh-, at home here and possibly in the 5 forms after early caesura, whose first 
syllable was ultimately shortened by analogy to compds in sw-. 


IX.70.6: Both Ge and Re assume that the din a is wrongly placed and that the simile 
really targets usrivah (though they both somehow work the two mothers into it). I think 
rather that matdra ndis the complete simile and the “two mothers” are being compared to 
the gapped goal “Heaven and Earth.” Cf. [X.97.13 nadayann eti prthivim uta dyam 
“roaring he goes to H+E” to our nénadad eti. The “two mothers” as stand-ins for H+E are 
found in our little group of hymns in IX.68.4 sé@ matara vicaran. 

The 2nd hemistich is difficult to sort out because it is unclear how to distribute the 
series of acc. sgs. in c: rtém prathamdm yat s“varnaram. | take all three together, with 
rta4m modified by prathamdm and further specified by yat svarnaram, a nominal izafe- 
type construction, all as obj. of jandan. Ge (and Re) take everything up to yatas obj. of 
Janan, but svamaram as obj. of avrnita. Li (396) has rtém as obj. of jandn, yat svarnaram 
as obj. of avrnita, and prathamdm as adv. All three take svarnara- as a place name: for Ge 
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a place famous for its soma, for Liiders the Himmelsquell of soma. But, as disc. ad 
IV.21.3, svarnara- is aname only in VIII; otherwise it seems to refer to a “realm of solar 
glory,” different from Heaven and Earth, as shown by IV.21.3 and X.65.4, where Heaven 
and Earth and various other places appear parallel to svarnara-. 

However we distribute the accusatives, each of us has to decide what this 
hemistich is trying to say, and I would not say that any of us has succeeded in this. With 
regard to my own interpr., I tentatively suggest that once again its subject is the earthly, 
ritual soma; in his cosmic journey to and through Heaven and Earth he recognizes the sun 
as “the first truth” and chooses it as his alter ego, his cosmic doublet, which resounds to 
his own glorification. In this paraphrase I realize that it is unclear why this is the “first” 
truth, and I therefore consider it possible that prathamadm is adverbial, as Lii takes it — and 
suggest an alternate tr. “first recognizing the truth that is the realm of solar splendor ...” 
But all this is very sketchy. 


IX.70.7: Once again the nirnij- (see above, ad vs. 1), here firmly anchored in the ritual 
here-and-now as the sheepskin filter. The bovine skin (gavyéyi tvak) either refers to the 
milk mixture or the cowhide on which the pressing apparatus is set up. 


IX.70.8: Although the med. part. punand- is generally passive or at least used absolutely, 
as opposed to reflexive pdvamana- ‘self-purifying’, here it must be reflexive-transitive, 
with tanvam. The construction is in fact proleptic: “purifying his body/himself (so that 
he/it is) spotless.” 

On the isolated -/s-aor. adhavista and its deriv. from V dhav ‘run’ not V dhav 
‘rinse’, see detailed disc. by Narten (Sig.Aor. s.v. dhav), also Ge n. 8b, Re n. 

In the publ. tr. I interpr. “threefold” (tr7dhatu) as a reference to the soma at the 
three soma pressings, even though the three pressings are actually not terribly prominent 
in this mandala. The same phrase is found in [X.1.8 and similar ones at VI.44.23, 
IX.86.46. However, this is not the standard, or even a standard, view. Say. thinks it refers 
to three additives with which the soma is mixed: water, sour milk/curds (dadfv, not an 
additive in the RV soma ritual), and milk (payas), though at IX.1.8 he suggests rather 
three (later) soma vessels: dronakalasa, adhavaniya, and pitabhrt, none of which is found 
in the RV (though drdna and ka/dsa- individually are both soma vessels). Ge in both 
passages (IX.1 n. 8c, IX.70 n. 8d) suggests soma juice, milk, and water. Re tr. “est 
fabriqué de trois maniéres,” but does not pronounce on what they are. Since madhu 
‘honey’ is normally a stand-in for soOma- in this mandala, “the honey is made threefold” 
(tridhatu médhu kriyate) seems to refer to a three-part division of the soma itself. 
However, the similar phrase in [X.86.46, mddah pari tridhatuh ... arsati “the exhilarating 
drinks rushes around threefold,” gives me pause, in that it seems to refer to a single 
incident of soma’s rushing and is difficult therefore to parcel out to the three pressings. I 
therefore think that Ge’s suggestion that it refers to a liquid made up of three parts—soma 
juice, water, and milk—is probably correct, certainly at [X.86.46 but probably here and in 
IX.1.8 as well. “Three-backed” (triprsthd-) in nearby [X.71.7 may belong here too and 
also perhaps the three heads (ain ... murdhndh) of 1X.73.1. 


IX.70.9: The last pada is a nice ex. of what appears to be a semi-gnomic expression. 
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IX.70.10: Pada b is oddly phrased: it contains the idiom 4 pavasva, which ordinarily 
means “attract X-ACC here through your purification” (see comm. ad [X.7.8 and passim), 
but though it has an acc. (jathdram), it would seem quite odd to say “attract Indra’s belly 
here through your purification.” It seems rather to be a variant of 9b indrasya hardi ... 4 
visa “enter the heart of Indra.” And the lexeme 4 pava“ does seem to have a variant 
construction with acc. of goal. Cf. 4 pavasva ... pavitram 1X.25.6, 50.4 “purify yourself 
in(to?) the filter.” 


IX.71 

On the structure of this hymn see publ. intro. As indicated there, it is structured as 
a series of more or less concentric responsions. These include asédam 1a / 6b; nf rinite 2a 
/ a... rinanti 6c; varnam ... asya tém2b/ varno asya sé 8a; gira 3c / 6c; ndsate 3c / 8d — 
as well as others less narrowly lexical. However, these responsions don’t seem to define 
an omphalos. 

The hymn continues the preoccupation with the clothing and coverings that Soma 
assumes in the course of the ritual preparation, particularly in the first two and last two 
VSS. 


IX.71.1: The first pada poses difficulties if d#ksinais taken as a nominative., with Say, 
Old, and apparently Re, requiring the hemistich to be chopped up into very small clauses 
and across the pada boundary (acdg. to Old, 4 déksina srjyate / Susmy asédam, véti | 
druhah raksésah pati jJagrvih) and soma not to be the subj. of passive 2 ... srjyate, against 
standard phraseology. The syntactic difficulty disappears if, with Ge, we take déksind as 
an instr., leaving soma as the subject throughout. This leaves us with the question of what 
is meant; since daksind is not otherwise found in IX (though déksinavant- occurs once, 
IX.98.10), we are on our own. I suggest that, since daksinas are distributed at the 
Morning Pressing, this is a reference to that ritual moment. 

Once again there is a question of Soma’s mzrnfj- as in recent hymns (see comm. ad 
IX.69.4—-5, 70.1). The phrasing here—nabhas péya, upastire camvoh ...—is esp. 
reminiscent of IX.69.5d upastéranam camvor nabhasmadyam“... an underlayer made of 
cloud in the two cups” and makes it quite likely that “cloud (and) milk” (that is, cloud = 
milk) are the underlayer here as well. In his tr. Ge makes them both to be both the 
headdress (opasém) and the underlayer and in n. Icd suggests that the milk is the 
headdress and the cloud the underlayer. But, as Old points out, the close sandhi of nd@bhas 
pdyah speaks against separating them syntactically, and opasé- can simply be construed 
with Aynute without a second object; cf. VIII.14.5 cakrand opasd4m divi“making himself a 
headdress in heaven” (though Old thinks this passage is not typical). My tr. is closest to 
Re’s; Old’s notion that the poet heaped up all the items he had to mention higgledy 
piggledy (not his term), without sorting them, seems unlikely. 


IX.71.2: In b the question is whether he removes his asuryam varnam (Ge, WEHale 95) 
or reveals it by letting it spill down (Old, Re, Scar 686, as well as publ. tr.). The lexeme 
nfV rrhere (nf rinite) is used twice in Dawn hymns (I.124.7, V.80.6) when she “lets her 
breast spill over” (nf rinite 4psah), in other words, when she reveals her body. The same 
usage is surely found here, with even more justification for the liquid imagery, since 
soma is indeed a liquid. Presumably with the “covering” (vavrim), 1.e., the twigs and the 
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like, removed (pada c), the golden color of the juice shows brightly — a color that could 
easily be associated with lordship. As Old points out, Soma is several times identified as 
an 4sura-, incl. in nearby IX.73.1, 74.7. I see that in the publ. intro. I say that “Soma shed 
his original form and color” in this vs.; I now no longer believe that he sheds his color. 

In c pittth has two competing analyses, each of which is grammatically possible. 
Ge (flg. Say, fld. by Hale 95, Scar 341, 686) takes it as the nom. sg. to pitti- ‘food’ (Ge 
““’.. kommt er als Speise”’). Although grammatically impeccable, this interpr. is 
thematically dubious: p/ti- is not otherwise found in IX and soma is never identified as 
pitt- elsewhere. Preferable is the analysis as gen. sg. of pitar- ‘father’ (Re, Lt 211, publ. 
tr.). As Lii points out, miskrta- ‘rendezvous’ generally takes a gen. of the being(s) being 
met, so ‘of [=with] the father’ would met the expectations for such a genitive. With Lii 
(though without necessarily accepting all of the Lii baggage that goes with it), I think it 
likely that the father here is Heaven (the standard Father Heaven), once again an 
indication of the cosmic ambitions of the ritual Soma. 

The ‘floating’ (upapriit-) substance he makes into his garment is universally, and 
convincingly, taken to be the milk mixture. 


IX.71.3: This vs. is characterized by an accumulation of finite verbs, esp. in the 2nd 
hemistich, which contains five: ... modate nasate sédhate ... nenikté ... yajate. 

The cloud in b can be read in two ways, ritually as the milk mixture (see nabhas 
payah in \c; also nabhasmadyam in TX.69.5d, both as ‘underlayer’; also Ge’s n. 3b), but 
cosmically as a rain cloud. This latter sense connects nicely with the verb vrsaydte: Soma, 
as often, is depicted as acting like a bull, but this verb can also be associated 
etymologically or folk-etymologically (on the likely etym. connection see EWA s.v. 
visan-) with V vrs ‘rain’ (see Re’s n.). Gr and Lub both classify this form with vrsaya- 
“(make) rain’, while Ge tr. it “... wird er wie ein Bulle” (sim. Re). I consider it a pun, like 
the sim. form vrsayase in X.44.4; see comm. ad loc. 

Pada c is more intricately structured than at first appears. On the one hand all 
three verbs, modate ndsate sadhate, appear to be construed with the final instr. gird; cf., 
e.g., Re’s “Il jubile, caresse, réussit grace au chant,” as well as the publ. tr. However, 
only the central verb ndsate is regularly construed with an instr.; modate is found once 
(X.30.5) with an instr., while the relatively rare medial sédhate ‘succeeds’ generally lacks 
complements. Moreover, when nésate takes the instr., it appears with the preverb sém-— 
as it does in fact in vs. 8: sém INSTR ndésate sém INSTR, with the s#m insistently repeated. 
In our pada I would suggest that there is a ghostly trace of this sdém in the opening 
sequence sé@ modate, which could reflect an older or underlying *sdm modate. Though 
this would have metrical consequences, they would be slight, since the quantity of pada- 
initial syllables is always indifferent. This posited *sdém cannot be read with the 
immediately following verb modate, since V mud never appears with sém in the RV 
(although the rt noun cmpd svadti-sammud- [so accented] is found twice in AVS), but 
“skips” to the 2nd verb in the sequence. The repeated sém in 8d can then be interpr. as a 
type of poetic repair. 

The verb nenikté ‘washes’ is of course etym. related to nirnij-, the word for 
garment that figures so heavily in these hymns (incl. in the immed. preceding vs., 2d), but 
their developed meanings are too divergent to allow the connection to be represented in 
Engl. 
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pariman- is a hapax, but, as is generally agreed (see EWA s.v., Re’s n.), it most 
likely belongs to V pf ‘fill’. It may have been formed on the model of better attested 
variman- ‘broadness’, which ends the next vs. and occupies the same metrical slot. Both 


these words function in much the same way as /éna ‘in its full measure/extent’, which 
ends vs. 2. 


IX.71.4: The first hemistich contains two untethered genitives, sd#hasah and médhvah. 
The first of course evokes the common phrase sunu- sa#hasah “son of strength,” and ‘son’ 
is easily supplied (see Old, Ge n. 4a, etc.). mddhvah is more problematic. In fact Ge 
identifies it instead as anom. pl. fem. (presumably to a stem *mddhu-? though we might 
expect trisyllabic reading mddh" vah), referring to the Apsarases, who in [X.78.3 (which 
contains the other ex. of the phrase harmydsya saksénim) do prepare the soma. Despite 
this parallel, his suggestion has little to recommend it: the Apsarases are not otherwise 
called ‘sweet, honied’, and médhu- is so typed as a synonym/descriptor for soma and its 
gen.-abl. médhvah so well attested that it is hard to image how an audience could force 
the fem. pl. interpr. on this word with so little to go on. In the publ. tr. I sneaked it in as 
parallel to séhasah, but this is not very satisfactory. Old suggests supplying résam ‘sap’ or 
armim ‘wave’, both of which appear with dependent mdédhvah, with rdsa- more common. 
I would now tr. “(sap) of honey” (so also Re, Scar 39). 

Ge (n. 4b) plausibly suggests that the “secure house” (Aarmya-) is the plant’s 
husk. 

The second hemistich depicts a somewhat outlandish situation: cows preparing 
their milk on the “head” (mdrdhén-) of Soma. IX.93.3 contains a similar picture: cows 
preparing Soma’s head with milk, using both murdhan- and srinantias here. Both clearly 
refer to the mixing in of the milk; if the mixing involves pouring the milk into a vessel 
containing soma, the upper surface of the soma could be considered his “head.” 

With Ge (fld. by Scar 39), contra Pp., I read dat. suhutade not suhutadah. The dat. 
would refer to Indra, while the swhutadah as nom. pl. would modify the cows, who are 
not typically eaters of oblations, or as abl.-gen. sg. would have no obvious referent. See 
Old’s efforts in that direction. 

On variman- see disc. of périman- in vs. 3. 


IX.71.5: On bhurij- see comm. ad IX.26.4. 

Though chariot-making is a common trope and regular comparandum in the RV, 
it is not usual (at least as far as I can recall) to compare the preparation of soma with the 
assembling of a chariot. It may appear here because the thus-prepared Soma is about to 
follow the track of the cow, at least in my interpr. 

The grammatical identity of jfgatin c is disputed. It appears to be, and is usually 
taken as, an injunc. to the redupl. pres. j/gat/ (Gr, Macd [VGr, p. 342], Lub, Hoff. [Inj. 
271 n. 12, but hesitantly]; by implication Ge and Re), but Old (and by implication Lit 
252) suggests that it’s a nom. sg. pres. part. and, on the grounds of pant- and yant-, sees 
no difficulty with this analysis. But, of course, for a redupl. pres. the weak form of the 
participial suffix is expected even in “strong” forms, and is in fact found in participles to 
other redupl. pres. to roots in -4, Vda and V dha, with well-attested nom. sg. m. dédat-, 
dadhat-. Though I accepted Old’s word (as I so often do) in the publ. tr., I now think j/gat 
is better taken as an injunc., though this need not change the actual tr.: “As he goes, he 
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extends ...,” with implicitly subordinated Ist verb in a two-verb sequence. “He goes, he 
extends ...” 1s of course also possible. 

The interpr. of the rest of the hemistich is uncertain, due to differing opinions 
about the sense and syntactic position of padém. With regard to its sense, padd- is of 
course multivalent: “footprint, track, place’and ultimately ‘word’. As for its syntax, does 
it belong in the main clause beginning in c, modified by apicyam, with ya4d in d beginning 
a new cl., or does it belong to the y4d cl. of d? Ge follows the latter tack, with two NPs, 
g0h apicyam and padaém, in two separate clauses: “er stiirtz sich auf das Geheimnis der 
Kuh, wenn die Andiachtigen(?) seine Statte bereitet haben,” with padda- = ‘place’. The 
Geheimnis der Kuh is the milk (n. 5c). There is nothing impossible here, but the adj. 
apicya- ‘secret’ invites association with padd4-, on the basis of the semantics of the 
formulaic phrase “hidden track,” which is found in IX in IX.102.2 gutha padam and 
IX.10.9 divas padam ... gtiha hitam. Both Re and Lii take apicyam padam together, but 
Re interprets paddm as ‘word’ (“le mot secret de la vache” — though ‘word’ for pad@- is 
barely found in the RV if at all) and Lii as ‘place’, which he further specifies, in his 
usualy style, as the “Milchflut im Himmel.” On the basis of the formula just cited, I 
prefer ‘track’, with the verbs of motion in c indicating that Soma is following this track 
(which, on the basis of 102.2 I think is the track through the filter) to his rendezvous with 
the milk. 

mattitha- is a hapax whose formation is unclear, but a derivation from V man 
‘think’ is the default (see EWA s.v. MAN’). It merits no mention in AiG (at least acdg. to 
the index thereto), but see Re’s plausible suggestion that it is connected to méntu-. 


IX.71.6: Act. trans. (4) rinanti, with priests vel sim. as subj. and soma as obj., contrasts 
with medial (2/) rinite in 2, with soma as subj. and a self-involved, reflexive-type 
meaning. 

I supply ‘stall’ as the goal in the simile on the basis of passages containing dpi Vi 
with pathah as goal (1.162.2, 11.3.9, HI.8.9, VII.47.3). It is not necessary, however. 


IX.71.7: A complex vs. esp. in the 2" hemistich. 

In the publ. tr. I take pada a as a nominal sentence with para as predicate: “far 
away is ...” I now think a verb of motion, almost surely from v7, should be supplied: 
“Away (goes) the ruddy poet ...” The lexeme para V/is matched by parayati(h) in pada c, 
by my analysis (for which see below). The reference is once again to Soma’s journey 
from the filter to the rendezvous with the milk. 

“Three-backed” (éiprstha-) is probably to be interpr. like #7dhatu in nearby 
IX.70.8. Pace Lii (708-9) I very much doubt it refers to his threefold heavenly Soma. 

Pada c lacks a syllable, which is not easily recovered. This simply adds 
uncertainty to an already problematic pada. The subject is yatzh, taken by all (incl. me) as 
a -ti-stem deriv. to V yam ‘hold, control’. It should in origin be a fem. abstract ‘control’ 
vel sim., but like other exx. of the formation has acquired a personal agentive sense (on 
which transference see AiG II.2.637) — hence my ‘marshall’ (for awk. ‘holder-fast, 
controller’). 

More puzzling is parayat7 (Samhita), beginning with what its underlying form is. 
The Pp gives parayatih, which is accepted by all the standard interpr., but also possible in 
this sandhi context would be parayati and paraydtih. The standard view is that the form is 
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composed of para and the selfsame -w-abstract -yati- that immediately precedes it and 
that it also is a nom. sg. masc. referring to Soma — hence Ge’s “abseits lenkend(?),” Re’s 
“poussant en arriére,” etc. But the lexeme para V yam doesn’t exist in the RV — or 
anywhere else for that matter. What does exist, and fairly commonly, is para Vi ‘go away, 
depart’. In fact in the pres. part. it is used once of the Dawns, the same Dawns who 
appear in our pada d: 1.113.8 parayatinam 4nu eti pathah “She [=current Dawn] follows 
the troop of those who go away [=previous Dawns].” I suggest here that we have an acc. 
pl. fem. pres. part. It should be accented * parayatis, but it is not difficult to imagine that 
its accent could have been retracted redactionally to match preceding yatih. This pres. 
part. then modifies purvir usésah in the following pada and is part of the simile rebhoé né 
in that pada. I take rebha- ‘hoarse-voiced (singer)’ (on which gloss see comm. ad VI.3.6) 
here as referring to Agni as often (incl. I.113.17, in the hymn just cited). Like Agni, Soma 
‘radiates’ (v/rajati). With Lii (708) and Got6 (1st cl., 268 n. 612) I take the verb to Vraj 
‘shine’, not, with Gr, Ge, Re, to V raj ‘rule’. 


IX.71.8: On the responsions between 8a and 2b and between 8d and 3c, see comm. ad 
locc. 

On the basis of 9b, “the glittering form” seems to be appropriated from the sun. 

The sequence of tense in b is somewhat troubling. The main cl. contains a pres. 
sédhati, which seems to express a general truth. The condition on this truth is expressed 
by the subordinate yétra cl., but we should then expect either a pres. “when he lies down” 
or an aor. or pf. of the immed. past “when he has lain down” — as I in fact tr. asayat-- but 
this is not a normal use of the imperfect. 

Properly speaking we would expect the acc. pl. to be accented *sridhah, as it 
normally is. Formally this should be an oblique sg., but that analysis simply doesn’t work 
in context. 


IX.72 

In contrast to the contorted thought and metaphorical flights of the first few 
hymns in the trimeter group (IX.68-71), this one is relatively straightforward, with the 
major exception of vs. 3. 


IX.72.1: The accent on #éyati and its juxtaposition with another finite verb, Ainvdte, 
marks the former as implicitly subordinate. 
On the hapax paripri- see Scar 337-38. 


IX.72.2: The subordinating yad appears fairly late in its clause in b, though what precedes 
it all belongs to the predicate (though consisting of two NPs). 

In c yddrmust clearly be dissolved into yad 7 esp. given the parallelism between 
the subordinate clauses of b and cd. 


1X.72.3: Although the major problem in this vs. is the impossible hapax vinamgrsdah in c, 
the puzzlement begins with b. What does it mean that Soma goes “across the dear bellow 
of the daughter of the Sun” (suiryasya priyém duhitus tir6 révam), and in particular what 
is the daughter of the Sun doing here? She is found twice elsewhere in IX in the full 
phrase siiryasya duhitar-: at [X.1.6, where she purifies the soma, and IX.113.3, where she 
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brings soma in the form of rain, as well as, most likely, named only as dufitar- in 
1X.97.47 (for which see below). Ge (see esp. n. 3b to [X.113.3) considers her “die Rede- 
und Gesangeskunst selbst,” on the basis of a dubious reading of III.53.15 (see comm. ad 
loc.), and so in our passage he interpr. her bellow as the song of the priests, which the 
noisy soma “tibert6nt” (n. 3b); Re partially follows him by supplying “au chant des 
prétres” to gloss “a la chére rumeur de la Fille du soleil” in his tr., but supplies a verb of 
motion with ¢iraf: “(passant) outre,” though without comment. But Ge’s interpr. requires 
that “rah ‘across’ when construed with a noun referring to noise can mean something like 
“(sing) over, drown out.” But when independent, tah always governs an expression of 
space, e.g., in [IX “rah rajamsi “across the realms” (IX.3.7—8), tirah pavitram “across the 
filter” (IX.68.2, 109.16). Tellingly, tah is once used with an acc. of noise, calls, but 
these are conceived of spatially, as the calls of other sacrificers which the Asvins should 
travel across to arrive at my sacrifice: VII.68.2 ... gantam haviso vitdye me/ tiro aryO 
hévanani “come to pursue my offering / across the calls of the stranger.” There is, 
however, another, idiomatic, use of térah, with the root V dha in the meaning ‘hide 
(oneself), disappear’. An example is found in the next hymn, [X.73.3 mahdh samudram 
varunas tird dadhe “As great Varuna, (Soma) has hidden himself in the sea.” Another is 
found in conjunction with the word du/itar-, identified above as another example of 
daughter (of the Sun) by most (incl. Ge, Re): [X.97.47 tiro varpamsi duhitiir dadhanah 
“hiding himself in the forms of the daughter (of the Sun).” In that passage I identify the 
“forms of the daughter (of the Sun)” as the milk, so called because it is white and 
gleaming like the Sun; in other words, this is yet another version of the mixing of soma 
with milk. And I now further suggest that that is what we have here as well — that we 
should supply a form of V dha to produce the same idiom we find more clearly in the next 
hymn and in [X.97.47. The sticking point is then r@vanz: what does it mean to “hide 
himself in the be//ow of the daughter of the Sun”? I would suggest that it is an example of 
standard RVic breviloquence as well as synaesthesis. The “bellow” refers to the 
characteristic sound of cows, who were already mentioned (g@/) in the preceding pada, 
so the phrase “the bellow of the daughter of the Sun” collapses the sound and the visual 
appearance associated with the milk=cows. I would now tr. the hemistich “Not stopping, 
he goes beyond (the filter) toward the cows, hid(ing himself) in the dear “bellow” of the 
daughter of the Sun [=milk].” 

There is comparatively little sensible to say about the hapax vinamgrsda-, though it 
is possible to indulge in speculation. Perhaps the only truly sensible thing to note is that it 
is a partial anagram of the patronymic of the poet (Harimanta) Angirasa: (vin)angrsa-, 
and such phonological associations often drive the appearance of problematic forms. Say. 
glosses it stota ‘praiser’ on the basis of context and a rather perfunctory stab at 
etymology. Ge renders it ‘arm’ on the basis of Naigh. 2.4 and, again, context: the mention 
of the fingers in the following pada would support that interpr. But the word as we have it 
does not look analyzable acdg. to Indo-Aryan morphological structure: save for the initial 
vi there is no sign of internal structure, and segmenting the vi does not produce anything 
that looks promising on the surface. As Ge points out (pace Old), the context is erotic. 
The initial dau certainly belongs with josam in the standard idiom 4nu josam “according 
to (one’s) pleasure,” with unaccented asma/ intervening in Wackernagel’s position. But 
with Ge (n. 3c) I would now also read it with abharat in the erotic idiom dnu V bAr 
“penetrate sexually, stick (one’s penis) in’, as discussed in my 1980 “A Vedic Sexual 
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Pun: dstobhayat, anubhartri, and RV 1.88.6” (Acta Orientalia 42) — though in that article 
(p. 59 n. 4) I more or less discounted this passage. Acdg. to this reading, asmai would be 
Soma and the recipient of the sexual act, while the vinamgrsa- is the sexual actor. As 
noted in the publ. intro., erotic contexts often contain slang and twisted expressions that 
we cannot access. 

At this point we leave the realm of even shaky evidence and enter that of pure 
speculation. Although the word we have cited is vinamgrsdh, in its sandhi context it 
might also begin *dw-: abharad vinamgrsaéh could be a degemination of abharad 
*dvinamgrsah, of the type I have recently discussed in several publications (esp. “False 
Segmentations and Resegmentations in the Rigveda: Gemination and Degemination,” 
2021, Fs. Pinault; also “Hidden in Plain Sight: Some Older Verbal Endings in the Rig 
Veda, 2019, Fs. Yoshida). There are no metrical implications. If we segment off dv- 
“two, bi-’, namg- (/ nang-) could be analyzed as a metathetic taboo deformation of nagnd- 
‘naked’, of a type that the ‘naked’ word has often received across Indo-Europea. A cmpd 
with the meaning ‘having two naked ...’ could refer to the arms of the presser (per Naigh. 
cited above, which cites vinamgrsau as a dual and glosses bahi) or to the pressing stones, 
and the sexual act would be the violent pressing itself. (If there is anything to this, the 
phrase nfbahubhyam coditah “driven by the two arms of men” in 5a might be a reparative 
paraphrase.) Even by this flight of fancy I cannot figure out what to do with -rsa-, whose 
lack of ruki is another peculiar, non-Indo-Aryan-looking feature. And just to throw in 
another off-the-wall suggestion, in my 1980 article I suggested that the anubhartri- of 
1.88.6 was a veiled reference to the musical instrument, the vina-, and the beginning of 
our word vinam/(-grsa)- could be a play on that. None of this is worth much, which is why 
I leave the word untransl. 

Having pronounced the word uninterpretable, Re simply ignores it in his tr., 
though curiously provides a fem. subject, presumably the daughter of the Sun: “elle lui 
offrait ses charmes,” a tr. of extreme erotic delicacy. 


IX.72.4—5: These two vss., in the center of the hymn, are constructed in parallel. To begin 
with, the post-caesura portion of 4d and 5b are identical: pavate soma indra te. Both vss. 
also begin with a sequence of AGENT/INSTR. + past part. expressions: 4a has the cmpds n/- 
dhito aédri-sutah, while 5a has the analytic expressions nfbahubhyam codit6 dharaya 
sutah, with the 1st member of the 1st phrase (7/-) and the 2nd ppl. (suta-) repeated. The 
last of the phrases contains a non-agentive instr. dharaya ‘in a stream’ that nonetheless 
fits the morphological template. The two vss. diverge otherwise, though the beginnings of 
4c and 5c, puiram(dhivan) and aprah respectively have an etymological connection that 
would no doubt be clear to the audience. As noted in the publ. intro., no particular 
message seems to be conveyed by this omphalos-like structure, unless it is to put the 
abruptly addressed Indra in the center of the action. It is also the case that this is the first 
instance of V pa ‘purify’ in the hymn, and the quintessential [IXth Mandala med. verb 
pavate ‘purifies himself? appears in these two matching phrases and in vss. 7-9 (7d 
pavate, 8a pavasva, 9d pavamana). 


IX.72.4: Although both Ge and Re tr. -dhiita- as ‘shaken’, I prefer the more technical 
soma-ritual sense ‘rinse’. On Vdhav (~ V dhav' © V dhil) ‘rinse’ as a semantic 
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specialization of the same root meaning ‘shake’, see EWA s.v. DHAV, Goto [1st Cl. 186- 
89]). This root complex is distinct from V dhav ‘run’. See further ad vs. 8 below. 

Both Ge and Re take pradivah with what precedes; this is entirely possible and 
impossible to determine. Not much rests on it. 


IX.72.5: On 3rd sg. ajais and its AV replacements, see Narten (Sig.Aor. 119-20). 


IX.72.6: There is a sharp split of opinion on the grammatical identity of punarbhiuvah. Gr, 
Scar (361), and the publ. tr. — as well as, probably, Ge (his “immer aufs neue” is not 
totally clear) — take it as anom. pl. fem. with the cows and the thoughts; Re and Lit (224— 
25), the latter cited verbatim by Ober (II.149), as gen. sg. masc. dependent on sédane and 
referring to Soma. Not surprisingly Lii is esp. adamant and sees the whole vs. as a 
depiction of Soma’s “Aufstieg in den Himmel,” where he is reborn. I am open to either 
grammatical analysis. The word order might favor the dependence on immed. preceding 
sddane and thus the gen. sg. interpr. On the other hand, the two other attestations of 
punarbhi- are fem. (though neither is pl.), and in conjunction with samyatah ‘in 
uninterrupted array’, it could describe the constantly new, but always similar, sequence of 
milk-mixtures and hymns in the soma ritual. However, it is possible to adopt the gen. sg. 
interpr. without subscribing to the journey to heaven: Soma can be considered reborn or 
regenerated because the pressing has rendered a new substance from the plant. I would 
therefore entertain an alt. tr. “The cows and thoughts ... go together to him in the womb 
of truth, in the seat of the regenerated (soma),” though I favor the fem. pl. 


IX.72.7: The first pada gives a classic description of Soma as a pillar reaching from earth 
(specifically the ritual ground) to heaven, as the support of the latter. 

In d caru is probably adverbial, although, since cari in the gen. appears four times 
with am/tasya ‘(drink of) immortality’, it’s possible that we should supply neut. amytam 
here and tr. “purifies himself (as the drink of immortality) dear to the heart.” 


IX.72.8: This is the first time in the hymn that Soma appears in the 2nd ps.; the previous 
2nd ps. address was to Indra (4d, 5d). It is also the first appearance of the Ist ps. ‘we’ of 
the human worshippers. 

The nasal pres. dhinoti is generally considered to express only the ‘shake’ 
meaning of the root complex Vdhav (co V dhav' V dhil), on which see comm. ad vs. 4 
above, while dhavatiis considered the only pres. to ‘rinse’. Therefore the pres. part. 
adhinvaté should mean ‘shaker’ here. Goto (187) seems to see in this passage a sort of 
play on words with -dhdta- in 4a, tr. “dem Preisenden und dem ‘Schiittelnden’ hilfreich 
seiend,” with ‘shaker’ in quotes. But I think the nasal pres. was available in a context like 
this to express the specialized ‘rinse’ sense; I find it difficult to believe that -dhuta- in 4a 
and adhunvaté here are meant to belong to different roots, esp. since they both refer to 
humans’ ritual activity in preparing soma. Note that this is the only form of dhdnoti that 
appears with 4, which is the standard preverb with dhaévati ‘rinses’. The preverb here may 
be participating in a type of repair: the cmpd. in 4a nf-diita- does not have the preverb, 
quite possibly because * nradhuta- by losing the syllabic quality of its 1st member would 
be hard to parse and lose the symmetry with nfbahubhyam in 5a. The nasal pres. may 
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have been used here so the root syllables of the two forms could be matched (dAd) and 
also to avoid confusion with dhavati ‘runs, streams’, which is quite common in IX. 


IX.73 

On the key to this hymn, see publ. intro. Old argues that it is a hymn for rain, but I 
don’t see that (nor does Ge), despite the presence of Varuna. Both Ge and Old properly 
remark on the repeated phrase sém asvaran. 


IX.73.1: As noted in the publ. intro., I consider it significant that the repeated phrase sém 
asvaran never has an overt subject, allowing for double ref.: the soma streams roaring as 
they cross the filter and the priest-poets accompanying this journey with hymns. I 
therefore would reject the various subjects supplied here by various tr. 

I interpr. drapsasya dhématah as a species of gen. absol., though it could be 
dependent on one of the implicit subjects of the verb, namely the soma streams. 

I am not entirely sure what b is telling us. In the immediately preceding hymn 
(IX.72.6) as well as elsewhere in IX, the “womb of truth” (zta@sya yonr-) is the place 
where the soma and the milk mix; the verb sam aranta “have joined together” invites us 
to interpr. this as expressing that mixture here as well. If so, then what are the “ties of 
lineage” (nabhayah)? I would tentatively suggest that it refers to the ultimate kinship of 
cow and bull (that is, of milk and soma). This may be supported by a passage in the next 
hymn, IX.74.4, where soma, after this mixture, is referred to as “the navel of truth” 
(rtasya nabhih). It is also possible that it’s a reference to the unexpressed double subject 
that “sounded in unison” in the preceding pada — that is, the roaring soma streams and the 
singing poets. Their “ties of lineage” would be based on their joint vocalization, and they 
meet and join together on the part of the ritual ground where the soma is readied for 
offering to the gods. Others of course have different opinions: for Ge it’s gods and men, 
for Lii (234-35, fld. by Re) the heavenly and earthly soma. 

In c, acdg. to Ge and Re, the d4sura created (cakre) for himself three heads, either 
(Ge; see also WEHale 79) so he could seize the soma (probably; see Ge’s n. 1 cd) or (Re) 
so he could be more easily seized. By contrast, I interpr. cakra arabhe as a periphrastic 
caus.: “made/caused his three heads to be seized,” with the 4sura- = Soma, as also in the 
next hymn, [X.74.7; note also his asuryam varnam in nearby [X.71.2. It would help, of 
course, to know what the “three heads” are, but I suggest that since murdhdan- is often a 
‘peak’, it may be the same as Soma’s three backs (see the bahuvr. “7prsthd- twice nearby 
in [X.71.7 and 75.3). As for these expressions of triplication, see the speculations ad 
IX.70.8. Whatever the identity of the heads, I think the point is that, after the various 
stages of preparation, Soma is making himself available for ritual use, allowing himself 
to be “seized” and distributed into the cups. This interpr. is supported by 3d, which 
contains the acc. inf. arabham, matching arabhe here. 

In d note satyaésya opening the pada, which contrasts with rtdsya in the same 
position in b. Although I am given pause by IX.89.2 rtésya navam (like our satyasya 
navah), | think the two genitives must be interpr. differently. I suggest that it is Soma 
who is satyd- here: ‘trusty’ as in the publ. tr., or even ‘really present’, referring to the 
prepared soma on the ritual ground. Say’s notion that the boats are the soma cups is quite 
plausible, though Ge (n. 1d) prefers the hymns. 
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IX.73.2—4: Ge considers these vss. “doppelsinnig,” with ref. both to the priest-poets and 
the soma juices. This seems quite reasomable, and his individual notes are worth the 
attention. 


IX.73.2—3: The three even-numbered padas 2d, 3b, 3d all end with an augmented 3rd pl. 
redupl. aorist: apiparan, avivipan, and avivrdhan respectively. 


IX.73.2: As Ge (n. 2a) points out ahesata can be either transitive (“have propelled 
[soma]’) or intransitive/passive (‘have surged / been propelled’); both usages are 
paralleled in IX — see the passages cited by Ge. Moreover, as he also points out (and see 
again his cited passages), ma/isa- ‘buffalo’ can refer either to soma or to the priests. 
Thus, to spell out the two senses: “the buffalos [=soma streams] have been propelled / the 
buffalos [=priests] have propelled (the soma).” The choice of both a noun subject and a 
verb form that allow double interpr. is unlikely to be accidental, esp. in this hymn of 
floating reference. 

In b the subj. vendé- can elsewhere refer either to soma (though usually in the sg.) 
or to priest-poets; see comm. ad VIII.100.5. The unexpressed element in the pada is the 
obj. of avivipan ‘have set atremble’. Both speech and soma (streams) are appropriate 
objects. If soma (streams) are the referent of the subject vendah, then speech is likely the 
object. Cf. [X.96.7 pravivipad vaca urmim na sindhur, girah somah “Like a river its 
wave, self-purifying Soma has sent the wave of speech, the hymns, pulsing forth.” If the 
priests are the subject, then soma is most likely the obj. Although there are no transitive 
forms of V vip that take soma as obj., note that in nearby [X.71.3 soma is the subj. of the 
intrans. vépate ‘he trembles’. 

In the 2nd hemistich again the unexpressed subj. can be priest-poets or soma 
streams. Both can “give birth to chant” — the priest-poets directly, soma by inspiring 
ritual speech -- and both can strengthen Indra’s body. 

As Ge (n. 2c) appositely points out, ark4é- can refer to the roar of the rushing 
soma, but it can of course also refer to the hymns of the poets. In c pada-final 77 seems 
relatively functionless: “just the chant / the chant alone” does not seem to add to the sense 
— unless it somehow underscores the double reading just suggested. Perhaps it’s simply 
there to convert a putative Tristubh cadence to a Jagati. 


IX.73.3: Again, the subject of the verb in pada a is unexpressed. On the basis of 
pavitravant- ‘provided with the filter’, one might expect that the referent is the ritual 
officiants, but note that the other occurrence of this - vant- stem in IX, at [X.101.4, 
modifies s6mah. Again, I think both readings are meant. 

On aro dadhe see comm. ad [X.72.3. Though Ge and Old take it as transitive (Ge 
“... hat den Ozean verborgen (?)”), Re and Lii (268) interpr. it as reflexive ‘hid himself in 
x’, correctly in my view; Old explicitly rejects the reflexive interpr., but the middle voice 
makes this the more likely one. Old is motivated by his unconvincing interpr. of the 
hymn as a rain charm. In the ritual context the “hiding” refers to the post-pressing mixing 
of soma with water: the soma disappears into it. 

In d sekuh ... araébham “they have been able to seize” responds to 1c cakra arabhe 
“caused to be seized.” Their connection would have been clearer in the publ. tr. if they 
were tr. with identical renderings of 4 V rabA, rather than “to take hold of” here. I would 
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therefore emend the tr. to “have been able to seize.” The questions then are what is the 
referent of dhartinesu and how does it relate to arabham? In the flanking hymns, [X.72.7 
and 74.2 sg. dhartina- is the soma itself. I am inclined to take the pl. here as referring to 
the soma configured in parts — in particular to the ‘heads’ of 1c, which soma caused to be 
seized (by my interpr.). The shared verb 4 V rabh certainly encourages this identification. 
The point would be that only the insightful know how to separate soma from the 
cleansing waters. This interpr. requires that 4 V rabh can take a loc. of what is grasped, in 
addition to the more common acc. (as in Ic). For a passage with such a loc. see I.168.3 
and comm. thereto. By contrast Ge takes the dhartina- not as parts of soma but as 
instruments in which to seize him, namely the soma cups (n. 3d; apparently fld. by Lii 
[268]). The use of the stem dhartina- in the sg. to refer to soma makes his interpr. difficult 
to sustain. 


IX.73.4—5: See comm. on [X.41.1—2 on the similarity of phraseology in these two pairs of 
vss. These vss. usher in the use of ritual speech against a variety of enemies. 


IX.73.4: The first hemistich seems clearly (at least to me) to contrast the ritual soma 
streams on earth (a) with those in heaven (b), though curiously it does not seem to have 
caught Lii’s attention. That pl. asascatah elsewhere (IX.57.1, 62.28) explicitly modifies 
dharah ‘streams’ makes that identification in b quite likely. See also [X.74.6 in the next 
hymn, with similar phraseology, where ‘streams’ is also the likely referent of asascatah, 
and at least one reading involves a contrast between earthly and heavenly soma. 

As pointed out also be Ge and Re, the mention of spies in c extends the Varuna 
identification from the preceding vs. 

The binding snares in d are surely the curls of the sheep’s wool of the filter that 
can obstruct the progress of the liquid. 


IX.73.5—6: These two vss., almost in the center of the hymn, have a similar structure. 
Their first padas are nearly identical: ABL ABL é4dhy 4 yé samdsvaran “Those who sounded 
in unison from X X.” The second padas simply further describe the unspecified subject of 
the first padas, while their second hemistichs present what happens to evil beings as a 
result of the sounding in unison of the first. See also Old on the symmetry of the vss. and 
how this affects their interpr. 


1X.73.5: With Say. and Re but contra Ge, I consider the father and mother of pada a to be 
Heaven and Earth, matching that same pair in d. The reference is to the earthly and 
heavenly soma of 4a and b, which “sound in unison,” though also including the priest- 
poets, as disc. in the publ. intro. They marshall their joint power, embodied in the maya 
associated with Varuna, against those “without commandments” (avratan); vrata- are of 
course esp. associated with Varuna, and by virtue of their presence in both heaven and 
earth can banish enemies from both places. 

Note the return of Vdham ‘blow’ from 1a. In its earlier occurrence this root 
simply expressed the action of the drop (drapsdsya dhématah), but here the verb has been 
weaponized, as it were, against enemies. 
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IX.73.6: Ge interpr. mana- as ““Tonweise” and then imposes a musical-mode interpr. on 
the whole Ist hemistich, an interpr. that infects Re as well. With Old I find this 
“zweifelhaft.” In the publ. tr. it is rendered ‘edifice’; for ména- as some sort of building 
see VII.88.5, where JPB tr. ‘mansion’. Because of the structural parallelism with 5a (see 
comm. above), I would prefer that this abl. phrase refer to a place. The “ancient edifice” 
can be both soma’s seat in heaven and the place, or seat, on the ritual ground where soma 
mixes with the milk and the priest-poets sing their hymns. For a similar phrase see 
1.107.5 pratnam sadhdéstham asadat “he [=Soma] has taken his ancient seat.” 

As for s/6ka-yantra-, in my view it simply expresses the fact that sound — both the 
sound of the soma streams and the sound of the hymns of the priest-poets — guides and 
accompanies the soma along the journey of its preparation. 

I am less certain about what to do with rabhasdsya mdntavah, in part because the 
exact nuance of the fairly rare word mdntu- is not clear. (Old’s disc. here seems off the 
point.) Although in cmpds (sumédntu-, etc.) it seems to have the quasi-infinitival sense *... 
to think about / contemplate’ (see AiG II.2.663), as a free-standing noun it generally is 
glossed as ‘counsel, counselor’ corresponding to Old Avestan mantu- (e.g., Gr, AiG 
II.2.663). This works reasonably well for médntavah in X.63.8 (All Gods), but the other 
two passages containing mdntu- (1.152.1, X.32.4) are too obscure to shed any light — 
though ‘counsel, counselor’ is not entirely excluded. The poss. deriv. mantumant (3x, 
always voc., never accented) is compatible with a sense “possessing (wise) counsel’ in all 
three passages (esp. VI.56.4), though the case is not overwhelming, given the semantic 
independence of vocatives. Since rabhasd- is elsewhere used of the pressed soma drinks 
(1.82.6 sutaso rabhasah), | take sg. rabhasésya as referring to soma here as well, but this 
leads to a possible contradiction: if the soma streams are one of the subjects of 2... 
samdasvaran, then how can they be counselors of themselves / -ves? The phrase would 
work better if it applied only to the priest-poets who form the other part of the subject of 
the verb. Since s/dkayantra- also works better if it applies only to one part of the subject, 
namely the soma streams, I now think that pada b involves a non-overtly conjoined NP: 
“those with a signalling call for their reins [=soma streams] (and) the counselors 
[=priest=poets] of the wild one [=Soma].” I would therefore emend the tr. to what was 
just suggested. This is the closest we have come to specifying who the subj. of the 
repeated verb is, though both NPs are so opaque that nothing much is given away. 


IX.73.7: The first hemistich now begins to solve the riddle of the double reference, by 
situating the poets in (or at) the filter, purifying their speech like the soma streams that 
cross the filter. 

I do not know why the Maruts appear here, esp. as spies — quite distinct from 
Varuna’s spies in 4c, as Ge (n. 7d) also asserts. Ge’s explanation for bringing in the 
Maruts is dependent on his musical mode interpr. of vs. 6 and therefore not helpful. 

I would change the tr. of svaficah in d to “of lovely outlook” (from “well 
directed”’). See comm. ad VI.15.10. 


IX.73.8: The subject here is of course Soma, though tricked out with Varunian 
vocabulary (see, e.g., Lii 402-3). 

It is not clear what the three filters (a7... pavitra) are; the phrase recurs in 
1X.97.55 with equal lack of clarity — though there all three don’t have to be fitted into the 
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heart. The three filters here recall the three heads of Ic, though I do not think the 
referents are the same. 


IX.73.9: As noted in the publ. intro., this vs., esp. its first hemistich, provides the solution 
to the implicit riddle of the hymn, by associating “the thread of truth” (stésya tantuh) both 
with the filter and therefore the soma streams on their ritual journey and with the tongue 
tip and therefore the priest-poets’ hymns. See disc. there. Note also that rtd@sya tantuh 
forms a slight ring with rfasya yona in 1b. 

The vs. is very similar to [X.83.1, a mystical hymn also treating the filter and 
attributed to the same poet. 


pavitram te vitatam brahmanas pate, prabhiir gatrani pary esi visvatah 

ataptatanir na té amo asnute, srtaso id vahantas tat sém asata 

The filter is outstretched for you, o lord of the sacred formulation. Advancing, 
you circle around its limbs on all sides. 

A raw one, with unheated body, does not attain it [=filter]; only the cooked ones, 
driving along, have attained it entirely. 


Note esp. pavitram ... vitatam matching our vitatah pavitra 4, prabhiih matching our 
aprabhuh, and the emphasis on attainment, 4 ... asnute, ... sdém asata, matching our 
aninaksanta asata. For further disc. see also the publ. intro. to [IX.83. 

In d padat must be a double marked subjunctive to the root aor, which is 
otherwise only middle. The model for its creation is not clear to me. 


IX.74 
Curiously, a much translated hymn, found in Doniger 121—24, Maurer 85-88, 
despite its difficulties. 


IX.74.1: Contra the standard tr. (Ge, Re, Lii [265], Doniger, Maurer), I take b with c, not 
with a, since the logical relation between a and b is weak and there are two ostensibly 
different subjects, while c follows from b. In b Soma, configured as a racehorse, seeks to 
win the sun, which in its brightness is the cosmic equivalent of the milk that is the goal of 
the ritual soma’s journey (see also IX.76.2). In c he “keeps company with” (sacafe) the 
semen of heaven (divo rétasa). On the cosmic plane this is the rain; in the ritual it is the 
water with which the soma is mixed after filtering and before the mixing with milk — 
though here the two acts of mixture, with water and with milk, may be conflated, with 
rain/mixing water referred to as payovrdh- ‘milk-strong’. For a slightly clearer passage 
see IX.84.5. The fact that the verbs of b and c, sisasati and sacate, recur in the climactic 
vs. 7 (see below) supports my view of the structure of this vs. 

In d most tr. take sumatias ours (e.g., Doniger “with kind thoughts we pray ...”), 
whereas I assign it to Soma. In general sumat/- can belong either to mortals or to gods, 
and very little is at stake here — though I still favor my interpr. 


IX.74.2: The soma plant as pillar connecting heaven and earth and filling the midspace 
(ab) gives way to the plant as sacrificer (c)—an abrupt conceptual transition somewhat 
jarring to modern sensibilities. 
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In b Re supplies both the world and the filter as complement to paryéti. This 
seems reasonable, though the verb would have slightly different senses: “encompass (the 
world)” / “circle around (the filter).” I would now favor making this explicit in the tr. 

The standard tr. take 4v/td@as instr., with a variety of interpr.: Ge “nach dem 
Herkommen” (sim. Scar 509), Re “par le processus-rituel” (sim. Maurer), Doniger “by 
tradition.” I take it rather as a fem. du. modifying rddas7 (so Gr Nachtr.). 

Pada d contains the only ex. of sém Vv dhrin the RV (and one of the few in Vedic). 
I would now be inclined to give it a more literal tr.: “the poet holds together ...”» The poet 
in this case is of course Soma. 


IX.74.3: Pada b is problematic, and it shares some of its difficulties with [X.69.3, which 
ends identically: dditer rtém yaté. See comm. ad loc. In both cases the standard tr. (incl. 
my publ. tr.) take d4diteh with what precedes, despite its being in the repeated phrase. The 
other problem is the referent of the dat. part. in the phrase 7t4m yateé. Is it Soma, as Ge 
(and the publ. tr.; also probably Maurer) take it, or the mortal worshiper (Re, flg. Lii; 
Doniger)? Determining this depends in part on deciding what “the wide pasture-land of 
Aditi” means. It is possible that it refers to the expanse on the ritual ground between the 
filter and the place where the soma meets the milk, in which case stam yaté could refer to 
the soma traversing this expanse, as in the publ. tr. However, in the other two passages 
containing gévyut- in [IX (IX.78.5, 85.8), “wide pastureland” is the reward for mortals. 
See esp. IX.78.5 urvim gévyutim abhayam ca nas krdhi “make wide pasturage and 
fearlessness for us.” In the other passage, [X.85.8, the phrase occurs with sérma saprathah 
“extensive shelter/protection,” which is found exactly in our vs. Id. I therefore now 
inclined to think that this pada concerns the mortal worshiper — but this causes problems 
with the 2nd hemistich, which consists only of two rel. clauses, whose referent must be 
Soma. If 74m yaté does not refer to Soma, there is no antecedent in the first hemistich (or 
in the following vs.) for the double yah of c and d. Re gets out of this by supplying 
“(C’est le soma),” which does the trick but contravenes the apparent structure of the vs.; 
Doniger simply tr. part of d as a main cl. I find myself torn and take refuge, as often, in 
double reading — suggesting that at least one referent of rtém yatéis Soma, and therefore 
there is at least a partial antecedent for the yah-s of cd. 

While fiddling with pada b, I also wondered if we should take the pattern of 
repetition seriously and construe dditeh with what follows, rather than what precedes. 
Although urvi- gévyati- is found several times elsewhere — in addition to here and the 
two passages in IX just cited, also V.66.3, VII.77.4 — it is nowhere else associated with 
Aditi. And Aditi, as mother of Varuna among others, is associated with std4-, so “for him 
who goes to the truth of Aditi” would not be a jarring expression, though its exact sense 
is hard to pin down. I therefore suggest an alt. tr. “wide is the pasture-land for him who 
goes to the truth of Aditi.” See also [X.69.3. 

As multiple comm. have remarked, Soma is both associated cosmically with rain 
and in the ritual preparation drips like rain from the press and off the filter. 

All the standard tr. render //4atih with the older, now obsolete tr. ‘helping from 
here’ vel sim., rather than ‘eternal, ageless’, on which see comm. ad VIII.99.7 and EWA 
s.v. However, in this passage it certainly plays off it@h ‘from here’ in the previous pada in 
the same metrical position; note the pattern c 1t# u(sr)i(vo) / d 1tai(Oi(7), with the vowels 
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ii... (replicating the 2™ half of the word. This pattern is also anticipated by (gavy)atirin 
b (though in a different metrical slot). 


IX.74.4: This vs. sets out the identification between soma and rain most clearly (which is, 
nonetheless, not all that clear). In pada a the “embodied cloud” (atmanvdn nabhah) is, on 
the one hand, a cloud, which produces rain (called ghee and milk); on the other, it must 
refer to something from which soma (called ghee and milk) is produced — most likely the 
soma plant, with Ge (n. 4). The milk (pdéyaf) here seems not to refer to the actual milk 
mixture. 

The word atmanvant-, which I render ‘embodied’ (others ‘living, breathing’), is 
found only three times in the RV, once in another Kaksivant hymn (I.116.3 to the Asvins) 
and once in another Asvin hymn, I.182.5. In both those passages it refers to a boat, and I 
suggest ad I.182.5 that this describes a boat with a cockpit, a substantial body. Here it 
would indicate that the cloud had enough substance (“body,” as in the Engl. metaphor) to 
yield significant amounts of liquid, and it may also sketch the rounded contours of a 
cloud. 

In b, with most, I take soma to be the referent of rlé@sya nabhih. See comm. ad 
IX.73.1. 

The subj. of cd are in the first instance the priests, but in d esp. there is a double 
reading, with the Maruts pissing rain, as the priests “piss” down streams of soma by their 
ritual activity. 

On péru- see EWA s.v.; ‘swelling’ is based on Lii, Phil.Ind. 751ff. -- see reff. in 
EWA. 


IX.74.5: A variety of identifications have been suggested for the various elements in this 
vs. See the various tr. 

In pada a sdcamana Urmina “keeping company with the wave” echoes lc divé 
rétasa sacate “keeps company with the semen of heaven,” though here the presence of the 
subj. amstih ‘plant’ seems to anchor the expression to the ritual, without cosmic 
dimensions. In the ritual realm it probably refers to a slightly different part of the ritual 
from the one depicted in lc, despite the presence of water in both cases. There it most 
likely referred to the mixing of the soma juice with water, after the pressing. Here 
because of amstif I think it refers to the initial soaking of the plant before pressing. This 
is supported by b, where it, namely the soaking water, swells the skin (pinvati tvacam) — 
the skin being, in my view, the outer surface of the plant. The adj. devavi- modifying 
‘skin’ usually modifies soma itself (see Scar 498), referring to the juice’s journey after 
pressing to the place where it will be offered to the gods. Here the various moments in the 
ritual are collapsed: it is not the skin, but the juice pressed from the skin, that seeks the 
gods. 

However, in b the skin may also be the waterskin=cloud from which rain is 
produced (see, e.g., V.83.7) and in that case the plant of a could also be a cloud, roaring 
with thunder. 

The 2nd hemistich is bookended by verb forms of V dha: #dédhati ...dhamahe#. 
This etymological connection cannot easily be captured in English because each verb has 
an idiomatic sense: the first for the setting of an embryo, i.e., impregnation; the 2nd in the 
middle in the sense of ‘acquire’. Both ritual and cosmic readings are available here. 
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It is not clear to me whether Aditi here has any meaningful connection with the 
Aditi in 3b or is simply a reference to the ritual ground. 

IX.74.6: The first pada, sahésradharé ‘va tah asascatah is an abbreviated version of 
IX.73.4ab sahasradharé ‘va té sém asvaran, ... aSascatah. As in that vs. the earthly soma 
streams in the filter (a) are contrasted with (b) those in heaven (“the third realm” “7iye ... 
rajasi, comparable to 73.4b divo nake), though the latter are also probably rain. 

The interpr. of the 2nd hemistich is complicated by the unclear hapax nébhah in c. 
Numerous suggestions have been made about its meaning: clouds (von Schréder, etc.; see 
Schindler), openings (Old, fld. by Maurer), teats (Ge), spurts (Re), springs (Lii 285, 
Doniger); for disc. see Schindler, Rt Nouns, s.v. n@bh- and EWA s.v. NABH. Before 
focusing on the sense, it’s useful to observe that nabhis a favorite phonological 
configuration for this poet: see nearly matching 4a nébho, in the same metrical position 
as our nabho, as well as 4b nabhir likewise in that position. We can also, at least in my 
view, eliminate the supposed root noun nabf- in I.174.8 from consideration and potential 
connection, since I take nébhah there as a verb form. See comm. ad loc. With many (e.g., 
tentatively EWA), I connect nabhah here with the root V nabh ‘burst’, and suggest that it 
has the adjectival sense ‘bursting’; the underlying noun subject is surely ‘streams’ again, 
referring to both the heavenly soma and the rain. The union of those two with the earthly 
soma is described in d. Why “four” is not entirely clear. Our passage might be 
illuminated by IX.89.5 catasra im ghrtaduhah sacante “four, yielding ghee as their milk, 
accompany him” if there is any illumination to be gotten from that passage. Cf. also 
1.62.6, VIII.100.10, both with fem. ‘four’ and varieties of liquid nourishment. The most 
likely explanation for the “four” is suggested by Ge’s tr. of nabhah as “Zitzen(?)” (see 
also his n. 6c). Although I do not think that n@bh- means ‘teat’ directly, I think the 
number four suggests that the streams here are likened to them: cows generally have four 
teats. 

Another similarity between this passage and IX.89.5 leads me to alter the publ. tr. 
here. The four in our passage are nfhitah (niv dha), which, with Re, I tr. “hidden.” But 
this ppl. is paralleled in [X.89.5 by the fuller phrase samané antar dhartine nisattah “set 
down within the same support,” with an almost synonymous ppl. cmpd a/-satta-: nf 
V sad), also characterizing the four. There I take n/satta- in its literal sense and suggest 
that the “same support” might be the udder itself. I now wonder if nifitah should also be 
taken literally here and mean “the four, deposited (in the udder), bursting ...” 


IX.74.7—8: These two vss. seem to resolve the situation set up in vs. 1, esp. 1bc: the 
racehorse that was striving to win the sun (=milk) there (1b) has achieved this goal and 
“keeps company” with ritual speech and labor, as it did in 1c (and 5a) with more physical 
features of the ritual process. The repetition of the desid. s/sasati from 1b in 7a and the 
resolution of the desid. into an achieved state via a pf. part. sasavan (8b) signal the 
relationship between vss. 1 and 7—8 — as does the repetition of sacate from Ic 
(/saécamanah Sa) in 7c. 


IX.74.7: As just noted, yat sisasatiis identical to ydd ... sisasatiin 1b, and svetaém riijpam 
“white form” seems the equivalent of svar‘sun’, the obj. of s/sasatrin the earlier vs. — 
both referring to the milk mixture. It might be possible to take yadhere as neut. rel. with 
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rupam and tr. “he makes for himself the/a white form that he is striving to win,” although 
I’m not sure that’s an improvement. In any case, I think the point is that Soma has 
attained the milk he was striving for. 

Pada b seems something of a non sequitur, and it may be that bAdiman-, which has 
a range of senses, should be tr. differently (Ge tr. Natur) — although in the preceding 
hymn, IX.73.5, in the phrase bhiimano divas pariit clearly means ‘earth’. Perhaps it 
contrasts with divah in d and should be tr. “Soma ... knows the earth” — the point being 
that the earthly Soma is fulfilling his ritual tasks, which will enable him to make contact 
with the heavenly soma and bring it as rain from heaven in d. Note that this is the first 
time that the word sdma- appears in the hymn, and the only occurrence outside of the 
extra-hymnic vs. 9. 

As just noted, sacate reprises the same verb in Ic and its equivalent participle in 
5a sdcamanah. In both those cases soma was “keeping company” with a physical element 
of the ritual, namely water. Here the instr. express the human activity in the sacrifice: dhi- 
‘insight’, perhaps better here ‘insightful/visionary thought’ — that is the hymn — and sa#mi- 
‘ritual labor’. This acknowledgement of the human contribution to the soma sacrifice 1s 
also found in the next vs.; otherwise it is absent from the hymn, except passingly and 
enigmatically noted in 4cd. Through most of the hymn Soma is presented as the only 
actor and agent of the ritual. 

The problem in this pada is pravdt, which has received various analyses. See esp. 
the possibilities laid out by Old, as well as the nn. of Ge and Re. Of the choices, I prefer 
the nom. sg. Since the stem pravdt- is fem. this requires reading sé@/ im against Pp séh/ 
im, but this actually improves the reading, since with the masc. prn. we would expect s@ 
im in the Samhita text (cf., e.g, IX.88.2). I take sém abhi pravat as a self-contained, 
almost parenthetical clause: it explains what precedes in the same pada, namely that the 
hymns and physical ritual labor of the sacrificers are the way to approach Soma. 

And this in turn will lead to his producing rain in d, by splitting open the cask of 
heaven. This “splitting” (éva darsat) is perhaps thematically related to the “bursting” 
down from heaven (nabhah ... avo divaéh) in 6c, if that’s what nabh- means. It is difficult 
to render the 4va in the lexeme 4va darsat, but 4va is a Lieblingswort of this poet: see la, 
Ad, 6a, as well as avah in 6c — all presumably in service of the “rain down from heaven” 
theme. 


IX.74.8: This is the triumphant realization of the quest set in motion in vs. 1. The race 
horse ( vaji) of 1b reappears here having won (sasavan) at the finish line (karsman) what it 
was seeking to win (s/sasati) there — namely the milk, here given a very full expression: 
Svetdm [recurring from 7a] kalésam gobhir aktam “the gleaming white tub anointed with 
cows.” 

This first hemistich plus pada c is the actual end of the hymn, and so this 
successful resolution of vs. 1 provides a thematic ring. Pada c reintroduces the human 
ritual personnel, who propel Soma in his guise as racehorse—thus allowing the priest- 
poets to take some credit for the successful conclusion of the sacrifice, after having been 
shut out for most of the hymn. Pada d is a snatch of a danastuti, and vs. 9 seems an 
afterthought tacked onto the hymn. Or such is my analysis; most of the other tr. attempt 
to link the second hemistich with the first, syntactically and thematically. Most radically 
Ge (fld. by Doniger), who makes d dependent on sasavan in b, with c a parenthetical 
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intrusion. Maurer, by contrast, makes d the obj. of c, which does less violence to the 
order of elements but is still, to my mind, unsatisfactory. Among other things soma is the 
usual object of V Arin IX, which contains multiple exx., and so making the cows 
(somehow) the object violates formulaic expectations. Cf. esp. IX.106.11 Ammvanti 
vajinam, with soma identified as a vajin as here. 

On sasavan, which should be read with a heavy root syllable, see comm. ad 
X.29.2. 

It is easy to understand the attempts of others to link d with something else in the 
vs., because it consists only of a dative phrase (kaksivate sataéhimaya) and a gen. pl. 
(gonam). However, as I just remarked, this pada seems to be an abbreviated danastuti, 
with the dana specified and no stuti given, but the poet and would-be recipient 
emphatically named. In such circumstances condensed phraseology is not surprising. Ge 
appositely cites as parallel 1.126.2 satém kaksivan dsurasya gonam “A hundred cows of 
the lord (have I,) Kaksivant, (taken).” In our passage the “hundred” is cleverly tucked 
into the adj. Satahima-, which otherwise presumably expresses Kaksivant’s proleptic wish 
for a 100-year lifespan; it seems unlikely that he is already that old. 


IX.74.9: As I just noted, this vs. seems to be an extra-hymnic afterthought and is 
stylistically and thematically detached from the rest of the hymn. It is the only one 
containing 2nd ps. reference, which 1s insistently carried here by four vocc. (a soma, b 
pavamana, c madintama, d pavamana), an enclitic prn. fe (a), and an impv. (d svddasva). 
It also contains only the 2nd naming of soma (cf. 7b) and the only forms of the root V pi, 
as well as other standards of the somic lexicon (a résa-; b 4vyo varam, vi V dhav, c V mrj, 
madintama, a indraya ... pitaye). In other words, all the clichés — maddeningly absent 
from the rest of the hymn — are trotted out, like a global example of poetic repair, as if to 
say, “if you were too dim to figure it out, 427s is what it was about!” It is not possible to 
decide whether Kaksivant himself added this magic decoder ring or whether it was 
appended secondarily. [X.74 is the last of the 9-vs. trimeter hymns, so it could have 
originally been an 8-vs. hymn to which the clarifying vs. was added. The fact that vs. 8 is 
in Tristubh in an otherwise Jagati hymn might indirectly suggest that, since final vss. are 
sometimes in a different meter from the rest of their hymn and, if we remove vs. 9, vs. 8 
would be the final vs., ending with Kaksivant’s plea for dana. But it is certainly possible 
to imagine Kaksivant having his little joke by supplying the key to the hymn in an 
appendix vs. 


IX.75-79 

This next group of hymns is attributed to Kavi Bhargava, also the poet of the 
Gayatri hymns IX.47—-49. They are refreshingly free of the puzzles and contortions of the 
first set of trimeter hymns. 


IX.75 


IX.75.1: The opening abhi privani pavate ... namaniis reminiscent of 
IX.62.25=66.1=107.23 pavasva ... abhi visvani kavya “purify yourself towards all 
products of poetic skill,” where in all cases I take the abAfACc phrase as goal. See comm. 
ad IX.62.25. The point is that Soma in the course of his ritual preparation aims his 
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journey towards the place where the hymns are being recited — in this case the hymns 
mentioning his names and epithets. Like the other RVic gods (esp. Indra), Soma “grows 
strong” on praise. In contrast, Ge thinks that the “names” are “die Formen oder Phasen 
des zubereiteten Tranks”; sim. Lii (526) “Erscheinungsformen.” I don’t see why the 
physical needs to replace the verbal here, esp. given the emphasis on the verbal, and 
indeed on names, in the next vs. 

On canohita- see comm. ad II1.2.2. 

Properly speaking, yahvah should be part of the main cl., in order for yésu to take 
its proper place in the rel. cl. A slightly revised tr. would be “Delighted, the youthfully 
exuberant one purifies himself towards his own dear names, upon which he grows 
strong.” 

The 2nd hemistich implicitly contrasts the heavenly soma with the earthly, ritual 
one of ab, as so often. 

The adj. vicaksanah ‘wide gazing’, characterizing Soma, is a partial match for 
acc. visvaficam ‘facing in many directions’, used of the sun’s chariot. 


IX.75.2: The publ. tr. contains a clear error — ‘father’ instead of ‘lord’, for pétih in b — a 
regrettable lapse. It should be corrected to “speaker and lord,” and 
“father” in the publ. intro. should likewise be changed. 

Old finds “tongue” as a descriptor of Soma “bizarr,” but given how much 
emphasis is placed in IX on Soma’s noise-making capabilities and association with 
speech, I don’t see why. This vs. depicts Soma as the origin and controller of speech and 
name-giving, while in vs. 1 (ab) in complementary fashion he aims towards and is 
nourished by the names given him by others, or so I interpr. it. 

As Ge points out, cd is (partially) illuminated by I.155.3cd, whose d pada is 
identical to ours: dédhati putro 4varam param pitur, nama trtiyam adhi rocané divah “The 
son [=Visnu] sets in place the lower and the higher (names) of the father and the third 
name in the luminous realm of heaven.” In both cases the entities in question in the c 
pada are surely Heaven and Earth (so for our passage both Ge [n. 2cd] and Re). The 
“luminous realm of heaven” must be the realm beyond the nearer sky; the “third realm” 
(trtive rajasi) appears in the preceding hymn (IX.74.6), though the same geographical 
area may not be in question. In any case Soma’s ability to name these cosmic entities 
emphasizes his global mastery of speech, and the paradox of the son naming his parents 
makes the wonder all the greater. 


IX.75.3: The same phrase rtasya dohénah is found in 1.144.3. In our passage I think it 
refers both to the cows=milk and to the poets. 

On wiprstha- see disc. ad [X.70.8, 71.7. 

I take v/rajati with both ‘shine’ and ‘rule’. 


IX.75.4: On caénohita- see comm. ad II1.2.2. 

In IX.98.9 Ge suggests that the world-halves (1ddasi) are the jaws of the soma- 
press, which could account for their being called his mothers (7atdra) here. 

On samdaya (vi dhavati) see comm. ad 1.113.10. 
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IX.75.5: Ge (n. 5c) insists that a4handso vihayasaf is gen. sg. with ée, rather than nom. pl. 
with mddah (Gr, Re, publ. tr.). That is of course possible, but the difference is fairly 
minor whether the phrase modifies Soma or his exhilarating drinks. 


IX.76 
As noted in the publ. intro., the martial tone is reminiscent of that of another of 
Kavi Bhargava’s productions, [X.47, though there is little or no overlap in phraseology. 


IX.76.1: On paéjas- see comm. ad 1.58.3. For a god making or assuming his payas-, see, 
with medial forms of Vkr, IV.4.1 Arnusva pajah (of Agni) as well as [X.88.5 vitha 
pajamsi krnute nadisu, identical to our passage except with a Tristubh cadence, and, with 
4 V da, 1X.68.3 paja 4 dade. Presumably in our passage and 88.5 it depicts the swelling of 
the soma stalks in the waters. 


IX.76.2: The participial phrase sva sisasan “striving to win the sun” is a match for svah 
yad ... sisasati in nearby IX.74.1 “when he strives to win the sun” (also [X.7.4), where I 
suggest that the sun stands for the gleaming milk with which the Soma will unite at the 
end of his ritual journey. This association would be emphasized in our passage by 
gavistisu ‘in the cattle raids’, with cattle standing for milk, as usual. For further on 
sun=milk see comm. ad vs. 4. 

As Ge points out (n. 2d, not reflected in his tr.), a/yate has a double sense, since it 
can be the passive both of Vaj ‘drive’ and V af ‘anoint’. Both are appropriate here. 


IX.76.3: The extreme dislocation of hemistich-initial #ndrasya from jatharésu on which it 
depends must result from the desire to match the initial ‘drasya of 2c. 

The simile-marking particle /va is late here, since the simile must consist of 
vidytid abhréva. 

On the quasi-independence of sésvatah in the NP vajan ... Sésvatah see comm. ad 
X.48.1. 


IX.76.4: The hapax rt noun cmpd rs/-sah- ‘vanquishing the seers’ (or, as Scar [600] 
suggests as an alternative, ‘unter den Rsis siegreich’) is, on first glance, a surprising 
collocation, since we generally expect V sa/ to take more obvious enemies as object. Yet, 
of course, poetic competition is an important feature of RVic culture, and the rest of the 
vs. asserts Soma’s dominance in this competition — esp. the final, decisive 4samasta- 
kavyah ‘whose poetic skill is entirely unattainable’, but also his role as “father of 
thoughts” (pité matinam), and his ability to make “the vision of truth” (sas ya dhitim) 
bellow (presumably louder than the other rsis can). The point of the cmpd might be 
clearer if tr. “vanquishing the (other) seers”; as Scar points out, Soma is elsewhere 
identified as fs7-. 

dsira- in c is a hapax. It is plausibly derived from Vas ‘throw, shoot’: see, e.g., 
Gr,, AiG II.2.361, as well as, more hesitantly, EWA s.v. AS’ — with a metaphorically 
tranferred meaning ‘ray, beam’ < ‘missile, spear’; cf. Engl. ‘shaft’ for both shaft of a 
spear or similar weapon and shaft of light. Say. glosses it first with Ksepakena to V ksip 
‘throw’ and then with rasminda, the more usual (also metaphorically transferred) word for 
the sun’s rays. Gr’s gloss combines the literal and the transferred sense in 
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‘Strahlengeschoss’, while Ge (“Strahl”) and Re (“rayon’’) render only the transferred 
sense. Mayrhofer (EWA 144-45) is more tentative: he questions the connection of the 
word to the ‘throw’ root, and his gloss also expresses doubt about the transferred 
meaning: “‘Strahl’ (<‘*Geschoss’ [der Sonne]?).” On both etymological and contextual 
grounds — what does it mean to “be groomed by the lance/ray of the sun”? — it is worth 
asking what this hapax is doing here. Acdg to Lii (704), the sun is the heavenly pavitra- 
and so naturally its beam(s) would perform the purification of soma. Although I agree 
that the sun can sometimes be equated with the filter (see, e.g., [X.83.2), I doubt if that’s 
what’s going on here. For one thing, the root V mz7is not generally used for purification 
across the filter (though it can be; cf. e.g., IX.86.6, 107.11), but refers rather to the ritual 
operations involving water (esp.) and milk; cf., e.g., 1X.68.9 adbhir gobhir mryyate “he is 
groomed with waters, with cows.” Moreover, the parallelism with rasm/- is not as exact 
as is implied; most importantly rasm/- is almost always plural, whereas our form is sg., 
and soma is never “groomed” with/by even pl. rasmibhinh. 

Bearing in mind that I interpret “seeking to win the sun” in 2b as expressing 
Soma’s intention to unite with the milk mixture (metaphorically the sun), as well as the 
fact that V mzj ‘groom’ can be construed with an instr. referring to the waters and milk 
used to prepare the soma, we can now consider a different interpr. of siiryasyasirena. It 
does not depict the sun’s (single) ray as filter, but the “sun’s shaft” (or even “sun’s shot’) 
as the milk infused into the soma — referring either to the sun’s light (‘shaft’) as gleaming 
milk or the infusing itself (‘shot’). The latter would have the merit of requiring fewer 
semantic steps by simply using the literal meaning of the root in an extended sense; cf. 
English ‘shot’ used of a small amount of usually powerful liquid, generally alcohol, also 
(for slightly different reasons) used of espresso. Once this interpr. is considered, the 
reason for the creation of the hapax becomes apparent (at least to me). The technical term 
for the milk mixture is as7r- (see nearby IX.75.5); our dszr- is phonologically very close, 
and I would suggest that it was created as a pun on the standard term. In fact the 
phonology might be closer still: the Samhita text reads stiryvasyasirena, which is resolved 
by the Pp. into siiryasya asirena (the extra syllable is metrically necessary); *asirena 
would also be possible. However, unfortunately I think this latter reading unlikely 
because it would convert the standard break after late caesura, two light syllables, into a 
far less common one with heavy - light. Another factor that may have contributed to the 
creation of this hapax is the presence of rs7(-séd) in the same metrical position in the 
preceding pada, with ss7- a scrambling of 4srr-. 

Not much changes in the tr., though I would now emend it to “He who is groomed 
by a “shot” [/a shaft] of the sun [=milk] ...”” However, this analysis shows once again that 
when encountering a hapax we should not just seek a plausible meaning and a plausible 
etymology, but try to figure out why the hapax was introduced in the passage, which 
often opens the way to better understanding of the other two questions. 


IX.76.5: The s@in c with 2nd ps. reference (s@ ... pavase) violates the rule that such 
reference is found only with imperatives. (See my “Vedic ’sa figé’: An inherited sentence 
connective?,” Historische Sprachforschung 105 [1992] 213-39.) I think it likely that it 
has been modeled on the numerous sd (...) pavasva exx. in IX (15 by my count, e.g., 
nearby [X.72.8=107.24); an imperative would in fact work better with the ydatha purpose 
cl. in d. The indic. pavase may have been substituted because * pavasva would produce a 


35 


very abnormal break. An almost identical pada is found in IX.97.32 sa indraya pavase 
matsaravan, inexpertly adapted to Tristubh (note the bad cadence [though see comm. ad 
loc.]). 

The splv. matsarintama- is somewhat oddly formed, with the possessive suffix -/7- 
added to an adj., with no change in sense. The stem occurs 4x (once in a repeated pada), 
always at the end of a pada. AiG II.2.340 considers it the equivalent of * matsara-tama-, 
based on madin-tama-. Given the metrical unfavorability of the stem *matsaratama-, this 
seems a plausible explan. 


IX.77 

The word soma- is absent from this hymn, although four of the five vss. (all but c) 
open with a nom. sg. masc. referring to the soma and inviting that word. 

As mentioned above, Kavi Bhargava briefly treats the Somaraub here (vs. 2) and 
in his dimeter hymn [X.48 — a myth otherwise rarely mentioned in Mandala IX. 


IX.77.2: The gen. obj. of 4 yuvate, madhvah, is hard to interpret; it certainly doesn’t seem 
likely to be a partitive. 

I don’t know what to do with the particle 4ha, which is oddly positioned in the 
middle of a pada interrupting an NP. Re’s “d’un coeur, ah! rempli de crainte”’ is 
appealing, but 4a doesn’t ordinarily have such an exclamatory value (though see comm. 
ad VI.20.2), as far as I can see — and it’s a little too conveniently superimposable on our 
(both French and English) “ah!” 


IX.77.3: Both Ge and Re take piirvasa parasah as temporal designations: the earlier and 
later drops. If so, it is hard to understand how we can order both types (esp. the earlier 
ones, which should be beyond our control) to run. I prefer to see them as spatial. For such 
a usage cf. V.31.11 parvam karad uparam “(what is) in front ... he will put behind.” 

As has long been known (see Old, citing Barth., as well as EWA s.v.), ahi- is 
etymologically identical to Aves. azi(OA, YA), which characterizes cows — contra Gr’s 
‘Schlange’. It’s not clear to me why Ge and Re seem so uncertain about it, esp. as Ge 
cites Aves. az7in n. 3c. 


IX.77.4: As noted in the publ. intro., the vs. seems to contain a paradox, whereby the 
masc. Soma conceives an embryo, most likely of himself. See Ge’s n. 4c. 

The hapax urubjd- is puzzling. Gr’s suggestion that it derives from a phonological 
deformation of *ud-ubj#4 seems reasonable, esp., as Mayrhofer points out (EWA s.v. 
UBJ), with the interference of uri-. Verbal forms of tid Vubjare found in AVS and TS. 


IX.77.5: Soma is notably identified with Varuna and Mitra in this vs. — the former 
because he cannot be deceived by the crooked (Aurtig yaté), the latter because (implicitly) 
he mediates between the ritual communities ( vi7dna-). 

With Mayr. (EWA s.v. Airuk), I take Aurtik to VAvar ‘go crookedly’ (also in a 
moral sense). The expression Aurtig yaté contrasts with st4m yaté “going to truth” in the 


same metrical position in nearby IX.69.3, 74.3 and four other times. 


IX.78 
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A remarkably straightforward hymn. Oberlies tr. it in Relig. RV II.125. 


IX.78.1: Pace Gr, who identifies it as fem. nom. sg., the adj. 4a@nvais most likely acc. pl. 
n., parallel to pram. On the basis of [X.14.4 jéhac charyani tanva “leaving behind the 


stems that belong to his body,” séryani should be supplied, as indicated by Ge (n. 1c) and 
Re. 


IX.78.2: A causal rendering of Ain c, as in the publ. tr., is somewhat jarring: it is hard to 
see how cd provides the causal basis for pada b or for ab together. Moreover the thousand 
horses in d is a surprising number to be crowded into the soma cups and the identity of 
those horses is not clear. Although the standard tr. (Ge, Re, as well as Ober [II.125/160] 
and the publ. tr.) all take c and d as parallel and both under the domain of Af, I would now 
separate c and d, with d a main clause for which c supplies the causal basis. The amended 
tr.: “because there are many courses for you to travel, there are a thousand fallow bay 
horses sitting in the cups.” The point here, I think, is that the poured soma forms multiple 
rivulets as it crosses the filter, and these separate drippings of soma are conceived of as 
horses as they go into the cups. 

A minor question in d is the grammatical identity of the rt. noun cmpd. 
camusaédah, which can be gen. sg. or nom. pl. Both Ge and Re take it as gen. sg., referring 
to Soma; the publ. tr. and Oberlies as nom. pl.; Scar allows either and doesn’t decide. In 
fact it doesn’t really matter and the other attestations, both sg. (1x) and pl. (4x) refer to 
soma (drinks), which in this case could be either the metaphorical horses or a supplied 
“you [Soma].” 


IX.78.3: As noted in the publ. intro., the Apsarases, who are rarely mentioned in the RV, 
unusually stand here for the waters with which the soma is mixed. Although “sitting 
within ... have streamed” seems slightly contradictory, it must be that they first streamed 
and then took their seats in the cups. This could be conveyed by a tr. “The Apsarases ..., 
(now) sitting within, streamed towards Soma.” 

On the phrase Aarmydsya saksénim “conquerer of the secure house,” found also in 
IX.71.4, see comm. ad loc. 

Pada-final saksanim echoes manisinam at the end of pada a, in addition to 
participating in another phonetic figure with b and d, as noted below. 

In d it is unclear what 4ksitam modifies, since both sumndm and pévamanam are 
possible. Both Ge and Re take it with the former (e.g., “une faveur impérissable”), while 
Ober (II.125) and I take it with the latter. Although “imperishable favor/grace” might 
seem closer to the famous expression “imperishable fame,” word order favors the 
connection with pavamanam, as does an expression like IX.26.2 sahasradharam aksitam 
“the imperishable one of a thousand streams,” definitely referring to soma. I would note, 
however, that the word order argument may be weak, since 4ksitam may have been 
placed in final position for the phonological echo of pada-final aksaran (b) and saksaénim 
(c). The stem 4ksita- is also almost always pada-final (15 out of 18 occurrences). Of 
course, it would be possible to read the adjective with both acc. 


IX.79 
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IX.79.1: I take the loc. brhaddivesu in b as referring to the gods, who inhabit lofty heaven 
(so also Ober II.60; see also alternative in Ge’s n. 1b). I take it as referring to the destined 
recipients of our pressed soma. The standard view is rather that it is a personal name and 
refers to the human pressers, to be construed with suvanaésah (e.g., Klein DGRV 1.241 
“being pressed among the Brhaddiva’s”’). But this PN is only certain in a single passage 
in the late RV, X.120.8—9, in the sg.; elsewhere, and esp. in the plural, the stem refers to 
gods or other heaven-located substances. Cf., e.g., 11.2.9 am*ftesu ... brhaddivesu. Mayr 
(Pers.Nam.) considers the PN possible here (“vielleicht’’), but does not commit to it. 

The real puzzles in this vs. are found in the 2nd hemistich, which has been much 
discussed, esp. by Old. See also Ge, Re, and Hoffmann (Aufs. 363). Before considering 
the problems of interpr., we should first note that pada c is metrically disturbed: it has 
only 11 syllables in this Jagati hymn, and in order to produce the proper Jagati cadence 
the final 6 in the pada-final sequence is6 4ratayah must be read long, despite its position 
in hiatus. (A Tristubh cadence for this 1 1-syl. verse is excluded.) There is no obvious way 
to fix either the undercount or the anomalous long o. Note in particular that nothing can 
be added in the opening vica ndsan na(h), because it is an opening of 5 and the enclitic 
nah must be part of it, since pronominal enclitics never follow the caesura. So a potential 
easy fix is impossible: to read *ndsan/[ta/ na(h), with the verb matching nasanta in b but 
having undergone a species of haplology. (For a different possible fix, see below.) It is 
therefore possible that pada c is corrupt in some way. On the other hand, the poet may 
have wanted to draw attention to the similar openings—x x nésan na(h) and x x nasanta— 
by this metrical disturbance. 

In order to approach the sense of the hemistich there are a number of clues we 
should note: 1) the near-coincidence of verbs: (vi) néSan/ nasanta, 2) the accent on the 
first verb, which must result from the subordinating use of caas ‘if’ here; 3) several 
parallels, which unfortunately pull in different ways. See esp. X.133.3 visu visva 
aratayo, ary6 nasanta no dhtyakr, also 11.35.6 naratayo vi nasan nanrtani. A feature that we 
might expect to be a clue, the different voices of the two verbs, act. (v/...) nésan, med. 
nasanta, does not turn out to be helpful, since -anta replacement is always a possibility in 
3rd pl. injunctives, and nasanta also immediately precedes sénisanta and could have 
adapted itself to that verb. The two passages just cited, with (v/...) nésanta and (vi) 
nasan respectively and at least possible identity of meaning (see below), demonstrate the 
problem with using voice as a criterion. 

Old’s analysis of the situation, incl. the close parallel in X.133.3, is acute, and he 
suggests several quite different solutions, without, however, deciding for one. His first 
question is whether the two verbs belong to the same root. If so, the likely one is Vnag 
‘reach, attain’, but, in his opinion, this makes trouble for pada c; moreover, in X.133.3, 
which he considers an abbreviated reworking of our passage and in a way its oldest 
commentary, an affiliation with V nas ‘disappear, perish’ makes better sense for the first 
part of the clause (“all hostilities will disappear’). Old’s first stab at interpr. thus assumes 
that the two verbs belong to different roots, with ‘disappear’ in pada c and ‘reach, attain’ 
in d: “Hinweg m6égen schwinden von unsrer Nahrung die Kargheiten: so mégen denn die 
Geizigen [Akk.] treffen.” This interpr. must take sah as an ablative sg., arydh as an acc. 
pl., and supply d4ratayah in c as the subj. not only of v7... nésanin c but also of nasanta in 
d. What doesn’t seem sufficiently represented in his interpr. is the subordinating value of 
conditional ca. Old’s second alternative interpr. takes into account the missing syllable in 
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c (though not the problematic quantity of o in hiatus). He suggests remedying the 
undercount by inserting a negative after the caesura: vica ndsan *né na ..., which would 
avoid the problem of an enclitic following the caesura we noted above. In his emended 
pada there would be an opening of 4; accented neg. n# would immediately follow and 
host the enclitic. Haplology would easily account for the transmitted text. The sequence 
with negative would be very like II.35.6 cited above: “hostilities shall not reach [him].” 
This solution is very clever, and it would allow both verbs to belong to the same root, 
‘reach, attain’. He paraphrases (but doesn’t tr.) it as “die d4ratayah sollen nicht uns treffen; 
wir wollen die ar/treffen.” But the problem once again is that he does not represent the 
conditional ca. “/fthe hostilities do not reach us” is significantly worse than his 
paraphrase. He himself is disturbed by the unusual position of nd (though I think that 
could be acceptable) and the fact that X.133.3 clearly means something different, perhaps 
because this passage was misunderstood by the poet of X.133. 

My own—quite uncertain—interpr. is that the two verb forms belong to different 
roots, just as I take the single verb nasanta in X.133.3 as a pun involving the same two 
roots. But, unlike Old’s first alternative, I think the first verb is ‘reach’ and the 2nd 
‘perish’. I take zsah as acc. pl. (as do Ge, Re, Hoffmann, Klein, and Ober, in their diff. 
interpr.), even though root-accented * sah is expected (though ending-accented acc. pl. in 
this stem is not rare). I then supply ‘refreshments’ as subject of nasanta in d, with aryah 
gen. sg. depending not only on this supplied subj. but also on the 4ratayah of c. The point 
is: if the stranger’s hostilities go after our things, theirs will be destroyed as well. It is 
also possible that the subj. of nasanta in d is the same 4rataya/: if their hostilities come 
after us, those hostilities are doomed. As I just said, I don’t have a high degree of 
certainty about the correctness of this interpr. Those produced by the others just named, 
which all assign both verbs to ‘reach, attain’, are certainly not out of the question. 
Unfortunately I can’t endorse either of Old’s alternatives, however. 


IX.79.1—2: The opening of this vs. pré no dhanvantv indavah ... echoes that of vs. 1 X no 
dhanvantv indavah, pra but with the preverb in tmesis relocated to a more standard, pre- 
verbal position. 

Although (a)codasah (1a) and (mada-)cytitah (2a) obviously belong to different 
roots (V cud, V cyut), they have similar semantics, ‘impel, urge on’ and ‘arouse, set in 
motion’, and similar phonology. So the negated acodés- ‘without impulsion, without 
being impelled’ and positive mada-cyut- ‘arousing exhilaration’ (by my interpr., but see 
below) function as a virtual polarized pair, describing the drops as not themselves 
needing any impetus to move, but providing impetus to others. A pseudo-etymological 
figure. 


IX.79.2: The rt. noun compd mada-cyut- (on which see also above) is taken by Ge as 
having passive semantics (“rauscherregt’”), in contrast to the active transitive semantics of 
my ‘arousing exhilaration’ and Re’s “mouvant l’ivresse.” Scar (128-29) allows both for 
the cmpd in general, without deciding on particular passages. Since, all things being 
equal, rt noun cmpds to roots with transitive value tend to display that (type vrtra-han-), 
and most of the other -cyiit- cmpds are transitive (acyuta-cyut- ‘shaking the unshakeable’, 
parvata-cyut- ‘shaking the mountains’), a transitive interpr. seems to me the default. For 
the five attestations of madacyuit- in IX, all modifying soma or soma drops, as here, a 
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transitive interpr. is the more natural: soma is, after all, what produces méda-. However, 
the cmpd. elsewhere also modifies Indra or similar entities, who are more likely to be 
roused to exhilaration than to rouse it (e.g., 1.51.2), and the passive value should be 
allowed there. Indeed in I.81.3, by my interpr., there are two potential referents (Indra / 
soma) and two different readings of the cmpd. 

Pada b poses problems: what is the disjunction signaled by va; where does the rel. 
cl. with yébAih begin; what is the referent of yébhih;, how should dhdnd be construed? Ge 
starts the rel. cl. with yéb/ih, leaving the disjunctive phrase dhdna vain (or attached to) 
the main cl. Since there is nothing in that cl. with which to construe dhénd he must supply 
a verb parallel to dhanvantu: “... sollen rinnen ... oder die Kampfpreise (gewinnen).” 
Sim. Klein, DGRV II.205. There is nothing objectionable about this solution — ‘win’ 
regularly takes dhdna- as obj., and in fact soma or its equivalent is sometimes the subj. 
Cf., e.g., [X.65.9 ... te... visva dhanani jigyusah “of you [presumably = soma] having 
won all the stakes” (though it’s worth noting that the exact half-vs. is found in VIII.14.6, 
applying to Indra). But nothing in the context invites or supports supplying a verb here. 
Re’s solution is more economical, in using dhénda as an alternative subject for pr@ ... 
dhanvantu, though running forth is less natural action for stakes to perform. Ober (II.248) 
also takes the disjunction as belonging to the main cl., but with dana as an alternate goal 
for the running drops: “... sollen vorwarts laufen oder hin zu den Siegespreisen.” All of 
them, Ge (/Klein), Re, and Ober start the rel. cl. with yébAih and make its antecedent 
dhéna. By contrast, I take all of pada b as the rel. cl. (the position of yébhihis of course 
perfectly compatible with this), with dhénaa 2nd acc., of goal (rather like Ober), with 
junimasi. The antecedent of yébhih is then the soma drops, which give us (and the horses) 
the energy to race to the prizes. 

Ge, Re, and Ober take c with d. This is certainly possible, but I prefer taking it 
with b, to express the potential hazards and dirty-dealing facing our horses in this race. 


IX.79.3: Both drat and ar7- return from Icd, but given the uncertainties in that passage, 
the return is not terrible useful. 

What is most notable here is the carefully balanced construction of ab, with 
double ui# opening the padas, the following parallel but contrastive gen.-abl. expressions 
svasya aratya(h) ... anyasya aratya(h), and finally the similarly parallel but contrastive 
nominal clausettes arir hf sa(h) and vrko hi sah. It is (almost) impossible to escape 
concluding that the poet was contrasting two similar but very distinct sources of hostility. 
Unfortunately, Thieme (Fremd. 45-46) does escape this conclusion, deciding that the two 
gen. phrases and the two annunciatory nominal clauses are merely a way of generalizing 
to “everybody.” His tr. simply ignores the signposted construction of the two padas and 
jumbles the parallel phrases together. This was not Thieme’s finest hour. Without an idée 
fixe to prove (as was the case of Th), the construction imposes an analysis: a hostile 
person belong to our side is an ar7, one on the other is a wolf. Now elsewhere in Indo- 
European and indeed elsewhere in the RV, “wolf” can be used of a human who is outside 
social boundaries, an outlaw (see, e.g., my “Function of Animals in the RV, 2016: 208— 
9). Here the outlaw is contrasted with the ar7-; with Th. I take him as a “stranger,” but, 
against Th., as a stranger who belongs to the larger Arya community, who is “one of 
ours.” For a clear presentation of this view of the ar/- as a member of the same culture, 
see JPB, Adityas, pp. 150-54, esp. 152, in great part flg. Dumézil contra Th. The hostile 
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person outside of that community, the “other,” is a wolf. With Th. again, I’d say that the 
ultimate intent of ab is universal, to counter the threats from any possible source, but this 
universality is achieved by an implicitly conjoined contrast between the two opposites 
that make up the whole, a merism. 

By my rules (“Vedic anyad-, Fs. Beekes 1997), anya- here should be definite 
because it is in non-initial position — hence “the other.” This works well with the interpr. 
just elaborated, that the two contrastive phrases define the whole. 

One further syntactic issue: what is the gen.-abl. in svasya dratya(h) ... anyasya 
dratya(h) doing? Ge supplies “protect” to govern an abl., on the basis of VIII.71.1 pahr 
visvasya arateh. This is certainly possible — and is endorsed by Old. However, because of 
the starkness of the expression, which underlines the contrasts between each matching 
element, I am reluctant to introduce any extraneous words and take the two phrases as 
independent gen.-abl. in loosely causal/circumstantial usage. Not very satisfactory, I 
admit. 


IX.79.4: On this vs. see publ. intro. 

The first pada is problematic. The standard interpr. is that Soma’s navel is tied 
either to the navel in heaven (Ge, Old, Ober [II.13], Kii [242]) or Soma’s navel in heaven 
is tied to our navel (Re). E.g., Ge: “Du, dessen héchster (Nabel) an den abel im Himmel 
gekniipft ist.” Before even considering what this would really mean, there is a simple 
grammatical problem: this interpr. (and those of the others) requires masc. paramdh and 
yah both to refer to fem. nabhi-. Disc. of this gender clash is remarkably cavalier. Old 
suggests that nab/i- may be masc. here; Ge (n. 4ab) registers this suggestion but also 
suggests that the synonym bdndhu- could be supplied in substitution (not a bad idea, 
though béndhu- is rare in the RV and doesn’t seem to show up in the vicinity of nab/-). 
The push to have two forms of néb/i- in this pada is clearly based on very similar IX.10.8 
nabha nabhim na 4 dade “He has bound his navel to our navel” and the idiom sém/ 4 V da 
‘tie’ with two forms of ‘navel’, on which see comm. ad I.139.1. There is another slight 
problem, that the rel. prn. y4(f) is rather too deep in its clause, if the whole pada forms 
the rel. cl., as in most interpr. 

I don’t have a good solution to this pada. I would first point out that init. divi te 
matches up with init. prthivyds te in b, and at least the disturbance in word order in the 
pada may result from the desire to locate heaven and earth in parallel positions. 
Otherwise, instead of assuming a masc. nébhi-I supply ‘form’ with the masc. paramo yah 
in the publ. tr., but there is no particular support for this, and if I was thinking of rup4- at 
the time, this doesn’t work because rijpé- is neut. There are no masc. nouns that are 
regularly qualified by paramd-, while nabhi- is qualfied as paramé (with a fem. form) in 
X.61.18. The upshot is — I’m fairly sure my rendering is wrong, or at least not right, and 
I’d be inclined to go with the standard, despite the distressing gender clash: “It was in 
heaven, to its navel, that your highest (navel) was bound.” As to what this means, 
presumably it is another instantiation of the “heavenly soma” trope: no matter that the 
physical plant is earthbound (as in pada b), it has a heavenly analogue. One thing that is 
clear is that adadé belongs to V da ‘bind’; see comm. ad I.139.1 and Kii 242. 

Fortunately the rest of the vs. is relatively straightforward. The “fingers” that 
grow on the earth are the parts of the plant: if soma is ephedra intermedia (wfhich grows 
in the Himalayas), it has slender upright shoots that could be conceived of as fingers. 


4] 


IX.80 


IX.80.1: The rhyming verbs pavate and havate take identical positions in padas a and b 
respectively. See also 2d pavase, 3a pavate, 3b Srévase in the same position. 

Pada c compares soma to a thunderstorm, producing a roar like Brhaspati’s while 
flashing forth (vi didyute) like lightning. 

In pada d the value of nd@is disputed: is it the simile particle or the negation? The 
problem prompted a 5-pg. digression by Old on the positioning of the two elements. He 
comes out strongly for the simile marker here, a view shared by Ge, Re, Kii (250, 503), 
and the publ. tr., while the negative is favored by Lii (99 and n. 2), Ober (11.216), and 
Schmidt (B+I 79)(with Ge considering it in n. 1d). Lii recognizes that the position favors 
the simile particle, but prefers the negative since there’s no obvious element to supply to 
fill out the simile. Ge suggests that subj. to be supplied is either the soma vessels or the 
gods, with both Old and Re favoring the gods, who came on the scene in pada b. I think 
instead that it is the waters with which the pressed soma is mixed; this would fit the 
comparison to ‘seas’. Cf. 1.173.8 ... sé#vana samudré “the pressings in the sea,” which I 
also think refers to the mixing water. (Of course sévanani could also be the subject of 
vivyacuh, but this would require supplying an obj.) 

On the full grade of vivyacuh (for expected * vivicuh) see Kii 503 n. 1000. One 
might also note that the expected form would yield a terrible cadence. Acdg. to Ki, the 
indic. pf. to V vyac is always a presential stative, and he considers the indic. necessary in 
this context to express that value. Otherwise, the full-grade 3rd pl. could belong to the 
plupf. (here as injunc.); cf. the augmented plupf. avivyacuh (X.56.4). Kii considers the 
injunc. excluded here, but in fact I think it’s quite possible: “they have enveloped the 
pressings,” parallel to vididyute ‘has flashed forth’ in c, and might alter the tr. in to the 
preterital one. 


IX.80.2: On 4yo-hata- see comm. ad IX. 1.2. 


IX.80.3: On kuks/- as ‘cheek’, not ‘belly’, see comm. ad III.36.8, VIII.92.24. Here the 
context is not diagnostic and might in fact slightly favor ‘belly’, esp. given vs. | of the 
next hymn (IX.81) by the same poet, which contains jathdram ‘belly’. However, the 
preponderance of evidence for ‘cheek’ elsewhere is pretty strong. 


IX.80.4—5: Both vss. open with fém tva, echoing yém tva beginning vs. 2. 

IX.80.4: Padas a and b share a verb, dufate in b. Each pada contains a contrastive pair: 
devébhyah ... ndrah “the men for the gods” and sahaésra(dharam) ... dasa (Ksipah) 
“thousand(-streamed) ... ten (fingers).” 

IX.80.5: The first two padas have the same structure as 4ab: they share a verb form of 
V duh, duhantiin b, with two different subjects, hastinah (a) and dasa ksipah (b) again. 


The “stones” of 4c (gravabhih) return, but with different lexical realization (édribhih). 


IX.81 
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IX.81.1: amin c anticipates stiram in d. 


IX.81.2: With Old I see “of gods” (devanam) in the phrase “the double birth of gods” as 
pregnant for “of gods (and men),” very much as a pregnant dual like dyava “two 
heavens” or pitéra “two fathers” implies its opposite number. As Old points out, the 
locational adverbs in the next pada amuita 1ta§ ca “from yonder and from here” strongly 
suggest heaven and earth as their spheres. Ge considers “gods and men to be the sense, 
but, in order not to supply a 2nd gen. pl., he achieves this by way of the unlikely 
“(heavenly and earthly) gods,” that is, gods and men. Ober (1.391) thinks that the double 
birth is of Devas and Asuras, but this is anachronistic. 


IX.81.3: The vs. contains a play on vasu, which further puns on the poet’s name. In pada 
a the acc. vasu refers to the material goods we ask Soma to provide for us, while in c the 
dative vasave appears to refer to a good person, the recipient of Soma’s aid. Since the 
Anukramani attributes this hymn (along with [X.80 and 82) to Vasu Bharadvaja, the 
recipient is presumably the poet himself. (Because Re has a particular, and peculiar, view 
of vasu, his tr. does not reflect the pun.) 

para sicah ‘pour away’, which appears only here in the RV, must play on the very 
common soma verb pari V sic ‘pour around, pour in circles’, of the circular motion of 
pouring the soma juice onto the filter. See pari Vi/ pari V ya of soma’s journey around the 
filter in vss. 1—2 of the next hymn (IX.82), attributed to the same poet. 

With Old I read *sucettina (also in V.65.3) for transmitted si cettina. The former 
cmpd. is pretty well attested, while ceti- doesn’t otherwise exist. And in both instances 
the phrase/cmpd is pada-final, which would put an independent particle si7in an unusual 
location: it otherwise generally takes Wackernagel’s position. 


IX.81.4: Ge, Re, and Ober (1.526) take suratéyah as referring to a separate group of 
divinities (e.g., Re “les (divinités) aux beaux dons’’), but there is no such corporate entity 
as far as I am aware. In other passages the stem simply modifies the gods in general 
(X.65.4) or the Maruts (X.78.3). Here I think it applies to the listed gods as a group, and 
as a summary adj. was stationed at the end of a pada, here matching the position of 

* sucetuna at the end of 3c in the previous vs. 


IX.82 


IX.81.1—2: As Ge points out (nn. 1d, 2d), ghee (g/rta-) in these two vss. stands for the 
milk mixture. 


IX.82.1: The simile in b is also found in X.43.2 rajeva dasma (with voc.), as Ge (n. 1b) 
points out. The simile is likely to be self-contained, not a necessary part of the rest of the 
clause, contra Ober (II.214—15), who sees it as expressing a peculiar trope, “der 
“briillende’ K6nig.” 


IX.82.3: As noted in the publ. intro., this vs. marks a departure from the first two 
conventional vss., with richer imagery, esp. in the first pada. The first hemistich must 
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refer to the soma plant, growing in the mountains. The god of the thunder(storm), 
Parjanya is his father because rain produces plants. The qualifier parnin- means, in the 
first instance, ‘feathered’ (e.g., VII.5.33 vayah ... parninah “feathered birds”), but of 
course pamd- ‘feather’ has already undergone widening in the RV to mean ‘leaf’ as well, 
and so it must be interpr. here. 

The scene shifts back to the ritual ground in cd: the two additional ingredients of 
prepared soma, water and milk, are found in c, with the pressing stones in d (the actual 
order of ritual preparation would be the reverse, of course). 

In c utd is in an unusual position and its function is unclear. Klein (DGRV I.380— 
81) simply describes the situation as involving “nonparallel clauses and weak nexus,” 
remarking further that cd “bears little cohesive relationship to ab,” though that’s what he 
thinks uf#is connecting. Ge and Re both tr. as “also,” and the publ. tr. follows this 
interpr., which seems more likely than Klein’s near-null hypothesis. Perhaps contributing 
to its unusual position is the parallelism of abhi ga utasaran# and 1b abhi ga acikradatt, 
with the verbs trisyllabic asaran and quadrisyllabic acikradat respectively. The ula 
supplies the necessary extra syllable and, by coalescing with the augment, the heavy 
antepenult needed for the cadence. 

In d “unite with the stones” may be a little strong: better “come together with.” 


IX.82.4: Since séva in pada a must be a vocative morphologically, its accent is 
unexpected in this pada-medial position. There are two factors that might have 
contributed to it, which, however, cancel each other out. On the one hand, the point of 
contact between the simile “like a wife to her husband” and the frame is this very adj. 
‘kindly’, and so an underlying fem. nom. sg. *séva must also be assumed. This overlap 
between an expected nom. and the voc. addressed to the correspondent of the wife, 
namely Soma, may have led to the anomalous accentuation. On the other hand, if the 
simile was felt to be a self-contained clause, séva would begin a new clause or at least a 
new syntactic unit. I’m not sure that either is sufficient, but I weakly favor the second. 

The voc. phrase in b, pajraya garbha, likewise causes a problem, though not of 
accent: garbha is properly unaccented, and its dependent gen. pdjraya(h) shows the 
expected shift to initial accent in this pada-initial voc. phrase, from the suffixally 
accented stem pajra-. The question is the referent of this fem. pajra-. Ge, Re, Ober (1.530) 
take it as a PN (e.g., “O Kind der Pajra’’). It is certainly true that pajra- can be a PN (see 
Mayr [PN], though he doesn’t include this passage in his list), but usually in the pl. of a 
family of poets. It is never otherwise found in the fem., and it would be very strange (in 
my opinion) for a named mother to be specified in this kind of context, unless she is a 
goddess. Far more likely is Say.’s identification of the referent as the earth. The stem 
Pajra- as an adj. means ‘sturdy, steadfast’, a reasonable description of the earth. Earth as 
Soma’s mother would fit nicely also with 3a, which names Parjanya as his father. The 
rains generate the plant, but it grows in the earth. 

The standard interpr. of pré cara in c is as 2nd sg. impv. addressed to Soma, and 
this is certainly possible. But I think it is equally possible that, in this 1st ps. context, it’s 
a Ist sg. subjunctive, and the contents of the poet’s direct speech announced in immed. 
preceding braévimz te. This is how it is rendered in the publ. tr. 

The si/in c is in an unusual position, but it is in the same position as szin the 
preceding hymn, IX.81.3, attributed to the same poet. There Old suggested (and I 
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followed) reading it with the following noun as cmpd. *sucetuna. I follow the same path 
here, reading *sujivdse, though this time without Old’s imprimatur. The case here is not 
as strong. With regard to [X.81.3 the putative cmpd suceti- exists independently, while 
the transmitted stem cefi- does not. Here the opposite is true: the infinitival dat. j7vase is 
quite well attested, whereas sujivas- is not found. This gives me pause about the 
emendation, but even without it, I think that sz should be read with jivése and with its 
lexical value, not merely as a particle: “... to live well.” 


IX.82.5: In b parydya(h) is the augmented impf. to V_yd so correctly Gr, Ge. But Re in a 
rare grammatical lapse seems in his n. to take it as a subjunctive (presumably to v‘/, but 
that form should be (and is) éyah. 


IX.83 
On the structure of this hymn and my interpr. of its enigmatic contents, see the 
publ. intro. Here I will not treat in detail the interpr. of others. 


IX.83.1: As indicated in the publ. intro. and above, ad IX.73.9, this vs. is very like the last 
vs. of [X.73, a hymn also focused on the filter, both physical and mystical. 

The identity of the ‘limbs’ (gaéran/) in b is not entirely clear. I take it as referring 
to the metaphorical limbs of the filter, though the visual picture thus conjured up is 
imperfect, unless the fleece filter comes not only from the back but from the legs of the 
sheep. I do not think it is the limbs of the soma-drinkers, with Re. 

I take ¢é4d in c to be the filter, again both physical and mystical. As I say in the 
publ. intro., “raw” versus “cooked” in this hemistich refers to the transformation effected 
on the soma plant by its ritual preparation, even though “cooking” is not technically 
involved. The pl. in d is presumably the soma drops or drinks, as opposed to the mass sg. 
in c referring to the as-yet-unprepared plant. 


IX.83.2: The identification of sun and soma, with the rays of the sun across the sky (the 
cosmic filter, as it were) compared to the tracks of soma across the ritual filter. 

The 7of pavitér- is anomalous and may in fact be suspect. The stem only occurs 
twice in the RV, the other time at IX.4.4, where the 7is not metrically guaranteed. In our 
passage, as Gr. points out, the SV [also JB] reading pavitéram is metrically better. The 
stem with 7is confined to the RV, except that the repetition of [X.4.4 in SV also has the 7 
(as opposed to the SV rep. of our passage). The expected pavitar- is found in the AV and 
later. Given extremely common savitar- to the parallel root V sd, it is hard to understand 
how pavitar- acquired its unetymological 7 I tentatively suggest that it is a metrical 
analogy to the far more common pavitra-, with heavy 2nd syllable because of the cluster. 
As this hymn shows, pavitra- occurs in the same contexts as pavitar-. It might also be 
influenced by the weak forms of the associated 9th class present (suffix 7/), which 
immediately follows the form in IX.4.4: pavitarah punitana. 


IX.83.3: Further identification of soma and the sun. For pfsni- and uksaén- used of the sun, 
see, e.g., V.47.3; for the sun supporting the worlds, see X.170.4 (dedicated to Surya) 
yénema visva bhiivanany abhrta “by whom all these worlds are borne.” 
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As indicated in the publ. intro., I take the 2" hemistich as expressing a reciprocal 
paradox: the forefathers were created as masters of artifice (mmayavin-) by the artifice 
(maya-) of Soma/the sun, but they also engendered him. I take the pf. mamire as passive, 
with Gr. The standard tr. (and incl. HPS, B+I, 78) take the verb as transitive, supplying 
bhuivanani from b as obj. (I do have to concede that the pf. is otherwise generally 
transitive.) But under their reading I don’t understand how the forefathers as possessing 
their own maya (mayavinah) needed “his maya” (asya mayaéya) to accomplish the task. 

If there is any difference in meaning between mayavin- (3x) and the far better 
attested and more orthodoxly formed mayin- I cannot detect it. 


IX.83.4: For my view of the Gandharva as another instantiation of soma/the sun see publ. 
intro. This more or less agrees with Ge (n. 4a: the sun, acdg. to Say.) and Re (Soma- 
Gandharva). I do not see this vs. as referring to the Somaraub as Ober does (II.162). 

As indicated in the publ. intro., with the 2nd hemistich we return to the world of 
ritual and to the filter specifically. 

nidha- clearly means ‘snare’; see the other occurrence in X.73.11 midhdyeva 
baddhan “bound as if by a snare.” But the semantic dev. from the presumed source nf 
V dhdis not clear. That lexeme generally means ‘set down, deposit, keep safe/secure’. 
Perhaps ‘snare’ develops from this last meaning: a device used to secure an object. On 
this problem see detailed disc. by Scar (255). It would be nice to connect it with nfv da 
‘bind’, but pesky phonology gets in the way. 


IX.83.5: The garment of cloud in b is presumably the milk in ritual terms, a real cloud for 
the sun identified with soma. 


IX.84 


IX.84.1: Acdg. to Ober (1.526), this vs. is concerned with the “landerobernde Funktion 
(K6nig) Somas,” which makes sense. Pada c directly asks Soma to provide us with wide 
space, and his epithets vicarsani- ‘unbound(ari)ed’ and apsa- ‘water-winning’ in ab 
belong to this conceptual realm. In d uruksitai ‘in the wide dwelling place’ may as well, 
if it refers to our (newly acquired) dwelling, per Ober. Re takes it rather as the dwelling 
place of the divine folk, but given the context Ober’s view is more persuasive. 


IX.84.2: The territory-winning theme of vs. | may be continued here, but on the cosmic 
level, with Soma mounting all the worlds. This is also probably a reference to Soma as 
the sun, as Ge suggests (n. 2a). 

As noted in the publ. intro., the “knotting and unknotting” probably has both a 
ritual and a moral reading. Ritually it presumably refers to soma’s passage across the 
woolly tangles of the sheep’s fleece filter. But Ge cites as potential parallel [X.97.18 
granthim na vi sya grathitam ..., jim ca gattim vryinam ca ... “Untie like a knot the 
straight and the crooked way (which are) knotted up, when you are being purified,” 
which implies a moral dimension as well, since “straight” and “crooked” are often used 
in that sphere. 

Pada d lacks an acc. in the frame to be construed with s/sakt/as parallel to usdésam 
in the simile. Perhaps the gods in general (the da/vyam janam of 1d and 3d), or the three 
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gods named in 1b, Indra, Varuna, and Vayu. Re supplies Indra, and the parallel he cites, 
1.56.4 indram sisakti usésam nd stiryah, supports this suggestion, esp. since Indra recurs 
in vss. 3 and 4. 


IX.84.3: The ritual and/or real world situation depicted in padas a and c is unclear. In 
particular, in pada a what plants does soma (+ milk) pour onto? Ober (II.42) may well be 
right that it depicts soma as rain, though we would still lack a ritual analogue to the plants 
receiving rain in the real world. Rain in this pada would fit with the lightning imagery in 
c. Soma him/itself flashed forth (vf didyute) in [X.80.1, and “ever-flashing light” 
(dévidyutati- rtic-) is associated with the soma drinks in IX.64.28. 

The publ. tr. construed dharaya with sutah, because this expression (IX.51.5, 72.5, 
100.6, 108.5) or minor variants (IX.3.10=42.2, 10.4, 97.45) are fairly common in this 
mandala. However, both Ge and Re take it with pavate, parallel with vidyiita (e.g., “Der 
ausgepresste Soma laiitert sich mit Blitz (und Regen)guss”), and this may be preferable in 
the rainstorm context. 


IX.84.4: Notice the return of the god Vayu of 1b in the guise of the common noun 
‘wind(s)’ (vayubhih) in c, juxtaposed with Indra in d. 


IX.84.5: The last pada is notable for the concentration of poet words: viprah kavih 
kavyena, a role not otherwise attributed to Soma in this hymn. 


IX.85-86 

On the structure of the last two hymns of the Jagati group, see the publ. 
introductions to [X.85 and 86. In brief, after a series of hymns of 5 vss. (IX.75—84), these 
last two have 12 vss. and 48 vss. respectively. However, they are clearly composites: 
IX.85 consists of three groups of four vss. apiece, IX.86 of 16 trcas. The standard 
principles of hymn arrangement can thus be restored. 


IX.85 
For the four-vs. sequences and their contents, see publ. intro. 


IX.85.2: In pada c the preverbs abhy 4 are oddly positioned, after the caesura, and, more 
important, the two apparent acc. objects s#trin ‘rivals’ and bhandanaydatah ‘those seeking 
blessings’ are antithetical, with only the first an appropriate obj. to jahé The problems 
disappear if, with Ge, we supply a second verb to go with the preverbs and to govern the 
2nd acc. A verb of motion fits well, and Viz, V gam, and V yd all appear with this 
combination of preverbs, whereas V Aan does not. Ge goes for slightly richer semantics: 
“(komm) ... zu (Hilfe)” — without specifying what verb he supplies, but note that V av 
does not appear with those preverbs. 

The identities of Soma and Indra appear to bleed into each other in the course of 
the vs. In ab the 2nd ps. subject is clearly Soma, on the basis of voc. pavamadna (a) and 
priyo mddah (b). The assumption then is that the impv. ja//in c is also addressed to 
Soma. But in d we get direct address of Indra and at the end of the pada Ae is the subj. of 
a second jafv. Therefore pada c, which contains no lexical clue to the addressee, could be 
addressed either to Soma or to Indra (or both). 
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IX.85.3: The blending of identities in 2cd is made explicit in pada b here, where Soma is 
called “the very self of Indra” (atméndrasya). 

On the meaning of the secondary root V nims see comm. ad VIII.43.10. There I 
stated my preference for maintaining the older gloss ‘kiss’, against the colorless ‘seek 
out’, which was suggested by Goto and adopted by EWA, etc. However, I must admit 
that, at least superficially, ‘seek out’ works better here than ‘kiss’ and it is reflected in the 
publ. tr. But a ceremonial kiss signaling fealty is certainly possible — like kissing the 
pope’s ring or the widespread custom of kissing someone’s feet as a gesture of respect. 
So Ober (1.53 1—32) “Sie kiissen den [Fuss des] K6nig[s] dieser Erde.” Both Ge and Re 
render the phrase without interposing a bodypart, e.g., “ils baisent le roi de ce monde.” I 
am now inclined towards the more precise and physical “they kiss the king,” rather than 
the publ. tr.’s “They seek out the king.” This interpr. is made the more likely because 
“kissing” Soma in the ritual can well indicate consuming soma by mouth, that is, drinking 
it. 


IX.85.5: The passive a/yase has, as often in this mandala, a double meaning, ‘is anointed’ 
(V af) and ‘is driven’ (V a/). 

On the meaning (‘all at once’, not ‘in the middle’) and the formulaic construction 
of samdya, see comm. ad I.113.10. 


IX.85.7—8: Padas 7c and 8a have almost identical structure: 
pavamana abhy arsanti su(stutim) 
pavamano abhy arsa su(viryam) 

which effects the transition from 3rd pl. to 2nd sg. 


IX.85.8: The somewhat awkward tr. “constricting pressure” reflects the literal, additive 
sense of pdarisiiti-. pari ‘around’ + V sd ‘impel, thrust’. Maybe something like “squeezing” 
would sound a bit more idiomatic, though it is hard to find any English idiom that more 
or less represents the etymology and fits with the verb. Of course, narrowness and 
constriction are particularly feared and avoided in the Rig Veda. Perhaps 
“claustrophobia” might work, though of course the -phobia part is absent; “constriction” 
is probably the best choice in English. It is also not clear what threat parisati- poses to the 
ritual soma, which, after all, has been subjected to serious pressing (via the 
phonologically similar but unrelated root V su) and therefore has nothing left to fear in 
that regard. In real world terms it of course refers to the opposite of the “wide pasturage 
and great, extensive shelter” that Soma is urged to rush to in pada b. In this regard it is 
similar to the words amhati-, 4mhas- ‘constriction, constraint’. The other occurrence of 
parisuti- (1.119.6) is found in a similar context, with a contrast between constraint and 
wide space: yuvdam rebhém parisiter urusyathah. JPB tr. “You give Rebha space from 
being besieged,” but in my opinion the sense is more particular: “you give Rebha wide 
space from (/out of) constriction.” 

On isata see comm. ad I.23.9. 
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IX.85.9-12: As noted in the publ. intro., these four vss. treat the identification of Soma 
and the sun and are similar to the very enigmatic Vena hymn, X.123, which is attributed 
to the same poet, Vena Bhargava. 


IX.85.9: The double vision of both heavenly Soma/Sun and earthly ritual soma is clear 
here, with padas a, b, d all having a celestial orientation, each containing a form of div- 
/dyu- ‘heaven’, while the filter of pada c brings us back to the ritual. The subj. of d is 
probably, on the one hand, the ritual officiants, who perform the ritual action of milking 
(that is, pressing) the soma. But the substance obtained is “the beestings [colostrum, first 
milk] of heaven” (piyiisam ... divah), and the next vs. makes clear that those performing 
the milking here are also the vendh ‘seekers’ in 10b, where they are located “in the vault 
of heaven” (divo nake). 


IX.85.10—11: The two tr. of vend- in 10b ‘seekers’ and 11b ‘trackers’ respectively should 
be harmonized. I would now tr. ‘seekers’ for both. 


IX.85.10: The cosmic/natural and the earthly/ritual double vision is played out 
simultaneously throughout this vs. In ab the seekers milk the streams “‘in the vault of 
heaven” (divo nake) but milk them out of “the mountain-dwelling ox” (uksdénam 
giristham), the earthly soma plant. In c the drop grows strong not only “in the waters” 
(aps), presumably the ritual waters used to swell the plant, but also “in the sea” 
(samudré a); in d it is both “in the wave of the river” (sfndhor tirma) and “‘in the filter” 
(pavitra 4). 

On the basis of the shared verb (duhate in 9d, duhantiin 10b) the venah here 
appear to be identical to the subjects of 9d, as suggested above. 

Pada b is identical to [X.73.4. As noted in the comm. thereon, there is good reason 
to supply “streams” (dharah) as the referent for the pl. adjs. madhujihva(h) and asascatah, 
which are therefore fem. acc. pl. Curiously Ge takes the former as nom. pl. m. here, 
though fem. in 73.4, while Ober (II.13149-50, ) takes them both as nom. pl. m.; Re tr. as 
I do. 


IX.85.11: I would now take the pf. part. upapaptivamsam as explicitly anterior to the 
impf. akrpanta: “the eagle that had flown to the vault.” 


IX.85.12: This final vs. is esp. close in phraseology to the Vena hymn, with pada a 
identical to X.123.7a and pada c almost identical to X.123.8c. Note also that 4dhi nake 
asthat unites 4dhi... asthat of our 9a and nake of our 10a. 

Ge takes the part. praticdksanaf as transitive/causative “seine Farben alle 
offenbarend” (though he questions this in n. 12b); sim. Ober (II.13) “erscheinen lassend.” 
Re’s tr. is like mine (“regardant-en-face toutes les formes siennes”’), although in his n. he 
considers the opposite possibility, citing passages with prati V caks that supposedly have 
this transitive sense. But his exx. are not probative, and the middle voice of the participle 
makes it esp. unlikely to have this sense. 


IX.86 
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As noted above, an assemblage consisting of 16 three-vs. units, attributed to a 
variety of poets and poetic groups and showing no particular unity of structure or special 
poetic merit. However, there is often patterned repetition both between trcas and within 
them. 


IX.86.1—3: The first two vss. of this trca begin identically (pré fe), and all three vss. 
concern the swift journey of the soma drinks, which is compared to that of swift animals. 
Vss. 1 and 3 share the same verb (Vrs: 1b arsanti, 3a arsa, asrksata in 2b is semantically 
similar) and the same goal, the késa- or ‘cask’, while vss. 1 and 2 both contain a§vah 
‘swift’. Of course none of these features is unusual in the soma corpus, so they are not 
strong evidence for trca unity. 


IX.86.1: The rt noun cmpd dhi-ja- (also in vs. 4) could have two different readings, ‘sped 
by insight(s)’ and ‘speeding insights’; see Scar 170-71. The publ. tr. opts for the passive 
interpr., as does Re, while Ge chooses the transitive one. Either is possible in this ritual 
context, and parallels cut both ways. On the one hand, there is the parallel cmpd dhi- 
Javana- (3x), which must have transitive value; on the other, [X.64.16 ... asévah/ dhiya 
Jutah ..., with asévah as here, supports the passive reading. And of course both might be 
meant. 

The standard tr. (Ge, Re, also Scar 170) supply ‘horses’ with raghujah, and this of 
course is quite possible. The adj. raghi- and its cmpds do modify horses elsewhere (e.g., 
V.30.14). However, the cmpds. raghu-patma-jamhas- ‘having plumage (fit) for rapid 
flight’ (VI.3.5), raghu-patvan- ‘rapidly flying’ (2x) reference flying, and various related 
forms reference birds: V.30.9 raghiih syendah, 1.19.4 vaéyo nd papti raghuya. The 
specification of flight in these forms suggest to me that raghi- (etc.) was originally 
specialized for the swift flight of birds and then generalized to other fast things, and I 
therefore supply ‘birds’ in the simile. On the other hand, since vss. 2 and 3 both contain 
likely (r@thyasah 2b) or explicit (4tyah 3a) horses, trca unity might favor ‘horses’ in the 
simile here as well. 


IX.86.2: It seems a little odd to say that chariot horses go “each separately,” since one 
would think that the horses would be attached to the same chariot and efficient movement 
would require them to pull together. But almost the same phrase occurs in X.91.7 ... 
rathyo yatha prthak, though there referring to charioteers, and so the words must belong 
together. Perhaps it refers to separate chariots, each with its own set of horses—or that 
each horse in a chariot team has its own place in harness and each individually 
contributes to the speed of the whole? 


IX.86.3: Pada a is metrically disturbed, despite apparently having 12 syl. With Arnold 
and HvN, best to read *Ayanéh for hiyanah (as sometimes elsewhere), to avoid a too early 
or too late caesura and a bad Jagati cadence. The pada is then a fine Tristubh. 

Although, as noted above, vss. 1 and 3 share the same goal, the kdsa-, the physical 
referent has changed between | and 3. In the former, the cask is presumably the soma 
vessel on the ritual ground, but in 3b it is characterized as kdsam divo adrimataram “the 
cask of heaven, whose mother is the stone”—in other words the vault of the sky (or the 
soma container in the sky). So the subject is the heavenly soma, not merely the earthly 
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ritual substance, even though the ritual details are re-asserted in cd. For the heavenly 
cask, see V.53.6, 59.8, [X.88.6. Old reports without enthusiasm a potential emendation to 
nom. 4drimata, modifying soma, with 4dr7- the pressing stone. This would yield another 
Tristubh pada. However, since heaven (or at least the container of the heavenly soma) 
may be made of stone, there seems no reason to emend. 

In the publ. tr. for ease of English parsing I moved the tr. of svarvid from b to cd, 
but this mixes the levels: the sun-finding Soma is the one that reaches heaven, while the 
soma of cd is the substance purified in the sheep’s filter. Better (if somewhat awkward): 
“*’.. rush to the prize, as the sun-finder (rush) to the cask of heaven ...” 

The phrase (édhi) sano 4v(ya)ye “on the sheep’s (/ovine) back” occurs 9x in a 
fairly tight cluster in this mandala (IX.86.3, 91.1, 92.4, 96.13, 97.3, 12, 16, 19, 40: all but 
this one in Tristubh hymns). Given loc. 4v(ya)ye and the loc. of ‘back’ in other variants 
of the formula (4vye ... sanavi 1X.50.2, 70.8), sano should be a loc., even though loc. 

* sano/av is not independently attested. See the inconclusive disc. in AiG III.153—54, 
which flirts with but does not explicitly endorse such a form. TY has persuasively argued 
that this form is a relic of an IE endingless full-grade loc.; another such relic is found in 
the phrase vésta usrah, on which see comm. ad V.49.3. Both of these formulaic 
expressions occur exclusively in cadences, which preserved the light syllable of 
prevocalic loc. *-au V from remodeling. 


IX.86.4—6: The first vs. of the new trca is in part a distillation of the previous trca. The 
next two vss. end their first hemistichs identically: 5b, 6b GEN satah pari yanti ketavah 
“The beacons of the one being X circle around.” But as in the first trca, this identity 
conceals a fundamental difference of reference, with both a cosmic and a ritual 
dimension. 


IX.86.4: As just noted, this vs. seems to distill the first trca and is esp. similar to vs. 1. 

Like both 1 and 2 it opens prd fe, and the 2nd hemistich also begins with pra, with 

prantar echoing pra ta). Even more strikingly the first pada matches 1a almost exactly: 
la pra ta asévah pavamana dhijavah 

4a pra ta asvinih pavamana dhijavah 
The only difference is the third word, and the two are phonological multiforms of each 
other — or rather, 4svinih must have been formed as a variant of asévah, since the vrddhi 
deriv. asvina-, -7is found only here in the RV (though it occurs elsewhere in Vedic), 
while ast- is quite common. In addition, asrgran (4b) and asrksata (4c) reprise a4srksata of 
2b, and pdyasa (4b) recurs from 2c. 

However, these similarities once again mask conceptual differences. 

The first question to confront is what the referents are for the fem. pls. asvinih in 
pada a and sthavirih in c, and are they the same? Ge and Re both supply different nouns 
for the two — dharah ‘streams’ for the first (already Say.) and girah ‘hymns’ for the 
second. (Say. supplies dharah for the second as well.) Although this split reference is 
perfectly possible — and at least péyasa ‘with their milk’ might favor a liquid 
interpretation in ab — I prefer to supply girah for both. In the 2nd hemistich the passage 
adduced by Old to explain pada c, 1181.7 dsarji vam sthévira vedhasa gih“A substantial 
song has been sent surging to you, o ritual experts,” resembles our passage very closely, 
with fem. gif and with verb, adj., and voc. matching elements in cd. There is only one 
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fem. form to the adj. sthavira-, namely the one just cited modifying gir-. The 
pleonastically vrddhied adj. in our passage, fem. sthavir7-, is a hapax in the RV — and in 
fact I would suggest that it owes its vrddhi to an attempt to match that of 4svinih. 
Moreover, I.181.7 passage is in an ASvin hymn (the referents of vam ... vedhasa), and to 
my mind the unusual 4svinih ‘destined for the ASvins’ in the first hemistich invites us to 
supply a form of praise as the fem. pl. referent. We might also cite other exx. of the 
ASvins’ association with praise hymns (not, I realize, unusual for Vedic gods!): VI.72.3 
stomaso asvinoh, VYII.9.7 asvinoh ... st6mam, VIN.9.16 vaca .... asvinah (though none of 
these is fem. pl.). Thus in my view the entities “destined for the ASvins” in pada a are 
more likely to be hymns than streams. 

In the first hemistich the fem. subj. (whatever it is) surges “into the support” 
(dhérimani), which I take to be the soma vessel. I supply the same loc. with anédrin the 
2nd hemistich. Cf. nearby IX.89.5 samané antar dhartine nisattah “set down within the 
same support,” with dhariine an etymological and semantic match for dhériman-. 

As noted above, asrksata in c repeats d4srksata in 2b, but they are functional 
opposites: the first verb must be intrans. ‘have surged’ (or pass., ‘have been discharged’) 
with the soma drinks as subject, while our verb is trans. with the seers as subj. and hymns 
as obj. The intrans/pass.. function is taken over in vs. 4 by asrgran in b. The aor. of V sj is 
overwhelmingly medial and overwhelmingly intrans./pass. in function, including the 
numerous exx. of 3rd pl. asrksata. There are only two transitive occurrences of this form, 
this one and one in V.52.6. In our case I think it likely that in this vs. asrksata has been 
made to contrast functionally with likewise 3rd pl. asrgran, which patterns with the aor. 
passive and therefore has more title to intrans./pass. function. Narten (Sig.Aor. 270-71) 
discusses the functional issues in the s-aor. paradigm of this root, but she holds the (to 
me) unlikely position that the medial forms should be fundamentally transitive (though 
she hedges here) and the intrans. use is secondary, despite the clear numerical superiority 
of the intrans. usage. I think it makes more sense to consider the transitive usage, at least 
here, as forced on a normally intrans. form by the pressure of asrgran. 

The formation of the hapax voc. rs/sana is opaque. Gr’s gloss ‘dem Sanger 
freund’ reveals nothing about his analysis of the 2nd part; sim. Re’s ‘propre aux 
Prophetes’ without further comment. With Ge, the publ. tr. assigns the 2nd member to 
V san ‘gain, win’, hence ‘winning seers’. If we maintain that analysis, the sense might be 
compared to ssi-sah- in [X.76.4, which means ‘vanquishing (the other) seers’, in poetic 
competition or the like. However, given the set nature of V.san and the persistent short 
vowel (-)san- in most of its nominal forms, this analysis is not entirely persuasive, esp. 
since the semantics are not absolutely compelling. AiG II.2.926 posits (without 
conviction) a suffix -sana-, but also suggests a connection to the (pseudo-)part. -asana- 
type (which is treated at AiG I.2.236—37), but it doesn’t fit the general profile of this 
group (on which see comm. ad IV.3.6). Perhaps -sana- is better connected to V sd ‘bind’; 
cf. the noun viséna- V.44.11, which has the merit of existing and whose long vowel is 
predictable. Hence “binding seers’ or ‘having the binding of seers’ — that is, holding them 
fast, commanding their loyalty or attention, as in pada c. But in the absence of any further 
information, accentual, contextual, or formulaic, we can’t get much further. 


IX.86.5—6: As noted above, these two vss. have parallel structures in the crucial 2nd 
pada. Although Ge notes this, his tr. does not reflect the parallelism of the two genitive 
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phrases with pres. part. satéh, nor does Re’s. Although taking account of this somewhat 
complicates my tr., I think it must be done. Vs. 6 is the clearer one: the pres. part. to Vas 
is, as often, concessive: a/though Soma stays fixed, his beacons (continue) to circle. A 
concessive sense is harder to excavate from vs. 5 — hence the somewhat awk. rendering in 
the publ. tr. — but I think it is rhetorically called for. In both vss. the GEN sath phrase 
specifies the spatial position of Soma. In 6 he is fixed; he has completed his journey to 
the soma vessels, as pada d tells us. Vs. 5 is chronologically earlier than 6: Soma is 
advancing (prabhu-) on his journey, which is still in progress, as he “reaches through” 
vyanasi- the domains, 1.e., the filter and subsequent locations. Cf., for prabhi-, nearby 
1X.83.1 pévitram te vitatam ..., prabhith ... pary esi visvatah“ The filter is outstretched 
for you, o lord of the sacred formulation. Advancing, you circle around it on all sides.” 
The lexeme pari V7in soma contexts describes the movement of the soma juices around 
the filter. I think the point of both our vss., 5 and 6, is that, though Soma has moved on 
beyond the filter (5) and finally settled in the vessels (6), his beacons continue to circle 
around the filter. | am not entirely sure what that means in physical terms — perhaps the 
residual soma, caught as drops in the wool of the filter and glinting as the final drops drip 
down? or are the beacons pieces of ritual equipment? I think the former is more likely, 
given the reoccurence of sg. Kett/- in vs. 7 referring to Soma himself, but I am tolerably 
certain that the pl. in S—6 distinguishes the vanguard of the soma, Soma proper, from the 
rest of the liquid that follows. 


IX.86.5: As should be clear from the immed. preceding discussion, as elsewhere in IX I 
take dhamani ‘domains’ as referring to the filter and subsequent locales that the soma 
traverses, not, with Ge, Soma’s forms. (What Re means by “structures” is uninterpretable 
to me.) The physical locations on the ritual ground can also be viewed as the cosmic 
domains over which Soma has dominion — hence the hyperbolic statement in d, 
attributing universal rule to Soma. 

On visvasya bhiivanasya rajasi, see the identical phrase in 28b. 

vyanast- belongs with the redupl. -/stem type of cakz7-, etc. (cf. weak pf. vy-anas- 
to V(n)as); see AiG II.2.292. It can therefore govern the acc., like other instances of this 
formation type, and we can easily supply dhamani from pada a, strongly supported by the 
parallel later in the hymn: IX.86.15 yo asya dhama prathamdm vyanase “who has reached 
through his first domain,” with the medial perfect to v/v (n)as. 


IX.86.6: The referent changes from 2™ ps. (vs. 5) to 3“ (vs. 6), although this is not clear 
until the 3" sg. verbs in the 2" hemistich. 

“On both sides” (ubhayatah) probably reflects the double reference just noted: the 
ritual and the cosmic, or the earthly and the heavenly. See Ge n. 6ab. 

I read yadras yad 7(with enclitic prn.), since “if” does not work well here. 


IX.86.7—9: The beginning and end of this trca echo the preceding one: kettih in 7a picks 
up the pl. ket@vah in 5—6, and the end of vs. 9, kal/asesu sidati, is identical to the end of 6. 
The trca traces a trajectory from the ritual journey—the filter and the cask in 7—to a 
cosmic one, with Soma as king (8a) traversing first earthly natural features (seas, rivers, 
streams, waves 8ab) and then bridging the distance between earth and heaven (8d, 9ab), 
ending back on the ritual ground (9d). Of course the equivalence of the ritual and cosmic 
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features is always in the foreground, as when in 8c he mounts the sheep’s back (=the 
filter), which is immediately (8d) then identified as “the navel of the earth” (nabha 
prthivyah), with the same word for ‘back’ (sénu) used in 8c for the filter and in 9a for 
heaven. 


IX.86.9: The rel. cl. of b lacks a verb. I think that whatever is supplied must be able to be 
construed with dhaérmabhih “according to (his) ordinances.” My ‘abide’ is a slight 
elaboration on Ge’s ‘sind’: “durch dessen Bestimmungen Himmel und Erde sind,” which 
I think is fundamentally correct. This is another hyperbolic statement of Soma’s cosmic 
power. Re’s “lui a qui (appartiennent) le ciel et la terre avec les choses-a-maintenir” 
separates yasya from dhérmabfih and finds little work for the instr. pl. to do. The two 
instances of dharmabhih (here and 5c) should be more or less in harmony. 


IX.86.10—12: Following a pattern we’ve met earlier, the first vs. of the new trca echoes 
the previous one. In particular, the beginning of 10a /your yajhasya pavate is almost 
identical to 7a yajfdsya ketur pavate, with ketu- = jyotis- semantically and the order of 
the first two elements flipped. As for intra-trca connections, 10b #pita devanam is picked 
up by 11b #patir divah. There is also a fair amount of repetition of vocabulary and even 
phraseology from earlier in the hymn (e.g., 6cd ... aujyate harth ... kalasesu sidati and 
lled Aadrth ... sddanesu sidati, marmrjanah), but most of this involves material so 
ubiquitous in soma discourse that it doesn’t mean much. 


IX.86.10: Ge notes the parallels between our vs. and IX.75.2: 
IX.75.2a. ... pavate maddhu priyam, ... 
2cd dédhati putrah pitror apicyam, nama ... 


IX.86.10a ... pavate maddhu priyam, ... 
lOc dadhat ratnam svadhayor apicyam 

But he doesn’t seem to take the parallelism too seriously. In particular, though both 75.2c 
and 86.10c have a dual gen./loc. to be construed with a VP in which the subject deposits / 
establishes a secret X [name in 75.2, treasure in 86.10], Ge takes the dual as loc. in 75.2 
(where there’s a parallel loc. sg. rocané), but gen. here (“Er bringt das verborgene 
Kleinod der beiden Eigenmichte’’)(sim. Re), with a somewhat forced interpr. of dadhatr 
as ‘bringt’. Since the dual seems to have the same referent in both passages, Heaven and 
Earth (so both Ge and Re), and the passages are otherwise so similar, it seems to me very 
likely that they are structured in the same way. I therefore take svadhdyoh as loc. 

It’s worth noting that this is the only du. form of the stem svadha- 


IX.86.11: Ido not know why the seats are identified as those of Mitra. I doubt that Lii is 
correct that it is only because Mitra’s seat is in highest heaven (210), much less that Mitra 
is at this stage in Vedic being identified with the sun (605). 


IX.86.12: The vs. is structured by three pada-initial forms of 4gre + GEN, reinforced by 
agriyah in b. 
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IX.86.13—15: This trea is characterized by increasingly larger claims for Soma’s cosmic 
reach. It has fewer connections to previous trcas, save for the echo in 15b dhama 
prathamdm vyanase of 5a and c, on which see comm. there. 


IX.86.13: Ge identifies (n. 13a) and tr. matdévan as a real past active participle (““Nachdem 
er sich bedacht hatte ...”)(sim. Lit 243). This seems highly unlikely to me; Whitney’s 
statement (Gr. §960) should be noted: “Derivative words of this formation [=-févant- sj] 
are found in RV., but without anything like a participial value. The AV. has a single 
example ... In the Brahmanas also it is hardly met with.” See also Re’s n. The fact that 
the base, matd-, is not found independently as a ppl. in the RV, but only once (besides 
here) in the cmpd. matavacas- (voc., so unaccented, 1.46.5), makes the building of a past 
active part. to it even less likely. Instead - vant- must have its usual possessive sense and 
in context mean ‘accompanied by thoughts’ (like martitvant-), referring to the praises 
given to Soma at the ritual. These act as a spur to set the soma in motion, hence the 
following simile. 

The 2nd hemistich opens with a form of the 2nd sg prn., téva, followed at 
intervals by two vocc., Kave at the end of c and indra in d, followed immediately by vs.- 
final fe. It only becomes clear in d, with the 3rd ps. phrase pavate somah, that the 2nd ps. 
cannot be Soma, as it was earlier in the hymn (vss. 1-3, 4-5). The kave is a bit of a red 
herring, since it could, and often does, refer to Soma, and though Indra is sometimes so 
designated, other gods are far more commonly so called. The voc. sndra at the end settles 
the matter, but our poet seems to tease us with other possibilities. 

The image of Soma purifying himself “between the two world-halves” of course 
reflects the cosmic reach of the Soma, but it may also have a narrower ritual application. 
In IX.98.9 Ge suggests that the world-halves there are the jaws of the soma-press, which 
would fit nicely here. See also [X.75.4, where the world-halves are called the mothers of 
Soma. 


IX.86.14: I would now tr. the pf. part. jaj#andh with past value, “once having been born.” 

The standard tr. (and incl. Ober II.76; Lowe, Part. 158) take svaras nom. with the 
pf. part.: “having been born as the sun.” This is of course quite possible. But I would 
expect a goal with abhi V kram and therefore take svaras acc. in that function (see also 
Scar 330). 

I take nabhasd as instr. of extent of space, rather than accompaniment (Ge, Lowe) 
or, even less likely, agent (Re “s’est élancé par la nuée,” despite the absence of any 
verbal form that could be interpr. as passive). 

The identify of the “age-old father” isn’t clear, and various candidates have been 
suggested: Say.: Indra; Ge (n. 14d): Parjanya or Heaven; Re: Heaven. I’m generally 
inclined towards Heaven, though of course bringing Heaven here is not physcially 
possible. 


IX.86.15: The gen. asya of pada a could depend instead on visé— or indeed on both visé 
and sarma. Since I don’t know what ‘clan’ is in question, it is hard to determine if it 
belongs to Soma. 

On dhama ... vyanase, see comm. ad vs. 5. I do not think, with Ge, that the 
dhaman- refers to the first “form” of soma in the phases of soma-preparation. 
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In d note the play in the phrase sém yati samyatah, which belong to different roots 
(V yaand V yat respectively). The latter has been rendered in quite different ways: Ge: “... 
gelangt er zu allen Stufenfolgen”; Re “il parcourt toutes les confluences”; Lii (702) “... 
geht er zu allen Treffpunkten”; Scar (404) Nomen act. ‘feste Aufstellung’. But samydt- is 
generally an adj., usually in the pl. of liquids (V.34.9 4pah samyatah, VUI.100.9); esp. 
pertinent are two passages in our own hymn: vs. 18 in the next trca samydtam pipyusim 
fsam “continuous, swelling refreshment” and, by implication, in vs. 47 dharah ... 
samyatah “continuous streams.” On the basis of these passages, I supply “streams” here 
as well. See, e.g., vs. 8. 


IX.86.16—18: The first two vss. of this trea begin with pré with a verb of motion, but 
otherwise there is little that unifies the trca. Nor is there much that connects with the rest 
of the hymn, save for 16a ... ayasit ... indrasya niskrt4m/ 7b=32d ... upa yati niskrtam 
and the repetition of samyat- in 18a (cf. 15d and disc. there). 


IX.86.16: Pada b strikes me as the quotation of a well-known general truth or proverb, 
providing the basis for the particular action of pada a: Soma cannot let Indra down, 
because (of the old saw) “a comrade ...” It’s also worth noting that the other occurrence 
of samgir- (X.89.9) is also the obj. of pra V mi. Re also adduces IV.25.7 na... sakhydm 
indrah ... sém grnite “Indra does not agree to companionship (with ...).” 


1X.86.17: The publ. tr. does not make it clear that “your” is pl. (enclitic va) and must 
refer to the poet/officiants. 

What is striking stylistically in this vs. is the sequence of three heavy nom. pl. 
fem. -yu-adjectives: mandrayuvo vipanyuvah, panasyuvah, the latter two derived from 
the same root. Though morphologically parallel, they are somewhat disharmonious: 
mandrayu- is a hapax, vipanyu- is reasonably well attested and generally modifies the 
human officiants (gods a few times), while the rather fewer occurrences of panasyu- (and 
the related verb panasyd-) refer to gods. Hence the “thoughts” of our vs. seem both to 
“express admiration,” as humans do to gods, and “invite/require admiration,” as gods do 
from humans — so the thoughts’ purposes seem to be various, both to praise the gods and 
be admired for their fine crafting? 

I’m not exactly sure what samvdsana- (a hapax), lit. ‘dwelling together, joint 
dwelling’ is expressing here. Ge seems similarly puzzled, tr. “in den Sitzungen” with a 
question mark; Re’s “dans les sessions-rituelles” is more definite and appealing, but I 
don’t see where he gets it. Perhaps it doesn’t indicate that the thoughts are dwelling with 
each other but that they, as a group, are dwelling with something/-one else — perhaps the 
soma, perhaps the milk and other non-verbal parts of the ritual machinery? 


IX.86.18: Note the functional contrast between 2 ... pavasva and adjacent pavamanah. 


IX.86.19—21: No obvious signs of unity. The instr. manis/bhih is found at the end of 19 
and immediately afterwards at the beginning of 20. The dawn(s) and the rivers are found 
in both 19 and 21, but not in mutually reinforcing ways. As for external connections, the 
“partnership” (sakhyd-) of Indra and Vayu in 20 is reminiscent of the 
companions/partners (implicitly Soma and Indra) in 16b. There are various lexical echoes 
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(e.g., vicaksanah 19a = 11b), but the limited vocab. of the Soma hymns makes this 
unremarkable. 


IX.86.19: “Bull of the thoughts” (visa matinam) is a slightly odd expression, but it fits the 
pattern of IX.76.4 pita matinam, 96.5 janita matindm, 103.4 neta matinam, though 
without obvious agentive content here —although Ge interpr. ‘bull’ as “‘Befruchter’. 

The three genitives with pratarita by all the standard accounts (incl. the publ. tr., 
also Ober I.53) consist of two temporal expressions (day, dawn) and a spatial one 
(heaven). It is not clear to me what “lengthening/extending heaven” would involve, and 
so, though gen./abl. divah is almost always ‘heaven’ rather than ‘day’, I now wonder if it 
here refers to ‘day’. Other passages containing both ‘day’ words include III.56.6 ar 4 
divéh savitar varyani, divé-diva a suva trir no a4hnah “Three times a day, every day, o 
Savitar, impel valuables to us, three times daily”; X.7.4 dyubhih ... ahabhih,; X.12.4 aha 
yad dyavah ... 4yan— and, interestingly enough, two expressions in this very hymn, vss. 
41 and 42, on which see further ad locc. The question is what, if anything, is the semantic 
distinction between the two ‘day’ words div-/ dyu- and dhar/ dhan-. In principle 
“daytime” (versus night time) could be distinguished from the 24-hour day. Which, then, 
would be which? Assuming that PIE *dyeu- (and its descendents) referred esp. to the 
bright sky, we might expect the ‘day’ occurrences of div-/ dyu- to refer to the bright day, 
1.e., day versus night, leaving dhar for the 24-hour day. And the numerous exx. of né&ktam 
(...) diva (and reverse order) “by night and by day” (1.24.10, 12, 34.2, 98.2, etc., etc.) 
seem to bear out this prediction. We also find div-/ dyu- contrasted with other words for 
‘night’: e.g., in the instr. pl. dywbhir aktibhth (1.34.8, 112.25, 01.31.16), and in other 
case/no. pairs 1.116.24 dasa ratrih ... néva dytin, V1.49.10 rudram diva vardhdya rudrém 
aktau. However, dharis also commonly found in these contexts. Cf. the cmpd. ahoratra- 
‘day and night’ and expressions like rétrya ahnah (X.129.2), tisrah ksapas trir aha 
(1.116.4), vy aktiin ... vy a4hani (V.54.4), ratribhih ... dhabhih (X.10.9), ahobhinh... 
aktuibhih (X.14.9), akttibhyah ... dhabhyah (X.89.11). Also passages in which light is put 
into or created for d4har/ dhan-— e.g., [X.92.5 jyotr yad ahne akrnot. An esp. telling 
example is X.68.11 ratryam témo dadhur jyotr éhan “They put darkness in the night 
(and) light in the day.” I therefore find myself at something of an impasse, since both 
words are used contrastively with ‘night’, and in a passage containing both ‘day’ words 
assigning one sense to the one and the other to the other seems arbitrary. In any case, I 
now do think that dvah means ‘day’ here, and would substitute the tr. “... the lengthener 
of the day, of dawn, of the daytime” (having made the arbitrary choice). 

On krané see comm. ad 1.58.3. In addition to the adv. sense (‘successfully, 
effectively’) discussed there, this old instr. can be used with true instr. value: ‘by the 
action’, as here. In his 1903 art. (cited ad 1.58.3) Old (p. 35=K1 Schr. 1113) identifies 
krandé here as a neut. pl., not instr. sg.: “die Werke der Strome, die Kufen hat er briillen 
gemacht.” But by the time of the Noten he instead takes it as instr.: “durch das Tun der 
Fliisse.” This is in fact the standard interpr. of Arand sindhinam here: Ge “Unter 
Mitwirkung der Str6me”’; Re “Par l’action des fleuves”; Lii (254) = Ge, but with (?) 
inserted after “Mitwirkung.” But this pada is regularly compared by these very same 
scholars with IX.102.1 Arana sisur mahinam. And it is generally agreed that mahinam in 
that pada refers also to the rivers. But there is a split about where to construe this gen. Ge 
(and perhaps by implication Old) follows the pattern of our passage: “Unter Mitwirkung 
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der grossen (Stréme),” but Lii argues (239, 242), rather persuasively, that mahinam 
belongs rather with s7suf, as “child of the great (rivers),” in part on the basis of 
sindhumatar- ({1X.61.7) ‘whose mothers are the rivers.” He is followed by Re. In the 
interpr. of the two passages only Ge is consistent, in taking the gen. with Arana in both 
cases. Lii, Re, and the publ. tr. all construe the gen. differently in the two places. I now 
think this is wrong and a consistent interpr. should be made, but I make the opposite 
choice to Ge’s. In the passage here I would supply ‘child’ as headnoun for sindhinam 
and change the tr. to “Through his action, (the child) of the rivers ...” There are several 
reasons for my change of heart besides a desire for consistency. For one thing krand@ is 
never elsewhere construed with a gen. For another, Soma is otherwise the sole subj. of 
4vivasat and doesn’t need any assistance in this action. 


IX.86.20: Ge interpr. pavate as a passive, with manisibhih as agent (“Von den 
Verstandigen wird der allerste Seher gelautert”’), but pévate is so insistently reflexive in 
the Soma mandala that I strongly resist a passive here. Re’s tr. is like mine, though he 
doesn’t comment. 

Trita is the ur-Soma presser. See disc. ad [X.37.4. Here, as Ge (n. 20c) suggests, 
Soma re-creates him for the current pressing, to ensure that Indra and Vayu will get their 
soma. 


IX.86.21: The first three padas of this vs. begin aydm ‘this one here’. 

The thrice seven cows here are also found in IX.70.1, as Ge (n. 21c) points out. 
See the seven cows in vs. 25. 

On pada d see comm. on the identical pada ad [X.72.7. 


IX.86.22—24: The trca seems to be characterized by augmented imperfects, though three 
of the five could be injunctives instead: 4rohayah [maybe] 22d, abhavah 23c, avrnoh 
[maybe] 23d, amadan 24b, abharat [maybe] 24c. It is also characterized by mythic 
allusions, esp. the Vala myth and the opening of the cowpen for the Angirases (23d) and 
the stealing of soma from heaven (24c), as well as the cosmogonic act of raising the sun 
into heaven (22d). Both this latter deed and the opening of the Vala cave are deeds 
usually attributed to Indra. 

As for phraseology, in 22c and 23b the soma is “in the belly of Indra” (indrasya 
Jathare(su)— sg. in 22c, pl. in 23b); pavitra 4 is found in both 22b and 23a. With regard 
to external connections, 22d nrbhir yatéh is also found in 20b, and 23b indrasya jathdresv 
avisén echoes 19d indrasya hardy avisén, with a different body part. 

It may also be that 22 continues the theme of 21: in 21a Soma made the dawns 
shine forth ( v/rocayat), while in 22d he made the sun mount in heaven (stryam arohayo 
divi). The two verbs are not only identical in formation (both -déya-transitives) but 
phonologically similar. 


IX.86.22: Although the Pp. analyzes arohayah as containing an augment (4/ arohayah), it 
could equally well have an injunc.: 4/ rohayah. The latter would fit better with the injunc. 
vi rocayat in 21a, just disc.; the former with the other augmented forms of this trea. 
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IX.86.23: The augmented impf. abhavah is somewhat surprising in this context, because, 
at least in the publ. tr., it seems to refer to the recent past, rather than to the mythic past of 
the following (a) vmoh. Perhaps, however, it opens the telling of the Vala myth continued 
in d (and possibly 24ab; see below). 

The augment in (a)vrnof is quite insecure: the Pp restores it, but it is not found in 
the Samhita text and is metrically de trop. 


IX.86.24: Both hemistichs open with a distracted 2nd sg. acc. pronoun (vam). The 
accusative of this pronoun is, of course, historically monosyllabic, though distraction is 
not uncommon in the RV. Here the distraction may have resulted from matching the 
distracted nominative sg. form that opened the 2nd hemistich of the previous vs., 23c. 

The impf. amadan in b is wrongly tr. as a present in the publ. tr.: correct to “did ... 
applaud.” This may continue the account of the Vala myth, with the “very attentive 
poets” being the Angirases themselves. It seems unlikely that it is the first action of the 
soma-stealing myth found in c. 

Once again the Pp. analyzes 4/ abharat, but the sequence could instead be 4/ 
bharat with an injunc. 


IX.86.25—27: Cows (that is, the milk-mixture) are esp. prominent in this trca: there are 
seven in 25b (recalling the “thrice seven” that produced the milk-mixture in 21c), here 
called dhendvah, with gah in 26c and gobhih in 27c. Other miscellaneous animals: the 
sheep’s fleece (4vye ... vare 25a), buffaloes (mahisah 26d), a steed (atvah 26d), as well as 
the tawny one (Adrim 25b, 27b), if that is specifically a tawny horse or, as in 31b (vesd ... 
harih), a tawny bull. 

25b and 27b both open Adrim navante, each followed by a diff. preverb to be 
construed with the verb (abhé, 4va). In 27a asascatah recalls 18c asascusi. 


IX.86.26: The two pres. participles to Vr, act. krnvaén (b) and med. krnvandh (c), provide 
almost a textbook example of the functional distribution of voices: in b Soma makes X 
(into) Y for someone else (dat. yajyave), while in c he makes X (into) his own Y. 


IX.86.27: On the likely pun on ab/isrivah, see Ge (n. 27ab), also Scar 547-48. 

It is not entirely clear what “the third back” (“tive prsthé) refers to, but most 
likely the highest (third) realm of heaven. Cf., for the back of heaven in general, divas 
prsthé in IX.66.5. 


IX.86.28—30: As noted in the publ. intro., this trea shows a high degree of unity. To start 
with, every pada but 2 (of 12), begins with a form of the 2nd sg. prn.: mostly nom. “vam 
(28b, d, 29a, c, 30a) but also gen, /#va (28a, 29b, d), with the final hemistich breaking the 
pattern with a single acc. “vam (distracted; see comm. ad vs. 24 above) in c and a single 
dat. aibhya in d. Only 28c and 30b fail to open with such a form (and 28c has the enclitic 
te later in the pada). In addition, all 3 vss. contain the voc. pavamana (28c, 29d, 30b), and 
all three also have forms of visva-28b, d, 29a, 30d). Note also that visvasya bhiivanasya 
in the first vs. (28b) is echoed by visva bhuvananr in the last (30d), and that vidharmani 
(29b) is taken up by better specified réjaso vidharmani (30a); cf. also t4vemdah (28a, 29b) 
varied by tibhyemah (30d). 
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In terms of contents, the trca insistently asserts Soma’s universal rule over all 
cosmic elements. 


IX.86.28: Ge and Re (also Ober II.43) construe é¢va with rétasah (e.g., Ge “Von deinem 
himmlischen Samen sind diese Geschépfe’’). I am reluctant to do so because of the 
parallelism of t¢vemah (/ tibhyeméah) just noted: all three expressions should be rendered 
in the same general way. In addition Ge’s tr. essentially assumes rétasa/is abl., but its 
companion adj. divydsya is stubbornly gen. I would therefore stick to my tr., though 
slightly modified for clarity to “Yours are these offspring of (your) heavenly semen.” 

For ... visvasya bhiivanasya rajasi, see 5d, which is identical, and 36d ... visvasya 
bhiivanasya rajase, in an acc. + inf. phrase. 

Pada c is essentially a restatement of b. 

Since dhama-dha- is an etymological figure, I have rendered it as one, rather than 
‘establisher of domains’, vel sim. 


IX.86.29: The cmpd. visva-vid- is ambiguous here. Ge and Re both tr. as ‘all-knowing’, 
and that is favored by the context, since it is immediately followed by the voc. kave 
(‘sage poet’). But the cmpd recurs in the very similar pada, 39c tvém suviro asi soma 
visvavit, and that vs. contains three similarly formed cmpds that surely belong to V vid 
‘find’: IX.86.39a govit ... vasuvid dhiranyavit. There the context favors ‘all-finding’. 
(Scar treats the two roots V vid together [489], so he is not forced to distinguish.) I 
suggest, as usual, that it’s a pun. 


IX.86.30: On the expression pavitre ra4jaso vidharmani and its more succinct variants see 
comm. ad IX.64.9. 


IX.86.31—33: After the tight structure of the preceding trca, we have returned to the lax 
stringing together of soma tropes. There is a lot of noise-making in 31 (b cakradat, c 
vavasana anusata), which is slightly echoed in 33 (b kénikradat). Otherwise I see nothing 
particularly unifying. 

As for external connections, GEN niskrtém V ya in 32d is found also in 7b and 16a, 
and of course much of the soma lexicon is repeated elsewhere. 


IX.86.32: Although the standard interpr. of yatha vidéhere makes Soma subj. of the verb 
(e.g., Ge “wie er es versteht”’), pada-final yatha vidéis a common tag (1.127.4, 132.2, 
etc.) with a passive reading of the verb: “as is known, in the way that is known.” 

The “directives of truth” (stésya prasfsah) are convincingly identified as the 
hymns by Lii (469-70), as the adj. ndvivas-, a standard descriptor of hymns in the fem., 
suggests. 

I assume that the “threefold thread” (¢éntum ... trivrtém) refers to the three soma 
pressings. 


IX.86.34—36: Nothing much in the way of internal unity or external connection, beyond 
the obvious soma themes. 
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IX.86.34: The publ. tr. does not make sufficiently clear (or clear at all) that p#vamana is a 
voc. Better tr. “Self-purifying one, as a great flood you run ...” 

With Ge and Re I take méhy arnah “great flood” as a nom., coreferential with the 
2nd sg. subj. The statement “‘you are the sea” (29a tvdm samudro asi) gives semantic 
support to the coreferential reading, though the two words (samudrda- and 4rnas-) are 
different. By contrast, Lii (204, 239; sim. Ober II.152 n. 111) takes it as acc. of extent, 
indicating the space that the soma traverses, with the “filters” of b parallel to it ina 
simile: “du durchlaufst die grosse Flut, wie die strahlende Sonne die wollenen Seihen.” 
This interpr. requires that the rea/filter (the sheep’s fleece) that the rea/soma ordinarily 
traverses be part of the simile, expressing what the sun crosses, while the metaphorical 
filter (“the great flood”’) is part of the frame, where the real soma is crossing it. This is 
either very clever poetics, with several levels of metaphor below the surface simile — or 
an indication that his interpr. is incorrect. I’m afraid that I incline towards the latter view. 

The expression in c gébhasti-pito nfbhih is somewhat curious, since it essentially 
provides two agents, or agent-like elements, for the puta- ppl.: the 1st cmpd member 
gabhasti- and the indep. instr. nfbhih. (Of course, the men are the agents whose hands are 
the instruments.) Without the ‘hand’ (gabhasti-) we would expect *nf-puta-, like nf- 
dhita- (1x), nf-suta- (1x)(which, oddly enough, both rhyme with our putative form). Re 
has a slightly different interpr., but it has the same configuration. His “pressé par les 
seigneurs a l’aide des pierres” construes afbhih with what follows, the instr. édribhih and 
the ppl. sutah, with the two instr. filling the agent and instrument slots respectively. Since 
nfbhih is stationed exactly in between the two instrument+ppl. expressions, there’s no 
way to tell — though it seems to me somewhat more elegant for nfbhih to double a cmpd. 
member rather than morphologically doubling another instrument. Note that 4dr1—suta- 1s 
also attested (2x) and that the same ddribhih sutah as here is found in this hymn in 23a.. 


IX.86.35: The accumulation of V mad derivatives is striking: madva mddyo mddah. The 
last, méda-, is of course extraordinarily common, and the 2nd médya- reasonably well 
established (13x). But madvdén- is found only twice. 


IX.86.36: Who the seven sisters (bzw. mothers) are is a matter of dispute: Say.: the 
streams or rivers, Ge: thoughts, Re (flg. Lii 246): celestial streams/rivers. No one seems 
to cite the seven milk-cows (sapta dhendvah) in vs. 25 of this same hymn, or their 
multiplied number (thrice seven) in 21. But in this hymn “cows” seems the mostly likely 
immediate referent, esp. given the image of maternal care, whatever those cows may 
otherwise represent (beyond the milk-mixture). 

On the expression in the last pada, see similar phrases in vss. 5 and 28. 


IX.86.37—39: For the first time in this hymn (save for briefly in vs. 18), this trea shows 
some interest in what Soma might do for us, particularly in the 2nd two vss. Note in 38 
first the enclitic nah and then the Ist pl. opt. syama. The poet both asks for benefits 
directly and by implication, in the cmpds with 2nd member - vid- ‘finding’: govid-, 
vasuvid-, hiranyavid-, visvavid-“cow-finding, goods-finding, gold-finding, all-finding” 
and the bahuvrthi suvira- ‘possessing good heroes’. If Soma finds or possesses these 
things, he can distribute them to us. The connection between vss. 38 and 39 is nicely 
signalled by the near identity of 38c and 39a: 
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38c ... pavasva vasumad dhiranyavat 

39a ... pavasva vasuvid dhiranyavit 
where the suffix of possession (-mant-, -vant-) subtly gives way to the phonologically 
similar root-noun - vid-, suggesting that Soma possesses those things, which he can now 
find for us. The epithet mr-caksas- ‘having his gaze on men’, found several times 
previously in this hymn (vss. 23, 36), seems finally to take on its full lexical value in 38, 
where it is predicated of Soma (urcaéksa@ asi) and strengthened by visvatah ‘on every side’, 
to express Soma’s interest in us and our welfare. The reciprocal relationship between us 
and Soma is also expressed by the parallel padas 38d and 39b, both containing bhiivanesu 
as the location of both us (38d) and Soma (39b). 


IX.86.38: I take the -matand -vat forms adverbially. 


IX.86.39: On vwisvavid- see comm. ad vs. 29. Ge takes it as ‘all-knowing’ here, but the 
other -vid- cmpds in the vs. favor ‘all-finding’. Re, like me, ‘all-finding’ here, though 
‘all-knowing’ in 29. 


IX.86.40—42: The focus on our welfare found in the last trca is found here in vs. 41 but is 
otherwise muted. 


IX.86.40: vandna- is a hapax, though there seems to be general agreement that it means 
something like ‘desire’, derived from the set root V vam’ ‘love, hold dear’. There is an Old 
Avestan hapax of the same shape (Y. 44.15) that seems unconnected, in that, 
contextually, the standard tr. ‘victory’ seems correct, and it should therefore be derived 
from anit V van ‘win’. But Kellens-Pirart in their OA lexicon (1990) equate it directly 
with our vanadna- and gloss it ‘charme’ — which makes no contextual sense and can, I 
think, easily be dismissed. In any case it is easy to see how our form came to be built. It 
is the object of the verb did... atisthipat ‘made to stand up / raised up’. The next vs., 41a, 
has a very similar VP, bhandand ud tyarti, where the verb is semantically equivalent to 
our verb and has the same preverb, and the nominal object is a fem. acc. pl. -dna- form, 
which provided the template for vandna-. Given this parallelism and given the fact that 
the phrase in vs. 41 has to do with granting blessings to us, I think it likely that the 
desires Soma raised in 40a are our own (so also Ge, Re), which he will fulfill in the next 
Vs. 

vi gahate as in 8a; cf. also ati gahate in 26a. 

Soma is presumably “thousand-spiked” (sahdésrabhrsti-) because of the knobs, 
thorns, or similar extrusions on the plant. 


IX.86.41: On the relation between the first hemistich and vs. 40 see immed. above. 

The publ. tr. “... all blessings, consisting of offspring and easy to bear” is 
awkward and hard to parse. It might be better as “... all blessings, consisting of offspring 
—a light burden —,” with subhdra- used in almost jocular fashion. It can simultaneously 
also refer to “easy birth,” with ref. to prajavatih. 

The unusually formed (pseudo-)amredita 4har-divi ‘every day, day upon day’ is 
esp. interesting in light of the discussion of the two ‘day’ words ad vs. 19 above. It must 
be a substitute for the more orthodox amredita d4har-ahar (6x) for metrical reasons: the 
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standard cmpd. is metrically awk. With three light syllables in a row, it certainly won’t fit 
in any cadence and would be difficult anywhere in the vs. line but where it’s always 
found, pada-initial (which isn’t all that great either — openings with light syllables in both 
2 and 3, not to mention | and possibly 4, are quite irregular; see Arnold pp 194—95). It is 
puzzling, however, that the well-attested (47x) (also somewhat aberrantly formed) 
amredita to the second ‘day’ stem here, namely divé-dive, was not used in our vs., since it 
would fit the cadence perfectly and is quite common in Jagati cadences. In any case, at 
least d4har-divi suggests that there’s no clearcut difference of meaning or reference 
between dhar- and the forms of div-/dyu- that mean ‘day’. 

In the 2nd hemistich, Soma is not asked directly for benefits, but rather urged to 
intercede with Indra — to beg him for our sake — for offspring and wealth. This 
displacement is made all the stranger by the use of a “future imperative,” yacatat, which 
properly should follow another impv. Perhaps the displacement in time that such an 
impv. represents — that is, there should be an intervening impv. before it — indirectly 
reflects the displacement in person — that is, Soma is the middleman, intervening between 
us and Indra. I suppose it is bad form to ask Indra directly in a hymn devoted to Soma. 

There is further displacement here. The “sacred formulation bringing offspring” 
(bréhma prajavat) that we want Soma to get Indra to give us is not a direct request for 
Indra to bestow offspring on us, but rather for him to inspire in us a formulation that we 
can then offer to him, which will, only then, result in offspring. It’s a long and winding 
road to what we want! 

The interpr. of the hapax bahuvr. 4sva-pastya- is disputed. My tr. “consisting of 
horses in the homestead” essentially follows Gr’s ‘Rosse im Stalle habend’, though it 
would be more lit. as ‘having a homestead that has horses in it’ — a vajra-bahu- type 
cmpd. Ge’s tr. “an vielen Rossen” seems to evade the issue, but his statement in n. 41c 
“wie spater -sa/m-” is more forthcoming: -sa/in- means lit. ‘having a house/room’, but 
develops to ‘abounding in’. Nonetheless, I find it hard to believe that a RVic poet would 
go to the trouble of using a fairly rare word as 2nd member, only in order to bleach it of 
its particular meaning. Re’s “la richesse qui réside dans les chevaux” (and Ober’s “dessen 
fester Wohnsitz Pferde sind” [1.537 n. 111]) employs an abstract sense of pastya- to 
characterize where wea/th’s dwelling is: it resides in — that is, is founded on / consists of 
— horses. Whereas my interpr. assumes a concrete homestead, which belongs to the 
speaker and/or his associates, that is stuffed, as it were, with horses. The difference 
between the abstract and the concrete interpr. is small but significant, and I continue to 
prefer the concrete one. 


IX.86.42: This vs., too, contains the two ‘day’ words, gen. pl. 4inam, dependent on 4gre, 
and the adverbial instr. expression dau dytibhih. See comm. ad vss. 19, 41. 

I take pra ... cetayate as a reflexive trans./caus. ‘makes oneself perceived’, 
contrary to the intrans. interpr. in my -dya- book (p. 163). 

As is generally recognized, nara ca Sémsam shows a species of tmesis, from the 
cmpd ndrasdmsa-. 

On dhartdri as one of the few likely exx. of a loc. inf., see Keydana (Inf. 197-99). 


IX.86.43—45: This trca seems more artful than most of the other, with metaphor layered 
upon metaphor (vss. 43, 45), varied by similes (vs. 44). 
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IX.86.43: The first hemistich is striking with its series of identical verbs in pada a, with 
pada b ending with the same verb: afjate vy afijate sdm anyate, ... abhy afyate. The first 
pada lacks a syllable (rest at 4); as Old suggests, the metrical irregularity is most likely 
meant to call attention to the word play. 

Ge, Re, Lii (239) take the various verbs as reflex., with Ge (n. 43ab) taking the 
subj. as the soma-drinking singers and Re as the waters. But though mid. V afi/is probably 
more often reflex./pass. than trans., it can be the latter, and that makes more sense here. 
Cf., e.g., [X.97.57 sdm afyate rupdm “they jointly anoint his form,” and recall the many 
times in this mandala in which soma “‘is anointed,” using the true passive a/ydte (-se) 
(often as a pun with ‘is driven’ to Vay). See especially in the next trca of this hymn 47c 
gobhih ... samajyase, in the same metrical position as sém afyate here. I supply the 
default Soma as obj. throughout the first hemistich; he is found as explicit (though 
metaphorical) obj. in the 2nd hemistich. As for the subj. of all these verbs, I agree with 
Re that it is the waters. 

The “ox flying in the burbling up of the river” of pada c is an ex. of the layers of 
metaphor just alluded to above: it compresses three different representations of Soma into 
a single image. 

I take the subj. of grbhnate and referent of Airanya-pavah in d still to be the 
waters, with asu functioning as reflexive. Re explicitly changes his subj. here to “les 
hommes.” 


IX.86.44: Ge, Re, Ober (II.54) take @ndhah as nom., parallel to dhara in the simile. But 
insofar as it is possible to narrow the referent of this word, it is used of the stalk of the 
soma (see comm. ad IV.1.19). I take it here as acc., construed with 47. This pada, like the 
following one, depicts the soma juice leaving behind the solid parts of the plant, and 4t7 
‘beyond’ is used in both padas to express the material beyond which the soma juice has 
gone. 

The simile in d, 4tyo nd krilan, is also found in 26d. 


IX.86.45: In a agre-gah echoes é4gre 4hnam in 42a; in our vs. 4hnam appears in the 
following pada, dependent on something else ( vimanah), though Re supplies it with 
agregah as well. 

bhivanesv arpitah also in 39b. 

In d I construe rayé with okyah, although I cannot find any parallel usage. But on 
its own, okya/is hard to fit semantically into the vs.; cf. Ge’s “gern bleibend” and Re’s 
“(ce dieu) domestique,” which seem like afterthoughts.. 


IX.86.46—48: The hymn ends with a trca no more unified than most of those that 
preceded it, repeating the same tropes oscillating between ritual and cosmic images. 


IX.86.46: In pada a skambho divah reminds us of 35d divo vistambhah with a diff. lexical 
real 

On tidhatu- see comm. ad IX.70.8. 

Pada c amstim rihanti matdyah pénipnatam is identical to 31d, save for the first 
word, which in 31 is s7sum. 
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In d yédi would be best read yad *7, both for sense and for meter, since an 
opening with light syllables in positions 3 and 4 before an early caesura is very rare (see 
Arnold 194). 

Ge tr. nimmijam ... yayluih as “Staat machen” (make a show), based, he says (n. 
46d), on stibham ya. I see no reason to attenuate the sense of nurmmiy-. As Scar (284-85) 
argues, this stem can be both a concrete noun ‘garment’ and an infin. “to array’. The 
infinitival usages he cites are mostly the dat. nirnije (which, in all quoted cases, I take as 
a noun) and he is uncertain about the usage of this acc. ex. But since the analysis just 
proposed of yad *7 provides us with an acc. obj., infinitival usage seems best here. 


IX.86.47: Pada b is awk. in English. The sense is that the streams of the soma being 
purified go charging forward continuously, with rémhayah ‘charges, speedy forward 
movements’ subj. of yanti. 


IX.86.48: The aggressively hostile command in pada c comes as something of a surprise 
in this otherwise ritually and cosmically focused hymn. 

The last pada is the Grtsamada refrain from Mandala II. This trea is attributed by 
the Anukramani to Grtsamada, but perhaps only on the basis of the refrain. 


IX.87-97 
The section containing Tristubh hymns 


IX.87-89 
These three hymns are attributed to USanas Kavya, probably on the basis of the 
mention of his name in 87.3. 


IX.87 


IX.87.1: In b Soma is urged to run for the prize ( vajam); in c he is then compared to a 
prize-winning horse (4svam ... vajinam), a nice ex. of how description shades into simile. 
It is made somewhat more complex by the fact that the simile (probably) surrounds the 
target ‘you’: 4svam nd tva vajinam, so that vajinam could technically be part of the 
frame, not the simile (“... you, the prize-winner, like a horse’’), though in fact fva@is in 
modified Wackernagel’s position. Soma is directly called a vajin- in 4d. 


IX.87.2: This vs. contains two links to the preceding hymn, despite their difference in 
meter: most of pada c pita devanam janita ... is identical to [X.86.10b, with each closing 
with a word that conforms to its cadential template; the first two words of d, vistambhoé 
divo, are identical to [X.86.35d divoé vistambhéh, but in opposite order, with minimal 
metrical difference. (Our pada is repeated in IX.89.6, while the order in 86.35 is repeated 
in IX.108.16.) 


IX.87.3: The first hemistich contains three resonant words in the realm of poet / 
wordsmith / seer: fsir viprah ... kavyena, with kavi- represented by the vrddhi deriv. This 
deriv. is similar, but not identical to the patronymic kavyd- associated with the immed. 
preceding usdana, and by its difference in accent and in case, it cleverly plays on the full 


65 


name USana Kavya. (On the tricky morphology of the name, see my 2007 “Vedic Usana 
Kavya and Avestan Kauui Usan: On the Morphology of the Names,” in Verba Docenti 
[Fs. Jasanoff].) As Ge suggests, the Anukramant’s attribution of this hymn to the 
legendary Usanas Kavya is no doubt based on this vs. 

The Engl. tr. does not make clear that “of theirs” is fem. (4s4m7) and must 
anticipate the cows (gonam) in the next pada. 


IX.87.5: In pada b the HvN text reads mahé vajayam ftaya sr4vamsi, with word break 
after putative vajayam. But it should instead read vajayamftaya without break (as in both 
the devanagari text and the transliterated text of Aufrecht), to be analyzed, with Pp., as 
vajaya! amrtaya. Undoing the vowel contraction at the caesura in this way produces too 
many syllables (12, with a Tristubh cadence). Old is uncertain whether to opt for that 
analysis or for contraction over the caesura, which seems to be Arnold’s (not very clearly 
expressed) view (p. 192, §215 iii). 

Given the importance of vaja- ‘prize’ (1a, 5b, 6d ) and vajin- ‘prizewinner’ (1c, 
4d)) in this hymn, the tr. of the dat. phrase in pada b should be corrected to “for the great 
immortal prize.” 

In keeping with my view that medial forms of the them. stem pévate are always 
reflexive, not passive, the tr. should be corrected to “purifying themselves through the 
filters” — esp. because of the contrastive undoubted passive puyamanah in the next vs. 


1X.87.6: The gen. jénanam is best construed with puruhitah as (pseudo-)agent. See the 
same phrase, though with accented voc. puiruhita, in 1X.52.4, 64.27 — though in the 
former passage I construe the gen. with another noun in the publ. tr. I now think that may 
be wrong. 

The accentuation of the athem. part. “fjana-is puzzling; the other ex. of this part. 
([X.57.2) has the expected accent tu/jjanda- as do finite forms like tufjént. There also 
exists a single form of a thematic med. part. tifijamana- (III.1.16) also with unexpected 
accent on the root syllable. Goto (1st K1, 78) suggests this form is “metrical” for the 
athem. form, but does not treat the accent. 

The finale of d, abhf vajam arsa, is identical to the end of 1b. 


IX.87.8: On the mixture of myth and ritual in this vs., see publ. intro. Given the fem. 
subj. prn. sé, the mythological allusion to Sarama would be available to the audience on 
the basis of the phrase 24 viveda “found the cows”; cf. V.45.7 sardma ga avindat, .8 
sarama vidat gah -- though it must be admitted that gah V vidhas other gods as subject 
elsewhere. See comm. ad V.29.3. 

Notice that the pf. v/veda returns here from 3c, which was also, if less clearly, 
about the Vala myth. 


IX.87.9: The publ. tr. takes pada c as a second complement of pari yas7in pada a, parallel 
to rasim ... gonam. By contrast both Ge and Re take c as the obj. (or pseudo-obj.) of siksa@ 
in d: e.g., “Suche uns ... viele grosse Labsale zu erwirken.” But the lexicalized desid. 
stem siksa- does not take an obj., but only a dative of benefit (see comm. ad VI.31.4), and 
so that interpr. seems blocked to me. However, it may be an independent nominal clause: 
“many are (your) lofty refreshments,” the interpr. I would now favor. Scar’s (636-37) 
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interpr. is similar, though he then sneaks c in as an understood obj. of siksa: “ Viel, gross 
sind die Labungen ... verhilf [zu diesen]” or “... verhilf uns [dazu], which seems unnec. 

All the standard interpr. (incl. the publ. tr.) take the last three words as a separate 
clause, but this short phrase poses several problems. First, 4 is a nom. (/acc.) plural fem. 
demonst., but the following word, the hapax root noun upastiit, is by all appearances 
singular. Several solutions have been proposed to this mismatch. Ge simply says (n. 9d) 
that upastit at the end of the hymn represents pl. upastiitah, which is not very 
satisfactory. He tr. “Dein sind diese Lobpreisungen.” Old has two suggestions: 1) upasttit 
is adverbial: “in einer zu den séitah gerichteten Bewegung,” citing phrases like stutir uipa 
(1.84.2). But he gives no parallels for such adverbial formation (maybe the likewise 
problematic daksinif?), and it is also hard to see how this would work in context (“these 
are in the direction of your praise””??). 2) upastutis an agent noun: Soma as praiser. But 
he rejects this even as he suggests it. Scar (636-37) discusses previous suggestions and 
suggests further possibiities. Re’s solution as embodied in his tr. “Ces (avantages sont) ta 
louange (méme),” with an equational sentence equating (2 with upastiit, seems to me the 
best way to deal with the number disharmony — though in his n. Re floats several other, 
less compelling possibilities. The question then is what is the reference of 2A. I’m not 
sure what Re means by “avantages.” I think the most likely referent is the fem. pl. in the 
immediately preceding pada: /sah ‘refreshments’, and Re’s n. gives what I consider the 
clue to the interpr. of the whole in his citation of the cmpd. ssa(A)stit- in V.50.5 (though 
in fact he cites it in service of a different solution). In V.50.5 isa(h)sttito manamahe I tr. 
“Let us conceive praise-songs as refreshment” (see comm. ad loc.). Here I suggest that 
we are announcing our praise-song as Indra’s refreshments, the counterpart to the 
refreshments he offers us. The publ. tr. does not convey this sense; it should be changed 
to “These (refreshments) are (our) praise for you.” 

The retroflexion in upastit- is extremely puzzling, esp. given the non-retroflexed 
upastuta- (upastuta-), Upastuti-, upastiitya-. AiG 1.237 registers the form, but simply says 
that sometimes -s- in cmpds spreads beyond its proper domain, which isn’t terribly 
helpful. 


IX.88 

On the thematic structure of the hymn, see publ. intro. The similes that begin the 
middle vss. 3—5 are all further defined by the syntactic structure GOD nd yo. In the first 
two of these Soma is in the 2nd ps., but in the 3rd ps. in vs. 5. 


IX.88.1: The vs. is notable for the dense repetition of the 2nd ps. sg. prn., with five exx. 
in the first three padas. 

The initial annunciatory ayém should probably be more clearly represented in the 
tr.: “this soma here ...” 

For the metrically bad vavrsé see Kti (459) and comm. ad VI.4.7. As Kii points 
out, we would expect this set root to have a pre-C weak perf. stem *vavar-, which would 
fit the cadence here much better. 

The publ. tr. renders mddaya yujyaya somam as “the soma to be yoked for 
exhilaration,” falsely giving the impression that dat. yijjvaya modifies acc. sOomam. I now 
realize that the five occurrences of dat. yiijyaya should be taken as nouns expressing 
purpose, not as adjectives. Interestingly four of the five passages have as main verb a 
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form of V vf ‘choose’: VII.19.9 ... vrnisva yujyaya ..., VUII.4.15 pra... vrnimahe, yiijyaya 
..., 1X.66.18 vinimdhe ylijyaya, and our ... vavrse, ... yujyaya. There thus appears to be a 
fixed syntagm X yijyaya V vr“choose/select X for yoking (/for use),” and I would now tr. 
this passage “... the drop, the soma, which you have chosen for yoking for exhilaration.” 
I would not construe it directly with the adjacent dative médaya, which is a separate 
expression of purpose. 


IX.88.2: The “yoking” theme of Id is immediately taken up in 2a by the passive aor. 
ayoji, with concrete sense at least in the simile. 

On the unexpected short vowel in the hapax bhur1-sat (for bhiri-), see the not 
entirely satisfactory disc. by Scar (607). 

ndhus- must be a PN (see Mayr. PN); it is generally, but not exclusively, found in 
the sg. The deriv. nahusya- here is best interpr. in conjunction with nearby IX.91.2 
kavyath... nahusyébhih, where it refers to poets. That interpr. would fit the context here as 
well, since the Nahusian creatures are roaring at the soma on the ritual ground. However, 
Nahus (and his ilk) are not only poet-ritualists, but fill a number of roles — e.g., as patron 
in I.122.8, 10-11. The phrase here, nahusyani jatah should also be compared with X.80.6 
ménuso naéhuso vi jatah and possibly with X.99.7 néhusah ... suijatah, if that is the 
constituency (see comm. ad loc.). 


IX.88.3: Both Ge and Re take jstd- in the cmpd. isté-yaman- as belonging to the root Vis 
‘send’ (e.g., “[dJer seine Fahrt beeilt” and see Ge’s n. 3a). But as Old (ZDMG 62 [1908] 
473-74) points out, we should then expect */sit@-yaman-. (Like me, Old attributes is¢@- 
here to Vis ‘seek, desire’, though his interpr. of the cmpd. differs from mine.) The parallel 
passages with istdéye in conjunction with V ya that Ge adduces in his n. (and others he 
doesn’t cite) all belong, in my opinion, to ‘seek, desire’, not ‘send’. 


IX.88.4: In order to connect the comparison with Indra more clearly to the whole vs., I 
would now be inclined to tr. “Like Indra, who is the doer of great deeds, you are are a 
stronghold-splitting smiter of obstacles,” though this now makes it less clear that Soma is 
being compared to Indra also in his general capacity of doer of deeds. The Sanskrit is 
more forgiving. 

Pada c is metrically defective; see esp. Old for disc. After suggesting, and 
rejecting, various fixes, he considers the possibility that the pada ended with Aanta, which 
was redactionally eliminated by word haplology, since the next pada begins with Aanta. 
This would get us the proper syllable count, though, as Old notes, the cadence would be 
bad, in that the antepenult would be heavy: ... 4hinamnam * hanté. Despite the problem 
of the cadence, this seems like the most attractive solution, and I would now slightly alter 
the tr. to “Because, like Pedu’s (horse) (you are) *the smiter of those with serpents’ 
names, you are the smiter of every Dasyu.” 

On the serpent-smiting horse that the ASvins gave Pedu, one of their clients, see 
1.117.9, 188.9. Unfortunately this is all we know about the horse’s exploits. 


IX.88.5: Because the finite verb Amnute in b is unaccented, the rel. cl. must be confined to 
pada a, and this in turn means that szjyaémanaf is a predicated pres. participle. On the 
phrase in pada b, see comm. ad IX.76.1. 
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The loc. vane must be read twice, in both simile and frame, with different senses. 
Just as Agni/fire is set loose in the firewood, Soma is set loose in the wooden cup. 


IX.88.6: The simile in b is somewhat odd. It is in the nom. pl., and its comparandum 
should therefore be the soma juices (efé s6mah) in pada a. But the sense of the simile, 
“like heavenly buckets” (divya nd kdsasah), doesn’t fit the soma juices, but rather the 
containers that hold the soma liquid. When the word k0sa- is used in ritual context, it 
refers to a bucket or cask, towards which the soma is generally moving. I therefore think 
that the comparison here is between the heavenly kdsa- and the sheep’s fleece filters in 
pada a, from which the soma drips as if from a cloud. The third word of the simile, abAra- 
varsah “possessing/holding the rain from clouds,” is the clue: soma is regularly compared 
to rain (see, e.g., Ober I1.40—42) esp. as it comes off the filter, but here the comparison is 
to containers that are the source of rain. If this analysis is correct, a syntactic problem 
arises: the simile should be acc. pl. matching varany avya. I suggest that pada b is 
parenthetical, that it does refer to the fleece filters, and that the fact that the latter is neut. 
facilitated the switch to the nominative parenthesis. 

The simile in c also has a slight twist, but is hardly as problematical as b. The 
simile particle here is positioned late, assuming that the simile consists of samudram 
sindhavo né nicih “like rivers downward to the sea,” with samudrém corresponding to 
kalasan in d. However, because samudra- is regularly used in soma hymns as a (perhaps 
faded) metaphor for the waters that the soma enters, it may be that samudrém is not felt to 
be part of the simile here. Cf. the parallel passage IX.64.17 vitha samudrém indavah/ 
dégman “The drops have come at will to the sea,” without overt simile marking. 


IX.88.7: Ge and Re take the simile in c to be 4po né maksii (Ge: “rasch wie das Wasser’), 
but maksii is an adverb, and so the simile would not be well formed. Re deals with this 
problem by supplying a participle, “(agissant) promptement comme les eaux.” I take 
maksd rather with the imperatival clause that follows: sumatir bhava nah. It is worth 
noting that maksdis almost always initial, and if we detach the simile 4po nit could be 
so here as well. 

So what quality of Soma’s is being compared to that of the waters? I take it to be 
sahasrapsah, which opens pada b, a word whose meaning is not transparent. Say. glosses 
it pururupah ‘having many forms’, which is featureless enough to qualify almost 
anything; Ge and Re follow him. But 4psas- means ‘breast’, and the cmpd dirghapsas- 
(1.122.15), modifying a chariot, is generally rendered by ‘having a long front’ — 
presumably a long forward projection. Our cmpd is rendered in EWA [s.v. dpsas-] as 
“‘tausendfrontig’, but it is hard to conjure up a such a picture, particularly with reference 
to soma, much less the waters. More promising is the context in which the two 
independent forms of dpsas- (1.124.7, V.80.6) are found. (The third form usually grouped 
here, found in VIII.45.5 girav 4psah, is better segmented as gira vapsah, see comm. ad 
loc.) Both passages have a female as subject, with the VP n/rinite 4psah “she lets her 
breast spill over,” describing a young woman (/Dawn) displaying her charms. Here the 
breast is conceptually a liquid, and it seems to refer to the pliant flesh, breast tissue, that 
spills out of her garment (a metaphor alive in 21st c. US). Starting from this picture of a 
liquid or liquified breast, I suggest that -apsas- in our cmpd. refers to forward projections, 
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esp. those that could appear in a liquid — in short, ripples — which fits both the waters and 
the soma reasonably well. 

The final simile of the vs., “like a sacrifice that conquers in battle” (prtanasan né 
yajnah) is unusual; the other 8 occurrences of the cmpd. prtanasah- qualify gods, the 
qualities of gods, or a hero. However, the purport of the simile is not difficult to 
construct: if we mortals perform the sacrifice correctly, it will attract and gratify the gods, 
particularly Indra, who will provide the divine aid needed to prevail in battle. Note that 
prtanasat forms a ring with bAurisat in 2a. 

The retroflex initial of -sah- in this cmpd is the result of the assimilation of -s- to 
the retroflex final in the nom. sg. -séé, see Schindler (Rt. Nouns p. 48): 5 of the 9 forms of 
this cmpd are nom. sg. The retroflex is then spread throughout the paradigm (acc. sg. 3x, 
gen. sg. 1x) and also into the deriv. prtanasaya- (II1.37.1). On the variable length of the 
root syllable in the oblique (-saham 1x, -saham, -as 3x), see Scar (612-13). 


IX.88.8: This vs. is identical to [.91.3, also a Soma hymn. Unfortunately the publ. tr. of 
the two vss. differ in pada b. In [1.91.3 I tr. “lofty and deep is your domain.” I now think 
this should be harmonized with the tr. here “yours is his lofty, deep domain.” The vs. 
attributes to Soma some of the salient characteristics of the three principal Adityas 
overtly in a, c, d, and it seems unlikely that one pada would deviate from this pattern. 
Both Varuna (1.123.8, [V.5.4) and (more often) Varuna + Mitra (1.152.4-5, VII.61.4, 
X.10.6, X.89.8) possess dhaman-. Here Soma’s dhaman- can be identified with that of 
just-mentioned Varuna (so the publ. tr.) or anticipate Mitra (pada c) in addition to 
Varuna. 

On daksayya- see comm. ad 1.91.3. 


IX.89 


IX.89.1: The explicitly conjoined loc. phrase matiir upaésthe vana 4 ca“‘in the lap of the 
mother and in the wood” is a bit puzzling; the ca implies that the two terms belong to a 
natural or reasonably comprehensible constructed class. Ge (n. 1d) suggests that 
“mother” refers to the earth, that is, (he further specifies) the surface of the ground or the 
Vedi, while “wood” refers to the wooden cup. The latter is quite likely, but I prefer Ge’s 
2nd suggestion for the former — that “mother” here refers to Aditi. The phrase upasthe 
dditeh is found 3x in IX (26.1, 71.5, 74.5) as well as 2x in X. Although the exact referent 
is not entirely clear (see JPB, Adityas 238-41), it obviously refers to something on the 
ritual ground or to the ritual ground itself. Aditi is of course the archetypal mother, so “of 
the mother” is an easy substitute “of Aditi” in the phrase. The referent would be more 
specific that simply “of the earth,” which could cover a lot of ground, as it were. 
Alternatively, if the mother = earth, this could be a reference to the soma plant growing 
on the earth, but the ritual setting of the vs. seems too insistent to allow that — though see 
2d. 


IX.89.2: Pada a could also mean “the king has donned his garment of the rivers,” but 
IX.86.33, which also opens raja sindhiinam, where the constituency is clear, eliminates 
that possibility. 

Note the chiastic #raa ... réjisthantt opening and closing the first hemistich. 
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Pada d contains one of the paradoxes beloved of RVic bards. The identities of the 
subj.s and obj.s of the two duhé are disputed. Old, for ex., thinks that Father Heaven 
yields Soma in the first clause, while Soma yields Dawn in the second — because p/tur 
Jamin X.3.2 refers to Dawn. But this seems to take us too far afield: the strict parallelism 
of the two mini-clauses—duhé im pita / duhé im pitiir jam—sketches a closed loop, and 
introducing an entity not already implicit in the discourse seems unlikely. Ge’s interpr. 
(n. 2d) seems closer. The subj. of the first duhéis in my opinion Heaven (dyatis pita), 
with half of his name represented by pita and the other found earlier in the simile div6 né 
vrstih “like the rain from heaven.” This simile is also the clue to the identity of the object: 
soma as rain. Then this soma/rain is the subject of the 2nd duhé; it yields soma itself, in 
the form of the plant whose growth is due to rain. This soma(plant) or the soma juice 
itself can also be reckoned as the “offspring of his father,” namely of Heaven. This could 
be a reference to the heavenly soma or simply to the soma juice assimilated to rain. 


IX.89.3: Gr, Ge, and Old (flg. Lanman, Noun Inflec. 414) take maddhvah as a nom. pl. 
Lanman and Gr (supplying drapsas or sim.) identify it as masc. (Old says nothing 
further), while Ge seemingly as a fem., since he supplies “Milchkiihe.” This gender 
switch (and adjectival interpr.) is unnec.; in all cases of supposed masc. or fem. pl. 
méaddhvah (see the list in Gr) the form can be interpr. as a gen. sg. to the neut. noun. In our 
passage Re supplies a pl. subj. “streams” on which gen. médhvah depends: “(Les coulées) 
de miel ...” But I simply take it as a gen. of material, dependent on simhém (“lion of 
honey”). The cmpd. médhu-prstha- ‘honey-backed’, lit. “having a back of honey’ (in my 
interpr., contra Gr/Ge ‘having honey on his back’) supports my interpr., and note that 6d 
contains a maédhvah that is universally taken as gen. 

As subj. of nasantaI supply cows or waters, probably the former, since they 
appear in c and implicitly in d. 

Ge seems to take ayasam with patim rather than simhdm, but given that the adj. 
appears in the same pada with the lion and given that another animal, the horse, is 
described as ayasam in the next vs. (4a), “unbridled lion” seems more likely. 


IX.89.5: The catasrah ... ghrtadtthah ... nisattah “four (fem.), yielding ghee as milk, set 
down ...” is highly reminiscent of IX.74.6 catasro nabho nihitah “four hidden (lit., ‘put 
down, deposited’) (streams) bursting out ...” See comm. ad loc., where, flg. Ge, I suggest 
that “four” is a metaphorical reference to the four teats of a cow’s udder. In our passage I 
don’t understand what “set down within the same support” (samané antar dhartine) refers 
to, unless it’s the placement of the teats in/on the udder, which would be the dhartina- 
here. I also don’t know if there’s a secondary reference to some piece or pieces of ritual 
equipment from which (pitcher with 4 spouts? 4 pitchers?) the mixing milk is poured, or 
if an actual cow is stationed nearby. But here, as in [X.74.6, I think the immediate 
physical referent is to the streams of milk that emerge from the teats, rather than their 
source(s). 

The 7m in c was omitted from the tr., where it presumably expresses the goal of 
arsanti. | would now tr. “They rush to him while being purified ...”” The parens. around 
“him” in the next pada can be erased, since that pada also contains #m. The concentration 
of forms of 7m in this hymn should also be noted: 2d (2x), 4c, 5a, 5c, 5d. 
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IX.89.6: The placement of utd in b is unexpected: it should not break up the NP visvan ... 
ksitayah, which it is conjoining to the two nominal expressions in pada a. We would 
expect #* utd visvah ksitayah. Perhaps the metrically distasteful initial two light syllables 
prompted a flip. Klein (DGRV 1I.330—31) does not discuss this placement in his treatment 
of the passage. 

Pada c dsat ta litso grnaté niylitvan is somewhat puzzling, at least on the literal 
level: “your wellspring will be possessed of a team for the singer.” Ge’s rendering, “Dein 
Quell sei freigebig ...,” is overly free, but it probably captures the sense fairly closely. 
The semantic pathway is clearer in Re’s “Que ta source ... procure un attelage (de 
biens).” Cf. 1.49.4 ... vésubhir niyiitvan “teamed with goods.” Perhaps the tr. should be 
altered to “will provide teams (of goods) ...” Although niyitvant- is also found in the 
preceding hymn (IX.88.2), its use there seems unconnected with this one. 


IX.89.7: The dat. indraya opening pada b echoes the dat. indriyaya, which closes the 
preceding vs. (6d). It is also piquant that Soma adopts “Vrtra-slayer” (vrtrahdn-), Indra’s 
own epithet, when he acts on behalf of Indra. 

The two aims of Soma’s purification abhi devavitim and indraya “towards pursuit 
of the gods” and “for Indra” are grammatically non-parallel. 


IX.90 


1X.90.1: The fut. part. sanisydn in b potenially contrasts with the desid. part. s/sasan in 
4c, though I have tr. them the same, and it is not clear whether they are expressing truly 
different nuances. Nonetheless the future part. here could be tr. “being about to win the 
prize.” 


IX.90.2: As Re also notes, the vs. is strongly marked by v-alliteration, esp. inc: ... 
visanam vayodhaém (a), ... avavasanta vanih (b), vana vasano varuno ... (c), Wi... varyani 
(d). Note also the parallel root-noun cmpds vayo-dham (a) and ratna-dha(h) (d), which 
latter also alliterates with dayate. For vayo-dha- see also vs. 6 below. 


IX.90.3: This vs. also shows alliteration, this time of sibilants, esp. in padas a 
(Stiragramah sérvavirah séhavan) and d (4salhah sahvan prtanasu §4tran). It also contains 
forms from three different roots meaning (roughly) ‘conquer, win’: V sah (séhavan, 
asalhah sahvan), V ji (jéta), V san (sanita). 


IX.90.4: d4bhayani in pada a is the only neut. pl. to this stem. The idiom 4bhayam V kris 
quite common (and cf. abhayam-kard- 1x). This idiom is formulaically connected with 
“broad pastures”; see esp. VII.77.4 urvim gévyutim 4bhayam krdhi nah “create broad 
pastureland and fearlessness for us” and nearby IX.78.5 urvim gavyutim abhayam ca nas 
krdhi “Make wide pasturage and security for us.” I have supplied ‘places’ because of the 
association with pasturage. 

The apparent transitive value of sé#m cikradah ... vajan “you have roared together 
prizes ...” is anomalous, but hard to avoid. The idiom is similar to [X.64.3 ... cakradah 
..., S4m gah ... sa arvatah. See disc. ad loc. In that passage I found a way to avoid a 
transitive reading in the publ. tr., but in the comm. consider a transitive alternate. In our 
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passage here the publ. tr. has a transitive reading, but it would also be possible to make 
mahéah ... vajan another object of s/sasan and tr. “Striving to win the waters, also the 
dawns, the sun, the cows, and great prizes, you have roared at them all together.” Note 
vajain sanisyan in 1b, and see the disc. ad vs. 1. 


IX.90.6: Note that the VP véyo dhah “impart vitality” reprises the cmpd. vayodham in 2a 
in the same metrical position. 

In d saktéya was omitted from the tr., which should be changed to “impart vitality 
to our well-spoken speech” or, perhaps less likely, “... to our hymn [swkté], to our 
speech.” 


IX.91 


IX.91.1: As discussed in several places in the comm. (see lexical list), the root V vafic 
refers to a number of types of non-linear motion: undulate, curl, coil, etc., with these 
meanings also distributed among the derivatives of the root, esp. vékvan-. Here my tr. 
‘billowing’ refers to the motion of the waves of the liquid soma; cf. X.148.5 armir nd... 
vakvah “billowing like a wave.” 

The publ. tr. doesn’t adequately represent the two divergent derivatives of V man 
‘think, bring to mind’, manotar- and manisi. The latter, by itself, means ‘possessing 
inspired thought, inspired thinker’. The former, a rarer derivative, means, in my view, 
someone who pays mental attention, a ‘minder’. See comm. ad II.9.4. I would emend the 
tr. here to “the minder, the foremost inspired thinker with his insight.” The point here, I 
think, is that Soma not only has inspired thoughts of his own but pays attention to those 
of the human celebrants. 

The ten sisters are, as usual, the fingers of the officiant. 


IX.91.2: The main clause of this vs., padas ab, contains a predicated aor. part., svandah, 
while the rel. cl., padas cd, may contain a predicated intens. part., marmrjanah. However, 
given the prd opening c, it’s quite possible that we should supply a verb of motion “(go) 
forth” as the main verb, with the part. simply a modifier (“the drop [goes] forth, being 
groomed ...”). However, I prefer the publ. tr., which does supply ‘go’ but as an oblique 
expression of purpose. Alternatively prd may actually belong with the part. marmyjandah, 
as Gr takes it — though there’s only one other possible ex. of préV mzj that I know of, at 
X.96.9. 

On nahusya- see also [X.88.2. 


IX.91.3: Both Ge and Re take “rte as transitive (‘set in motion’, e.g., “... met en branle ... 
le blanc lait’’), but this medial stem is standardly intrans., and the milk here can be, as so 
often in IX, the goal of Soma’s motion. 

In c vaco-vid- could of course also mean ‘who finds speech’. See Scar (487), who 
allows both senses for the stem and tr. the occurrence here as “der die Reden findet.” In 
this ritual context there is little difference between ‘knowing speech’ and ‘finding 
speech’. 

Pada d cannot be separated from IX.10.5 siira dnvam vi tanvate “the suns stretch 
out across the fine (fleece).” 
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IX.91.4: The syntax of the 2" hemistich, esp. pada d, is clotted and has been variously 
interpreted. Ge takes the problematic upanayém as obj. of vrscé (as I do), but considers 
the referents of yé ... esam to be the vajan of b: “... der sie sich holt, mégen sie nah 
(oder) fern sein.” Say.’s interpr. (see also Ge’s n. 4d) seems a more sensible version of 
Ge’s: he glosses upanaydm as ‘master’ (svaminam) and takes the plurals to refer to 
demons. Re seems to make upanadydm an appositive or parallel to the pl. yé ... esam, 
which he (semi-)configures as the obj.: “Fends ... (les démons) qui sont prés (ou) loin, le 
chef de ces (démons).” All of them take énti durat as a constituent, “near (or) far.” But 
the contrastive expression “near (or) far” generally matches cases (or adverbial 
equivalents thereof): ablatival dntitah (...) drat (11.27.13, etc.) or locatival anti diré 
(1.79.11, etc.; see esp. [X.19.7 diré va sato anti va, 1X.67.21 yad anti yac ca diraké). Our 
passage, by contrast, has locatival nti and abl. durat, and I therefore separate them and 
assign them to different syntactic units. I take yé anti as a minimalist rel. cl. “who (are) 
near,” while duratis construed with upanaydm. I take the latter as meaning ‘leader’, like 
simplex nayé@ (2x: V1.24.10, 46.11), and the whole sequence durad upanaydm esam to 
mean lit. “leader of those from afar’ (rendered in English as a rel. cl. “... the one who 
lead ...” for the sake of intelligibility). Cf. for directional durat with V ni VIIL.33.2 darad 
indram anayann 4 ... “From a distance they led Indra here.” In other words, I interpret 
upanaydm as the obj. of the impv. vrscd at the beginning of c, and it is preceded by a brief 
nominal rel. cl. yé ant, whose referent in the main cl. is es4m. Nominal rel. clauses seem 
to be exempt from the prohibition on embedding that is evident for full relative clauses. It 
may be so positioned to allow 4ntito be adjacent to durat though belonging to different 
clauses. 

Lowe (Part. 289) claims that cujdnt- 1s a Caland adj. meaning ‘eager’ rather than a 
participle ‘thrusting’, but the passages, esp. this one and I.61.6 (with two exx.), favor a 
more dynamic rendering, and in particular tujatéa vadhéna “with your thrusting weapon” 
recalls [X.57.2 tufjand 4yudha “brandishing his weapons,” with an undoubted participle. 
I don’t actually see what is gained by reclassifying these forms as Caland adjectives. 


IX.91.5: It is not entirely clear what to supply as the referent for the rel. in c; Re ‘les 
succés,” Ge the vayan from 4b. Pada c closely resembles IX.63.11 yo diinaso vanusyata 
“which is difficult to attain by one who craves it,” with instr. vanusyata matching our 
vanlsa and a different lexicalization of the ‘difficult to obtain’ (dus-V nas sah) compd. 
The referent in that passage is ray/- ‘wealth’, and note also the cmpd brhad-rayr- (only 
1x) and the regular use of brhdnt- as a modifier of ray/- (e.g., nearby IX.97.21). I 
therefore supply a pl. form of ray/, though Ge’s vaja- would also work. 


IX.92 


1X.92.1: The injunc sarji would probably be better tr. “has been sent surging,” per IH. 

In c apac chlo6kam indriyém seems illuminated by X.94.1 (one of the pressing 
stone hymns) s/okam ghosam bharathéndraya “you bear your signal-call, your cry to 
Indra.” The s/6ka- ‘signal call’ is the audible sign to Indra that soma is being prepared for 
him; in our passage I assume that the noisy journey of the soma after the filtering 
produces this s/oka-, just as the noise of the pressing stones in X.94.1 serves that purpose. 
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The lexeme prdéti V jus sometimes seems to mean what the simplex does: ‘enjoy’ 
with an acc. of the substance enjoyed, as in 1101.10 usén havyani prati no jusasva 
“(Indra,) being eager, take pleasure in our oblations” (cf. VII.34.21). But sometimes this 
idiom takes a personal object, with the subject giving enjoyment to the object — a reversal 
of the usual situation. See 1.33.8, VII.54.1, 2. In the latter hymn, we find in vs. | the 
dyadic yat tvémahe prati tan no jusasva “When we entreat you, favor us in return,” which 
suggests that prati V jus comes as a response to a request of some sort. In vs. 2 pitéva 
putran prati no jusasva “Like a father his sons, favor us in return,” the acc. putran in the 
simile shows the case of the obj. of the verb, which the enclitic nah conceals. The 
personal acc. is also found in our passage: praéti devam ajusata prayobhih. As these tr. 
show, I have generally tr. this idiom ‘favor in return’, but “favor in response’ might be 
better. I confess, however, that neither ‘in return’ or ‘in response’ quite works in our 
passage. 


IX.92.2: Note that this vs. contains the three most resonant “poet” terms: kavé, fsi, vipra-. 
The first applies to Soma, the other two to the seven seers who approach him. 

In b I take kavih as a pred. nominative or an embedded quotation, providing the 
name that Soma has acquired — though it must be admitted that we might expect an acc. 
Both Ge and Re take kavifas an independent descriptor (though see Ge’s n. 2b, where he 
allows the possibility of my interpr.). The name Soma assumes is, for them, “Soma” 
itself, or so I understand it. By my interpr. Soma gets called “Kavi” because of the noise 
he makes on his journey; at the end of the journey he becomes (like a) “Hotar” when he 
sits down (/is installed) in the cups — another human ritual participant. Ge (n. 2b) suggests 
that he has just become the Soma-drink (by virtue of the pressing?) and thus takes on the 
name. 


IX.93.3: The periphrasis in c bhuvat ... rénta, with the aor. injunc. (© subj.) to Vbhd+ 
root-accented -/ar- stem, must be signaling some special nuance. Ge tr. “Er pflegte ... zu 
verweilen” (is accustomed to); Tichy (168-69) cites his tr. with apparent approbation and 
characterizes the use of this periphrasis as expressing “eine gewohnheitsmassig 
wiederholte Handlung.” Her own rendering (pp. 314, 336) is “er pflegte bei allen 
Darbietungen der Seher haltzumachen.” My own “‘is one to take his rest” is close to this 
view, but lays more emphasis on the agentive aspect of the -far-stem. 

There is also the question of which sense of V ram is found here, the orig. ‘(come 
to) rest’ or the developed ‘be content, enjoy’. Re opts for the latter (and see his n.): “qui 
se complait ...,” but given the emphasis on Soma’s taking his seat (vss. 2—3), it seems 
best, with Ge (/Tichy), to operate with the first. 

Having been called kav/- himself in 2b, Soma now finds himself in the midst of 
all kavya- -- presumably mostly the poetic effusions of the ritual participants, but also the 
sounds that he made on his journey that afforded him the kav- title. This joining of 
different types of k@vya- may account for the ‘all’. 

Ge’s rendering of pada d is quite free: “Der Kluge macht die fiinf Volker zu 
seinem Gefolge.” Tichy’s (336) is more accurate: “‘iiberall bei den fiinf V6lkern nimmt 
der Weise seinen Platz ein.” A proper interpr. of this pada must first recognize that the 
lexeme is not 4nu V yat, pace Gr: there are no other exx. of this supposed combination in 
the RV (nor any other registered by Mon-Wms). Instead 4nu must be construed with the 
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immediately flg. noun, not the verb: we must be dealing with the fairly common 
expression jénam anu (1.50.3, 6, 120.11, etc.), though with flipped order, “through(out) 
the peoples.” The finite verb yatate then has its normal sense ‘take one’s place, ‘arrange 
oneself’; here the point is that Soma is common to the whole Arya community, whatever 
limited place he occupies on the ritual ground. 

I render dhirah as ‘steadfast’ rather than ‘insightful, wise’, because of the 
emphasis on Soma’s taking his seat. 


IX.92.4: As was suggested in the publ. intro., this vs. may constitute a weak omphalos. In 
particular, the purport of the first hemistich is not clear to me: what does it mean to say 
“the gods are in your secret”? Re supplies ‘domain’ with ninyé, but doesn’t elucidate. Ge 
floats two possibilities in his n. 4a. The first, which he says is illuminated by IX.95.2, is 
that the gods are Soma’s secret, which only he can reveal. This is not quite what IX.95.2 
says; there Soma reveals the hidden names (gtihyani nama) of the gods, with an acc. pl. 
not a loc. sg. 1am more convinced by his 2nd proposal, that we supply loc. namani with 
minyé, and interpr. it to mean that Soma’s “secret name” is amfta- ‘immortal’ 
(‘ambrosia’), a word indeed regularly used for soma. Since this word is also, of course, a 
standard descriptor for the gods, they are/exist, in the verbal sense, “in your secret 
(name).” Although the loc. néman(i) is not found in the RV, this seems an accidental gap. 
The multistep mystery—1) figure out what, if anything, to supply with ninya-: namanz, 2) 
solve for what the “secret (name)” is: amrta; 3) then apply the resultant name to the 
gods—is worthy of an omphalos. To make the tr. clearer I would substitute “it is in your 
secret (name [=(drink of) immortality]) that all these gods [=the immortals] are ...” 


1X.92.5: Re tr. pada a “Que cet (acte) de Pavamana se réalise donc ...” I would prefer this 
rendering of satydm to the “true” of Ge and the publ. tr., but it is even harder to square 
with the augmented impf. akrnot(c) (and probably augmented praévatin d, since V av has 
no injunctives) that expresses the content of the satyam (“true” is bad enough). Perhaps 
the poet is suggesting that some have expressed doubt that Soma accomplished the deeds 
described in cd, even though kari-s are agreed that he did, and that he (our poet) wants 
them to be true. This covert skepticism might well be justified, since all the deeds in cd 
are attributed elsewhere to other gods. On the other hand, see nearby [X.94.5, where 
Soma is urged to “make broad light” (uri jyotih krnuhi). 

Another word for poet or the equivalent, karu- ‘bard’, is added to the trio in vs. 2. 

I do not know if we should see a difference in nuance between the augmented 
impf. #krnotin c and the injunc. aor. karin d; the latter is in the same clause as the 
(probably augmented) impf. pravat. 

The stem abhika- ‘close quarters, face-to-face’ is elsewhere used in contrast to 
‘wide(ness)’, VII.85.1 ... uwrusyatam abhike, X.133.1 abhike cid ulokakft, and this 
contrast is evident here as well, with the positive 4krnod ulokém ending c, and the 
negative kar abhikam in d. 

As Old points out, kar would be better as a heavy syllable; he suggests underlying 
* karr (< *kar-t). See comm. ad VI.75.1. 


IX.92.6: Pada a contains one of the few technical references to the animal sacrifice in the 
RV. See the almost identical expression in IX.97.1. 


76 


Note that satyd- returns here, where ‘true’ or ‘actual, real’ would both work. 


IX.93 

This hymn is attributed to Nodhas Gautama, the skillful poet of 158-64. This 
hymn does not particularly display his verbal agility, but its last pada (5d) is his refrain, 
found in 1.58.9, etc. 


IX.93.1: Notice the alliteration in b: dasa dhirasya dhitd4yo dhaénutrth. 

The stem dhdnutar- occurs 3x in the RV, twice as a fem. pl. dhdnutrih (here and 
IlI.31.16), once as a masc. du. dhdnutarau (IV.35.5). Although it is not strictly relevant to 
our occurrence here, the surprising short suffixal vowel in that strong form requires 
comment. The form occurs after an early caesura, thus producing a break of three light 
syllables. Such a break is by no means uncommon (see Arnold, p. 188), but a reading 
* dhanutarau would produce Arnold’s “normal” break (light light heavy). Old (Noten ad 
loc.) tentatively suggests that if the form is corrupt, it was altered because it was 
perceived as a comparative in -fara- or a cmpd with -tara- ‘crossing, overcoming’. Old’s 
suggestion is tentatively accepted by Wackernagel (AiG III.199), Goto (1st cl., 179 n. 
311). The misparsing of the form would of course be aided by the fact that it is built not 
to the root, like most agent nouns, but to an enlarged pres. stem *dhan-u-/- va-, which has 
spawned a secondary root V dhanv. See, e.g., EWA s.v. DHAN, Goto 178-80 with nn. By 
contrast, Tichy (-far-stems, 58-59) adduces nearby IV.38.4 sénutarah, which is not 
originally a -¢ar-stem, but which, like dhdnutarau, modifies a horse. She suggests that 
since beside the comparative sdnutara- (whatever its source: see my comm. ad loc.) there 
exists an (independent) fem. agent noun sénutr7- (1.123.2, X.7.4), dhdnutarau was 
backformed to the parallel fem. agent dhdnutri-. The suggested string of causation here 
seems stretched too thin. 

As for our fem. pl. form, both Ge and Re take dhdnutrih here as effectively 
transitive, with objective genitive dhirasya: “die den Weisen ablaufen lassen”; 
“animatrices du (soma) habile.” But neither of the other occurrences of this stem have 
such a sense; they simply mean ‘running’; Goto (179 and n. 313) concurs with the 
intrans. reading I see here. The fact that an intrans. form of the pf. to Vv dhanv, dadhanve, 
is found in the next vs. (2b) supports this interpr. Another (weak) support is the case of 
the supposed obj., since root-accented ¢ar-stems ordinarily take acc. However, there are 
enough counterexamples that this is not a clinching argument. 

Ge takes dasa with dhitdyah “die zehn Gebete,” but, despite the pada-boundary, I 
think it goes with the sisters=fingers in pada a, as usual. It has been drawn into b because 
of the alliteration. 

Contra Old, Ge, Re, and Schindler (Rt. Nouns), I analyze jah as a nom. sg. (with 
Gr), not an acc. pl. (Ge allows for the nom. sg. alternative in n. 1c). In their 
interpretations, “the children of the sun” refers to the insightful thoughts of b. But this is a 
distinctly odd way to refer to thoughts, and no convincing parallels are given. Ge’s 
interpr. of the phrase “daughter of the sun” as a reference to hymns I have discussed (and 
dismissed) ad IX.1.6 and esp. [X.72.3. Moreover, pada c describes Soma as dashing 
around these children, but in [IX pér7+ VERB OF MOTION normally, perhaps exclusively, 
refers to Soma’s journey around the filter. I do not know what it would mean for him to 
“dash around” thoughts, much less “children of the sun.” As a nom. sg., /4/ in the phrase 
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“offspring of the sun” makes perfect sense as a description of Soma; Soma’s similarity to 
and often identification with the sun is well attested, and the use of kinship terms to 
model such similiarity/identification is also well known. If, nonetheless, we want to 
interpr. /2f as an acc. pl., I would take it as a reference to the milk; cf. comm. ad IX.72.3, 
where I explain “daughter of the sun” there as referring to the milk because of their 
shared gleaming color. 


IX.93.2: In d sém V gamis of course a euphemism of sex, a theme already broached in c. 
1X.93.3: The tr. “prepare” for abA/ srinanti in b does not harmonize well with the simile 
vasubhir na niktaih “as if with freshly washed goods.” Nor does the interpr. put forth by 
Narten (“Ved. srinati ...,” KZ 100 [1987] = KISch 340ff., at 349), “vollkommen machen” 
(complete, perfect). The developed sense of the root noun s77- ‘excellence, splendour, 
beauty’ and esp. the rt. noun cmpd abAisr7- ‘excelling in splendour’ (etc.) seems to have 
affected the meaning of the verb, and I would now tr. something like “they beautify his 
head ...,” which is not far from ‘bring to perfection’. 


IX.93.4: Ge takes vavasandh in b to ‘desire’ (V vas), but the same form in the same 
metrical position in 2b to ‘bellow’ (V vas). Given the formal identity of the participles, I 
think they should be rendered in the same way (“bellowing’; Ge’s n. 4b recognizes this 
alternative). But the proximity of usaff‘desiring, eager’ in our pada c teases us with the 
other root, and it is quite possible that our form should be taken as a pun. For a similar 
conjunction see IX.95.3-4. 

The hapax rathiraydtam (3rd sg. mid. impv., with Old, etc., not gen. pl. pres. part., 
with Gr) is baroque in formation. It’s worth noting that 3 of the 11 forms of its presumed 
base rathira- ‘charioteer, chariot rider’ are found in nearby IX.97 (vss. 37, 46, 48) with a 
further occurrence in IX.76.2. 


1X.93.5: The vs. shows a number of metrical disturbances; see Arnold p. 317, Old ad loc., 
HvN p. 649. Arnold suggests reading *masva in pada a, which would fix the cadence. 
Pada b has an opening of 3; note, however, that the apparently bad cadence 
visvascandram with four heavy syllables is not in fact a problem, since all cmpds in - 
Scandra- are better read *-candra- (see comm. ad I.165.8), yielding the light antepenult 
required. On the metrical shape of vatapyam see immed. below and comm. ad I.121.8. 
Pada c has 10 syllables. Pada d, the Nodhas Gautama refrain (1.58.9, etc.), has an unusual 
break. 

The adj. vatapyam presents problems of both form and meaning. There are three 
(or more) possible scansions of this stem—vaatépya- (or vaatapya-), vataapya-, and 
vatép' ya—each of which has its champions. See comm. ad I.121.8. The sense of the stem 
is likewise in doubt. It seems obviously related to the voc. vatape ‘o friend of the wind’ in 
1.187.8—10, and in I.121.8 Ge tr. “... den Windbefreundeten,” in X.26.2 “die mit dem 
Vata befreundet (7?) ist.”” However, in our passage and in X.105.1 he suggests a different 
analysis entirely, since (acdg. to his n. 5b to our hymn) that sense “will hier nicht 
passen.” His alternative involves the ppl. vata- to V van’ ‘long for, crave’ (otherwise 
attested only as 2nd cmpd. member), with the sense “whose friendship is desired” (dessen 
Freundschaft begehrt ist). The question is somewhat hard to decide (if it needs to be 
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decided: a pun is also possible, as displayed in the publ. tr.). On the one hand, giving up 
the connection with vatapi- (whatever its underlying accent would have been: vaétape has 
voc. accent) is unappealing. Moreover if the scansion should be vaata-, this would favor 
‘wind’, which can be so scanned, whereas the root syll. of the ppl. should not be 
distracted. (However, that scansion is declared by Old to be the least likely one.) Ge’s 
certainty that “wind-befriended” wouldn’t work here is also open to question. We are 
asking for wealth — and “wind-befriended” wealth could be wealth that comes quickly, on 
a powerful gust of air. All this favors the “wind” analysis. But there is another 
consideration: accent. The cmpd is clearly an adj.; just as clearly it has a neut. noun apya- 
‘friendship’ as 2nd member. Therefore it should be a bahuvrihi “having X friendship’ / 
‘having the friendship of X’. If the 1st member is the ppl. to V van’, it should be accented 
* vatd- (though it actually never appears accented elsewhere). This would allow an 
analysis vatd-a4pya- with expected first-member bahuvrihi accent (of the sutdé-soma- type). 
But ‘wind’ is accented vata-, and so, if it contains ‘wind’, the cmpd. must be analyzed 
with 2nd member accent, vata-apya-, which is not standard bahuvrihi accent. 
Nonetheless, weighing these contravening factors, I favor ‘wind-befriended’ as the Ist 
reading, with Ge’s ‘whose friendship is sought’ as a 2nd punning reading—though I 
cannot explain the accent. 

Although pada d is the Nodhas refrain and therefore tacked onto the hymn in 
some sense, note that dhiya responds to dhira- dhiti- of 1b. 


IX.94 
This hymn is attributed to Kanva Ghaura, the poet of I.36—43. 


IX.94.1: Note the unaccented asmun in pada a, referring to Soma, who is the default 
referent even without a previous mention in the hymn. 

The vs. contains three similes, each of which presents at least some 
interpretational challenges to the audience. The first two are in ab and match the frame 
“the thoughts contend over him” (... asmin ... spardhante dhiyah), which preumably 
refers to the thoughts produced by poets at different and competing rituals (see Ober 
1.407 and n. 64). The second simile, in b, is the easier to interpret: “like clans over the 
sun” (stirye nd visah). Like the competing thoughts that each seek to appropriate Soma, 
different clans all seek to secure their place in the sun, a symbol, acdg. to Ober (1.457), of 
Leben and Lebenskraft, of Lebensraum. 

The first simile, vajiniva stibhah, reads slightly askew. It should mean “as 
adornments (contend over) a prizewinner” — but what would that really mean? The 
passages adduced by Ge in n. 1a are not helpful, and no one else that I know of attempts 
to elucidate it. I think the poet has deliberately misdirected us. To begin with, although 
the loc. vajini appears to match asmzn in the frame as the object of contention, I think that 
may not be the case or may not on/y be the case. The vs. begins with 4dhz, which 
therefore appears to be in tmesis with spdrdhante in b, but there is only one other instance 
of 4dhiV sprdh in the RV (VI.34.1, where — I must admit — it seems to have the sense 
attributed to our passage: ‘contend over’ with loc. ‘dre as the object of contention). The 
word d4dhris more often an adposition, most commonly with the loc., and so I think it is 
here. Although 4dfvis separated from vajini, what intervenes is Wackernagel’s position 
material: subordinating yd4d, which frequently takes 2nd position, and the enclitic asmun, 
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which would lean upon it. So effectively ¢dhi ... vajinican be a prepositional phrase 
interrupted by the interpolation of those two Wackernagel’s position words. Under this 
interpr. the prizewinner is no longer the object of contention but the locus of it. Now as to 
Stibhah. this root noun is quite well attested (over 40 occurrences, incl. the common voc. 
Subhas pati-), but only two attestations are plural — our passage and V.54.11, which 
describes the many appurenances and adornments found on the Maruts and their 
equipage, incl. pada b véksassu rukma maruto rathe subhah“ your breasts brilliants, o 
Maruts, on your chariot charms” (per the publ. tr.). The stébhah here are ornaments of 
some sort, quite possibly sparkly or otherwise eye-catching, that jazz up the chariot to 
which they’re affixed. I suggest that our loc. (4dh7 ...) vajini fulfills the same function as 
rathe in V.54.11, and that the st#bhah in our passage are not vying over or for the 
prizewinner, but, located on him, they are vying with each other to best catch the eye of 
observers. 

The phrase that opens the 2™ hemistich, apd vrnanah “choosing the waters,” is a 
little odd. The waters are surely the ubiquitous waters for mixing found regularly in IX, 
but why would Soma “choose” them? In a soma context we would expect rather apo 
* vasanah “clothing himself in the waters”; this exact phrase opens the pada in IX.78.1, 
86.40, 96.13, 107.4, 18, 26, and with acc. sg. of the participle IX.16.2, 109.21. I suggest 
that our poet is knowingly playing on this standard formula, using a different root but 
identical formation to throw the expression off-kilter. Note that vasana—(nom. pl.) is 
found in the same metrical position in 4c. The identical expression, ap0 vrnandh, is, 
however, found in V.48.1; on this opaque passage see comm. ad loc. 

Interpretation of the third simile in the vs. is complicated by the fact that it is 
unclear which part of the clause to construe it with. The frame consists of an acc. ménma 
‘thought’ (> ‘poem’), which is compared to vrajém na pasuvardhanaya “a stable for 
raising livestock.” But where these acc. expressions fit in the sentence is disputed: Ge 
(see n. 1d; also Tichy, dvit#@222 = K1Sch 213) takes ménma as a second obj. with 
vinandéh. But the simile then makes little sense: although Soma might well “choose a 
thought,” choosing a stable is a different proposition. By this interpr. the domain of the 
comparison would only be the acc. ménma,; it could not fit with the verb (despite Tichy’s 
odd “wie (man) eine Hiirde ... [wahlt]’”). Although such similes, detached from the 
syntax of the rest of the clause, do exist, syntactic integration, esp. of non-nominative 
similes, is more usual and desirable. By contrast, Old takes the acc. as the obj. (or semi- 
obj.) of pavate. This latter suggestion seems particularly unlikely, given the stereotyped 
used of pavate in IX, and Old’s rendering shows how he struggles to make it work: “er 
verwirklicht durch sein Sichreinigen das m‘*, wie (man) einen Stall ...(reinigt).” Differing 
from both these interpr., following a remark of Re’s in his n. (“médnma dépendant 
librement de kaviyan ...”), which is not entirely reflected in his tr., I take it with the act. 
denom. part. kKaviydn. The stem Kaviyd- occurs only twice in the RV (and nowhere else), 
once as an act. part. (here), once as a middle part. Kaviyaémana- in 1.164.18. Nothing 
therefore forbids us from assuming a direct obj. with the act. form, as I have done here. 
The content of the simile, which compares the building of a stable or livestock enclosure 
to the composing of a poem, rests on the commonality often asserted in the RV between 
physical and mental craftsmanship and thus fits nicely with the verb. 
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IX.94.2: The nom. part. vyarnvan in pada is sg., while the finite verb prathanta in b is pl. 
Old and Ge attribute this to anacoluthon, with the nom. of pada a coreferential with the 
dat. svarvide in b, while acdg. to Tichy (loc. cit., n. 35) the participle is the predicate of 
pada a (“‘Partizip im Nominative an Stelle eines Verbum finitum’’). With Re, I instead 
take pada a as a continuation of vs. 1, with a new construction beginning in b. 

The referent of amftasya in the phrase am/ftasya dhama is not clear. Ge: the drink 
of immortality, Re: the immortal principle, Lii (257) and Tichy (loc. cit.): immortality. By 
contrast I think it may refer to the sun (as I also suggest in the nearby passage IX.97.32); 
the immediately following description of Soma as ‘finder of the sun’ (svarvid-) supports 
this interpr. “Disclosing the domain of the sun” may refer to the Dawn-like behavior of 
Soma at the morning pressing (see Ge’s n. 2b “Wie bei Sonnenaufgang”’), or to his 
plunging into the milk mixture that is often assimilated to the sun — probably the latter. 
The adv. dvita ‘once again’ expresses the regular repetition of the sacrifice. 


IX.94.3: This vs. does not contain a main cl., simply a subord. yad cl. in ab, extended by 
a participial expression in cd. The vs. can depend either on the previous vs. or the 
following one — or (though in my view less likely) the part. bhiisan in c can be the 
predicate of the main cl. 

The cadence of pada a is bad; Gr suggests reading subj. * bharate, which would fix 
the problem, but as Old comments, this is “natiirlich ganz unsicher” — esp. since both the 
opening and the break are likewise irregular (see HvN metrical comm. ad loc.). 

Note the emphatic return of the poet, with kavih kavya in pada a picking up 
kaviyan in la. 

Pada b and the simile it contains raise some problems. First, the nom. subject stro 
na rathah. The stem stra- is of course a masc. noun ‘champion’, here juxtaposed with 
another such noun, rétha- ‘chariot’. Re renders them as distinct subjects: “tel un héros, 
(tel) un char-de-guerre,” but I think a blended “champion chariot” works better. The 
phrase also presents another possibility, which Old flirts with but ultimately dismisses: 
Surah is phonologically almost identical to sdirah, the gen. sg. of svar- ‘sun’, and the 
“chariot of the Sun” (sirah [...] rétha-) is found elsewhere (1.50.9 [see comm. ad loc.], 
V.31.11; also sdrah [...] cakrém “(chariot-)wheel of the Sun” 1.174.5, VI.56.3). Although 
I do not propose emending stirah to *siirah, I do think that phrase is lurking in the 
background, esp. given the presence of the sun in 2b (svar-[ vide]) and, if I’m correct, also 
Da 

Assuming this double reading of the subject of the simile helps interpr. the rest of 
pada b. Ge and Re take bfiivanani visva “all the worlds” as belonging to the frame, as a 
parallel obj. to kavya in pada a (e.g., “Quand le (soma) poéte porte autour de lui les 
pouvoirs-poétiques (et) tous les mondes ...”). This leaves the acc. slot of the simile 
unfilled: Re leaves it blank, while Ge supplies “(die Feinde?).” I instead put bAuwvanani 
visva in the simile, matching kavyain the frame. This interpr. is facilitated by the 
“chariot of the *Sun” reading that I think is implied here, since the Sun’s daily chariot 
journey across the heaven puts all worlds in his jurisdiction. Soma’s journey across the 
ritual ground gives him the same kind of control over poetic skill and its products, both 
his own and those of the officiants. It may also be that “all the worlds” can secondarily be 
re-read into the frame. The bAuvanani that stretched out for sun-finding Soma in 2b 
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(presumably both the cosmic worlds and the worlds of the ritual ground) fall into this 
control in 3ab. 

As pointed out by Old inter alia, in c the transmitted mdartaya is best emended to 
* mart yaya, since a four-syllable reading is called for. 

The dual focus on the cosmic and the ritual continues in c, where Soma exerts 
himself “among the gods” (that is, in his cosmic dimension) on behalf of glory for the 
mortal, presumably the priest or poet. The expression (vaso) *martyaya bhiisar# may 
play off amrtaya bhisant# (III.25.2, 34.2) “exerting oneself for the immortal (one).” 

The rt. noun cmpd puru-bhii(-tama)- is otherwise used of the Asvins (4x); I 
interpr. it to mean ‘appearing in many places’ (see comm. ad IV.44.4). The apparent loc. 
pl. occurrence here has been variously and only tentatively interpr.; see Ge, Re, Ober 
(11.229), Scar (362). Given the context, in a participial clause headed by bhdsan, I suggest 
that our purubhiisu does not in fact belong to puru-bhi- but rather to an otherwise 
unattested puru-*bhus- -- hence *puru-bhis-su, with the geminate sibilant simplified to - 
s-. Although a root noun to the secondary root V bAds is not found elsewhere, it would not 
be difficult to generate in this context. 


IX.94.4: In pada a the Pp reads sriyé for the Samhita sriyé 4. Ge concurs, but Re tr. “... 
est issu de la gloire,” with an apparent ablative — which is how I interpr. the form. The 
lexeme nr Vi ‘come out, come forth’ generally takes an abl., and the gesture towards a 
versified paradigm (sriyé ... sriyas [a], stiyvam [b]) speak in favor of the abl. 

The pl. subj. of c may be the singers, the only plural entitiy overt in the vs. so far. 
So Say. and by implication (see his n. 4c) Ge. However, I think that Re is correct is 
supplying instead “les sucs-de-soma,” since vasand-, common in IX, is applied only to 
soma. The interchange between sg. and pl. in reference to soma and its streams/drops, 
etc., is of course ubiquitous in this mandala. 

The final pada is quite unclear and its interpr. depends in part on identity of the 
ref. of the loc. mitédrau ‘of measured pace’. Ge and Re both take it to be Soma. Acdg, to 
Ge, the loc. is to be construed with samitha (“Die Kimpfe um ihn, der einen festen 
Schritt hat ...”), but as far as I am aware, samuitha- is not found with a loc. elsewhere. Re 
makes this loc. into a loc. absolute, by virtue of supplying a near paragraph of extraneous 
matter, which has a whiff of desperation in it. My interpr. begins with the fact that of the 
5 occurences of the stem m2tadru- the two other singular ones both refer to Agni (IV.6.5, 
VII.7.1). I therefore suggest that he is also the referent here. The “encounters” (samtha) 
that are to be realized (bhévanti satya) take place atthe ritual fire; the loc. is simply 
recalling us firmly to the ritual ground. The encounters in question I take to be the 
encounter of the soma streams/drops (etc.) with the gods who are to consume them — or 
possibly the encounters with the water and milk mixtures. 


TX.95 
This hymn is attributed to Praskanva Kanva, the poet of I.44—50, the group of 
hymns that follow those of Kanva Ghaura, the poet of immediately preceding [X.94. 


IX.95.1: Ge takes the participles in b (sidan ... punandh) as implicitly predicated (“er 
lautert sich und setzt sich ...””), but there seems no reason to do so. They are surely 
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parallel to the part. in pada a (srjyaémanah) and detail the various circumstances under 
which Soma keeps roaring. 

The verb in b, 3rd sg. mid. janayata, seems to be a true middle with self- 
involvement of the subj. -- “he generates (his own) thoughts through his own powers.” — 
not dependent on the purely formal 3rd pl. -anta replacement jandyanta (see my “Voice 
fluctuation in the Rig Veda: Medial 3rd plural -an/a in active paradigms,” ///21 ({1979] 
146-69). The self-involvement of the subj. is even clearer in the near-twin passage 1.95.4 
vats6 matir janayata svadhabhih “ The calf [=Agni] begets his (own) mothers with his 
own powers.” See comm. ad loc. 


IX.95.2: The opening of this vs., Aérih srjanah, echoes 1a ... Aadrir 4 srjyémanaf#. I do not 
know if the root aor. part. here is meant to convey anterior value, as opposed to the pres. 
pass. part. in la, or if it’s just a variant. 

For the infinitival use of the dative of this rt. noun cmpd pravac- see Scar (470). 


IX.95.3: Pada b pra manisa irate s6mam acha “The inspired thoughts press forward to 
Soma” is the intrans. equivalent of 2b fyarti vacam “He [=Soma] directs his speech,” with 
act. transitive redupl. pres. /varti corresponding to its weak form, medial intrans. ‘rte. 
This connection is obscured by the Engl. tr. 

The deployment of ca, first conjoining two preverbs enfolding their joint verb (c 
... Upaca yanti sam ca), and then in the next pada conjoining a new preverb, but with a 
different verb (d 4 ca visanti), is a striking effect. The contrastive preverbs in c of course 
account for the accent on the main-cl. verb yantz. 


IX.95.4: The ‘back’ (sand) is the back of the filter; the fuller expression is sano avye “on 
the sheep’s back,” as in nearby IX.97.3 myjyate sano avye. On this latter phrase see disc. 
ad IX.86.1. 

Ge renders vavasandm as “dem Verlangenden” (to V vas ‘desire’ ), in contrast to 
Re and the publ. tr., which take it to V vas ‘bellow’. In actual fact it is probably a pun. On 
the one hand, in this vs. Soma is strongly typed as bovine (a: mahisdm ‘buffalo’, b: 
uksdnam ‘ox’), which favors ‘bellow’. On the other, the end of the previous vs. contains a 
reciprocal expression from V vas 3d usatir uséntam “(they) desiring, (him) desiring.” So 
both roots are in play here and equally applicable to Soma. For a similar situation see 
nearby [X.93.4 and comm. thereon. 

For Trita as the archetypal soma-preparer, see comm. ad [X.37.4. Here Soma is 
identified with Varuna because of Varuna’s (developing) association with water and the 
sea. See Lii (52, 268), Ober (II.100 and n. 406). 


IX.95.5: The Upavaktar priest prompts the Hotar to speak. On this priestly title and its 
relationship to the Maitravaruna priest, see Minkowski, Priesthood in Ancient India, 118— 
27. It may be no accident that this priestly title, found only 3x in the RV (IV.9.5, VI.71.5, 
and here), occurs directly after a mention of Varuna. 


IX.96 
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On the structure of this hymn, see publ. intro. Although the larger structure 
involves a series of independent four-vs. hymns, there are a number of echoes across 
these hymns, noted below, that may have influenced their being grouped together 


IX.96.2: The publ. tr. doesn’t make it sufficiently clear that “without resting” qualifies 
the “tawny (horse).” 

Ge and Re construe gen. /drasya with the chariot, while I take it with the 
comrade — and Ober vacillates (comrade II.100, chariot I1.204). Since indrasya is 
positioned between chariot and comrade, word order doesn’t help. In my view ‘comrade’ 
is inherently relational and generally needs to be defined with reference to another being 
or beings, as comrade to someone, hence my tr. See also nearby IX.101.6 sékhéndrasya, 
which both Ge and Re construe together. 


IX.96.3: The phrase dyam utémam raises a number of questions. First, what is uté@ 
conjoining? Although it is tempting to suggest “heaven and this (earth),” this would 
produce the pragmatically unlikely “causing ... this (earth) to rain.” Moreover, there are 
numerous exx. of prthivim dyam utémam “earth and this heaven” (III.32.8, 34.8, X.88.3, 
9, 121.1). It seems that the last part of that phrase, containing only the second NP, has 
been extracted from the fuller expression and inserted here, with the utd pleonastic, or 
loosely conjoining the participial phrases Armvdnn apah and varsdéyan dyam utémam 
despite its position within the NP. On the clash between the near deictic ayém ‘this here’ 
and heaven, which is generally qualified by the distal deictic asau ‘that yonder’, see disc. 
ad VIII.40.4 — also for the fem. gender that dvam must show here. In all cases of fem. 
dyauh, I think the ultimate source is the misunderstanding of dual “Heaven and Earth” / 
rodasi passages with a dual fem. adj. modifying. 

Ge tr. d as implicitly comparative, “mach uns die Bahn noch breiter als breit,” 
presumably because of the abl. urdh. But 4 with preceding abl. almost always expresses 
the source and is not used with a comparative. The few passages, grouped in Gr’s 7) “vor 
andern, d.h. in hdherm vorzuglichern Grade als andere” (p. 169), that do show something 
like that sense (several in that category are best interpr. otherwise) depend on 4 varam 
“the choice from among ...” Moreover, var/vasyd- does not have a comparative sense 
“make wider space’ but merely ‘make wide space’. In our passage the point seems to be 
that Soma is already positioned in a wide place, from which he can act to provide us with 
the same. 


IX.96.4: As Old points out, brhatéis a masc./neut. form apparently modifying two (or at 
least one) fem. nouns, svastdye sarvatataye. Re takes it as a third term: “pour ... le haut 
(rang),” but in his n. he acknowledges the Old/Ge acceptance of gender mismatch here, 
noting also that that interpr. produces two pairs of paired datives, the negated violence 
words in pada a and the positive -w-abstracts in b. In my view pattern may trump gender 
here. It’s also worth noting that the cadence produced by brhaté is bad, and it would be 
fixed by a fem. *brhatyai, so it is possible that brhaté was introduced redactionally — but 
why? 


IX.96.6: Though the syntax is kept absolutely constant — nom. sg. + gen. pl. — there is a 
shifting functional relationship between the head noun and its genitive in the seven 
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phrases here: the first two are roles Soma performs for the group identified by the gen., 
the next three a particular, and superior, individual token from the group (though the third 
pairing, “seer for/of the inspired poets,” is ambiguous between the first type and the 
second), and the last is sort of a negative version of the role he plays for the group. 

In the phrase padavih kavinam (see also vs. 18) the gen. pl. may depend on the 
first cmpd. member, “blazer of the poets’ trail,” as sometimes elsewhere. 


IX.96.7: In pada a, along with Ge and Re (see also Old’s comm. ad loc.) I read drmim 
twice, with both simile and frame; vacah so accented should be gen. sg., not acc. pl., and 
is therefore not parallel to the two acc. pls. in b, girah ... manisah. 

The standard tr. interpr. the viydnda phrase as obj. of antah pasyan (e.g., Re 
“Regardant a l’intérieur ces sectes (de fidéles) proches”’). I instead take the part. in 
absolute usage (“looking within”; cf. 1.132.3) and construe the acc. with 4 tisthati 
“(sur)mounts’. This makes some spatial sense: if they are ‘below’ (4varanzi) it is easy to 
mount them. 

Re and Ober (II.211) think that pada d refers to copulation. Cf. esp. Ober’s “Der 
Bulle besteigt die Kiihe, [die Kopulation] kennend.” Although “mount” is a standard 
Engl. term for animal copulation, I am not at all sure that 4 V sthd serves the same 
function, and I would esp. wonder about using the locative for the female participant(s). 
And I also doubt that it would need to be added that the bull knew how to do it! 


IX.96.8: Ge takes ssanydn in d to mean ‘desiring’ (“nach den Kiihen verlangend’’) as in 
the sim. passage he cites, I1.50.3. But this verb stem always means ‘drive, send’ (see 
Re’s n. ad loc.) and is, one way or another, derived from isnati ‘impels, sends’. 


IX.96.8—9: Although these two vss. belong to two different hymns within the larger 
structure of [X.96, it is notable that the a-padas of both end with a form - vata; it is not 
impossible that the hymn consisting of 9-12 was attached here because of this 
concatenation, esp. given that the etymological figure in 8a is repeated in 1 1c of the other 
hymn. But the - vata-forms belong to two different roots: 8a (/11c) 4vata- to V van ‘win, 
vanquish’ and 9a devévatato V var ‘love, cherish, long for’. The root affiliation of #vata- 
is assured by the etymological figure in which it’s found, vanvénn 4vatah “vanquishing 
but unvanquished” (cf. also VI.16.20, 18.1, [X.89.7 as well as the two occurrences in this 
hymn, 8a and 1 1c). But V van is an anit root, and we might expect a ppl. *- vata-, which 
does not occur; -vata- is only phonologically proper to the set root V vam’. Goto (1st K1. 
283-84 with n. 656), fld. by EWA (s.v. VAN), suggests that @vata- (and, per EWA, other 
apparent set forms of V van) are analogic to the synonymous, rhyming but set root V san’ 
(saté-, etc.). I certainly think the parallel forms of V san’ may well have contributed, but I 
think it’s a mistake to discount potential confusion and conflation of forms of V van' and 
V van, esp. since under certain circumstances ‘love, long for’ and ‘win’ can shade into 
each other. 


1X.96.9: In addition to its echoing 4vata- in 8, devévate is reminiscent of devdtate in 3a. 
My “for Indra’s exhilaration” is a somewhat loose rendering of the double dative 
indraya ... médaya “for Indra, for exhilaration.” 
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IX.96.11: As Ge (see n. 1 1c) and Ober (1.311 with n. 791) point out, the first hemistich 
depicts the Vala myth, with “forefathers” (pitdrah) a reference to the Angirases — made 
clearer by a similar but more explicit passage in the next hymn, [X.97.39. This mythic 
episode — the forefathers opening the Vala cave with the help of soma — provides the 
model for the appeal in c, for Soma to open the paridhi- (paridhinir 4pornu): paridhi- is 
used explicitly of the barriers of the Vala cave in I.52.5. But as Ge suggests (n. 1 1c), the 
poet here is calling on Soma to open up the livestock pens and provide us with the 
animals therein. 


IX.96.12: As pointed out in the publ. intro., this vs. is strongly marked as a hymn-final 
vs., with complementary yatha ‘even as’ (ab) and eva ‘in just this way’ (cd) clauses, 
bringing this 4-versed hymn to a close. The matches between clauses are more expicit 
than in some such structures: the two finite verbs, impf. d4pavathah and impv. pavasva, 
match exactly save for tense/mood, and the root noun cmpd. vayo-dhah of pada a is 
recast as a syntagm drévinam dédhanah in c with the same root V dha. 

The final pada consists of two brief clauses, both somewhat aberrant. The first 
contains an idiom I have not found elsewhere, sam V stha + LOC. My tr., “stand side-by- 
side by Indra,” is meant to capture this slightly off expression. The second clause, 
“beget/generate weapons,” is syntactically fine but semantically odd. 


IX.96.12—13: The first vs. of the new hymn (13a) begins pévasva (see also pavasva in 
14a), just as the last vs. of the previous hymn ended with pavasva (12c). Again, this 
concatenation may have led to the attachment of 13-16 at this point. Of course, pévasva 
is hardly a rare form in this mandala. 


IX.96.14: The pavasva in this vs. is construed with an acc. phrase, vrstim divah. Ge treats 
it as if it were a straight transitive: “Lautere ... den Regen ... herab,” while Re supplies a 
participle to govern the acc.: “clarifie toi (nous donnant) la pluie.” It is possible that 
something like Re’s solution is correct: that we should supply the preverb 4 to form the 
lexeme 4 V pa ‘attract through purification’ (see comm. ad IX.7.8); on occasion (see, €.g., 
IX.13.4 and comm. ad loc.), 4is missing, but the passage seems to require it. However, 
here I suggest that something different is going on: it is not that we want Soma to bring 
rain through his purification, but to become, turn into rain. See [X.97.44, 108.10 


IX.96.15: I don’t know what /d contributes in b, beyond inducing accent on the verb 
tarat. 

The standard tr. (Ge, Re, Ober [I.232]) take “(the milk) of Aditi” as the frame, 
with the simile limited to pdyo né dugdhdm, e.g., “Tel le lait trait, (le lait) d’ Aditi est 
fort.” I find this puzzling because Aditi has little to do with soma and has no reason to 
figure here. (On the phrase “in the lap of Aditi” in IX, see comm. ad IX.89.1.) Instead I 
think that it is soma that is being compared to the milk milked from Aditi; in other words, 
Aditi belongs to the simile. Since she is the archetype of motherhood, the milk of Aditi 
would be esp. rich and nurturing — “mother’s milk”; indeed this might be a reference to 
the beestings or “first milk” (piyiisa-), with which soma is often compared (see comm. ad 
IX.85.9). 
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Old, Ge, and Re all make more of the gender mismatch in the simile urv iva gatuth 
than I think is justified. Since the target of the simile is milk (payaf), and milk is neuter, I 
see no problem with attributing the neut. uri to its “attraction” to the neut. pdyah, even 
though, given the position of 74, the simile should rightly be “like a broad way” rather 
than “broad like a way.” The masc. suyadmah in the next simile may result from the more 
animate quality of the content of the simile itself, the draught-horse. 


IX.96.16: The bahuvrithi sv-ayudha- ‘having good weapons’ echoes the odd command 
that ends the previous hymn in this structure, 12d jandyayudhani “beget weapons!” This 
echo may have contributed to the attachment of 13—16 at that point in the text. 

Soma’s goal in b, “the dear hidden name” (gii#hyam caru nama), has a surprisingly 
large number of possible referents. Lii (526) suggests the sun, Ge (n. 16b) am/fta- the 
drink of immortality. I would add Soma’s own name (see [X.92.2, 4 and comm. thereon), 
or the cows on the basis of [X.87.3 apicyam guhyam nama goénam, or the gods, as in the 
immed. preceding hymn IX.95.2 devanam guhyani nama, or Indra on the basis of 
IX.109.14 bibharti carv indrasya nama. 


IX.96.17—18: These two vss. outfit Soma with the lexicon of poetry, with 17c 
concentrating on kavé and 18a on s+, though with kav/- returning in pada b 


1X.96.17: I don’t know what the Maruts are doing here. 

In c I have rendered the nom. pres. part. sé concessively, in its usual value, but 
it’s not exactly clear what the concession would be. Perhaps the contrast is between Soma 
as poet — so emphasized by kavih ... kavyena kavih -- and the less than melodious sound 
indicated by the root V ribh ‘squawk, rasp’ (see comm. ad VI.3.6, [X.66.9). 


IX.96.18: The publ. tr. does not render the rel. y4f since the rel. cl. is entirely nominal. It 
is not clear how far it extends — perhaps the first hemistich, perhaps through pada c, 
perhaps only the first pada — since Soma is nominative both in the rel. cl. and in the main 
cl. The main cl. must constitute at least the last pada because the finite verb rajat/is 
unaccented. 

The phrase padavih kavindm is found also in 6a. 

What the referent of the “third domain” (értiyam dhama) is is unclear. Lii (273), 
not surprisingly, has precisely mapped the spatial geography and considers the third 
domain to be heaven (1 earth, 2 midspace, 3 heaven), with the fourth, in the next vs., the 
samudra-, which is higher than heaven. I think it more likely that these are ritual 
references, quite possibly to locations on the ritual ground that Soma traverses on his 
journey (see dhamani arya in 1X.63.14 and comm. thereon). If “gaining the sun” 
(svarsah) refers to Soma’s uniting with the milk mixture (assimilated to the sun because 
of its gleaming whiteness), then the third domain, which comes after, might be the 
vessels near the ritual fire. If the dhaman- are not spatial but temporal, this could be a ref. 
to the third pressing. Ge (n. 18c) takes it as reference to the forms or phases of soma; Re 
tr. ‘structure’ without further elaboration. 

As generally noted by tr. (Ge, Re, also Scar [72]), pada d involves a play on the 
names of the Anustubh and Viraj meters. The publ. tr. fails to register the pun on vwirajam, 
well captured by Scar “Soma herrscht nach Art eines Grosskonigs.” I would now 
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substitute a fuller (if more awk.) tr.: “Soma, as rhythm [/ the Anustubh meter], rules as 
wide-ruling one [/regulates the Viraj (meter) according to rule].” This tr. assumes that 
virajam represents not only the acc. sg. of the rt. noun cmpd. vira-, but also the nom. sg. 
pres. part. * virajan to the them. pres. réjati. This seems preferable to trying to construe it 
as an acc. sg. in the sense ‘wide-ruling’, and the interchange of final nasals would be 
fairly trivial for a pun. Scar. (72 n. 97) notes that the lexeme anu V rajis used in II.43.1 
also of regulating meters, there Gayatri and Tristubh. The preverb du also has to be read 
with sflip, as a cmpd decomposed and flanking rajati (dnu rajati stip), for the meter name. 
The technical references to meters here may be the culmination of the kavé/ fsi- theme 
of 17-18. 


IX.96.19: I follow Ge in interpr. vibArtvan- as ‘spreading (wings)’, an interpr. that Old 
finds at least possible and that Re accepts. It is noteworthy — though I’m not sure where it 
gets us — that the Avestan Hom Yast in Y. 9.14 contains the phrase vibara9uuantam 
axtuirim supposedly “with pauses and repeated four times,” describing the recitation of 
the Ahuna Vairiia prayer, with the equivalent of our vibArtvan- (/- vant-) and turiya-. But 
the contexts are so different that it is hard to know what, if anything, to make of it — 
though if there’s a covert reference to recitational styles here it would continue the 
technical poetic vocab. of 18d. 

The stem govindu- ‘cow-finding’ is found only here in the RV and nowhere else 
in Skt. (though govinda- is of course quite common later). As Re notes, it is a play on 
indu- ‘drop’ and is immed. doubled by the synonym drapsa-. 

The weapons of 16a (and 12d) return here. 

I follow Lii (273) and Re in taking samudrém in c as part of a double acc. phrase 
with vivaktr in d: “declares the sea to be the fourth domain” — rather than as taking it as a 
2nd obj. with sécamanah as Ge does (“... der Meerflut sich gesellend’”’). Accepting Lii’s 
interpr. of the syntax does not, however, require accepting his view that this is the 
heavenly ocean, higher than heaven. Again, I think it’s a ritual ref. — perhaps to the 
waters that accompany him in pada c. 


IX.96.20: Soma’s journey from the filter (vs. 17) and across the domains on the ritual 
ground (vss. 18-19) reaches its end when he enters the two cups, presumably ready for 
the gods to consume. 


IX.96.20—21: Again these two vss. belong to separate mini-hymns, but they are clearly 
concatenated: kdnikradat “constantly roaring” in 20d is repeated in the same metrical 
position in 21b (and cf. kréndan in 22d), and 20d camvor a vivesa “he has entered the two 
cups” is immediately echoed by 21c camvor a visa “enter the two cups” (and cf. 22b 
kalagsami a vivesa). 


IX.96.22: Given the play on names of meters in 18d, it’s quite possible that séman- is a 
technical term here. 

Although ez has a goal in its pada (at least in the simile) and should therefore be 
read as a lexical verb of motion, it may also be functioning as an auxiliary in a periphrasis 
kréndann eti “keeps roaring,” which would be an analytic expression functionally 
equivalent to the “intensive” (that is, iterative-repetitive) kdnikradat in 20d, 21b. 


88 


1X.96.23: The same double reading may apply to es/in pada a, which has a goal (again in 
a simile), but also could be read with the part. apaghnén “he keeps smiting rivals.” 

Sakuno na patva “like a flying bird” seems closely modeled on 19a sakunod 
vibhrtva “a bird spreading (its wings). In itself the expression is a bit puzzling. If the bird 
is “flying” it should not already be “sitting” (s/dan), and it seems unlikely that patvan- is 
meant to distinguish it (as ‘flightful’) from a flightless bird like a dodo. 


IX.96.24: A last pada-init. form of V krand, acikradat in d. 


IX.97 
On the structure of this, the longest hymn in the RV, see publ. intro. It consists of 
trcas with varying degrees of cohesion. 


IX.97.1—3: No obvious cohesion in this trea, though it ends with a clan refrain. 


IX.97.1: As Re points out, init. asydis reflexive or pseudo-reflexive, referring to Soma. 

Gr attributes the instr. presé to a root noun prés- (< pra-is-). Scar (59-60) 
discusses the form extensively, pointing out that a root noun analysis is dispreferred 
because of the accent on the ending: root nouns generally keeping the accent on the root 
even in the oblique. An instr. to a putative them. stem pres@- is possible (at least 
accentually distinct from présa- 1.68.5). 

Almost identical to [X.92.6a, pada d contains one of the few technical references 
to animal sacrifice (other than the horse sacrifice) in the RV. 
1X.97.3: The comparative (yasdstarah) with gen. pl. (yasé#sam) is a mixed construction: 
we would expect either a splv. or an abl. 

On the disputed etym. of Asa/ta(-vant)- see comm. ad VI.2.1. As was noted there, 
both Ksa/ta- here and ksaitavant- there are associated with yasas- ‘glory’. 

The final pada is the Vasistha clan refrain, and the Anukr. attributes this trca to 
Vasistha himself, rather than one of the Vasisthids responsible for vss. 4-30. 


1X.97.4-6: As Re points out (ad vs. 6), the key to this trea is the dative of purpose: 4b 
dhdnaya, 5b madaya, 5d mahaté satibhagaya, 6b bharaya. 


IX.97.5: Ge and Re take 4nu dhama pirvam as referring to an earlier mode of praise (e.g., 
“nach der friiheren Weise”), but dhaman- in soma hymns tends, in my view, to refer to 
the physical domain(s) of the ritual ground, which Soma typically travels across in the 
course of his ritual preparation. See, e.g., the exx. in the immediately preceding hymn 
IX.96.18—-19 and comm. thereon). 


IX.97.6: Like the first trca, this one ends with the Vasistha clan refrain. The trca is 
attributed not to Vasistha himself, but to one Indrapramati Vasistha, who is not known 
from elsewhere. 
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IX.97.7—9: This trea is attributed to Vrsagana Vasistha, whose given name was obviously 
extracted from vs. 8. All three vss. contain wild (or semi-wild) animals: a boar in 7d, 
geese in 8a, and a “sharp-horned” (“gmdsrriga-) one in 9c, a descriptor of vrsabhd-s 
generally. 


IX.97.7: In the expression kavyam usaneva the first word is the acc. obj. of bruvanéh, but 
it is also of course a play on the patrynomic of USana, the differently accented kavya-. 

In d the publ. tr. takes pad@ as neut. pl., based on IX.12.8 abhi priya divas pada, ... 
arsati “Soma rushes towards the dear tracks of heaven,” adduced by Re. However, it is 
also possible and, I now think, desirable to interpr. it as an instr. sg. “along the track.” I 
would not interpr. the instr., with Ge, as “mit dem Fusse.” 

On PREV eti rébhant# see 1X.96.6=17, [X.97.1 (this hymn) and with em VII.18.22; 
“snorting” or “grunting” would be a better rendering of rébhan in the boar context. 


IX.97.8: My interpr. of this vs. differs from the standard because I don’t interpr. anything 
here as a PN, unlike Ge and to a lesser extent Re. In particular, t7paé/a- manyu- is taken as 
PN by Gr, Ge, Re, Mayr (PN); Ge and (waveringly) both Old and Mayr (PN) also so 
interpr. vfsagana-. As for the former, “pd/a- is also found in the cmpd. “pdla- 
prabharman- (X.89.5, where it is adjacent to 4panta-manyu-, with -manyu- as here), both 
adj. applying to Soma. There is no question of a PN there. It is also likely to be related to 
trpra- (VIII.2.5), also of Soma. See comm. ad loc., where I accept Mayr’s (EWA s.v.) 
suggestion that “7pra- means ‘sharp’. The other part of the dyad, manyu-, is of course a 
well-attested common noun ‘battle fury’. I see no obstacle to interpr. the phrase as “sharp 
battle fury,” referring to Soma’s martial progress across the ritual ground. 

In the standard tr. the geese of pada a are in an unmarked simile, and the real subj. 
is visaganah, which is either a PN (Ge) or a descriptor of officiants (Re: “Les (officiants 
formant) un groupe male”). But again, nothing stands in the way of taking the geese as 
the subj., modified by vfsaganah, after all, geese come in flocks! In my view the geese 
are, metaphorically, the singers (so not too far from Re), who attend the ritual in a flock. 
The point of comparison is the noise they make; cf., e.g., IX.32.3 ad im hams6 yatha 
gandm, viSvasyavivasan matim “just as (the lead) wild goose (sets) its flock (to honking), 
he has made the thought of everyone bellow.” The last two vss. here (7—8) contrast the 
harsh noise made by Soma (compared to a boar, 7d) with the equally harsh noise of 
honking geese, representing the ritual singers. This may be far from the mellifluous 
singing we imagine, but, as I have long argued, the root V/bh ‘rasp,’ etc. and its deriv. 
noun rebhd- also do not flatter the sound of the singers: they describe the squawking of 
birds of prey and the creaking of a wagon, inter alia (see comm. ad VI.3.6, [X.66.9). 
Although the principal image here is of noisily honking geese, the migratory travels of 
the geese (going from nearby us to their [winter?] home) provide a secondary image. 
Because in real life the honking of geese is generally perceived as they cross the sky in 
formation, the two images go together. 

Ge and Re take c with ab, with pévamanam another goal (beside Trpala Manyu) 
of ayasuh. J take it rather with d, and I think the 2nd hemistich softens and repairs the 
uncompromising tunelessness of the noise in ab, by revising the depiction of the singers. 
They are now “comrades,” and they speak forth (pra V vad, with double acc.) to Soma 
“songful music” (a4igusyam ... vandm). Ge and Re take aigusyam as modifying 
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pdavamanam, and in their favor the two words are adjacent. But the only other occurrence 
of that stem modifies séman- ‘melody’ (1.62.2) and to bleach it to ‘preislichen’ (for which 
there are already numerous other synonyms) seems unfortunate. I would suggest that the 
prominent initial position of 4igusyam in c, far from its head noun at the end of d, results 
from this intention to re-cast the harsh image of ab and do so as soon as possible. 

In any case the vand-1is durméarsa- ‘difficult to forget’ or, perhaps ‘to neglect’; the 
choice may depend on whether it’s a hauntingly appealing melody or so raucous that one 
can’t avoid it. 


1X.97.9: This vs. presents a number of puzzles, esp. in pada b. 

The verb in pada a, ramhate, should be intransitive. I construe the acc. jutim 
loosely, as indicating the pace or speed at which Soma moves, which is compared to that 
of Visnu, who is regularly modified by urugayd-, though the adj. is not exclusive to him. 

The phrase vrtha kriJént- is also found in IX.21.3. It’s also worth noting that vitha 
is also found with several instances of pajas- ‘face, dimension’ disc. below 
([X.76.1=88.5, 109.21). 

The problems in pada b center on the root affiliation of the verb mmate and the 
function of né@. The phrase in question is mimate nd gavah. The pada is incisively and 
persuasively discussed by Old, with whose analysis my own is in general agreement. To 
begin with nd, both Ge and Re take it as neg., but as Old points out, its position is against 
that. I think that it is the simile marker, but, unusually, marking the verb that precedes it 
as to be read in two senses, rather than marking a nominal phrase as the simile, as is its 
overwhelming use. 

This brings us to the verb. Given the presence of cows, our first impulse is to 
think ‘bellow’; cf., e.g., [IX.33.4 gdvo mimanti dhenaévah. But, though V ma ‘bellow’ does 
have the requisite redupl. pres. stem mima-/ mim-, it is only active, as Old also points 
out. I therefore think that n#here signals that mmate is an imperfect pun: it gestures 
towards ‘bellow’, but cannot belong to ‘bellow’ because of the middle voice. (Old also 
thinks the pun is present.) This accounts for my “as they seem to bellow” in the publ. tr. 
The root to which the verb actually belongs is Vmd ‘measure’, which also has a redupl. 
pres., which, however, is generally middle. The voice of the verb in our passage thus 
favors V ma ‘measure’, though V md ‘bellow’, at least initially, seems to fit the context 
better. What can ‘measure’ contribute? This question was ingeniously answered by Old: 
the cows, i.e., the milk mixture, “teilen ihm das Mass zu.” They “give him their 
measure,” that is, provide him further physical substance as he travels through the stages 
of his ritual preparation. 

This image is continued in c, by the VP parinasdm krnute. Although the acc. is 
generally taken as a substantivized neut. to a them. adj. parinasd- derived from the noun 
parinas- ‘fullness, profusion’ (so Gr; see AiG II.2.137), I consider it still an adj., with 
which we should supply payas- ‘face, dimension’. This has good support in IX; cf. 
IX.76.1 = 1X.88.5 witha pajamsi krnute “he deploys his full dimensions at will” and with 
a different medial verb IX.68.3 paja 4 dade “he assumed his full dimension” (see also 
IX.109.21). The added milk allows him to expand and attain ample size or measure. On 
the association of cows/milk with parinas(a)- see VIII.45.24 g0-parinasa-, characterizing 
soma drinks. In the comm. ad VIII.45.24 I suggest that the 2nd cmpd member is parinasa- 
as here (hence a 2nd occurrence of that stem), not périnas- (per Gr, etc.). 
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Acdg. to Ge (n. 9cd), Re, Lii (267), pada d depicts Soma as sun and moon. This 
may well be, but I wonder if the source of the contrastive image is not the Overnight 
(auratra) soma ritual. 


1X.97.10—12: This trea is attributed to Manyu Vasistha, with the name possibly extracted 
from the previous trca, where manyu- in 8a is taken by some as part of a PN (see comm. 
above). 

All three vss. contain a hemistich beginning iduf (10a, 11c, 12c); the verb pavate 
appears in all three (10a, 11b, 12a), though this is hardly unusual. In addition there is the 
presence of Indra (10b, 11c) or the gods in general (12b), as well as shared vocabulary: 
hemistich-final madaya (10b, 11d), Vpre ‘infuse’ (11a, 12b), #devd devdsya (11d) / 
#devo devan (12d). The net result is an impression of unity, despite the lack of a striking 
shared theme and the unremarkable nature of the shared material. 


IX.97.10: The sense and derivation of g0-nyoghas- are disputed. Ge tr. “der die Kithe 
wiirdigt” and tentatively connects the 2" member with what he cites as ny hate in 
V.52.11. I do not construe nfwith ohate in that passage (see comm. ad loc.), in part 
because V uA does not otherwise appear with né The sense he attributes to the cmpd is 
also rather jarring. He is followed in both sense (“respectant les vaches’’) and derivation 
by Re., who adds to the dossier of parallels I.180.5 gor Ohena, which, however, is too 
riddled with uncertainties (see comm. ad loc.) to provide good evidence. By contrast Old 
considers BR’s conjectured emendation *g0-nyokas- ‘accustomed to cows’ (?—he 
doesn’t gloss) very likely. He rejects the view that the cmpd as transmitted contains an s- 
stem oghas- ‘flood’, related to later Vedic ogha-, aughd- ‘flood’ (even though he states 
that if we stick with the transmitted text he would tr. “auf den die Kuh(milch) hernieder 
flutet’”’). This dismissal of a potential *oghas- is shared by Mayr (EWA s.v. ogha-): “RV 
9,97,10 goényoghas- ist nicht fiir ein ved. *oghas- ‘Str6mung’ verwertbar.” Mayr instead 
tentatively follows the Ge/Re interpr. (s.v. OH), “vielleicht ‘die Ktihe preisend’ od. dgl.” I 
am puzzled by this blanket rejection, esp. from Mayr, who cites (s.v. ogha-) with 
approbation Narten’s positing (YH 221) of an Indo-Iranian root V*uag’" ‘fliessen’, found 
in ogha-, augha-. Admittedly, there is no independently attested s-stem *dghas-. But 
consider the semantically and morphologically parallel 26-arnas- (4x) ‘having a flood of 
cows’, with the well-attested s-stem arnas- ‘flood’. It is easy (at least for me) to imagine 
that an s-stem *dghas- was coined in analogy to 4rnas- for just this cmpd. 


IX.97.11: The 2nd hemistich contains three pairs of phonological and (partly) 
etymological figures: #indur indrasya, #devo devasya, matsaro madaya#t, with the 1st two 
presenting matching nom.+gen. grammatical figures. 


IX.97.12: The first pada is alliterative: ... priyani pavate punanah, while opening of the 
2nd is an etymological figure that matches the one opening 11d. 

The referent of priyani, the obj. or goal of abhr... pavate, is uncertain. In the pub. 
tr. I supply ‘tracks’, on the basis of 7c pada ... abhy éti, as well as IX.12.8 abhf priya 
divas pada ... arsati“he rushes towards the dear tracks of heaven.” However, as noted 
above, I no longer think pad@ in vs. 7 is an acc. pl., and I am also more moved by Ge’s 
cited parallel, [X.75.1 abhi priyani pavate ..., namani“he purifies himself towards his 


92 


own dear names.” But cf. also [X.57.2 abhi priyani kavya ... arsatl. 1 would now be 
inclined to supply ‘names’ (“he purifies himself towards his own dear names”), since 
Soma’s progress across the ritual ground to his names is a trope (see comm. ad IX.75.1). 
But since there are a number of other referential possibilities for the construction abhi 
ptiya(ni), it might be best simply to tr. “towards his own dear (things).” 

Pada c is also puzzling: the phrase “clothing himself in his foundations” 
(dhérmani ... vasanah) is not immediately interpretable, and there are no illuminating 
parallels (at least that I have found). The adverbial rtutha “according to the ritual order” 
suggests that the process of “clothing himself” involves following the orderly steps of the 
sacrifice — which in turn suggests that Soma is making his progress across the ritual 
ground, encountering first the waters, then the milk, before arriving at his destination. I 
therefore think that the “foundations” here are the waters and the milk — his supports, the 
materials of which the soma drink is built. But this cannot be demonstrated. 


IX.97.13—15: No particular signs of cohesion in this trca, which is a collection of soma 
tropes. If there is any unifying theme it is movement, with et7(13b), esz(14b, c), arsati 
(13d), arsa (15d); for other repeated lexical items also parisicyémanah (14d), pati ... 
siktah (15d). Also the final vs. (15) begins with eva, the common hymn-ending summary 
particle — an effect that is muted in the publ. tr. 

The poet is supposed to be Upamanyu Vasistha, presumably following up on the 
Manyu to whom the last trca was attributed. 


IX.97.13: The part. naddyan here (as well as the other 2 forms of this stem) is universally 
taken as a trans.-caus. ‘causing to resound’ with Heaven and Earth as obj. As I argue in 
my -dya-book (60-61), all 3 passages are better taken as intrans. In this vs. the focus is on 
the noise that Soma makes; see esp. the parallel part. abhikaénikradat ‘constantly roaring’. 
And so intrans. ‘bellowing’ fits this pattern. Note also [X.70.6 matara ... nanadad eti “he 
goes bellowing to his two mothers [=Heaven and Earth,” with the same config. of 
participle to Vnad+ eti+ H+E. 


IX.97.14: On samtani- see comm. ad IX.69.2. 


IX.97.15: As was noted just above, the hymn-summary quality of the eva opening this vs. 
is not sufficiently represented. I would now alter the tr. to “Just in this way purify 
yourself ...” 

The etym. figure madiro maédaya is reminiscent of matsaro madaya in the 
previous trea (11d), and pada-final médaya is prominent in the first part of this hymn (5b, 
10b, 11d, 15a). 

The identity of the ‘water-grabber’ (uda-grabha-) is unclear. The best suggestion, 
in my view, 1s Ge’s: Vrtra. This interpr. entails an implicit identification of Soma with 
Indra here, but this is not unprecedented: see for ex. the passages in which Soma is called 
vrtra-han(tama)- ({X.1.3, 24.6), and note that in the Ist vs. of this trea (13c) Soma’s voice 
is compared to Indra’s. Say. suggests ‘cloud’, but why would Soma be fighting a cloud? 
Old has an ingenious, ritually oriented solution, whereby udagrabha- does not identify the 
(to-be-)vanquished enemy, but rather the type of weapon Soma is using (the gen. thus 
depending directly on vadhasnaih)— namely the ritual ladle (Wasserschépfer). He uses the 
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power of water to vanquish an unexpressed enemy, namely “die feindlichen Miachte.” 
Although Old rejects the possibility that udagrabhd- refers to Vrtra, in part because too 
much would need to be supplied, in fact by his interpr. the hostile object itself would 
have to be supplied. His solution also does not mesh with passages like I.165.6 visvasya 
Satror dnamam vadhasnath “1 bowed with my weapons (those) of every rival,” which has 
the exact syntactic configuration of our passage. 

The expression in pada c, “encompassing the glistening color,” presumably refers 
to Soma’s incorporating the gleaming white milk — rendered clearly, if non-literally, by 
Ge’s “weisse Farbe annehmend.” 


IX.97.16—18: This trca does seem to have a controlling theme and metaphor, esp. in 17— 
18 -- the passage through the filter, beginning in 16. Navigating among the curly tufts is 
compared on the one hand to the triumphant progress of the Aryas (vs. 17) and to a sort 
of moral progress in discriminating between the crooked and the straight (18). Each vs. 
also contains a form of the impv. dhanva ‘run’ (16d, 17c, 18d). 

The Anukramani names Vyaghrapad (“Tigerfoot(ed)’) Vasistha as the poet, a 
colorful name with no precedent in the text. 


IX.97.16: The vs. contrasts easy travel (a: supatha sugani) with difficult travel (c: 
duritani); the contrast is signaled by su-/ dus-, while two different roots for ‘go’ serve as 
2nd cmpd. member, V ga (or V.gam?) versus Vi. 

The part. Arnvan in b should be supplied to govern supétha suganiin a. 

Pace Ge and Re, I do not think na should be construed with the ger. justv7, it is 
simply in Wackernagel’s position and goes better with supétha sugani. 

For the loc. ura see I.54.9 urati pathi. 

For ghanéva see comm. ad 1.63.5. 


IX.97.17: As Re hints, samgday/- is a species of univerbation of the common expression 
Sém + DAT “weal, luck for X.” 

The 2nd hemistich of this vs. is very difficult. Decoding it is made somewhat 
easier by recognizing the governing image: the progress of the Soma in and around the 
tufts of wool on the sheepskin filter. The Soma is urged to ‘pull apart’ viv ci the béndhin 
‘bonds’; béndhu- is multivalent here. It refers on the one hand to the physical bonds that 
exist between the wool tufts, blocking Soma’s progress. It is notable that in VS 23.36 vi 
cinvantu has /oma ‘hair’ as object, and refers to the separation of the hair of the sacrificial 
horse to mark the lines along which the flaying knives are to follow. But béndhu- can 
also refer to bonds of kinship and therefore to kin-groups. Here the 2nd sense of viv ci, 
‘discriminate’, is probably in play, as Soma as representative of Arya progress makes 
strategic alliances among these groups. 

Ge follows this 2nd interpr. still further by emending the unclear (indo) vayiin to 
* indav * ayiin, tr. “indem du ... diese nachsten Freunde [=béndhiin sj], die Ayu’s, 
aussucht.” In my opinion emending to Ayus doesn’t help much, and I don’t think vaydin 
is as hopeless as he finds it — though I don’t think the path that Old and Re follow is a 
convincing one either. They both take it, reasonably enough, as belonging to the 
extremely well-attested stem vayi- ‘wind’, and Old suggests that these winds might be 
rain-bringing, thus relating to the vrs#/- desired in the first hemistich. But this takes us far 
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from the fleece filter and the images it produces. I suggest instead that it is a nonce 
formation to the pseudo-root V vd ‘weave’ (on which see, e.g., EWA 8.v. O, esp. p. 276), 
meaning ‘webs’ and again refers to the tangled non-linear paths through the fleece. In this 
context the ‘weave’ sense would be available to the audience. Re hints at a connection 
with ‘weave’ in his n., but his tr. doesn’t reflect it. 

One of the curious features of this hemistich is that it is the simile that contains 
the word that is closest to the actual physical object under discussion — namely (*) sttika- 
‘curl’, very close to ‘tuft’. Before discussing the meaning further, I should comment on 
the form. The stem of this word is generally given as fem. séwika-, and there are certainly 
clear fem. forms (acc. stttkam AV VII.74.2; also by implication the poss. adj. stukavin- 
RV VIUI.74.13, although the latter could show lengthening at morpheme boundary [cf. 
dvaya-vin- and AiG II.2.917—18]). But nothing forbids us from interpr. stika here as a 
neut. pl. to a them. sttika- (so already Old), which immensely aids the interpr. of the 
passage, since a nom. ‘tuft, curl’ compared to the subject Soma and commanded to run is 
close to senseless. One can interpr. the relationship between fem. siika- and neut. sttika- 
in one of two ways. Either the neut. stem was so common in bahuvrihis modifying 
females — e.g., visita-stuka ‘with unloosened curls’ of Rodast in I.167.5 — that the 2nd 
member was reinterpr. as fem. Or, again because of its presence in bahuvrihis modifying 
females, the originally fem. 2nd member was interpr. as -stuka-, with the fem. gender 
appropriate only when a fem. was so characterized by a bahuvrthi containing it. Either 
way, I think we can confidently assume a neut. acc. pl. here, parallel to bandhin and 
vayuin. Soma is urged to pull apart the béndhiin “like straightened curls/tufts.” That vité- 
means ‘straight, straightened’ is clear from IV.2.11 cited by Ge: cittim acittim cinavad vi 
vidvan, prsthéva vita vrjind ca martan “Insight and lack of insight will the knowing one 
[=Agni] distinguish, like backs, straight and crooked, (like) mortals,” where it is 
contrasted with vrjind- ‘crooked’, with both acting as object of viv c/as here. Cf. also the 
bahuvr. vitd-prstha- ‘straight-backed’, vitd-vara- ‘straight-tailed’ (though for the latter see 
comm. ad VIII.46.23). This adj. is likely derived from the root V vi ‘pursue’, as Gr 
suggests, but seems synchronically distinct from the other uses of the ppl. to this root. Gr 
gives it a separate lemma. Old suggests that stika ... vita refers to “Kammwolle” or 
worsted wool, that is (I learn from the internet), wool yarn that has been combed rather 
than carded; carded yarn is fuzzier than worsted yarn. Whether this technical interpr. is 
correct or not, it’s clear that the curls or tufts in question are easier to navigate than those 
that are not vitd-. 


IX.97.18: The “straight versus crooked” theme is continued here, and in fact the 
expression vita vijina ca “straight and crooked” cited from IV.2.11 in the immed. 
preceding comm. is lexically renewed (/clarified) by sym ca ... vrjindm ca, with a better 
attested and unambiguous word for ‘straight’, zji/-. Again, Soma’s progress across the 
tufted filter is the topic, made clearer by the use of gatu- ‘way’. Both Ge and Re (also 
Ober II.60) take the verb v/sya only with pada a and supply a new verb (‘discriminate’ or 
the like) with b, relying perhaps too heavily on the model of IV.2.11. I think literal 
unknotting is what’s at stake — finding a way between the entangled wool tufts. Ge 
further suggests (n. 18a) that the unknotting refers to getting rid of the stalk of the plant in 
the soma press, but the filter makes far more sense. 
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The two images in d seem oddly incoherent together: maryah ... pastiyavan “a 
man in his prime in possession of a dwelling place,” but a passage adduced by Ge (n. 
18d) demonstrates that the young man and the house go together: 1.91.13 mdrya iva sva 
okyé “(take pleasure) like a young man in his own home.” Perhaps the point of the house- 
proud mérya- is that a man in his prime, perhaps roughly the equivalent of the later 
grhastha, should have achieved the goals of a mature life: a house and household; Soma 
is implicitly likened to such a man after he has been purified and acquired the water and 
milk that make him the fully prepared ritual substance, and the pastya- itself is the ritual 
ground. Ge’s parallel also neatly provides indirect evidence for the semantic equivalence 
of pastya- and okya- ‘home’ and therefore against the interpr. of pastya- as ‘river’ (often 
indeed by Ge; see, e.g., [X.65.23, though he tr. it here as Haus). See comm. ad 1.40.7. 


X.97.19-21: Attributed to Sakti Vasistha, who, unlike most of the other Vasisthids named 
by the Anukr. for this hymn, has other vss. attributed to him: VII.32.26, [X.108.3, 14-16. 
The trca is more concerned with the gods’ consumption of soma than previous ones; note 
the “divine conclave” (devatate) in 19a, the invitation to the gods to come to the sacrifice 
to drink soma in 20d, and the pursuit of the gods (devavitim) in 21a. The final verse of 
the trca (21) also begins with a hymn-summarizing eva and the type of plea for benefits 
that often end a hymn. The first two vss. of the trca also contain forms of V dhanv: impv. 
dhanva (19b) and dhanvanti (20c), thus continuing the repeated impv. dhanva of the 
previous trca — with this concatenation suggesting a reason for attaching this trca here. 


IX.97.19: Pada b pari sniina dhanva sano avye is identical to 16d 4dhi sniina dhanva sano 
dvye save for the preverb. 


IX.97.20: The publ. tr. dispenses with the rel. prn. in pada a, as tr. the hemistich as a rel. 
cl. seemed clunky. 
Note the alliteration of ab arasmano yé aratha 4yukta, 4tyaso na sasrjanasa ajaii. 


1X.97.22—24: Karnasrut Vasistha, a name that has no source in the text and is not 
otherwise found in the Anukr. This trca depicts Soma as a king on a royal journey, and 
associates him with the resonant words sté- (23b, 24d) and dharman- (22b) / dharmdn- 
(23c) and the traditional roles they imply. 


IX.97.22: I read yaédrin pada a as yéd 7*when him’. Note the parallel 77 in pada c, before 
a vowel (im ayan), while our 7occurs before m2 (7 manaso) and could in principle 
represent a degeminated *fm mdnaso (though I don’t think this is nec.). As Ge (n. 22ab) 
implies, the point of this pada is that the ritual speech of the priest-poet essentially creates 
the sacral drink soma [/god Soma] from the mere juice of the soma plant. 

I do not, however, follow Ge’s interpr. (in the same n.) of b, as meaning that this 
speech was roused by the prospect of the daksina. I am in fact tempted to follow Old’s 
rather despairing comment, “Der mystischen Verbraémung dieses Gedankens in b weiss 
ich keine Deutung abzugewinnen.” He finds the other three padas clear, with the sense 
that when speech has fashioned soma (or the milk streams, also possible in Old’s 
opinion), the milk streams stream to the soma. Accepting this as the overall intent of the 
verse, I think there is some sense — at least structural sense — that can be wrung from b. 
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To begin with, we must focus on the va. Insofar as I can follow his rendering Ge 
implicitly interprets the va as loosely contrasting the fashioning from 

the mind of the seer with that fashioning under the circumstances set out in b, but his tr. 
seems to me not really German (“So oft ihn die Rede aus dem Geiste des schauenden 
(Sehers) heraus formte oder bei der Entscheidung angesichts des besten Stiickes Vieh”). 
Klein’s rendering (DGRV II.147), which seems to follow the structure envisioned by Ge 
though with somewhat different content, does not seem to me to be English either: 
“When speech (arising) from the mind of the seer fashioned (it., viz. soma) or in the 
establishment (of the worship) in the presence of the best cow.” Re at least tries to 
impose some parallelism between a and b, taking dhérmanziin b as an infinitive that is 
roughly parallel to the finite verb ¢éksatin a: “Quand la parole (née) de l’esprit du Voyant 
eut faconné (le soma), ou (quand il s’agissait d’) établir (le sacrifice) en présence du plus 
puissant bétail.” 

None of these basically clausal or pseudo-clausal interpr. seems to me correct (or 
even parsable). I instead think that the domain of vais only pada b, and that it is 
conjoining two locative phrases: jyésthasya ... dharmani and Ksor anike. If 1 am correct, 
we are dealing with an example of inverse va(X va Y), rather than the standard X Y va— 
a pattern that Klein (DGRV I.139) considers rare but existent. In our case vais inserted 
in the middle of the first, complex member, giving a pattern X va X’ Y Y’. But at least va 
would be doing its usual job, conjoining parallel nominal expressions, each consisting of 
a loc. plus dependent gen. Here each would define the conditions or locations under 
which the fashioning of pada a occurred. The first of the choices is “on the foundation of 
the preeminent one”; in the publ. tr. I suggest that the preeminent one could be either 
Agni or Indra, both of whom are elsewhere characterized as jyéstha-. I now think this is 
incorrect. Instead I would invoke the two other expressions in IX with loc. to dhérman- + 
GEN, both rtasya dharman (1X.7.1, 110.4) “on the foundation of truth.” Although rtd- does 
not seem to be qualified as /yéstha- elsewhere, “preeminent truth” is hardly a jarring 
expression in RV discourse. Here “on the foundation of preeminent (truth)” would refer 
physically to the ritual ground and conceptually to the truth that governs the sacrificial 
enterprise. See also comm. on the next vs. 

The other loc. expression is harder to interpr. I will start by saying that I accept 
the interpr. of Ksi- as ‘cattle’ (< *psu-), going back to Bloomfield (IF 25 [1909]), rejected 
here by Old, but reaffirmed by Thieme (ZDMG 95 [1941] 347 = K]Sch 51), and now 
generally accepted (see all tr. cited above, as well as EWA s.v.). But what does “face-to- 
face with the cattle” (publ. tr.) or possibly “at the forefront of cattle” / “in front of cattle” 
mean in context (or even, indeed, out of context)? I have two suggestions, though neither 
of them makes a neat disjunctive pair with the first loc. phrase. The stronger suggestion is 
that this is a temporal expression, referring to dawn. The stem 4nika- is several times 
used in this way; cf. VI.47.5 (with loc.) usdsam anike “at the forefront of the dawns,” 
V.76.1 usdsam dnikam “the face of the dawns.” Esp. apposite for our passage is I.124.11 
yunkté gévam arunanam énikam “She [=Dawn] yokes the forefront of the ruddy cows,” 
with the cows a reference to the reddish rays of dawn. Since Dawn and her rays are 
frequently assimilated to cows and dnika- is used to indicate the moment of the 
appearance of dawn / dawn’s rays, a shorthand expression “at the forefront of the cattle” 
could, it seems to me, be a way of saying “at dawn.” This would make the two locative 
phrases conjoined by va conceptually non-parallel (though still syntactically parallel), but 
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I think this looseness is within acceptable limits, as offering two alternative ways of 
identifying the circumstances of the fashioning of Soma by speech: “on the foundation of 
preeminent (truth) or at the forefront of cattle [=dawn].” I would now emend the tr. in 
that way. Alternatively “in front of cattle” could refer to the place on the ritual ground 
where Soma encounters the milk mixture — which milk then comes to him. This would 
more narrowly define the location than the first locative phrase, which gives the whole 
ritual ground as the locus. The 2nd possibility provides a better set of parallels with va— 
both locational — but I prefer the 1st because of the use of énika- with dawn elsewhere. 


IX.97.23: Since V pi does not appear with prd, it’s best to supply a verb of motion with 
the prd opening pada a and take b (with pavate) separately. Note the alliteration in pada a 
... danudo divyo danu(-pinvah). 

This vs. identifies Soma as ‘truth’ (7t4m b) and also contains in c the possessive 
internal deriv. dharman- to dharman-. If I am correct that jyésthasya ... dhérmaniin the 
immed. preceding vs. 22b should be interpr. “on the foundation of preeminent (truth -- 
rtasya), both resonant words, rt4- and dharman-dharmdn-, were already implicitly 
present in the previous vs. In 23 Soma is then depicted as the embodiment of these words 
(cf. Ge’s “das (verkGrperte) Gesetz” for rtém), and they define his kingship (74a in c, also 
in 24b). Unfortunately it does not seem possible to signal the dharman-/ dharméan- 
connection in English tr., but ‘possessor of the (royal) mandate’ may be too specialized 
for the latter. Perhaps better ‘founder, foundation-giver, institutor, maintainer’. On Soma 
as “truth” see also [X.107.15 and IX.108.8. 

The ten reins are presumably the fingers of the presser, as is usual for ten anything 
in IX. 


1X.97.23—24: These two vss. each contain the injunc. (/subj.) aor. bhuvat, which in both 
cases I tr. as an immed. past: “he has become.” After considerable disc. with IH, I now 
think that this particular form can also express a generic or habitual role or behavior of 
the subject, which IH felicitously renders with the colloquial “he be-s X.” I am therefore 
now inclined to alter the tr. of both vss. to “he is the king ...” / “he is, now as before, the 
wealth-lord ...” In the absence of a non-colloquial Engl. habitual/generic, “is” will have 
to do. 


1X.97.24: The two words making up the VP in d, rt4m bharat, appear also in vs. 23, 
though not together (14m rtaya b, bharid). As is pointed out by KH (implicitly: Injunc. 
122 and esp. n. 34) and Ober (II.121), this appears to be an Indo-Iranian phrase, and it 
thus invests Soma with yet more traditional dignity. The pada thus deserves a more 
solemn tr. than I gave it in the publ. tr. — perhaps “the drop bears the dear truth that is 
well worth the bearing.” 

Although the morphological means are different, the lexical duplication in both 
rayipati rayinam (c) and rtém bharat stibhrtam (d) gives the end of this trea a stately and 
archaic air. 


1X.97.25—27: Like the trca 19-21, this one focuses in great part on the gods as drinkers of 
soma and the desire to bring them to the ritual; the “pursuit” (vit#m) of Indra and Vayu in 
25b is reprised in deva-vi- ‘pursuing the gods’ in 26a, while the gods are mentioned twice 
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in 27ab. The final vs. also begins with the typical hymn-summarizing evd as three times 
elsewhere in this hymn (vss. 13-15, 19-21, 34-36). The poet is named as Mrdika 
Vasistha, who is also the poet of X.150. In the latter hymn his name is clearly drawn from 
the dat. mmrdikaya found in the refrain of every vs., but there is no such basis here. 


IX.97.26: The publ. tr. omits the enclitic maf; it should be revised to “Pursuing the gods 
for us while ...” 

Ge takes kséyam in b as an Inhaltsakk. (“... sollen ... ein Haus ... herstr6men” 
(sim. but more elaborate, Re). But a dwelling place is a particularly unlikely object to 
“stream,” and I prefer to see it as goal (as also Scar 398). 

The hapax in d, diviydy-, has (at least) two possible meanings: ‘sacrificing at 
day(break)’ as I take it, and ‘sacrificing (to the gods) in heaven’ (so Ge, Re). See Ge’s n. 
and Scar (398-99). There is nothing in the context that tips the balance one way or the 
other; I prefer the temporal reading because the other one requires more material to be 
understood. The word also appears in a metrically disturbed pada; as it stands it has 12 
syllables and a cadence (— ~ ~ x) that is bad for both Tristubh and Jagatt. Old suggests the 
possibility of reading the 1st member of d/viyaj- as a monosyllable, either *divydjah or 
* dyuydjah, which would at least produce an 1 1-syl. line, and these possibilities are disc. 
in more detail by Scar without a firm conclusion. 


IX.97.27: The summary eva might be more emphatically rendered as “in just this way” or 
sim. The “conclave of the gods” (devdétate) returns from 19a. As Ge points out, the whole 
hemistich is almost identical to [X.96.3, save for eva in place of sé nah and devapanah for 
indrapanah. 

The ppl. in the periphrasis in d, smdasi hitah, could belong either to V dhd or to V Ai 
(so Say.). It is actually not clear to me which one Ge favors from his “denn wir sind in 
grossem Wettstreit begriffen” (and his n. 27c doesn’t entirely clarify). Re clear chose 
V dha. “Avec ambition [mahd4g cid?| nous nous sommes en vérité placéé dans la 
compétition.” I favor V Az I think the point is that we are “driven” / “hard-pressed” in the 
hostile encounter, and we need divine help — which we will only get once they have 
partaken of our soma. But there are several logical steps missing in every interpr. 


1X.97.28-30: Attributed to Vasukra Vasistha, who is not otherwise known — though a 
Vasukra Aindra is supposedly responsible for the devilish trio of hymns X.27—29. The 
trca is marked by the repetition of 4 pavasva in the 2nd hemistich of each vs. (28d, 29c, 
30d) expressing the various good things we want Soma to bring us through his self- 
purification. The root V srj ‘surge’ is also prominent in the 2nd two vss. (29a, 30a). 


IX.97.28: The opening of the vs., 4svo nd kradah, is very close to 18c 4tyo nd kradah. The 
first hemistich contains three animals, incl. the fairly rare lion. Ge, fld. by Re, identifies 
the bulls as the priests. 


1X.97.29: I take the hapax sanftra- in its full lexical value, as a ‘means of winning’, rather 
than the bleached Spende, Gabe (Gr), Lohn (Ge), le bénéfice (Re) that prevails. On the 
accent of the word (and other -fva-stems to set roots), see AiG II.2.701—2, which also 
glosses the word as I do: ‘Mittel des Gewinnens’, flg. Ludwig. 
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IX.97.30: On asasrgram see comm. ad X.31.3 and Kii 555. 

I take 44nam as a 2nd, unmarked simile dependent on sdrga@h, rather than 
supplying a different headnoun, as Ge and Re do. They are surely both right that “the 
surges of/from heaven” are the rains. As for “the surges of the days,” this could either 
refer to the passage of time or to an abundance of light; I favor the former. 

In b na should be read as both the simile particle and the negation; see Old. 

Padas b—c show a clever chaining of significant vocabulary. In b Soma is 
compared to a king who doesn’t violate his alliance, with m/tra- in its common noun 
usage. But d contains the part. yatand- ‘taking one’s place, being put in place’, and V yat 
is an action esp. associated with the god Mitra. Cf., e.g., VII.36.2 jénam ca mitro yatati 
“Mitra puts the people in their place” (sim. III.59.1). Although Mitra is not explicitly 
present here, the lexical continuity might evoke him. It is indeed possible that it is Mitra’s 
intentions (or those of the alliance itself) acdg. to which Soma takes his place, rather than 
“ours” as in the publ. tr. 

The vs. ends with yet another term relating to social life, namely vés- ‘clan’; as 
king, Soma would exert himself on behalf of this social unit. 


1X.97.31ff.: As noted in the publ. intro., the trca divisions seem to continue in this 2nd 
half of the composite hymn, although the Anukr. attributes the remaining vss. to just two 
poets, Parasara Saktya (31-44) and Kutsa Angirasa (45-58), an apporioning that does not 
conform to the presumed trca division (splitting the trea 43-45 between the two). Both 
poets are known from elsewhere: Parasara Saktya is the poet of I.65-73 and Kutsa 
Angirasa of I.94—98 and I.101-15. 


IX.97.31-33: The first vs. of the trca contains a form of Vs77, thus concatenating with the 
previous trca. Both the first (31) and last (33) vss. contain a reference to the sun, and I see 
one in the middle vs. as well; see comm. ad 32. 


IX.97.31: The skeleton of pada a, (pré te) dhara (médhumatir) asrgran, is identical to 29a 
(Satém) dhara (devajata) asrgran. 

The publ. tr. renders pévase as if it were an imperative; correct to “you purify 
yourself.” 

I take “domain of cows” (dhéma goénam) in c to indicate that Soma is the 
substance into which the milk is mixed. Since the milk is sometimes identified as the sun, 
his swelling of the sun in d may refer to Soma’s providing more body and amplitude to 
the milk. 

As often, arka- can be read as a pun. 


1X.97.32: The “domain for the cows” is echoed here by the “domain of the immortal one” 
(amftasya dhama). As with the same phrase in IX.94.2 (q.v.), I suggest that the immortal 
one is the sun, and perhaps specifically milk as representative of the sun. The role of the 
sun in the surrounding vss. (31d, 33d) supports this interpr. For alternative interpr. of the 
phrase, see comm. ad IX.94.2. In our passage Re (sim. Lii 467) suggests that it is actually 
nom. and refers to Soma, but in [X.94.2 it must be an acc. obj. (also acdg. to Re). 


100 


The cadence of c is bad as transmitted, but can be easily fixed by reading 
* matsara-van with the common lengthening of the stem vowel -a- before -vant- and - 
van-, see Old, in agreement with Arnold. The stem is a hapax, and it is clearly a 
morphological variant of matsarin(-tama)- (4x), with a different possessive suffix. In fact, 
our pada is a nonce Tristubh adaptation of the Jagatt line [X.76.5 sé indraya pavase 
matsarintamah. For further disc. see comm. ad IX.76.5. The interchangeability of -vant- 
and -in- for metrical purposes speaks against the two possessive suffixes having crucial 
functional differences. 

The initial s#in both our pada and the one on which it is based does not follow 
my rules for s#2nd-ps. reference. On this aberrancy see comm. ad [X.76.5, where it can 
be motivated. That pada was then simply borrowed (and slightly altered) here. 


IX.97.33: The form caks/ (also VII.3.6) is in both of its occurrences pretty clearly an 
impv., but its formation is something of a puzzle. It appears to be a -s7impv. (so Baum, 
Imperative, 46, 107, with no disc.), but it has none of the standard supports for such a 
form. Not only does it not have an s-aor. subjunctive, but it has no aorist forms at all, and 
almost all the occurrences of its well-attested root pres. are medial. And of course, 
assuming it belongs to Vcaks, the form would have to be degeminated from *caks-si 
(though that would not be hard). The parallel passage [X.71.9 has a medial injunc. to the 
marginal thematic stem (see KH 122 n. 33): divyéh suparno ’va caksata ksam. 1 have no 
explanation for this aberrant form; it is true that the proper med. impv. to the root pres. 
caksva (3x) would not fit this metrical slot, but that doesn’t seem reason enough to invent 
caksi. 


IX.97.34—36: All three vss. concentrate on ritual speech and on the noisy approach of 
both cows and poets to Soma. This theme takes up 32d, where Soma impels his own 
speech in concert with the productions of the poets. The final vs., 36, begins with hymn- 
summarizing eva. 


IX.97.34: On the “three voices” (tsr6 vacah) see comm. ad IX.33.4, 50.2. 

The parallel expressions in c and d -- ... yanti ... PTCLE contrast the progress of 
ritual substance (milk) and ritual speech (thoughts). As elsewhere, vavasanah could 
belong to both V vas ‘bellow’ and V vas ‘desire, be eager’ (cf. [X.93.4, 95.4). Given the 
emphasis on noise in this trca, the former is probably primary, but both can be meant — 
hence my tr. “bellowing eagerly.” 


IX.97.35: The first two padas of this vs. are variants of the last two of the previous vs. 
(34cd), with the repeated yanti of 34 gapped, and redistribution of some of the lexicon: 
the two participles in 34cd, prchémanah and vavasanah, switch positions, with each 
paired with a more natural subject (cows bellowing 35a, poets asking 35b), and the 
thoughts of 34d are relegated to the instr. in 35b with their producers, the viprah, taking 
over the subject role in 35b, again a more natural configuration. We can consider 35ab as 
a complex poetic repair of 34cd. 


IX.97.36: The hymn-summary evd could once again be rendered more forcefully: “in just 
this way” vel sim. 
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IX.97.37—39: I do not see any signs of unity in this trca. All three vss. contain a participle 
of V pi in passive function, piinand- in 37, 38, piiyamana- in 39, but this is hardly 
remarkable in the Soma mandala. 


1X.97.37: In pada a viprah ... matinaém reprises vipra matibhih of 35b in concatenary 
fashion. For further on this phrase see below. 

Gr, Ge, and Re, as well as Lii (439), take t@ as neut. pl., but this disturbs the 
syntax, and the tr. all must supply a verb to govern it. I suggest that it is instead the instr. 
sg. Re explicitly rejects this possibility on the grounds that it would be morphologically 
isolated. If he means that it would be the only such instr. to this stem, he seems to be 
correct, but given that the -@ instr. to them. stems is in retreat, this isolation would not be 
surprising. If he means that them. neuters don’t have instr. in -d, this is not correct: 
Lanman (Noun infl., 335) considers them more frequent than to the masc. and counts 77. 
Whether all his exx. would hold up under closer scrutiny is irrelevant: 77 would be 
difficult to reduce to 0. 

The standard tr. also construe gen. pl. matinam with rté, whatever sense they 
ascribe to ta, e.g., Ge “die rechten Wege der Gedanken,” Lii “zu den Wahrheiten der 
Gedanken.” They may be correct, and I could revise my tr. accordingly: “In accordance 
with the truth of the thoughts, Soma ...””» However, the association of vipra- with mati- is 
very strong — I just noted it in 35b in the previous trca, and the two words occur in the 
same pada numerous times: I.82.2=VII.25.24 vipra ... mati, 1.86.2 viprasya ... matindm, 
11.24.13 viprah ... mati, 1.5.3 viprah ... matinam, 11.30.20=50.4 matibhih ... viprah, 
IV.3.16 matibhir viprah, V.80.1 vipraso matibhih, V1L.78.2 vipraso matibhih, 1X.63.21 
matt viprah, 1X.85.7 vipranam matayah, 1X.107.24 vipraso matibhih, X.6.5 vipraso 
matibhih, X.25.10 matim viprasya, X.64.16 matibhih ... viprah, X.123.1 vipra matibhih, 
cf. also IX.71.3, X.11.6 vépate mati. I therefore construe mafiném with viprah in the publ. 
tr., as a loosely descriptive gen. 

In cd the phrase mithunasah ... adhvarydvah is taken by Ge (fld. by Re) as 
referring to the pair (or presumably multiple pairs, given the pl.) of Adhvaryu and Hotar. 
Although at least 1.83.2, which he adduces for this sense, does seem to refer to that pair 
of two priests, in the dual, I think the pl. here instead refers to rivalrous priests at 
competing sacrifices, which must be implicit in Ge’s rendering, given the pl. They could 
be pairs of Adhvaryu and Hotar or (more likely in my opinion) just multiple Adhvaryus, 
each performing in a separate sacrifice. 


IX.97.38: The interpr. of this vs. is fairly straightforward, except for the 2nd part of pada 
a, sure né dhata. | have treated this simile at length In my Fs. Melchert article, “Sire 
Duhitar’s Brother, the ‘Placer of the Sun’: Another Example of -e <*-as in Rigvedic 
Phrasal Sandhi,” 2010. I will not repeat the disc. here but will summarize the conclusions. 
The major problem in this simile is what to do with the apparent loc. sire ‘in the sun’ (to 
sura-, or possibly, but less likely, dat. to svar); this has led to some outlandish and 
unpersuasive interpr. of the phrase. I argue that sdire is actually the old gen. to svar, from 
* siiraz before voiced dental stop, as in the well-known siire duhita “daughter of the sun” 


in 1.34.5. I start with an archaic formula * sire dhata “placer of the sun,” with the two 
words separated here by the simile particle nd@ and the true interpr. obscured. The “placer 
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of the sun” is most likely Indra, and Soma is being compared to him in his cosmogonic 
role: filling the two worlds and revealing them. 

The word order in the 2nd clause of b, vi sé avah, is worth noting. Both preverb in 
tmesis and sé@seek Ist position, and s#overwhelmingly occupies Ist position, as a glance 
at Lubotsky shows. Perhaps to maintain s@’s Ist position tendency, often when a clause 
has both a preverb and s¢, the preverb will remain in position before the verb (e.g., 
1.105.4 sé tad dito vi vocatr, also pada d in this vs.: sé... pré yamsat). But it seems from 
a rapid survey that when a preverb is in tmesis, it regularly wins Ist position over sé -- 
e.g., IL.59.2 pra sé ..., VUI.20.16 abhi sé... -- with Wackernagel’s position material 
imposed between—e.g., pra vah sé ..., VUI.21.10 4 ti nah sé... Our brief clause shows 
this PREV sd order. 

As Old suggests, in c priya is governed either directly or indirectly by the 2nd 
member of the cmpd. priya-sésah ‘winning dear things’: “those winning dear things (win) 
dear things.” The effect is rather like the type gananam gandpati- “troop lord of troops” 
(1.23.1), though the means are different. As for priya-sasah, its stem is given as them. 
ptiya-sa- by Gr., and it would have the doubled nom. pl. ending familiar from devasah, 
etc. However, it seems possible (and in my opinion desirable) to interpr. it as belonging 
to a root noun -sa-. The rt. noun nom. pl. to -a-stems is ordinarily -ah, which is identical 
to the nom. sg. Though several cmpds in -sa- do have this nom. pl. (dhanasah VIIL.3.15, 
X.65.10; sadasahIV.16.21, sahasrasth X.64.6), the nom. sg. -séhis far more common. In 
a passage like this, where there are no other nom. pl. forms to support the nom. pl. 
interpr. (as there are in the -sa nom. pl. passages just cited), doubly marking the nom. pl. 
would make sense. Scar (585) seems to be leaning in that direction, but doesn’t actually 
Say So. 

Parallel to the dative karine naé “as if to a victor” in the simile, we can assume “to 
us” vel sim. in the frame. So Ge. 


IX.97.39: Pada a contains another etymological doubling, vardhita vardhanah 
“strengthening strengthener,” rather like the doubling of priyda- in 38c. 

Note the allit. inc: ... puirve pitarah padajhah. 

The expression ga 4drim usnaén “burned the cows out of the rock” is, to say the 
least, unusual — and on those grounds disputed. A long tradition, going back to Benfey, 
emends the text to *musndn ‘stole’, with degemination in the sequence 4dr1m (m/)usnan. 
This emendation is accepted by, inter alia, Ge and Bloomfield (RR ad 1.62.2 and Conc.). 
There is one strong arg. in favor of the change: V mus ‘steal’ is formulaically embedded 
in the Vala myth (see Ge’s n. 39d and, e.g., 1.93.4 vad émusnitam ... panim gah “when 
you two stole the cows from the niggard”). Other possible args. are inconclusive: both 
V mus and V us have a 9th class pres., though the latter is only represented by one other 
form, part. usndn in II.4.7 — but Vus is a poorly attested root. The preverb abh/found in 
our passage does not appear with either root. In the end the clinching arg. seems to me to 
come from Old, who does not accept the emendation: the meter. The proposed change 
converts a good cadence into a bad one. BI. (RR) argues “that the change from adrim 
musnan to 4drim usnan was made by the redactor in deference to the meter.” But why 
would the poet have produced a bad cadence in the first place? I think it more likely that 
the poet was playing on the rhyming roots V mus and V us, with full knowledge that the 
former is the standard one in the Vala myth, and he is forcing us to invent a new and 
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more difficult image with the latter root. By supplying us with jyotisa he is providing us 
with the means to do so. Old adduces X.87.12 jyotisa ... ny osa “with light burn down 
..,” comparable to our ... jyOtisa/ yéna ... usnén and with a verb form of Vus. A poet 
who could deploy the “placer of the sun” formula in the manner he did in the previous vs. 
is surely capable of such a sly play on words. 


IX.97.40—42: No particular unity detectable in the trca, though the 2nd two vss. do focus 
on Soma’s role in strengthening and exhilarating the gods. 


IX.97.40: The verb vavrdhe in d concatenates with vardhita vardhanah in 39a. 

Ge’s tr. of pada a, “Der Ocean hat gebriillt bei seiner ersten Ausbreitung,” seems 
to imply (though this is not a necessary interpr. of his tr.) that the samudrd- is a different 
entity from Soma himself, and his cited [X.107.23 tvém samudram prathamo vi dharayah 
“You were [/are] the first to to spread out the sea” (with both samudrd- and viv dhr) 
certainly depicts them as separate. However, IX.86.29 tvaém samudro asi ..., tévemah 
pafica pradiso vidharmani “You are the sea, ...; yours are these five regions in your 
[/their] expansion” (also with samudrd- and the --stem loc. vidharman/-nias here) 
asserts the identity of Soma and the samudré-. Since forms of V krand ‘roar’ in IX (like 
dkran here) have Soma as their subject (incl. in vss. 13, 18, 28, 32, 33 in this hymn), the 
identification of Soma and the sea seems assured here. 


IX.97.42: The infinitival dat. 7s¢¢ye is generally taken to mean “to hasten, for hastening” 
here (Ge “dass er rasch komme”; Re “afin qu’il se hate”; Klein GDGRV 1.68 “for 
hastening”; and cf. EWA s.v. £5” citing Ge’s tr. for just this passage). But I am puzzled as 
to which root V/s the sense ‘hasten’ is supposed to belong to: we have V is ‘seek, desire’ 
and V is ‘send, set in motion’. It is to the latter that EWA refers this form (and I assume 
that the others would also connect the two), but either there has to be a de-valencing of 
the root (from ‘set in motion’ to ‘be in motion’ — but there are no forms to this root with 
intrans. value) or the form has to be covertly passive (‘to be set in motion’, hence ‘to 
move’). I think it belongs rather to Vis ‘seek, desire’ and means ‘for seeking, for the 
quest’. In my view all 20 exx. of isté@ye can be united under this rubric. See also comm. 
ad 1.112.1 and VII.92.3. In this particular case Vayu’s quest is for soma, and upon having 
received it, he benefits us. So the double dative istéye radhase cais a bit of a zeugma, in 
that these beneficial datives are for the benefit of different parties, though the satisfaction 
of the second depends on the success of the first. 


IX.97.43-45: The trca has a superficial unity from the (over-)abundance of forms of V pi, 
esp. in the middle vs.: pavasva 43a, 44a, 44b, 44d; p@vamanah 44c; punanah 45c (the 
only form of V pi in this vs., and belonging to a different stem). Otherwise there is little 
to hold it together. The supposed transition between the poets Parasara Saktya and Kutsa 
Angirasa happens after vs. 44, but as noted in the publ. intro., this change of poets seems 
unlikely. 


1X.97.43: The first hemistich introduces a note of aggression, but this quickly dissipates. 
The oppositional pair ‘straight’ (zji-) and ‘crooked’ ( vind-) recurs from vs. 18, where, 
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unlike here, it was a morally neutral description of the paths across the sheep’s fleece 
filter. 

I do not understand the doubling of abA/in pada c, esp. since abh/seems to add 
little to this idiom. 


1X.97.44: Note the (s)va repetition: médhvah ... pavasva vasva ... pavasva ... SVadasva ... 
pavasva. 

As in [X.96.14 (see comm. ad loc.), I take the acc. with pavasva as expressing a 
transformation of soma into the substance expressed in the acc. This use of pavasva with 
the acc. contrasts with that of 4 pavasvain padas b and d, where 4 adds the sense ‘bring 
here by purification’ and the acc. expresses the materials thus obtained. 

On siida- see comm. ad VII.36.3. I argue there that, contra most views, it belongs 
with the ‘sweet’ words, and in fact that in this passage svddasva ... pdvamanah in c is a 
virtual gloss (or poetic repair) of stidam pavasva in a. 


IX.97.46—48: Again very few signs of cohesion as a whole, though the Ist and last vss. 
have a few echoes: rathirah (46c, 48a) and a satya-X bahuvrithi (satyd-susma- 46c, satya- 
manman- 48d), as well as cami- (46b, 48b). Also, assuming that the “daughter” in 47b is 
the Daughter of the Sun (as most do), both 46 and 47 have ref. to the sun. 


IX.97.47: In pada b my interpr. differs significantly from that of Ge (fld. by Re) and that 
favored by Old., though all of us assume that “daughter” is short for “daughter of the 
Sun.” Ge takes duhitiih as abl. and assumes an idiom ABL X tirah V dha “hide X from ...,” 
an ex. of which he cites from the Kena Up., which seems a distant text from which to 
harvest a parallel. He takes the varpamsi as Soma’s own forms, but does not suggest why 
Soma would want to keep them hidden from the Sun’s daughter. I instead take duAittih as 
gen., dependent on varpamsi, which Old considers the more natural construal. Since the 
acc. with medial ¢irah V dha expresses the medium in which the subject hides himself (at 
least in my view: see comm. ad IX.73.3), in our passage here Soma hides himself “in the 
forms of the daughter (of the Sun)” — a designation of milk, since the gleaming white 
milk is often assimilated to the sun. I see the same idiom in IX.72.3, though more 
disguised: see extensive comm. there. The reference, of course, is to the mixing of soma 
with milk. 

The following pada provides a different but parallel image of the mixing of soma 
with water, with the more widespread trope of “clothing himself in.” 

The last pada provides a clever multilevel play, as long as rébhan is properly 
interpr. As I have often disc. (incl. ad vs. 8 above), Vribh does not mean ‘sing’ as it’s 
usually glossed, but rather expresses a variety of harsh sounds: rasp, creak, squawk, and 
crackle. In this pada Soma is compared to a Hotar priest. But the quintessential Hotar is 
actually the god Agni, the ritual fire — and fires crackle. So the comparison is to the sound 
of a lively burning fire, but mediated through the priest. 


IX.97.49—51: In contrast to the trcas with faint or no signs of cohesion, this one is over- 
determined. The verbal lexeme that dominates is abhiV rs: the preverb abhfopens every 
one of the 12 padas, and the impv. arsa/ais found in the first pada of every vs. (49a, 50a, 
51a). The part. piyamanah ends the first hemistich of each vs. Most of the rest of the 
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material consists of acc. goals of motion. The goals in the first vs. of the trca are gods, in 
the first half of the 2nd vs. the substances with which Soma will be mixed, and in the rest 
of the trca those things that we want Soma to provide us. The result is a trca of utmost 
banality, enlivened by a small play of words in the last pada. 


1X.97.49: Old, Ge, Re identify the acc. goal in c as Pisan, because dhijdvana- 
“quickening insightful thought’ is used in a simile comparing Soma to Piisan in [X.88.3 
puséva dhijévano ‘si soma, which is, of course, a good arg. But Pusan doesn’t cut much 
of a figure in IX, does not really belong in this exalted company (Vayu, Mitra+Varuna, 
Indra — though see the list in [X.81.4—5), and is not an appropriate referent for the other 
words in this pada: naram ... rathestham. In the sg. nf- is almost always used of Indra, as 
are rathestha- and rathesthé-. | am therefore certain that c, like d, refers to Indra. 


IX.97.50: Ge adds “zu gewinnen” in padas a and b (also d) with no textual support. And 
surely these garments and cows are actually references to the milk mixture, as so often in 
IX. 


IX.97.51: Ge again supplies “zu gewinnen” in both hemistichs. I once again see no 
reason to do so. He also takes the rel. cl. of c (véna drévinam asnévama) as dependent on 
arseyam: “um ... uns den Namen eines Rsi zu gewinnen, durch den wir zu Reichtum 
gelangen k6nnen.” This ignores the parallel abA?s of cd and also assumes an embedded 
rel. cl. (though not all that embedded). Re takes arseyém as a 2nd obj. of asnévama: “afin 
que nous obtenions la richesse, afin |’état de Prophete ...”. This is somewhat less 
disruptive than Ge’s, but assumes a purpose function for yéna that has no good precedent, 
as far as I know. My own interpr. — supplying a gapped acc. ‘that’ as antecedent for yéna 
-- seems minimally disruptive and assumes that the insistent structure with abhfarsa ACC 
continues in this pada. The same interpr. is found in Hettrich (Hypotaxe, 550-51): 
“(fliesse uns das) zu, wodurch wir Reichtum erlangen werden.” 

The interpr. of Ge and Re also minimize or ignore the only clever part of this trca, 
which provides a climax of sorts. With the pattern abA/(...) arsa “rush towards ...” 
inescapably established, the poet produces a phonological play on this phrase in the last 
pada: abhy arseydm, where the acc. goal, beginning ars-, plays on the impv. arsa (the play 
also noted by Ge, n. 51d). arseyd- is found only here in the RV, though it is extremely 
common in Vedic prose. 


1X.97.52—54: The simplistic repetition of the previous trca contrasts markedly with the 
contents of this one, which is mind-bogglingly difficult and opaque. Old pronounces it 
“erésstenteils hoffnungslos.” Thematically it seems to deal with the distribution of wealth 
in a ritual/martial context, and it also shows signs of lexical cohesion, esp. the hapaxes 
mamscatva- (52b) and maniscatva- (54b), also vésiini (52a, 53c), and of varied formulaic 
repetition: aya pava pavasvaina (52a) / ena pavaya pavasva (53a). My interpr. of this trea, 
in its many obscure details and in its entirety, is very different from the standard ones. In 
places it pushes the morphology, syntax, and semantics perhaps further than is warranted, 
and it may seems at times far-fetched. But it has, I think, a richer semantics than the other 
accounts, and above all it deliberately avoids the refuge taken by others, to make the 
difficult words into proper nouns. 
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IX.97.52: The trca begins deceptively straightforwardly, with a call to Soma to purify 
himself and bring goods. The pada-final vasini concatenates with the one ending 51a. 
Given this acc. with pévasva we must assume the idiom 4 pavasva ‘bring ACC through 
your purification.” The preverb 4 may be concealed in one of the accented final long #s 
in the pada, most likely pava, which can be pavda + 4, putting the preverb in the standard 
position right before the verb, or ena. Or perhaps, if end is adverbial in the meaning 
‘here’ (so Gr, s.v. ena, col. 300; AiG III.524—25), it takes the function of Zin this lexeme. 
However, I am inclined, with Say. (see Ge’s n. 52a), to take end as an aberrant neut. pl. 
with vasiini— hence ‘these goods’. See AiG III.525, which hesitatingly allows the 
possibility of its being neut. pl. elsewhere. 

The fun begins with the next pada and with the first word in that pada, 
mamscatvé, as was noted above, the word appears, differently accented, in 54b, and these 
forms are obviously related to mamiscat6h in VII.44.3. In our vss. Ge and Re take it as the 
loc. of a place name, coreferential with loc. sdrasr. e.g., “dans le lac Mamscatva.” This is 
certainly the safest choice here, but a place name is essentially excluded for the 
occurrence of the related word in VII.44.3 — and of course making difficult words into 
otherwise unattested proper nouns is an interpretational cop-out. As discussed at length in 
the comm. to VII.44.3 I return to the old notion that this is a cmpd meaning ‘hiding the 
moon’. In all three passages I take it as a temporal designation, originally ‘at dawn’. This 
perfectly fits our trca if it depicts the beginning of the early morning soma pressing. 

VII.44.3 also contains the word bradhna- ‘copper-colored’, found here in pada c. 
This word can sometimes refer to soma (VIII.4.13, 14; 69.7), sometimes to Agni/fire 
(III.7.5, X.20.9), but sometimes, it seems, to the sun: I.6.1 and also the occurrence in 
VII.44.3. In our passage I think it can be all three: the sun, coppery colored at dawn, is 
appropriate to the early morning time period identified by maniscatvé, and Surya in 
X.170.1 is vatajita- (like our vato nd juitah). As we have often seen soma is frequently 
identified with the sun, and it is often urged to speed along the ritual ground (and see 
1X.64.16 indavah ... jutah). But what is most often described as vata-juta- is the fire or its 
flames. The ritual fire, the soma, and the sun would all necessarily be present at the dawn 
sacrifice. Both Ge and Re take bradhné- as referring to a horse, which, in my view, 
distorts their view of the whole vs. and indeed the trca. 

In d both Ge and Re take the hapax ‘éku- as referring to a horse (Renner, 
coursier), the same one they see as the reference of bradhna- in c. Ge seems to think d 
involves giving this horse a sort of superior groom (“ein tiichtiges Lenker”), with dat. 
tékave the indirect obj. But as was recently noted (ad vs. 49), nf- in the sg. is almost 
always used of Indra, and I think it is here as well. Soma, by virtue of being consumed by 
Indra at the sacrifice, brings Indra to the sacrifice and in effect bestows him upon the 
human worshipers, and he does so for a particular purpose. I take ¢¢kave as an infinitival 
dative of purpose: ‘to (make the) charge, to rush’ — Indra in his capacity as our supporter 
in conflict. Old considers, but rejects, such an infinitival interpr., in favor of what he 
considers the simpler indirect obj. with Vv da. 


IX.97.53: The mystery deepens in this vs. 
The first pada is superficially just a variant of 52a, but it poses several problems. 
On the one hand pavayd looks like an instr. sg. to a fem. pavé, whose more archaic instr. 
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pava is found in 52a. But the accentuation is wrong: it should be *pavaya. AiG III.117 
seems to dismiss the accent problem (sim. AiG II.2.247) and simply accept it as an instr., 
but Old considers other possibilities, incl. adverbial accent or analogy to aydin 52a. He 
rejects Lanman’s sugg. that it represents *pavaya (from *pava+ aya) on metrical grounds 
(bad break). I have a similar, but different suggestion that avoids the metrical problem: it 
represents *pavaya, namely instr. *pavdya (with the correct accent) + 4, the preverb we 
were seeking also in 52a, which again would put the preverb directly before the verb. The 
need for @is less acute here because there’s no apparent expressed obj. in the pada, but 
vasumi can be assumed on the basis of 52a and the 2nd hemistich of this vs. 53c. 
Moreover, as in 52a I suggest that end may be neut. pl. and therefore there is an expressed 
obj. 

The other problem is end, which also appeared in 52a in a different position. Here, 
directly before pavayd, it appears to be an instr., filling the role of ayain 52a. But end 
should be m./n., not fem. Though Ge (n. 53a) convinces himself it is fem. (and AiG 
III.524 recognizes at least one possible case of a fem. en), I think this is unlikely and, as 
in 52a, suggest that it is a neut. pl. This means that pavaya (/* pavaya) lacks an instr. 
demonstr. parallel to aya in 52a, but this is hardly a problem. Putting all this together, I 
would thus emend the tr. to “By purifying yourself with purification bring these (goods) 
here for us.” 

The next pada is syntactically unimpeachable: it consists of a loc. phrase 
governed by 4d/i with a gen. dependent on the loc. Moreover, all the words are known 
and their meanings uncontroversial. The problem is what they refer to when assembled 
into a phrase. They specify the place (or time) that the self-purification in pada a is to 
happen: “at the famous ford GEN.” Given the ritual context, it seems unlikely that a real 
river ford is meant; instead it must be a metaphorical place or moment in the sacrifice. 
Most comparable — but unhelpful — is the phrase 4pnanam tirtham, which | interpr. as 
“opulent ford,” found at X.114.7, in a mystical hymn about the sacrifice. I suggest that in 
our passage it refers to the place/time of the distribution of goods. I further suggest that 
this refers to the transfer of goods from gods to humans, hence the metaphorical “ford” 
for crossing the god/mortal divide. In the next hemistich I suggest that it is Indra who is 
distributing vast numbers of goods. The gen. sravayyasya supports this view, since this 
adj. generally modifies vaja- ‘prize’ or ray/- ‘wealth’ (cf., e.g., [X.63.23 rayim ... 
Sravayyam), as Ge also points out (n. 53b). Ge and Re simply take sravayyasya as a PN, 
again simply to dodge the interpretational problem. Though the publ. tr. suggests it might 
be the place for the distribution of daksinas, I no longer believe that the passage concerns 
the daksina, since I think this is a reference to /ndra’s distribution of goods. 

The 2™ hemistich is entirely clear, except for the nom. sg. subject, the hapax 
naigutah. This vrddhi deriv. must be interpr. with ref. to its base, migut-, which occurs in 
the acc. pl. in the next vs., as the designation of overpowered, indeed annihilated, foes; it 
is also found in X.128.6 (as nom. pl.), where it refers to enemies of some sort who are 
repulsed and defeated by Agni. Both Ge and Re tr. as a PN in our two vss. (though Ge 
‘Schwatzer(?)’ in X.128.6). EWA (s.v.) suggests an appealing interpr., as a rt noun cmpd 
to Vgu (his GAV) ‘call upon’; with the preverb n/‘*nieder-rufend, schmiahend’ in a verbal 
contest. This interpr. seems to be tacitly accepted by KH (K1Sch 447), who tr. it in 54c as 
“Schmiher’; it is also presented by Scar (112-13), though hesitantly — and like Ge and Re 
he tr. it as a PN. (Mayr in his PN book is dubious that it’s a PN.) By contrast, I find the 
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suggestion quite plausible; I suggest the sense ‘challenger’ for migut-. In contrast to 
migut-, its vrddhi deriv. in our vs. designates a successful and positively viewed figure, 
opposed to the migiit-s in the next vs. — hence my tr. ‘challengers’ challenger’ (Scar’s 
“‘Bezwinger der Niguts’, an interpr. that goes back to Say. and Ludwig [see Ge’s n. 53c]). 
As in 52d, I take the unnamed referent here to be Indra, though Ge (n. 53c) suggests 
Soma. The extravagance of the gifts and the apparent militant nature of naiguta- seems 
better suited to Indra, though a militant Soma is not out of the question. 


IX.97.54: The difficulties do not let up here, esp. in the Ist hemistich. The clearest thing 
here is the asya, which presumably, because of its lack of accent, must refer to the 
naigutah in 53cd. This same figure is also the subject of the verbs in c. 

The first problem is the first word, whose very form is in question. The Pp. 
separates mdhimé into méhi and imé, with the first then a neut. sg.; Gr takes it rather as a 
du. mah, with ? This is rejected explicitly by Old on accentual grounds: the standard du. 
is accented mahi. If it is neut. sg., it can modify nama; if neut. du., védhatre. I prefer the 
latter, despite the formal problems. Old, Ge, and Re take it as a modifier of nama. 

Let us now turn to vfsandma, taken as a cmpd by Pp., despite its two accents. The 
simple solution here is, as has long been known, to split into two words: vfsa néma, with 
vrsa a neut. agreeing with nama. I take this as a naming parenthesis “‘Bull’ his name,” 
though I recognize that we should probably expect the masc. * vfs@in that context (type 
nalo nama). Perhaps better “‘Bullish’ is his name,” which more easily accommodates a 
neut. visa. (Before continuing I will point out that this is most likely a reference to Indra, 
whose presence I see also in the preceding two vss. — though Soma is possible as well.) A 
naming parenthesis is not the standard view, which is that “bullish name” is one member 
of a nominal sentence equating the dual entities (whatever they may be — see below) with 
this name (“these two Xs are / make up” [ausmachen] his great bullish name” — so Old, 
Ge, and more or less Re; Scar [112] also follows this interpr. but assumes a du. ‘great’). 
As that tr. shows, the standard view also has the merit of providing a head noun to the 
putative neut. mdhi that opens the pada. 

Why then do I put myself in morphological difficulties, rejecting neut. sg. mahi 
and struggling with neut. vésa? Because I don’t think that the two entities are equivalent 
to his name, but rather belong to him and are deployed by him under specific 
circumstances, as indicated in pada b. I therefore assume a du. méhi, or perhaps correctly 
accented * mahi, which has been redactionally changed after the passage ceased to be 
understood. 

The next question: what are the dual entities. Ge (fld. by Scar) takes stisé ... 
vadhatre as a discontinuous dual dvandva: “sein Ungestiim und seine Waffe.” This is 
clever, but to me unconvincing. Real dual dvandvas with two dual endings that involve 
material or immaterial entities, rather than gods or at least animate beings, are rare. And 
this would contain two entities that are not associated with each other textually and do 
not form a natural semantic class, one of which is an immaterial power, the other a 
material object. If there is an alternative, we should seek it. And indeed there is: stisé can 
simply be the modifier of vadhatre. There are “two forceful weapons of death.” Old’s 
“diese beide stisé vadhatre implies this solution, and Re adopts it as well, though in his n. 
he claims that sisd- is ordinarily a masc. noun. I think rather the reverse: that it is an adj. 
even though its head noun is often gapped, esp. when it is the obj. of Vre ‘chant’ or 


109 


similar verbs and refers to a “fortifying / powerful (praise / thought — stomam/ ménma, 
etc.).” The adjectival status of sisé- is one more reason not to assume it’s one of a pair in 
a dual dvandva. 

The next question after this: what are these two weapons. I suggest that it is the 
two fatal activities described in c, both of which are slangy euphemisms: “put to sleep’ 
(svapdya-) and ‘snow’. The caus. stem svapdya- and assoc. redupl. aor. sisvap(a)- are 
only used in this euphemistic sense of ‘put to death’, a sense that is familiar of course in 
the Engl. equivalent. The parallel stem snehdya- is found only here. It is clearly related to 
the IE words for ‘snow’, and, as I discuss in the -Zya-book (91), the hostile / fatal nuance 
it projects in context can be derived directly from ‘snow’; the re-semanticization of the IE 
root to something like ‘stick together’ advocated by a number of scholars (see -dya-, p. 91 
n. 32) is unnecessary. As I point out there, the verb ‘snow’ is also found in Engl., 
meaning ‘overwhelm’, though (at least decades ago) in a more or less positive sense. The 
verb snehdyatis accented presumably because it opens a new (sub-)clause. 

We must now return to pada b, which contains a disjunctive va ... va construction: 
mamscatve va prSane va. The first term, save for accent, is the same as mamiscatvé in 
52b. I confess I have no explanation of the difference in accent and treat the two as 
identical, as, it seems, do most interpr. — there’s too much else going on in this trca to 
focus on this! Since most interpr. take the form in 52b as a name, either of a place or a 
person (person for Scar for the form in this vs.), prsane receives the same interpr. Since I 
take mamiscatvé in 52b as a temporal designation, I want to impose the same analysis on 
pfsane. The stem pfsana- is a hapax as a masc/neut., but it is at least derivationally related 
to the fem. prsani- (3x: 1.71.5, X.61.8, 73.2) with diff. accent (see AiG II.2.184, 197), and 
the adj. prsanayu- (1x: 1.84.11) is based upon it. The fem. stem is found in difficult 
passages, two of which (1.71.5, X.61.8) concern the cosmic incest of Heaven with his 
daughter, which are perhaps cryptic by design. However, all three forms seem to mean 
something like ‘caress, caressing’. The -yi-adj. is by contrast in a straightforward 
passage that aids the interpr. of ours: 1.84.11 t@ asya prsanaylivah, s6mam Ssrinanti 
pfsnayah “ These dappled ones, eager for caresses, prepare the soma for him,” with the 
subject dhendvah ‘milk cows’. The theme is the usual one, of the erotic desire of the cows 
(= milk) for the bull Soma, a theme of course widely represented in IX. I therefore 
suggest that the loc. prsane here as a temporal designation refers to “the time of 
caressing” — that is, to the ritual moment in which Soma unites with the cows’ milk. 
Thus, pada b names two key times in the soma sacrifice: the early morning when the 
sacrifice begins and the moment that the milk is mixed with the soma. 

Even if my interpr. of the locc. is correct, why are these ritual times embedded in 
a vs. that otherwise occupies itself with deadly weapons and hostile encounters? I don’t 
have a totally satisfactory answer here, but if the subject is Indra, as I have suggested, he 
may be eliminating rival sacrificers and rival sacrifices that do not conform to the Arya 
compact — or he may be deriving this strength to do battle from the sacrifice, which is 
simply represented by two of its temporal stages. 

Pada d displays pleasing phonological play: cépamitram 4pacito acetaéh, where 
the first two sequences are mirror-images of each other: c-4-p-4 vs. a-p-a-c. (Note that 
the first cis actually borrowed from the end of the last pada.) It is esp. cleverly designed 
because of the discontinuous verb 4pa ... aca— the impv. aca needing to be extracted 
from acetaéh (= aca itah ‘turn away from here’). This acetah looks superficially as if it 
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belongs to the stem acefés- ‘unperceptive’, but it does not. That sense, and the same 
privative+v cit, is found instead in the negated rt noun cmpd. acff- in the acc. pl. The pada 
provides an exceptionally tricky end to a dazzlingly frustrating trca. 


1X.97.55—58: The rest of the hymn consists of 4 vss. Old dithers about whether this 
consists of an odd vs., 55, followed by a final trca, 56-58 — or a trca 55—57, with a final 
independent vs. 58. At least to my mind, the latter analysis is clearly superior. Vs. 58 has 
the “feel” of a hymn-summary vs., with the expression of “our” wish in ab, and its 2nd 
half consists of the Kutsa refrain. Nonetheless, there are no clear signs of cohesion in vss. 
55—57, though one might point to the filters in both 55 and 56. Happily none of the vss. 
presents us with the desperate difficulties of the preceding trea. 


IX.97.55: We meet the three filters also in [X.73.8, where their identity is not clear. 
Needless to say, Ltt (703-4) has a cosmic explanation. 


IX.97.56: Note the phonological play in d: wf varam 4vyam samdyati yati. The last bit is 
reminiscent of 54d, in that the phonological agreement crosscuts the word divisions: we 
have rhyming -yat7 yati, but the first yat7is to be segmented (sama) ya tt. 


IX.97.57: The simile in b is one of the best pieces of evidence for my interpr. of Vribh as 
‘squawk, creak,’ etc., rather than ‘sing’. The simile “like birds of prey” (nd grdhrah) only 
makes sense if the verb that expresses the sounds of the voices of the poets (Kavdyah) is 
not a mellifluous one. Both Ge and Re struggle with this. Ge reduces rebhanti to “become 
hearable/known’: “... werden die Seher lautbar wie die Geier’ (not the first quality one 
thinks of for a Geier); Re simply recasts the simile: “sur sa trace ils psalmodient, comme 
des poétes avides (de gain).” 


IX.97.58: (bhare) krtém viV ciis a dicing phrase found several times in the RV. See disc. 
ad X.42.9 as well as Falk (Wiirf. 126-28). 


IX.98-101 
Hymns predominantly in Anustubh 


IX.98 


IX.98.1: On the pattern set in motion by vaja-satama-, see ad vs. 12. 

On sahdsra-bharnas- see comm. ad IX.60.2. 

In the rt. noun cmpd vibhva-séham Ge, Re, and Scar (609-10) take vibhva- as a 
PN, that of one of the Rbhus, and also interpr. this PN as having only an indirect 
relationship to the 2nd member. The cmpd modifies rayim (also in its other occurrence in 
V.10.7), and they render the phrase “wealth that surpasses that of Vibhvan” — in other 
words with the actual 1st member implicitly a gen. dependent on a supplied ‘wealth’ that 
is the implicit 1st member (suggesting a phrase *ray1-saéham rayim— a similar cmpd. rayi- 
sah- does exist). Scar also suggests an alternative analysis: “unter den vorziiglichen 
[Schatzen] siegreich,” that is, “der beste Schatz,” as well as an even more elaborate 
analysis by way of the phrase vibhvatasta- rayi- in 1V.36.5 (based on Ge’s nn. to V.10.7, 
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IV.36.5), in which they see the Rbhu PN as well (but see my comm. ad V.58.4). All of 
this seems to me a result of over-thinking the cmpd. First of all, I think we would do well 
to leave the Rbhus out of this: they have almost no presence in the [Xth Mandala, and 
taking vibhva- here as a PN seems to complicate rather than simplify the interpr. of the 
cmpd. The stem vibhvan- is attested as an adj. meaning ‘extensive, distinguished’, and I 
see no reason why that meaning can’t fit this cmpd. in a more direct way than Ge/Re/Scar 
envision: it can either mean ‘overcoming/prevailing over (even) distinguished (wealth)’ 
or (more likely in my view) ‘overcoming/vanquishing (even) the distinguished 
(person/people)’ — that is, we want wealth so overwhelming that we can dominate our 
rivals. 

It is possible that vibhva- does signal a pun on the Rbhu PN, but only as a 
secondary reading. One of the other Rbhus is named Vaja, and vaja- is the 1st member of 
a different rt. noun cmpd in this vs., also with a root meaning ‘win’ in the same semantic 
sphere as V sah: vaja-satama- ‘best at winning prizes’. No one to my knowledge suggests 
that vaja- in that cmpd has the primary reading ‘PN, one of the Rbhus’, but vaya- may 
have enabled a pun on vibhva-. In fact, it’s worth noting that, as Scar points out (609 n. 
875), vibhvasaham gives a bad cadence, and * vibhi-séham (as in vibhi-vasu- ‘having 
distinguished goods’) would be better. So perhaps that Ist member * vibha- was altered to 
vibhva- to allow this punning reading. 


IX.98.2—3: These two vss. share vocab. and structure. Both begin pari syd s(u)vandah, and 
both have a pada-final aksah (2d, 3a), in addition to induh (2c, 3b), dhara(bhih) (2d, 3c). 
The meter in both vss. shows some disturbance, esp. in 2d and 3a, and there are several 
different ways to resolve these disturbances. The HvN solutions as represented by their 
restorations do not seem to be the most satisfactory ones. As just noted, the initial padas 
of both vss. begin in the same way, but though in 2a HvN read the med. part. svandh with 
contracted root syllable, in 3a they read suvandah. It seems unlikely that in this patterned 
repetition in successive vss. the participles would have different metrical realizations; 
moreover, as Gr points out, that participle, which is quite common, is always elsewhere 
read svandh. A further consideration is that by their reading 3a has a disfavored cadence: 
(su)vano aksah (— ~ — x, with shortening of oin hiatus), rather than the more usual iambic 
cadence of dimeter vs. As for 2d they read med. part. Aiyandh; this part. appears both 
with and without contracted root syllable: Ayandah is found, for ex., in [X.86.3. Given 
contracted svandh in 2a and (contra HvN) 3a, contraction better fits the contextual 
pattern. And as in 3a their reading also produces a disfavored cadence, (dha)rabhir aksah 
(again — v — x). The most likely solution is given by Arnold (metrical comm., as well as 
p. 99 §151 (1)) and Old: distracted aksah, which provides the right no. of syllables even 
with the contracted participles and also fixes the cadence. 


IX.98.2: On the instr. dina and the phrase driina Aita- see comm. ad [X.1.2. One of the 
problems with the standard interpr. of this phrase, that it refers to the wooden cup into 
which the Soma is poured, is that it would be out of sequence, since the vs. otherwise 
describes the early part of Soma’s journey across the ritual ground. 

The pada-final avydyam (a) and avyata (b) echo each other. 
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The actual target of the simile in b, the nominative equivalent of Soma in the 
frame, is gapped, being represented only by the adjuncts réthe and varma: “like (a 
man/warrior) on a chariot his armor.” In the publ. tr. “a man” should be in parens. 


1X.98.3: The transmitted aksd at the end of pada a before 7- should have appeared as aksar 
in sandhi; the Pp. reads aksar /t7, Wackernagel (AiG I.1.334—35) considers it a 
misunderstanding of original aksah by the redactors. 

The simile in d has the same structure as the one in 2b: gapped nominative target 
whose identity is signalled by an adjunct, in this case bhraya ‘with flame (/flash/light)’ — 
most likely pointing to Agni (Ge, Re [tr.], Ober [II.56]), though possibly Strya, who is 
also associated with forms of the root V bAra (alt. given by Re in his n.). 


IX.98.4: The standard tr. take this vs. as a single clause, and it is certainly tempting. 
However, there are several problems. First, despite the A/the main verb vivasasi is 
unaccented. It is true that this verb comes only at the end of the vs., while A/is in 2nd 
position in the first pada. Old notes the problem but suggests that it’s the result of sliding 
into being a main clause, presumably because of distance. But the conditioning of verb 
accent by Ais a robust effect, which does not depend on proximity of the verb to the 
particle. Another problem is the sé@ ... tvém that opens the vs. As I have demonstrated at 
length (“sa figé”’), sd#(+/- tvaém) with 2nd ps. reference is ordinarily found only with 
imperatives, and the desid. pres. vivasas/is therefore anomalous. 

On these two grounds I therefore divide the vs. into two clauses, ab and cd, with 
the former an equational nominal cl.: tvam ... vasu “you are good(s).” This may seem an 
outlandish or tortured expression, perhaps a cure worse than the disease. However, note 
that the next vs. enables just this identification: in 5b Soma is addressed as “‘o good one” 
(voc. vaso), of whose goods ( vésvah) we want a part. So the line between good thing(s) 
and a good (one) is presented as permeable, and Soma may well be both. 

This interpr. solves the (lack of) verbal accent problem, but what about sd ... 
tvam. I suggest that this is a syntactically conditioned variant of *tad ... tvdm ..., vasu 
“you are that, namely good(s).” The neut. ¢¢dhas been “attracted” to the (underlying) 
gender of tvdm by the well-known syntactic rule of gender attraction of predicated 
pronouns in nominal equational clauses (see, e.g., Speijer, Vedisch u. Sanskrit-Syntax, 
§95b; other examples and sec. lit. citations collected in Brereton 1986: 99-191 and n. 6 ). 
On the supposed exception, which is not (at tvam asiin Ch Up), see Brereton “tat tvam 
asi in Context” (ZDMG 136 [1986]). 

Satatman- occurs 3x in the RV (I.149.3, X.33.9, and here); in all cases it seems to 
mean ‘having 100 forms or embodiments’; in X.33.9 it is almost of the “cats have 9 
lives” variety. Here it presumably refers to as many varieties of wealth as we can acquire. 


1X.98.5: On vaso vésvah and its relation to vs. 4, see comm. there. 

This vs. is supposed to contain the lexeme n/V as (#nf..., sydma). Gr glosses this 
lexeme ‘Theil haben an [G.]’, and Ge and Re both so tr. But a/is found nowhere else 
with Vas (in the RV or in the rest of Skt, as far as I can see), and neither the additive 
semantics of n/+ Vas nor any plausible extension of it would produce ‘have a share in’, 
at least to my mind. RIVELEX (I. 634, 641 n. 71) agrees with me and instead glosses it 
‘jmd ist im Dienst von etw.’ (628), which would yield the not very likely “may we be in 
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service of your goods ... of your refreshment and favor.” I therefore think it likely that n7 
is not a part of a verbal lexeme as a preverb in tmesis. I suggest, quite tentatively, instead 
that it is a sort of pseudo-reduplication with the doubly marked splv. nédisthatama- ‘most 
nearest’, which it immediately precedes (#2/ nédisthatamah) or that it provides a further 
directional specification to that splv.: “down nearest.” I construe the various genitives 
with this splv. — though I recognize that this does not seem to be a standard usage. They 
are unlikely to go with syama even in the absence of nz because, as Re points out in his 
n. (though he tr. flg. Gr and Ge), Vas + GEN generally means “étre le lot de (qq’un),” 
which should produce “may we belong to your goods ...” 

On adhrigo see comm. ad I.61.1, VII.22.11. 


IX.98.6: This vs. is entirely a rel. cl., which is resumed by vs. 7, where tyém (7a) picks up 
yam (6a). 


IX.98.8: This vs. presents a number of small interrelated difficulties. We can start with 
pantah. As was discussed ad I.122.1 (q.v.), forms of the shape pént(a)- belong to two 
different stems; the better attested is the them. noun panta- ‘drink’, but there are two exx. 
of the act. root aor. part. to V pa ‘drink’, at I.122.4 and in our passage here. Both stems 
often show distraction of the root syll., and that scansion is required here. The participle 
is pl.; the question then is what case it’s in. Ge takes it as a voc., coreferential with va in 
pada a, with daksasadhanam the subj. of both the main cl. in ab and the rel. cl. in cd, or so 
I read his tr.: “Denn durch seine Gunst wird euch, ihr Trinkenden, ein kraftwirkendes 
Mittel, der den freigebigen Herren hohen Ruhm verschafft.” However, this is 
syntactically impossible: if daksasadhanam is the subj. of ab, it must be neut., in which 
case it cannot be the antecedent of masc. yah in c. It is also somewhat perverse not to 
construe daksasadhanam, which always refers to soma (IX.25.1, 27.2, 101.15, 104.3), as 
the obj. of pantah. Re’s tr. suffers from a different syntactic solecism. Like Ge, he takes 
pantah as coreferential with vaA, but, it seems, as a modifier of vah and therefore an acc. 
or even dat. pl.: “Pour vous en effet qui buvez (ce soma) réalisateur de la force-agissante 

The problems in both interpr. arise from their assumption that pantah must qualify 
vah one way or another. But the most likely referent for the part. is “all the gods” of 7c, 
around which Soma circled with his médda- just previously, as was clearly seen (in his 
usual way) by Old: “(die Gotter, v. 7), den daksasadhana trinkend.” If we detach pantah 
from vah, things go more smoothly. I take pantah as a predicated participle with the gods 
as supplied subj.: “(the gods) are drinking ...” 

So then, what to do with vah? This has two possible solutions, neither of which is 
flawless, but both of which are better than the knots Ge and Re tie themselves in to 
construe it with pantah. In the publ. tr. I take it as referring to the poets/ritualists 
generally (as so often) and construe it with the rel. cl. in cd, in particular with surisu 
“among (your) patrons.” Old’s solution is similar, though he actually takes pada a as part 
of the rel. cl. beginning in c, which I would prefer not to. So my publ. solution is to take 
vah as being in a sort of extreme Wackernagel’s position, leapfroging two padas (and the 
main cl.) to reach its host. This seems a little extreme, but at least the main cl. is 
syntactically sketchy — consisting of a predicted aor. participle. A different solution is 
suggested by the meter of pada a, which lacks a syllable. Old suggests reading as‘yd, and 
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Gr also lists it with this scansion. But this distracted form, if it exists at all, is extremely 
rare, and I think we should avoid positing it if possible. The lack of a syllable and the 
problem of vaf (vo in sandhi) may well be connected. I suggest that the pada hasn’t been 
properly transmitted and vois the remnant of something else entirely, though 
unfortunately I don’t have any suggestions for what might have fallen out. The 
transmitted vo may have been modeled on vam in the next vs. 

One remaining problem with ab: if asydrefers to Soma in the gen. (“with his 
help”), what about acc. daksasadhanam, which as I just said is always used of soma. I 
suggest that the mdda- ‘exhilarating drink’ of 7d is the referent for this adj., substituting 
for soma. But in fact there is no real problem even if both the gen. and the acc. refer to 
Soma/soma. 

The 2nd hemistich is considerably more straightforward, though there is one place 
where I differ from the standard tr. Both Ge and Re take svaras nom., with the simile 
turning on Aaryatah: “delightful like the sun” (e.g., “wie die Sonne begehrt’). I instead 
take Aaryatah as an independent modifier of Soma and svdaras acc., parallel to sr@vo 
brhat, as obj. of dadhé. This is another instantiation of the formula “place the sun (in 
heaven),” of which I saw a disguised ex. in the preceding hymn, IX.97.38. See comm. 
there and my 2010 Fs. Melchert article (this passage and the formula disc. pp. 163-64). 

Note that since svarmay invoke sdrya-, there may be indirect phonetic play 
between sarisu ‘in the patrons’ and the ‘sun’ word. 


IX.98.9: The referent of the 2™ ps. du. encl. vam is clearly the World-halves in the 
repeated fem. voc. phrase manavi ...rodasi/ ... devi. The vocc. are somewhat 
contradictory, identifying the World-halves as both goddesses and as related to mankind 
(or Manu). Ge (n. 9ab) ingeniously and persuasively suggests that the dual referent is the 
soma-press with its two jaws. In [X.75.4 the World-halves are called the mothers of 
Soma, and our passage depicts his birth as related to them. Ge supplies “son” for vam to 
depend on; Re seems to take vam as a dative (or datival gen.): “... est né ... pour vous 
deux,” which loses the maternal relationship. I take the vam as indicating the oblique 
source with pass. janista “was born of,” which avoids Ge’s need to supply a head noun. 
However, there is no serious semantic distinction between my interpr. and Ge’s. 

The final pada lacks a verb, but contains an apparent obj. ¢é4m most likely 
referring to Soma. The negated nom. part. 4sredhan demands a masc. sg. subj.; the 
adverbial neut.acc. sg. or loc. sg. tuvisvani ‘very noisily / in/at the very noisy one’ (?) 
suggests a verb of sound or speech: “I praise’ (Ge) / ‘he [priest] praises” (Re) would fit 
these conditions fine without imposing itself. 


1X.98.10: The identity of “the god sitting on the seat” is unclear, though Say.’s 
suggestion (see Ge’s n. 10d) that it is the Yajamana seems unlikely. I’d suggest rather 
Agni, on the basis of [X.92.2 sidan héteva sédane camisu “taking his seat in the cups like 
a Hotar on his seat,” since Agni is the archetypal Hotar and V sadis a regular part of the 
Agni lexicon. Of course in IX it is Soma who is regularly sitting / seated, but he cannot 
be the indirect object here. 


IX.98.11: There is considerable phonological play, esp. in the 2nd hemistich — 
apaprothantah ... pratah ... 4pracetasah, but anticipated by ab pratnasah ... pavitre ... 
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The root Vpruth uncompounded simply means ‘snort’; it is pa that licenses the 
acc. 

The rt. noun cmpd /uras-cit- is found once elsewhere, in 1.42.3, where the context 
is more diagnostic than this one. There it is parallel to paripanthinam musivanam 
“highwayman (and) robber.” The Ist member Auras- belongs to the root V Avr ‘go 
crookedly’ (see, e.g., EWA s.v. Airuk). As often (and not only in Skt.), ‘crooked’ has 
moral implications; here the enemies to be banished are those who actively 
know/perceive the ways to go wrong as well as those who simply lack perception 
(4pracetasah). Since both cmpds contain a form of V cit, it would have been better to 
capture this etymological play in the tr. — perhaps “those who discern the crooked ways 
and those who lack discernment.” Scar (123) in his disc. of this passage somehow 
convinces himself that the form must modify the soma drinks and is therefore not acc. pl. 
(as it is usually taken) but nom. pl. I don’t follow his semantic reasoning, but it did, by 
chance, suggest another possibility to me. Elsewhere in IX forms of V Avrcan refer to the 
curly wool on the sheep’s fleece filter and the crooked path the soma must follow across 
the filter. So here I suggest that the morphologically ambiguous Aurascitah can be both 
nom. pl. and acc. pl. As the former, it means ‘knowing/perceiving the crooked ways (of 
the filter)’ and refer to the clever navigation of the soma drinks. As acc. pl. it refers to 
those who know morally crooked ways and deserve to be banished. I would represent 
this, somewhat awkwardly, in a revised tr. “discerning the crooked ways (of the filter), 
snorting away into the distance those who discern crooked ways and those without 
discernment.” Of course, since Aurascitah can serve for either, the Skt. lacks the 
clumsiness necessary to spell out the different Engl. readings. 


IX.98.12: The hymn ends with two pada-final cmpds whose first member is vaja- ( vaja- 
gandhi yam [c], vaja-past yam [d]), just as its first pada ends with the same (save for 
accent): la vaja-satamam — thus producing a satisfying ring encompassing the whole 
poem. 

This rhetorical pattern, the pressure to produce matching Ist member vaja- 
compds, accounts for some disturbance in the cmpd formation in 12c. The cmpd in la is a 
standard rt. noun type (in the splv.). The empd in 12d, v4ja-pastya-‘having a house with 
prizes in it’, is likewise properly formed: it is a bahuvrthi of the type of vajra-bahu-, 
vajra-hasta ‘having an arm/hand with a mace in it’. With this same 2nd member, see 
a§va-pastya-, vira-pastya- ‘having a house with horses/heroes in it’. But the hapax vaja- 
gandhtya- in c is a different matter. Here the 2nd member appears to be a gerundive to the 
root V gadh ‘seize, secure, hold fast’, though the independent gerundive to that root is 
gadh'ya- (see below). No other forms of the root have a nasal, and the source of it is 
unclear, since the etymology is likewise unclear (see EWA s.v. GADHand below). It is 
worth pointing out that without the nasal the cmpd (and the pada) would end with 4 light 
syllables ( *vajagadh'yam) due to the distraction of the cluster -dhy-, and the influence of 
a similarly shaped root with similar meaning, V ba(n)dh ‘bind’, might account for a nonce 
nasal insertion for metrical purposes. 

Despite the difference in shape, it is quite clear that independent gédhya- and our 
-gandhya- are essentially identical, because the former is found primarily as a modifier of 
vaja- in the phrase ‘prize(s) to be seized’ (IV.16.11, 16, VI.10.6, 26.2). Only in IV.38.4 
does it appear without vaya-, but in the same type of context. So our cmpd. replicates this 
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phrase, though with an intrusive nasal in the root syllable. Before going further, I should 
note the interpr. of the word(s) that prevails throughout Ge’s tr. and to some extent Re’s. 
For all attestations of the phrase vaja- gédhya- Ge tr. “die deckenhohe Beute [/Gewinn]”; 
for the attestation of gédhyain IV.38.4 without vaja- “bis an die Wagendecke reichende 
(Beute)”; and for our cmpd “der wagenhohe Lohn bringt.” Re in VI.10.6 (EVP XIII ad 
loc.) “un prix-de-victoire emplissant le chariot” (though just “les butins” in [V.38.4 [EVP 
XV.162]); our cmpd. “qui a une charge de prix.” To my knowledge Ge never explains 
how he came to this narrowly precise rendering, ‘reaching to the top/roof of a cart’, but 
Re (ad VI.10.6; XHI.131) provides us with the source for it, namely the word gadha 
found in late Vedic (SSi) referring to some part of a cart, possibly the roof (see 
Sparreboom, Chariots, p. 123, with lit.). The connection seems to have been suggested in 
passing by Caland. See in contrast EWA s.v. gadha-, where Mayr. comments 
“Schwerlich zu GADH.” Given the large chronological gap in attestation between the 
supposed derivative (gédhya- RV) and its supposed base noun (gadha- Su) and the not 
entirely compelling semantics, I think we can safely drop this interpr., despite its 
somewhat puzzling hold on Ge, and interpr. the forms as gerundives, as above. 

But we must now confront the issue of the cmpd type. By accent vaja-gandhya- is 
a bahuvrihi. Given the independent phrase “prize(s) to be seized/secured” consisting of 
the same two elements, we should expect the sense of the bahuvrthi to be “possessing 
prizes to be secured,” as in the publ. tr. “whose prizes are to be secured.” But the order of 
the elements seems opposite to what we would expect: the 2nd member of a bv should be 
a noun; if there is an adj., verbal or not, it should be the 1st member. Hence we expect 
* eaddya-vaja-. Ge seems to ignore the problem (see his tr. above), as does Gr (‘dessen 
Gaben zu ergreifen, festzuhalten sind’). But others try to press the cmpd into a more 
orthodox bv mode. See Re’s “who has a load of prizes,” turning gandhya- into a 
makeshift noun; differently, but responding to the same problem, Scar (457) “dessen 
Beute in Siegespreisen besteht (?),” interpr. gadhya as the noun Beute, developed from 
“was es festzuhalten, zu ergreifen gilt’ (n. 647). This scrupulousness about the cmpd. type 
is praiseworthy, but in this case I think it is misplaced. The rhetorical pattern I noted 
above — the ring compositional use of vaja- cmpds at the beginning and end of the hymn 
— has imposed itself, allowing a technically improper nonce bahuvrihi to be formed with 
its elements in the wrong order. The cmpd with which it’s paired in this final hemistich of 
the hymn, v4ja-past'yam, has the same shape: vdja-X‘yam, and though they are different 
types of bahuvrihis and the 2nd member -pastya- is in fact a noun, they appear 
superficially to be exactly parallel formations. 

The formation of the hapax vdja-gandh'ya- may have been aided by the fact that 
“proper” bahuvrihis with corresponding elements are rare to non-existent. That is, 
examples of bahuvrithis of the shape GRDV + NOUN are surprisingly difficult to find (at 
least surprising to me), though bahuvrihis with verbal adjective 1st members are common 
— when the verbal adj. is a ppl. Cmpds like sutd-soma- ‘having pressed soma’, vrktd- 
barhis- ‘having twisted ritual grass, vrddha-savas- ‘having increased power’ are 
ubiquitous and easily formed, but a search through Gr for bahuvrihis with gerundive Ist 
members came up short. The only such cmpds I found are the hapax avarya-kratu- 
“possessing unobstructable resolve’ (VIII.92.8), with a negated grdv., and vérenya-kratu- 
‘whose resolve is worthy to be chosen’ (VIII.43.12) — save for an-avadya-rupa- 
‘possessing faultless form’ (X.68.3) with the lexicalized negated grdv. avadyda- ‘fault’. 
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IX.99 


IX.99.1: The stem mahiyu- is found also in IX.65.1, also with a fem. pl. subj. There it is 
quite clearly the fingers of the officiants, and there is no reason why it can’t refer to the 
fingers here as well (as indeed is the standard view). The adj. is generally rendered 
‘considering themselves great’ vel sim., but in both passages ‘seeking the great’ works 
just as well and better fits the usual sense of - yii-stems (gavyu- ‘seeking cattle’, etc.). I 
don’t see why the fingers would “pleins d’orgueil” as Re has it. 

As Ge points out (n. 1c), by “glowing / bright garment” (sukram ... nirnijam) the 
milk is meant. 

“At the forefront of the inspired words” ( vipaém agre) sets the time as the 
beginning of the sacrifice. 


X.99.2: ksapa ‘by night’ is somewhat surprising in the context of a soma sacrifice, since 
the beginning of the sacrifice is supposed to coincide with earliest morning. Say. deals 
with this problem by advancing the time into morning, glossing 4dha ksapa with ratreh, ... 
anantaram pratahkale “immediately following night at the time of early morning.” Ober 
(1.405 with n. 57) suggests that sacrificers fearing the lure to the gods of their rival 
sacrificers get a jump on them by preparing the soma at night, but given how regulated 
the ritual day is, at least in middle Vedic srauta texts but also seemingly in the RV, this 
premature anticipatory step seems unlikely to be ritually sanctioned. As for the soma 
sacrifice that does take place at night, the Atiratra, it employs previously prepared soma. I 
wonder if ksapa should be taken not literally, but metaphorically. In the 2nd hemistich 
“the insightful thoughts of Vivasvant” (vivésvato dhiyah) propel Soma on his ritual 
journey. Though Vivasvant seems to be the prototype Soma sacrificer (see [X.66.8 and 
Old on our passage), his name lit. means ‘having the shining forth’, and he is in some 
ways the image of the sun. See esp. [X.10.5, where Vivasvant is associated with the 
Dawns and the sun images produced by the soma poured across the filter. I suggest that 
here “the thoughts of Vivasvant” that give Soma a push represent the beginning of the 
verbal portion of the sacrifice as a metaphorical dawn, and therefore anything that 
happened prior to that in the ritual happened in the metaphorical night. For further on 
Vivasvant, see publ. intro. to 1.139 and comm. ad X.14.5. 

In c yddi (‘if’) should be read yad7(‘when him’). 


IX.99.3: I am not certain of the referent of asyain pada a. Ge and Re seems to interpr. it 
as Soma, implicitly dependent on médda-, which they take to be the referent of /4m, on the 
basis of mddo yah in b. I see the point, and it would solve the asya problem. But I have 
several objections. First, the object of V mrj ‘groom’ is unlikely to be exhilaration or the 
exhilarating drink (mméda-) conceived of as separate from Soma him/itself. Moreover, in 
the central part of this hymn, vss. 3-5, each vs. begins with 4m, and I find it difficult to 
believe that this ‘4m has a different referent from the other two, which refer to Soma. And 
finally, vss. 6-7 each begin with s4, again referring to Soma, and in 7 séis the subj. of 
murjyate ‘is groomed’, the passive version of our (4m ... marjayamasi “we groom him.” 
For all these reasons I think ¢4m must be Soma, with mddah in b equated with him. In this 
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case asyacan only refer to Vivasvant, who is the only other singular entity previously 
mentioned. 

The 2nd hemistich contains a striking conceptual reversal: the “cows” suck soma, 
though ordinarily it is the (conceptual) calf that sucks its mother, the cow. This may 
accompany another conceptual reversal: in IX “cows” are almost always a reference to 
the milk mixture added to the soma, but here Ge (n. 3cd) plausibly suggests that here they 
are the pressing stones, sucking the soma out of the plant stalks. 

On the configuration of pada d see Klein, DGRV I.95-96. 


IX.99.4: The idiom néma Vv bhr ‘bear the name(s)’ generally means “to have that name, to 
be so called” (cf., e.g., I.103.4). However, I find it unlikely that the thoughts have—that 
is, are called by—the names of the gods (this thought is called “Indra,” that one “Agni’’). 
Rather, I think there are two possibilities. The thoughts=hymns directed to Soma contain 
the names of the gods who are to drink the soma (of the type ubiquitous in IX, “O drop, 
flow for Indra”). A more elaborate suggestion starts from IX.109.14 bibharti carv 
indrasya nama, which means, in my view, not “he bears the dear name of Indra” (so, e.g., 
Ge), but rather “he bears the name dear to Indra,” namely “Soma.” Here, if we supply 
caru, the passage could mean “the thoughts bear the name (dear) to the gods”; again that 
name is “Soma.” In this case the thoughts would not be called “Soma,” but would instead 
contain numerous instances of the name Soma in the hymns directed towards him. I 
prefer the former solution, as it does not require supplying additional material. 


IX.99.5: Ge and Re (flg. Say.) take uksdémdana- to V uks ‘sprinkle’, not V vaks/ uks ‘grow 
strong’. I prefer the latter, because even medial forms of ‘sprinkle’ are transitive (cf., e.g., 
V.59.1 uksénte 4svan) and this one would be passive, but 

‘sprinkle’ is not excluded. 

The publ. tr. of the 2nd hemistich — “Those of insightful thought hope for him to 
be like a messenger, (for them) to be first in his thought” — is, at the very least, awkward, 
but, more to the point, opaque. I now think I interpr. it wrongly. In particular, like Ge and 
Re (also Lii 208), I 1) take the implicit acc. obj. of 2 sasafe, corresponding to dutam 
‘messenger’ in the simile, to be Soma, and 2) interpr. the verb as meaning ‘hope’. 
Although both interpr. can be amply justified, what they add up to is not sense. To begin 
with, though 4V sas can mean ‘hope’, it can also have the more literal and additive sense 
‘direct (towards)’, with a variety of objects. Particularly telling in our case is VIII.24.1 2 
Sisamali brahméndraya “we direct our formulation to Indra,” with a verbal product as 
object. 

This now brings us to the simile. The skeleton of the clause means “They direct 
(X) like a messenger ...” Let us focus now on dutd-; what can be being compared to it 
here? This is the only occurrence of this well-attested word or its derivatives in IX. The 
overwhelmingly standard referent of dita- is of course Agni; however, there is a subset of 
passages in which the dutd- is a hymn, praise-song, vel sim. Cf. V.43.8 ... gir dité na 
gantv asvina huvadhyai “\et the hymn come like a messenger to invoke the Asvins”; 
IV.33.1 ditém iva vacam “my speech like a messenger”; VI.63.1 dit6é né st6mah “our 
praise-song like a messenger” (sim. VIII.26.16 stomo dutah). I suggest that in this hymn, 
so focused on the mental and verbal products of the poets, the object that “those of 
insightful though” (manisinah) are directing is some variety of thought or hymn. Just 
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trolling through the previous vss. provides a number of candidates: vip- ‘inspired word’ 
(1d), dAi- ‘insightful thought’ (2c), gatha- ‘song’ (4a), dhitf ‘insightful thought’ (4c), and 
manisa- ‘inspired thought’ (extracted from manisin- in our 5d). Although none of these is 
masc. to match diatd-, the genders of simile and frame do not have to agree (note fem. gir- 
in V.43.8, vac- in IV.33.1, both cited above). 

Finally, what about the purpose dat. purvacittaye? This form, occurring 8x, only 
in the dat., in all of its occurrences can mean “for X to be first in (s.o.’s) thoughts.” See 
comm. ad IJ.112.1. In two of its occurrences (VIII.3.9, 6.9) it is a formulation (bréhma) 
that we want to be first in Indra’s thought: e.g., VIII.3.9 cét tva yami suviryam, tad 
brahma purvacittaye “I beg you for a mass of good heroes and for the sacred formulation 
to be first in your thought.” I suggest that this is the exact configuration we have here, if 
we supply a verbal product as the obj. of 2 sasafe, as the parallel to ditém in the simile, 
and as the subject of the infinitival parvacittaye. A supplied “hymn / thought / 
formulation” works well with all three of these nested elements and yields sense: “Those 
of insightful thought direct (a thought/formulation) like a messenger to be first in his 
thought.” I would now substitute this tr. 


IX.99.6: Ge and Re (also Ober II.43) attach c to d as a new sentence, but this makes the 
already somewhat difficult simile in c all the more puzzling: what does depositing his 
seed have to do with displaying his eloquence? Whereas b and c work better together: in 
b “Soma sits in the cups” — that is, the liquid soma is poured into receptacles, expressed 
in the loc. (camiisu). In c this same transfer of liquid is compared to depositing 
seed/semen (réta adédhat) in an animal, also in the loc. (pasaz). So the structural 
parallelism between simile and frame is exact. The problem is the loc. pasau, for 
morphologically this should be masc. or at best neut., but the image is of impregnation, 
and for that we want a fem. My ad hoc solution is to assume that pasi- here is used as a 
collective ‘livestock’, in reference to stock-breeding as a general practice. 


IX.99.7: The sense of pada c is not immediately apparent; its interpr. develops from an 
appreciation of the idiom inherent in the noun samdadi-. As discussed esp. ad I.139.1 (but 
see also [X.10.8, 79.4), the lexeme sém V dabelongs to Vda ‘tie’ and is used in the quite 
narrow idiom “tie/attach navel [ACC] to navel [LOC],” generally as a metaphor to assert or 
display a family tie between something human and earthly and something divine and in 
heaven. In Re’s words (n. to our passage): “partout dit du nombril comme point d’attache 
entre terre et ciel; on pourra donc ici méme suppléer né@bhih’” — though his tr. “quand il se 
reconnait dans les (eaux que) voici, s’unissant (a elles)” reflects that interpr. only darkly, 
at best. The earthly/heavenly connection, in lapidary shorthand, seems to be the intent of 
our passage, though ‘navel’ is absent. In this particular case I would accept Lii’s 
constantly asserted conception of the heavenly waters and their connection to Soma. Here 
because Soma’s umbilical tie to the heavenly waters (represented by the prn. asu fem. 
loc.) is well known, he plunges into the ritual waters — though Lii (23-39) identifies the 
two sets of waters exactly oppositely: the asu are the earthly waters, and the “great 
waters” (mahir apaéh) the heavenly ones. The other occurrence of samdad¢F at II.39.7 is 
more attenuated even than this one. 

Note that v/ gahate here forms a ring with pra gahate in 2b, which might support 
my view that the great waters are the ones at the ritual. 
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IX.100 

On the structure of this hymn, or rather two twinned hymns (1—5, 4-9), see publ. 
intro. The hymn also has an even higher percentage of repeated and partially repeated 
padas than usual in the Soma mandala. See Ge’s nn. for some of them. 


IX.100.1: abhi with lengthened final may conceal the enclitic acc. 4 anticipating the accs. 
in b. In fact, because of its position before nasal (abhi navante) it might represent a 
degeminated *7m. 

The mothers without deceit are, as noted by Ge and Re, the hymns. 


IX.100.4: With Ge and Re (who follow Say.) I supply ‘horse’ as the headnoun on which 
jigyusah (‘of the one having won / of a victor’) depends in the simile marked by yatha. 
This seems reasonable, even though there is little positive evidence for it. The pf. part. 
jigivams-/ jigyus- doesn’t enter into a similar construction elsewhere, and the subj. of 
(pari) V dhavis overwhelmingly Soma. Otherwise we occasionally find cows (VIII.22.4, 
IX.66.6, X.145.6), but “runs like the cow of a victor” does not impose itself. In IX.87.7 
we do find a steed (4rvan-: ... part sémah pavitre ... adadhavad arva), and that parallel 
will have to do. The simile in the 2nd hemistich, vajiva sanasth “like a winner bringing 
prizes” reinforces this interpr., since vajin- regularly modifies ‘horse’, but of course 
similes in the same vs. don’t have to have the same content. 


IX.100.5: Note the matching Ardtve ... kave beginning and ending the Ist pada. 


IX.100.6—9: As noted in the publ. intro., these vss., constituting a separate hymn, echo 
and vary the Ist hymn, vss. 1-5. 


IX.100.6: The first vs. of the new hymn matches the final vs. (5) of the previous one: 6ab 
pavasva ... dharaya sutéh enlarges on 5b pavasva soma dharaya, with Sc containing 
sutah. The 2nd hemistichs of both vss. consist primarily of datives of the gods who will 
drink the soma, both beginning with Indra: 5cd indraya ..., mitraya varunaya ca, 6cd 
indraya ... visnave, devébhyah ... There is also a strong echo of vs. 4: 6a vajasatamah 
“best winner of prizes’ incorporates in a single word the simile in 4d vajiva sanasih “like 
a winner possessing prizes.” 


IX.100.7: This vs. replicates most of vs. 1 in a different order. I will cite here only the 
repeated elements: 1... adrithah.../ vatsém né ... jatém rihanti matarah 
7... tthanti matarah ... adruhah/ vatsdm jatam na ... 
On the repeated pada (d) pévamana vidharmani see comm. ad IX.64.9 and also 
Ober II.152. 


IX.100.8: This vs. has nothing in common with its match, vs. 2, until the end, where the 
two d padas are identical: visvani dastiso grhé “all (things) in the house of the pious 
man.” The two padas are adapted to two very different themes: in 2 ‘all’ modifies vasa 


‘goods’ (c), which Soma will make flourish in the house of the pious, whereas in 7 the 
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context is darker: ‘all’ modifies témamsi ‘dark shades’, which Soma smashes away in the 
same location. 


IX.100.9: The contents and phraseology of this vs. are furthest from its match, vs. 3, but 
as noted in the publ. tr., dvam ca ... prthivim cain 9ab recalls 3cd (vasiini) parthiva divya 
ca “heavenly and earthly goods.” 


IX.101 

On the division of this hymn into trcas and the structure of the hymn in general 
see publ. intro. The Anukramani assigns each trca to a different poet, in roughly reverse 
(conceptual) chronological order. The last trca plus appended vs., vss. 13-16, is credited 
to Prajapati, the Middle Vedic creator god, with no patronymic. The poet of the 2nd to 
last trca, vss. 10-12, is given as Manu Samvarana. This poet is in fact referred to, with 
the patryonymic Samvarani, in the first Valakhilya hymn, VIII.51.1 yatha mdnau 
samvaranau, s6mam indrapibah sutém “Just as at Manu Samvarani’s you drank pressed 
soma, Indra ...” But even if the reference is just to a revered ancient poet, the name 
Manu, as the ur-man and ur-sacrificer, resonates in the context of Prajapati. Moreover, 
there’s a missing step: the Anukr. attributes V.33—34 to one Samvarana Prajapatya, who 
would be the gapped generational link between Prajapati and Manu Samvarana (/i). The 
names of the next two poets display the proper generational relationship: the third trea 
from the end (vss. 7—9) is by Nahusa Manava, with his patronymic from Manu; the fourth 
trca from the end (vss. 4-6) by Yayati Nahusa, again taking his patronymic from the next 
poet in order. The first trca (vss. 1-3) does not participate in this generational chain; it is 
attributed to Andhigu Syavasvi, a patronymic that links him to the skilled poet of the 
Marut hymns of V (52-61), Syavasva Atreya (for further on this attribution see comm. ad 
vs. | below). Leaving Andhigu aside, it seems that the Anukr. takes the hymn from a 
presumably contemporary poet Yayati back through the ages (and 4—5 generations) to the 
primal god Prajapati, whose primacy is signaled by his lack of patronymic. 


IX.101.1—3: There is no particular unity visible in this trca, and vs. 1 in particular stands 
apart from the rest. 


IX.101.1: As noted in the publ. intro. the appearance of the sacrifice-defiling dog in this 
vs. and vs. 13 sketches a ring. The content of the vs. and its reason for inclusion here are 
puzzling. Our long-tongued dog (acc. svanam ... dirghajihvyam) is clearly connected 
with a story widely attested in Vedic prose of an female demon, an Asuti called “Long- 
tongued” (dirghajihvi), who licks (and thus defiles) the sacrifice. The story is found in 
texts belonging to all three ritual Vedas: RV: AB II.22; YV: MS III.10.6, KS XXIX.1; 
SV: JB 1.161-63, PB XIII.6.9—10, though it is most developed in the JB, where it takes a 
distinctly and entertainingly sexual turn. The story is treated extensively by Oertel in a 
number of publs. (see reff. in O’Flaherty, JB, pp. 124—25) and tr. by Caland in JB in 
Auswahland his ed. of PB (incl. an Engl. tr. of the JB version ad PB XIII.6.10); see also 
W. D. O’Flaherty, Tales of Sex and Violence: Folklore, Sacrifice, and Danger in the 
Jaimintya Brahmana (1985), 100-103. Whether the long-tongued demoness of prose is 
identical with or was inspired by our long-tongued dog is unclear, but at least the JB 
connects its account, perhaps secondarily, with our vs. After Indra set a certain Sumitra to 
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seduce the demoness and get her into his power so that Indra could slay her, Sumitra calls 
upon Indra with our vs. (quoted in the JB text I.162), which Indra then makes into his 
vajra, raises as his weapon (etam anustubham vajram udyatya), and smites her. The same 
vs. then figures in the immediately following story (I.162—63), in which Syavaéva, rather 
nastily tricked by his Sattra mates, recites the verse (now named the Syavaséva saman), to 
get himself to heaven. And this story involving Syavaéva himself is followed soon after 
(JB 1.165) by one whose main character is Andhigu (see also PB VII.5.8—12). So at least 
serially Andhigu and Syavasva connect to Dirghajihvi — remember that the poet of this 
trca is given by the Anukr. as Andhigu Syavasva. 

Unfortunately nothing in the prose narratives provides any help in interpreting our 
vs., esp. the hapax cmpd. purdjiti-. Both Ge and Re take the instr. purdjitias expressing 
purpose: “auf dass euer Trank zuvérderst siege’; “afin qu’il y ait victoire de votre jus.” I 
do not understand the case syntax of this (instr. of purpose?), esp. as the standard dative 
of purpose appears in the next pada (sutaya madayitnaéve), and, with the omission of va, 
a similar dat. * purojitéye would have fit this vs. line. Old takes the instr. seriously and 
construes éndhasah with sutaya, which is certainly possible: “Durch euren vor (in 
lokalem Sinn) ihm gewonnenen (und ihn so beschiitzenden) Sieg schlagt dem 
berauschenden Saft des dndhas den langziingigen Hund, ihr Freunde, hinweg.” My own 
interpr. instead takes dndhasah with purojitr. the “advance victory over the stalk” is by 
this interpr. the priests’ initial victory over the stalk, by pressing it for its juice, leaving it 
mangled and spent. This initial victory may provide the model for the violence against 
the encroaching dog. But I am not at all certain of this interpr. 


IX.101.2—3: These two vss. are quoted in JB [.163 just after Indra’s use of our vs. | to kill 
the demoness, and the set of vss. is prescribed for the smiting of haters, rivals, demonic 
power, and evil. These are the only two Gayatri vss. in this Anustubh hymn. 


IX.101.2: Rather than making c a nominal main clause (with Ge and Re), I think it better 
to take the whole vs. as a rel. cl., dependent on ¢ém, which opens the next vs. 


IX.101.3: On the impossible word durdsa(s)- see comm. ad VIII.1.13. This is the only 
one of its three occurrences where it qualifies soma, though in Avestan diraosa- is only 
used of haoma. Ge refuses to tr. (though he discusses it extensively in n. 3a); Re ‘difficile 
a mouvoir’ (see his n. for disc.). 

The lengthened 7of abA7may represent abhi + 7, the enclitic acc., as I suggest for 
the same form in the preceding hymn, IX.100.1. In fact, just as in 100.1, it could 
represent a degeminated im before the nasal of narah. 

Both Ge and Re take yajfidam as the direct obj. of Aivant rather than the goal, as I 
do (Ge “Soma ... als Opfer’”). It is certainly true that yajfdm V hiis found elsewhere (see 
Ge’s n. 3c) and that the dat. is more often used for goal or purpose with Vv Az. Still, the 
sacrifice is so often the goal of motion, the goal of motion is so often in the acc., and 
soma is so often the obj. of VA that I prefer to keep soma and the sacrifice as separate 
entities. 


IX.101.4—6: No particular unity in this trca unless the mention of Indra in each vs. counts. 
After the difficulties of the 1st trca, this one is blessedly simple. 
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IX.101.5: On the double sense of makhé- and its denom. and deriv., see 1.18.9, III.31.7. 


IX.101.6: The phrase samudro vacaminkhayah recalls the variant compds in [X.35.2 and 
5: samudraminkhaya (2a) and vacaminkhaydm (Sa). 
Note that all 4 padas begin with s-. 


IX.101.7—9: Again, quite straightforward and not particularly cohesive. 


IX.101.7: bhdiman- generally means ‘earth’ (as opposed to heaven) or ‘world’. Here it 
seems a little outside its usual patch, as a metrical driven variant of the common phrase 
visvasya bhivanasya “of all creation’; see esp. [X.86.5 pétir viSvasya bhiivanasya rajast 
matching our patir visvasya bhiimanah, but also occurrences in I.164.21, II.27.4, 40.1, 
IIl.46.2, V.85.3, [X.86.28, 36, 97.56, X.45.6, 168.2, all but one straddling a late caesura, 
where the two light init. syllables of bhuvanasya fit well; bhiivanasya of course fits the 
cadence of no Vedic meter. 


IX.101.9: Both Ge and Re supply ‘wealth’ (rayim), found in d, as the referent of all the 
previous nom. and acc. forms. I think rather of Indra. The splv. djistha- regularly 
modifies Indra (and never wealth). Though Ge is correct (n. 9a) that Sravayya- is a 
“beliebtes Beiwort” of wealth, Indra is hardly unworthy of fame, and see V.86.2b, where 
du. sravayya characterizes Indra and Agni. In the same vs. (V.86.2c) both gods are 
described as ya pdéfica carsanir abhi (though variants of this pada are usually applied to 
Agni alone: IV.7.4=V.23.1, VII.15.2), exactly like our c save for the number of the rel. 
prn. The clinching arg. against ray/- as the referent seems to me to be pada d. Ge and Re 
clearly take the rel. cl. there as consisting only of yéna vanamahai, with pada-init. acc. 
rayim part of the main cl.: the referent for 4m back in pada a and the antecedent of 
immed. flg. yéna in its own pada. But this would be an unusual syntactic configuration 
for several reasons. First, there’s a rel. cl. (in c) intervening between the acc. tém and its 
distant referent in pada a (and acc. modifier in b). Moreover, in a pada with the structure 
#X REL ..., the rel. is usually postposed and the pada syntactically self-contained — that is, 
the X is part of the rel. cl. The type of intra-pada clausal break envisioned by Ge/Re is 
rare. Moreover, Ge and Re are required to interpr. véndmahai in absolute usage (“... wir 
Sieger werden”; “nous serons vainqueurs”), but V van ordinarily takes a direct object, on 
occasion, in fact, rayim (e.g., V1.38.1). For all these reasons I think it’s clear that rayim 
and yéna in d cannot be coreferential and we need a different referent for the tam and yd- 
forms — with Indra the most obvious one, for the reasons just given. 

In cI supply a form of Vas with abh/in the meaning ‘surmount, dominate, prevail 
over’. 


X.101.10—12: Again no particular signs of cohesion, save for the X- vid- ‘finding X’ 
cmpds in 10b, 10d, and 11d. 


X.101.11: This vs. shows a few minor disturbances. To begin with, the employment of 
the preverb / particle v/is unclear. Gr takes it with the pf. part. susvanasah, which it 
immed. follows, but V suis not otherwise found with vé Moreover, tmesis of preverbs 
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with participles is fairly rare, though at least here the two forms are adjacent. Re 
construes it with the aor. part. citanah in b; here the problem is opposite: v/v cit is indeed 
an idiom, but not only is tmesis in participles rare, but the position of v¢ if it’s a preverb 
in tmesis, would be anomalous: mid-pada and not only separated from its participle, but 
also intrusive in a consituent: susvanasah ... adribhih “having been pressed by stones.” I 
don’t have a real solution, but I wonder if it’s meant to evoke the “through/across the 
sheep’s fleece” expression, found, e.g., in nearby IX.100.4 ... vy avydyam (cf. also 
IX.13.6, 49.4, 61.17, 67.5, 85.5, 97.56, 109.16). It is also possible that v/.. citanah 
somehow anticipates vipascitah in the next vs. (12a), but this seems a long shot. 

The part. c/tana- is another bit of a problem. It is the only form to this part., which 
seems to belong to a root aor. otherwise found mostly in the well-attested pass. aor. 4ceti 
/ céti. The semantics works fine, but for a root aor. part. its root accent is anomalous 
(expect *citand4-), and in fact a root-accented zero-grade is peculiar whatever the 
formation. It could of course have voc. accent — but there’s no place for a voc. in this 3rd 
ps. context. Perhaps it received its root accent redactionally in imitation of vipascitah in 
12a. 

Both Ge and Re take the verbal idiom in cd as transitive, or at least construe isém 
as a species of Inhaltsakk. (e.g., “nous ont en résonnant assemblé de toutes parts la 
jouissance-rituelle”). But Re’s invocation of the idiom abh/... sém V svar as the basis for 
our abhitah, sém asvaran seems quite apposite, and that idiom is intrans. with an acc. of 
goal. See, e.g., [IX.110.8 indram abhi... sém asvaran“ They cried out in unison towards 
Indra” (sim. [X.106.11, 67.9). The conversion of the preverb ab//into the adverbial 
abhitah would not be responsible for transitivizing the idiom. Cf., e.g., X.27.8 hava id 
aryo abhitah sém ayan “The cries of the Stranger came together from all sides.” I agree 
that “sam is an unexpected goal for this idiom, but I think we have to live with it. 


IX.101.13—15: The dog returns from the first trca in the first vs. of this one. The trca is 
also more rhetorically ambitious than those in the middle of this hymn, with an 
abundance of similes (13b, d, 14b, c, d, 15b). Vss. 14 and 15 end identically. 


IX.101.13: Ge takes ndin b as the neg. (flg. Say.) and asserts (n. 13), contra Old, that the 
presence of the mortal and the dog in this vs. (and the VS vs. Old cites) is an accident. 
But the position of 4 in the pada is that of the simile particle (though at least it would 
immed. precede the verb), and the wealth of similes in this trea supports a simile reading 
here as well. The point of the hemistich is that, like the human, the dog is attracted to the 
sound of the soma ritual, particularly the sound of the soma pressing, and invades it. 

The 2nd hemistich begins like lc: dpa svanam ... 

The simile in d, “as the Bhrgus did the Battler” (makhdam né bhfgavah), refers to 
what Ge calls an otherwise unknown saga. The makhd- is found as a defeated enemy of 
Indra in X.171.2, a hymn attributed to one Ita Bhargava, the patronymic of the victors in 
our vs.. Note that the denom. verb makhasyate occurs in our vs. 5c. 


IX.101.14: The d pada (varo) né yOnim asédam is almost identical to 15d (vedha) né 
yonin asddam, both expressing the endpoint of Soma’s ritual journey. 
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IX.101.15: The isolated summary vs. The cow’s hide (gévye a4dhi tvaci) closely matches 
gor adhi tvacrin 11b, but the sheep’s fleece is found nowhere else in the hymn, unless the 
viof 1la gestures towards it. See comm. ad loc. 


IX.102-—6: The following 5 hymns are in Usnih, technically 8 8/12 or 8 8/8 4 (see 
Arnold, p. 8). In some hymns, esp. [X.102, the latter variant prevails; that is, there is a 
word break before the last 4 syllables, which can seem like a syntactic afterthought. In 
others, the last 4 syllables are not detachable, and we must assume a 12-sy1 pada; see, 
e.g., IX.103.2 ... Arnute hérih, with 5-syllable finale. 


IX.102 
On the structure of this hymn, see publ. intro. As just noted, the 8 8 / 8 4 variant 
of Usnih is found throughout the hymn. 


IX.102.1: On krané as instr. see comm. ad IX.86.19. It is echoed by the instr. Aratva in 
the ring-compositional final vs., 8a. As noted ad IX.86.19, with Lii and Re (see also 
Tichy K1.Sch 210) but contra Ge, I construe mahinam with sisuh here. 

As noted in the publ. intro., the phrase Ainvann rtasya didhitim in b forms a ring 
with the same phrase in the final vs. of the hymn, 8c. Both occurrence fill a pada, but the 
repetition in 8 is followed by the 4-syl. extension pradhavaré (i.e., pra adhvaré), which 
needs to be integrated into the clause. 

It is not entirely clear what “all the dear things” are that Soma encompasses in c, 
but on the basis of vs. 2 they may be Soma’s domains (dhaman-) or places, i.e., the 
various stations on the ritual ground that the soma passes through. 

The 4-syl. extension in this vs., 4dha dvita, has the look of a new syntactic unit, 
since ddha is almost always pada/clause initial, but it also has to be integrated into what 
precedes. 


IX.102.2—3: Trita figures in these two vss. Although the name Trita has several different 
referents, or at least several different roles, in the RV, in Mandala IX he is the archetypal 
soma presser: see esp. comm. ad [X.37.4. In these two vss. there is also a play on the 
literal sense of a7ta- ‘third’, which is played off against the dual pasyof in 2a and the 
numeral fini ‘three’ in 3a. The Anukr. ascribes this hymn to Trita Aptya, a mythical 
figure most prominent in X.8, but this ascription is presumably based on the occurrence 
of srita-in vss. 2-3. Trita Aptya is credited with several other hymns in the RV, incl., in 
this mandala, [X.33-34. 


IX.102.2: On pasi- see comm. ad 1.56.6, the only other occurrence of this stem. In both 
instances it is dual and seems to refer to a twinned body part. Under this analysis in this 
passage the body part is metaphorical, referring to the two “jaws” of the soma press, a 
metaphor also found in the later ritual literature. See Ge (n. 2a) on this interpr., also fld. 
by Re. 

The syntax of the vs. as a whole is very puzzling, and the publ. tr. differs from the 
way Ge/Re (also Klein DGRV II.128—29) configure its parts — though I recognize the 
problem inherent in my old interpr. The overarching question that will govern how the 
details are interpr. is what to do with pada b. In particular, is 4bhakta the verb of the main 
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cl., with immed. flg. yad giiha padam a self-contained nominal rel. cl. dependent on the 
main cl, or is 4bhakta part of the yadcl., with postposed subordinator yéd? Either of these 
is syntactically possible; Ge/Re opt for the former, I for the latter. Cf. for the former Re’s 
“Entre les deux machoires de T., (le soma) a eu part au séjour (qui est) dans la cachette.” 
Ge’s tr. simply elides the yéd: “In des Trita Kinnladen (?) hat er seine geheime Stufe 
erreicht.” 

There are several problems with this interpr. First (and perhaps least problematic): 
lpa at the beg. of the vs. then appears to be a preverb in tmesis with 4bhakta, but lpa 
V bhaj is not found anywhere else, either in the RV or elsewhere in Skt. (to judge from 
MonWms). For a small set of passages incl. this one, Gr allows for vipa with following 
loc. in the sense “bei, auf,” and this is probably the way to go if one accepts the Ge/Re 
configuration—to take ipa as a preposition, rather than positing an otherwise unattested 
lexeme dpa V bhaj. For my interpr. of ipa in the publ. tr., see below. 

The sense that must be attributed to 4bhakta (usually ‘have a share, share in’) 
under their interpr. is stretched. Ge simply tr. “hat ... erreicht,” which is hard to reconcile 
with the normal usages of the root. In this he follows Gr: “6) me. einen Ort oder 
Gegenstand [A.] erreichen, hingelangen,” but Gr assigns this contextually generated 
usage to this passage alone. Re’s “a eu part au séjour” is attentive to the meaning of the 
root, but what does the tr. actually mean? 

Then there is the question of what to do with the rest of the verse after these Ist 
two padas, which in Ge/Re/Klein’s various renderings gets loosely attached to what 
precedes with no logical or syntactic connection. Cf., e.g., Klein’s tr. of the whole vs.: “In 
the two stones of Trita (Soma) has taken for himself a place (of refuge) which is hidden, 
together (with) the seven orders of the worship, and dear." 

My publ. interpr. starts with the other configuration of pada b sketched above, that 
the pada is a syntactic unit, a subord. cl. marked by yéd with 4bhakta as its verb. I further 
take 4bhakta ... padémto be an instance of the rare idiom PATH + V bhaj (med.) ‘take to 
the path’, found in VII.39.1 bhejate ... paéntham, V1.18.16 bhejé patho vartanim, see 
comm. ad VII.18.16. Taking pad@- as ‘track’, we arrive at a tr. of b “when he took to the 
hidden track” — meaning, in my view, when Soma set out on his journey of ritual 
preparation after being pressed. 

As for verse-initial pa, elsewhere in IX it’s almost always used with a verb of 
motion (usually V_ya) with acc. goal: cf. esp. the repeated phrase GEN lpa yati niskrtam 
“he goes the rendezvous with X.” I therefore supply a verb of motion here, with the goal 
reached only at the end of the vs. in acc. priyam “his own dear (place/domain [perhaps 
supply dhama]).” The intermediate instr. phrase ya/fidsya sapta dhamabhihis, by this 
interpr., an instr. of extent of space and indicates the course of his journey, “through the 
seven domains of the sacrifice.” The 4-syllable extension adha priydm, like 4dha dvita in 
vs. 1, puts some syntactic distance between priydm and the rest of the vs. Here it might 
help indicate the arduous nature of the journey and the achievement of arriving at the 
goal, as my “now right to his own dear (place)” is meant to convey. 

This interpr. seems to me to provide a more satisfactory account of the vs. than 
the other alternative. However, it has one major drawback: the yéd clause of b is 
embedded within the main clause, which occupies padas a, c (/d). If I follow this interpr., 
there is no way of avoiding this violation of standard practice, whereas in the 
Ge/Re/Klein interpr. yéd giiha padém is a nominal cl., which is permitted internally. 
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Weighing the two alternatives, I still find myself inclined to my own, though I don’t have 
an explanation for the problematic embedding. That there appears to be a parenthetic 
inserted clause in the next vs. may indicate that this hymn is somewhat more lax about 
the combination of syntactic units than we usually meet with. 


IX.102.3: This vs., too, gives the initial impression of a random series of elements strung 
together, which are difficult to construe with each other. Note, for ex., that ab contains 
five different nominal forms in four different cases, which cannot easily be connected. I 
take the vs. as a whole as a restatement of vs. 2, or an extension of it — describing the 
progress of Soma through his ritual preparation. The vs. is discussed at length by Old, in 
part responding to a treatment of it by Macdonell in JRAS 1893. 

With friniI supply ‘filters’, on the basis of IX.73.8 and IX.97.55 (see comm. ad 
locc.); see also the three seats (“77 sadhastha) in the next hymn (IX.103.2) in the same 
verse with sheep’s fleece filters. The same interpr. is shared by Old (tentatively) and Re, 
while Ge construes “ini with yojand in c, which has the merit of not requiring supplied 
material, but the referent is fairly distant from its adj. (the basis of Old’s objection to this 
interpr.). 

The next question is on what does gen. t7tésya depend. I take it with prsthésu ‘on 
the backs’ on the basis of IX.37.4 witésyadhi sanavi “on the back of Trita” (with a 
different word for ‘back’). See comm. ad IX.37.4. So also Old, while Re construes it with 
both “ini and prsthésu and Ge with fini. The displacement of a7tésya from its headnoun 
can be easily explained by the desire to juxtapose ‘three’ and (lit.) ‘third’: @ini tritasya. 

The real problem in this hemistich, however, is what to do with the impv. éraya 
and the acc. rayim. The verb doesn’t fit easily into the ritual context nor does the acc. 
‘wealth’. See Old for various possibilities, none of which he particularly likes. Re makes 
a valiant attempt to make ab into a single cl., but the semantically and syntactically ill- 
suited awkwardness is apparent: “Stimule avec (ton) jet les trois (filtres) de Trita, (pour 
procurer) la richesse sur les (trois) dos (de Trita).” For one thing ‘stimulating’ or 
‘rousing’ the filters isn’t a standard (or even non-standard) action at the soma sacrifice, 
and his parenthetic “(pour procurer)” glosses over the fact that rayim has no syntactic 
connection to the rest of the clause. 

For this reason I reluctantly accept Ge’s solution (considered but disfavored by 
Old), to take the impv. as part of a parenthetical clause, though I restrict that clause more 
than he does. He takes all of b as parenthetical: “—auf deinem Riicken bringe Reichtum 
her—” while I would limit it to the impv. + ACC.: —“rouse wealth!—” Although I am loath 
to solve syntactic problems by a wholesale positing of parentheticals, this seems the least 
objectionable way to deal with ab. It is not clear to me who the addressee of the impv. is, 
nor do any of the standard interpr. seem to worry about this question. I very much doubt 
that it is Soma, who is otherwise referred to only in the 3rd ps. throughout the hymn, until 
the final vs.; I find it unlikely that this hymn-length consistency and the dramatic contrast 
created by the switch in persons in the final vs. would be violated by a seemingly 
irrelevant impv. just here. The most likely addressee is a ritual officiant of some sort. On 
a possible interpr. of the short impv. phrase see comm. on the next vs. 

The 2nd hemistich is, by contrast, relatively straightforward and, like 2cd, 
sketches the length of the territory Soma traverses, with the verb v/v md ‘measure out’ 
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and yojana-, a measure of distance. The preverb v/is in tmesis and takes its position after 
the verb at the beginning of the final, short pada. 


IX.102.4: The “seven mothers” (sapt4 matdrah) are presumably the rivers (contra Ge n. 
Aab, who prefers dhité or ‘sisters’), which we also met in vs. 1 as the “great (fem.) ones.” 
Their appearance here strengthens the likelihood that mahinam in 1a is dependent on 
Sisuh, see comm. there. 

On vedham instead of expected vedhésam see comm. ad IX.26.3. 

The other two occurrences of sriyé in IX ([X.94.4, 104.1) are associated with 
birth/child: [X.94.4 sriyé jatah and, in the next hymn, [X.104.1 sfsum nd@... sriyé. I 
therefore construe jajfandm ... sriyé together, despite their polarized positions at the two 
ends of the hemistich. 

As Ge points out (n. 4c), daruva- can modify rayi- (IV.2.7 and, in this mandala, 
IX.20.4). I therefore think dhruvo rayinam is abbreviated from dhruvo * rayir rayinam. 
Unfortunately in Engl. “enduring wealth of wealths” is too awkward to be parsable, 
hence my “(treasure) of treasures.” Even more unfortunately the switch in the Engl. 
obscures the relationship of this vs. to the preceding one. In the context of this vs. the 
imperative clause “rouse wealth!” (éraya rayim) in 3b can be reinterp. as tantamount to 
“rouse Soma!” since Soma here is identified as ray/-, in fact the best rayr-. 

The 4-syl. addendum pada is a self-contained subordinate clause, cikéta yat, as is 
the identically structured jusénta yat in the next vs. (5d). The poet uses the unusual 
metrical pattern to his advantage in this hymn. Both Ge and Re think that ‘wealth’ is the 
understood complement of cikéta, and this would find some support in VII.95.2 rayas 
cétanti “taking note of wealth.” However, as just disc., I consider rayiném in c as part of a 
phrase describing Soma. Moreover, as Ge points out (n. 4ab), ciketa responds to asasata 
‘they instructed’ in b, and I therefore think that the point is that Soma paid attention to his 
mothers’ instruction. 


IX.102.5: My unsignalled addition, “your,” to the nominal cl. of c is unsupported and, 
I’m now sure, wrong. (It mindlessly follows Ge.) As noted ad vs. 3, Soma is always in 
the 3" ps. in this hymn till the final vs. And the initial asyaof pada a reinforces this. I 
would now change the tr. to “... are his joys.” 

As in the previous vs., the 4-syl. last pada is a self-contained subord. cl., jusdnta 
yat, with visve devah of b as its subj. Note that jusénta picks up sajdsasah in a, which 
modifies visve devah. The etymological responsion might have better conveyed by a 
more literal tr., such as ‘of joint pleasure, sharing pleasure’. 


IX.102.6: This vs. consists of a rel. cl., which is implicitly picked up by the following vs. 

The extra four-syllable pada here consists of a single acc. adj., which 1s entirely 
integrated into the rest of the vs., in contrast to the slight syntactic distance the metrical 
boundary creates in other vss. in this hymn. 


IX.102.7: This vs. does not contain an overt referent for the rel. cl. of the previous vs. Ge, 
Re, and the publ. tr. all supply both this antecedent and a verb: “to him come.” This 
makes sense, but the only (indirect) support for it is abh/‘towards’. I would be more 
comfortable if abh/were initial. 
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There are several candidates for the identity of the “two mothers of truth” rta@sya 
matara. The exact phrase yahvi rlasya matara refers both to Night and Dawn (1.142.7, 
V.5.6) and to the two World Halves (VI.17.6, X.59.8). In [X.33.5 in the plural it refers to 
sacred formulations configured as cows. On the phrase see Lii (631), who rightly disputes 
Ge’s “... (Tochter) und Miitter”; Lii thinks the ref. here is to the World Halves, but gives 
no evidence that I could see. However, this identification is likely to be correct, in that 
samiciné in all three of its other occurrences, incl. 2 in this mandala ([X.74.2, 90.4, 
X.44.8), is used of the World Halves. 

The 2nd hemistich changes subject abruptly without a signal, beyond the change 
in number/gender from fem. du. (samiciné ... yahvi ... matéra) to masc. pl. in cd. In fact 
the plural number only becomes clear with the last word, the 3rd pl. verb afjyaté, the part. 
tanvana(h) that opens the hemistich could be du., given its sandhi position, tanvana 
yajndam — but it would have to be masc. du. The identity of the masc. pl. is not clear, but 
the default, esp. given the meaning and usage of both the part. and the finite verb, would 
be the ritual officiants. 

The fourth, short pada superficially looks like those in vss. 4 and 5, though in 
opposite order—ydd affyjate—but it is not self-contained like them but belongs to the clause 
in c. Nonetheless, the positioning of ydd at the beginning of the little pada provides the 
same bit of distance we’ve found in most of the vss. of this hymn. 


IX.102.8: As noted several times above, this is the first and only time that Soma is 
referred to in the 2nd ps. in this hymn, and only in the injunc, verb rnor dpa ‘you 
unclosed’. The switch in person is particularly noteworthy because this vs. forms a ring 
with vs. 1, sharing the pada 1b, 8c—so the switch in person and the unity implied by the 
ring are, as it were, at odds with each other. 

On mmoti+ a4pa/ visee comm. ad 1.58.3. In our passage Soma has been made the 
protagonist of the Vala myth (see Ober II.217). 

In the publ. tr. I tr. the verb as a preterite, but I would now be inclined to render it 
as a general pres. (sim. to KH’s view, Injunk. 122), as a repeated ritual action performed 
by Soma reenacting the Vala myth. 

On the 4-syl. afterthought pada pradhvaré, which is found several times in Usnih 
or its equivalent, see comm. ad VII.12.31—33. I argue there that it is a truncated version 
of the fairly widespread loc. absol. prayaty adhvaré “while the ceremony is 
pro(ceeding).” I would now change the tr. here to “... spurring the visionary power of 
truth while the ceremony is pro(ceeding).” Once again the final pada is a semi-separable 
unit. 


IX.103 

On the structure of this hymn and its relationship to the previous hymn IX.102, 
see publ. intro. Unlike IX.102, the variant of Usnih employed here seems to be 8 8 / 12: 
in two of the six vss. the configuration of words makes a separable 4-syllable final pada 
impossible (2c: ... Arnute harift; 3c ... sapta nisata#), and though the other four vss. end 
with a 4-syllable word, only in vs. 1 does this show the syntactic distancing found 
throughout IX.102. 

As was noted in the publ. intro., [X.102 and 103 share thematic and lexical 
material. A list of the most obvious includes 
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vs. 1: vedhds- / 102.4 
Jujosate | jusdnta 102.5 

vs. 2: “three seats” reminiscent of fimiin 102.3, not to mention the two “7fa’s in 
102253: 

vs. 4b: visvadevo 4dabhyah / 102.5b visve devaso adnrihah 
This pattern breaks down in the latter part of the hymn. Moreover, [X.103 is considerably 
more straightforward than 102, and it also possesses a different, quite salient structuring 
device, the fronted preverb that opens each vs.: pra (1), pari (2-6). As was also noted in 
the publ. intro., pérzhas less and less integral connection to the rest of the vs. as the hymn 
goes on. 


IX.103.1: Ge takes ab as a nominal sentence, separate from c, with vécah the nom. subj.: 
“.. wird eine Rede angehoben.” Re takes ab independently as well, but supplies a 1* ps. 
verb, which introduces needless complications. Although I was tempted by Ge’s interpr., 
there are two problems: 1) It leaves the opening preverb pra orphaned. Though Gt lists a 
pra tid V yam ‘die Stimme erheben’, in fact he registers it only for this passage, which 
does not inspire confidence in the lexeme, and furthermore having one of two preverbs in 
tmesis with a ppl. might be unusual. If we do not separate ab from c, pré can be construed 
with the verb bhardin c in the common lexeme pré Vv bhr. 2) The vécah in b has to be 
resupplied in c to provide the frame for the simile bArtim nd, whereas if there is no break, 
acc. vaca/is readily available. 

In c the verb bharad can be either Ist sg. subjunctive or 2nd sg. impv. There are no 
implications either way. With Ge/Re/Ober I go for the Ist ps. subj. 

As noted above, it is only in this vs. that a separable 4-syl. final pada seems 
likely: the 3rd sg. pf. subj. jujosate forms a single-word clause, with decisive change of 
subject. As also noted above, this verb echoes jusanta in the 4-syl. final pada jusdnta yat 
(5d) in the twinned hymn [X.102. This echo may account for the middle voice of 
Juyosate; the well-attested pf. subj. jzjosa- is otherwise only active, while the them. aor. 
Jusa- is overwhelmingly middle. The unexpected voice of juijosate is disc. by Old and 
probably accounts for why Gr (also BR; see Old) interprets it rather as a dat. sg. act. part. 
to an otherwise unattested pres. stem, even though we should expect a weak stem 
* 7ujusant-. Not to mention that such a participle would require that the stem had been 
reinterpr. as a present. Though this is not a difficult leap, since the subjunctive has accent 
on the redupl., as opposed to the finite pf., which has standard pf. accent (jujosa, jujusth), 
nonetheless, in the absence of unambig. present forms, it seems best to assign the 
subjunctive to the existing pf. stem. Ge, Re, Lub all take it as a finite verb, not a part. 


IX.103.2: See [X.102.3, where it’s suggested that the “#in/in that vs. corresponds to the 
“three seats” (t77 sadhdastha) here and refers to the filters. 


IX.103.3: As noted above, the “seven voices” ( vanih ... sapta) remind us of the seven 
mothers in IX.102.4. As Re points out, Lii (681-82) identifies the sapté vanih as the 
heavenly rivers (though not mentioning this passage). If this identification is correct, it is 
even closer to 102.4, where we identified the seven mothers as rivers. (Gr construes sapté 
with immediately preceding /sinam [“wo weniger gut mit vanis verbunden”’], which of 
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course evokes the group of the Seven Seers, much more prominent in later texts than in 
the RV, where they are mentioned only four times, primarily in late hymns: sapté fsayah 
[IV.42.8, X.130.7], saptarsdyah [X.82.2, 109.4]. However, in that case we might expect 
overt gen. saptanam to modify the gen. pl. fsinam). Gr’s objection to taking sapté with 
vanih does not seem to have merit, since the phrase sapfé vanih, without the seers, is 
found elsewhere.) 


IX.103.4: Starting with this vs., the pdér7has no organic connection to the rest of the vs. 
Here I supply arsation the basis of vss. 2-3. So also Re, KH (133). 

On visvadevo é4dabhyah as a clever variant on IX.102.5 visve devaso 4druhah, see 
publ. intro. 

Ge takes injunc. visatas model (“... mége sich ... niederlassen”’), but with Re and 
KH (133-34) I take it as a general present referring to Soma’s standard ritual action. 


IX.104 

As with the immed. preceding hymn, the Usnih here is of the 8 8 / 12 form, with 
some vss. not allowing a 4-syllable final because the word breaks don’t coincide (Ic, 3c, 
5c) and the others not showing a syntactic or semantic break. 

For the similarities with the flg. hymn, [X.105, see publ. intro. and comm. on 105. 


IX.104.3: Pada b seems to mix two kinds of expressions of purpose: the datival infinitive 
(Sardhaya vitaye) and a clause introduced by yatha, in which we expect a subjunctive. In 
the absence of such a verb, the yatha appears pleonastic. The next pada begins the same 
way, with yatha followed by a dative referring to gods (mitraya varunaya). The datival 
gods appear to be exactly parallel to s#rdhaya in b, and we would expect vitdye to follow 
as there, or at least be supplied. But instead we find the nom. sémtamah, which suggests 
that the yéthain this pada should be taken seriously and we should supply a subjunctive: 
“so that he (will be) most wealful for M+V.” (The publ. tr. renders b and c as more 
parallel than they are and should perhaps be changed.) 
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saptd anisata in the immed. preceding hymn, IX.103.3c, which occupies the long pada of 
Usnih, rather than one of the shorter ones, as here. 


IX.104.5: Because of the 2nd ps. reference of vs.-init. s4, which is only appropriate with 
imperatives, I take devapsard asi as a parenthentical insertion, with s#to be construed 
with vs.-final bhava. This has the advantage of allowing na/ in pada a, which would have 
no function in ab, to be construed with gatuvittamah in c, where it most naturally belongs. 
See asmabhyam gatuvittamah in two nearby hymns [X.101.10 and [X.106.6. My interpr. 
of b is supported by the parallel vs. in the twinned hymn, IX.105.5, which has no 
intermediate clause and has the same configuration #sé nah ... / .... bhava# with polarized 
vs.-init. and vs.-final elements as here. 

The Anukr. credits this hymn to Parvata Kanva and Narada Kanva or, 
alternatively, to “Kasyapa’s two Apsaras daughters Sikhandint”: sikhandinyav apsarasau 
kasyapyau. It seems likely that this second — unusual — ascription is based on a 
misparsing of the cmpd. devépsara(h). 
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IX.104.6: On sénemi see comm. ad VII.38.7. 
I do not understand why Ardh/is accented. 


IX.105 

As noted ad [X.104, this hymn has a very palpable twinned relationship with 104, 
though extensive exact repetition is avoided. What follows explicitly traces the parallels 
and the variations. 


IX.105.1: The init. voc. s#khayah in 104.1a is postponed in 105.1a till after 44m vah. The 
2nd pada begins with the same middle participle, punand-, but in diff. case forms: 104.1b 
dative, 105.1b acc. The rest of b is identical save for the preverb: 104.1b pré gayata, 
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105.1b abhi gayata. The final padas begin identically, sisum nd, but go their own ways. 


IX.105.2: Pada a in both hymns has both the calf (acc. in 104, nom. in 105) and its 
mothers (both instr.), as well as the init. preverb sém and a simile particle (din 104, iva 
in 105). The b padas are quite different. The c padas begin with the same two words, 
devavi- mada-, acc. in 104, nom. in 105. Again the rest of the c pada diverges. 


IX.105.3: The a pada in 105 decompounds daksa-sadhana- in 104 to daksaya séadhanah. 
The two yatha’s beginning 104.3b and c are replaced by aydm’s (also in a). The rest of b 
consists of the same datival purpose expression as in 104.3b. A superlative plus dative of 
benefit is found in both c padas: 104.3c mitraya varunaya sémtamah, 105.3c devébhyo 
mdaddhumattamah. 


IX.105.4: The first two padas of this vs. in the two hymns diverge from each other. The 
third pada contains cows and color (varna-) in both hymns and refers metaphorically to 
the same ritual action in both, the mixing of the soma with milk, but the metaphors differ 
as do the verbs. It is in this vs. that the two hymns are most distant from each other. 


IX.105.5: The first pada in each begins sé no, followed by a GEN.PL. + pate voc. 
expression, with deaccented gen. pl. The second pada begins with voc. indo, followed by 
the cmpd. deva-psaras-, in the splv. in 105, but the simple nom. sg. in 104. See disc. ad 
104.4 for the parenthetical nature of 104.4b. The structure of c in both is s#kheva sakhye 
... bhava. In 104.5c in between we get a splv., perhaps a delayed match to the splv. in 
105.5b. The filler in 105c is different. 


IX.105.6: The two versions redistribute some of the lexical material, while keeping other 
parts constant. Both begin the verse with sénem/ and end it with asmdd 2; only the two 
syllables in between differ. Both b padas end kam cid atrinam, 105 borrows 4devam from 
the c pada of 104, while 104.6b begins raksdsam, not found in 105. The 4pa ... dvayiim 
found at the beginning of 104.6c appears at the end of 105.6c. What precedes has no 
parallel in 104.6. 

The sequence pari badhah was emended to paribadhah, here as well as in 
VIII.45.40 (see comm. there) by BR, fld. by Gr and Old, with Ge skeptical but not 
entirely opposed (see his n. 6c). I suggest in both passages instead to assume a haplology 
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of the impv. badhasva in a putative sequence pari *badhasva badhah, a suggestion made 
also by Re on our passage here, as it turns out. In our passage we must also assume the 
gapping of * yuyodhi with apa, based on 104.6c dpa... dvayuim ... yuyodhi. 


IX.106 
On the structure of the hymn, see publ. intro. See also Old’s assessment of the 
Usnih variants, by trea. 


IX.106.1—3: All three vss. in this trea contain final 4-syllable sequences that could be 
syntactically distanced from what precedes, hence a likely 8 8 / 8 4 Usnih type (so also 
Old). In vs. 1 this piece is svarvidah, the signature word that recurs in the same metrical 
position in 4 (as svarvidam) and 9. 

Vss. 2 and 3 are also lexically linked: sanas/- (2a, 3b), jaitrasya (2c) / -jit (3d). 


IX.106.1: As Re points out, the exact nuance of srusé7is hard to pinpoint, but Ge’s 
recessive adverb “willig” does not seem sufficient. Re also adduces II.3.9 srust7... jayate, 
similar to our srusti jatasah. | interpr. both passages to mean that the right ritual birth 
happens because of a/the god’s attention to the process (Tvastar in II.3.9, Indra here). 


IX.106.2: Both Ge and Re take ja/trasya as a noun ‘victory’, but with Gr I supply Indra as 
the referent for this vrddhi adj. This would provide a thematic reciprocity between vss. 1 
and 2: in 1 the soma drops are born because of Indra’s attentive hearing (in my interpr.), 
while here Soma repays Indra’s attention with his own. 


IX.106.3: The etym. figure grabhdm grbhnita seems to belong to dicing vocab.; see 
comm. ad VIII.81.1 and Lii (Wiirfelspiel, 49-50). 

Ge seems to take grbfnita as opt. (which, of course, it can be), but this reading 
makes it even less compatible with the already loosely connected injunc. bharat 
conjoined by ca (see Klein, DGRV 1.233). The publ. tr. takes both verbs as preterital 
injunctives, but I would now be inclined to see them, with KH (Injunk. 124), as general 
presents describing a regularly recurring situation: Indra’s behavior when(ever) he is 
under the influence of soma. Hence “he grabs ... and he carries ...” 

On the phrase sém apsujit, which constitutes an independent 4-syl. pada in all 3 
occurrences (here, VIII.13.2, VIII.36.1—6), see comm. ad VIII.13.2 and Scar’s views 
cited there. 


IX.106.4—6: Old classifies this trca as a third variety of Usnih in which the last four 
syllables are technically separable but form part of a larger Jagati pada with the 8 
syllables that precede. Although there is not the same semantic or syntactic distance as 
with some Usnih vss., I’m not sure that Old’s distinction between the two types is nec. As 
for trca unity, all three vss. concern themselves with Soma’s ritual journey and the paths 
he takes. See esp. pathi- in 5c and 6c and the deconstruction of the bahuvrihi sahasra- 
yaman- in 5c into the VP sahdsram yahi, with the addition of pathibhih to substitute for 
the noun yaman-. In this figure there’s a nice little phonological interchange: 
sahdsrayama : sahasramyahi The dat. indraya is also found in both 4b and 5a. 
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IX.106.7—9: Because of the distribution of word boundaries, the first two vss. of this trca 
make a separate 4-syllable pada impossible (7 ... soma nah sadah, 8 ... amftaya kam 
papuh), though vs. 9 ends with the signature svarvidah. Therefore this must be the 8 8 / 
12 Usnih variety. No striking thematic unity. 


IX.106.7: On imperatival sadah, see comm. ad IX.2.2. 


IX.106.9: The pair of cmpds. vrsti-dyavo rity-4pah is found in the same order in the dual 
unaccented and therefore a voc.; in V.68.5 it is accented and nom. Old suspects that our 
form should also have the accent, but of course there’s no way to tell. (In any case the 
publ. tr., for simplicity, renders them as if both nom.). The more pressing question is 
what kind of cmpds they are. There is, of course, a vast lit. on the subject, interpr. these 
(and others) as verbal governing cmpds with the verbal element as first member. The 
Paradebeispiel in Vedic is dati-vara- ‘giving choice things’, and the type is regularly 
connected with the Greek Batt-aveipa ‘nourishing men’ type. See comm. ad V.58.2. 
This is not the place to treat this topic at length (see now my forthcoming dati-vara- 
paper), but it’s worth pointing out that the two cmpds in our passage (and V.68.5), which 
figure prominently on the very short list of Vedic dati-vara- cmpds., almost surely don’t 
belong to that type or show its semantics. Although AiG II.1.320 analyzes them as having 
a verbal 1st member governing the second, and cites parallel transitive VPs rindnn apah 
‘making the waters flow’ (e.g., IX.109.22) and varséya- dyam ‘making heaven rain’ 
(V.63.3, 6; [X.96.3) (with, note, quite different transitive verb forms), the two cmpds 
formulaically belong more closely to intransitive idioms. In particular, the -¢/-stem first 
members s7t/- and vrsti- are found with the genitives apam and divah twice in the same 
passage: V1.13.1 divo vrstir ... ritir apam, 1X.108.10 vrstim divah ... ritim apam. In other 
words, the two cmpds. only appear together (V.68.5, IX.106.9); independent syntagms of 
the same two elements are also found together. These two pairs are therefore 
formulaically matched, and this matching strongly suggests that the cmpds should be 
interpr.in the context of the free phrases and do not have transitive, governing value. Scar 
(526) provides a plausible first-pass analysis of vrst/-dyu- as a bahuvrthi orig. meaning 
‘der Himmel mit Regen hat’, but I do not follow him in developing it into ‘den Himmel 
regnen lassen’. A similar analysis would produce for the other cmpd. ‘having the waters 
with their streaming’. In other words, a bv of more or less the vaéjra-bahu- type, ‘having 
an arm with a mace’ (in the mode of J. Schindler). I would now emend the transl. to 
“having the heaven with its rain and the waters with their flowing.” 


IX.106.10—12: In all cases it’s possible to detach the last four syllables, but Old considers 
this trca to belong with those in which those syllables are integrated into a Jagati line. As 
for thematic unity, all three vss. concern Soma’s journey (but then what vss. do not?), and 
the Ist two mention the sheep’s fleece filter. All three also concern the role of the verbal 
portion of the ritual and Soma’s relation to it: he is “at the forefront of speech” (4gre 
vacah) in 10c and begets speech ( vacam jandyan) in 12c, while insights (dh7-) are used to 
impel him in 11a and thoughts (mat/-) sound towards him in IIc. 


135, 


IX.106.13—14: The last two extra vss. do not allow a detached 4-syllable unit, because the 
word boundaries don’t coincide. 


IX.106.13: The well-loved pun Aaryata- ‘delightful’ and Adr1- ‘tawny, fallow bay’ is 
found here. 


IX.106.14: The fem. instr. aya opening this final vs. seems to fulfill the same role as eva 
in other hymn-summary vss. Both Ge and Re supply a noun with it (Laiiterung / 
clarification), but though the use of the fem. seems to invite something more than a semi- 
adverbial ‘in this way’, the model of hymn-summary vss. seems to me to outweigh that 
consideration. 


IX.107-8: The next two hymns consist of pragathas made up of various mixed lyric 
meters: in 107 mostly Brhati (8 8 / 12 8) alternating with Satobrhatt (12 8 / 12 8), in 108 
mostly Kakubh (8 12 / 8) alternating with Satobrhatt. 


IX.107 


IX.107.1—3: The first metrical unit in the hymn has a third vs. appended to the pragatha 
with a 2-pada configuration of 12 8, identified by the Anukr. as Dvipada Viraj Bhurij. 
Arnold (248, E72) analyses vss. 2-3 as simply an extended Satobrhati (12 8/12 8/12 8). 
See Old (Proleg. 104—5) on the types of extensions of pragathas, incl. this one. Since vs. 
3 simply hangs off vs. 2 and need not be syntactically independent, the “extension” 
suggestion is quite plausible. 

The vss. are knitted together by lexical repetition and variation. A sample of the 
lexical evidence: apsiis found in 1c, 2c; uttamam (1b) is picked up by Uttaram (2d); the 
three instr. pl. 4dribhih (1d), 4vibhih (2a), gdbhih (2d) echo each other — the first two 
phonologically, the 2nd and 3rd semantically. 


IX.107.1: The vs. begins with a most unusual sandhi: périto sificata. Ge (n. 1a; cf. ZDMG 
65: 307) suggests that it is Prakritizing. Old and Re, less dramatically, consider it to be 
based on IX.63.10 parito vaydve sutém, where the sandhi of /f#s is correct. (Ge also cites 
this vs.) Re points out that that vs. ends with s/fcata and suggests that the unusual sandhi 
here “résulte de l’assemblage des extrémités du v. 63,10.” Although the invocation of 
63.10 seems apposite, it doesn’t entirely explain the sandhi we find here. The -o of parito 
can be explained as the adoption of this word sequence from its position before vd. C in 
63.10, but the retroflexion in sifcata does not follow. In fact, in 63.10, though s/fcata 
occurs after -u (varesu sificata), there is no ruki-induced retroflexion over morpheme 
boundary (nor do we expect it). Instead I think we must explain the retroflexion as an 
effect of the preverb pdrz. By far the greatest number of the retroflexed initials of this root 
occur immediately after paz, esp. the passive stem (pari) sicya- (15 exx.), but also the 
ppl. parisikta- (8x); see also, in the next hymn (IX.108.7), our exact 2nd pl. act. impv. 
pari sincata. There is also retroflexion after the preverb n/(5+), and after the particles 7a 
(2x) and A7(1x). All of these are contact-induced, unlike our example, where the preverb 
is separated from the verb. Under these circumstances, there is ordinarily no retroflexion 
(see pai7 ... sificata X.32.5, part ... sikt4h1X.97.15). However, here I think either the 
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numerous exx. of pari V sic in IX (15+) imposed distant retroflexion here where it was 
phonologically unmotivated, or an unretroflexed initial was changed redactionally under 
the influence of pari sificata in the next hymn. 


IX.107.2: The 2nd hemistich of this vs. is intricately interwoven with constituents 
overlapping; see Old’s sensible treatment at loc. The initial loc. expression consists of 
sulé cit ... apsu, with tva interspersed in modified 2nd position. This tva@ is not to 
construed with the nearby verb madama (pace Gr), because méda- without preverb is 
almost never construed with an acc.; here that verb goes with the instr. dndhasa. The tva 
finally finds its governing verb form in the participle srindntah beginning pada d; it is so 
distant from it, with parts of two different constituents in between, because it took 
Wackernagel’s position in the clause. The adj. uttaram at the very end of the vs. modifies 
it: the soma is “higher” or “better” at this point presumably because the mixing with milk, 
the last step depicted, improves it. 


IX.107.3: Both Ge and Re make this vs. a separate cl., supplying a verb (“‘fliesst,” 

“coule’’), generated from pai srava in 2a, suggested by the init. pér7in 3a. This is 

certainly possible, but since this vs. is an afterthought to the pragatha, I take it as 

dependent on vs. 2, specifically 2ab, simply stringing together more descriptors of soma. 
Note cdksase ... vicaksanah. 


IX.107.4—5: Both vss. describing Soma taking his seat (4c, 5b). There is also 
concatenation between pragathas: the final word of 5, vicaksanah, matches that of vs. 3, 
the final word of its metrical grouping. And the first word of vs. 4, punandh, is reprised as 
the beginning of 6 (and echoes the same participle in the 2nd position in 2a). 


IX.107.5: Gr, Ge, Re all take dhatah to Vdhi ‘shake’, but given apsi dhiita- in 1X.62.5, 
X.104.2, I prefer Vdha, dhav ‘rinse’. 


IX.107.6—7: The c padas of these two vss. are identically constructed: tvém vipro [6] / 
kavir [7] abhavo SPLV. Vs. 7 repeats the word vipra- along with rs/- in 7b, so the pragatha 
seems to have a preoccupation with the varieties of poet. 


IX.107.6: The impv. mimiksa probably belongs to V myaks ‘provide, etc’. See Kii (387— 
88). 


IX.107.7: The two splvs ending the a and c padas show a nice phonological relationship: 
(gatu-) vit-tama- and (deva-) vi-tama, with interchange between long vowel + single cons. 
and short vowel + geminate in otherwise identical phonetic seequences, an effect 
reminiscent of MIA quantitative trade-offs. 


IX.107.8—9: The 2nd hemistich of vs. 8 and the first of vs. 9 have a refrain-like structure 
reminiscent of the echo padas in Atyasti, which is unusual for this meter: 8cd ... Aarita 
yati dharaya, mandraya yati dharaya; 9ab ... gobhir aksah, ... dugdhabhir aksat#. 
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IX.107.8: Since ds‘vaya is fem., the tr. should be emended to “with a golden mare.” See 
Ge’s disc. (n. 8cd) and dismissal of Roth’s proposed emendation (also rejected by Old), 
to bring out the comparison of the stream of soma to the urine stream of a horse, which, 
as Ge points out, is still possible without emendation. 


IX.107.9: Both instances of aksah should probably be read with distracted 2nd syllable, to 
provide the right no. of syllables in b and the right cadence in both padas. In addition, 
pada a is metrically deficient, even with this distracted reading. We expect a 12-syl. pada 
in the Satobrhati that provides the 2nd vss. of the pragathas in this hymn; the Anukr. 
simply identifies the vs. instead as a Brhati, which should have an 8-syl. pada in this 
position. Even without distracted aksah, it would have 9 syllables, and with the 
distraction 10. Best to consider it a deficient Satobrhati, which is the vs.-form expected, 
than an over-abundant Brhatt. As for ways to make up the deficiency, see Old. A 
distracted reading of anuipé would provide at least one more syllable as well as a standard 
4-syl. opening; however, neither etym. (*anu-Hp-d-; see EWA s.v.) nor the other 
occurrence of the stem (X.27.23) favors this distraction. Old rather exasperatedly 
suggests that the metrical disturbances in this vs. (see also the Tristubh cadence of c ina 
12-syl. pada) may result from “mangelhaftes Formgefiihl des Vfs.” 


IX.107.10—11: Little overt cohesion. The adv. “#ra@h ‘across’ referring to the filter is found 
in both vss. (10b, 11a). And the part. s(u)vana- in 10a echoes the occurrences in vss. 3 
and 8. 


IX.107.10: With Ge, Re, KH (133), in the publ. tr. I supply a verb in ab. I now think this 
may be unnec. The impetus was the apparent change of person between the first 
hemistich and the second: with voc. soma in pada a but a 3rd ps. verb (visat) with Soma 
as subj. in c. However, as in vs. 12 the 3rd-ps. verb may result from attraction to the 
simile (ano nd puri... visat“as a man enters a fortress”), and the underlying person 
could be 2nd throughout; see dadhise in d. It is hard to convey the change in Engl. but 
something like “O Soma, while you are being pressed by the stones here across the 
sheep’s fleeces, as a man enters a fortress, as tawny one (you enter) into the two cups. 
You have established ...” KH (133) argues that the changes of ps. mark pada c as 
parenthetic, allowing it to be interpr. in his “general” sense. This sense should be possible 
even without branding the pada as a parenthesis. 


IX.107.12—13: No particular signs of cohesion. River(s) appear in both vss., but with 
different words (sindhu- 12b, nadi- 13d). ja4grvihin 12c echoes the one in 6a. 


IX.107.12: The first hemistich of this vs. is structured exactly like the more expansive 
10a—c above: with a vocative soma in the Ist pada and a following 3rd ps. verb (pipye), 
which owes its 3rd ps. to attraction to the simile surrounding it, sindhur nd... drnasa. Ge 
(n. 12b) explicitly attributes the 3rd ps. pipye to “Attraktion an den Vergleich,” though he 
keeps the 2nd and 3rd ps. strictly separate in vs. 10. The 2nd ps. in the publ. tr., “you 
have swollen forth,” should, strictly speaking, be in parens. 

Ge and Re make heavier weather of the 2nd hemistich than I think nec. or 
desirable. Because they strictly break the syntax at the end of b, they need to find 
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something to do with the instr. phrase that opens c, amsoh payasa, which then leads them 
to interpr. j2grvih as (unprecedentedly) transitive, which then leads them to supply an obj. 
for it — way too much machinery for something that can be far more simply interpr. The 
impetus for all this, the instr. phrase in c, can easily be taken as part of the simile/frame 
construction starting in b, with péyasa corresponding to 4rnasa in the simile. 

Now, as to their transitive j4grvi-. To be fair, it is not only the instr. phrase at the 
beginning of the pada but also the apparent ineptness of the simile madir6 na jagrvih that 
lead them to their baroque interpr. The problem with the simile is that it seems to be a 
straight description of Soma, not a simile: the apparent meaning “wakeful like an 
exhilarating drink” or “like a wakeful exhilarating drink” is a fine literal (or as literal as 
we get in the RV) characterization of soma. Both madird- and jagrvi- regularly modify 
Soma, the latter even in vs. 6 in this same hymn. As Ge says (n. 12c), “nd als 
Vergleichswort macht Schwierigkeit.” And so both scholars search for ways to make this 
a real simile, which requires both words to be given senses they don’t ordinarily have. 
They take madird- as referring to alcohol or some inebriating drink other than soma — 
even though it is never so used in the RV. And then, though jagrvi- only means ‘wakeful’ 
in the RV as far as I can tell, including in vs. 6, they take it as expressing the effect that 
this other drink has on its drinkers: making wakeful, invigorating. And this all adds up to 
“Avec le lait de ta tige, toi (qui rends l’>homme) vif comme (fait l’alcool) enivrant ...” / 
“Mit der Milch des Stengels munter (machend) wie der berauschende (Branntwein) ...” 
Although I realize that the simile is awkwardly comparing soma with a standard 
description of itself, the cure suggested by Ge/Re seems worse than the disease. I have 
several, not particularly satisfying suggestions for why we get a simile here. It may be 
that it is part of a simile chain: soma compared to a river, which in turn is compared to 
soma. See VII.103.7ab (the frog hymn), where the frogs are compared to brahmins, who 
are in turn compared to frogs. Or else the animatized Soma the god is compared to soma 
the drink. But in any case, I prefer to accept the simile at face value, however clumsy, 
rather than erecting a fantastic superstructure by reinterpretating standard somic 
descriptors. 


IX.107.14—16: Like vss. 1-3, this pragatha has a two-pada addition (vs. 16), also 12 8. 
Both 14 and 15 contain the part. pévamana-; all three vss. contain forms of samudra-, 
samudrtya-, while 16 repeats the phrase raja devah from 15b. In 16 Aaryatéh recalls the 
same word in 13a, and vicaksandh those in 3b, 5d. The voc. of this stem is found in vs. 
24. 


IX.107.15: On Soma identified as “truth” (714m), see IX.97.23, [X.108.8, and Lii 581-82. 
Although stam brhat could be an acc. goal here, the parallels, esp. the identical pada in 
the next hymn, [X.108.8, support a nom. identification. In [X.97.23—24 Soma is also 
identified as a king (74a 24b) as here and as ‘possessing dhdérman’ (dharma 23c), 
reminiscent of dhérmand here. 

The Pp. analyses 4rsan opening c as injunc. 4rsat, while the publ. tr. assumes a 
nom. sg. pres. part. arsan. Either is of course possible, but the parallelism with vs. initial 
térat may support the finite verb interpr., as Old points out. So an alt. tr. would be: “he 
rushes ...” See Hoffmann (117) on this vs.; he is surely right that the two injunctives 
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should receive the same interpr., rather than Re’s indic. pres. térat, modal arsat, and 


> oe 


Hoffmann’s “general” pres. interpr. seems apt here for both. 


IX.107.17—18: No particular internal cohesion, but a number of ties with other parts of 
the hymn. The Ayus are found in 17d as the groomers of Soma, while in 14a they were 
identified with him. The verb arsat/(17c) returns from 15c (see also 4b, 5c), and avyata 
(18d) from 13a. The phrase apo vasanah (18c) is also found in 4a, and see disc. of the rest 
of 18c below. 


IX.107.17: The enclitic 7in d could stand for *7m in this sandhi position before myjanti 
with degemination. 


IX.107.18: Soma as dttara-is also found in 2d, where it is also associated with cows: 
Srinanto gobhir uttaram “preparing you [tva 2c] with cows as the higher (oblation)”; see 
comm. there. I supply ‘oblation’ in both instances because of 1b s6mo ya uttamdm havin. 


IX.107.19—20: This is the first and only place in the hymn in which the Ist person is 
found. The speaker’s eagerness for fellowship with Soma, who is addressed directly, and 
his admission of his troubles give an intimate and almost confessional tone. Both vss. 
have the Ist sg. prn. ahdm, a form of sakhyda-, a form of d/v- ‘day’, and the voc. to 
babhri- ‘brown one’ and are tightly connected, also structurally (see disc. ad 20). 


IX.107.19: The indic. pf. of Vranis presential in value; see Kii (413). The form here 
echoes ranyati in 18b. 

The lexeme n/V car (or ni 4va V car) is found nowhere else in the RV or later. The 
context clearly requires a negative sense; I’ve used the colloquial English idiom “get 
(s.o.) down,” meaning ‘discourage, demoralize’. There are two ways to interpr. @va at the 
end of the pada. With Gr (and implicitly Ge and Re), I take it as a 2nd preverb with 
carant. Since nfand dva both mean ‘down’, it reinforces by variation, hence my “—way 
down.” As Ge reports (n. 19c), Ludwig takes dva rather as the impv. to Vav ‘help’, 
accented because it starts a new clause. This is perfectly possible and would fit the 
context, but I prefer the more unusual semantic doubling of the preverbs in this emotional 
context. 

There are various suggestions about what to supply with purtinr. Say. réksamsi, 
fld. tentatively by Ge (“bése Geister?”), Re “choses (dangereuses).” Leaving it open 
seems to me the better solution: the poet is besieged by multiple things he cannot even 
name. 

In the last pada it is Soma who is urged to “go past the barriers” (paridhin); we 
might have expected the poet to ask Soma for help in getting past them himself (but see 
next vs.). For Soma’s journey past the paridhin Ge and Re cite IX.96.11 paridhimir 4pornu 
“open up the barriers.” In both passages the paridhi- are presumably obstacles to Soma’s 
progress on his ritual journey, perhaps the tufts of the fleece filter. 


IX.107.20: This vs. is identical in conceptual structure to 19. The first hemistich 
expresses the Ist-ps. speaker’s constant close relationship to Soma, using the word 
sakhya- ‘fellowship’ and an “every day” expression (divé-dive in 19b, néktam utd ... diva 
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in 20a). The 2nd iteration is more intimate than the first: in 19 the poet simply rejoices in 
his fellowship, but in 20 he is “at your udder for fellowship” (sakhyaya ... udhani, 
suggesting a mother/child suckling relationship. 

As for this ddhanr: because this occurrence is followed by the phrase ghrna 
tépantam “scorching with its heat” and because @dhar/ tidhan- is found in V.34.3 in 
opposition to ghramsa- ‘heat’, Re suggests that the two passages need to be interpr. in 
conjunction with each other. For Re this means rejecting the existence of an independent 
(adhar/) idhan- meaning ‘cold’ (accepted by Ge, EWA, and me), since ‘cold’ does not 
work in our passage. But I do subscribe to the two udhan- view—see comm. ad 
VIII.2.12—with the one here belonging to the dominant ‘udder’ stem. I simply consider 
the mention of scorching heat in the next hemistich to be coincidence. 

The 2nd hemistich matches that of 19. In 19 the poet complains about his 
afflictions and then invites Soma to pass beyond the barriers. In this vs. the escape 
presumably effected by Soma in 19 provides the model for the one made by “us.” Just as 
Soma was to go “beyond the barriers” (paridhimr ati) so did we fly (paptima) “beyond 
the sun” (ati stiryam)—far beyond it (parah). The sun scorching with its heat, described in 
c, corresponds to the many things that got me down in 19c, and in both d padas these 
troubles are overcome, passed beyond. Soma’s presumably successful journey beyond the 
barriers—barriers that are probably ritually related (see above)—makes it possible for us 
to overcome our own difficulties with triumphant flight. 


IX.107.21—22: Lexical cohesion: mrjyémanah opening 21a echoed by mujandh opening 
22a; pdvamana 21d, 22a, c; arsasi 21d, 22d. 


IX.107.21: Both Ge and Re construe samudré with mrjyémanah (e.g., “Im Meer sauber 
gemacht”), but surely our passage can’t be separated from IX.12.6 pra vacam indur isyatt, 
samudrasyadhi vistaépi “The drop sends forth his speech upon the surface of the sea,” a 
passage adduced by Ge (n. 21b) without comment. 


IX.107.23—24: Both vss. contain the impv. pévasva (/ pavasva), and the mention of the 
sea in 23 is balanced by the earthly and heavenly realms in 24. Still, little evidence of 
cohesion. 


IX.107.23: The injunc. vi dharayah in c, in conjunction with prathamdh, invites a dual 
reading, both cosmogonic in the past and the ritual present. Hoffmann doesn’t cite this 
passage. 


IX.107.24: Notice the number disharmony in parthivam rajo, divya ca “the earthly realm 
and the heavenly (ones).” 


IX.107.25—26: No particular signs of cohesion. 


IX.107.25: Pada c is a clever twist on 17ab indraya ... marutvate sutah “pressed for Indra 
and the Maruts.” In 17 the recipients of the soma are straightforwardly expressed, but in 
our vs. the expression is oblique. Indra is present not directly, but in the adj. indriya- 
“Indriyan, suitable for/associated with Indra (and Indra’s powers)’, which modifies the 


141 


soma drops identified as horses. The adj. martitvantah also modifies these drops/horses. 
On the one hand, I think this is meant to associate the Maruts with Indra, as usual, and 
identify them as the prototypical recipients of soma; on the other hand, however, the 
drop-horses are metaphorically associated with the Maruts in full gallop on their regularly 
described journeys. The double sense would be better conveyed by a transl. “the 
exhilarating courses, accompanied by the Maruts, fit for Indra along with the Maruts ...” 

The fem. stem medha- of course means ‘wisdom’ and is so interpr. here by 
everyone (incl. me). But its explicit coordination with préyamsi “pleasing offerings’ 
(inedham abhi praéyamsi ca) invites, to my mind, a secondary reading associating it with 
médha- ‘ritual offering/meal’. For other possible conflations of medha- and médha- see 
EWA s.v. médha-. 


IX.107.26: apo vasanah returns from 4b, 18c, along with the verb 4rsa-, ubiquitous in this 
hymn. 

gah ‘cows’ needs to be read with both c and d. In the former it is the referent of 
the hapax mandanah (whose sense is, however, easy to divine) and the obj. of the caus. 
redupl. aor. ‘causes to bellow’; in the latter it is the obj. of Arnvandh and the target of the 
simile: “making the cows as if into his garment” (a simile that of course depends on a 
metaphor: cows = milk). I consider the nd to be displaced — we might expect *airnijam 
nd. This pada, in this order, is also found in IX.14.5; for variants on the phrase without 
simile particle see [X.86.26, 95.1, all adduced by Ge (n. 26d). 


IX.108 

On the structure of the hymn see publ. intro. It consists of pragathas alternating 
Kakubh (8 12/8) with Satobrhati (12 8 / 12 8). The Anukr. attributes the hymn to seven 
different poets, but the vss. assigned to them generally violate the pragatha division, 
which, as the publ. intro. indicates, is often reinforced by syntactic structure. The Anukr. 
also identifies vs. 13 as Gayatri Yavamadhya, but it can be analyzed as a reasonably well- 
behaved Kakubh. 


IX.108.1—2: There is syntactic dependence between the two vss., at least by my reading: 
2ab depends on vs. 1, while 2cd consists of a new cl., with a change of person. The 
Anukr. attributes the two vss. to Gauriviti Saktya; there is some support for this, in that 
V.29 (one of the three other hymns attributed to him [also X.73—74]) has an allusion to 
the myth involving EtaSa, the sun’s horse (V.29.5), who appears in our 2d. 


IX.108.2: This vs. presents us with a syntactic trap of sorts. It appears to consist of a 
standard REL / COREL construction, with 2a beginning yasya fe and 2c beg. s#. And indeed 
the rel. and the s#are coreferential; however, the grammatical person has changed from 
2nd to 3rd. I therefore prefer (contra Ge/Re) to attach 2ab to the previous vs., in which 
Soma is also 2nd ps. Pada b acts as a transition from Soma as 2nd ps. to Soma as 3rd ps., 
with asydé referring to him, but the parallelism between the two “drinking” expressions 
keeps it within the syntactic domain of the rel. clause. 

I have silently converted yasya into yad, since “upon drinking of which — of you - 
-” is unparsable, or at least exceptionally awk., in English. 

The gerund pitva in a is echoed by the /-stem loc. p/fé in b. 
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On the unexpected accent of supraketa-, as opposed to supraketa- (4x), see Old, 
who has no good explanation (nor do I). 


IX.108.3-4: Vs. 4 is clearly syntactically dependent on vs. 3, with a series of three rel. cl. 
introduced by yéna referring to Soma, the 2nd ps. subj. of 3. 


IX.108.4: Although pada a treats the mythological past—the opening of the Vala cave 
(Navagva) and Dadhyafic’s presumably similar exploit (see his connection with cow pens 
in X.48.2)—the verb is present tense apornuté, where we might expect an impf., a pres. 
injunc., or a pf. The two parallel yéna clauses have perfects. Hoffmann does not comment 
on this usage. 

The pf. apiréin b takes the partitive gen. amftasya caérunah in c. As in the other 
occurrences of this phrase (IX.70.2, 4, 110.4) with Ge I take this as a reference to the 
heavenly soma, with the nominalized neut. am/fta- ‘(drink) of immortality’. See comm. ad 
IX.70.2 and, on supposed masc. caérunah, VIII.5.14. Re supplies instead ‘principe’: “au 
beau (principe) immortel.” This is the only finite med. form of the well-attested pf. to 
V ap, beside two occurrences of the part. Kii. (118) asserts that the medial forms have the 
“inattingent” sense ‘have success’ (implicitly interpr. our form here without the partitive 
gen. obj.), but he does not cite this passage. Ge (n. 4c) seems to suggest something of the 
same thing as an alternative, but making amftasya carunah dependent on sumné as he 
suggests does not seem to me to work. Although it might seem circular for the poets to 
acquire a share of (heavenly) soma through (earthly) soma, this is exactly the point also 
of [X.70.2. See comm. ad loc 

I cannot detect the semantic nuance between V ap ‘acquire’ (4piréb) and V(n)as 
‘attain’ (anasuh d). In this passage the first has a more material object, the second an 
immaterial one, but this distribution does not hold elsewhere. 

I take the pl. srévams/as distributive: each one of the pl. subj. acquires his own 
Sravah. 


IX.108.5—6: The 1st hemistich of vs. 6 is a relative cl. in the 3rd ps. dependent on vs. 5, 
also in the 3rd ps. The 2nd hemistich of 6 switches to 2nd ps. 


IX.108.6: Ge suggests that pada a concerns the Vrtra myth and b the Vala myth, based 
primarily on 4pya- ‘watery’ as a descriptor of the cows in the former. This does not seem 
to me sufficient evidence, esp. because 4pya- is not elsewhere used in connection with the 
Vrtra myth. In his n. (6b) Ge appears amenable to a unitary interpr. of ab, as only 
depicting the Vala myth, as I also take it, though why the cows are ‘watery’ isn’t clear to 
me. Ge’s alternative explanation, involving X.67.5, does not seem terribly strong. It 
suggest it may be connected with the waters used in the ritual preparation of soma; see 
vs. 7. 

On abh/V tan see comm. ad VIII.6.25. 


IX.108.7—8: Once again the 2nd vs. is syntactically dependent on the Ist in this pragatha: 
8ab is couched in the acc., continuing the acc. phrase in 7bc, and 8cd is a rel. cl. whose 
antecedent is the acc. phrase. 
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IX.108.7: This vs. contains two sleight-of-hand manoeuvres. The first involves the simile 
and frame with pari sificata ‘sprinkle around’. This verb ordinarily takes an acc. of the 
liquid sprinkled; see for ex. the immed. preceding hymn with the same lexeme: [X.107.1 
par ... sificata sutd4m “sprinkle around the pressed (drink).” But the acc. in the simile, 
4svam ndis the target of the sprinkling, not the liquid. So although the cases agree 
(implicitly: there is no expressed acc. in the frame), they have different syntactic 
functions (the opposite of my “case disharmony”). So Ge explicitly (n. 7a). For horses as 
obj. with V sic, see 1V.43.6 sindhur ha vam rasdya sificad 4§van “The Sindhu River 
sprinkles your [=ASvins’] horses with the Rasa.” 

The 2nd sleight of hand follows immediately. Both the verb and the string of acc. 
that follow demand the obj. *s6mam, but instead we find the near rhyme form st6mam 
‘praise’. Rather than emend this to the easier reading (as Old seems inclined to do, along 
with numerous others; see his comm.), it is better to accept the implicit equation of the 
two ritual elements: the offered liquid and the offered words. This is not the only place in 
the RV where this trope is found. 


IX.108.8: On Soma as truth see [X.97.23, 107.15. 


IX.108.9—10: These two vss. are syntactically independent but linked by the theme of 
rain. 


IX.108.9: The impv. ddih/in b is accented because it follows the pada-init. complex voc. 
phrase “sas pate. On the impv. and its twin didihiwith switched quantity, see Old ad loc. 
The well-attested redupl. formation(s) to V dz, a perfect transitioning to a redupl. pres. 
(see, e.g., my “The Vedic Perfect Imperative” [Fs. Lubotsky, 2018]: 58-59), show a long 
7in the root syllable only in the impv. didihf(1x accented, 11x unacc.); the weak forms 
otherwise show only did/-, incl. the competing impv. didih/(1x accented, 17x unacc.). 
They are mostly distributed metrically: didihiis found almost exclusively in final position 
in a Jagati or iambic dimeter line; didifi regularly takes final position in a Tristubh line. 
But a few examples of both forms are found in metrically unfavorable places. E.g., in 
VIII.60.6 didihi occurs after a 5-syl. opening; although HEAVY LIGHT is an attested break, 
LIGHT LIGHT (*didzhi, to an unattested stem form) would be better. Likewise, our form, 
found after a 4-syl. opening, presents an unusual LH L break, though neither * didi nor 
*didihi would give the most favored break. (Old states that we would expect *didihrhere, 
but does not suggest emending because there are several other exx. of LHL breaks in this 
hymn.) It is also worth noting that didihris found several times in the curious phrase ... 
sam iso didihi (nah}# “illuminate our refreshments entirely” (II.3.7, 54.22, V.4.2), and 
our passage contains the voc. isas pate “o lord of refreshment,” so that the presence of 
isah may have triggered the didifi variant here. As for the source of the variation, it’s 
possible that transposing the Jagati/iambic-final d/difi into a Tristubh cadence may have 
led to an almost mechanical balancing of quantities (on the model of alternations like 
vavardh-/ vavrdh-), and then both forms were sometimes used outside of their original 
places (including didihiin Jagati/iambic cadences, with the addition of final maf [III.3.7, 
V.25.2]), though this seems too convenient an explanation. 

The notion that “the middle bucket” (Adsa- madhyamd-) is the rain cloud goes 
back to Say. and makes good sense, esp. given the explicit rain in the next vs. (10c). It is 
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possible that the impv. didih/‘illuminate’ in the first hemistich is meant to evoke 
lightning in this context, although it is not otherwise found in this usage, as far as I can 
tell. 


IX.108.10: On this usage of ZV vafic see comm. ad IX.2.2. This same phrase 4 vacyasva 
(...) camvoh is found in IX.97.2. 

I take visam ... vispatih to be a syntagm like ganaénam ... gandpatim “troop-lord of 
troops” (II.23.1), with the simile véhnir nd interposed. The expression in II.23.1 also has 
an interposed word, though just a Wackernagel enclitic tva. Ge takes the vis- words as 
part of the simile, “wie ein zu Wagen fahrender Clanfiirst” (and folds the gen. pl. vis@m 
into its headnoun). He suggests an alternative (n. 10b) closer to mine, though again with 
the gen. elided: “wie ein Wagenross, du der Clanfiirst.” And, with the aid of parentheses, 
Re gets three separate NPs out of it: “tel un chef de clan, (maitre) des clans, conducteur 
(du char).” 

The syntagms vrstim divah ... ritim apam exactly replicate the problematic 
compds vrsti-dyavo rity-apah in nearby IX.106.8. See comm. there. Whether there is any 
direct functional relationship between the cmpds and the syntagms, the two sequences 
must be considered together. As for these two acc. phrases in context here, the publ. tr. 
considers them to be the self-product of soma’s purification (“purify yourself into ...”’), 
but it’s also possible that the 2 that opens the vs. should be understood here as well, with 
the meaning “attract through purification” — hence “attract through purification the rain of 
heaven and the streaming of waters.” 


IX.108.11—12: These two vss. are syntactically independent but both concern Soma as 
bull (vrsabha- 11b, vrsan- 12a). 


IX.108.11: The accentuation of d/vah poses problems. Pace Ge (n. 11b), who considers 
divah a gen. sg. with unusual accent, I take it as acc. pl. (flg. Old, in turn fld. by Re and 
Lii 202). Given the correctly accented gen./abl. sg. divah in the immediately preceding 
vs. (10c), it is hard to believe that the poet would get the accent wrong, esp. in this 
exceptionally common form. As Old suggests, V duh takes a double acc. here. On divah 
as acc. pl., see also AiG II.226—27. 


IX.108.12: On the “threefold” (t7dhat) nature of Soma’s clothing, see comm. ad 
IX.70.8. 


IX.108.13—14: The main cl. in these two vss. consists of the first two words of 13, s@ 
sunve “he is pressed,” followed by a series of rel. cl. that fill the rest of 13 (four yah 
clauses, all nominal, with a single predicate aneta and four dependent genitives) and all of 
14 (three yasya clause, one yéna, with one finite verb for the yésya cl. and one for the 
yéna). 


IX.108.14: The nom., acc., voc., and gen. pl. of martit- do not fit any standard RVic 
cadence. It is not surprising then that though instr. martidbhih and dat./abl. maruidbhyah 
are regularly found in cadences, the other forms are almost entirely absent. Pada b has a 
nom. pl. in the cadence (made worse by the fact that the word is preceded by a light 
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syllable, (va)sya. VII.32.10 has the same sequence, also in a double yésya construction. 
Most of the few other cadential forms are found in dimeter vs. (e.g., VHI.3.21, VIII.7.30). 


IX.108.15—16: No particular signs of cohesion, but see the ring compositional elements 
connecting vs. 15 to the Ist vs. of the hymn. 


IX.108.15: As pointed out in the publ. intro., the beginning of vs. 1, pé@vasva 
mdaddhumattama, indraya soma ..., recurs here, framing the vs., which begins indraya 
soma and ends with the pada pévasva madhumattama. 


IX.109-14 
These last hymns in the mandala are composed in a variety of meters; the first 
three are assorted; the last three are in pankti. 


IX.109 


IX.109.1—3: No particular signs of cohesion, beyond the mention of Soma’s divine 
recipients in vss. 1-2. Vs. 3 begins with a possibly summary eva. 


IX.109.4—6: All three vss. contain the impv. pavasva. Vss. 5—6 both contain sukrda-, also 
found in 3. And piyisah in 6 reprises the same word at the end of 3. 


IX.109.6: On Soma’s expansion ( vidharman(i) see comm. ad IX.4.9, 64.9. 


IX.109.7—9: Unlike the previous trca with repeated pavasva, each vs. of this trca has a 
different form or V pi. 7 paévasva, 8 pitah, 9 punanéh. The person switches from the 2nd 
sg. that has prevailed throughout the hymn to 3rd ps. in vs. 8. 


IX.109.7: The morphological identity of mahaém is uncertain: it could be acc. sg. (m.) (see 
AiG HI.251, etc.) or gen. pl. to mah- (so Gr) — or, in my opinion, nom. sg. masc. to 
mahant-. Most (Old, Ge, Re, Lub) take it as an acc., supplying ‘fleece’ or ‘back’, hence 
“along the great (fleece) of the sheep.” For detailed disc. see Old ad loc. and ad II.24.11. 
Although this is certainly possible, the filter is not usually so described. A similar 
problem arises with a gen. pl. interpr., acdg. to which it would modify 4vinani “of the 
great sheep.” Since the most likely entity to be called ‘great’ in this vs. is Soma (cf., e.g., 
mahan samudréh in vs. 4, | think it likely that the form is nom. sg. In this sandhi position 
(before vowel) we would expect mahani (cf., e.g., IX.66.16 mahani asi), but I suggest that 
the anunasika was redactionally changed to m because the form was reinterp. as a gen. pl. 
modifying immed. following 4vinam. 


IX.109.8: It is not certain how to construe visvani with ksarat, and how this is decided 
will also determine what to supply with the adj. Forms of Vksar ‘stream’ without preverb 
generally do not take an obj. or an Inhaltsakk. (though cf. [X.35.3, 61.3, 86.37 for the 
latter), though it is found with an acc. of goal or extent of space (e.g., [IX.33.2, 63.14). In 
vss. 16, 17 in this hymn, aksaf has intrans. value, though in vs. 16 with accusatives of the 
space traversed. If we take the verb in that sense, visvani could pick up visva ... dhéma in 
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vs. 4, with the sense “stream to/across all (domains).” However, the phrase visvani 
draévinani “all goods” might give us pause, and suggest that ksdrat here takes an 
Inhaltsakk., “stream all (goods).” There is no way to decide, and both may be meant. Ge, 
Re, and KH (123) all opt for the latter. 


IX.109.9: In all clear cases urand- is passive, “being chosen’ (see comm. ad IV.6.3). Gr, 
Ge, and Re all take it as trans. with prajam as obj., but there is no reason why this acc. 
can’t be taken as an obj. of kdrat, parallel to visvani dravanani. 

karat opening the 2nd hemistich rhymes with Ksérat in the same position in vs. 8. 
Nonetheless they are morphologically divergent, with kdrata subjunctive and Xsdrat an 
injunc. Despite their parallelism sdératis unlikely to have modal value anticipating drat, 
KH (123 and n. 26) convincingly takes ksérat in “general” sense. 


IX.109.10—12: Once again, three different forms of the root Vv pu: 10 pavasva, 11 pundnti, 
12 pavitre, all hemistich-initial. The washing/grooming of Soma as horse is found in vss. 
10 and 12. The phrase Aratve daksaya (10) is repeated from vs. 2, though in different 
metrical position. 


IX.109.13—15: The adj. caru- ‘dear’ occurs in 13 and 14. The gods as recipients of soma 
figure in 14-15. 


IX.109.14: This vs. presents a double ambiguity. On the one hand céru indrasya nama can 
mean either “the dear name of Indra” (as Ge/Re take it) or “the name dear to Indra’; the 
question is whether the name Soma bears is “Indra,” as the first alternative implies, or 
“Soma,” with the second. I prefer the second, since constructing a plausible reason why 
Soma would be called Indra is difficult: Ge’s (n. 14) “er wirkt in Indra and fiihrt so 
dessen Namen” doesn’t seem sufficient to me. 

The second ambiguity is located in the 2nd hemistich and has two parts: 
what/who is the referent of yéna and who is the subj. of jaghana? The Ge/Re interpr. 
seems to take the referent of yéna to be “the name Indra” and the subj. of the verb to be 
Soma (though neither is explicit about it). I recognize that this would be a pleasing 
paradox, since Indra is the default agent in this formula. But I wonder if instead Indra is 
the subj. of his signature verb, and yéna refers to soma, with the name equivalent to the 
substance. 


IX.109.16—-18: Vss. 16 and 17 contain the sequence aksah sahdsra(-dharah | -retah) in the 
same position in the vs. All 3 vss. concern Soma’s journey. The various phrases with 
agentive instr. in 17 and 18 reprise and reshuffle those in 15: gobhih sritasya (15) is 
echoed by gobhih srinanah (17); nrbhih sutaésya (15) gets divided and refitted into two 
phrases, nfbhih yemandah and ddribhih sutéh (18). 


IX.109.18: On kuks7- ‘cheek’ see comm. ad III.36.8, VIII.92.24. 


IX.109.19—21: No particular signs of cohesion, though assembled from the usual 
assortment of soma clichés. 
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IX.109.19: This vs. repeats vajifrom 17, tirah pavitram from 16, and sahdsradharah from 
17. 


IX.109.21: for vrtha pajase see comm. ad IX.76.1. The phrase here is a truncated version 
of what is found in IX.76.1 and IX.88.5. 


IX.109.22: An extra vs. in a different meter. Old suggests either 12 8 or 8 4 8, HvN either 
12 8 or 8 12. Although the opening of the vs. contains 5 syllables and could therefore be a 
Dvipada Viraj pada, the following finite verb fosafe is unaccented and cannot start a new 
pada. 


IX.110 

On the rare meters and their deployment in the hymn see publ. intro. Likewise for 
its thematic structure and its connections to the previous hymn, [X.109. It is probably not 
an accident that the six middle verses, in a meter otherwise not found in the RV (see Old, 
Proleg. 130), are the conceptually challenging ones, flanked by three vss. at the beginning 
and three at the end that are fairly straightforward. An omphalos structure signalled by 
meter. 


IX.110.1: As noted in the publ. intro., the opening of this hymn is a variant on the 
opening of the immediately preceding one, IX.109.1, adjusted to fit the meter: [X.109.1 
par pra dhanva ..., 1X.110.1 pary a su pra dhanva 

The primary reading of the verb Zyase is, no doubt, ‘you speed’, with the standard 
interpr.; however it may also have a secondary reading as the passive to V yd ‘implore, 
beseech’. 


IX.110.2: The b pada consists of two words ending in -e, which are construed together by 
the standard interpr. (e.g., Ge “im grossen Reiche des Wettstreits”). But since -rajya- is 
thematic and a loc. sg., this requires mahé to belong to the rare and secondary them. stem 
maha-, rather than the primary and very well-attested root stem méh-. I prefer to separate 
the two words and take mahé as the dat. to that stem. There are four other occurrences of 
clear dat. mahé in IX.108-110 (including our vs. 7), each with a different head noun: 
avase (108.14), kséyaya (109.3), dvumnaya (109.11), vayaya (110.7). Both because that 
last phrase appears in our hymn and because of the véjan in c of our vs., I supply ‘prize’, 
though other datives are possible. 


IX.110.3: I tr. b as if vidhare has verbal rection, with péyah as obj.: “in spreading your 
milk.” In this I follow Ge (“wenn du mit Kunst deine Milch verbreitest”’), but I now think 
that this is wrong. Although vidhare is a hapax and so its usage elsewhere cannot be 
compared, I doubt that the loc. of such a stem could be so used (and Bartholomae’s 
datival infinitive, mentioned by Old, seems morphologically very unlikely). Instead I 
think it is used in the same sense as loc. vidharman/ -ni, found 7x in this mandala (3 are 
identical), incl. the immed. preceding hymn (IX.109.6). In all these passages it refers to 
the spreading or expansion of the soma liquid as it passes across the filter, and 
metaphorically to other expansions through space. See comm. ad IX.64.9. If pdyah is not 
dependent on vidhdare it is most likely a 2nd object to 4ijanat (as Re takes it, though not 
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in the same way I will suggest). Ge (n. 3b) adduces IX.34.3 duhanti Sdkmana pdyah 
“They milk out its milk with their skill,” where pdyah refers to the soma juice milked 
from the plant, not to the cows’ milk with which it is mixed. I think péyah has the same 
referent here, and the hemistich means “by your skill you have begotten (your) milk as 
the sun in your expansion.” What this means is that the soma juice (=milk) takes on the 
look of the sun as it goes across the filter, golden-colored with rays (=rivulets of juice) 
spread across the fleece.” 

The 2nd member of the hapax g0-/ira- is universally (Gr, Ge, Re) interpr. as 
transitive, governing the Ist: e.g., Gr “die Kithen zueilend’. But jira- both independently 
and as lst cmpd member (e.g., jirasva- ‘having lively horses’) is never transitive, but 
simply means ‘lively, nimble’. One occurrence of the independent adj. is also generally 
taken as transitive: 1.48.3 jira r@thanam with a supposed objective gen., but see comm. ad 
loc. Since I do not see attributing an otherwise unattested usage to the word in just this 
compd, however convenient, we must find an alternative path to sense, made more 
difficult by the fact that there are no other X-jira- cmpds and this one is a hapax. The 
cmpd modifies the somewhat shadowy goddess Puramdhi, who is associated with plenty 
and esp. with plentiful gifts. Cf., in this mandala, [X.93.4 rathirayétam usati puiramdhih 
... davane vastinam “Let Plenitude come eagerly on her chariot ... for the giving of 
goods.” In our cmpd I suggest an instr. relationship between the first member and the 
second: “lively with cows,” capturing both her quickness (as indicated by her “hastening” 
here and the eager journey in 93.4) and the presumed accompaniment of a profusion of 
(living) cows as gift. This type of cmpd — NOUN + INTRANS. ADJ. — seems relatively rare 
and the relationship between the two members is quite variable. See AiG I. 1.233-38. It 
is also possible, as suggested as a last-ditch alternative by Ge (n. 3c), that the cmpd is an 
inversion of a straightforward bahuvrihi */ird-go- ‘having lively cows’ (like jirasva- cited 
above). Though a fem. instr. sg. */ird4-gava should not have been difficult to build, it is 
noteworthy that there are no instr. sgs. to the ‘cow’ word in the RV (for V.30.7 see 
comm. ad loc.). 


IX.110.4—6: A very challenging trca, esp. the last two vss. 


IX.110.4: Though the meter changes here, vss. 3 and 4 are knit together by initial 
ajijanah. Here the obj. is left unspecified and presumably re-supplies the obj. of 3. 

Re notes the play between dni rtaésya and am/tasya, which might suggest that the 
anunasika sometimes inserted after final vowels at the end of a pada to prevent 
coalescence with the following initial vowel is not merely a redactional addition, as Old 
(Proleg. 470) asserts. 

Ge (n. 4b) identifies amftasya carunah as a reference to the drink of immortality, 
namely soma. In this I think he is correct; see comm. ad IX.70.2. However, he also wants 
it to be a type of partitive genitive (“eine Art von Genit. partit.”) dependent on 4jijanah,; it 
is difficult to imagine what sort of partitive gen. could be construed with ‘beget’. I see no 
reason why this gen. cannot depend on dhaérman as rtasya does (Say.’s solution). 


IX.110.5: I don’t quite know what to do with srd@vasa. Ge and Re bleach it into an adverb 
(riihmlich, glorieusement), which I am reluctant to do, but it also seems unlikely that it 
was Soma’s fame that enabled him to do this drilling. Perhaps it is shorthand for a 
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famous deed, referring to this very act of drilling, or it simply characterizes Soma without 
reference to the action at hand. It may also be a sly allusion to a well-known formula: the 
adj. #ksitam ends the hemistich, and sra@vas 4ksitam (in sandhi srévo aksitam) is of course 
the most famous Indo-European verbal formula. 

I seem to have misdistributed the elements in pada b. Because of their proximity I 
construed janapaénam aksitam together (“inexhaustible drink for men”), but 4ks/tam most 
likely goes with wtsam (as well as notionally with srdvasa; see above), because 
“inexhaustible wellspring” is itself a minor formula: see I.64.6 and VIII.7.16 (both 
polarized at beginning and end of pada as here and both obj. of V duh ‘milk’, with Maruts 
as subj.) as well as [1.26.9 utsam aksivamanam “a wellspring never becoming 
exhausted.” In the first two quoted passages the phrase must refer to the sky or some 
feature in it, which the Maruts milk for rain (the third passage characterizes Agni in a 
somewhat opaque metaphor). 

Thus the hemistich seems to compare Soma’s drilling towards the drink for men 
(which also must be soma) with drilling for (rain)water in the sky. Or so I would take it; 
Ge, Re, and Lii (384) do not separate pada b into simile and frame, as I do, but take the 
whole phrase together with nd marking it as some sort of approximative — e.g., Ge: 
“gleichsam einen unversieglichen Born ..., der von Menschen getrunken wird.” I prefer 
to distinguish two separate entities being compared, and I suggest that the “drink for 
men” (janapanam) is the earthly ritual soma, while the inexhaustible wellspring contains 
the heavenly soma. How would Soma be drilling for the ritual soma? what kind of action 
does this involve? I suggest tentatively that it might refer to the pressing of the juice out 
of the plant. 

But there is another factor to take into consideration: the lexeme abAfV td. In all 
clear cases (VIII.77.5 is impenetrable) the object of this verb is the Vala cave or the 
contents thereof, cows or “prizes” (referring to cows). There are a number of such 
passages: II.24.4 (where in another part of the vs. the Vala cave is referred to as an Utsa-), 
I1.31.5, VI.17.1-3 (on vs. 1 see comm. ad loc.), VIII.103.5 (metaphorically of Agni), 
X.74.4. If we plug this stable association into our passage, we need to ask another 
question: what could stand for the cave full of cows here? And the obvious answer is the 
container that holds the milk mixture. 

What this adds up to is a set of overlapping and partly contradictory images: the 
ritual soma drink being drilled out of the plant, but also the inexhaustible wellspring 
standing for not only heaven which contains the heavenly soma, but also the metaphorical 
Vala cave containing the milk mixure (remember that dtsa- is used of the Vala cave in 
II.24.4) — both of which could be drilled out for their respective contents. I would suggest 
that this welter of images is responsible for the oddly tentative and indefinite presentation 
of the action, first with the amredita-ed preverb abhy-abhi, which I render as “ever 
closer” (which I now think is not so good) and Ge as “immer wieder” (Re with “toujours” 
and Lii not at all). I now think it is object-distributive, as it were: there are several targets 
of the drilling. I do not quite know how to convey this in English. This is reinforced by 
the indefinitizing kam cid characterizing the Utsa-: “some kind of wellspring, some 
wellspring or other,” which would be appropriate if vtsa- in the simile is meant to call to 
mind both the heavenly holder of the heavenly soma and the Vala cave full of cows. 

I would now emend the publ. tr. to “Because you with your reknown have drilled 
through to the drink for men as if through now to this inexhaustible wellspring [=the 
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container of heavenly soma], now that one [=the container of milk compared to the Vala 
cave].” An unfortunately awkward unpacking of a very dense couple of padas. 

And this is only the first hemistich; the final pada poses its own difficulties, 
consisting of another condensed simile cum frame. 

Both Ge and Re take the whole pada as the simile, comparing Soma to an archer. 
Both have to supply a considerable amount of material, including an object for 
bhéramanah and a verb and another object to construe with saéryabhih, cf., e.g., Re’s “tel 
(un guerrier) tenant (l’arc) en ses deux mains (perce la cible) avec les fléches.” His 
“perce” and, more clearly, Ge’s supplied “das Ziel durchbohrt” pick up abA/ tatarditha in 
pada a, but ‘drill through to’ is an odd action to perform on a target, and as I just said, a 
lot has to be supplied. (Kii’s interpr. [216] supplies less but also connects less with the 
rest of the vs.: “wie einer, der mit Pfeilen etwas (=den Bogen) in seinen Handen tragt.”’) 
My interpr. of the pada depends on a double reading of bhéramanah, as both passive (in 
the frame) and self-beneficial transitive (in the simile). I also read gabhastyoh in both 
simile and frame. Some material has to be supplied, but less than in the Ge/Re interpr., 
and it also has the merit of connecting the arrows and the hands: Old points to X.61.3 
Saryabfih ... gabhastau “with arrows in his hand” as a potential clue to our passage. To 
deal with the frame first: this participle is found in passive usage, also with soma as subj., 
in 1.135.3, 6 adhvaryubhir bhéramana ayamsata ... Sukrah “the gleaming (soma drinks), 
being carried, have been guided by the Adhvaryus” (or “being carried by the Adhvaryus, 
have been guided ...””). The agents there are the priests, and here I would take the 
gabhastyoh in the frame as referring to the priest’s hands that bring the soma forward. In 
the simile I take med. bhéramanah as self-beneficial and supply ‘booty’ (or some other 
desirable material benefit) as the object. Such a usage is found in IX.79.2, containing one 
of the few medial forms of V bérin IX: vayém dhdnani visvadha bharemahi“May we 
always bear away the stakes.” Here the material borne away was clearly won by the 
arrows in the winner’s hands. I have recast the simile as passive in English, but more 
literally the tr. would read “while being carried in the (priest’s) hands, as (someone) with 
arrows in his hands carries away (booty).” If I am correct, this is an implicit example of 
my “case disharmony in similes,” though neither the passive subject nor the transitive 
direct object is actually expressed. 


IX.110.6: This vs. seems to follow from vs. 5; it begins ad ‘just after that, because of 
that’, which signals temporal or logical nexus — though what that nexus is remains 
unclear to me. The indefinite ké cid of pada a also echoes the kém cid of 5b, but, again, 
the reasons why escape me. The vs. isn’t as desperately difficult as 5 but it has more than 
its share of problems. 

The part. in pada a, pésyamanasah, is one of the few medial forms to this 
extremely well-attested pres. stem. The same phrase pasyamanasa a4pyam is found in 
VII.83.1. In both passages it describes the subject(s) as “seeing” (that is, contemplating?) 
the friendship between themselves and another being or beings, in this case Soma. So 
much is reasonably clear. Also reasonably clear is what action they took or have taken: 
they (have) roared to him (im ... abhy anisata). 

Who the subjects are is harder to determine and in part depends on the 
grammatical identification of the rt. noun cmpd vasurticah. This is ordinarily taken as a 
nom. pl. and either a qualifier of the other nom. pl. divyah or as implicitly conjoined with 
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divyah as a joint subject. For the former, cf. Re’s “certains (étres) célestes, brillants (de 
Véclat des) Vasu”; for the latter, e.g., Scar’s (457) “gewisse Leute, deren Pracht [fiir uns] 
Gut bedeutet [und auch] Himmlische (?).” 

As for vasurticah, I prefer to take it as gen. sg., dependent on 4pyam and referring 
to Soma (a possibility mentioned by Scar). The next hymn ([X.111) has several forms of 
V ruc referring to Soma: instr. sg. of the rt. noun rucd (IX.111.1a) and the pres. stem 
forms rocate (1d), rocamanah (2g), and in IX.111.2a it is said of Soma vido vasu “you 
found that good (thing).” Moreover, most of the forms of the uncmpded rt. noun rtic-, 
found here as 2nd member of our hapax cmpd., appear in IX (10 out of 13), again in 
connection with Soma. In other words, the default association of -rtic- would be with 
Soma, not some indefinite set of beings. (For various interpr. of the sense of this cmpd. 
see esp. Scar 457-58; my ‘radiant with goods’ is hardly the only one, and many involve a 
PN in one way or another.) 

If we accept my interpr. of the grammatical identity of the cmpd., this leaves us 
with ké cid ... divyah “some heavenly ones, these heavenly ones and those ones,” as the 
subj. of abhy anisata. Because of the close connections between vss. 5 and 6, it would be 
desirable to interpr. the indefinitizers in both vss. in the same way. In vs. 5, as I argued, 
kam cid signals that there’s more than one referent for utsam. I think we should pursue 
the same interpretive strategy here. In other words, we should expect that divyah should 
have several different referents appropriate to the context. Unfortunately divyah and abhy 
anusata point in different directions: the verb is generally used of cows, or entities 
configured as cows — primarily hymns, priestly voices, and the like. But these would not 
generally be qualified as ‘heavenly’ — though see [X.86.4, where I supply “hymns” with 
divyah. The adj. also qualifies ‘drops’ on occasion (IX.86.1) and soma itself, so perhaps 
the heavenly Soma here. And another well-established referent is ‘waters’ (VII.49.2, 
103.2; cf. X.98.5), “heavenly waters” being rain. These are all possible, but not 
particularly compelling, referents here, esp. because they would have to be contemplating 
friendship with Soma as well as roaring to him. What divya- does not generally seem to 
qualify is heavenly beings in the form of gods (except possibly in contrast to parthivah - 
‘earthly’ [=humans?]), which seems to be the default interpr. of the standard tr. 
(including mine); my remark in the publ. intro. about “the gods’ yearnig for soma” in vs. 
6 is therefore probably incorrect. I’ve reached an impasse. Although I think I’m asking 
the right questions, they don’t produce satisfactory answers. 

My interpr. of the final pada differs from the standard, which takes devah savita 
as solely constituting the simile: “he uncovers a desirable thing like god Savitar.” But this 
seems pretty flat. Moreover, the simile particle nd is to the left of both parts of the 
putative simile ( ... nd@ devah savita). A better constructed simile would include the 
portion to the left of n@, namely varam. And I think it does: in my view varam is a perfect 
pun; the word means both fleece (filter) and desirable object. In the frame, the first 
reading is the filter: Soma uncovers the fleece — that is, the juice passes beyond it; 
“desirable thing” is the reading in the simile, and in fact a 2nd reading in the frame. The 
tr. should be slightly emended to “He uncovers the fleece (/desirable thing) as the god 
Savitar uncovers a desirable thing.” 


IX.110.7—9: Considerably clearer than the previous trea. 
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IX.110.7: Ge and Re take naf as the obj. of codaya in c, but I think rather dhivam from b, 
with nah genitive. Cf. III.62.10 dhivo yo nah pracodayat, V1.47.10 codaya dhiyam. 


IX.110.8: The phrase yad ukthyam in pada a appears to be an izafe-like embedded 
attribute of the preceding accusative phrase, object of the verb nir adhuksata in b. See my 
2022 “Stray Remarks on Nominal Relative Clauses in Vedic and Old Iranian: Proto-proto 
Izafe” (Fs. Mark Hale). 


IX.110.9: On nistha- see comm. ad HI.31.10. 


IX.110.10—12: This very straightforward final trca concerning the ritual preparation of 
soma harps on the root V pa, with pundnah 10a, pavamanah 10b, punandh 11a, pavate 
11b, and pavasva 12a. 


IX.110.11: Note the alliteration in c: vajasénir varivovid vayodhah. The first word 
vajasémh forms a ring with vajasataye in vs. la. 


IX.110.12: The c pada also shows alliteration: s’vayudhéh sasahvan soma Satrun. 


IX.111 
On the characteristics of Atyasti meter see comm. ad I.127—39, the only series of 
Atyasti hymns in the RV, which are attributed to our poet’s father Paruchepa. 


IX.111.1: To achieve 8 syllables in pada c we need to read siiraf as trisyllabic, as Old 
points out — a fairly rare scansion for this word. 

On “all forms” see comm. ad IX.64.8. 

Ge (n. lfg) suggests that the “versifiers with their seven mouths” refers to the 
Angirases, since the same word saptasya- is used of Brhaspati with ref. to the Angireses 
in IV.50.4 and with direct ref. to Angira in IV.51.4. This is quite plausible, given that the 
next vs. conerns the Vala myth — but the phrase must simultaneously apply to the current 
ritualists. 


IX.111.2: As indicated in the publ. intro., at least the Ist part of this vs. touches on the 
Vala myth (as did 1g), but with some twists. In pada a “that good thing of the Panis” (tyat 
paninam ... vasu) must be the herd of cows concealed in the Vala cave. The only other 
ref. to the Panis in IX is [X.22.7 ... panibhya 4 vasu gévyani dharayah “You secured from 
the Panis the good things of cattle,” which specifies the vésu (there pl.) as bovine. 

As indicated in the publ. intro., problems arise in pada b, with the verb marjayasz. 
The morphology of this form is absolutely clear, as is the normal sense of this well- 
attested -dya-formation: it is transitive and active (save for a fair number of mechanical - 
anta replacements, which are also transitive). The clarity of its form collides with the 
expected sense: if Soma is the subject (and who else would it be?), Soma is normally the 
object of V mrj (or subj. of passive forms). We do not expect Soma to be the groomer, not 
the groomee (as it were). It is somewhat distressing to observe fine RVic scholars 
override the morphology in order to obtain their desired sense. Re simply renders it as 
reflexive (“tu te nettoies”) without comment; even the usually severe Old, after some 


153 


disc. of previous suggestions, simply declares that here (as, acdg. to him, often) the active 
“im ungefahren Sinn des Mediums steht.” Ge, however, holds the line (see his n. 2b 
rejecting Old’s suggestion), and tr. it as an absolute, without obj. (“mit den Miittern 
machst du im eigenen Haus sauber’’), suggesting that it depicts a child cleaning along 
with its mother -- producing the somewhat comic image of Soma as an especially tidy 
child. He then takes back his admirably austere approach to the morphology by 
remarking “Natiirlich ist die saubere Herstellung des Soma gemeint ...” I think it must be 
meant as a real transitive, and the object to supply lies ready to hand: the vasu (so also Gr 
under V mrj + sém 4), i.e., the cattle, of the Panis, which can also stand for the milk to be 
mixed with the soma juice. Here Soma acts as agent in the preparation of this milk “in his 
own house,” that is, the ritual ground. He performs the grooming along with the mothers 
(b), immediately specified (c) as “the insights of truth” (7ta@sya dhitibhih), the hymns 
accompanying the ritual. 

After this preparation (/grooming) of the milk, the soma is mixed with it and 
acquires vitality thereby (fg). On the possible sense of tr7dhatu- see comm. ad IX.70.8. It 
may refer to three ingredients but exactly which ones aren’t clear; in the publ. tr. I 
suggest that they are identified with the three forms of ritual speech, as casually 
suggested by Re, although I am not sure I stand behind that view now. 

As for pada d, both Ge and Re take séma as part of the frame, not the simile, 
which for them consists only of paravato nd (e.g., “Wie aus der Ferne (kommt) dieser 
Gesang”’). Ge (n. 2d) suggests it’s the sound of the trickling soma. By contrast I take 
sama as part of the simile and suggest that it could refer to the song with which 
Brhaspati/Indra and the Angirases opened the Vala cave. The séman- is not a prominent 
feature of the Soma mandala, occurring only once elsewhere (IX.96.22). 

I take yétra as standing for yasmin, as the loc. regularly found with V ran, so it 
need not refer to a place or time. Both for the loc. with Van and for the sdéman- as locus 
of pleasure, cf. 1.147.1 stésya saman randyanta devah “the gods delight in the melody of 
truth.” 


IX.110.3: There appears to be a pun on rasmibhih in b; the word means both ‘reins’ and 
(metaphorically) ‘rays’, and in fact the extended meaning is more common in the RV 
than the original literal one. Here both Ge and Re render only the sun’s rays sense (e.g., 
“avec les rayons (solaires)”’), and this sense is certainly there, prompted by Soma’s 
eastern journey in pada a, as well as the comparison to the sun in lc. Cf., with the same 
verb, V.37.1 sdém bhantina yatate stiryasya “He aligns himself with the radiance of the 
sun.” But the repeated phrase darsato rathah (b, c) “chariot lovely to see” suggests that 
the ‘rein’ sense is also here. But the distinction is somewhat muddled in practice, since 
the “heavenly chariot” of c is most likely the sun, with which Soma is being identified. 

Pada f contains a non-overt Vayav Indras ca construction: vajras ca yad bhavathah 
“when (you) and the mace become ...” The 2nd du. verb bhévathah presupposes a 2nd ps. 
Soma (expect voc. soma), conjoined with the nom. vajrah by ca. 


IX.112-114 

On these three pankti hymns that close the mandala, see Old (Proleg 202): “Diese 
Pankti-lieder werden durch das Versagen der Anordnung, durch ihren von den tibrigen 
Pavamanaliedern sich weit entfernenden Inhalt und durch die Characteristica der Sprache 
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und des Metrums als Zusatze erwiesen.” Among other things, all share the refrain 
indrayendo pari srava“O drop, flow around for Indra” as the fifth pada of every verse. 


IX.112 
As noted in the publ. intro., this hymn has no apparent connection with soma 
except for the refrain. 


IX.112.1: The first word of the vs., the hapax nanandm, is an adjectival derivative built 
to the adv. nana ‘various’, used as an adverb (though for simplicity I have tr. as if an 
adj.). As Thieme suggests (Unters. 54), it’s a rhyme form to samand- ‘same’, and nana 
and samand- appear together contrastively elsewhere (cf. II.12.8, I1I.54.6 adduced by 
Thieme). In our passage it also provides a polarized mirror-image to the word ending the 
hemistich: #2anandm ... jénanan# with reversed vowel quantities (42a... ad a) but 
matching consonantal structure (save for the initial), though the necessary distraction of 
the last syllable of jaénanam disturbs the pattern somewhat. 

Pada c provides a nice example of chiasmus, with the nom. agents at each end and 
the acc. goals, with similar shape, in the middle: (éksa ristam rutam bhisak. 


IX.112.2: On the vs. see esp. Old’s comm. It is couched somewhat as a riddle, though the 
solution is included in the vs. 


IX.112.3: As noted in the publ. intro., this vs. contains informal nursery words for father 
(tata-) and mother (nand-). The latter is not found elsewhere in the RV or indeed 
elsewhere in Skt. (though similar forms are well established in other IA lgs and in 
Iranian), while the former is found twice in the Apala hymn (VII.91.5—6) and is 
widespread later (also in the vrddhi voc. ¢ata). Of course nand plays off the immediately 
following néna(-dhiyah) beginning pada c, as well as nanandm opening the hymn. 

For upala-praksini 1m afraid in the publ. tr. I gave in to my baser inclination 
towards an alliterative colloquialism: “pushing a pestle.” In fact, upa/ais of course not a 
pestle, but the upper millstone of a hand mill, and the standard tr. are more accurate at 
least for the first member: Ge “... fiillt den Mahlstein auf’; Re “... alimente la meule”’; 
Doniger (235) “a miller with grinding stones.” The 2nd member, praksini, is obscure. The 
older association with V prc ‘mix’ (see Gr, Old’s citation of Pischel, and AiG I Nachtr. 
118) seems unlikely on both semantic and morphological grounds. Similarly the 
connection (see AiG II.2.346, citing but rejecting Re) with upapraksé ‘in copulation’ in 
V.47.6, which appears to be an s-enlarged from of Vprc and again not a good semantic 
fit. Thieme’s etym. (cited in EWA 1.220 [s.v. upara-] and II.185—86 [s.v. préasti-]) 
connecting it with a PIE *p/enk- ‘dance’, with verb forms only in Balto-Slavic (these 
forms differently explained in LIV), is too gossamer to consider. I do not have a good 
alternative, but suggest a possible derivation from Vv kas ‘scratch, scrape’, a reasonable 
characterization of the action of manipulating the upper stone on a handmill (see 
YouTube). Whatever its ultimate source (see EWA s.v.), verb forms to Vv kas begin to 
appear in the AV and it is also widespread in MIA and NIA (see Turner nos. 2970-73, 
2979), often associated with testing on a touchstone (perhaps requiring motions similar to 
manipulating a handmill). Though it does not seem to show up with prd, this combination 
would not seem surprising. We probably need to assume a zero-grade thematic noun *ks- 
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4- ‘scraping’ (vel sim.) from which the -/-stem was derived. All of this is very tenuous, 
but at least provides another possible source to evaluate. In any case I would now tr. this 
pada as “mama scrapes away with a millstone.” 


IX.112.4: In TS (etc.) pa mantrayate means ‘summon, invite near’, but also seems to 
have the sense of persuading by tricky, hence ‘beguile, seduce’. I base my interpr. of 
Aasana- on the frequent transitive-causative value of the -ana-suffix; here something that 
provokes laughter, that is, a joke. Ge/Re simply laughter, Old specifically the laughter of 
a woman. 


IX.113 
On the structure and thematics of the hymn see publ. intro. 


IX.113.1: Pada a lacks a syllable — no obvious fix. Distraction to * sar'yandvati would 
produce three light syllables at the beginning of the pada, which would be highly unusual, 
and the stem is not otherwise found distracted. On the word see comm. ad VIII.6.39. 


IX.113.2: Although in the idiom 2 pavasva the preverb 4 generally governs an acc., with 
the meaning “bring X through your purification,” here it seems identical in usage to the 
simplex. 

On arjika- see comm. ad VIII.7.29. The appearance of saryanaévant- (vs. 1) and 
arjika- in two successive vss. recalls their appearance in the same vs. in VIII.7.29 (see 
also saryanavant- in the preceding hymn VIII.6.39). 

Note the appearance of both std4- and satyda- in the phrase rtavakéna satyéna. 
Contrary to Ge/Re, who take them as two parallel entities, I construe them as a single NP 
with satya- as adj. The interpr. of Ge and Re may be supported by vs. 4, where /12-, 
satya-, and sraddha- are treated separately and in series, following the order in which they 
are found here. I therefore propose an alternative possible tr. here “With speech of truth, 
with what is real, with trust ...” 


IX.113.3: The buffalo (ma/is4-) that is the object of all 4 clauses should be the rain, 
perhaps configured as the heavenly soma. It is not clear to me what the Gandharvas (c) 
have to do with the production of rain and its transformation into soma sap. 

Pada b has 9 syllables. Old half-heartedly suggests reading duA/ta with slurring 
(Verschliefung) of the 1st two syllables, but then remarks that the author of this hymn is 
“kein exakter metrischer Techniker.” On the other hand, since most MIA forms of 
‘daughter’ are disyllabic (Pali dhita- / -tar-; Gandhari dhida, Pkt. dhii(d)a, dhi(d)a, etc.) 
and disyllabic readings are found in the AV and in several gathas in the AB (etc.) (see 
AiG I Nachtr. 37 and EWA s.v. duhitar-), a disyllabic reading in this popular hymn seems 
perfectly likely. 


IX.113.4: As noted ad vs. 2, the first three padas of this vs. pick up the series rta(-vakena) 
satyéna sraddhaya and devote a pada to each — each one as obj. of vadan ‘speaking’ and 
the first two also incorporated into bahuv. vocatives: rta-dyumna, satya-karman. 
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IX.113.5: This vs. strikes me as very nearly doggerel. Although RVic poets enjoy 
indulging in etymological figures — and are skilled at deploying them — those in padas b 
and c seem to display neither imagination nor skill: b sém sravanti samsravah (the pada 
missing a syllable, to make it worse), c ... rasino rasah. Moreover, after the solemn use of 
satyda- ‘reality, what is real’ in vss. 2 and 4, the cmpd satyémugra- in pada a seems to 
have downgraded the word to an adverb (so AiG II.1.67, 237) in a word with the banal 
sense ‘really strong’ (AiG II.1.37 ‘wahrhaft kraftig’, 237 ‘wahrhaft gewaltig’; sim. 
Ge/Re) and that awkwardly uses the neut. adverbial acc. as first member (so AiG I.1.67), 
to provide a makeshift hiatus-breaker. And there is also an apparent lapse in grammatical 
agreement, with sg. punandh in d modifying the plural subjects of bc, even though pl. 
punana(h) would have been metrically identical. Ge and Re rescue the poet from this 
lapse in different ways: Ge construes d with the refrain (as he does in other vss: 2, 4, 6), 
but given that the refrain serves not only for this hymn but for the previous and following 
hymns and is generally independent syntactically, this seems unlikely. Re implicitly takes 
the subj. of d from the genitive phrases of padas a and c. 

In c rasinah could be either gen. sg. or nom. pl., and either would fit. Gr and the 
standard tr. (including mine) take it as gen. sg., presumably because the other two 
occurrences of rasinah (VIII.1.26, 3.1) are. A gen. also makes the phrase less pleonastic: 
“the juices of the juicy one” is marginally better than “the juicy juices.” 


IX.113.6—7: On the relationship between these vss. and their function in the hymn, see 
publ. intro. 


IX.113.6: Despite the hemistich boundary and the tr. of Ge/Re, I take grévna in c with 
vadan, immediately preceding it in b, because the gravan- regularly “speaks” elsewhere 
(cf. VIII.34.2, X.36.4 grava vadan, V.37.2 gravanah ... vadanti). Ge and Re need to 
supply material in order to construe it with pada c. 


IX.113.8—11: In addition to the fifth pada refrain found throughout the hymn (as well as 
IX.112 and 114), these four vss. add a refrain in the fourth pada: tétra mam amftam krdhi 
“there make me immortal,” each time serving as the main clause for a set of ydétra clauses. 


1.113.8: The standard view of avarddhanam is that it defines a closed or fortified place 
(Ge “der verschlossene Ort des Himmels”; Re “le rempart du ciel”; Doniger [133] “where 
heaven is enclosed”) — deriving rédhana- from V rudh ‘confine, hem in’. But I take it 
instead to the other Vrudh (/ruh) ‘grow’ and interpr. it as ‘means of ascent’, exactly like 
rohanam divah in 1.52.9 (q.v.). So my vision of heaven is a more welcoming place, that 
extends a ladder down for us to make the ascent. 


IX.113.10: Re renders kama nikamas ca as “les désirs (avoués) et les désirs-secrets”’; 
although m7- might suggest something hidden or deposited in secret, but the related 
bahuvr. nikama- (8x) seems just to mean ‘desirous’ without any special nuance. 

The phrase bradhndsya vistépam is found also in VIII.69.7, where I take it to refer 
to the surface of the soma (see comm. ad loc.), but bradhnd- ‘coppery colored’ can also 
refer to the sun (see comm. ad VII.44.3, [X.97.52) and in fact to both simulataneously, 
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with soma identified with the sun. What the phrase is trying to convey here is totally 
unclear to me. 

As Old and Ge (n. 10c) point out (see also Doniger (134 and n. 5), svadhaé- and 
the root V gp ‘satisfy’ are associated with offerings to the Pitars (dead ancestors). 


IX.114 


IX.114.1: Acdg to Ge, it is Soma’s mdénas that the poet will satisfy, while Re takes the 
ménas as the poet’s. Re is no doubt correct; cf. VII.61.9 avipro va yad avidhad, vipro 
vendra te vacah “Tf without inspiration or if inspired, someone has dedicated his speech 
to you, Indra ...” 


IX.114.2: The Anukr. ascribes this hymn to KaSyapa Marica, along with the previous one 
(IX.113), along with several others in IX and a few in other mandalas. 


Mandala X 


X.1-7 

The first seven hymns of X are dedicated to Agni and attributed to Trita Aptya, a 
mythological figure regularly mentioned in the RV (on whom see, e.g., Macd., Ved.Myth. 67— 
69), with an Avestan counterpart Orita, who is closely associated with A9iia, a variant of our 
Aptya. For further disc. see publ. intro. to X.8, which really belongs to this series, despite being 
assigned to a different poet. All seven hymns are in Tristubh and contain seven vss. 


X.1 Agni 


X.1.1: The well-attested 3" (also 2™) sg. aprah is generally taken (correctly in my view) as 
belonging to an s-aor. (so, e.g., Wh Root, and see disc. by Narten 173). Re, however, suggests 
that it might be a root aor. form with the 3™ sg. -s borrowed from the precative — an explanation 
that seems too contorted for whatever advantage the analysis might bring. 

The referent of the “seats” (sd#dmanji) is disputed; see Ge’s n. 1d. It seems likely to have 
multiple referents: the dwelling places of gods and men (so Ge) in a cosmic sense, but the ritual 
hearths in a more localized sense. 


X.1.2: As noted in the publ. intro., nom. sg. /atéh is the signature word of this hymn, occurring in 
the Ist 3 vss. and in vs. 6. In all but vs. 2 Ge and Re render it as a adjunct qualifier of Agni, not 
as a clause predicate, but here they both predicate it (“Du bist ... geboren”; “Tu es né ...”). I 
prefer to interpr. the four occurrences identically: as a temporal designation “just born / at 
his/your birth.” 

Ge (n. 2d) takes the “mothers” of d to be the kindling sticks, but these should ordinarily 
be dual (though not always: see Re’s collection of exceptions). Re’s plants is probably correct: 
dispersed among the plants (2b) he emerges from them (2d). 

The phrase ... pari taémamsy aktir# reminds us teasingly of VI1.4.6 ... pari témamsy aktah 
“anointed (he leads us) around the dark shades” (adduced by Ge [n. 2c]), with phonologically 
similar but etymologically and semantically separate final terms. In the latter passage there is a 
verb (nayat), but here I think we need to supply a minimal verb of motion. 


X.1.3: Agni is here identified with Visnu—the point of comparison being Visnu’s three strides 
that take him to highest heaven. In a Visnu context pédam ‘step’ is the obvious word to supply 
with paramam. cf. 1.22.20, 21 visnoh(...) paramém pédam (also 1.154.6), though pathah ‘pen, 
fold’ is also possible (III.55.10 visnuh ... péramam pati pathah). There is no such stable lexical 
association with @tiya-, though it must refer to Visnu’s third step or the place where that step 
reached in heaven. With Re I supply ‘seat’, which can be adapted from sé#dmaniin 1d. In any 
case I suggest that the three strides of Visnu are implicitly compared here to the three fire-hearths 
of Agni; his furthest is the place of the offering fire (later Ahavaniya), which is the furthest point 
of the ritual journey of Agni. 

Although in an Agni context, instr. as@ would lead us to expect a statement about Agni’s 
eating the oblations with his mouth — or the gods eating the oblations by Agni’s mouth (see, e.g., 
II.1.14 asa deva havir adanty ahutam), the poet has tricked us, at least acdg. to my interpr. of the 
passage. Instead this is the (collective) mouth of the poets, who make their poetry into milk for 
the infant Agni. 


X.1.4: The two actions of ab and c are deliberately framed as reciprocal: ... tva ... prati caranti 
“they proceed towards you” and ¢@ im praty esi“you go towards them.” This suggests that they 
are happening at the same time, and I therefore am not convinced by Ge’s explicit (n. 4c) and 
Re’s implicit interpr. that “having other forms” (anydrupafh) refers to the vegetation that feeds 
him in ab growing up again fresh and green and affording Agni a new home. Rather I think that 
these “other forms” are those that the kindling wood acquires as it burns. See anyad varpah in 
1.140.7 and comm. thereon. 

Note that carantiin 4b is a scrambling of arcant7in 3d in the same metrical position. 

In c zm doubles tah—probably to identify ‘ah as acc. pl., since the fem. pl. in the Ist 
hemistich to which it refers was nom. and the form is ambiguous. 


X.1.5: The amreditas yajfdsya-yajnasya (b) and devasya-devasya (c) make it impossible to 
construct a pada with a properly situated caesura; see Old. 

This vs. is couched entirely in the acc. Any verb of praising or reverent approach could 
be supplied; the abhy arcanti of 3d is a good candidate. Note that there was no expressed object 
to that verb there, so that this vs. can serve as deferred obj. 

The 2nd hemistich contrasts Agni’s role among the gods (c) and humans (d) by virtue of 
contrasting qualities he possesses; the “7 connecting the two phrases therefore seems adversative 
(see Ge’s “aber”), as discussed in detail by Klein (RVic a and sii, 1982: 6). 


X.1.6: Klein (DGRV II.112) takes 4dha as connecting vss. 5 and 6, as “a weak discourse 
continuative ‘(and) so’,” introducing the imperative clause in 6. This seems unlikely because of 
the odd mid-pada position of 4dha—and because Klein has to supp/y the impv. for 6ab: “(let) that 
one, Agni, (come hither).” I don’t actually know what to do with 4dha, but an interpr. like Re’s 
“de vétements (qui sont autant de) parures” that takes account of the position seems preferable. I 
might suggest “donning (now) garments, now ornaments.” 

The standard tr. (Ge, Re, Klein cited above) take ab as a separate clause in the 3™ ps., 
each tr. supplying a different verb. Then in the 2"¢ hemistich they switch to the 2™ ps. impv. This 
is not necessary, and in fact I think the poet is tricking us again: the initial s# invites the audience 
to expect a 3rd ps. clause, but of course it is also regularly found with 2nd ps. impvs., as I 
demonstated at length long ago. Only when we get to the final pada and the s7impv. yaks/do we 
realize that the latter syntactic situation obtains. Ge (n. 6ab) argues that the Kasuswechsel 
between nom. agnih (b) and voc. rayan (d) requires assuming an elliptical clause in ab, but I don’t 
consider this a valid argument: clauses with 2nd ps. reference regularly have nominatives 
referring to the 2nd ps. subject, even, I think, their own names (though I don’t have a parallel 
ready to hand). 


X.1.7: Ge (n. 7ab) argues persuasively that 2... fat¢ntha has a double sense here: in the frame it 
has the intrans. sense ‘stretch through/across’ with an acc. extent-of-space (dyavaprthivi), while 
in the simile it is transitive, referring to the propagation of the parents (zmatdra) through their 
offspring. 


X.2 Agni 


X.2.1: The phrase devani usatah in pada a reprises usatah ... devanin the last hemistich of the 
previous hymn, X.1.7. 

On vidvan with acc., see Re’s n.; as he points out, this pf. part. is generally used 
absolutely (as it is in 3c, 4c), but does occur with the acc., less often with the gen., in contrast to 
the finite forms of the pf. 

Re separates c from d and supplies the impv. phrase “sacrifie aux dieux” (from devan ... 
yajain ab) with fébhih. Although the instr. fits a bit awkwardly with the d pada, I don’t see the 
necessity for Re’s solution. 


X.2.2: In three of its four occurrences mandhdatar- is the name of a (legendary) poet or other 
ritualist (1.112.13, VIII.39.8, 40.12), but here it seems to have full lexical value as the 
designation of a ritual function. As disc. in the publ. intro., the elements from which this agent- 
noun cmpd is made, médn(a)s + Vdhd are the same as those in the name of the supreme god in 
Avestan, Ahura Mazda“Lord Wisdom,” with its exact Vedic cognate medha ‘wisdom’ (see here 
also Scar 257). What priest and/or god this figure might represent has elicited various 
suggestions; see Old, Ge (n. 2b), Re. It is also possible that it simply qualifies dravinodah, see 
Old, Ge (n. 2b). I will not add to the speculations. 

The “wealth giver” (dravinodas) has a prominent, if vaguely defined, role in the 
Rtugrahas, where he is the recipient of 4 of the 12 cups (cups 7-10), associated with the priests 
Hotar, Potar, Nestar, and, later, Achavaka respectively. See pub. intro. to I.15 and I.15.7—10, 
II.37.1—4. As indicated in the publ. intro. to I.15, he seems to have been added to the rota in order 
to bring the number of cups to 12. 

I take svaha as adverbial, rather than as a 2nd obj. to Arnévama as Re does. A similar 
usage is found in the first vs. of the Rtugraha hymn II.36.1; see also 1.13.12. 

The verb in c, Arndvama is accented because the cl. in pada c is implicitly subordinated to 
d. 


X.2.3: The publ. tr. renders the acc. inf. prévodhum as a purpose inf. with pada a, with yac 
chaknévama a rel. cl. dependent on the ‘éd that follows it (for reference, the pada reads yac 
chaknévama tad é4nu prévodhum). Sim. Ge and Re. But this is syntactically problematic for two 
reasons: |) purpose infinitives are generally in the dat.; in fact vo/have is found 9x in that usage 
(while prévo/hum is found only here); 2) by this reading yac chaknévama is embedded in the 
matrix clause. These two issues disappear if we construe the inf. with sakndvama: V sak regularly 
takes an acc. infinitive. I therefore would emend the tr. to “we have come along the paths of the 
gods, so that we will be able to convey (the oblation) along it.” I supply ‘oblation’ because 
havya- is several times the obj. of the dat. inf. vo/have (1.45.6 = II.29.4, IV.9.6, V.14.3); in our 
passage Advimsi1in 2c is available to serve as obj. Thus yéd and féd are not coreferential 
pronouns but have different functions, with yéda subordinating conjunction introducing a 
purpose cl. (for ydd introducing purpose clauses with subjunctive, see Hettrich, Hypotaxe 386— 
93). A couple of minor issues to clear up. First, despite my emended tr. “along it,” téd cannot 
pick up pantham directly, because of difference of gender. I take it, rather loosely, as a reversion 
to the neut. referring to the course of the journey. As for anu, which I take as a postposition, Gr 
takes it as a 2nd preverb with the infinitive; Macd (VGS 464) asserts that if an infinitive has two 
preverbs, both are accented (citing as one ex. our 4nu prdvolhum). However, the lexeme dnu prt 
V vah would occur only here, and it makes more sense to construe énu independently, in the same 
manner as pdéntham anu “along the path” in the last vs. of the hymn (7c). Of more interest is 


Macd’s claim (VGS 336-37) that the -cum infinitive “expresses the purpose with verbs of motion 
...” (though he allows it also with V arh ‘be able’ and V ci ‘intend’), while it is the -am inf. that is 
found with V sak (inter alia). So under this description our infinitive could be construed with pada 
a, because it contains a verb of motion. However, his lack of other exx. of V sak + -tum is likely 
only the result of the extreme rarity of - fm infinitives in the RV (on which see VGS 195). 
Though we do have a verb of motion in pada a (4 ... aganma), it is different from Macd’s “go ... 
to do X” example because the verb of motion here has a different complement, “go along the 
path.” 


X.2.4: I’m not entirely sure what 4 pati means here; ordinarily it has the literal sense ‘fill’. 
Both Ge and Re push it further in this passage than I think can be justified: “wieder gutmachen” 
and ““compense” respectively. My ‘fulfill’ is meant to convey that Agni will fulfill the conditions 
of the vratani and make up for our lapses. 


X.2.4-5: These two vss. have the same structure: in the first hemistich we mortals, because of 
our general stupidity (4vidustarasah 4b, pakatra manasa dinddaksah 5a), mess up our obligations 
to the gods, particularly the sacrifice. The c padas begin agnis tad and end with a participle of 
knowing (vidvan 4c, vijanén Sc) and an assurance that Agni will put everything to rights. Ge 
breaks the parallelism by taking yédin 5a as a neut. rel. prn., picked up by /@4d in c, as obj. of 
vijandn, whereas in 4a he renders yéd as a subordinating conj. I think the parallelism should be 
respected, which requires “when/if” for both yéds and objectless participles in c. 


X.2.7: The b pada naming Tvastar as the begetter of Agni solves the riddle implicitly posed in 
6b, which contained the generic etymological figure jénita tva jajana “the begetter begot you.” 
The rather pedestrian repetition in our pada, tvasta ... va ... jajana, does not put this in the 
category of the best of RVic riddles. 

The part. pravidvan here takes an acc. obj., as vidvan does in vs. 1, contra vss. 3 and 4. 


X.3 Agni 

The hymn seems to have an omphalos structure, which I had not recognized at the time of 
the publ. tr. The middle vs., 4, is more than sufficiently contorted and baffling to count as a 
central enigma. The structure is marked (though not excessively marked) by lexical rings: most 
importantly, arati- is found in the Ist two and the last two vss. (la, 2c; 6d, 7b); the verb vi bhati 
(1c, 2d) is matched by vw/... bhatiin 6d; bhani- in 2c returns in 5d; ruisadbhih in 3d = the same in 
6c. 


X.3.1: Just as the first vs. of X.2 echoed the last vs. of X.1, there is concatenation with the 
preceding hymn here as well: vi bhahiin c repeats the last words of X.2.7. 

The voc. rayan is jarring in this 3rd ps. description of Agni, but it can hardly be addressed 
to anyone else (though Old flirts with the possibility of another entity), esp. given that the same 
voc. is definitely addressed to Agni in X.1.6 and (the next hymn) X.4.1. It is always possible in 
Agni contexts to imagine a bifurcation between the physical fire and the god Fire, here with the 
former described and the latter addressed. 

In c brhata produces a bad cadence, with no possible fix. 

The final pada is chiastically structured, with initial 4s7knim ‘black’ the obj. of the final 
participle apajan and the middle two words efi riisatim to be construed together. This 


configuration confounds word-order expectations: we would normally construe the elements in 
order, yielding “he goes to the black (4s/knim eti), driving away the luminous (ziisatim apajan). It 
is only the audience’s awareness of the standard trope about the banishment of female night by 
female dawn and of the usual dawn context of Agni hymns that allows them to redistribute the 
elements to produce a more semantically and pragmatically satisfactory result — a nice ex. of the 
tension between syntax and sense and of how poets learn to exploit it. Note also that the 
discontinuous phrase “driving away the black one” is iconic of its action, driving away or apart. 


X.3.2: The first hemistich of this vs. “repairs” the last pada of vs. 1, by depicting Agni’s 
adversarial relation with Night and his benevolent paternal one with Dawn, though neither of the 
females is named and the hemistich introduces new themes. This contrasts with the rather 
pedestrian repair strategy in X.2.6—7, which involves exact repetition of the riddle that needs 
solution, with the solution slotted in. 

Pada b is superficially self-contradictory or at least sketches a tangled parentage, in that 
Agni “begets” (janéyan) someone who is the child of a different father (p/tir jam). But of course 
the two fathers can be reconciled: Heaven may be the stable father of Dawn, who is regularly 
called div6 duhita, but Agni at his daily kindling gives birth to her every day. 

As Ge (n. 2cd) points out, Agni is identified with the Sun; the “spoked wheel of Heaven” 
(divah ... aratih) in fact is the sun; cf., e.g., II.2.2. The gen. divéh in d can also be seen as a sly 
way to resolve the identity of the “lofty father” (rhatah pitiih) of Dawn in b, sneaking in the 
word Heaven (in the gen. as the father phrase is in b) in a different context. 


X.3.3: The masking of identities continues in this vs. The Sun and Dawn appear only as m. 
bhadré- and f. bhadra- in pada a and with roles suggesting incestuous relations in b (svasar- 
‘sister’, jard- ‘lover’). But finally in c we get an actual name: the first occurrence of agn/- in this 
hymn. 

From the publ. tr. it would appear that another name, or at least unmasked identity, is 
found in d, where I tr. “prevailed over the night.” But in fact the word I tr. as ‘night’, ramd-, 
merely means ‘dark’ and is quite rare (though fem. rami-, ramya- are better attested, and also 
clearly refer to night). So ramam here is like 4s‘knimin 1d and Arsnam in 2a in referring to night 
by acolor term. (I would now emend the tr. to “prevailed over the dark.”) This pada is a 
recasting of 2a (as Ge, n. 3d, also indicates), with lexical substitution: abA/... asthat for abhr... 
bhit, ramém for krsnam ... énim, risadbhir vaérnath for varpasa. But the ‘night’ term has become 
more masked, by being masc., not fem. as in Id, 2a. 


X.3.4: A difficult vs. (Ge n. 4: “Dunkle, offenbar gekiinstelte Strophe’’). As noted above, it is 
properly situated to be the omphalos vs. in a hymn that is organized by that structure. Ge thinks 
the vs. has to do with the day-sun and the night-sun, for which he refers us to I.115.5. For my 
rejection of the concept of the night-sun see comm. ad [.115.4—5. 

Decoding the vs. works best by considering the constituents one by one; the syntactic 
structure is relatively straightforward (at least as I see it— see Ge’s comm., however, and the 
different deployment of elements by Ge and Re). The vs. is dominated by two long gen. phrases, 
both referring to Agni: ab asyd ... agnéh sakhyuh Sivasya “of this one ... Agni, our kindly 
companion” (I do not take brhatéh in this phrase; see below) and c idyasya visno brhatah “of the 
lofty bull worthy to be invoked” (I did not take svasah in this phrase, though I’m more open to it 
now; see below). The first depends on the nom. yémdasah ‘journeys’ (again, as I take it). As for 


the predicate of ab, I take it to be a predicated pres. part. i2dhanah ‘kindling’. This participle, so 
accented (as opposed to idhand-), is ordinarily, though not invariably, transitive, and is so interpr. 
by Ge, Re, and me. The expression “his journeys kindling X” is what I meant (rather loosely) by 
synesthesia in the publ. intro.: in the ordinary way of things journeys can’t “kindle” anything, 
though metaphorically it is possible even in earthbound English (e.g., “his European travels 
kindled his interest in architecture”). Agni’s journeys can refer to the ascent of his smoke 
towards heaven (this possibility supported by vs. 5 and see my interpr. below of 4cd), or perhaps 
the spreading of the fire over the firewood outward from its place of kindling, or the movement 
of the ritual fire to the east and the place of the offering fire. 

What object do these journeys kindle? The only acc. in the vicinity is vagniin ‘calls’, 
though it appears to be part of a simile. In the absence of a corresponding acc. in the frame, I 
originally thought (see below for revision) that the nd@here doesn’t mark a standard simile but 
contributes an “as it were” sense (sim. Ge gleichsam, Re pour ainsi dire). Before trying to 
determine what the vagniin are, we must tackle brhatéh in the simile complex brhat6 nd vagniin 
(assuming it’s part of the simile: neither Re nor Ge does, but how do they account for the 
position of 74?). It can be either acc. pl. masc., modifying vagniin, or (abl./)gen. sg. dependent on 
it. There are arguments for both: brhant- sometimes qualifies sound (ré@va- VII.33.4, [X.97.36; gir 
V.43.8, giras III.51.1; cf. also brhad-uktha- (3x) and the Grtsamada refrain brhdad vadema). But 
in order to make the comparison work we need to know who the vagniin belong to / emanate 
from, and that suggests a gen. sg. The stem brhant- is common in this hymn, with a number of 
different referents: 1c ‘beam’, 2b ‘father’ (~Heaven), 4c (also in our vs.) Agni as bull, 5b 
Sun=A gni. In the publ. tr. I suggest that it here refers to the pressing stone, and the vagniin are 
the sounds of pressing. Pressing stones are regularly said to be noisy and to have voices (cf., e.g., 
X.76.6 and esp. X.94), and vagnii- is associated with the pressing stone in 1.84.3; it is said to 
speak ‘loftily’ (dha) in V.25.8, X.64.15=100.8, 70.7. And see its association with the kindled 
fire in X.70.7: ardhvo grava brhéd agnih sémiddhah. In our passage the point would be that the 
kindling of the fire “kindles” (that is, signals the start of) the soma pressing and thus the noise of 
the pressing stone. (For the record, Ge thinks the vagniin are the sounds of the burning fire, Re 
the voices of the human chanters. Both are also possible, but I think the pressing stone 
suggestion has better textual support.) 

I now also see that there is a way to rescue a “real” simile interpr., by means of a double 
reading of the part. indhanah. As I said above, this part. is generally transitive, but sometimes 
passive. For the former, cf., e.g., [1.25.1 indhano agnim vanavad vanusyatah “Kindling the fire, 
he will win against those who seek to win”; for the latter I.143.7 indhanah ... vidéthesu didyat 
““... while being kindled, shining at the rites.” If we take it as passive in the frame, the journeys 
themselves are being kindled (that is, set in motion), while in the simile they kindle the voices. 
So I suggest an alt. tr. “his journeys, being kindled, are as if kindling the voices of the lofty one 
[=pressing stone].” The Engl. “as it were” cannot be avoided, but the frame / simile relationship 
in the Skt. is better structured. This would be an extreme ex. of my “case disharmony in similes.” 

So much for the first hemistich. In the 2" one let us first turn to the gen. phrase in c. The 
last word of that pada, svasah, is generally interpr. (Gr, Ge, Re) as a gen. sg. to a cmpd svas- 
‘having a good mouth’, which does appear in IV.6.8 of Agni. However, I think it more likely to 
be the nom. pl. m. of své- ‘own’, referring to the bhamasah that immediately follows in the next 
pada (though ‘having a good mouth’ is also possible, and I would now accept a tr. “of the lofty 
bull worthy to be invoked, having a good mouth”). I take the remaining gen. phrase with cd, 
while Ge/Re take it with the gen. phrase in ab. The journeys (yama-) of ab reappear in the loc. 


sg. yaman to a different stem, and just as the gen. phrase of ab depended on yamasah, I here 
attach it to yaman. 

Beyond this I am pretty baffled. The focus of this bafflement is akt7-. This is a well- 
attested word for ‘night’, though it does have or acquire a (probably secondary) association with 
V afj ‘anoint’. In our passage Re takes it as “ornaments-brilliants’, which makes the interpr. 
easier, though he admits this sense is, at best, rare. Moreover, I would add, in a hymn that has 
used three other words referring to ‘night’, one each in the previous three vss., it seems perverse 
to assume that a more common word for ‘night’ doesn’t mean that in this context (it’s also found 
in nearby X.1.2 in the clear meaning ‘night’). The problem posed by aktévah is acute enough to 
cause Old to make what seems to me an uncharacteristic lapse in grammatical judgment: he 
suggests that it stands for gen. aktoh. Now it is true that the phrase yaman aktoh is found pada- 
final in III.30.13 and VI.38.4 (though in neither case do I construe aktoh directly with the loc.), 
but making aktévaha makeshift gen. seems a really bad idea to me, and Old doesn’t try to justify 
it. Ge suggests instead a word haplology of yaman *aktor aktévah, which is slightly better but 
still leaves us with aktévah to deal with. As noted above, he does so via the “night-sun”: “seine 
Strahlen sind bei Ankunft (der Nacht) als Dunkel erscheinen.” My publ. tr. makes little (actually, 
no) sense; I have no idea what I thought it meant at the time: “the nights appear as his own 
beams.” I would now suggest a new one, with the terms reversed, rather like Ge’s though with a 
different image in mind.: “his own beams appear (like) the nights.” The somewhat 
counterintuitive image is of the smoke arising from the fire, which, though it comes from the 
beaming brightness of a burning fire, turns dark as it rises. For similar passages describing the 
mingled brightness of the flames and darkness of smoke see II.4.5 and VI.6.4 and comm. on 
both. 


X.3.5: This vs. consists entirely of two rel. cl.; it can easily be attached to the following vs. (or 
the preceding one). 

The ‘beams’ (bhamasah) of the previous vs. return here, but once again in unexpected 
form. In vs. 4 they appear like nights, that is, presumably, dark — which is not what we expect of 
lights (the word is after all a transparent deriv. of VbAd ‘shine’). Here they “purify themselves” 
(pavante), while being compared to sounds (svand na). The verb is of course the signature verb 
of soma preparation: the medial participle pavamana- gives the functional title to the Soma of the 
TXth Mandala (Soma Pavamana “self-purifying Soma”). It would be impossible to use this verb 
in a RVic context without calling soma immediately to mind. The subj./verb combination thus 
already conjures up a discordant image: beams of light purifying themselves like soma liquid. 
But the simile adds another layer of complexity and dissonance, for the subject is being 
compared not to soma but to sound. So we have two incompatible entities (light and sound) 
identified with each other and each performing an action — purification -- that is uncharacteristic 
of either. Ge simply translates the phrase word-for-word (“Dessen Strahlen rein werden wie die 
Tone”) without comment; Re makes the connection with soma, which I think is unavoidable. The 
cleverness of the poet is to put the image further off-balance, comparing the beams to the sounds 
of soma when it is being purified. Cf. IX.41.3 srnvé vrster iva svanah, pavamanasya Susminah 
“A roar like that of rain is heard -- the roar of the self-purifying tempestuous one,” where the 
more natural genitival relationship between the roar and the self-purifier is found. So that 
accounts for the simile, but what is “the beams purify themselves” meant to convey in the frame. 
I think it must be read in the context of the previous vs.: there the beams were dark as the nights, 
because surrounded with smoke; here the purification would involve getting free of the smoke 


and rising up brightly, amidst the roar of the blazing fire (hence the term of comparison). This 
compressed expression seems to me a prime example of synesthesia, as noted in the publ. intro. 

The gen. phrase that constitutes b, rocamanasya brhatah sudivah “the lofty one, shining, 
bringing the good day,” technically belongs with the rel. yésya in pada a and therefore refers to 
Agni. But I think it is also a reference to the sun, or Agni identified with the sun, and that it 
functions almost like a gen. absol.; see Ge’s tr. as a “wenn” cl. (though without comment) as 
well as the “when” cl. in the publ. tr. This would be another reference to the dawn sacrifice, the 
overall setting of this hymn. 

In cd Agni’s radiant beams, bhani- (a different derivative to the same root V bAda), reach 
heaven and implicitly join the sun’s bhani- there; cf. 2c where Agni “props up the radiance of 
the sun” (bhaniim siryasya). On the connection between Agni as Svarbhanu and the sun, see my 
extensive treatment of the Svarbhanu myth in my 1991 book, The Ravenous Hyenas and the 
Wounded Sun. 


X.3.6: The first half of this vs. continues and indeed amplfies the “sound” theme, but restores a 
more natural subject/verb relationship: Agni’s “snortings resound” (stismasah ... svanayan). Note 
that the verb here and the noun svanah in 5a are transparently related. We can think of this as an 
ex. of poetic repair. It is also worthy of note that the subj. st/sma- is represented in I[X.41.3 cited 
above concerning the roar of the self-purifying soma: svandh ... susminah. 

The vs. also exploits the literal sense of arat/- (‘spoked wheel’, hence fireplace, hence 
ritual fire) to elaborate the journey theme found already in vs. 4, with wheel rims (-pavi-) and 
teams (n/yuidbhih). On this vs. see Thieme, Unters. 31-32, 34. 

The bahuv. dadrsand-pavi- has a medial pf. part. as 1st member. On this rare type see 
AiG II.1.43—44 and on its accent AiG II.1.292. 

In the publ. tr. I follow Ge in supplying ‘flames’ with the instrumentals of cd. I now 
think it should rather be ‘beams’ (bhama- , 4d, 5a) or ‘radiant beams’ bhanii- (5d) because the 
somewhat incompatible adjectives risadbhih ... rébhadbhih “\uminous and crackling” continue 
the synesthetic effect associated with ‘beams’ earlier, in vss. 4 and 5. The presence of the verb vi 
... bhati also supports supplying a nominal derivative from the same root. Perhaps best 
bhanubhih, echoing the same instr. pl. in 5d. Cf. also X.1.1 bhanuina risata. 


IX.3.7: The poet then turns the journey theme to his own advantage in this final vs., but asking 
Agni to bring us something good when he comes. 


IX.4 Agni 
On the imagery in this hymn, see publ. intro. 


[X.4.2: The warmth of the pen in the simile is presumably an indirect reflection of the warmth of 
the fire in the frame. 
On rocanéna expressing extent of space, see comm. on identical pada, III.55.9. 


X.4.3: All the images in this vs. seem to depict natural fire in a landscape rather than the ritual 
fire. The ‘mother’ of ab is probably, as Re takes it, Mother Earth. In both c and d the fire ranges 
freely in the natural world, consuming whatever fuel it finds. 

On jénya- see comm. ad [.128.7. Even though Agni is called jénya- elsewhere, here the 
word surely belongs to the simile, with ¢va intervening in modified 2nd position. Cf. [X.86.36 ... 


Sisum, névam jajnandm jényam ... “the new-born child of worthy birth.” Although the s7su- here 
could be a human child, the appearance of other domestic animals in the similes of 2—3 suggest 
that it too is an animal. 

The hapax denom. sacanasydémana- receives rather bleached renderings: Gr ‘huldreich, 
hiilfreich sein’, Ge ‘getreulich’, or Re’s somewhat richer ‘se sentent heureuse’. But its base 
should mean ‘having joint delight’, and I think the point here is that the mother desires delight 
for both of them. 

As Narten (YH, 121) persuasively argues, in both Vedic and Avestan the desid. of Vi 
‘win, conquer’ does not have an aggressive or battle-oriented sense, but simply means ‘seek 
(food, livelihood)’. She tr. this passage “du wiinscht (Nahrung) zu gewinnen wie losgelassenes 
Vieh,” 


X.4.4: This vs., the middle one of the hymn, functions as a notional omphalos vs. It begins by 
suggesting a mystery beyond our knowledge (ab) and continues with a paradox (c), signaled by 
the oppositional saye ‘lies still’ / carati ‘moves’. But the paradox is easily understood, and the vs. 
just signals where an enigma would be inserted, rather than actually presenting a challenging 
one. 

The pres. part. to Vas in the nominative usually functions concessively (“although being 
...), but I do not see that meaning here. “Although being the clanlord, he licks the young 
woman” would suggest that Agni is doing something beneath his dignity or even shameful— 
which would be appropriate to our contemporary attitudes (sexual politics, abuse of power, “me 
too’’), but I doubt its application to Vedic mores. The sém may owe its existence here to a more 
mundane reason: meter. The stem vispdti-, in nom., voc., and acc., regularly comes at the end of 
8 or 12 syllable padas, providing a good iambic cadence, but it does not fit a Tristubh cadence. I 
suggest that a pleonastic sén was added to provide a proper finale. 


X.4.5: The fem. ‘old ones’ (sdnayasu) are of course the plants, which, old and dessicated, easily 
catch fire. 

The problematic pada is c, asnatapo vrsabho na pré veti. The simile / frame structure is 
both formally and semantically / pragmatically flawed. The standard view (i.e., Ge/Re and the 
publ. tr.) is that the meaning of the pada is more or less what is found in the publ. tr.: 
“(Although) not a swimmer, he pursues the waters like a bull.” As Ge points out (n. 5c), the 
thirsty bull or buffalo is a well-known image in the RV. But this assumes that ‘waters’ is part of 
the simile as the shared term; yet the simile particle follows ‘bull’ (vrsabho nda), with ‘waters’ 
preceding — which is not the placement we expect. Moreover the form of ‘waters’ is wrong: it 
should be acc. (apaf) but the accent tells us it must be nom. 4pah when extracted from sandhi. 
There are a few occurrences of nom.-for-acc. forms to this stem, but the vast majority are 
properly distributed. Such are the formal problems. The semantic-pragmatic one may be worse: 
there is no ritual, mythological, or natural-world scenario in which Agni/fire “pursues” water. 
The closest we come is the myth of Agni running away from his ritual duties and hiding in the 
waters, but I find it hard to wring this out of this expression. Likewise Agni as Apam Napat 
(vaguely suggested by Tichy, Agent nouns, 146); that figure doesn’t behave as he would need to 
here. There is a very minor rite of aspersion of the hearth, which Ge sees in a couple of RVic 
passages (VIII.39.10, 102.14), but again this does not seem a compelling explanation here. Ge in 
his n. suggests an alternative structure: that the waters belong only to the simile, and another 
object should be supplied for the frame: Agni pursues (firewood), as a bull does waters. This 


solves the pragmatic problem, but makes the formal structure of the simile even worse, since the 
dpah is not part of the frame at all: we really should then have 4po *ndé vrsabhéh. Moreover, what 
then is the point of asnata ‘no swimmer’? 

I will suggest a much trickier solution, which depends on a pun made possible by the 
sandhi coalescence in asnatapah. The accepted analysis of this sequence is asnata a4pah, going 
back to the Pp. But the second element could, of course, be 4pah as well — and 4pa/is a perfectly 
good word: neut. sg. s-stem ‘work, task’. I suggest that in the frame we read 4pah -- “(Agni) 
pursues his work” — and, secondarily, in the simile 4pah -- “as a bull pursues waters.” This pun 
would help account for the “wrong,” nominative, form of ‘waters’, which needs the initial accent 
to enable the pun. Rigvedic poets are willing to tamper with morphology if it is in the service of 
word play. It would also put the acc. in its first reading as ‘work’ firmly in the frame, not the 
simile, thus accounting for the position of n@. The ‘no swimmer’ is a little joke: since Agni has 
nothing to do with the waters in the simile, he is of course no swimmer; only the bull would 
qualify. I would also point out that there is a fairly well-established expression viver 4pamsi 
(1.69.8, VI.31.3, etc.; see comm. ad locc.) “you toil(ed) at your labors.” Although the two verbs 
belong to different roots, V vis ‘toil’ and V vi ‘pursue’, pré vetiin our passage is close enough in 
meaning and form to V vis in that expression that they could be assimilated to each other. I 
realize that this interpr. is quite intricate, but it solves both formal and semantic problems. I 
therefore propose to emend the tr. to “No swimmer, he pursues his task, as a bull does waters.” 

As Ge (n. 5d) points out, pré V ni seems to refer to conveying the ritual fire to its new 
hearth in the east. 


X.4.6: For the striking image in pada a, see publ. intro. 


X.5 Agni 
On the structure and contents of this mystical hymn see publ. intro. 


X.5.1: My interpr. of the first hemistich differs crucially from the standard (Ge, Re, Lii [passim], 
Doniger [117], Kohler [Kav7im Rgveda, 121, 319—20]) in taking pada a as a nominal clause and 
assuming a change of subject in b. All the others, save for Ge, assume an identification between 
Agni and the sea; Ge like me considers the sea to be the sea in the heart and “der Urquell der 
dichterischen Erkenntnis” (n. 1a). My major reason for separating the padas is that the sea is 
sometimes identified with the heart, and therefore the abl. Ardéh in b should be, in my opinion, 
coreferentical with nom. samudréh in pada a. For the identification see IV.58.5 Ardyat samudrat, 
58.11 antéh samudré hrdy antar ayust, cf. also VIII.102.4-6 agnim samudrévasasam “Agni 
whose garment is the sea” and X.45.3, which relates Agni’s birth/kindling in the sea. I therefore 
think that Agni is within the sea but distinct from it. We also see separation between the sea (of 
poetic inspiration) and an agent who performs v/V caks in X.177.1 samudré antah kavayo vi 
caksate “The sage poets espy it within the sea.” I do have to admit, however, that the 2nd phrase 
in pada a, dhartino rayinam “foundation of riches” is used of Agni in 1.73.4, X.45.5; on the other 
hand this phrase is not limited to Agni, modifying Indra in X.47.2; see also VII.34.24. 
Interestingly, X.47.2 resembles our passage phrasally, in that it is preceded by a numeral 
qualifying samudra-— there as a cmpd., here as a free phrase: X.47.2 cétuhsamudram dhartinam 
rayinam | X.5.1 ékah samudr6 dhanino rayindm. 1 don’t quite know what to make of this, beyond 
the apparent use of the sea or seas as an extreme measure of wealth. 


In b the two hidden ones (2inyoh) who serve as his mothers could be the two kindling 
sticks, Night and Dawn, or Heaven and Earth. On this as an enigma, see Ge’s n. lc. The naming 
of the two world halves (16das/) in nurturing roles in 4c may determine the matter, at least by the 
middle of the hymn. 

If the gen./loc. du. nin'yoh belongs to the stem nin(i)ya-, we should expect *ninyayoh 
(AiG II.99); our form would simply show haplology, with the distracted syllable maintaining 
the syllable count. (The stem shows distraction in some other forms, not simply the gen.-loc. du., 
so this can’t be the only reason.) Lanman (Noun infl. 392) suggests rather a stem *nini- (see also 
Old), but there seems no reason to multiply entities here and the formation would be distinctly 
odd. 

As Ge (n. 1d) also thinks, the wellspring (dtsa-) in d must be the sea of pada a; 
presumably the “hidden track of the bird” (nihitam padém véh, a phrase found elsewhere 
[1.164.7, Il.5.5—6, 7.7; IV.5.8]) here is the trace of the mystical fire—though Lii (614), Re favor 
the sun. Again the intent is to locate the enigma of Agni in the sea of poetic inspiration within the 
poet. X.45.2—3, which treats Agni’s birth (see above), also has the wellspring (2c), the sea (3a), 
and the udder (3b) together in a similar context. 


X.5.2: As indicated in the publ. intro., the first half-vs. describes the mating of the flames of the 
nascent fire, configured as both male and female. So also Ge and Re. 

The med. root part. vésanah properly must belong to the root pres. to V vas ‘wear’, and 
vavasané in 4c supports this association. However, in sense it seems closer to V vas ‘dwell’. A 
similar conundrum is posed by samvadsana- in IV.6.8, which is assigned by Gr (and others, e.g., 
Ge) to ‘dwell’, even though that root is otherwise active and has no root forms. There the preverb 
sdm could have triggered a middle form or at least a nonce reinterp. of a form belong to ‘wear’, 
and I take it as a pun. (See comm. ad loc.) Although the participle in our passage is not cmpded 
with sém, samandm ‘same’ with which it’s construed, as well as the immediately following sdém 
(yagmire), could exert the same influence. I therefore take it as a pun here as well. 

The 2nd hemistich seems an elaboration on and restating of 1d. 


X.5.3: This vs. revisits the birth of Agni alluded to briefly in 1c. Here again we have dual 
parents, here clearly identified as feminine — though this does not narrow down the possible sets 
of referents already noted above. 

The two fem. -/-stems that open the vs., rtayini mayini seem designed to be contrastive. 
Although maya- has not acquired the generally negative sense of ‘illusion’ that it often has later, 
it does refer to power derived from supernatural manipulation or tricks or some variety of 
artifice, the opposite of st@-, the truth that encapsulates the real and enduring structures of the 
cosmos. These combined skills of Agni’s mothers would endow him with an extraordinary range 
of powers. The twinning of these two words is clear from the fact that the hapax rtayin- is clearly 
modeled on the well-attested mayin-; see AiG II.2.343, 842. 

There is much disagreement about the meaning and the grammatical and lexical identity 
of the part. viyantah in d. Gr assigns it to v/V with the sense ‘durchwandern’; Ge to the same 
lexeme but with the somewhat bizarre gloss ‘abschneidend’ (cutting off, snipping). (He also 
thinks it’s anacoluthon for du. fem. viyat7, on the pl. see below.) KGhler (320) agrees with the 
assignment of Gr/Ge but with the sense “einzeln zum Nabel ... gehen,” connecting pada c with d, 
rather than with ab as most do. Re calls it a “forme baroque” of véyantah ‘weaving’. The most 
persuasive suggestion is Old’s, though he falls short of endorsing it— that it belongs to the root 


pres. of V v7‘pursue’. Although the weak pre-V forms of this pres. are transmitted with initial 
cluster vy-, they are almost all to be read with distracted Vy-; cf. for this exact nom. pl. part. 
IV.5.5, VI.1.4, VU.27.5, all pada-final as here (only the form in I.127.5 is not distracted). Old is 
reluctant to ignore the “transmitted spelling” (“tiberlieferte Schreibung”’), but since the original 
oral version would have had distracted viy-, it is only the later redaction that imposed that form, 
and it can easily be the result of misunderstanding of the sense of the passage (not difficult, as 
the various versions demonstrate). The assignment to V vis supported by the fact that this root is 
part of the characteristic lexicon of Trita Aptya; note X.2.2, 4.5, 6.2, 3, 8.5, 7. 

Assuming that the form is indeed a nom. pl. m. pres. part. (pace Gr), it must be 
predicated, since the previous subjects were fem. dual. The most likely subject to supply here is 
the kavayah of 2c, as Old (tentatively), Re, and K6h do. They, the human poets, “pursue the 
thread of the poet”; this sg. Kavi- must be Agni, and the human poets are following his lead and 
model in their own work. Threads and weaving are of course standard images for the materials 
and activity of a poet; see the famous passage VI.9.2—3, in which the apprentice poet confesses 
his ignorance of thread and weaving, that is, of his own craft, but he learns this craft from Agni. 


X.5.4-5: Note the phonological echoes in 4c vavasané, 4d vavrdhate, 5a vavasano. The two med. 
participles in 4c and 5a are in the same metrical position and (besides the ending) differ only in 
the identity of the sibilant. 


X.5.4: The ‘over-cloak’ is interpr. by Say. (fld. by Ge) as plants, stars, etc_—an appealing interpr. 
In one of the other two occurrences of adhivasa- (1.140.9; the other in the ASvamedha hymn, 
1.162.16, is irrelevant), it refers to the ‘over-cloak’ of the Earth, which Agni consumes — so 
vegetation there as well. However, I think it possible that it refers here (also?) to the smoke that 
envelops the two world-halves as the fire flares up. 

My interpr. of d is entirely different from the standard; Gr, Ge, Re, Lii (469) all take 
vavrdhate as intrans./reflex. — e.g., Ge “... staérkten sich.” (Doniger’s tr. [117] is like mine.) And 
certainly the preponderance of occurrences of the med. pf. have this sense. However, some forms 
of the med. pf. are transitive. Cf. esp. VII.7.5 dyatis ca yam prthivi vavrdhate “whom [=Agni] 
Heaven and Earth have made strong,” which is exactly parallel to our passage, with the same 
subjects and the same object. The form is medial because of the self-involvement of the subject: 
they act as parents of the child in question. In our passage the point is that, whether H+E are the 
original parents of Agni (see Ic, 3b), they nurture him as he grows in the space between them. If 
the verb is taken as intrans./reflex. the connection between Agni’s birth and the self- 
strengthening of H+E is unclear. Ge (n. 4cd) says “Agni’s Geburt gereicht Himmel und Erde 
zum Segen”; Lii considers the actions of ab and cd reciprocal: H+E bring Agni hymns and 
refreshments (though in fact their involvement is not overt in ab), and he gives them rain in 
return, with honey and ghee a poetic expression of rain. But Ge’s explan. is vague and generic, 
and Lii’s forces an interpr. on ab that is not supported by the text. 

Ge (fld. by Lii) takes the two instr. ghrtair dnnath and the gen. mddhinam as parallel, 
while I (along with Re) construe the gen. with dnnazth. 

X.5.5: The part. vavasandh could belong either to V vas ‘desire, be eager’ or V vas ‘bellow’, and 
either would work in the passage. The former is favored by most (Gr, Ge, Re, Lub), but Kii 
(479-80) assigns most forms of the stem to ‘bellow’. 


The “seven ruddy sisters” (sapté svasfr arusih) are generally and plausibly taken as 
Agni’s flames, though why seven? I doubt if it has anything to do with the seven boundaries 
(sapté maryadah) of the next vs. (6). 

The honey from which Agni carries them up is, acdg. to Ge (n. 5ab), again plausibly, the 
ghee that fuels the fire. (Re’s “soma” is less plausible, even though médhu is more often used of 
that substance.) If “honey” is what fuels Agni’s flames and that “honey” is actually ghee, this 
provides support for my transitive interpr. of 4d, where H+E strengthen Agni “with ghee” 
ghrtath as well as with dnnath ... madhinam “with foods of honey(s).” 

In the publ. tr. the placement of drsé kam makes it sound as if it’s to be construed with 
the abl. madhvah (“... from the honey to be seen’’), but I meant it to go with the sisters. An 
emended tr. “... from the honey, to be seen” (with comma) or perhaps more explicitly “from the 
honey, (for them) to be seen” will disambiguate. 

The 2nd hemistich is difficult, and I will emend my publ. tr. in several ways. In c the 
question centers on the value of the med. pf. yeme, but also involves the grammatical identity of 
purayah. In the publ. tr. I take the latter as a fem. acc. pl. referring to the flame-sisters, which is 
therefore the object of a transitively used yeme. However, purajah can also be a nom. sg. m., as 
Gr, Ge, and Re take it. Re (in a n. erroneously located in the nn. to vs. 4) points out undoubted 
nom. sg. prathamajah in 7c also referring to Agni, and this seems to me good evidence for a nom. 
sg. here as well. The flame-sisters can still be understood as obj. of yeme, but need not be—and, I 
now think, should not be. I would now take yeme as intrans./reflex. “hold oneself in check, hold 
still’ and with the presential value Kii (396—97) attributes to most of the forms of this pf. (though 
not this one). I think the point is that, once the fire has flared up, it becomes fairly stable in that 
position. I would now tr. “he holds himself there within the midspace.” 

Pada d is considerably complicated by the presence of the hapax thematic gen. 
pusandsya, which differs from the divine name pusén- not only in stem but also in accent. It is 
hard not to associate this form with the divine name, but whether it is a secondary thematization 
based on ambig. forms like acc. sg. pusénam (with unexplained accent shift) or a thematic -d- 
derivative of the name cannot be determined. (See Old’s sensible disc.) And context is of no 
help. 

The word vavr7- ‘cover’ appears in the preceding hymn, X.4.4, where Agni’s ‘cover’ lies 
still as he moves about eating it. In that passage the cover seems to be the firewood that fuels 
him. That interpr. does not work here, because Agni is already positioned in the midspace and so 
the covering he seeks should be located in that vicinity. What sort of covering could that be? I 
think the most likely identification is a cloud of smoke rising through the sky, assimilated to the 
clouds naturally found in the midspace. In V.19.1 Agni emerges from one vavi7- (probably the 
wood) only for another to appear, quite likely smoke, and vavr7- seems also to be used of actual 
clouds (e.g., 1.164.7, 29). 

So far so good. But what, if anything, is the connection to Piisan? Here I have only a very 
tentative suggestion to make, linking this enigmatic passage to an equally baffling one. In 
VI.56.3 Pusan is said to have set the golden wheel of the sun down “‘in(to) the gray cow” (parusé 
gavi). In the publ. intro. to that hymn I suggest that this may be a “a naturalistic reference to a 
cloudy dawn twilight, with the sun rising through it.” If Piisan is associated with a gray 
phenomenon that masks light and brightness and is found in the midspace, the same association 
may be alluded to here. 


X.5.6: On the general purport of the vs., see publ. intro.: in the 2™ hemistich Agni, who was born 
in the first vss. and rose through the midspace in the subsequent ones, now reaches heaven, at 
least as I interpret it. However, the first hemistich is puzzling. I have no idea what the seven 
boundaries are, but it is of course in keeping with the theme of the hymn that they were created 
by the Kavis. Ge has what seems to me an overly schematic interpr. (n. 6); see Koh’s disc. (322) 
of some of the possibiltiies. 

I take Agni to be the referent of both the hapax amAura- ‘narrow (one)’ and skambha- 
‘pillar’. Although Ge’s notion (n. 6c) that it refers to the Weltpfeiler is surely in the background, 
the image, I think, is of fire rising vertically as a narrow flame, to join heaven and earth. 


X.5.7: See publ. intro. for the cosmogonic aspects of this vs., which contains the only 
occurrences of the name Agni in the hymn. 
With JSK (DGRV I.171) I take the cain d as an inverse ca. 


X.6 Agni 


X.6.1—3: As noted in the publ. intro., the hymn begins with annunciatory aydm sé “Here he is,” 
presumably gesturing towards the offering fire on the ritual ground, and the rest of the first 3 vss. 
consists of rel. clauses, one per hemistich, dependent on s4@. The meter of the hymn is unusual, in 
that it contains a large number of Pentad (and other 10-syllable) vss. amid the Tristubhs. See 
Arnold 239, 318 and Old ZDMG 60 (1906): 751—52 (review of Arnold) =KISch 226-27. 
Because of the fluctuating meter, it is not always clear which forms we should distract — e.g., in 
2d 4tyo is read distracted (atyo) by Gr, Old (hesitatingly), HvN, but Arnold prefers the disyllabic 
reading. The first gives a Tristubh, the 2nd a Pentad line. The stem 4tya- is more often disyllabic 
than trisyllabic, but there are undoubted exx. of the latter. In any case it is well to be wary of the 
distracted readings enshrined in HvN. 


X.6.1: Ge (n. 1cd) considers paryéti ‘circles around’ a representation of the paryagnikarana, the 
circular tour around the fire or an offering (the sacrificial beast) with a firebrand; Re rather a 
circuit of heaven. 

A nice figure involving adjacent verbal forms combined with pari, paryét parivitah, with 
the first describing Agni’s action of encircling, the 2nd his being encircled. 


X.6.1—2: Note the concatenation: yo bhanibhih (1c, 2a), vibhava (1d, 2a, with the latter 
etymologically doubled by the immediately cognate verb bhai). Perhaps to draw attention to the 
shifting meter, the concatenated items are in different metrical positions. 


X.6.2: Ge takes sakhyéas a dat. on the basis of 1.156.5 4 yo vivaya sacathaya daivyah, without 
explaining how the morphology would work. Despite superifical similarity the two passages 
have very different structures; see comm. ad I.156.5. There 4... vivaya takes a dat. inf. as 
complement; here it is construed as usual with a goal/obj. in the acc., the pl. sakhya. 

Another type of concatenation: dparthvrtah recalls paryéti parivitah. 

On the reading of dtyah see above. 


X.6.3: This vs. locates Agni as the controller of both the ritual and the natural world, which meet 
on the ritual ground at the dawn sacrifice: on the one hand, Agni controls “the pursuit of the 


gods” (deva-viti-, a cmpd that picks up the verb 2 ... vivaya from the previous vs.); on the other, 
the kindling of the ritual fire is thought to cause Dawn to dawn. The somewhat awk. tr. “every 
effort to pursue the gods” for deva-viti- was meant to avoid the more literal “every pursuit of the 
gods,” which makes it sound like the gods are pursuing their hobbies or playing cribbage or 
crocheting. 

As indicated in the publ. tr. I take the chariot as a symbol of the sacrifice, as so often. 

The root V ska(m)bh ‘prop’ seems an odd choice in the context, and the oddness is 
conveyed by the publ. tr.; ‘fixes’ or ‘piles’ might be less jarring. 


X.6.4: Another concatenation between vss.: sisaih ending vs. 3 and siisébhih opening vs. 4. In 
this case they are not only in different metrical positions but also exhibit different forms of the 
same case (instr. pl.), which is emphasized by their cross-verse-boundary juxtaposition. 

Note jigati (b), jigharti (d) — again the echoing forms are located in different metrical 
positions. 

Both Ge and Re, in different ways, try to split 4 jigharti from other occurrences of this 
verb meaning ‘sprinkle’ that have Agni as obj. Cf. esp. 1.10.4 jigharmy agnim havisa ghrténa, 
which could hardly be clearer. Ge suggests that VgHr in our passage is an older form of VAr 
‘take’; Re gives the lexeme 4 V gir the sense ‘attirer 4 soi’, with the sense of the preverb 4 
dominant. But he doesn’t say what happens to the “recessive” ‘sprinkle’ portion, which shouldn’t 
be entirely lost: for example, the common lexemes 4 V yaj ‘attract here through sacrifice’, 4 V pi 
‘attract here through purification’ still maintain the sense of the base verb. Nor does he attempt 
to account for the two straightforward examples of 4 V ghr with Agni as object: II.10.5, X.87.1, 
where ‘attirer 4 soi’ does not seem to be in question. (In II.10.4, 5 he tr. both verbs [+/- preverb] 
as ‘j’arrose’, but in X.87.1 he argues for ‘attirer a soi’ for no compelling reason.) I see no reason 
to decouple our 4 jigharti here, or the other two passages that are superficially difficult to 
interpret with the ‘sprinkle’ meaning: IV.17.14 and V.48.3, from the standard literal usage. And 
in fact keeping all the passages together leads to richer semantics and produces the kind of 
paradoxical reversal so beloved of RVic poets. In all three of the anomalous passages, Agni is 
subject (undeniably here, by my interpr. in the other two passages). If in the standard usage of 
the verb, Agni is the object, being sprinkled with ghee by the priests, in the anomalous passages 
Agni switches roles: he sprinkles rather than being sprinkled. In two of the passages he is also 
identified as the Hotar (here) or being like the Hotar ([V.17.14), so that part of the standard 
model is maintained (priest sprinkles ...) even as it’s being disrupted by the promotion of the 
usual object to subject. But what would it mean in real-world terms for Agni to ‘sprinkle’? I 
suggest that he releases a stream of sparks, which could appear to be bright droplets of ghee. 
Notice that here he sprinkles the gods with his tongue, that is, his flame, from which the sparks 
would pour out. For further disc. see comm. ad IV.17.14 and V.48.3. 


X.6.5: On the analogic hyper-feminization in the loc. sg. usram see comm. ad VI1.3.6 and AiG 
11.213. 

The verbal configuration and pada boundary in the sequence indram nd réjamanam, 
agnim seem to favor an interpr. of the simile “... Agni, trembling like Indra.” But this is unlikely 
pragmatically: Indra is not a trembler! So with the other standard interpr. (going back to Say.) I 
take the participle only with Agni, even though it appears before the pada boundary. The simile 
is off-kilter for another reason: it is not a poetic comparison but the equation of two real-world 


actions: “bring Agni as you do Indra,” referring to Indra’s usual appearance at the dawn 
sacrifice. RVic similes don’t ordinarily have this function. 


X.6.7: Gr reads distracted trisyllabic mah‘nd here as in IV.2.1. Given the fluctuation between 10- 
and 11-syllable lines in this hymn, that distraction is not necessary, though it is possible. For 
discussion of the trisyllabic form see comm. ad I.123.4. 


X.7 Agni 


X.7.1: Ge takes the urti- sémsa- as Agni’s, but it makes more sense, with Re, to interpr. them as 
ours—reciprocally exchanged for the wide space given us by Agni. (This is supported by 2a.) I 
take the instr. as an instr. of price. The phrase corresponds to the (presumably) bahuvr. 
urusdmsa- ‘of wide/broad praise/pronouncement’, ‘widely praised/praising’ used of both gods 
and, less commonly, of singers. The phrase presumably refers to a laud that is widely 
disseminated. 


X.7.2: Inb gobhir 4svaih is an instr. of specification with radhah. 

The lexeme 4nu V (n)as is fairly rare. In most of its occurrences it has the idiomatic sense 
“be equal to’ (II.16.3, VII.99.1, VIII.69.18, 70.5), but in some, like here (=I.163.7), 1.52.13, and 
IX.22.6, it does not seem to differ appreciably from the simplex. 

Despite my tr. “from you,” eis of course not an abl., but I wanted to make clear that it 
was a subjective, not objective genitive. 

Ge interpr. dédhanah in d as passive, modifying Agni. This requires a change of subject 
in the middle of the hemistich and a predicated participle, predicated of a 2nd ps. subj. None of 
these interpretive moves is impossible, but the combination is unnecessarily complex, esp. since 
the part. dédhana- is frequently transitive and since a nom. sg. subject is readily available in the 
martah of c. Re agrees with my syntactic assessment, but supplies ‘you’ as the obj. of dédhanah. 
But Vdhdin the middle frequently means ‘appropriate, make one’s own, acquire’, and here it can 
take bhdgam as obj. 

The stem mat/- and the ppl. (-)7atd- are found in the Ist and last padas of the vs., 
emphasizing the closed loop of reciprocity depicted in these first two vss. 


X.7.4: Despite its 1st member accent, the hapax nitya-hotar- must be a karmadharaya; see Old 
and AiG II.1.189, 266, who do not explain the accent but simply stipulate it. As Ge points out (n. 
4b), the free syntagm Aota nityah is found in nearby X.12.2, which further supports a 
karmadharaya interpr. I tr. the phrase there “constant Hotar,” rather than “own Hotar” as here. 
The stem n/tya- can mean both, and here the emphasis on Agni’s actions in the house of a 
particular man seems paramount—though “as his constant Hotar” would also work here. 

Pada c seems designed to mislead the audience. On the one hand, the yam (b) ... sé (c) 
construction is the standard relative / correlative one, and sé should therefore be coreferential 
with yam, namely the mortal worshiper. But the adjectives qualifying the subject of c are better 
suited to Agni than to the mortal: rf@van- is far more often used of gods, esp. Agni, than of 
mortals, including in the immediately previous hymn (X.6.2); rohid-asva- occurs 5x in the RV, 4 
of them clearly of Agni; puru-Xsu- is used several times of gods, including Agni (e.g., III.25.2), 
but usually modifies ‘wealth’ (ray/-), never humans. I think the poet is tricking us by playing 
syntactic expectations off against lexical ones, in the service of the reciprocal exchange of 


identities between god and mortal that was the theme earlier in the hymn. The pada cou/d simply 
modify the subject of pada b, namely Agni, yielding an alternate tr. “Whomever you, as his own 
Hotar-priest, safeguard in his house, (you) the truthful one, possessed of reddish horses 
[=flames] and much livestock, for him ...” But the s#in c would nag at the audience (I hope), 
since sé with 2nd ps. ref. only occurs with imperatives. So the listener would ultimately have to 
conclude that the referent is the worshiper, but now endowed with many of Agni’s qualities. 
With the reading of c with the mortal as subj., in the publ. tr. I supplied the impv. astu from d. 
However, it could be simply mean “whomever you safeguard, that truthful one is/becomes 
possessed of ...,” without requiring a modal verb to be supplied. 

The instr. phrase in d, dyubhih ... ahabhih, also confounds expectations. The standard 
temporal opposition is of course “days and nights,” with various lexical realizations, but here we 
have two different words for day. On d4har- versus div- for ‘day’ see comm. ad IX.86.19. 


X.7.5: prayOgam in pada a is a much discussed hapax (see esp. Old); pace Gr it surely belongs to 
pra V yuj ‘hitch up, harness’, referring to the initiation of the sacrifice. I’m taking it quite loosely 
as an adverbial acc. of purpose. 

Although the Pp. reads augmented ajananta in c, the form could easily be the injunc. 
jananta, despite the parallel augmented asadayanta at the end of the next pada. Both verbs are - 
anta replacements in otherwise act. paradigms. 

The somewhat odd expression “gave birth to him with their arms” of course refers to the 
Ayus’ priestly activity in producing the fire. 


X.7.6: This vs. urges a reflexive loop on Agni: to sacrifice to himself by himself. This is almost 
iconically represented by the hermetic circular repetitions and doublings: the extremely 
alliterative and etymological figure divi deva devan in pada a repeated by deva devan in c; the 
three 2nd ps. verb forms to V yaj, two identical: yajasva (a), 4vajah(c), yajasva (d); and the 
semantically similar pair svayam ‘(by) oneself’ (a), tanvam ‘self, (own) body’. 


X.8-9 

These two hymns are attributed to Trisiras Tvastra (the second with the alternative 
attribution Sindhudvipa Ambarisa). The poet’s name is a transparent adoption from the 
mythological material in X.8.7—9, and this hymn, and by default the next, belong with the Trita 
Aptya hymns X.1—7. See Old (Proleg. 233-34) and publ. intro. to X.8. 


X.8 Agni 

As was just noted, this hymn belongs with the Trita Aptya Agni cycle, X.1-7. The Agni 
portion of the hymn ends with vs. 6, so it would fit the sequence by showing a smaller number of 
vss. than the first seven hymns, all with seven vss., as Old points out. There are also lexical 
reminiscences between this hymn and the previous seven: ketti- (1a, also X.1.5, 2.6); vibhavan- 
(4b, also X.6.1-2 and a number of v/v bha forms in X.3); vesi (5b), veti (7d)—cf. forms of V v7in 
X.2.2, 4.5, 5.4, 6.2, 3; sdcase (6b), sacasyamanah (7c)—cf. X.3.3, 5.1, 4, 7.1. 


X.8.1: Although the act. pf. vavardha (etc.) is usually transitive, there are undoubted intrans. 
occurrences (see Kii 470), and it is hard to interpr. this pada in any other way. 

For the buffalo, Agni, and the lap of the waters see also X.45.3 and VI.8.1, neither of 
which is much help. 


X.8.2: The single form of the pf. to Vmud in the RV, mumoda, is taken, convincingly, by Kii 
(384) as presential and stative. 

On the various forms of the root V srev ‘abort’ see EWA s.v. and comm. ad III.29.13. 

The stem s7m/- and the adj. deriv. simivant- (sometimes to be read *s7mivant- as here) 1s 
generally taken as an irregular derivative of V sam! ‘labor’. EWA (s.v. simi-) suggests a process 
of “laryngeal umlaut.” I wonder if instead it comes from the semantically similar root Vv stan? 
‘labor, become weary’, via a Middle Indic form built to a zero-grade *srm, with development of 
syllabic *rto 7(though we might expect u because of the labial). 

In c I supply ‘oblations’ with uwdyatani (so more or less Ge and Re), but rather than 
interpr. Arnvdn as describing an action separate from td V yam (e.g., Re “préparant ... (les mets) 
offerts”) I see uidyatani V kras the equivalent of a periphrastic causative ‘make (to be) 
raised/lifted’; the morphological caus. to V vam, yamayati, is rare and specialized in its usage (see 
my -dya-, 164-65). For a very close parallel to our passage, see VIII.74.3 ... devatati idyata / 
havyani atrayat divi “who raised to heaven the oblations lifted up among the conclave of the 
gods,” with the oblations overt. 


X.8.3: The sense and the referents in this vs. are much disputed; see Ge’s extensive and 
somewhat dogmatic notes, Re’s comments, and Lii (594—96) discussion, in part a refutation of 
some of Ge’s views. I think it is useful to consider the vs. in the context of nearby X.5, which 
depicts the birth and growth of Agni, esp. in vss. 1, 3-5. 

In the Ist pada in the expression “the head of his two parents” (murdhanam pitroh), the 
two parents are generally agreed (esp. Ge, Re) to be Heaven and Earth. But see disc. of X.5, 
where not only cosmic parents (H+E, Night and Day) were considered, but also the two kindling 
sticks. Say. suggest these last as possible referents here, in addition to H+E — a suggestion 
dismissed by Ge (n. 3a), but one that I think is well worth considering. The fire “seizes” their 
head, which can be a metaphor for the fire “catching” (note the similar English metaphor). At the 
same time it can refer to H+E, and his seizing their head can refer to the fire’s ascent up towards 
the sky. 

The main cl. in b (note the unaccented verb dadhire) has no coreferential pronoun to pick 
up the rel. yah of pada a; we must simply supply /4m. As the gramm. number (pl.) of the verb 
makes clear, the subject is not the two parents, but must be unidentified priests. No plural beings 
have been previously mentioned in the hymn. The phrase sdro d4rnah (“the sun’s undulating 
flood”’) both asserts the identification of Agni with the sun, a cosmic connection that pervades 
the hymn, and depicts the fire on the ground as both bright like the sun and in constant wave-like 
motion. 

In c there is a lively debate among the aforementioned commentators about the referent 
of the fem. pl. arusth ‘ruddy ones’—dawns, flames, or flames standing for the cows of the 
Daksina (for the last, see Ge’s n. 3cd). Given that the same 4rusih are found in X.5.5, where they 
are generally agreed to refer to flames, this same identification seems likely here. As in X.5, the 
flames rise higher as the fire goes stronger. The lively debate continues with regard to the 
bahuvr. 4s'va-budhna- ‘having horses as ground’, a hapax but in clear relationship with 4sva- 
budhya- (3x). Since the latter always qualifies some kind of wealth (see comm. ad I.92.7—8), Ge 
believes that the adj. here must refer metaphorically to the Daksina, but making this work 
requires mental contortions that do not seem worthwhile. Here I think the ‘horse’ is actually 


Agni: the flames have the fire as their base or foundation, even as they and the rest of the fire 
rises. Agni is regularly compared to a horse (e.g., [V.2.8, VI.3.4, VII.3.2). 

In d these flames “find pleasure in their own bodies” (tanvo jusanta), a description of the 
seemingly rapturous movements of flames. 


X.8.4: The two hemistichs of this vs. seem thematically disjunct. The first has to do with Agni’s 
timebound daily appearance, the second with his role as a creator of alliances. I do not see any 
connection between them. These distinct themes are reunited in vs. 6; see comm. there. 

The amredita usdé-usah of course preserves the archaic gen. sg. of usds-, representing *us- 
S-AS. 

Both the referents and the grammatical identity of the dual gen.-loc. yamdyoh are 
disputed. Among the suggestions are Day and Night, the ASsvins, and even Yama and Yami, 
whose famous dialogue is found two hymns later (X.10). It is also unclear whether the form is a 
gen. dependent on vibhava (Ge), gen. dependent on a supplied noun (Re: le maitre), or loc. and 
dependent on nothing. As for the first, favored by Ge, vibhavan- doesn’t take the gen. (1.69.9, 
cited in his n. 4b, is not an ex.); since supplying a headnoun (with Re) is arbitrary, a loc. reading 
seems the best choice. I opt for that, with the loc. as a temporal marker: by day and by night. 

The apparent causal relationship between padas a and b, signaled by the A/in pada a, is 
rather difficult to interpr., and I would now somewhat change my tr. and the interpr. that lies 
behind it. In b the publ. tr. renders abhavah as “have become,” but (per IH) augmented 
imperfects should not have this “perfect’’-type sense, but rather mean “you became.” I now think 
this pada means that (in the primordial past) Agni assumed the role of (/became) the far-radiant 
one at the two twilights, namely dawn and the onset of night (“at [the time of] the twins”), a role 
he continues to have. He did so on the grounds (hi) that he always—every dawn—goes at the 
forefront of the dawn. The contrast between the pres. és7in the Afcl. and the augmented imperf. 
abhavah in the main cl. is not problematic: the Afclause describes a regular recurring action, still 
happening in present time but repeated from time immemorial, whereas the main cl. asserts the 
result of this recurrent action, a distinct event in the past (“you became”), though Agni maintains 
this role in the pres. 

The Afcl. says nothing about night, just dawn, whereas I claim that Agni is vibhavan- at 
night as well as at dawn. The two twilights are regularly assimilated to each other in Vedic, 
including in ritual time: the daily Agnihotra is to be performed at the rising and setting of the 
sun. And of course the illumination of the fire is even more evident at night than in daylight. 

As was said above, the 2nd hemistich of this vs. embarks on an entirely new theme. It 
also strikingly introduces the ritual enactment of the formation of an alliance (/trd-), a ritual 
that persists to the present day in Hindu wedding ceremonies: the seven steps taken by the parties 
to the alliance towards the northeast from beside the ritual fire. (See reff. in publ. intro.) This 
general description of the formation of alliances seems to introduce the next vss. (5—6), in which 
Agni becomes, or becomes identified with, other divinities or divine roles. If this is the intent, I 
find it somewhat puzzling, because the insistent bhuvah ‘you become’ of 6—7 implies a 
transformation of Agni into the various entities, not an alliance with them. But perhaps the point 
is that Agni keeps his own identity even when fulfilling the various roles, which is more like an 
alliance than straight transformation, but still doesn’t seem to me to be the same thing at all. 


X.8.5—6: As just noted, these last two vss. in the Agni portion of the hymn introduce a series of 
roles that Agni fulfills. All four padas of vs. 5 and the first one of 6 begin with the injunc. 


bhivah ‘you become’. Listing a set of roles Agni performs and/or a set of divinities with which 
he is identified is fairly common practice; see, e.g., the lengthy list in II.1; what is novel is that 
these might be considered alliances—see comm. immed. above. Note that the repeated bAuvah 
has an entirely different function from abhavah in vs. 4. Here bhuvah refers to the regular 
assumption of a role in the present; abhavah referred to a single event in the past. In this interpr. 
of bhivahI part ways with Hoffmann (214-15), who takes such usages of the (secondary) 
injunctives bhuvas, -at as expressing “resultative Konstatierung”: as a result of an action in the 
past, the situation holds now and in the future (that is, “became and now is,” with emphasis on 
the “is’”’). Here, therefore, he tr. bhuvafas “bist,” not “wirst”: “Du (Agni) bist das Auge ...” In 
our passage, at any rate, I think the point is not that Agni became each of these entities and 
remains so, but that he takes up these roles from time to time and then moves on. 


X.8.5: Verbal forms of the root V v/are not construed directly with the dative, but have a direct 
obj. in the acc. In pada b I have supplied “your tasks’ as a generic object, though I do not have 
particular parallels in mind. A common object of V v7is ‘gods’, enshrined also in the cmpds 
deva-vi- and deva-viti-, and supplying “gods” as object would also be possible here. 


X.8.6: This vs. reunites the separate strains of the Agni portion of the hymn: the birth and growth 
of Agni up through the cosmos (vss. 1—4ab) and the various roles he assumes (vss. 4cd—5). This 
may account for some ill-assorted phraseology. In particular the two terms in the overtly 
conjoined phrase yajidsya rajasas ca “of the sacrifice and of airy space” do not form a natural 
class, to say the least, and the fact that the gen. depends on nef ‘leader’ makes it somewhat 
worse. “Leader of the sacrifice” makes perfect sense and is in fact found elsewhere (I.196.2, 
I11.15.4, both of Agni, as well as fem. yajfidsya netr11V.56.2). But what does it mean to be “the 
leader of r@jas-”? Several different solutions have been proposed, none particularly satisfactory. 
Say. interpr. ra@jas- as a reference to waters, which would improve the sense but has no support 
and doesn’t fit the context. Ge takes the 2nd term as if expressing extent of space (“der Fihrer 
des Opfers und durch das Dunkel’’), whose awkwardness speaks for itself (less awk. but no better 
supported in KH’s [215 n. 204] “der Fiihrer des Opfers und der Fithrer durch die Finsternis”). Re 
in his n., calling the phrase a sort of zeugma, supplies “mesureur” as the headnoun with réjasah 
(without argument); similarly Klein (DGRV I.68), also calling it a zeugma, supplies instead 
“pervader.” Tichy (-tar-stems 352) decouples the two terms, taking ca as ‘auch’: “Du wirst zum 
Fuhrer des Opfers, auch im Luftraum.” 

My own, very tentative, suggestion rests on the return of the theme of the birth and 
growth of Agni. In the first vss. of the hymn (esp. vs. 1; see also nearby X.5 and comm. there) 
Agni is kindled and goes forth and up (1a), with his first location on leaving the earth being the 
space between the two world halves (1b), until he reaches heaven (1c). Here again, I would say, 
the sacrifice of our pada a locates his origin on the earth, but the réjas-, the realm between earth 
and heaven, is also found in pada a and the whole of the yatra clause of b, which qualifies 
rajasah. Pada b makes it quite clear that Agni has reached that location. He then arrives at heaven 
in pada c. The twist in my interpr. is to take raéjasah not as genitive, but as ablative: “he is leader 
of the sacrifice and from the airy realm.” I realize that this is a trick, possibly a cheap one: 
rajasah looks as if it’s entirely parallel to yajfidsya and in the same case, but my reading gives it 
an alternative case interpr., which is morphologically entirely legitimate but pushes the syntactic 
envelope. The point would be that the réjas- is only a waystation on Agni’s journey towards 
heaven and he leads the sacrifice from the réjas- to heaven. 


My interpr. of c is also different from most, though not as radically. I take sdcase as 
intrans./pass. ‘you are accompanied’, while most take it as an underlying transitive in absolute 
usage (e.g., Ge “du ... das Geleit gibst”’; sim. KH, Tichy). It is certainly true that sécate regularly 
takes an acc. (“accompany X”’), and here we might even (re-)supply yajfadm (“accompany [the 
sacrifice”) from pada a. However, in nearby X.7.1 sacemah/is used in the same pass./intrans. I 
suggest here. I would also point to the nzyits that accompany him or help him accompany others: 
miyut- is used especially of Vayu’s teams; they are literally wind-horses, and I see these breezes 
wafting Agni upwards towards heaven. 


X.8.7—9: On this appended account of the Trita- Visvaripa myth and possible reasons for its 
attachment to the end of the preceding Agni hymn, see publ. intro. 


X.8.7: As noted in the publ. intro., this vs. may be subject to two simultaneous readings, as an 
account of the beginning of the Trita-Visvaripa conflict and as a description of the establishment 
of the third (=Ahavaniya) ritual fire on the ritual ground. To assemble the evidence for the latter 
reading first, note first the appropriateness of f77fa- as a designation for this fire; on a7td- for the 
third fire, see X.46.6. This entity is located vavré antér “within a/his covering.” Although this 
phrase can be used for the Vala cave in that myth (see below), it could also refer to the kindling 
wood or the plants within which Agni is concealed. Note that the related stem vavri- is found in 
this sequence of Agni hymns in similar usage (X.4.4 of the wood, X.5.5 of his smoke; cf. also, 
e.g., V.19.1). “Seeking a visionary thought” (schén dhitim) can refer to the ritual fire’s response 
to the hymns chanted at its kindling, and under this reading the father can be Heaven. In pada c 
the real tipoff to the Agni reading is pitror upasthe “in the lap of his parents’’; not only does this 
phrase recall murdhanam pitroh in 3a, but, more importantly, pitror upasthe (also upaésthe mattih) 
is regularly used of the ritual Agni’s location (cf., e.g., 1.31.9, 146.1, 1.5.8, 26.9, VI.7.5, etc.). 
The audience would be primed to perceive an Agni reference here. As for the hapax 
sacasyamana-, although Ge and Re both take it to mean ‘seeking help’, surely its derivation from 
the root V sac ‘accompany’, via a putative *sécas- *‘accompaniment, companionship’, suggests 
rather a sense ‘seeking companionship’, and it echoes sdcase ‘you are accompanied’ in the 
immediately preceding vs. 6b (see disc. there). The verb vet in d also echoes vés/in 5b. All of 
this suggests that a reading that continues the Agni focus of the first 6 vss. is eminently possible. 
However, equally possible and supported by the vss. that follow is a reading that feeds 
into the Visvartipa myth. As I noted in the publ. intro., the Indo-Iranian myth of the slaying of 
the three-headed serpent-dragon has been assimilated into the Vala myth, and we see the telltale 
Vala signs beginning in the first pada with the phrase vavré antdr. in 2 of its 3 other occurrences 
(IV.1.13, V.31.3; not VI.104.3) this refers to the confinement of the cows within the Vala cave. 
The b and d padas specify the means with which Trita (in this vs. the hero of the myth) effects 
the cows’ release. In the standard versions of the Vala myth, Indra-Brhaspati opens the cave not 
by brute force but by verbal means, singing or reciting an open-sesame. In b Trita seeks the 
visionary thought (df//t-) derived from his poetic ancestry that will provide this open-sesame; in 
d he “speaks his own familial weapons” (jamf bruvand ayudhani). In other words the weapon he 
uses to release the cows is speech—poetry—which he has inherited from his forefathers, a point 
made more explicit by pitryany 4yudhani in the next pada (8a). The same phrase, in the sg., is 
found in VIII.6.3, again describing the deployment of words as weapons. Pada c is a bit harder to 
interpr. in a Vala context: perhaps Trita is seeking the companionship of the cows, or the 
association (=herd) of cows; “in the lap of the two parents” could in this context mean “in the 


space between heaven and earth.” Ge (n. 7c) suggests, rather loosely, that it refers to the whole 
world. (In general, the reconstructions of the story behind these vss. by both Ge and Old are 
fanciful and not very helpful.) 

One loose end is the referent of asyd opening the vs. I take it as inherently reflexive and 
explicitly contrastive with pitih ... pdrasya at the end of the hemistich. Trita—whether referring 
to Agni or to the slayer of Visvaripa—employs his own resolve while also seeking to conform to 
the ancestral ways. 


X.8.8: The transition from the Agni hymn to the Visvariipa saga is complete here, and without 
the double Agni/Trita reading that complicated the transition verse, 7, this vs. presents 
straightforward narrative. However, another conceptual disjunction is introduced: as the Indo- 
Iranian myth requires, the monster is actually attacked, struck, and slain, using the quintessential 
verb of violence, V Aan (jaghanvan [c]). But the plot of the Vedic Vala myth unfolds differently, 
and the Vala myth, with the release of the cows, is what we encounter in d. 

As noted above, the “familial weapons” (yamf... 2yudhani) of 7d are reprised here with 
the semantically almost identical pitryany a4yudhani (pada a), reinforced by (abhy) ayudhat in b. 
Indra is also introduced as the setter-in-motion of Trita Aptya’s action, preparatory to making 
him the agent himself in the next vs. The replacement of the old Indo-Iranian hero by the new 
Power God of Vedic is deftly managed in this set of three vss.: Indra absent in vs. 7, Indra 
obliquely responsible for the action in vs. 8; Indra himself the actor in vs. 9. 

On the phrase “three-headed, seven-reined” used of Agni in I.146.1 and on the lexical 
substitution of -siras- for -murdhan- in the “three-headed” compound, see publ. intro. 


X.8.9: The desid. stem “naksa- to V nag ‘reach, attain’ is a secondary replacement of the old desid. 
to the root, jyaksa- (on which see comm. ad VI.21.3), presumably because the older form lacked 
transparency and was being attracted into the orbit of V ya ‘sacrifice’. See Heenen (Desid., 78— 
79) on the late distribution of ‘naksa- and on its formation. As he points out, the lack of initial n- 
in the redupl. (not *inaksa-) shows that it is a secondary adjustment of /yaksa- via the 
introduction of the initial consonant of the full-grade root. 

The publ. tr. has a complex interpr. of 4vabhinat with a double acc. “split (the heads 
[acc.]) off the victim (acc.),” with “the heads” to be supplied. I now think this is unnecessary: 
ava V bhid simply takes an acc. of the victim (1.54.4, II.11.2, 18, etc.). Although I would prefer to 
sneak the sense ‘split’ into the rendering, I’m afraid ‘cut down’ has to suffice, and I would 
emend the tr. to “... cut down the one ...” Ge does “decapitate” (enthauptete), while Re’s interpr. 
is truly baroque: “l’abattit-en-le-transpercant.” Here the ¢va ‘down’ contrasts with the vdin 
udinaksantam ‘trying to reach up’, of the vaunting ambition of Visvariipa. 

The mid. part. mdnyamana- ‘thinking himself’ is used in a pregnant sense. This participle 
is generally used with a complement that indicates a false view the subject holds about himself, 
e.g., VI.25.5 yodho ményamanah “thinking himself a fighter.” Here I think the false view is that 
he has the qualities of his opponent, Indra. 

Gen. pl. gonam must be a partitive-type gen. with acakranéh (so Ge and Old, pace Re), 
but, as often, without partitive sense: surely the point is that Indra got a//the cows. 


X.9 Waters 
This hymn is an Anhang on the Agni collection that opens the mandala. Along with X.8 it 
is attributed to Trisiras Tvastra (with an alternative poet Sindhudvipa Ambarisa also named for 


this one), but as discussed above, X.8 clearly belongs with the earlier Agni hymns X.1—7. This 
hymn, however, has no clear points of contact with the ones that precede, and it has a different 
divine dedicand and a different meter: Gayatri (1-7) and Anustubh (8-9) rather than Tristubh. 
(The Anukr. analyses vs. 5 as Vardhamana [6 7 / 8] and 7 as Pratistha [8 7 / 6], but both are 
resolvable into perfectly fine Gayatris.) Ge’s textual presentation assumes that it is in trcas; Old 
dithers. That vss. 6-9 are identical to I.23.20—23 but the trca boundary should fall between vss. 6 
and 7 makes a strict trca division unlikely, but vss. 1-3 do seem to stand apart from the rest. See 
publ. intro. 


X.9.3: As noted in the publ. intro., this vs. is very compressed for what it seems to be expressing. 
It opens with a lexeme that is found a number of times elsewhere: dram Vv gam DAT. Cf. 1.187.7, 
V1.63.2, VH.68.2, VII.92.27, as well as the cmpd. aram-gamda- (2x). The idiom seems to mean 
“go/come (to a place), ready/fit for DAT., with the dative expressing one of several functions: “fit 
to benefit someone, serve as something, or derive benefit from something” (sim. Re). The 
shifting relationship of benefit expressed by dram in general is discussed in the comm. ad 
VIII.92.24—27. For the first sense of this particular idiom, “fit to benefit someone,” see 
VIIL.92.27 dram gamama te vaydm “let us go (to be) fit for you.” The second, “serve as 
something, lit. be fit to be something,” is found in I.187.7 éram bhaksaya gamyah “you should 
come, fit (to be) (our) portion,” in a vs. and a hymn addressed to Food. For an example of the 
opposite relationship, with the dative providing the benefit to the subject rather than receiving it, 
see VI.63.2 dram me gantam havayayasmai “Come fit for this summons of mine,” where the 
ASvins benefit from the singer’s call by arriving in order to drink the soma promised in the next 
pada. A similar situation is depicted in VII.68.2, also addressed to the ASvins: dram gantam 
haviso vité4ye me. Here I would alter JPB’s tr. to “Come fit for the pursuit of my oblation.” 
Because the cmpd aramgamd- lacks the full syntagm, it is not possible to be certain which of the 
senses it has. Both occurrences modify Indra, both times in the collocation aramgamaya 
Jagmaye, which I tr. “who comes fittingly, who comes regularly.” But Indra could be coming to 
benefit us (by giving, e.g.) or to be benefited by us (by soma or praises, e.g.) — or, indeed, both. 
As for the sense expressed in the full syntagm in our passage, tésma dram gamama, it must be the 
first, “fit to benefit someone.” 

The next problem in the vs. is what to do with vah. Re pronounces it “explétif’ and does 
not tr. it; Ge’s rendering seems to reflect a view like Re’s: “Dem mochten wir euch recht 
kommen ...,” in which tr. I don’t really understand the use of euch. As noted in the publ. intro., 
on the basis of the motherly image in vs. 2, I assume that the poet is claiming “‘you,” that is, the 
waters, as our mothers, and as their sons (or under their auspices) we wish to be beneficial to the 
person referred to by ¢ésmaz. The further twist is that it is for the house of that very person that 
the waters (re)vivify “us.” As noted in the publ. intro., the general view that this is the house of 
the sacrificer seems reasonable, but it is hard to extract from the abbreviated phrasing. What the 
waters are doing when they “animate and beget us” is not clear. 


X.9.6—9: As indicated in the publ. intro. and also in the above intro. to the hymn, these vss. are 
identical to [.23.20—23, verses to the waters appended to a hymn otherwise following the 
sequence of the Praiigasastra. The only departure is the omission of 1.23.20d apas ca 

vis vabhesajth “and the waters are healing for all” (lit. “possess all healing remedies”) in its 
equivalent vs. X.9.6 (which has only 3 padas), but this is somewhat made up for by the last pada 


of our vs. 5, apo yacami bhesajé4m“‘! beseech the waters for a healing remedy.” For comm. on 
the individual vss. see the comm. to the equivalent vss. in [.23.20ff. 


X.10-19 

On these hymns loosely organized into a Yama cycle, see publ. intro. Although the 
Anukr. assigns them to a number of different poets, they all touch on some aspect of Yama, the 
realm of the dead over which he presides, or the funeral that precedes mortals’ entry into that 
realm. See esp. Old (Prol. 232—33) on the close phraseological connections among X.10—13 and 
in favor of their further connection to X.14—18 [/19]. 


X.10 Yama and Yami 

This remarkable dialogue is one of the most famous hymns in the RV (in the rather 
limited circles in which any hymn in the RV might gain fame), and it has been tr. and discussed 
by numerous scholars. Recent treatments include that of Susanne Schnaus in her Die 
Dialoglieder 1m altindischen Rigveda (2008: 163-201) and Bodewitz’s generally negative 
response to it (IIJ 52 [2009]), as well as parts of W. Knobl’s 2009 Leiden diss., notably parts of 
the chapter “Mind-reading the Poet,” reprinted from StlII 24 (2007). The comm. here will make 
no attempt to discuss / refute / concur with the various points of view found in the many 
treatments, but primarily set forth my own, esp. when it differs from the standard versions of Ge 
and the like. (Schnaus cites previous views quite fully, so her disc. can be usefully consulted, and 
Bodewitz adds additional reff.) Although Re’s treatment in EVP (XVI.122—23 [1967]) is scanty, 
he gives a complete tr. with nn. in Hymnes spéculatifs (1956: 55-57 + 238). The hymn is also 
found in the AV, at the beginning of the collection of funeral vss. in XVIII (AVS XVIIL.1.1-16) 
and so is available in Whitney’s rather antiquated tr. 

The hymn, esp. Yamt’s speech, contains a large proportion of perfect optatives (vavrtyam 
la, dadhita \c [probably; see Ged. Elizarenkova p. 160 and n. 12], vivisyah 3d, riricyam 7c, 
mumiyat 9b [probably]; cf. also bibhryat 9d [to a redupl. pres., but similar in Gestalt]; Yama’s 
speech: paprcyam 12a). On the pf. opt. as characteristic of women’s speech, see my 2008 Ged. 
Elizarenkova article “ Women’s Language in the Rig Veda?” On the usage of the pf. opt., see my 
2009 “Where Are All the Optatives?” There are attempts to interpret the pf. opt. with a special 
nuance added by the pf—e.g., Knobl’s claim (n. 10 p. 110 of “Mind-Reading” = p. 50 of diss.) 
that it refers to “unreal possibility,” though he tr. more as a past potential “I would have liked to 
make the companion turn” for vavrtyam la, “I would have yielded ...” for nricyam 7a—but as I 
demonstrated in my 2009 article, these attempts are misguided. Given the distribution of 
optatives across paradigms, the perfect optative is ordinarily the only optative attested to its root 
and simply expresses general optative value. 

It is also remarkable how many kinship and quasi-kinship terms are deployed in this 
hymn (3 in the first vs. alone), but “sister” and “brother,” the two terms that name the 
relationship between the protagonists, are postponed until vs. 11. As noted in the publ. intro., it is 
also eminently worth paying attention to the grammatical categories of voice and number, esp. 
the almost studied avoidance of the 1*' du (““we two”), which, again, is the operative paradigmatic 
slot that describes the two participants in the dialogue. 

There is a considerable amount of concatenation between vss., esp. where one of the 
speakers twists the words of the other. 


X.10.1: The vs. is Yam1’s, and she speaks of herself in the Ist ps. (4... vavrtyam), but the rest of 
the vs., including the apparent references to Yama, are in the 3rd ps. 

The grammatical identity of sakhya is debated. Ge pronounces it a dative, which would 
work well contextually but is morphologically excluded. Old (and most others) take it as an acc. 
pl. neut, an interpr. reflected in the publ. tr. But I now am more inclined to see it as an instr. sg., 
also an old view (so already Wh’s tr. of the AV vs., flg. Lanman Noun Inf7. 336), recently upheld 
by Schnaus. It would be an instr. of cause, and I now emend the tr. to “on the grounds of 
partnership.” 

The 2nd pada poses a number of separate problems. The first is that the nom. sg. pf. part. 
Jaganvan is masc., though the speaker of vs. | must be Yami. The part. can therefore not modify 
the subject of pada a, but must have the same referent as acc. s#khayam in the first pada, namely 
Yama. Technically speaking it could modify the likely masc. subj. of c (masc. reference 
confirmed by didhyanah in d), but it seems best to take b as a separate clause with a predicated 
pf. participle (so most interpr.; see esp. Old) and cid marking a concessive clause(tte). 

The adj. puri and the noun arnavdm disagree in number. With most, I supply a neut. pl. 
noun with purt, viz. réjamsi ‘realms’; cf. I11.58.5 “rah purii cid ... réjamsi, and the reasonably 
numerous passages in which “raf is construed with rajas-. 

The larger question that this pada raises is where did Yama go, and is he now separated 
from Yami or did she come along? On the one hand, 4 V vrt ‘turn here’ in pada a implies that he 
is somewhere else and she wants to bring him back; on the other, it is hard to believe that the 
dialogue that follows in the rest of the hymn was conducted at long distance; it has too intimate 
and claustrophobic a feel. So he must have made a quick return. Some have suggested that he 
crossed from immortality to mortality, but there is no other evidence for that. Perhaps it’s simply 
a matter of a mental journey: many a wife has said to many a husband, “are you even listening to 
me? you seem like you’re a million miles away.” 

In the 2nd hemistich Yami presents her strongest juridical argument for their incest, 
though it is a bit anachronistic. Her phrasing is also remarkable for its distancing effects. The 
argument is the one familiar from later Hindu dharma and religious practice, that a son should 
beget a son, so that his own father will receive ancestral offerings from his grandson: the three- 
generational paternal lineage. (It is anachronistic here because, in the absence of other humans, 
no such religious expectations and societal structures can yet exist.) In her formulation only the 
grandfather (pvtvh, that is, the father of the unidentified subject) and his grandson (ndpatam) 
appear overtly; the central actor, the male of the middle generation, who is by implication Yama, 
is merely the understood subject of the 3rd sg. verb 4 dadhita. The only identity he is given is the 
archaic ritual title vedhah, which adds to the solemnity of the quasi-legal prescription she is 
asserting. It is also worth noting that though the verb here seems to have the primary sense 
‘provide, establish’, 4 V dhdin the active can also mean ‘impregnate’ and in the middle (of a 
female) ‘conceive’, so the procreative sense of the lexeme is lurking. 

In d pratardm is generally rendered as ‘future’ or the like (Ge: Zukunft), but I think it’s a 
little more pointed: it’s not merely a temporal designation but refers to the extension of Yama’s 
own line. 


X.10.2: On Yama’s first appearance, he picks up—and rejects—the overture Yami made in her 
first pada, by echoing her etymological figure s#khayam sakhya with sékha sakhyam, while 
emphatically expressing the rejection (74 ... vast). Although he speaks of himself in the 3rd ps., 


sakha ... vast, he does implicitly accept Yami1’s designation of him as ‘partner, companion’, by 
using the same noun stem. He also introduces the first overt 2nd person, in the enclitic fe. 

The second pada of this vs. is difficult and disputed—as well as being crucial, since it 
gives Yama’s first and strongest argument against the proposed incest and the one that depends 
not on fear of detection by the gods (cd) but on some sort of apparently universal principle. The 
argument is structured (in part) by the opposition between s@- ‘like’ and visu- ‘different’. The 
standard interpr. is that sé/aksmd refers to someone of the same kinship lineage (in this case a 
sister) and visuriipa to a woman of a different lineage, so that she is available for marriage. The 
idea is that though Yami belongs to the former class, she will behave like one of the latter. See 
Old’s clear paraphrase “dass ... die Schwester ... werde wie eine Frau aus anderm Geschlecht.” 
This interpr. is favored by the subj. bhavatr ‘will become’, which implies a transformation or 
pseudo-transformation. However, I am bothered by the other part of the opposition between the 
two bahuvrihis, sd/aksma ... visuriipa. Yama is contrasting not only ‘like’ and ‘different’ but also 
“mark(s)’ and ‘form’, but the standard interpr. assumes that the 2nd part is held constant: same 
family / different family. The stem v/suripa- is used several times in the fem. dual of Night and 
Dawn (1.123.7, I.186.4, VI.58.1), who are in fact sisters but have different bodies, different 
physical form. I therefore suggest that here the contrast is not between kin / non-kin, but rather 
between someone who is kin to him, but has a different—viz., female—shape. Yama is rejecting a 
sakhyadm ‘partnership’ that involves such a pairing because its outcome in sex is inevitable. The 
subjunctive bhaévati fits my interpr. less well than the standard one, I admit; it must be a sort of 
deliberative subjunctive rather than depicting a transformation, But it recognizes that both parts 
of the two crucial cmpds contrast, not just the first members. 

There are two factors that complicate things. The first is that, though on the surface 
sdlaksma \ooks like a straightforward fem. like visurupa, its stem must be sé/aksman-, and our 
form can’t be simply taken as fem. without question. Ge makes much of this (n. 2b) and suggest 
that it’s a neut. pl. with a singular verb. His insistence on this point is connected with the fact that 
similar expressions in neut. and masc. are used in the animal sacrifice, already in the early YV 
mantra collections (see details in the n.), and he wishes to see the adjectives here used of Yami as 
applications of the words in technical usage in animal husbandry. Bodewitz also makes an 
enthusiastic detour through the animal sacrifice to produce yet a different interpr. of this pada. 
However, Old sensibly argues that the phraseology was borrowed /nfo the animal sacrifice ritual 
from the RV and not vice versa, and since he is content to take sd/aksma as a fem., so am I. 

In c the two genitives, mahdh and 4surasya can be construed together (“the sons of the 
great Lord, the heroes”’), as Ge and Re take them. It doesn’t seem to me to make a good deal of 
difference. The Lord (or great Lord) may well be Dyaus. As to the group identity of his sons, I 
agree with Old in choosing not to try to narrow it down. Ge’s (n. 2c) assertion that they must be 
the Angirases seems unduly restrictive; surely the point is that a//the gods potentially perform 
surveillance. 


X.10.3: As is generally noted, Yami picks up Yama’s words, specifically his verb vastz, which he 
used in his rejection of her proposal in 2a. She begins her vs. with emphatically fronted usénti 
gha, which we might render in idiomatic Engl. as “They do foo want it.” She not only takes his 
verb, but she provides it with a more powerful subject: the immortals (a generalizing of the 
group he referred to in 2cd). She keeps his eféd at the end of the pada. We might also note that 
because of the fronting of the verb the subj. (¢é amrtasah), incl. the demonstrative /é, is displaced 
to the middle of the pada, with the ¢é taking somewhat unusual non-initial position. Here it 


teasingly echoes the enclitic fe in 2a, which, as was just noted, is the first overt 2nd ps. in the 
hymn. 

In b tyajds- is a hapax, though clearly (pace Bodewitz, who takes it as a thematized adj.) a 
possessive secondary derivation of the well-established s-stem neut. tydjas- to V tyaj ‘leave 
(behind), abandon’. Ge thinks tyajas- is the personified fault, that is, the living result of the 
blameworthy act of incest. But surely Yami is not going to pitch it in that negative way. Re’s 
suggestion (EVP XVI.122) that it is analogous to réknas- ‘legacy’ to V ric ‘leave behind’ is more 
illuminating. (In the earlier Hymnes spéc, he instead tr. as ‘un survivant’.) I take tyajds- as the 
personified ‘legacy’, who embodies what the father left behind. This personification finds a 
bizarre analogue in modern-day American English academic terminology: in the (controversial) 
practice of elite colleges and universities offering preferential admission to children of alumni, a 
practice called “legacy admissions,” the students so admitted are known as “legacies.” 

The gen. ékasya cit ... martyasya is the clearest indication we have that Yama is, or will 
become, mortal. It of course contrasts with am/ftasah in pada a. 

Pada c is the first time in the hymn in which the 2nd ps. and the Ist ps. appear together. 
The 2nd sg. enclitic fe returns from 2a (with shifted reference: in vs. 2 it refers to Yami, here to 
Yama), in a similar phonological context: 2a nd fe, 3c nite. But the Ist ps., used of herself by 
Yami, is—oddly—plural: asmé. She is still practicing the distancing characteristic of the speech 
of both of them in the opening of the hymn, but creeping closer to intimacy, at least pronominal 
intimacy. 

The injunc. nf... dhayiis almost universally taken as modal; e.g., Ge: “Dein Sinn soll 
sich unserem Sinne fiigen,” but this is far from necessary. (KH doesn’t treat this vs.) I think 
rather that Yamt is asserting that Yama’s mind is a/ready fixed on—or indeed in—her, whether he 
acknowledges it or not; two vss. later (Sa) she claims that their sexual relationship was 
determined long ago, and here she seems to say that he is mentally prepared for, perhaps already 
eager for it, and now he should take the next step to the bodily relationship. If the sense is “your 
mind is fixed 77 me,” the entering of the body she demands in the next pada has already been 
accomplished mentally. 

The last pada is the most direct expression of what she’s been hinting at so far 
encountered. It also contains the first 2" sg. verb (probably; see below), the pf. opt. 4 vivisyah 
‘you should enter’. But until we come to the verb at the end of the pada, her statement seems 
entirely parallel to her first juridical argument for incest given in Ic. Like that one, this contains 
two (quasi-) kinship terms, /ami- ‘wife’ and pdti- ‘husband’, and the optative should give it the 
same legally prescriptive force as 3rd ps. 4 dadhita in 1c. We expect 3rd ps. “‘a husband should 
enter the body of his wife,” and so the “as husband, you should enter ...”» comes as a shock. She 
may also be splitting the difference, as it were: I wonder if vivisyah can also be read as a nonce 
perfect precative, in the 3rd sg. Precatives are of course only built to aorist stems, but the 
athematic -yah in the aor. entirely substitutes for the ordinary opt. 3rd sg., expected *-yat(see my 
“Where Are All the Optatives?”), and so I think this 3rd sg. prescriptive force could carry over to 
the pf. here. In this way Yami can both maintain her tone of legalistic authority and make a direct 
personal appeal. Her statement here is reminiscent of Lopamudra’s (less explict) ones in I.179.1— 
2: 1d apy a nu patnir vrsano jagamyuh “Bullish (men) should now come to their wives”; 2d sam 
U nu patnir vrsabhir jagamyuh “Wives should now unite with their bullish (husbands).” 

On the gen. ending -urin jényuh (found only here) borrowed from the kinship terms, see 
Old inter alia. 


X.10.4: Yama simply ignores Yami’s arguments in the previous vs. and changes the subject. This 
change is signaled by the lack of concatenation: for the first time in the hymn no words from the 
previous vs. are carried over into the next. He also shows himself to be as adept at distancing as 
his sister, until the very end of the vs. In the 1“ hemistich, as he poses rhetorical questions about 
what they should or should not do, he uses the 1“ person, but the 1‘ person plural cakrma 
“should we (pl.) do?”; rapema “should we (pl.) murmur?” So for the first time they are both 
subjects of the same verbs, but the expression is grammatically skewed. 

His first argument, in pada a, is the “no precedent” one. Interestingly he doesn’t actually 
make the argument, leaving the main cl. verb-less and in the air. We expect “*(should we do it) 
now?” — and this verb is supplied by almost all tr. and comm. (The exception is Bodewitz, who 
think the &¢d clause includes b, but his tr. is so contorted that it demonstrates by itself that that is 
a bad idea.) The verb we would expect, corresponding to the pf. cakrmd in the dependent clause 
and parallel to the opt. rapema in b, would be the pf. opt. *cakriyama. I would suggest that since 
at this point in the hymn Yami “owns” the pf. opt., he would avoid using that form; it’s only 
towards the end, when he’s essentially won the argument, that he uses a pf. opt. (12a). 

His second argument has to do with public versus hidden. Just as their behavior should 
stand up to the public visual scrutiny of the gods (2cd, also 8ab), so should their words be truths 
not only when spoken out loud ( védantah), but also in the quiet intimate register (V rap) that (he 
seems to imply) the gods might not overhear. Like most, I think that b is a rhetorical question 
like the incomplete one in b introduced by kéd. 

His clinching argument is found in cd, though in a sense it’s just a restatement of what 
they both know—that they are siblings by virtue of their parents, the Gandharva and the Apsaras 
(“watery maiden” 4pyda ... yOsa). 

In d sa no nabhihis a fine ex. of the “attraction” of a demonstrative in an equational 
clause to the gender and number of the predicate, a phenomenon quite familiar in Vedic prose 
(on which see, e.g., Brereton “at tvam asi/in Context”). Here the referent of s@is the gender- 
mixed dual pair of Gandharva and maiden; we might expect * ta no nabhih if this syntactic rule 
hadn’t been applied. For another ex. see X.11.8 and comm.; for an equational rel. cl. that does 
not show this attraction see VI.41.3 and comm. 

The standard tr. take s@ no nabhih and paramaém jami tan nau as parallel phrases, 
expressing essentially the same thing; e.g. Ge: “die sind unser Ursprung, das ist unsere héchste 
Blutsverwandtschaft.” By contrast, in the publ. tr. I adopt a clever suggestion of Bodewitz’s (p. 
265), that ¢¢din the second phrase means ‘therefore’, and the second phrase thus draws 
conclusions based on the first. This conclusion is that their kinship is of the highest, that is, in 
this case the closest (full siblings), and that precludes any other relationship they might have, 
esp. a sexual one. 

The final word of the vs. is nau, the 1st dual enclitic. This is the first time in the hymn 
that we meet a Ist dual, perhaps not accidentally in unaccented, hence syntactically recessive 
form. But its appearance here is striking; even in this same pada the Ist ps. was first represented 
by the pl. enclitic nah. Yama has finally acknowledged, however indirectly, that this is between 
the two of them alone. 


X.10.5: Yami immediately counters Yama’s triumphant assertion that their highest relationship 
is blood kinship, by substituting what is (for her) implicitly an even higher relationship. Since 
they shared a womb (thus acknowledging their full siblinghood), they were created from the first 
as a married couple, a household pair (démpati), lit. ‘two lords [/lord and lady] of the house’. As 


in 1d with her deployment of the inherited ritual title vedhah, she utilizes an archaic, inherited, 
and resonant word for the married pair, which gives dignity and prestige to her claim. (On the 
use of démpatiand its lexical replacements, see my 2019 “The Term grhastha and the 
(Pre)history of the Householder,” in Grhastha: The Householder in Ancient Indian Religious 
Culture, ed. Patrick Olivelle. Pp. 3-19.) 

She is also quick to pick up his newly introduced nau, placing it in padas a and b. 

The sequence of nom. sgs., janita ... tvasta savita visvarupah, raises the question of how 
many agents were involved, and, in particular, is the god Savitar separately named here beside 
Tvastar or is the stem savitdr- used here as a descriptor (‘the impeller’)? With most interpr. I opt 
for the latter. Among other things asydin c presupposes a singular referent. Tvastar is, of course, 
most closely associated with the procreation and the shaping of embryos; see, e.g., X.184.1 
tvasta rupani pimsatu “let Tvastar carve the forms,” in a pregnancy charm. In nearby X.2.6—7 
there is an implicit riddle that posits the generic “begetter” as the one who “begot you” (X.2.6b 
janita tva jajana), immediately solved in the next vs. by Tvastar (X.2.7b tvasta ... tva ... jajana) 
in the same words. See comm. ad X.2.7. 

Note that visvaripah in b echoes visuriipain 2b, though there doesn’t seem to be a close 
thematic relationship. In light of nearby X.8.7—9 (q.v.), the brief treatment of the Trita-VisSvaripa 
myth, it is striking that Tvastar is credited here with “possessing all forms’. In that myth Tvastar 
is the father of the three-headed monster Visvarupa; cf. X.8.9 tvastrdsya ... visvariipasya, with 
the patronymic. See also comm. ad V.42.13. 

As Re (Hymnes spéc., 237) points out, Yami’s invocation of Heaven and Earth as 
witnesses 1s a clever ploy, since they are a famously incestuous pair and thus provide a divine 
charter for the action she wants to take (see further 9c). Her phraseology, véda nav asya prthivi 
utd dyauh, is strongly reminiscent of the refrain in the famous hymn 1.105, wittdm me asyaé rodasi 
“Take heed of this (speech) of mine, you two world halves” (see comm. ad I.105.1). Both her 
adaptation of that refrain (or some formula that lies behind both) and her statement in c, né@kir 
asya pré minanti vratani “no one transgresses his commands,” which echoes similar expressions 
in, e.g., 1.69.7, 1.38.7, set a verbal imprimatur of formulaic authority on her speech, which is of 
course all the more important because, as a woman, she does not have that authority by nature. 

Note that in our phrase even an explicitly conjoined subject (with uf@) consisting of two 
(non-neuter) singular nouns can take a singular verb. 


X.10.6: Yama’s answer is somewhat confusing, I think because he pretends to respond to her 
claim in 5a but really does not. What does he mean by “this first day” (asya ... 
prathamasyahnah)? He seems to be asking about their time in the womb, about which she spoke 
in 5a; so Ge (n. 6a): “Der erste Tag ist der ihrer Zeugung.” But the implication of his question 
“who knows about this first day?” is that no one does: it belongs to the time before time, at the 
first creation (as presented, e.g., in X.129). He has substituted one (unknowable) time for a 
knowable one. This twisting of temporal reference makes it seem as if her claim about their birth 
is unsubstantiated, in fact unsubstantiatable—whereas, in fact, Tvastar their creator at least 
should know, along with the other gods. Surely the birth of Yama and Yami does not go back to 
the primordial past. 

I would change the rendering of the verbs in b to “who saw it; who proclaims it here.” The 
first again calls into question the possibility of a witness of primal events; the second raises 
suspicions about anyone who claims to know or have seen the first day—in this case, Yami by 
implication, since she made apparently authoritative statements about the action of the god 


Tvastar in 5a. 

To her invocation of the vrat#- of Tvastar in Sc he counters with the dhaman- of Mitra and 
Varuna and thereby mobilizes the ethical rigor of those two gods at the center of the RVic moral 
universe and the ceaseless scrutiny they are known to exercise over humans. He will return to 
this in 8ab. 

Pada d presents some difficulties. On the one hand, the analysis of vicyais disputed; on the 
other, V bri can take the acc. of the addressee or the acc. of the subject spoken about: which 
semantic role does nfn fill and who does the acc. pl. refer to? To answer the second set of 
questions first, I take nfn as the topic of discourse (“speak about superior men”), and I take its 
referent not to be mortal men (of which, remember, there are none at the time), but rather, as so 
very often with this stem, of gods. Here Yama raises the very issue discussed above ad vs. 5: 
how does she, a woman, have the right to speak about superior males, in fact the most superior of 
all: gods? And she is not just a woman, but one characterized as ahands-. Whatever the exact 
meaning and etymology of this word (on which see comm. ad V.42.13), it is associated with 
rampant sexuality. In this context that characteristic would make Yami even less qualified to 
engage in discourse about the gods, esp. the divine upholders of ethical principles. Yama’s 
insulting address to her—this is the first voc. of the hymn—is meant to delegitimize her 
participation in the dialogue. He further emphasizes this with the instr. vicya. Here I follow the 
old interpr. (see Ge n. 6d) as a fem. instr. to an otherwise unattested -afic stem, * vyafic- ‘going 
apart, aside’; supplying the instr. * vaca we get “with (speech) going aside, with deviant 
(speech).” 

It is worth noting that ahands- is found in V.42.13, modifying Tvastar, in a snippet of text 
that implies incest between Tvastar and his daughter — the same Tvastar who was responsible for 
making Yama and Yami a married couple, according to her (Sab). 


X.10.7: If lam correct that Yama’s intent in vs. 6 was to disqualify Yami from participation in 
the dialogue on the grounds of her gender and sexual avidity, he was successful. Her measured 
unemotional legalistic arguments for their coupling give way in this vs. to an expression of naked 
desire. For the first time in the hymn their names appear, and they are nearly juxtaposed 
(yvamasya ma yamyam). And she speaks of ‘desire, lust’ (kama-), not duty, divine preference, or 
personal history. As W. Knobl points out (p. 119 n. 42), the first pada consists of a wonderful 
repetitive phonetic figure, which, I would add, seems iconic of the wave of desire that overcomes 
her: yamasya ma yam? ya(m) kama ... (My presentation of the figure is somewhat different from 
Knobl’s: he omits the final vowels and also doesn’t include the 2nd syllable of kama.) 

Pada b contains a nice play: Yami expresses her desire “to lie together in the same yonz,” 
here a ‘place’ or ‘nest’, but of course, since yoni- can refer to the womb (see esp. in the 
miscarriage and birth charms X.162.1, 2, 4, 184.1), they did lie in a yon/before their birth. In vs. 
5 she refers to the same place with garbha-, but the latter word more often means ‘embryo’ than 
‘womb’. 

Pada c reprises the wife/husband pairing found in her vs. 3d, though with a different word 
for ‘wife’ (jaya- rather than jdn/-), along with the contested place, the wife’s body (¢anvam) as 
object in both. But the agency has switched: in 3d the husband was urged to enter the body of his 
wife, while here the wife is the subject, yielding her own body to her husband (jaya ... patye). I 
do not know why she expresses it as a simile here. 

The word for ‘yield’, another pf. opt. riricyam, belongs to the root V ric ‘leave (behind)’ and 
may be meant to evoke tyajésam, the personified ‘legacy’ built to V tvaj ‘abandon, leave’. See my 


invocation of réknas- ‘legacy, heritance’ ad vs. 3 above. 

The problematic pada is d (with its near repetition 8d). There are almost as many interpr. as 
there have been readers of this hymn, and I cannot rehearse them here. Most interpr. start from 
the assumption (voiced or taken for granted), which I share, that this is a piece of erotic slang. 
Unfortunately of course such expressions are almost impossible to interpret in the absence of a 
sufficient body of texts containing such material — which the RV does not provide us. My interpr. 
starts with the observation that viV vrhis a violent verb, with the literal sense ‘tear off, tear 
apart’. The lexeme is reasonably well attested in the RV; cf., e.g., VI.45.9 vidrlhani cid ... vrhé 
“Tear apart even the strongholds.” But in this context a purely violent interpr. is unlikely, esp. 
since it’s an activity that Yami herself suggests that she and Yama could do together: this is the 
first, and indeed the only, Ist dual verb in the hymn, v/ vrheva. But of course as a general rule 
the erotic incorporates much of the violent, and so the most sensible way to approach this 
expression is to assume that the violence of v/V vrh has been repurposed for an erotic charge. 
Riffling around in modern English provides us with several useful parallels. On the one hand 
there’s a specifically erotic expression “tear up the sheets,” referring to energetic or violent sex. 
There’s also the expression used in the publ. tr., “let ’er rip,” with the dummy object ’er (for her, 
but without gender implications). Like “tear up the sheets,” the verb in this expression has the 
same literal meaning (‘tear, rip’) found in V vrh, but it also has a wider sense, which may allow 
us to understand the curious simile in our pada concerning chariot wheels. One of the reasons 
that there are so many, and so many implausible, interpr. of this pada is that it’s hard to figure 
out what chariot wheels have to do with sex—with many fanciful notions concocted to connect 
them. I would actually suggest that they don’t; what the simile is capitalizing on is a secondary 
meaning that seems to be shared by verbs of this nature (at least Engl. ‘rip’, ‘tear’; Skt. V vr), 
namely reference to extreme speed. In English in addition to “let ’er rip” we have “tearing 
hurry,” “tear off to”,” “on a tear.” These verbs seem to inhabit the intersection between violence 
and speed, here mediated by sex. So, while Yami’s v/ vrheva is proposing, on the one hand, that 
the two of them engage in passionate vigorous sex (type “tear up the sheets”), her simile 
compares this sex act to the speed of a rushing tearing chariot. The Free Online Dictionary 
defines “let her/something rip” in part as “to do something without inhibition or restraint, 
typically with great enthusiasm or force” and specifically as ‘“‘allow an engine to go as fast as 
possible. An American colloquialism dating from the first half of the nineteenth century, this 
term presumably was first applied to locomotive or steamship engines.” Note the connection 
with the speediest vehicles of their respective days. So Yamt’s verb is already a metaphor and 
her simile adds another level of figurative distance. 

The pada is not only conceptually challenging, but also grammatically. The noun cakra- is 
of course neut.; its dual should be, and several times is (X.85.11, 12, 16), cakré, and so our form 
cakra should be neut. pl. In the first part of the simile, réthyeva, the sandhi should be dissolved 
into raéthya iva, again a neut. pl., rather than expected du. *ra@thye. A neut. pl. reading is not 
impossible here, but it seems pretty clunky. The human pair was surely envisioned in the simile 
as a matched set of wheels belonging to this light two-wheeled vehicle (on the construction of 
the chariot, see Sparreboom pp. 10-11), turning rapidly in perfect synch as the chariot tore 
(/dashed) along the way. Assuming more than two wheels gives us a very different and more 
plodding picture. Fortunately VIII.5.29 contains the phrase ubhé cakra “both wheels,” which is 
emphatically dual in sense, and I think we must reckon with the same pseudo-masc. form here. 
As for rathyeva it is possible that it should be resolved into réthye ’va, with the truncated simile 
particle to be read occasionally in the RV and generally in MIA. For va for iva, see Gr’s list p. 


221 and for a similar du interpr. of -eva as -e ’va see Macd., VG p. 259. 

There is some difference of opinion about whether the wheels are in the nom. or the acc. 
Without reproducing the terms of the debate, I will simply opt for the nom.: the speeding, 
whirling wheels are compared to the two energetic lovers. 


X.10.8: Yama does not respond directly to Yami’s erotic break, but simply repeats, more 
strongly, his warning from 2cd about the ever-vigilant divine witnesses. 

His pada a shows a nice syncopation in né tisthanti nd nf misanti, where nd Cris answered 
by nd Cy, but the rhyming m2/sant/is postponed a syllable. 

The fronted anyd- in c and later in the hymn (10d, 12c, 13c, 14a) provides prime evidence 
for the indefinite value (‘another’, not definite ‘the other’) of this stem in initial position. On 
which see my "Vedic anya- ’another, the other’: syntactic disambiguation," Fs. Beekes (ed. A. 
Lubotsky), 1997, pp. 111-18. It is a particularly cruel usage because there are no other males 
available for Yami to pick from. 

In c Yama picks up the 2" level of metaphor in her 8d—the chariot wheels—by urging her 
to “drive off straightaway” (yahi tiiyam). He rejects her 1st dual opt. vrheva in favor of a 2nd sg. 
impv. vrha + instr., with the instr. referring to her hypothetical other partner, removing himself 
from the situation entirely. He also repeats his insulting voc. ahanah. 


X.10.9: With her approach to intimacy (reaching its high point in the Ist du verb of 7d) so 
decisively rebuffed, Yami abruptly returns to distanced discourse: this vs. is entirely couched in 
the 3rd ps., though both their names appear, juxtaposed, in d. She is the 3rd ps. subject of all 
three verbs, all optatives: a dasasyet, b un mimiyat, d bibhryat. The optatives in this case are not 
prescriptive, as in some of her earlier uses (1c, 3d) but, like her Ist ps. opt. in 1a and 7c, express 
desire or potentiality. 

The redupl. form mimiyat in b could technically belong to the redupl. pres. of Vmd or the 
pf. of V mi, but most (incl. Kii 369) assign it to the latter, as do I. For one thing it fits into Yami’s 
pattern of perfect optatives. Unfortunately the lexeme vid V mis not otherwise attested, which 
has opened the possibility of all manner of contextual translations, which abound in the lit. I 
think it should be interpr. in light of the conventional formula Yami pronounced in 5c, using the 
same root: nékir asya pra minanti vratani “No one trangresses his commandments.” Old adduces 
a striking parallel containing pré minanti and the eye of the sun that illuminates the sense of our 
passage: V.59.5 siiryasya céksuh pré minanti vrstibhih “They [=Maruts] confound the eye of the 
sun with their rains,” depicting the sun’s loss of vision behind a veil of rain. Here Yami is 
asserting that at least for a moment (zihur) she too could transgress / confound one of the iron 
laws of nature, the inescapable sight of the sun, which misses nothing as it transits the sky. Here 
she is implicitly countering Yama’s statement nd nf misanti eté “they never blink” (8a) about the 
“spies of the gods” (devanam spdsah 8b): the sun is the quintessential spy (cf. X.35.8 spal tid eti 
suryah). I tr. “trip up” to capture the vd and also register the fact that this idiom is out of the 
ordinary. 

In c she makes clear why she invoked Heaven and Earth as witnesses in 5d. The “couple” 
(mithuné) is a 3rd ps. reference to themselves, Yama and Yami, and she asserts that they have 
the same kinship relationship (sdbandha) as H+E—the point being that H+E are both siblings and 
an incestuous couple. 

In d dbibhryat is not a pf. opt., but it is the next best thing, a redupl. athem. opt. that matches 
mumiyat in b (and perhaps, as JL suggests, to avoid the anomalous redupl. of the pf. jabhr-). The 


pada has very rich semantics with a number of overlapping readings available to the VP bibhryad 
djami. First, note that she has reached back to 4d, where Yama used their _jam/ ‘kinship’ as an 
argument against her. (In our vs. I tr. 47am as ‘unbrotherly’, not ‘non-kindred’ vel sim., because 
the latter lacks punch in English.) I see at least three readings for her statement here: 1) she 
would happily bear (=endure physically) the “unbrotherly” sexual act; 2) she would happily bear 
(=assume the burden, mentally) the guilt associated with this act; 3) she would happily bear 
(=give birth to) the living result of this act (though ironically any child from this union would be 
super-related to both parties!). 


X.10.10: Once again Yama fails to answer her, but goes off on a tangent of his own; in fact it’s 
not entirely clear to me what he’s trying to say, esp. in b. His speech begins portentously: the 
first 6 syllables of pada a are heavy, and the repeated long 4@’s, punctuated by g9(/)s, draws 
attention to the ponderous pace: 4 gha ta gachan utt(ar)a (yu)ga(ni) ... He prophesies that latter 
generations (yugd-, another word sketching a kinship connection) will come when kin will do the 
unkindred/unbrotherly act (Vamdyah krnévann 4jami1), using both his jam- (4d) and her 4jami 
from the previous vs. But what is his point here? It almost sounds as if he’s predicting the 
debased behavior of the Kali Yuga (and yugdé- might support this view), behavior that he refuses 
to have anything to do with. But the notions of cyclical time and the four ages of progressively 
worse actions and circumstances are foreign to the RVic conceptual universe, as far as I know. 
Perhaps they, or something like them (minus the cycle), were circulating in some form at the 
time — after all, a sequence of ages showing progressive decline is also found in Greek 
mythology as early as Hesiod and, more to the point, the Avestan Yima, Yama’s counterpart, 
presided over an age of peace and prosperity (see Videvdat 2), which was also followed by 
decline (see Skjaervo’s art. on the myth of JamSid, Encycl. Iran. 

http://www. iranicaonline.org/articles/jamsid-1, inter alia). 

His suggestion to Yami in c, to make her arm a pillow for her lover, may strike us as 
bizarre, but it has a parallel in V.61.5 d6ér virayopabarbrhat with a different word for ‘arm’ (dos- 
rather than bahi-) and a different word for the male, but the same very rare intensive stem (dpa) 
barbrh- (on which see Schaef. 157-59). Note the phonetic play with labials and /in the pada: 
upa barbrhi vrsabhaya bahiim. | would also suggest that Yama is twisting Yam1’s bibhryat from 
the previous vs. (9d); Re, flg. Pisani, in fact assigns the form to V bir, an idea that has little to 
recommend it. As for the shape of the impv. barbrhi, a properly formed impv. to this stem should 
be *barbrdhr, Old suggests reading *barb7hi in part for metrical reasons. Whether we want to 
follow Old’s suggestion, the somewhat simplified form shows how derivationally shallow the 
intensive is. 


X.10.11: As noted in the publ. intro., this is the first time in the hymn that the words “brother” 
and “sister” appear, tellingly in a context that questions the meaning and worth of the very terms. 
We can interpret the first pada in two ways simultaneously. On the one hand, a brother is 
supposed to provide a refuge for his sister; if he does not, he’s not a proper brother. On the other 
hand, she seems to be saying, “why get hung up on our sibling relationship, when I have a more 
important relationship to worry about?— I need a husband!” In this connection it’s worth 
remembering that in later Sanskrit natha- can mean simply ‘husband’. So she’s saying both 
“you’re not behaving like a good brother” and “who cares about ‘brother’? It’s not the most 
important relationship we have to each other.” The 2nd pada continues this line of thought. 
Acdg. to most interpr. (with which I concur), “if Dissolution will come down” (yan nirrtir 


mgachat) refers to the non-continuance of the human race after the twins if they don’t do 
something about it. In the face of this potential catastrophe why is he worrying about the word 
and relationship “sister’’? 

Her brief return to logical argument in the first hemistich is followed by an emotional pitch 
resembling her first erotic break in 7a, picking up k4ma- from there and reusing his Vrap from 
4b. Her final appeal to him is made in the impv., piprgdhi, rather than the opt. she has previously 
favored, and an impv. to a redupl. pres. stem. Note also that for the first time both bodies (¢ani-) 
are in question, whereas in 3d and 7c it was only the body of the wife. 

The destabilization of the dialogue is also signaled by the switch of grammatical categories: 
for the first time in the hymn Yami uses the subjunctive (a: asat ... bhévati, b: nigdchat) and the 
imperative (d: piprgdhi) — categories that had been exclusively Yama’s (subj.: 2a bhdvati, 6d 
bravah, 10a gachan, 10b krnévan; impv. 8c yahi, 8d vi vrha, 10c upa barbrhi, 10d ichasva). Her 
legalistic logical optatives give way to longings and demands. 


X.10.12: And Yama in return steals Aer grammatical category! He answers her pres. impv. with a 
pertect optative built to the same root V prc, paprcyam, his first use of this category (though see 
below). Moreover, as has often been remarked, the first pada of his reply is hypermetric by three 
syllables (assuming, as we should, distraction of the two forms of fand-, on which see Knobl n. 
80 p. 131 [Mind-Reading] = p. 71 diss.). Although various scholars have suggested emendations 
to render the vs. an ordinary Tristubh, we should surely resist that urge, as argued persuasively 
and at length by Knobl (Mind-Reading, pp. 130-35 = diss. 70-75) and already by Old. To begin 
with, the pada almost exactly repeats her 11d; the crucial deviations are emphasized by the 
awkwardness of the meter, which signals the climactic emotional force of his response. What 
Yami wants is a simple repetition of her appeal, with person shift. That is, responding to her 
words 

tan va me tan“ vam sdm pipredhi 

“Mingle your body with my body.” 
she wants * tan" va te tan’vam sém paprcyam 

“T would mingle my body with your body.” 
This desired echo would follow her wording and her metrical form exactly, but of course he 
refuses. His negation would necessarily add another syllable, the nd, but I suggest that just one 
additional syllable would not sufficiently demonstrate how far his reply fails to mirror her 
appeal—hence the addition of three, nd vd u, to introduce the echo (note also that the enclitic fe 
flips its position to modified 2nd). The rare (in the RV) and solemn particle va/(‘verily’ or the 
like) also draws attention to his deliberate, rather pompous style and the finality of his rejection. 
And the too-many-syllables here is in keeping with the too-heavy-syllables in 10a discussed 
above. Moreover, the additional syllables at the beginning of the pada have a complex 
relationship with what follows: nd va u fe is a scrambling of tan’va, which opens 11d: the ¢ from 
te, na flipped to an, va u likewise flipped — the result is ¢-an-u-va. This point is made also by 
Knobl, pp. 133-34 = 73-74. He also suggests that nd va u could also stand for *na va u, with the 
nom. sg. of a ‘man’: “As a man [and not as your brother] could I have commingled with you” 
(pp. 134-35 = 74-75), though the absence of the indep. nom. sg. md in the RV (and indeed until 
quite late) makes this suggestion less compelling. Moreover, it seems psychologically out of 
character: throughout their dialogue Yama has shown no desire for, or even human/brotherly 
sympathy towards, Yami. 

A brief word on the redupl. pres. versus perfect to V pre. I wonder if these two supposedly 


different tense/aspect stems don’t belong to the same paradigm, distributed phonologically, with 
forms with root-final velars taking /-redupl. and those with root-final palatals a-redupl. The 
former include only piprgdhi (1x, here) and piprkta (1x), the latter paprcasi, paprcyam (here), 
paprcyat, each with one occurrence, plus two occurrences of the mid. part. paprcand-. The 
system would be reminiscent of s/sakti, séscati and would belong to a redupl. pres. If piprgdhi/ 
paprcyam do belong to one paradigm, Yama’s repetition and deviation from repetition would be 
more pointed, but if paprcyam belongs to a redupl. pres., he then would not have appropriated 
her grammatical category — though it’s the moral equivalent thereof. 

In b Yama takes her verb nigéchat from 11b and puts a nasty spin on it. Although the VP 
here, svasaram nigachat, is usually rendered rather staidly (e.g., Ge “... der zur Schwester geht’), 
it is hard not to see this idiom as a sexual one, as Re comments (in EVP, despite his restrained 
“qui a commerce avec sa soeur” in Hymnes spéc.) — even if a specific sex act, as in the same 
English idiom ‘go down on’, is not meant. 

In c Yama urges her for the third time (8c, 10d) to find some other undefined sexual 
partner. 

And in d he brings the discussion to a firm end. His nd te (bhrata subhage) vasti etat almost 
exactly repeats his first words, in 2a nd te (sakha sakhyam) vasti etat. The repetition is ring 
compositional, but a striking use of this device. It not only defines the compositional unit by the 
poet for the audience (us), but Yama uses this boundary-setting repetition to close off the 
dialogue, to shut down the communication between him and his conversation partner. In other 
words, ring composition is deployed by a fictional character to limit a fictional debate, as well as 
by the poet to delimit a self-contained poetic unit—it functions both within the fictional space 
and outside of it, at the same time. 


X.10.13: After he has so decisively shut her off with his defining ring, it is no wonder she 
produces the sputtering outburst in 13a. Her first pada is also considerably too short, 7 syllables 
rather than 11, so with 4 syllables lacking, almost balancing the 3 he added in 12a. In this case as 
well, Knobl (110—15 = 50-55) argues strenuously and persuasively for letting this pada stand in 
its truncated form, rather than pursuing various emendation strategies proposed by previous 
scholars to fill the pada out, and once again he is following the lead of Old (Noten, though in the 
Proleg. Old had himself considered emendation). Her initial reaction is all the more powerful for 
its brevity, a pure eruption of frustration, exasperation, and anger. 

It also contains the striking doublet bato bata, found only here in the RV. The latter word 
bata is found as an interjection later (Br+, also Pali vata), the accented stem bata- nowhere else 
but here. There are two exactly opposite schools of thought on these words: 1) bata is the voc. of 
bata- and later pressed into service as an interjection; 2) batd- represents the nonce 
substantivization of that interjection. Despite the eminence of the scholars who hold the latter 
view (incl. Wackernagel, Old, Knobl, and Bodewitz [p. 279]; see the reff. in Knobl pp. 111-12 = 
51-52 + nn), I am strongly inclined towards the former. I find it hard to believe that Yami gave 
violent vent to her emotions by saying “INTERJECTION, you are (an) INTERJECTION.” Knobl’s 
artificially constructed and barely parsable “A LASS, a/as, you are, Yama!” (111=51) 
demonstrates the difficulty better than I could, but consider also some hypothetical exx. “Argh! 
you are an argh, Yama!” or “Yikes, you are a yike, Yama!” I think instead that we’re dealing 
with a pejorative slangy designation, and I see no reason why the voc. of such a designation 
couldn’t get turned into a swear word or an emphatic particle. Most exclamations are 
downgraded content words, often verbs (damn! blast!), but not limited to verbs (hell! shit!), in a 


process akin to the well-known and widespread process of grammaticalization of content words 
and morphemes. I find it hard to imagine the opposite process, as the argh and yikes examples 
show. For noun as exclamation one of the best parallels I can think of in contemporary English is 
the exclamation of frustrated disappointment “rats!” popularized by Charlie Brown in the comic 
strip Peanuts; synchronically this is surely perceived (via folk etymology) as derived from the 
rodent, though its history complicates the picture: it is probably from “drat” or its predecessor 
“(G)od rot.” Consider also how “God” or “Christ” gets used in modern-day English as mere 
interjection without any blasphemous intent or the use of “the devil” “to make a statement 
stronger” (funkyenglish.com: https://funkyenglish.com/idiom-speak-devil); see also 
https:/Adioms.thefreedictionary.com/What+the+devil%3F and 
https://dictionary.cambridge.org/us/dictionary/english/what-where-how-why-the-devil . Some 
website examples: “what the devil are you talking about” “where the devil have you been?” Cf. 
also expressions like “the devil he did,” an example of which from Jane Eyre I unearthed on the 
internet. In any case the initial b- of bata marks it as belonging to a different stratum of discourse 
from that usual in the RV. We have no way to know what the word actually meant, but English 
“Jerk” inhabits the right register. 

Note that, flg. a suggestion of Georges Pinault, Carmen Spiers in her 2020 EPHE diss. 
(“Magie et poésie dans 1’Indle ancienne: Edition, traduction et commentaire de la 
Paippaladasamhita de 1’ Atharvaveda, livre 3”), pp. 571-72, apropos AVP III.39.1 (a hymn “aprés 
une fausse couche’) suggests that pafam in that vs. is a p-form of bata-. She translates the line 
dhruvenasvina patam bharami “[Méme] avec un cavalier solide, je porte un raté” / “[Even] with a 
solid rider, I bear a runt.” The vs. is confined to the Paippalada and is beset with problems; given 
the uncertainties of the text, this can only be a suggestion. 

Yami’s 2nd pada is, by contrast, hypermetric, though only by one syllable: it has a good 
Tristubh cadence, but 12 syllables. It would have been easy for her to make a standard Tristubh, 
just as it would be easy for us to fix it now: either evd or fe could be eliminated with no 
detriment to the sense. But once again metrical disturbance calls attention to the message; I 
suggest that her na/vd te ... is meant to match his 12a opening né varu te ...[note that nd@ vafand 
naivaé are anagrams], though on a slightly lower discourse level—evd being a much much more 
ordinary RV particle than the elevated var After her disordered outburst in pada a, she 
demonstrates that she can speak as formally and collectedly as he can. This is also conveyed by 
the Ist pl. avidama. Knobl (116=56) thinks that this plural contains “a multitude of divine peers” 
along with herself, but I think rather that she is speaking for herself alone but deploying the 
plural majestatis, as it were — giving herself a detached and authoritative persona, which coolly 
passes judgment on Yama’s failings. (Queen Victoria’s supposed statement “we are not amused” 
captures the right note.) 

Her last move in her effort to reposition herself in the dialogue is to appropriate one of his 
ploys: the indefinite anyd-, here in the feminine of Avs as-yet-unidentified new lover. She has 
washed her hands of him. The creeper / tree pairing for a delicate and clinging woman and a 
sturdy man is of course a trope that persists through the rest of Sanskrit high literature; this is the 
first example of it, to my knowledge. 


X.10.14: Yama gets the last word, at least technically, but it seems anticlimactic, not the clincher 
he may have envisioned. In the first hemistich he simply repeats and elaborates her 13cd with 
gender switch, and in c he seems to promise that there’s another man out there who has the 
méadnas that he, Yama, does not. I’m again not sure what he’s trying to say: is he condescendingly 


recommending something outside of her power (find another man) and then reassuring the little 
lady by saying it'll all be fine? Is he not the least embarrassed to admit that he lacks mdnas? 
In any case, I find his rhetorical form more appealing than his message: his a and c padas 

contain parallel reciprocal structures: 

anyam ... tvam/anyah ... tvam 

tasya_ ... tvdm/sé... tava 
In both structures the case forms are arranged chiastically, ACC ... NOM/NOM ... ACC//GEN ... 
NOM / NOM ... GEN, while the stems have A ... B/ A ... B order. Each of these structures has paired 
particles, a/uin pada a, vain pada b. Pada c is once again metrically disturbed, with 12 syllables 
and this time the Jagati cadence appropriate to that number of syllables. Arnold suggests 
emending the final 4va to te, which would give a Tristubh. Once again Old resists — properly. 
The accented disyllabic /#va is needed to balance its disyllabic partner fésya at the beginning of 
the line; moreover, the final s# va tava makes a nice little figure. Note also that tvdm is not to be 
read distracted in either pada — this unusual scansion is perhaps deployed in the first pada to 
make it more equivalent to acc. vam and in the second to match sé. 

Both of his neatly packaged structures have conceptual problems, however. Pada b, 
which he repeats verbatim from Yami’s 13d, is appropriate only for the first part of pada a, 
anydm U su tvam, with the female “you” (Yami) compared to the creeper; in Sanskrit art poetry 
the man (the masc. nom. anydh of the 2nd part of a) would never be compared to a creeper 
wrapping himself around a stalwart female. 

In c, rather like his 4a, Yama starts a thought that should require a 2nd verb, which he 
omits, leaving the thought incomplete. Once again this may be because the required verb is 
problematic. Here he addresses Yami with the impv. “seek” (zcha); the paired clause beginning 
sd va“or he ...” should have a 3rd sg. impv. (/chatu vel sim.: “or let him seek ...””), but since the 
subject, the s@, has only a hypothetical and at best future existence, it is hard for Yama to give 
him orders. Hence his final pada (“it will all be fine’’) is undercut by his inability to construct 
credible reassurances. The hymn ends at an impasse. 

I have always been puzzled by the anodyne 4dha krnusva samvidam suibhadram “Then 
make yourself a very happy compact” that ends the hymn and Yama’s speech—which I took as 
his condescending advice to find a new lover and arrange things with him. But I now see that it 
should be read in conjunction with Yama’s own sém V vidin X.14.4, where he comes to an 
agreement / makes a compact with two distinct groups of beings, the Angirases and the Pitars, 
with whom he will share the new realm of the ancestors. In our passage Yama seems to be 
foreseeing a time when Yami will have to negotiate such an agreement with someone quite 
distinct from herself (as Yama is not) and indeed quite possibly someone belonging to an entirely 
alien breed, namely a mortal. The root noun samvid- is also found in a Valakh. fragment, 
VIII.58.1 (q.v.), where a sacrificial samvid- is made between the Sacrificer and the officiating 
priests. 


X.11 Agni 

As noted in the publ. intro., it’s long been recognized that this hymn shares some 
phraseology with X.10, even though they have nothing in common thematically. See esp. vs. 2c 
rapad gandharvir 4pya ca yosana with X.10.4c gandharvo apsv 4pya ca yosa, and for rapat, 
X.10.4b rapema, 11c rapami. The hymn is also characterized by alliteration and etymological 
and morphological figures. 


X.11.1: All 4 padas of this vs. show alliteration, some mixed with etymological figures or use of 
identical stems in different case forms: 


a: vrsa visne duduhe d6éhasa divah 
b: ... aditer adabhyah 

C: visvam sé veda varuno ... 

d: ... Yajhityo yajatu yajiiyan ... 


With Ge and Re, I take the subject of the first hemistich to be Soma, of the second Agni. 
Old instead sees Agni as subj. of the whole.The focus on milking in ab makes Soma more likely 
than Agni; as Ge points out, the pressing of soma is elsewhere likened to milking. The paradox 
of a bull, a male, giving milk is of the type much loved by RVic poets. 

There is a certain amount of disagreement about where to assign the genitives divah and 
aditeh. Ge takes divah with payamsi, Re with vrsé, with Old I attach it to déhasa, on the basis of 
word order and pada boundary, though Ge’s solution is also possible (and not terribly different in 
sense). Old takes dditeh with payamsi, while I follow Ge and Re in supplying ‘son’ for the gen. 
to depend on. Again word order favors this interpr. Cf. also VI.60.5_ ... putra aditer 4dabdhah 
(sim. II.28.3). The problem is that neither Soma nor Agni is generally classified as an Aditya 
(though for Agni see Brereton, Adityas, 221-31); Ge’s n. 1b attempts to argue that Soma is the 
youngest son of Aditi, but his arguments aren’t particularly strong. But perhaps being 
“undeceivable” (d4dabhya-) is sufficient to make a divinity an honorary Aditya. 

In d most interpr. take yajfifyani rtiin as the obj. of yajatu (“let him sacrifice to the 
sacrificial rtu’s”); I take it as an acc. of extent of time (a possibility Ge mentions in n. 1d). In 
favor of the former interpr., Re argues that yajfifva- is almost always used of divinities. 
Acknowledging this, I might suggest an alternative tr., taking the two acc. pls. separately: “Let 
the one worthy of the sacrifice sacrifice to those worthy of sacrifice [=gods] throughout the ritual 
sequences.” On the sequential offerings see comm. ad I.15 and the publ. intros. to 1.15 and II.36. 


X.11.2: Note the sequence of paired alliterative words in b: nadasya nadé pari patu me manah, 
the first pair also being an etym. figure. 

As in vs. 1, the first hemistich seems to concern Soma, the 2nd Agni. 

As noted above, pada a raépad gandharvir 4pya ca yOsana is a variant of X.10.4c 
gandharvo apsv 4pya ca yosa “the Gandarva in the waters and the watery maiden” and must be 
interpr. in that context. The version in X.10 is surely the original—it provides one of Yama’s 
most important arguments against incest—with ours a playful adaptation. The most crucial 
deviation is the substitution of fem. gandharvi-, found only here in Vedic, for masc. gandharva-. 
(The replacement of yosa@ by yosandis a more or less automatic adjustment from a Tristubh to a 
Jagati cadence.) So the question is whether the two feminine designations refer to one female or 
two; another way to phrase this is what is the function of the ca?s In X.10.4, of course, it 
conjoins the “watery maiden” with the Gandharva and is properly positioned to do so. If the 
Gandharvi and the watery maiden here are two separate individuals, ca can be doing the same 
thing. This is Old’s view. The presence of a singular verb (pau) in b, to which they should be the 
subject, is not actually an obstacle: see the conjoined subject in X.10.5 with singular verb (see 
comm. ad loc.). However, it’s trouble enough to figure out what to do with one female here; 
there’s no obvious role for two. Ge and Re both take the two feminines as referring to one 
individual, but deal with the ca in different ways. Ge takes ca as subordinating, with domain over 
the whole pada despite its position, and tr. “Wenn die Gandharvin, die Wasserfrau, fliistert.” This 
is rightly rejected by Klein (DGRV I.262), in favor of Re’s solution, that when the original pada 


was adapted here, the ca came along for the ride, losing its function (“ca irrationnel’”’). While also 
taking the two feminines as referring to one individual, I suggest a slightly different solution. In 
borrowing the pada, the poet has repurposed the ca, no longer needed to conjoin the two nouns, 
into a sentential coordinator, introducing the 2nd clause. 

The sense of this opaque hemistich is cleverly illuminated by Ge (n. 2ab). The Gandharvi 
watery maiden is a designation of an Apsaras; in [X.78.3 the waters mixed with the just-pressed 
soma are called Apsarases. In b the “bellow of the bellowing (bull)” is the sound of the pressed 
soma; noise is often a prominent part of the description of the soma pressing. The idea here is 
that the gentle murmuring of the (female) waters moderates the clamor of the (male) bullish 
soma and insulates the mind of the poet against it. 

Aditi returns in pada c (from 1b), but it is not clear what her relevance is in either vs. 
(Brereton [Adityas, 224] considers 4diti- here to be personified Innocence used as a designation 
for Agni himself; I am not convinced, esp. as Aditi in 1b was in relation to Soma.) For further 
spec. on the reason for Aditi’s presence here, see below. 

In this pada na/ is universally taken as the obj. of af dhatu “let her set us down” and 
istasya as the ppl. to V is ‘desire’: Aditi is to establish us in the midst of everything we want. This 
interpr. is reflected in the publ. tr., and it may well be correct at least in part. But it seems a 
trivial and frivolous use of Aditi, and I wonder if there’s not another possible, perhaps dominant 
reading. The lexeme nfV dhd@is regularly used of the establishing of Agni as Hotar (e.g., 1.45.7, 
V.4.3), and agnim hotaram is the catchphrase of the omphalos in this hymn, in the next two vss., 
3d and 4d. Moreover, the referent of “eldest brother” (bArata ... jyesthah) in the next pada (2d) is 
taken by most to be Agni. Therefore I suggest that Agni could be supplied as the obj. of nf dhatu 
with nah a dative of benefit: “Let Aditi set (Agni) down [/install (Agn1)] for us.” In this case ista- 
could belong to V_yaj, and the phrase would mean “in the midst of what has been / is sacrificed,” 
that is, in the middle of the ritual ground. For somewhat similar passages of Agni, see 1.69.4 
mdadhye nisattah ... duroné “set down in the middle in the dwelling,” VI.12.1 madhye hota 
duroné “in the middle in the dwelling,” as well as nearby in the mystical X.5.1 Utsasya madhye 
nifitam paddm veh “the track of the bird has been set down in the middle of the wellspring,” 
also, despite superficial appearances, of Agni. If this suggestion is correct, then the point may be 
that Aditi is involved in the establishment of both primal ritual divinities, Soma (1b) and Agni 
(2c). 

Ge (n. 2d) convincingly explains the use of bhrata for Agni in d: “Der alteste 
(Amts)bruder des Priesters, insbes. des Hotr, ist Agni.” But I wonder if there’s a more pointed 
reason for the word ‘brother’ here. When our poet borrowed X.10.4c for his pada a in this vs., he 
erased the male Gandharva, father of the twins, by making him into a female Gandharvi; he may 
be indirectly restoring the brother here. 

But what is Agni doing to or for us? Ge (n. 2d) thinks that he is deciding what reward we 
should receive, Re that he is stating our desire (from c) explicitly. I think it is both more general 
and more pointed. The lexeme v/V vac, in verbal forms entirely limited to the aor. stem véca-, 
almost always has the sense ‘provide a decisive answer to a question’; see I.105.4, IV.5.12, 
V1I.18.3, 22.4, X.28.5, 88.17. Sometimes it’s a question with two alternative answers.; e.g., 
VI.18.3 asti svin nu viryam tat ta indra, nd svid asti tad rtutha vi vocah “Does that heroic power 
now exist for you, Indra, or does it not? You will declare [=decisively answer] that at the proper 
season”; sometimes the questions are about impenetrable enigmas, on which a mortal seeks 
enlightenment, as in I.105.4 yajfdm prchami avamdm, sa tad dito vi vocati/ kvartam pirvyam 
gatam, kas tad bibharti niitanah “I ask the nearest one [=Agni] about my sacrifice. Will the 


messenger [=Agni] declare [=decisively answer] this: ‘Where has my earlier “truth” gone? Who 
bears it now?’” Although in our passage no questions are explicitly posed, this is the last pada 
before the omphalos vss., the ordinary locus of enigmas, and I would suggest that now that Agni 
has been installed (2c; see above), he will provide us with decisive instruction about the 
mysteries that concern us—esp. because “He knows everything, as Varuna does, through his 
insight” (le visvam sé veda varuno yatha dhiya). Perhaps Aditi is the installer in c in order to 
connect Agni with her most eminent son, Varuna, distinguished by both knowledge and ethical 
stature. I would therefore emend my tr. of d to “Our eldest brother (Agni) will be the first to 
instruct us.” 


X.11.3—4: As indicated in the publ. intro., these two vss. form the omphalos of the six-vs. Jagati 
portion of this composite hymn. Their 2nd hemistichs match each other: #ydd i(m) ..., agnim 
hotaram ..., and both vss. end with a form of jan (3d jijanan, 4d ajayata). Both also play the ritual 
present against the mythic past: in vs. 3 the c/d nu points to the ritual present, but Manu belongs 
to the mythic past; in vs. 4 the fetching of the drop by the falcon in ab is mythic past, but the verb 
in c (vrn4te) is present. As noted in the publ. intro., the 1“ hemistichs of the vss. treat the 
introduction of the ritual substances fire (3ab) and soma (4ab) respectively. This toggling 
between present and past leads to a strange collection of verbal stems and tenses. 


X.11.3: The first of the omphalos vss. It also contains the alliterative and etymological figures 
usa uvasa (b) and its echo uséntam usatam in c (though of course the phrases belong to two 
different roots, V vas and V vas respectively). 

The publ. tr. omitted bhadrd in pada: correct to “... auspicious Dawn ...” 


X.11.4: Some alliteration that crosses the pada boundary in ab: vibhvam vicaksandm, vir. 

Based on the parallelism with 3c and on the sense, ydd7in 4c should be read ydéd 7, not as 
a lengthened form of yad7 ‘if’. The im in 3c precedes a vowel, 7in 4c a consonant. 

The verb abharat in b is read by the Pp. as augmented 4 abharat, but in fact it could just as 
well be an injunctive. An injunc. would give more flexibility in putting together the temporal 
relations of the rest of the vs. [am now tempted to read it with presential value “does the bird ... 
bring,” to conform with the pres. in c. The injunctive would also allow both the mythic past and 
the ritual present meanings simultaneously. On taking c with ab, rather than d, see immed. flg. 
remark. 

In the publ. tr., contrary to the standard interpr. I take the ydd clause of cd with ab and 
take adha dhir ajayata as a new independent sentence. This disposition of clauses was made in 
great part in response to the awkwardness of having a pres. vrnate in the subordinate cl. and an 
augmented impf. in the main cl.—which, strictly speaking, should yield the unharmonious “when 
the Aryan clans choose ..., a thought was born.” Most interpr. take c with d and tr. ajayata as an 
aoristic-type recent past: e.g., Klein, DGRV II.105 “When the Aryan clans choose the wondrous 
Agni as Hotar, then a (poetic) thought has been born.” But (per [H) augmented impfs. should not 
express such a value. I therefore stick to the publ. tr. (save for substituting a presential reading 
for 4 bharat). Note that the yad im clause in 3cd is also subordinate to a main cl. in ab, so that my 
interpr. here reinforces the parallelism of the two vss. 

The dfi- that was born in d harks back to 1c, where Agni knows everything “with his 
insight” (dhiya). Thus the very end of the omphalos sees the creation of the quality that allows 
Agni to instruct us authoritatively. 


X.11.5: The opening of b, Adtrabhir agne, is a scrambling of the repeated phrase of the omphalos 
vss., agnim hotaram, which likewise opens the even pada. Another partial repetition from the 
omphalos vss. is ménusah, echoing mdnave of 3b and connecting the current ritual to Manu’s 
first establishment of it. 

It is not immediately clear what vain c is conjoining, but I am persuaded by Klein’s 
suggestion (DGRV II.184—85) that the nominal expression in b, Aotrabhih ... manusah 
svadhvarah is equivalent to a temporal cl., with the bahuvr. svadhvardah, lit. “having good 
ceremonies’, functioning as the predicate “(when) you have/conduct ...” 


X.11.6: Pada b has chiasmic alliteration: (vaksati haryato hrtta isyati. The 2nd two terms (Arttah 
and ssyat/) appear to be abbreviated versions of the Ist two (Aaryatah and fyaksati). 

As noted in the publ. intro., this last vs. of the Jagati hymn is esp. crammed with matter 
and subject to simultaneous and overlapping readings. As Re points out, the vs. contains 7 finite 
verbs, of which 6 are pres. indic. (only the first is exceptional, the impv. fraya). For none of them 
is the subject identified (save for epithets or descriptors). Suggestions for the identities of the 
subjects vary widely; I will not list them all, but give what I consider the primary referents in 
each case — but as indicated in the publ. intro., the studied vagueness as to identity is surely 
meant to invite the audience to interpr. each statement as applicable to both Agni and Soma (or 
vice versa). 

I take the/a priest as the subj. of the impv. in pada, prompting a fellow officiant. I also 
favor the kindling sticks as the referents of pitéra among the usual pairs (Heaven and Earth, Day 
and Night) suggested. The vs. seems to be the climax of the ritual activity prepared for in the 
earlier parts of the hymn, and kindling the ritual fire would be the first critical event. 

Ge follows Yaska in interpr. @ as a simile particle; I am quite skeptical, even though I 
think ard 4 bhégam is an implicit comparison. The most helpful parallel is 1.134.3 pra bodhaya 
puramdhim, jara 4 sasatim iva “Awaken Plenitude as a lover (awakens) her who sleeps,” with the 
same sequence jard 4 followed by an object referring to the female of the pair. (Cf. also X.39.2 ut 
puramdhir trayatam, which contains our verb and puramdhi- as in 1.134.3.) Although bhégam is 
obviously not feminine, I wonder if it’s not erotic slang, something like “piece of luck” for a girl 
he “got lucky” with. 

In b I take the subj. to be Soma, primarily because, although Aaryata- can be used of 
Agni, it more often modifies Soma. The desid. fvaksa- has Soma as subject a number of times. 
As complement to fyaksatr I perhaps over-hastily supplied ‘cows’, on the basis of a passage like 
IX.78.1 apd vasano abhi ga tyaksati, of Soma. I now would be inclined to leave it in absolute 
usage (“the gladdening one is yearning ...”). As for zsyadz, this verb regularly takes ‘speech’ as 
obj. with Soma regularly as subj. (IX.12.6, 30.1, 64.9, 25, 95.5), and this seems a fairly safe obj. 
to supply, esp. since it is followed immediately by vivakt. 

In c véhnr ‘draught-horse’ is used of both Agni and Soma; here I would favor Agni as 
the primary referent on the basis of vivakt. Although this verb obviously belongs to the redupl. 
pres. and therefore does not contain the preverb v¢ it cannot help but recall to the audience v/ 
vocati (2d), the verb that introduced the omphalos verses and means something like “provide 
decisive instruction.” Agni was the subject of that verb, and I think his role as instructor is 
reprised here. 

On makhd- see comm. ad I.18.9. The stem is not particularly associated with either Agni 
or Soma, and the verb doesn’t help. I tentatively assign the phrase to Agni partly because the 


identities seem to switch pada-by-pada rather than clause-by-clause, and partly because Agni 
does more actual labor at the sacrifice. 

As to d, the denomn. favisyd- occurs 3x in the RV; the other two occurrences have Soma 
as subj. The cl. vépate matfis used of Soma in IX.71.3. So Soma seems the likely primary 
referent of this pada. 


X.11.7: Although the isolated form dksat is identified an aor. subjunctive to V(njas by Gr, see 
Narten’s disc. (sig-aor. 160). She interpr. it as a nonce present injunctive analogically created 
beside the (likewise isolated) -/s-aor. Whether her model is correct (I am dubious because the -/s- 
aor. 1s a hapax), I concur with her grammatical analysis: a subjunctive in the generalizing yah cl. 
does not fit well with pres. szmve in the main cl. I would now emend the tr. to “whatever mortal 
attains ...”” Note that @ksat echoes /yaksati in 6b and they belong to the same root; although they 
belong to two different hymnlets, I think it’s possible that well-attested /vaksati influenced the 
form of nonce 4ksat. 

In b I supply “all” on the basis of VHI.2.34 visva yo ’t srnve “who is famed beyond all 
things.” 

In d the lexeme 2... bhasatihas elicited a range of contextual translations all assuming 
that dyin is the object: Gr “eine Zeit hinbringen, verleben” [spend time], Ge “sieht er den 
(kommenden) Tagen entgegen” [look forward to, await], Re “il fortifie ses jours’—none of 
which resembles the usual employment of 4 V bhds. This idiom normally takes a loc. and means 
‘attend upon / to’. Cf., e.g., VIII.99.2 tvé 4 bhisanti vedhasah “The ritual adepts attend to you.” I 
take dyiin as an acc. of extent of time, as often, and supply ‘you’ with 2... bAdsanti, like the 
explicit ¢vé in just-quoted VIII.99.2 or the implicit one in 1.43.9; alternatively we might supply 
loc. *sumatati, picking up the sumatim in pada a, similar to X.160.5 abhisantas te sumatau 
navayam—yielding for our passage “he tends to (your favor) through the days.” 


X.11.8: Much of the Ist hemistich resembles 1.95.8 sa devétata sémitir babhiiva: see our ... esa 
sémitir bhavati devi devésu ... In 1.95.8 I take sémiti- as a reference to Agni: “he has become the 
meeting point with the assemblage of gods” (so also, e.g., Ge), an allusion to Agni’s role as ritual 
intermediary between gods and men. I now think our passage has the same sense and reference 
and would emend the tr. to “When (you/)he will become the divine meeting point among the 
gods, the one worthy of the sacrifice.” There is a problem with this interpr. that does not confront 
1.95.8, namely that Agni, supposedly the referent of sémtrh, is addressed in the voc. in the Ist 
hemistich (agne ... yajatra) and is the 2nd ps. subj. of the parallel yadcl. in c (vad vibhajasi). 1 
suggest that this is an extreme example of the well-known “attraction” of grammatical categories 
in nominal sentences with pronominal subject; see disc. above at X.10.4. In that ex., s@ no nabhih 
“that is our umbilical tie,” the referent of fem. sg. s@is actually the mixed gender dual pair of the 
Gandharva and the watery maiden,” so a dual masc. (representing a masc.+fem. pair) has been 
“attracted” into the fem. sg. to match the gender and number of the predicate nébhih. In 1.95.8 
just quoted, the fem. sg. s#matches sémitih in gender, though the referent is Agni. In our passage 
we would have not only that gender attraction but also, I suggest, “person attraction,” from 2nd 
to 3rd. On the other hand, a less radical revision of the publ. tr. might follow the Ge/Re path to 
something like “when this divine assembly [=the sacrifice probably] will take place / take its 
place [bhavati| among the gods ...,” but this loses the parallelism with I.95.8 and also removes 
the focus from Agni. In addition yajata- ordinarily modifies gods, not inanimate entities. 


X.11.9: The use of makih with a 2nd sg. subj. with clear referent (you=Agni) would be unusual. 
In fact, Re takes the first clause as 3rd ps., only the second as 2nd: “Que nul des dieux ne soit a 
Vécart, sois (toi-méme) ici!” Although the publ. tr. reflects the 2nd ... 2nd interpr. of Ge, I am 
now inclined towards Re’s 3rd ... 2nd, at least as an alternative: “Let no one of the gods be 
absent; you should be here!” The reason is that I now think that makis only has 3rd ps. ref. (for 
possible counterexx., which I explain otherwise, see I.147.5 and X.100.7). In this behavior it is 
like nakis, which likewise has only 3rd ps. reference (for potential counterex., see VI.67.10 and 
comm. thereon). The gen. pl. devanam here also is easier to construe with “no one” than as an 
independent constituent. The big stumbling block is, of course, bAih, which looks like an 
undeniable 2nd sg. Re suggests it might have been attracted by the flg. syah, which is possible. I 
think it might be a nonce (pseudo-)precative, like dhayih in 1.147.5. 


X.12 Agni 
On the structure of this curious hymn, see publ. intro. 


X.12.1: The first hemistich cannot be interpr. without ref. to I.185.10, which contains the other 
occurrence of them. abAisrava-, there in the dat.: rtém divé tad avocam prthivya, abhisravaya 
prathamam sumedhah “T of good wisdom have spoken this truth to Heaven and to Earth to hear 
first.” Like our passage that one contains a form of prathamd- and one of rta-. In 1.185.10 the 
dative is (quasi-)infinitival; I agree with Ge (n. lab) that our ab/isravé bhavatah is a periphrastic 
construction, even though, as Re points out, the loc. abhisravé is not technically an infinitive. 

Note the polarized and contrastive vocabulary: H+E both “speak” and “hear” and the two 
resonant and contrasting words rtd- and satya- both appear in the hemistich. I think the point here 
is that H+E are the major physical cosmic entities; as such, they both embody and oversee the 
natural laws that control observable reality (satya-); hence they “speak what is real” (satya-vac-). 
This quality of theirs gives them title to be the first to hear rténa, that is, to hear what is in 
accordance with the deeper conceptual truths that govern the relations among things, beyond this 
observable reality. This 7té@- is conveyed at the sacrifice, which is initiated in the 2nd hemistich. 

In c martan yajathaya krnvan “setting / causing mortals to sacrifice” can be considered a 
periphrastic causative (see Zehnder, Periphras. Kaus. 18 and passim; Keydana, Inf. 262-63). The 
morphological caus. to V_yaj, yajayati, is not attested until Vedic prose and should not exist in the 
RVic period because it would be a double transitive, a type that is blocked for -dya- 
transitive/causatives at this time (see my -dya-, esp. 186-89). 

In d the standard tr. construe pratydi with svém dsum, in fact, Ge and Re seem to take it 
as part of a phrase with the part. yén in the meaning ‘returning’ (e.g., Ge “wieder in sein Leben 
zuriickkehrend”’). Ge (n. 1d) claims, without giving evidence, that pratyan is “verstarktes prati.” 
But pratydfic- means ‘facing towards’, ‘face-to-face’; I see no passages with a semantic 
component ‘again’. In the publ. tr. | re-supply mdartan from c; cf. the passages in which Agni is 
pratyan visva bhuivanan “facing towards all beings” (II.3.1, X.88.16). Alternatively Agni is 
regularly described as visvatah pratydfic- “facing in all directions” (1.144.7, 1.10.5, VH.12.1, 
X.79.5), and that might be the expression underlying this one. 

This leaves svém asum yan as the phrase to be interpr. The stem d@su- is fairly common in 
this set of hymns: a4sum 14.12, 15.1, asutfp- 14.12, asuniti- 12.4 (this hymn), 15.14, 16.2. 
Interestingly, at least in usage, in these funeral hymn passages the word implicitly refers to a 
new/other life, at least to a change of state, as in X.14.12 ... asmabhyam ... ptinar datam é4sum 
adyéhd bhadréam “ Let these two here today grant a fortunate life again to us”; X.15.1 4sum ya 


iyuh “(the forefathers) who went to (their next) life ...” In our passage, with Agni as subject, 
“going to his own (next/other) life” must surely refer to the rekindling of the ritual fire at every 
dawn sacrifice (this is also Ge’s view, n. 1d), with this kindling referred to in the next vs., 2c. 


X.12.2: Agni having initiated the mortals’ sacrifice in Icd now turns to his sacrificial role with 
regard to the gods. The opening of the two segments, lc dev6 yan martan and 2a devo devan, 
emphasize the parallelism. Our pada a lacks a syllable; Arnold and HvN supply a rest at syllable 
5. I suggest that omitting a syllable in the opening draws attention to the parallelism, since the 
subord. conj. yédisn’t nec. in 2a. 

For devan paribhith see V.13.6 4gne nemir aram iva, devams tvém paribhir asi. 

Ge takes prathaméh in b with cikitvan (“als erster Kundiger”), but cikitvan is ordinarily a 
syntactically inert final qualifier like vidvan. I take prathamdéh instead as part of the verbal 
complex (“(as) first convey”), parallel to prathamé in 1a, also of ritual activity (so also Re). 

For Aodta nityah see nitya-hota in nearby X.7.4. 


X.12.3: A difficult vs. Note also that three of the four padas (a, c, d) end in monosyllables, gor, 
gur, and vah [underlying var] respectively, a striking stylistic effect. 

The difficulties begin at the beginning, with svavi-. The old interpr. (Gr, AiG II.1.220, 
Wh AV XVIII.1.32, etc.) is that it is a cmpd of su-a-vij-, but Old gives good arguments against 
this (first vis consonantal, unexpected accent). Old’s candidate for first member, sva-, is now the 
standard (e.g., Ge n. 3a, Scar 502); he takes it as a bahuv. “wobei bz. wovon eigene (d.h. eignen 
Besitz schaffende) Aneignung stattfindet.” This interpr. was adopted in AiG II.2.29 and is one of 
the alternatives given by Scar in his analysis, which begins with sva + fem. rt. noun cmpd *avfy- 
(so accented). The problem is that though such a bahuvr. might account for the accent we have, 
in the interpr. of the passage, even by those who offer a bahuvr. interpr. of the form, it generally 
comes out as a determ. cmpd (Old “angeeigneter Besitz,” Scar “eigener Besitz”), which, as far as 
I can tell, should be accented * svavij- (and cf. svavyj-). If it is interpr. as a bahuvr., a neut. 
modifying amftam, it seems as if the meaning should be opposite to what we expect: “the 
immortal drink having the own possession of the god” rather than what the sense should be: “... 
being the own possession of the god.” In other words, as far as I can see, grammatically speaking 
the drink should possess the god, not be his possession. Ge, Re, and Scar (2nd alt.) all produce a 
bahuvrihi-type interpr., but in all cases with the backwards interpr. I just constructed (e.g., Ge 
““’.. In der eigenen Gewalt des Gottes steht’). The phrase could, I suppose, be twisted to make 
devadsya a subjective gen., but getting to this interpr. involves too many steps, to my mind. There 
is also the problem that root noun cmpds. generally only have two members, and even in 
PREVERB + ROOT idioms often gap the preverb if cmpded with a further 1st member. (See my 
2020 “Vedic isudhya- and Old Avestan isud-, isiidiia-; Fs. Lamberterie.) I wonder if, rather than 
a cmpd, we originally had a syntagm *sva avyk “own possession/acquisition,” with fem. root 
noun cmpd., which underwent expected vowel contraction to *svavrk, with the double accent 
then simplified to svavrk when it became interpr. as a cmpd. This does not in fact change the 
interpr. or tr. of the clause. 

We are not yet finished with the problems of this pada. All standard interpr. take the yadr 
towards the end of the pada as subordinating the whole pada to the main cl. in b. This clause 
lacks a verb, but svavrk can serve as the predicate: so, more or less, “If/when the immortal 
(drink) from the cow becomes the possession of the god, ...” This is, in fact, syntactically 
(barely) possible. However, there is an alternative, which I think works better in the passage: to 


take yddr (or rather yad 7) as an izafe-like marker qualifying amftam: “the immortal (drink) 
which is from the cow.” As often, I read 7as the enclitic prn., variant of 7m, though I’m not 
exactly sure what it is doing here, perhaps doubling am/ftam. I would point out, however, that it 
fills a rhetorical role: pada a ends yad7 gor#, pada c ends yajur gur#; without the 7the match 
would be less exact. 

What substance are we dealing with? amfrtam suggests soma, but the addition of the cow 
as source makes this unlikely. I think it is ghee, the ordinary ritual offering to Agni. Ge thinks it 
is the rain and therefore identical to the divydém ghrtam var “the heavenly ghee, the water” in 
pada d, but this seems rather reductive to me: it is more interesting to have two substances, 
earthly and heavenly, assimilated to each other rather than simply being the same. (See publ. 
intro.) And it’s also hard for me to understand how Agni would possess the rain. 

In any case the beings born from this substance (4¢o jatasah) uphold the two worlds. Who 
these beings are is debated. I think it is likely the gods, who make their appearance at the 
beginning of c. They are “born” from the ghee because the ritual oblations feed and sustain the 
gods. Med. pres. dharayante is based on the -antareplacement dhardyanta and need not be 
credited with a medial sense. The identical form (with accent) appears in vs. 7. 

In the publ. tr. pada b is set in quotation marks, to indicate that I thought that it 
constituted the ydjus, the sacrificial formula, that is mentioned in pada c. This interpr. was 
inspired by Re’s idea that d is the actual yajus. | am now not at all sure that this interpr. works, 
though I would like to identify an internal formula here. 

On my interpr. of d as an early ex. of the water cycle, see the publ. intro. Unlike Ge, who 
identifies the gatis ‘cow’ of pada a with the én7 ‘speckled cow’ of d, I think they are quite distinct 
and the sources of earthly and heavenly ghee respectively. Since heavenly ghee is water (van, 
namely rain, the speckled cow may be a raincloud. 


X.12.4: As noted in the publ. intro., Heaven and Earth, called to witness in vs. 1, receive the 
same call in this vs., which ends the Ist portion of this hymn: dya4vabhimi srnutam in b responds 
to lab dyava ... ksama ... abhisravé bhavatah. 

In pada a the standard interpr. of the sequence vaérdhayapah is as vardhaya + 4pah, with 
the latter belonging to the s-stem neut. d4pas- ‘work’, and this is undoubtedly correct. However, I 
see a potential pun here, with a@pah ‘waters’ also to be read in vardhayapah. This 4pah would be 
nom. for acc. apéh, as sometimes elsewhere. For exactly the same pun see nearby X.4.5 and 
comm. thereon. By my interpr. both ‘work’ and ‘waters’ are the obj. of the infinitival vardhaya. 
The “work” of H+E is the creation of rain (see Ge’s n. 4a), that is, “waters.” This was made quite 
clear in the immed. preceding pada, 3d, which ends with vah ‘water’, and is probably also 
represented by the ‘honey’ (médhva) in 4d (so also Ge). 

Pada c seems to be an elaborate way of describing the passage of time (so Ge), 
appropriate to the use of the cmpd in the funeral hymns to come (X.15.4, 16.2). Re’s more 
convoluted interpr., which seems to conceive of the days as a sort of psychopomp, seems unnec. 
On dsu- see comm. on vs. 1. On the conjunction of dhar- and div-/dyu-, both in the meaning 
‘day(time)’, see nearby X.7.4 dyubhih... ahabhih. 


X.12.5—8: On the possible thematic connection of these apparently disordered vss., see publ. 
intro. 


X.12.5: The pf. jagrhe is quite likely a pun. The form is ordinarily assigned to V gra(b)h ‘grasp’, 
for good reason. Grasping is a standard action of Varuna’s and fits the worried atmosphere of 
this vs. However, it could also belong to V.grh ‘complain’ (Aves. garaz) and is so taken by Re 
and Insler (1968: 223). 

My interpr. of the 2" hemistich is completely different from the standard tr. See, in 
addition to Ge and Re, Old’s extensive disc. and Schmidt ( Vrata, p. 88). I will not detail my 
divergences from these interpr. As noted in the publ. intro., I suggest that Varuna’s enigmatic 
and inexplicable hostility to us (ab) is contrasted with Mitra’s more reliable support for us: even 
when angry, or being shifty, he still presents himself loud and clear (like a signal call) and 
provides good things (like a prize). The contrast between Mitra, our helper and advocate, and the 
easily annoyed Varuna is found more clearly in 8cd. 

My disagreements with other tr. begin with the standard interpr. of juhuranah, which is 
generally taken as transitive with devan as obj. (e.g., Ge “indem er die Gotter verfiihrt”). Because 
the other three exx.of this med. part. are intrans./pass., I find this interpr. unlikely on syntactic 
grounds, and it also then requires the construction of a complex and not very plausible backstory 
as to how and why Mitra would lead the gods astray (see Old, Ge’s n. 5, HPS’s n. 88). I take the 
form as intrans. and as a pun involving V Af ‘be angry’ (on juAur- forms to this root see Insler 
1968, EWA s.v. VHAR’) and VAvar ‘go crookedly’. The point is that even when Mitra is angry 
(like Varuna) and/or following a not entirely straight course, unlike Varuna he can be understood 
and he remains favorable to us. 

What then to do with devan if it’s not the obj. of juhuranéh? I construe it loosely with 
Slokah just across the pada boundary. Such enjambment is found in this same vs. between padas 
aand b: ... kdd asya, ati vrat4m cakrma ... A sl0ka- is a signal call that goes up and/or out: cf., in 
the next hymn, X.13.1 vi sléka etu pathya. For its place among the gods see III.54.11, for its 
journey to heaven I.190.4. Although the verb of motion is lacking here, it is easily supplied and 
could perhaps be extracted from the gen. pl. yatam. 

The function of 4p7 in this pada is disputed. I take it as ‘also’, introducing a 2nd simile, 
that of Mitra as vaja- ‘victory prize’. 


X.12.6: On the sense and placement of this vs., see again publ. intro. Again my interpr. of the vs. 
is quite different from the standard. As I say in the publ. intro., I think that Yama’s name was 
“difficult to contemplate” (durmdntu) while he was still an immortal, because of the taint of 
incest, spelled out in pada b. But after Yama chose offspring over immortality (see X.13.4 in the 
next hymn), which choice involved committing incest (never directly mentioned in the text), 
instituted the sacrificial compact between men and gods, and established the kingdom of the 
dead, his name became suméntu. In other words, Yama’s history is a sort of Felix Culpa: his 
offense was indeed a sin and cost him his immortality, but the results, esp. for us humans, were 
happy. 

Pada b is a direct quote from X.10.2, where Yama describes what the offense, the 
“partnership” that Yami is urging on him, would consist of. See comm. ad loc. for my interpr., 
very different from the standard. It is quoted here to indicate what offense is associated with his 
name, such that the name should not be thought of. 

In c the name “Yama” is overtly mentioned, since that name can now be brought to mind 
without ill effect because of the good consequences of Yama’s actions, here esp. tied to the 
sacrifice. The name is absent from pada a. 


X.12.7—8: These two vss. belong together, but their connection is somewhat obscured by an 
accumulation of clauses. Both begin with a yésmzn rel. cl. (each with a different loc. referent); in 
vs. 7 this rel. cl. extends over the whole hemistich, as the accent on dhardyante in b shows. The 
main cl. to which both rel. cl.s correspond is postponed till 8b, where the correlative of the two 
yasmuns 1s the unemphatic asya. In the meantime, the 2nd hemistich of vs. 7 interposes two 
parenthetical clauses. The point of the larger structure (7ab / 8ab) is that where the gods do what 
they do and what they want is completely unknown to us. Ge’s nn. are esp. illuminating on the 
structure and what it conveys. 


X.12.7: Though formally a med. present, dhardyante is clearly based on the -anta replacement 
dharéyanta, like the identical form in 3b, and need have no middle semantic nuance. Unlike the 
form in 3b, there is no expressed obj. here, however, and Gr, for ex., takes it as reflex./intrans. 
(See also Wh, AV XVUI.1.35 “maintain themselves.”) Since, however, all other forms of 
dharaya- have an object, expressed or unexpressed, this seems unlikely. In the publ. tr. I supply 
urvi on the basis of 3b; similar objects with dharéya- are found elsewhere (e.g., prthivim uté 
dyam V 62.3, rddasi V1.17.7). However, V dhr takes a wide variety of objects, and in this 
sacrificial context it might instead be something more tied to the ritual. But, since the parenthetic 
insertion in c has to do with the gods’ arrangements for the sun and moon, a cosmic object seems 
likely. 

As noted above, cd is a parenthetical interjection; c presents the gods’ primal act of 
establishing the qualities of sun and moon, while d describes the current behavior of sun and 
moon after that original act. The verb in c, 4dadhuh, is accented because it’s positioned between 
its two contrastive predicates: siirye jy6tih ... masy aktiin. 

In d I interpr. dyotanim as a reference to Agni, in accordance with Say’s comm. ad AV 
XVIII.1.35 (see Ge’s n. 7d). The point is that the ritual fire remains at the center of the 
alternating brightness and darkness as the sun and moon, day and night, perform their regular 
daily round, a comment appropriate to the ritual context of the first hemistich. 


X.12.8: Another ex. of enjambment in this hymn: apicyé, which begins pada b, belongs with 
pada a, modifying mdénmani. The poet is playing games with us: n#immediately follows this first 
word of b and is thus in standard simile-marking position, but here it opens its clause and must 
be the negative. 

On the thematic ring that cd forms with vs. 5, see publ. intro. 


X.12.9: This vs. repeats X.11.9, likewise the final vs. See comm. there. 


X.13 Soma Carts 
On the structure and contents of this hymn, see publ. intro. 


X.13.1: In the publ. tr. I take pathya as a nom. sg., with most (see Old explicitly), but I now think 
the instr. (rejected by Old) is an alternative possibility: “as if along a path.” 


X.13.3: On my interpr. of this vs., see publ. tr. As noted there it contains the obscure root noun 
rup- also found in an impenetrable context in IV.5.7; see comm. there. In both passages it is 
associated with a form of the root Vuh. 


X.13.4: This is the vs. that I take as the charter for Yama’s choice, his Felix Culpa. See publ. 
intro. The puzzling part is pada c. Assuming that the gods are the subj. of c, as most do, their 
action of making Brhaspati into their sacrifice must be meant to contrast with Yama’s own 
actions with regard to the sacrifice, but figuring out how takes some reflection. Pada c seems to 
depict a closed loop: the gods make one of their own the sacrifice, a phrase somewhat 
reminiscent of the famous statement in the Purusastikta X.90.16 yajféna yajfidm ayajanta devah 
and even more reminiscent of the less famous statement in X.124.6 Aavis tva sdntam havisa 
yajama. Thinking about those passages may help us with this one. In both X.124.6 and X.90.16 I 
take the VP ACC V yajas meaning “sacrifice to ACC”: “with an oblation let us sacrifice to you 
[=Soma], though you yourself are an oblation” and “the gods sacrificed to the sacrifice with a 
sacrifice.” (For X.90.16 the standard interpr. is probably “the gods sacrificed the sacrifice ...,” 
1.e., “... performed the sacrifice” — but X.124.6 supports the former reading.) I wonder now if the 
same blurring of identity between the recipient of the sacrifice and the sacrificial substance is not 
found in our passage, with Brhaspati filling both roles: “They made sacrifice to the seer 
Brhaspati as the sacrifice.” My discussion of the other two passages in my 2016 “The Divine 
Revolution of Rgveda X.124” (Gs. Staal) sees them as depicting the original establishment of the 
sacrifice. As I said there (p. 297): 


These two statements express a kind of endless loop, an inescapable reflexivity: the 
object of worship and the means of worship are identical (sacrifice and sacrifice, soma 
and soma). This tight internal and grammatical circularity is situated within a larger, 
though not explicitly expressed, circularity: in X.90 it is the gods—the ordinary object of 
worship—who are performing the sacrifice. In X.124 ... in vs. 6, when Indra tells Soma 
“we will sacrifice to you,” clearly Indra and unspecified others, again presumably gods, 
are performing the sacrifice, but Soma is a god and Indra is thus promising that the gods 
will sacrifice to one of themselves. What I am groping towards saying here is that X.124 
is “about” the primal instituting of the sacrifice, which in its first instantiation was a 
closed circle—created by the gods to worship themselves. 


The relevance of these passage to our vs. is, in my view, that Yama breaks the circle. By 
choosing death he ceases to be one of the immortals who sacrifice to themselves. The agent and 
object of sacrifice are no longer identical, nor are the object of worship and the means of 
worship. The stasis of the reflexive loop gives way to the dynamic interchange between two 
separate entities, gods and men, with reciprocal roles and complementary duties — the ideal 
model for Rigvedic people. 

Pada c thus expresses the previous situation, when the gods sacrificed (to) one of their 
own. The next question is — why Brhaspati? I don’t have an entirely satisfactory answer, but 
since Brhaspati is associated with the sacred formulation (Sréhman-) and is in fact called the 
formulator (cf. X.141.3 brahmanam ca brhaspatim), he represents the crucial verbal portion of 
the sacrifice, which was especially the topic of vs. 3. Note that in the next hymn he is associated 
with the rkvans, lit. those ‘possessing the fc-, the versifiers’. 

Pada d needs to be read in the context of X.10, the Yama/Yami dialogue. In that hymn 
much is made of bodies (éand-): Yami urges Yama to enter her body (X.10.3d tanvam 4 
vivisyah); she wishes to yield (V ric) her body to him (X.10.7c tanvam riricyam), and finally she 
orders him to mingle his body with hers (X.10.11d tanva me tanvam sém piprgdhi), a command 
he refuses (X.10.12a nd va u te tanva tanvam sém paprcyam). Yami also asserts that the gods 


want what he will leave behind as the one and only mortal, his (personified) legacy (X.10.3b 
ékasya cit tyajaésam mattyasya). Thus in our passage it is telling that once Yama has chosen 
death and unchosen immortality (that is, has become a mortal), he leaves behind his own body, 
using the same word fani-, in the form of offspring. This VP also telling uses the same root V ric 
(and the same stem, the perfect) as Yami did in her expressed desire to yield her body to Yama, 
in the phrase in our pada d, tanvam prarirecit. The semantic nuances of the two occurrences of 
the Vic differ, but the echo must be deliberate. 


X.13.5: On this vs., too, see the publ. intro. 


X.14 Yama 

The hymn has been much tr.: Macdonell, VRS and Hymns from the RV; Re, Hymnes 
spec; Doniger; Maurer; it is also excerpted in Lanman’s Reader and much of it, scrambled, is 
found in the funeral vss. of AVS XVIII. 


X.14.1: Note the phonetic figure in cd ... -am samgémanam jananam, yamdm rajanam ... 


X.14.3: The first hemistich consists of three (apparently) parallel NPs, with a nom. sg. PN 
associated with an instr. pl. The 2" two names are of course familiar, Yama and Brhaspati, 
implicitly paired also in X.13.4, but mata/roccurs only here in the RV. This word is also 
formally anomalous: a presumable masc. in -7(devi, not vrki, type; though Say. takes it to an -/n- 
stem, the accent is wrong). The name is found twice more in the AV (VIII.9.5, X1.6.23, in 
addition to the vs. parallel to this one, XVIII.1.47). The AV passages provide no help in 
determining who Matali is or what group of beings he belongs to. The more interesting of the 
AV passages, XI.6.23, simply adds to the mystery: there he “knows a chariot-bought immortal 
remedy” (yén matali rathakritém amftam véda bhesajé4m), which Indra causes to enter the waters. 
In the Mahabharata Matali, with short 7, is the name of Indra’s charioteer, but this semi- 
agreement from a much later text is also unhelpful. Charpentier suggested that mdafa/ris a short 
form of matarisvan- (endorsed in KEWA [s.v. Matarisva], viewed more skeptically in EWA [s.v. 
matalr-|). Although Matarisvan is associated with Brhaspati (see HPS, B+I 72-77), identifying 
Matali here with Matarisvan does not seem to get us anywhere. 

It is more useful to approach the problem by way of the associated instr. pls. Here we 
first confront two issues: 1) are they instr. of accompaniment or agents with the pf. part. 
vavrdhandh ‘having been strengthened’, or indeed a mixture of the two; 2) are the instr. proper 
names or descriptors. As for 1), both Ge and Re (Hymnes spec.) tr. as a mixture: the first two as 
accompaniment, the last as agent (e.g., Re “Matali avec les Kavya, Yama avec les Angiras, 
Brhaspati que les chantres ont invigoré”’). They must assume that since vavrdhandh is sg., it can 
only modify one of the nominatives, but this is of course not the case: a series of singulars can 
take a singular verb. Most of the rest of the numerous tr. of this hymn take all three in only one 
way or only the other: Macd (VRS), HPS (B+I 56), Maurer (249) as accompaniment, Doniger 
(43) as agent. The publ. tr. takes all as accompaniment, but I now think this is incorrect: the 
mutual strengthening (using the same root V vrdf) that is depicted in pada c supports an agentive 
reading. Moreover, the Angirases are famous for their use in the Vala myth of their verbal power 
to effect change, and both kavyd- and fkvan- suggest similar deployment of words. I might 
therefore consider emending the tr. to “Matalt having been strengthened by the poets ...,” etc. I 


am only given (slight) pause by the fact that the next two vss. (4-5) contain instr. pls. of 
accompaniment. 

As for the question of proper names versus modifiers, although digiras- is without doubt 
a PN, I see no advantage in interpr. the other two in that way (pace the standard inter.: Ge and Re 
[only for kavyath|, Macd, HPS, Doniger, Maurer), since both are transparently associated with 
words for poetry and appear elsewhere in non-naming function (fkvan- is esp. well attested). 
Because the role of the Angirases in verbal activity was well known, they can take their place in 
this company of wordsmiths without further specification. 

None of this gets us closer to identifying Matali, and this task is initially made more 
difficult by the three-into-two problem. As noted in the publ. intro., this hymn in part concerns 
the pitryana- ‘way of the forefathers’, which leads to the realm of the dead; this way is contrasted 
with the devayana- ‘way of the gods’. The gods and a group of others, presumably mortals or 
perhaps specifically the forefathers, are contrasted in pada c, and this two-way contrast is 
continued by the anyé ... anyé “the ones ... the others” construction in d. But the first half of the 
vs. presents us with a division into threes. How are we to reconcile this discrepancy? I don’t 
entirely know, but I suggest that we focus now on the middle of the trio: Yama and the 
Angirases. Brhaspati is of course a god, but Yama is a boundary-crossing figure: he started as an 
immortal, but chose death and became a mortal, as we were explicitly told in the preceding hymn 
X.13.4. The Angirases also have a somewhat equivocal status: Gr describes them (s.v. d/igiras) 
as ‘““Wesen zwischen Gottern und Menschen, die also Vermittler zwischen beiden ... erscheinen”’; 
cf. also Macd (Vedic Myth. 143) “it seems probable that the Angirases were originally conceived 
of as a race of higher beings intermediate between gods and men.” If both Yama and the 
Angirases inhabit an in-between realm, with one pole, Brhaspati, being a god, this defines the 
other pole, Matali, as a mortal and representative of the Pitars, the forefathers. This structural 
argument is the best way I can see to try to get at the identity of Matalt; the conclusion may be 
supported by the fact that the kavyas are associated (/identified) with the Pitars in the next hymn, 
X.15.9. As for the fkvans who strengthen (or accompany) Brhaspati, this stem is sometimes 
(though by no means always) used of the Maruts (e.g., 1.87.5, V.52.1, 60.8), who are of course 
gods. Acdg. to this distribution, each pair of nom. + instr. would consist of a different set of 
beings: mortals/Pitars at one end and gods at the other, with the pair in the middle starting from 
the divine but transitioning to the human. This intermediate set will then “caucus” with the 
mortals, and the three-into-two problem is solved. But, as the next vss. show, Yama is tasked 
with integrating this diverse population. 

My observation (if it is correct) that the antithesis of the gods is a heterogeneous group 
consisting of mortals/Pitars and former (/semi-) gods may account for the fact that only the gods 
are named in the following pada; the others are represented only by the rel. prn. yan ... yé. There 
are two moieties, but only one is a unity with a single designation. 

I follow Re (Hymnes spec. and EVP) in taking svadhd@ in the funeral hymns as the ritual 
exclamation preferred by the Pitars, a minor phonological modification of the gods’ svaha. 
Although it is homonymous with the rt. noun cmpd. svadha- ‘autonomous power’ and must be 
derived from it, it is synchronically distinct (though, e.g., Scar, 264-65, does not separate them). 
I do not see the necessity for a 2nd lemma svadha “Opfertrank,” as given by Gr. 


X.14.4: The non-god group, defined in the last vs., is assembled here: Yama with the Angirases, 
the Pitars, and, indirectly, the Kavyds. Although the publ. tr. identifies the Angirases with the 
Pitars—most other tr. leave it unclear—I now think two different groups are meant, both 


appearing in vs. 3, with pitrbhih designating the kavyath of 3a, which is then reprised in the 
cmpd. kavisastah ‘pronounced by kavis’ in c. I also think that samvidandh has the technical 
meaning ‘come to/make an agreement’, here depicting the fusion of the two groups of non-gods. 
See the use of samvid- in the final pada of the Yama/Yami dialogue, X.10.14 and comm. there. I 
would therefore emend the tr. to “coming to an agreement with the Angirases and the 
forefathers.” 

I did not know how to handle the Ain pada a (and so I essentially ignored it, in tacit 
agreement with most every other interpr.). Ordinarily when A/appears in an imperative clause, it 
provides the grounds for a following imperative, but here the action of the immediately 
following impv. clause logically preceeds the action of the first: “sit here; let the mantras bring 
you here.” However, I now see that the next impv., addressed to Yama as is the first, can fit the 
pattern: “sit here ... and (then) become exhilarated,” with the middle impv., in the 3rd ps., a 
parenthetical intrusion. 


X.14.5: The standard tr., incl. the publ. tr., take vairiipa-, the only occurrence of this stem in the 
RV, as the name of another group of beings. I now think this is wrong; rather I think it’s a vrddhi 
deriv. of the poss. cmpd. virtpa- ‘having different form(s)’ and it continues the theme of the 
heterogeneous composition of the denizens of Yama’s realm. Here it may refer to the Pitars, who 
are, as I argue above, originally distinct from the Angirases, or perhaps to the whole group, 
containing both Angirases and Pitars. I would emend the tr. to “become exhilarated here along 
with those of different form [or better perhaps, to capture the vrddhi: with the descendants of 
those of different form].” Although Gr (and others; see Mayr PN s.v. virupa) identifies several 
occurrences of virijpa- as names of singers related to the Angirases, only in the deriv. virtipavat 
in a list of seers in the uninspired and seemingly late hymn I.45.3 do we need to interpr. it as a 
PN. In that passage it is adjacent to aigirasvat and may result from misinterpr. of earlier 
passages. The vairupd- here should be considered in conjunction with Yama’s use of visuripa- in 
X.10.2 to describe Yami in arguing against their having incestuous sex. See comm. there. 

In the Avesta, viuuapv'ant- is also the father of yima-; in Y.9.4 he is identified as a 
mortal. Where on the human-divine spectrum Vedic Vivasvant lies isn’t entirely clear. Ge, on the 
basis of X.17.2 (q.v. with Ge’s n. 2a) claims that he is a mortal, though that vs. is quite opaque; 
Mayr (PN s.v. vivdasvant-) suggests rather that he is, like Yama, “dem Mittelbereich gottlicher 
und sterblicher Wesen zugehorig,” which seems more plausible. See also Gr’s “Name eines 
Gottes oder Halbgottes.” As for the accent fluctuation between vivasvant- (here and elsewhere) 
and the more common vivaésvant-, the preverb-accented form is found three times in this group of 
hymns (here, X.17.1—2) as well as twice elsewhere, while the root-accented form is much better 
attested and more widely distributed; nonetheless, the two accentual forms do not seem to 
require semantic separation. Thieme (MSS 44 [1985 Fs. Hoffmann] 243; see EWA s.v. 
vivasvant-) attributes the vivasvant- forms to spread from vocative accentuation. 

With Ge (explicitly, n. 5c), Re (Hymnes spec.), Gonda (Ved. Lit. 238), as well as Whit 
(AV XVIII.1.59), I take pada c as a parenthesis, with Yama as the subj. of the gerund a/sédya in 
d, because the structure of vs. 5 is a mirror-image of vs. 4. In 4 Yama is first urged to sit on the 
grass strew (a: ... yama prastardm 4 ... sida) and then to become exhilarated (d: madayasva); in 5 
he is urged to become exhilarated (b: madayasva) after having sat down on the barhis (d: barhisy 
4 nisadya). This pattern would be disturbed by making Vivasvant subj. of the gerund in d, as 
Macd (VRS), Doniger, and Maurer do. Old considers both possible and the uncertainty perhaps 


intended. The position of the rel. expression yah pita te would not tell against an interpr. with 
Vivasvant as subj. of d, since it is of the izafe type. 


X.14.6: This last vs. of the first portion of the hymn opens out to further populations with 
equivocal status on the human-divine spectrum; in addition to the already familiar Angirases and 
Pitars, there are the Navagvas, the Atharvans, and the Bhrgus. In this it resembles the final vss. 
of hymns that mention a wider range of divinities than the rest of the hymn treated. 

The publ. tr. has the erroneous Atharvanas, which should be corrected to Atharvans. 


X.14.4-6: As noted in the publ. intro. it is well worth remarking that Yama and his companions 
can come back to our sacrifice; they are not permanently confined to the realm of the dead. 
Moreover, beyond the difference in the ritual call for gods and forefathers, the crucial parts of the 
sacrifice seem identical or at least parallel: it is called a yajfa- (5d) and the recipients are called 
yajniya- (Sa, 6c); there is a grass strew, identified as barhis, for the visitors to sit on (4a, 5d); it 
has both mantras (4c) and oblations (Aavis- 4d); the appropriate response of the consumer of the 
oblation is exhilaration (V mad, 4d, 5b) as in the soma sacrifice, and this oblation indeed appears 
to be soma, since its recipients are somyd- (6b). The tight association of Yama with the sacrifice 
is also emphasized in vss. 13-15. 


X.14.7: The remarkable alliteration of p and rin the first hemistich has been noted, inter alia, by 
Macd (VRS ad loc.), Watkins (Dragon, 291): préhi préhi pathibhih purvyébhir ...purve pitarah 
pareyunh. 

It is of course striking that Varuna the god is mentioned in connection with Yama and the 
rites of the dead. 


X.14.9: The vs. opens with repeated 2nd ps. impv. of V/with different preverbs, followed by a 
3rd impv. to a different verb but with repeated preverb: apeta vita vica sarpata. This pattern 
plays off préhi préhi, which opens vs. 7, likewise with a 2nd ps. impv. to V/(sg. instead of pl.) 
and repeated preverb pra. The difference in pattern is iconic: the sequence in vs. 9 uses 
divergence to depict diverse directions of movement, while that in 7 is focused on a single 
forward movement. 

The rest of the verse is framed by the dat. demon. asma/(opening b) ... asmaz (closing d), 
referring to the dead man. 

My interpr. of the instr. in c differs from all the standard renderings, which take the three 
as parallel; cf., e.g., Macd “distinguished by days and waters and nights.” But, using the more lit. 
sense of the ppl. vyakta-, I not understand what it would mean for a place to be 
“anointed/decorated with days and nights,” whereas “anointed with waters” is straightforward 
and makes the place sound quite appealing. I take ahobhih ... akttibhih as the usual instr. of 
extent of time “though the days and nights”; cf. nearby ratribhih ... ahabhih (X.10.9) with 
different lexical realization of ‘night’. The two temporal terms flank the instr. that is actually 
construed with vyaktam, namely adbhih ‘with waters’. This positioning is likely to allow 
aktubhih to adjoin ( vy)dktam because of their (folk-)etymological connection. 


X.14.10: The publ. tr. should probably be changed to “run beyond,” since the dogs seem to be 
guarding the entrance, not attacking. 
On suvidétra- see comm. ad II.9.6, as well as comm. on durvidétra- ad X.35.4. 


X.14.11: The first hemistich displays tricky and ever-changing phonetic play, which partly 
crosses and partly conforms to morphological boundaries: raksitarau, catur(-)aksati pathi-raksi 
ny-(c)aksasau. 


X.14.12: udumbala- occurs only here in the RV (and later only in dependent passages); Ge, Re 
(Hymnes spec., but see n. in EVP), and Macd refuse to tr., but the view that it is a color term 
derived from the udumbara tree (udumbdra-, already Samhita prose), already given by Gr, seems 
a solid hypothesis. 


X.14.13—15: See comm. ad vss. 4—6. 


X.14.14: The standard tr. take pra tisthata as an intrans. verb of motion, “go forth”; however, 
although this stem is indeed usually intrans., pra V stha in the ppl. présthitam refers to an oblation 
that has been ‘set forth’. Cf., e.g., 11.36.24, 37 prasthitam somyam médhu, and this is simply the 
transitivized version of that idiom. Cf. also 1.15.9. 

The subj. yamat (Vv yam) of course echoes the name of its subject Yama, as Old, Ge, 
Macd, etc. point out. 


X.14.16: On this vs. see the publ. intro. As noted there, it is only loosely connected to the rest of 
the hymn (by the name Yama), and its meaning and referents are completely obscure, though the 
syntax is not. Various interpr. have been advanced by the various tr. Ge (nn. 16a, 16b) thinks the 
trikadrukebhih refers to three days in the Soma sacrifice and here is used to indicate extent of 
time; the six broad ones are the regions through which the dead man’s soul flies and the lofty one 
is his goal. In the absence of anything else compelling, this interpr. is thinkable — though once we 
get to the meters, all bets are off. 

The “six broad (fem.)” are found elsewhere, without providing illumination for our 
passage. VI.47.3 aydm sal urvir amimita dhiro, né yabhyo bhiivanam kéac canare “This wise one 
[=Soma] measured out the six broad (realms), from which no world is at a distance.” There 
‘worlds, realms’ seems a reasonable guess for the referent, though what feminine underlies it is 
unclear (perhaps pluralized prthivi-? for further spec. see comm. ad X.128.5). In that passage the 
six feminine entities are followed by a single neut. (bAiivanam) as here (ékam ... brhat), but 
there’s no evidence that the world in VI.47.3 is lofty. X.128.5 contains a voc. phrase dévih sal 
urvih, with the six broad goddesses asked to provide broad(ness) for us; there is no hint of who 
these six goddesses are. However, in all these cases I now bow to the majority opinion (already 
Gr, def. 14 s.v. uri-) that the six broad females are the three heavens and the three earths (or 
some other sixford division of the cosmos) and would alter the tr. to “the six (world-spaces) are 
broad ...” 


X.15 Pitars 

A repetitive and somewhat tedious hymn, which, however, makes it perfectly clear that 
the Pitars receive the same type of ritual treatment as the gods. See also comm. ad X.14.4-6. 
Despite (/because of?) its monotony, it is found in Macdonell, VRS, and is tr. by Maurer. 


X.15.3: Note the etymological figure of suvidétram avitsi“I have found those good/easy to find,” 
assuming that suvidétra- is derived from V vid ‘find’ as I do. 


On ndpat- and the various speculations on its referent, see publ. intro. I find plausible 
Old’s suggestion that it refers, at least in part, to the grandson of each of the Pitars, whose duty 
would be to perform ritual for his grandfather, a duty found throughout the history of Hinduism 
but already well embedded in the RV. Re (EVP 16.125) cites Yam1’s words in X.10.1, where she 
argues that Yama should have sex with her because his duty was to provide a grandson for his 
father: pittir ndpatam a dadhita, the juxtaposition of the two kinship terms there is strikingly 
reminiscent of the situation in our passage. 


X.15.4: Ge, fld. by Macd and Maur, supplies a verb in pada, the impv. “come.” I don’t see the 
need for it, since the pada can be interpr. easily as a nom. sentence. 


X.15.6: visve in b has 2nd ps. ref., to the subject of the impv. abA/ grnita, we might expect it to 
be a voc. and therefore unaccented. However, as it turns out there are no unaccented forms of 
visva-; even in the rare voc. phrase “o All Gods,” visve is positioned at the beginning of the pada 
and therefore accented. Cf. 1.3.7=II.41.13, VI.52.7 visve devasah; also in 1.23.8=1.41.15 visve 
mdédma sruta hévam “all of you, hear my call” (preceded by pada-init. voc. dévasafh). I therefore 
think that visve is a functional voc. here, despite its position, which would invite a deaccented 
*visve. This saves us from an awk. “As all, greet this ...” 


X.15.7: The referent of the fem. gen. pl. aruninam is disputed; see, e.g., Ge’s n. 7a. Most opt 
sensibly for ‘dawns’ (Old+), though Ge chooses ‘wool’ (! — and he has the nerve to call ‘dawns’ 
“forced” [gezwungen]). 

The 2nd pl. act. impv. to Vdhdis represented here by both dhatta and dadhdata. Both 
probably belong to the redupl. pres., though dadhata could also perhaps belong to the pf. (It has 
an anomalous strong stem, whichever it belongs to.) See also dadhata in 4d and dadhatana in 
11d. Although the distribution is far from perfectly complementary, the two forms seem to have 
positional preferences: dadhata(na) is mostly pada-final, while dhatta(na) is mostly medial, a 
distribution displayed in this hymn — but there are a number of counterexamples. 


X.15.8: On the med. pf. to V vah see Kii (485), who considers it generally “affektive oder 
possessiv,” but here “inattingent und subjektsresultativ,” tr. “die nachgefahren sind ihrem 
Somatrunk.” 

The med. part. samrarandah is universally assigned to V ra ‘give’, either with the sense 
‘sharing’ (Macd, Maur) or bleached to ‘together with’. For the latter see Kti (421), who considers 
the orig. sense of sdém V rato be ‘gegenseitig spendierfreudig’, but developed to ‘vereint, 
gemeinsam (mit)’, and in practice a synonym for samvidand-. As noted in the comm. ad X.14.4, I 
think samvidand- there has richer semantics than ‘vereint’, maintaining the sense of ‘coming to 
an agreement’, so it is hardly a model for such bleaching. For the part. here I have a different 
interpr. entirely: I consider it a haplology of a putative *samraranand- to V ran’ enjoy’, hence 
‘jointly enjoying with’. There are several possible objections to this interpr.: 1) the perfect to 
V ran is rare and does not have medial forms; in answer to this, I would point out that sam 
triggers medial inflection in numerous roots; 2) Van is not otherwise found with sém, but again 
such nonce lexemes with sém are easily formed; 3) there are several med. participles samrarand- 
(V1.70.6, VIII.32.8) that undoubtedly belong to Vra and mean ‘jointly bestowing’ vel sim. 
However, in the latter ex. (VIII.32.8) there is verbal play with a redupl. form of V ran that opens 
the trea (rardnah VIII.32.6); see comm. ad loc. Although I recognize the cumulative strength of 


these objections, our passage seems to call for the “joint enjoyment” sense I give it; cf. the 
parallel semantics and syntax of the type sajiis-, sajdsas- + INSTR similarly formed to a verb of 
enjoyment. Moreover, as just noted Vd and V ran can be played off each other. 


X.15.9: I take Aotravid- (also V.8.3) as “knowing the priestly functions’, rather than Macd’s 
‘knowing oblations’ (and sim. for other interpr.). Though either would fit the context reasonably 
well, I prefer the former: the Pitars, who in life were surely ritualists, knew their jobs and have 
returned to the ritual to see them carried out. For a similar use of Adtra- see nearby X.17.11 in 
this same set of hymns. 

The cmpd. stoma-tasta- is found 3x in the RV, twice modifying mati- in nearby passages, 
IIl.39.1, 43.2. In form it is of course of the common type devd-krta- ‘made/done by the gods’, 
with a passive ppl. and, generally, the agent or instr. of the action as 1st member (see two exx 
later in the hymn: 11a voc. d4gnisvattah, 14a agnidagdha-/anagnidagdha-)—though alternative 
functions of the Ist member are also possible. In the two passages in III, modifying ‘thought’, an 
agentive/instrumental ‘fashioned by praise’ is contextually odd, and so I render it with a datival 
lst member, ‘fashioned for praise’ (so already Gr). Here, since the cmpd modifies the Pitars, 
interpr. the cmpd is tricky. The standard view (see, hesitatingly, Old; more confidently Ge n. 9b, 
Re, Macd) is that it is an inversion of */asta-stoma-, a bahuv. that would mean ‘having praises 
fashioned (for them)’, with the instr. arka/h an instrument/agent ‘by songs’ (Macd, Maur) or a 
kind of secondary predicate to stoma- (Ge “die ihre Loblieder zu Preisgesaéngen formten”’). But 
this type of inverted cmpd, of the type putra-hata = hata-putra, does not exist at this period, as 
Old and Macd admit. I think we must interpr. the cmpd here within the formal parameters of this 
well-established type in the RV, esp. since, as Re says, “le méme composé sous 3.39.1; 43.2 a sa 
valeur normale.” I suggest that the Pitars are “fashioned by praise” because they would not keep 
existing (in the next world) if they weren’t continually remembered on earth. This is simply a 
variant on the standard notion that the paternal line must be continued, in order for male 
descendants, embodied in the grandson, to perform rituals in honor of their forefathers (see disc. 
ad vs. 3 above, inter alia), rituals later including the Pitryajfia and the various Sraddha rites, inter 
alia. Here we can envision the Pitars’ bodies literally being fashioned by praise, in a way 
reminiscent of the famous story in the MBh (I.41ff.) in which the ascetic Jaratkaru comes across 
his ancestors (pitarah) hanging upside down in a cave, emaciated and with the single blade of 
grass from which they are suspended about to be gnawed through by a rat. When he tries to save 
them by offering him a portion of his austerities, they berate him for his celibacy and their 
consequent lack of descendants and order him to find a wife and beget children. The thirsting 
and panting of the Pitars in our pada a reminds us of the emaciation and deep hunger of 
Jaratkaru’s unfortunate ancestors in the MBh story. The continued existence of the Pitars in 
Yama’s realm depends on continual praise and oblations offered to them in this world. (I might 
add here that, as often, interpretational attempts to ignore clear morphological or syntactic 
evidence because it doesn’t fit easily into the context may yield a superficially “easier” interpr., 
but can conceal more interesting conceptual connections.) 

I interpr. satya/h in d in this same general conceptual sphere: the Pitars are ‘real’ — really 
here (on the ritual ground) or really (still) existent because of our ritual activity. 

On kavyda- as a designation of the Pitars, see disc. ad X.14.3, 4. 


X.15.10: On satyasah see disc. of satya- in the previous vs. By my interpr. their “eating and 
drinking the oblations” is what keeps them satya-. 


X.15.11: Since 4gni-svattah is a voc. (by accent), the publ. tr. should rather read “O forefathers, 
sweetened by Agni.” 


X.15.14: In d the meter would be improved by reading suvarad (so, tentatively, Old) or even 
suva(r)rad. But Old rejects a proposed suvarad for * suvar-rad, and “Sun-king” does not fit the 
context very well, unlike the same transmitted form in VIII.46.28. See Scar 450. 


X.16 Agni 
Re treats this Agni hymn out of order in EVP XIV (pp. 37ff.). It is found in Lanman’s 
Reader and tr. by Doniger and by Maurer. 


X.16.1: On ciksipah as the redupl. aor. to V ks ‘burn’, see Ge (n. 1b) and my -4ya- (140 n. 71). 


X.16.1—2: The padas Ic and 2a are as close as they can be, save for the contrastive subjunctives, 
pres. Arnavahin Ic and aor. kdras/in 2a. Their main clauses (1d and 2b) are likewise strictly 
parallel and both contain a “future” impv. in -/a¢, both built to the pres. stem: 

lc yada srtam krnavo jatavedo, 4them enam pra hinutat pittbhyah 

2a srtém yada karasi jatavedo, 4them enam pari dattat pittbhyah 
Although the publ. tr. makes a distinction between the pres. and aor. subjunctives here (“when 
you will make him” versus “when you will have made him”), I am not at all sure this is correct, 
as modal forms to tense-aspect forms generally don’t reflect the putative functions of the 
indicative of the same T/A stem, as I have discussed at length in various publications. The 
composer may simply have been aiming to vary the expression; note that in the opening of the 
two padas the two words are flipped, with no metrical or syntactic effects. As for the metrical 
difference between the pres. and aor. subjunctives, the L L H break produced by kArnavo is more 
common than the three L’s of kdrasz, but the latter is certainly not unusual. 

Note the doubling of enclitic acc. #m enam in 1d and 2b, on which see my 2002 
“Rigvedic sim and in?’ (Fs. Cardona), p. 302 and n. 18. 


X.16.2: The hapax rt. noun cmpd vasa-ni- is another ex. of conflict between form and context. 
Rt. nouns in such cmpds generally have active/transitive value, and in particular -2i-cmpds all 
mean ‘leading X’ (e.g., sena-ni- ‘leading an/the army’). However, such an interpr. here of the 
phrase devanam vasanih would produce “leading the will of the gods,” which most interpr. 
obviously judge unacceptable and therefore for this -m/- cmpd alone give it passive value — e.g., 
Old “ in der Gotter Willen gegeben” (sim. Ge, Re, Maur). Scar (290) at first hesitates between 
act. and pass., but reaches an acceptable active sense “den Willen (der Gotter) ausfiihrend’ (carry 
out, execute). My interpr. also maintains the active sense of the root noun, taking vasa- 
adverbially, as I do in the same syntagm in X.84.3 vast vésam nayase “Exerting your will, you 
lead at will.” 


X.16.5: With the standard interpr. I take svadhabhih in the usual RVic meaning of svadha-‘own / 
independent power’, rather than the specialized usage of this stem in the funeral hymns for the 
ritual cry appropriate to the Pitars, corresponding to svaha for the gods; see comm. ad X.14.3. 
But I do wonder if there is a low-level word play here: the dead man proceeds motivated by the 
svadha cry. 


There is much discussion about the sense of pada c, esp. what sésa/ is referring to. (For 
disc. see, e.g., Ge’s n. 5c, Maur’s n., Ober 1.501.) This s-stem neut. means literally ‘what is left 
(behind)’ but in all its other RVic occurrences it refers specifically to one’s posterity, that is, 
descendants. So, e.g., Re “Que ... il accéde a (sa) descendance.” Although the preoccupation 
with continuing one’s lineage is of course ubiquitous and quite prominent in this Yama cycle 
(cf., e.g., X.10.1, 3; 15.3, 9) in particular, I do not see that meaning here. Rather pada c seems to 
depict the preliminaries to the action in d: the dead man (re-)uniting with his own body in the 
realm of the Pitars. In c he acquires his new life (“clothing himself in (new) life”; Zyur vasanah), 
which I take to be a new spiritual/non-material life, and this incorporeal being sets out, 
presumably on the Pitryana, the dsunitr- “(the way) leading to (the other) life” (cf. vs. 2), to 
follow his sésah, his ‘remains’, which (somewhat like this Engl. word) refers to the physical 
remains after the cremation, which have already gone to the realm of the Pitars. Once he finds 
them, he can reunite with them. In somewhat similar fashion, Ober (1.501), flg. Say (see Ge’s n. 
5c), takes sésah as a reference to the bones, but he also takes it as the subj. of wpa vetu, so that 
what’s left of the physical body follows the dead man to the afterlife (rather than vice versa): “Im 
Lebenskraft sich kleidend soll das Ubriggebliebene ( = die Gebeine) sich hinwenden [zu dem, 
was ins Jenseits gegangen ist].” But this is grammatically impossible: sésa/ is neut., but the nom. 
part. vésanah is masc., so sésah must be acc. and the object / goal of ipa vetu. 


X.16.6: agada- here may mean ‘free of disease, healed’, as per most interpr. and as in the other 
RVic occurrence of the stem (X.97.2). However, it may preserve the “speech” aspect of the root 
V gad. See disc. ad X.97.2; also vigadé- X.116.5. 


X.16.7: On the various potential meanings (‘anger’, ‘flame’, ‘grasp’) and associated etyma of 
hdras-, see EWA s.v. Here I prefer ‘flame’ (so also Ge) because of Agni’s actions, but ‘anger’, or 
indeed ‘grasp, grip’ would also work in context; see Mau “in his grip,” or Re’s more elaborate 
“(dans son élan) d’emportement.” There is obviously also a phonological and folk-etymological 
association with the immed. flg. intens. part. érhrsana- ‘bristling’. Most of the other occurrences 
of Adras- are found in X.87, a hymn to Agni Raksohan: vss. 5, 10=14, 16, 25, in all of which 
‘flame, blaze’ is appropriate. In VIII.48.2 ‘anger’ seems more likely; in [X.10.6 opinion is 
divided, but I opt for ‘rage; in X.158.2 opinion is also divided, but I take it as ‘flare, flame’. In 
II.23.6 JPB tr. Adrasvant- as ‘grasping’ (sim. HPS B+I 106 ‘packend’), which is plausible, 
though Ge produces the portmanteau ‘wutentbrannt’. 


X.16.12: In addition to the four forms of usdnt-, this vs. contains a nice rhyming figure: a ... (27 
dhimahi #, b ... idhimahi, as Re points out. 


X.16.14: The verb of c, sém gama (Samhita), is somewhat peculiar; restoring sém gamah with 
Pp. we get an active rt. aor. subjunctive, even though sém V gam is ordinarily middle (though not 
entirely: cf., e.g., X.6.2 sém ... jagmuh, though there the subjects are joining together in 
something else). The subjunctive is also unexpected, esp. as it’s correlated with impv. Aarsaya in 
d. The standard tr. (incl. mine) simply tr. sém gama(h) as an impv., but properly speaking it 
should be tr. “you will join together” vel sim. 


X.17 Various divinities 


On the ragtag structure of this hymn, see publ. intro., which also needs a slight 
correction: the Pusan vss. are 3-6. The first 6 vss. are found in Lanman’s Reader 


X.17.1—2: On the obscure mythology sketched in these two vss. see publ. intro. I will not further 
speculate here on what lies behind them. The Sanskrit itself is relatively straightforward. 


X.17.2: Since mithuna- often refers to a complementary gender pairing, mthund here may 
provide more, if slight, evidence for Yama and Yami as the referents. 


X.17.3: The preverb pr, in tmesis with cyavayatu (the lexeme pré V cyu is quite well 
established), follows its verb, somewhat unusually. I suggest that this is to allow it a secondary 
perceptual connection with the immediately following pf. part. vidvan: pra V vidis also a well- 
established lexeme, and although the part. is most often found without preverb, it does 
occasionally occur with pré; cf., e.g., X.2.7 pantham anu pravidvan pitryanam “knowing the way 
along the path leading to the forefathers,” concerning exactly this journey to the other world. The 
configuration prd + PART with the same sense and the same subject and in the same pada-final 
position is found in both 5d and 6d prajandn. The presence of this same structure, with lexical 
replacement (Vv fa for V vid), in the first (3c) and last (5d, 6d) padas of the Pusan section creates a 
defining ring. 

The adj. suvidatra- ‘easy/good to find’ is used of the Pitars three times nearby in this 
cycle, X.14.10, X.15.3, 9, but here is seems used exclusively of the gods. 


X.17.4: There is a technical gender clash in pada a: ayus- is a neut. s-stem (distinct from the stem 
ayu-, with masc. nom. sg. aylih), but visvayuhis a masc. nom. sg. to the stem visvayu-. We 
should properly expect ayur *visvayu with neut. adj., but either 4yu/ reflects a nonce 
masculinization, or a surface matching of -u/ endings led to the phrase we have. 

Note the alliteration in pari pasati ... piisa ... patu prapathe purdstat, also pointed out by 
Re. 


X.17.5—6: The pand ralliteration noted in 4ab continues here: 5d 4prayuchan pura ... prajanan, 
6ab prapathe patham ... pusa, prapathe ... prapathe prthivyah, 6cd ...priyatame ... para ... 
prajanan. 

On prajanan of 5d, 6d forming a ring with pré vidvan see comm. ad vs. 3. 


X.17.7-9: As noted in the publ. intro., these vss. to Sarasvati show a connection to the Pitars in 
vss. 8-9. I wonder if the insertion of this sequence of vss. into this ill-assorted hymn was also 
facilitated by the concatenation of sukftah ‘those of good ritual action’ in 7c with the same word 
in 4c and also perhaps because the insistently repeated pada-init. sérasvati- (7a, b, c, d, 8a, 9a) 
echoes s”vastida- beginning 5c. 


X.17.7: The injunc. dat at the end of d is multiply ambiguous. I take it as a functional 
subjunctive, but it could also be presential ‘gives’ or past ‘gave, has given’. I do not see a way to 
decide, esp. since the other two verbs in the vs. are pres. (a: Aavante) and augmented impf. (c: 
ahvayanta). 


X.17.11—-13: Expiation for spilled soma; see Ge n. 11-13. 


X.17.11: The phrase 4nu sapta hotrah is rendered in the publ. tr. “according to the seven priestly 
functions,” in agreement with Ge and Ober (II.73), though Kii (572) has instead “nach den sieben 
Opfergiissen,” flg. Gr. The phrase “seven priestly functions/offices” is also found in III.4.5 sapta 
hotrant, the problem of course is that the stem there is the neut. Hotra-, while here we have the 
fem. acc. pl. to Adtra-, which ordinarily means either ‘oblation’ or ‘invocation’ (see comm. ad 
IV.48.1). However, Adtra- does display the sense ‘priestly function’ in later Vedic. 


X.18 Funeral hymn 
On the structure of this hymn, see publ. intro. It has been much translated: Re, Hymnes 
spec.; Macdonell, Hymns from the Rigveda; Doniger; and it is found in Lanman’s Reader. 


X.18.2: Assuming that this vs. is addressed to the living relatives of the dead (as described in vs. 
3, which repeats 2b as 3d), the voc. yajftyasah at the end is somewhat surprising, since this stem 
is used almost exclusively of gods in the RV. However, in the AV the word is used of humans 
after they have “wiped off” defilement onto something else or otherwise physically removed it, 
thus becoming yajaiyah suddhdh (e.g., AVS XIL.2.13, 20, in the same hymn that contains many 
of our vss. [XII.2.21—-25 = X.18.1, 3-4, 6, 5]). Wh tr. ‘fit for sacrifice’, that is, presumably 
cleansed of taint and pure enough to take part in sacrifice to the gods. The phrase suddhah putah 
... Yajiityah is also found several times in the AV, as Old points out: in AV VI.1.27 = X1.1.27 of 
waters; also of waters in XI.1.17 and, in an expanded phrase, of soma shoots in XI.1.18; the 
waters would be used to effect the purification. 


X.18.3: The successful “invocation of the gods” devahatih also signals their turn towards the 
yajna-. 


X.18.6: Old makes a good case for construing 4yuA with 4 rohata, esp. as in the later funeral rites 
a hide is spread out to step on (see Ge n. 6 as well as Old). Others (Re, Wh AV XII.2.24) take 
ayuh with vimandah. 

Contra all the standard interpr., I supply an instr. (“with the wives of the gods”) on the 
basis of 1.31.4 tvasta gnabhih sajosah, V1.50.13 tvasta ... jénibhih sajosah. \n our context, which 
depicts Tvastar as providing good birth(s) (sujénima), the presence of females would make good 
sense; see also the auspicious women in the next vs. It is also the case that there are almost no 
exx. of sg. sajdsas- without an instr. (in the pl. the subjects are “in concert” with each other), so 
the “absolute” reading of most tr. is unlikely. 


X.18.7: What the referent of yomr- lit. ‘womb’ is is not clear: the renderings range from “place of 
mourning” (Macd) to “marriage bed” (Doniger; cf. Re’s “la couche (conjugale)’”’). Given the 
auspicious character and appearance of these women, the latter might seem more likely. Recall 
also Yamt1’s expressed desire samané yonau sahaséyyaya “to lie together in the same womb” 
with Yama, for incestuous sex, in the dialogue that opens this Yama cycle (X.10.7). However, 
since this vs. immediately precedes the one in which the widow is recalled to life, it seems quite 
possible that these auspicious wives have come to adorn her for her second marriage. They may 
serve the same function as the non-widowed women (sometimes further specified as possessing 
living sons) who play various parts in the marriage ceremony as outlined in the Grhya Sutras 
(e.g., SnkhGS 1.11.5, 12.1; ASvGS 1.7.21; GGS 11.4.6, JGS 1.22). 


X.18.8: This is of course the famous vs. that hints at a momentary, pseudo-suttee, with the 
widow lying briefly beside her dead husband, before being called back to life and a new 
marriage. It has, not surprisingly, been much discussed; see esp. Thieme, “Jungfrauengatte” 
(1963, in the section on “Wiederheirat der Frau,” esp. 187—92 = KISch 452-57), who sees the 
ceremony as a symbolic rebirth of the widow, thus rendered ritually free to marry again. The vs. 
is addressed to the widow and presumably spoken by a priest or other religious functionary — or 
perhaps by the new husband-to-be, who would most likely be the dead man’s brother. The first 
hemistich is dramatically phrased, esp. with the abrupt impvs. that begin and end it: Ud irsva nari 
“Arise, woman!” and éf/ “come here!” But the second half, esp. the last pada, sounds like stilted 
legalese: patyur janitvam abhi sam babhitha, lit. “you have come into being towards the 
wifehood of a husband ...,” while pada c seems to contain technical terms from marriage ritual: 
hastam V gra(b)h ‘grasp(ing of) the hand’ and didhisi-, the desid. (pseudo-)participle sometimes 
meaning ‘wooer’. I think we should take this stilted phrasing serious and perhaps see here an 
actual citation of legal language from this early period. For further on didfisu- see my 
forthcoming “What Would a Vedic Law Code Look Like? “Overslaughing” in Vedic and 
Dharma Literature: Ritual, Mythological, and Legal Continuities and Disjunctions” (Buhler 
lecture, Univ. of Vienna, May 2022). 

MLW suggests that janitvém could also be a pun: */éni tvém “you are a wife,” a clever 
idea that might help account for the awkwardness of the phrasing. 

As Thieme points out (188—89=453—54 and 188/453 n. 3), tr. (including the publ. tr.) that 
render Aasta-grabha- as if it were a participial bahuvrihi (the equivalent of * grbhitd-hasta-) 
‘having grasped (your) hand’ < ‘possessing your grasped hand’ cannot be correct, on the grounds 
of both accent and order of elements. It must be a tatpurusa: ‘grasper of the hand’ / ‘grasping the 
hand’ —Thieme’s “Handergreifer’—as a technical designation of a legitimate bridegroom (cf. 
later pani-graha-, etc.; also, e.g., AV V.17.8 for the connection of hastam V gra(b)h with the 
legitimate pdti-). I would therefore now alter my tr. to “... as wife of one who grasps your hand 
[=bridegroom], who intends to have you, of a/your (new) husband.” On the technical meaning of 
didhisu- see Thieme, 189-90=454—55 as well as my forthcoming art. cit. 


X.18.9: There is some dissent about who the subject of @dadandh is in pada a, who the referent of 
tvdm is in pada c, and whether they are the same. See esp. Old’s disc.: Caland thinks that the two 
are the same and the referent is the dead man’s son (or some lineal descendant). The son seems 
the likely subj. of the participle, but I am convinced by Old’s arg. that the dtra locating “you” 
(tvdm) “there,” as opposed to “we here” (shd vaydm), is powerful evidence for a disjunction 
between the dead man and the living, and “you” must therefore be the dead man. (See 4tra in 12 
and esp. 13d, where it is associated with Yama.) The second hemistich is thus probably direct 
speech uttered by the son as he takes the bow, reassuring his father that, even though dead, he 
will share in the victories of the living, achieved by his bow. This would be better signaled in the 
publ. tr. by emending to “Taking the bow from the hand of the dead man, (his son says), “you 
there and we here—may we win ...’” 


X.18.10: Two words for ‘earth’ occur here, bhdm/- and prthivi-; likewise in the next vs., 
bhiiman- and prthivi-. 

The earth to which the dead man (or more likely his bones) is consigned is depicted as 
two benevolent female figures, mother and young girl (though probably already of marriageable 


age). In this gentle and enfolding context it’s a bit of a surprise to encounter the priestly pitch: 
the soothing embrace of the earth is only for the man who gave sufficient Daksinas (priestly 
gifts) (déksinavant-) during his ritual lifetime. 


X.18.11: Note the phonetic play between the initial and final words of the first hemistich: 
#ucchvaficasva ... siipavaficand —noted already by Re. The 2™ word of course also echoes the 
one that begins its pada, sijpayand. 


X.18.12: ucchvdficamana ... tisthatu appears to be a periphrasis: “stay/keep arching up.” 

As has been noted frequently in this comm., an imperative clause with A/followed by 
another impv. clause gives the grounds on which the 2nd impv. cl. can take place. Here the 
clauses are reversed: pada a logically follows b, which contains Af once the houseposts are 
erected, the earth can stay arched up. 

Even in the pl., grfa- can refer to a single house(hold), presumably because it can consist 
of a number of individual structures. 

Note the phonetic figure grhaso ghrtascuto. 


X.18.13: I do not understand the function of fein pada a. It could be a (vague) beneficial dative: 
“For you I prop up the earth from you.” Or perhaps it’s an anticipatory doubling of the full 2nd 
ps. prn., abl. ¢vat. In that case we would need to allow occasional ablatival value for the enclitic, 
and though that’s not out of the question since enclitic pronouns don’t always seem to be tied to 
strict case functions, I prefer the former. The tr. should then be slightly emended to that given 
above. 

On the ring created by mé ... sam with 1d ma ... ririsah, see publ. intro. 


X.18.14: On the status of this vs. in the architecture of the hymn and on its disputed meaning, see 
publ. intro. As noted there, my interpr. of the vs. is quite different from the standard (see esp. 
Old’s disc. of various previous suggestions). Unlike most, I do not see this as the poet predicting 
his own death and burial and therefore restraining his speech in anticipation of that event. For 
one thing, this attitude doesn’t ring true for a Rigvedic poet. Moreover, as noted in the publ. 
intro., the vs. is defined as extra-hymnic by the ring created between vss. | and 13 as well as by 
its different meter and its absence from the commentarial tradition. It also can easily be interpr. 
within the genre of hymn-final meta-reflections on the hymn that precedes. So rather than seeing 
it as the poet’s elegiac and sombre reflection on his own eventual death, I interpr. it as the usual 
proud, indeed boastful assertion of the poet about his own verbal skill. 

The principal syntactic shift that enables my interpr. is a different construal of mam: this 
acc. is well nigh universally taken as the obj. of 4 dadhuh, but I see it rather as bound to praticine 
‘facing’. The stem pratydfic- (with its derivatives) frequently takes an acc., ‘facing X’, and mam 
is well positioned, in the middle of the NP praticine ... ahani, to fulfill this role (though it could 
be interpr. as occupying Wackernagel’s Position, but with tonic mam rather than enclitic ma 
because it precedes a vowel-initial word). As for the obj. of 4 dadhuh, I supply the remains of the 
dead man who is the subject of the rest of the hymn; what’s likely to be as light as a feather but 
the ashes and leftover bones of someone cremated? I would also add here a note on the sense of 
pratydfic-, etc.: the standard tr. must take it as qualifying a day in the vague, but hopefully 
distant, future, but in fact pratydfic- (& co.) is very much “in your face’—generally referring to 


something in the immediate vicinity, locationally or temporally (see, e.g., the exx. in X.28.4, 9). 
So by the usual interpr. the poet would be anticipating his death in the very near future. 

In the 2nd hemistich by my interpr. the poet asserts his mastery over the speech 
appropriate to the occasion, the speech that occurred to him (/ faced him) when confronted with a 
commission for funeral vss. Although the standard interpr. take vacam V grabh to mean ‘restrain 
speech’ (that is, go silent), in fact on what little evidence we have for similar idioms it is more 
likely to mean ‘speak, pronounce’ — the French idiom “prendre parole” might be cited here. Cf., 
e.g., X.145.4 nahy asya néma grbhnami (in a co-wife hymn) “I do not grasp [=mention] her 
name”; sim. I.191.13 sérvasam agrabham nama “I have grasped [=spoken] the names of all.” In 
VIII.6.10 ahém id dhi pitiis pari, medham stasya jagrabha “Because it is just I who have acquired 
the wisdom of truth from my father,” the poet grasps and uses the “wisdom of truth” acquired 
from his father—he certainly doesn’t restrain it. In our passage the poet seems to see speech as a 
spirited horse that needs to be grasped and controlled by his own power, as a horse needs to 
controlled by its halter. Of the various interpr. out there, mine is closest to that of Lanman (SKt. 
Reader, p. 386) flg. Whitney. Lanman remarks, “The stanza seems to express the poet’s 
satisfaction at having made a good hymn at the right time and place and with as good skill as a 
skilful horseman has” and cites Whitney’s tr. “I’ve caught and used the fitting word, / As one a 
steed tames with the rein” (I cite only the tr. of cd). 


X.19 Cows 

As discussed in the publ. intro., it is not clear why this hymn is attached to the end of the 
Yama cycle, but Old convincingly demonstrates (Prol. 231ff.) that it cannot belong to the 
following group of Vimada hymns (X.20—26), which is clearly demarcated. On p. 238 with n. 1 
he considers the possibility that X.19 is an interpolation, but such an assumption is too uncertain 
to pursue. See also his remarks in the Noten. 

MLW suggests an intriguing reason for attaching this hymn at the end of the funeral 
hymns: “I wonder if the return of the cow is connected with the end of the day and so 
metaphorically with death. It reminds me of Thomas Grey, Elegy written in a country churchyard 

The curfew tolls the knell of parting day, 

The lowing herd wind slowly o’er the lea, 

The plowman homeward plods his weary way, 

And leaves the world to darkness and to me.” 


The “meaning” of the hymn is carried by its phonology—the jingle-like repetition of 
forms of n/v vrt ‘turn back’ and riffs based on this lexeme and the series of rhyming words built 
with the same suffix that dominate the middle vss. It gives us a glimpse of a different type of 
deployment of verbal means: intensive patterned repetition as spell. 


X.19.1: Ge renders revatih as “die ihr unseren Reichtum bildet.” This is surely the right 
implication: the cows aren’t so much rich in themselves as the foundations of our wealth. But 
such a tr. is awfully heavy for a single-word voc. 


X.19.2: Note the impv. kuru, one of three forms of this 8" class pres. in the RV; see disc. ad 
X.51.7. 


X.19.4: The accumulation of -ana-nominals in padas a-—c is impressive. Besides the incantatory 
repetition of -anam, there are further phonological echoes in padas a yan niyanam n'ydyanam and 
c avartanam nivartanam. 


X.19.5: The -ana- pile up continues (with c = 4c), but in padas a and b the near rhyme form 
(ud)anad is in fact a verb. 


X.20-26 

As was noted just above ad X.19, Old (Prol. 231-32) demonstrated quite clearly on 
internal grounds that these hymns belong together, thus supporting the single authorship assigned 
to them by the Anukramani. The hymns are characterized by unusual meters and puns on the 
poet’s name Vimada; the poet is identified as Vimada in X.20.10, 23.7 and the family of 
Vimadas in X.23.6. Moreover, three of these hymns (X.21, 24, 25) show the signature lines vi vo 
mdadde and vivaksase. The seven hymns are dedicated to five different divinities, starting, as usual, 
with Agni followed by Indra. 


X.20 Agni 
On the opening vss. of this hymn, see publ. intro. The hymn is in a variety of meters, and 
these meters are metrically ragged. For details, see, e.g., the metrical comm. of HvN. 


X.20.1: As noted in the publ. intro., this vs., consisting of a single pada, is adapted from X.25.1 
to provide an auspicious beginning to the Vimada series. The sequence from which it’s adapted 
contains two 8-syl. padas bhadrém no api vataya, mano déksam uta kratum; the 2nd and 3rd 
terms of the tripartite NP in b have simply been lopped off here, producing an awkward 10- 
syllable line that reads as prose. 


X.20.2: As also noted in the publ. intro., the first two words of this vs. are identical to the 
opening of RV I.1. Although agnim ile is found elsewhere as a pada-opener (1.44.44, III.27.12c, 
VIII.43.24c=44.6c), nowhere else does it open a hymn (or even a vs.) except here (leaving aside 
the mangled auspicious motto of our vs. 1) and I.1.1. It is therefore hard not to see this as a 
conscious echo of I.1, which in turn might suggest that a RV collection already existed in some 
form when Vimada composed this hymn and that I.1 inaugurated it. The metrical disturbance— 
pada a has 9 syllables—may call attention to agnim ile as a quotation. 

Ge and Re (also Say., Gr.) take gen. pl. bhujam as referring to the gods as ‘enjoyers’ of 
the sacrifice and construe it with yavistham (e.g., Ge “den Jiingsten der (Opfer)geniesser”). But 
of the fairly numerous occurrences of the root noun b/ij- (incl. the infinitival dat. bhujé) this 
would be the only agentive one, as opposed to the standard sense in the non-infinitval 
occurrences ‘enjoyment, delight’. I therefore follow Schindler (Rt. nouns s.v.) in seeing the same 
sense here, construing the gen. as a secondary complement to fe. Gr allows acc., gen., or dat. 
with Vid, and although the gen. is quite rare, we must reckon with it at least in VII.24.5 (q.v.). 
Moreover, note that acc. pl. bAujah is found in nearby X.22.13 with the undoubted sense 
‘benefits, delights’. 

In b the question is whose s&s- is at issue. I take it as Agni’s: he is difficult to restrain 
because he holds the command, but at least by implication Ge and Re take it as belonging to 
those who would try (and fail) to restrain the fire (e.g., Re “difficile 4 tenir sous un 


commandement”). This is certainly possible, though I favor my interpr. because it would 
associate the sa@s- with the authority of Mitra. 

Ge points out the etymological figure durdhaéritum (b) / dhérman (c), which is difficult to 
render in Engl. 

As usual, dhérman- is problematically ambiguous. I take it as referring to the physical 
foundation, the fireplace, where the flames are found; see my interpr. of dharmdanah in the next 
hymn, X.21.3. By contrast both Ge and Re take it as immaterial: “Befehl” and “l’ordre- 
corrélatif” (whatever that means) respectively. Such senses cannot be excluded, but I don’t see 
what they would contribute here. 

The fem. pl. énifis much discussed: see Old for various older interpr., as well as Lii 
(391). I follow Ge and Re as seeing it as a description of the mottled or dappled flames. They 
“honor the sun” by reaching towards heaven, where the sun is the heavenly counterpart of Agni. 
As for “the udder of their mother” (matiir tidhah), | take it to refer to the fireplace itself, or 
perhaps, with Ge (n. 2cd), the kindling sticks. 


X.20.3 As with the rhyming sasa@in 2b, there is some dispute about whose mouth is referred to 
by asain pada a. Re takes it as Agni’s, and it is of course true that Agni is considered the mouth 
of the gods. But in conjunction with vardhdyanti ‘they make increase’, it makes more sense, with 
Ge (n. 3a), to think of the priests, who increase Agni by blowing on him and/or by reciting praise 
hymns to him. 

The identity of the 1st member of the bahuvr. Arpéni/a- is also disputed. EWA (s.v.) 
throws up its hands. Ge renders it “Nestbereiter,” suggesting (n. 3a) that it is a Wasd-dasyu-type 
cmpd, but this assumes the existence of a root *V Arp ‘prepare, arrange’, an r-form parallel to 
V kip. But as I have shown (-4ya-form. 124-25; see also my 2009 “Indo-Iranian Priestly Title” 
[Fs. Salomon] 112-13), VA/pis a secondary root, backformed from the p-causative to an form 
of Vr ‘do, make’ and barely exists in the RV outside of the causative system. Better is the 
prevailing assoc. of the 1st member with A7fp- ‘body’; the apparently thematic Azpda- can be 
accounted for as Re does, by pointing out that the athematic form would produce the 
“impossible” *krbnija- (actually surely the even worse *Armni/a-). But most who identify the 
first member as k7p- bleach the meaning to ‘beauty’—so, Gr “in Schénheit oder Glanz wohnend,” 
Re “le nid de la beauté-formelle.” I take Avp(a)- in its standard sense of ‘body’, in agreement 
with its Iranian cognates; no RVic passages require or even invite ‘beauty’, and all but one are 
used of Agni. Here I think the sense of the cmpd is ‘whose nest is his body’: that is, in my view, 
the physical concentration of the fire is the lower part at and around the firewood, which can be 
considered the nest out of which the leaping flames and beams of light fly upward, as expressed 
by bhasaketu-, the parallel cmpd in the next pada. 

The teeth in a row would be the regularly spaced flames. Note the figure -ni/am (/ - 
nidam) (a) / (ste)ni-dan (c), with the flipping of retroflexes. 


X.20.4: The phrase gatur eti recurs in 6b. I take it as a non-literal idiom somewhat similar to 
French “ca marche’—that is, because of Agni, things “go well” for both the ar7- and the vis-, 
specifically because “Agni has reached the ends of heaven,” that is, his light and his smoke have 
opened the way for the oblations and praises offered by both ar/and vis- to reach the gods and 
set in motion favorable reciprocal action. In this context it is tempting to interpr. ar/- as Ge’s 


Ete de 3 


“hohen Herr” or Re’s “l’homme privilégié” rather than Thieme’s Fremdling; Thieme (Fremdling 


37—38) sees the pairing as a contrast between the wandering stranger and the settled peoples, but 
it might rather be meant to include the leader and the common people alike. 

By my interpr. pada c further spells out the benefits Agni’s arrival in heaven will provide 
for the people of pada a: as “bright-shining poet” (kavih ... didyanah), Agni, in the form of flame 
and light, conveys the praise-hymns suggested by “poet’); as cloud (abAram), Agni, in the form 
of smoke, conveys the oblations. I take neut. 4bhram as nom., though Ge/Re take it as acc. — Ge 
as goal parallel to div6 éntan in b, Re as obj. of didyanah, though he admits that this part. is 
ordinarily intrans. I see no obstacle to taking it as nom. 


X.20.5: This vs. seems in a way to explain or comment on vs. 4. 

The injunc. jusat seems to be one of the sporadic act. forms built to this predominately 
mid. stem. I do not see a need to take it, with Lub. (Conc. 569), as a ¢-less medial *jusa remarked 
with secondary ¢(of the aduhat type). 


X.20.6: I consider pada b a reprise of vs. 4, prompted by the same idiom gattir et. Because (in 
my opinion) Agni is identified with peace, oblation, and sacrifice, men should obey his 
injunctions and sacrifice accordingly, for things to go well for them. 

In d I would now tr. “the gods (come) to Agni,” depicting the reciprocal journey to the 
sacrifice. So Ge. 


X.20.7: As Ge remarks (n. 7), “Dunkle Str.” Its sense turns on the interpr. of the verb ise. 
Opinion is split on the root affiliation and morphology of this form. Ge (n. 7a) discusses 
possibilities but ultimately opts for a -se form to Vi ‘go’; Re’s “j’aborde” seems to reflect the 
same analysis, though in his n. he cites Old’s ‘send’ with some approval. Old and Scar (607) 
assign it to Vis ‘send’. The form must be considered in conjunction with the two other forms of 
the same shape in IV.23.6 and VI.22.5; see comm. ad locc. In all three passages a long-vowel 
form *ise fits the meter better; in all three cases I analyze it as a 3rd sg. pf. to Vis ‘seek’ (Say. 
also interprets it as ‘seek’). The verb then takes two parallel objects, agnim and dtivah. For the 
latter, cf. 11.2.6 dene diiva ichd4manasah. The tricky part is that Agni is represented in the object 
phrase twice, first as an object himself and second as the gen. dependent on diivah, namely 
purvasya sévasya “of the kindly ancient,” with both acc. objects discontinuous, spread over two 
padas, and interwoven (yajfasaham ... agnimand dtivah ... piirvasya sévasya). This may reflect 
the twisty sensibilities of the poet Vimada; see comm. ad X.21.1 in the next hymn. 

The hapax rt noun cmpd ya/fia-sah- is taken by Old, Ge, and Scar (607) as having an obj. 
relationship—e.g., Scar “der tiber das Opfer herrscht.” But the long final vowel of the first 
member is puzzling; Scar suggests it’s due to metrical lengthening, but in a cmpd whose Ist and 
dtivah), metrical lengthening hardly seems necessary. Scar also toys with the possibility that 
yajna is an instr. and even cites a semantic parallel: V.3.5 sd yajfiéna vanavad deva martan “he 
[=client of Agni’s] will vanquish mortals by sacrifice, o god (Agni).” This seems the better 
interpr. (though not the one Scar chooses) and is also represented by Re’s “qui domine par le 
sacrifice.” 

On Agni as stone-born, see I.70.4 and the parallels adduced by Ge ad loc. (n. 4a). 
X.20.8: visvetin b (visvet té vamd 4 syuh) is troublesome, since it shouldn’t properly represent 
the masc. nom. pl. visve that seems to be called for here. Taking the sandhi seriously, as visva+ 


id with a neut. pl., complicates the interpr., leading to Re’s implausible “Les seigneurs quels 
qu’ils soient ... (et) toutes choses (leur appartenant) ...” Roth (see Old and Ge n. 8b) simply 
interpr. it as irregular sandhi of the nom. pl., and I agree; I think it may have been influenced by 
1.40.6 visvéd vama vo asnavatand V1.1.9 visvét sé vama dadhate tvOtah (passages also adduced 
by Old, who notes the frequent association of visva with vama(ni)). In both the just-cited 
passages v/Svais a neut. pl. modifying likewise neut. pl. vama. Here the form of vamd (Samhita; 
vamé Pp.) is of course not neut. pl., but the association may have led to the irregularity. 

The phrase vamd 4 V as has the ring of a fixed, slightly slangy expression; it contains the 
only loc. of the stem vamd-, which may signal that it doesn’t belong to the high discourse 
register of the RV. Ge’s “im Gliick sein” strikes the right note; my “be in the money” is meant to 
capture the register difference—I didn’t quite have the courage for “be in clover.” 

Note that vérdhantah echoes vardhaéyantiin 3a, also with ritualists as subj. 


X.20.10: The vs. is presented as a typical meta-summary final vs., opening with eva, with the 
poet, naming himself, as subject. However, the verb in this summary is 4 vaksat, which clearly 
belongs to the s-aor. subjunctive of V vah, though we ordinarily expect an aor. in this context. 
Both Ge and Re in fact tr. it as preterite: “hat ... dargebracht” and “il a convoyé” respectively. 
Without directly addressing this issue, Old suggests that vimadah ... 4 vaksat may be an echo of 
the characteristic refrain vi vo made ... vivaksase found in X.21, 24, and 25, though of course 
vaksat and vivaksase are etymologically and semantically entirely distinct. 

The Pp. analyses 4bhah as containing an augmented abAdah, but it could just as easily be 2 
bhah with an injunctive 


X.21 Agni 
On the meter and the metrically defined split refrain, see publ. intro. and immed. below. 


X.21.1-8 (etc.): The first pada of the refrain, vi vo mdde, is of course the poet’s name vimad4- 
split by a Wackernagel’s enclitic (va/) into preverb v/and loc. made, with the preverb to be 
construed with the verb that forms the 2nd pada of the refrain, vivaksase. 

This verb, vivaksase, has been variously interpr., with root affiliations suggested to V vah, 
V vaks, and V vac and various morphological analyses; see, e.g., Old, Ge (n. 1cd), and recently 
Heenen (Desid. 219). Most likely is the interpr. as desid. to V vac with the -se Ist sg. ending 
generally specialized for verbs of praising (stusé, etc.). 

In the publ. tr. I take vafas the object of praise; I now realize that vah should be dat., 
with the gapped object of praise being Agni. I would alter the tr. to “I wish to proclaim (him) to 
you (all)” or, since Agni is addressed in the 2nd ps. through most of the hymn, the awkward “T 
wish to proclaim (you=Agni) to you (all).” The referent of va may also be the priests rather than 
an audience of gods. 


X.21.1: The hapax svavrkubhih has elicited elaborate, and to me not terribly convincing, rather 
legalistic interpretations; cf., e.g., Ge’s “aus eigner Berechtigung.” I do not think the word can be 
interpr. without considering its near twin, suvrktiblih, which instr. pl. occurs 18x (in addition to 
other case and no. forms), almost always pada-final as here. suwvrkt/- means ‘well-twisted 
(hymn)’ and refers to particularly fine products of poetic skill deployed at the sacrifice. See 
comm. ad I.61.2. Here I think ‘hymns’ must be the underlying referent as well, but here the 
hymns “have their own twists.” I do not think it is fanciful to interpr. this as a reference to the 


twisted construction of all the vss. of this hymn, with the split refrain twining around a pada (=e) 
isolated from the rest of the content of the vs. For the phrase “choose (V v7) Agni X- vrktibhih”’ 
here, cf. V.25.3 suvrktibhih varenya “you [=Agni] worthy to be chosen with well-twisted 
(hymns).” 

The simile particle n#seems, at first, both misplaced and functionless, since it seems to 
target agnim as the simile—and we are not choosing (someone/something) /’ke Agni, but 
choosing Agni himself. However, the real target of ndis svavrktibhih, and the order of the two 
words has been flipped because, as far as I can tell, simile-marking nd@is blocked from pada-final 
position (though /va is not; see, e.g., 3b). See disc. ad VIII.76.1 and X.111.7 and for other exx., 
TIl.10.5, [V.1.19, and X.127.8; the only counterexamples I have found (in the vast numbers of 
simile-marking 74) is apo néin VII.68.8 and the syntactically complex ex. in X.95.3, spoken by 
the manic Purtiravas. This phenomenon was already noted by Ge; see his n. 4a to [1V.27.4. Even 
construed with svavrkubhih, nd doesn’t mark a conventional simile, but rather, in my opinion, 
draws attention to the implicit word play with suvrktibhih and the joke about the way this twisty 
hymn is constructed. 


X.21.2: Because svabhi- is used of patrons (sdr7-) in VII.30.4, this referent seems to be assumed 
here (e.g., by Ge), leading to the further interpr. of 4s'va-radhas- as ‘bestowing horses’ (e.g., Ge 
“die Rosseschenker”’). But sumbhdnt ‘they beautify’ invites an officiant, an active participant in 
the ritual, as subj.; I therefore tr. “who receive bounty in horses.” 


X.21.3: I take the suffix-accented dharménah, lit. ‘possessing dharman-’, as I did its root- 
accented base dharman in the last hymn (X.20.2), namely as referring to something physical and 
material, viz. the foundation out of which the flames leap up. Both Ge and Re give dharmén- 
here an immaterial and conceptual sense: “den Satzungen getreu” and “(... représentant) la loi 
(incarnée)” respectively. They then both assume that the referents are the priests, sitting beside 
the ritual fire. This is certainly possible and would follow from sumbhdéntiin the previous vs. 
However, as in X.20.2 I prefer to see the subjects here as the flames, which have the fireplace 
and the lower part of the fire as their foundation and sit upon it. 

My interpr. simplifies the interpr. of the simile in b. Since by the Ge/Re interpr. the 
subjects are masc., the fem. part. s/fcatih requires them to conjure up water-pouring women who 
have no other function but to justify the fem. pl.; moreover the instr. pl. juhdibhih is 
underutilized. By my analysis the flames are fem.: see énif in X.20.2, which both Ge and Re also 
take as a reference to flames, and therefore the fem. s/fcatih is fully justified. (Note that the adj. 
dharmanah in pada a can be fem. as well as masc.; see, e.g., Macd VGS p. 67 n. 5; AiG III.263.) 
And the simile is also semantically richer: as elsewhere, juhi- can be ‘tongue’ as well as ‘ladle’, 
and “tongues of flame” is a RVic metaphor as well as an English one; further the flames dipping 
and rising can look as if they themselves are pouring, like women pouring with ladles. Although 
like Ge and Re, I do invoke a group of women with ladles, they are suggested by the inherent 
feminine of the frame. 

As Ge (n. 3c) points out, padas c, e recall vs. 9ab of the previous hymn, X.20. 


X.21.4: The preverb 4is doubled, appearing in both c and e, perhaps because of the disruption 
created by the interspersed refrain in d. 


X.21.5: Ge takes instr. a4tharvana as the agent with jatzh (“von Atharvan erzeugt”). This saves 
him from trying to construe the instr. independently (as Re and I do), and passages like VI.16.13 
tvam ... atharva nir amanthata “You, Agni, did the Atharvan churn forth ...” support this interpr. 
However, jata- is an extremely common ppl. and I know of no other passages with an agent. 
Moreover, the Atharvan is associated with poetic vision at least in I.80.16 (dA/- in that case). 

KH (215) takes bAdivathere as “resultative Konstatierung,” tr. as a pres. “(Agni) ist der 
Bote Vivasvants,” but the mention of Vivasvant and Yama seems to put the action in the mythic 
past. 


X.21.7: Both Ge and Re take ménusah as nom. pl. and subj. of 2/ sedire. I now see that the publ. 
tr. “blazing for Manu” is unlikely and would now agree with Ge/Re and change my tr. to 
“They—the sons of Manu—installed you ... ghee-faced, blazing, most observant with your eyes.” 


X.21.8: On the plants as Agni’s wives, see reff. in Ge’s n. 89d. 


X.22 Indra 
On the meter of this hymn, which is unique to it, see publ. intro. and Old, Prol. 117. For 
the structure and contents see publ. intro. 


X.22.1—2: As noted in the publ. intro., these two vss. are responsive—the first posing a question 
and the second replying to it. Note the point-by-point responsion esp. in the first pada of each: 
kutha sruté indrah kasmin adya 
thé sruté indro  asmé  adya 
Note that the pada break (after adya) does not coincide with the syntactic break (which should 
come after /ndrah) but does coincide with the end of word-for-word responsion. 


X.22.1: In b I read jane twice; on the one hand it belongs with the interrog. loc. késmin, “among 
what people?” further specifying the first interrog. Avia “where?” But it also belongs with the 
following simile mtr ndé, because “an ally among the people” mtra- jane is a fixed phrase, 
found also in the next vs., 2c, as well as I.4.1, VIII.23.8, X.27.12, 68.2; see my 2001 disc. in 
“The Rigvedic Svayamvara” (Fs. Parpola), 311—13. The phrase often is a reference to Agni, and 
though in n. 16 in the op. cit. I assert that there is no reference to Agni in our two vss., I now 
think it’s possible that Agni is covertly present here. Among other things, Agni is both likely to 
be in a dwelling place of seers (1c) and famously goes into hiding (1d). In addition to this 
possible ref. to Agni via formula, an identification with Mitra is also overtly suggested. 

The intens. form cérkrse to the root v kf ‘celebrate’ belongs to the reasonably well 
established intens. stem (carkar-/ carkir-), which is ordinarily act. and tr. (with gen. obj.) and 
which serves as the only pres. stem to the root. Medial caérkrse is found 3x, once as a Ist sg. with 
the same sense as the act. (X.74.1), twice as a 3rd sg. in passive value (here and X.105.4). The 
Ist sg. clearly belongs with the Ist sg. -se forms to verbs of praising and the like, such as stusé, 
as well as the verb of the Vimada refrain vivaksase disc. above ad X.21.1. But the 3rd sg. 
passives are harder to account for. Note however that stusé, which is overwhelmingly Ist sg. and 
transitive “I praise,” is used as a 3rd sg. pass. in I.122.7, 8. It is possible that, since accented -sé 
forms can be interpr. as dative infinitives, the functional voice neutralization in infinitives (“to 
praise / to be praised”’) allowed a reinterpr. of the form, which subsequently could be used as a 
3rd sg. mid. with a value more appropriate to the middle. On carkrse see Schaeffer 108-9, 


though I would not endorse the Rasmussen source for the forms or the Oettinger stative that are 
both presented as explanations there. The 3rd sg. passive interpr. is reinforced by the responsive 
verb in 2b, stéve, a t-less 3rd sg. in passive sense. See also disc. of sfos/in vs. 4 below. 


X.22.2: In addition to the exact match of 2a with la (see above), there are other signs of 
responsion: c repeats the “ally among the people” phrase, slightly rearranged, from 1b; the verb 
of b, stéve ‘is praised’, is semantically a match with both sriyate of 1b and carkrse of 1d; while 
the verb of d, cakré, echoes carkrse phonologically. 

As Ge points out (n. 2cd with reff.), yasas- jdne(su) is another fixed expression, and I 
therefore read jdénesu here twice, with mutro né and yasas cakre. 

On /cisama- see comm. ad 1.61.1. 


X.22.3: A vs. without a finite verb (or even a predicated part.). It most likely consists of a single 
rel. cl., introduced by yéh in pada a, with four separate NPs as predicates, but in the absence of a 
finite verb, the structure cannot be determined for certain: it could, for ex., have an unsignaled 
rel. cl. (ab) / main cl. (cd) structure, “who (is) the lord ..., (he is) the bearer ...” 

The fluidity of structure is also on display in the first hemistich: are the two genitive 
expressions #mahdah ... Sévasah (a) and #maho nrmndsya both dependent on pdtih, as I take them 
(so also Tichy), or does the latter depend on ‘atujih, as Ge has it? (Not much depends on this.) 

In pada a sévaso 4sami reminds us of the hapax bahuvr. 4sam-savas-(V.52.5). dsamy a 
also concatenates with the same phrase ending the previous pada, 2d. 

The 2nd hemistich is a classic case of case disharmony between frame and simile: the 
agent noun bharta takes gen. vajrasya in the frame (c), but acc. putrém in the simile (d). See Ge’s 
n. 3cd and Tichy (-/ar-stems, 366, 369-70). Of course, because of its suffix accent, the gen. is the 
“correct” case complement for bhartar-, but as is well known, the distribution of gen. and acc. 
complments with agent nouns (suffix-accented versus root-accented) is far from perfect. 


X.22.4: A difficult vs. that begins the transition to the Kutsa / Susna myth, starting with the two 
horses of the Wind, which figure in that story (cf., e.g., 1.174.5-7, 1.175.4, VI.1.11). Ge 
considers it the speech of Usana, though I do not. For most of the vs. the action is carried 
nominally, by the aor. part. yujanah (a), agent noun syénta (c), and aor. part. srjaméh (d), all 
referring to Indra, to whom the voc. vajrivah in b is also addressed. As it unfolds, it therefore 
resembles vs. 3, though with some participles to provide dynamic action and a 2nd ps. reference. 
But pada d also has a finite verb, stos7, which considerably gums up the works. Wh 
(Roots) and Macd (VGS) assign this form to the root pres. of V stu, so presumably consider it a 
2nd sg. indic. pres., but neither of course tr. it. The current consensus (Ge, Tichy [/ar-stems, 116— 
17], Baum [Impv. 58]) seems to be that it is a 2nd sg. imperative with the horses of pada a as 
obj.: e.g., Ge “so lobe (die Rosse).” Baum further identifies it as a -s/impv., and it is certainly 
the case that V stu has an s-aor. that builds the characteristic subjunctive (sfosa¢, etc.) that 
regularly patterns with -s/imperatives. The problem is the meaning this analysis requires: is it 
likely that the poet is urging the great god Indra to praise some other god’s Aorses?! much less 
the roads (4dhvanah immed. flg. stos) that would provide a nearer acc. object (see Old). As Old, 
who surveys the various previous suggestions, sensibly says, “Das Natiirlichste ist doch, dass I. 
gepriesen wird.” This is the insistent theme of the first two vss., with carkrse ‘is celebrated’ and 
st4ve ‘is praised’ in addition to the three forms of V sru ‘be famed’, and vs. 3 contains a good 
sample of what this praise would consist of. And of course this hymn is dedicated to Indra. With 


Old (“Liegt vielleicht -7 als Endung der 3. Sg. med. vor ...?”), I consider this yet another 
morphological manipulation of the root V stu, in this case a pseudo-passive aor. built to a 
sigmatic stem, a variant on s/éve in 2b and confected much like cérkrse in 1d. Recall that that 
form is 3rd sg. and passive (“is celebrated) but was created beside the identical Ist sg. -se form 
with transitive value (“I celebrate”). The root V stu has a well-attested Ist sg. s-aor. 4stosi with 
transitive value “I have praised”; the identical (save for augment) sfos/ here could show the same 
switch to 3rd sg. and passive value. 

There is, however, a further complication: as noted above, Indra is addressed in the voc. 
in pada b, so he should be in the 2nd ps., not 3rd. Given the serious semantic problems created 
by taking stosi as 2nd sg. act. impv., as outlined above, I do not consider this a serious objection, 
for several reasons. First, switching between persons is quite common in the RV, even in a single 
vs. Moreover, since four vss. in this hymn contain the same pada-final voc. vajrivah (10b, 11b, 
12d, 13d), it is quite possible that vajrivah here is a redactional replacement for something else 
(nom. * véjrivan? though the fact that this stem is only attested in the voc. makes this less likely). 
In any case, apart from this voc., the rest of the vs. is perfectly compatible with 3rd ps. ref., just 
like the previous vs. 

The voc. vajrivah brings up another issue: what is this formation? We should of course 
expect a - vant-stem to be * vajra-vant-. AiG II.2.892 considers it analogical to adrivant- 
“possessor of the stone’, another epithet of Indra, very common (49x) and likewise attested only 
in the voc. adrivah, almost always at the end of 8/12-syllable padas. And certainly some 
influence from this stem is quite likely (though it’s worth noting that there are no exx. of adrivah 
in Mandala X). However, I think that the very common possessive stem vajrin-, meaning the 
same thing as vajrivah, must have been the driving factor. Adding a pleonastic - vant- (or rather 
the voc. - va) would convert the voc. vajrin (41x) into a form friendly to the cadence of 8/12- 
syllable padas, where the trisyllabic case forms of this stem (vajrinam, etc.) are regularly found 
(though here I have to admit that vajrin is fairly rare in Tristubh cadences). Note that nom. vajrT 
is found in 2b. 

Since acc. pl. 4dhvanah is unlikely to be the obj. of a putative transitive “praise” (see 
above) and since szjand- is overwhelmingly passive, it must express an acc. of extent of space (so 
also Ge “die Wege entlang”’). 


X.22.5: On the possible metrical restorations in pada a see Old. 

I’d now be inclined to tr. “you came,” not “you have come,” given the mythological 
content of the vs. However, if Ge is right (I’m dubious) that this is the speech of Vata, “you have 
come” would be better. 

The phrase devo nd martyah “(neither) god nor moral” seems to lack one of its negatives; 
however, nékih has simply been postponsed till the next pada. See I1V.17.19 na&kir devah ... né 
mdartah with the expected underlying order. 


X.22.6: On the unusual morphology of the name USana, see my 2007 “Vedic UsSana Kavya and 
Avestan Kauui Usan” (Fs. Jasanoff). 

The unexpected initial 2- of abl.-gen. gmdh to the ‘earth’ word is plausibly explained by 
Wack (AiG III.243) as dissimilation from jmdh because of the surrounding ca’s in the repeated 
phrase to which it is confined: divas ca gmas ca. 

On the isolated prksase, whose root affiliation and grammatical identity have been 
disputed, see esp. Narten’s extensive disc. (SigAor. 175-76), where she affirms Ge’s assignment 


to V pras ‘ask’ and identifies it as an s-aor. subjunctive, whose root vocalism she interprets with 
ref. to that of similarly non-conforming drksase (Sig.Aor. 146), on which see comm. ad I.6.7. 


X.22.8: The privative cmpds. applied to Susna are all presumably culture terms: akarméan- 
meaning that he doesn’t perform rituals, amanti- that he follows the wrong counsels, anya-vrata- 
that he follows the commandments of other gods than ours, 4manusa- that he doesn’t belong to 
the descendants of Manu. In other words, he is non-Arya. But the stark renderings in the publ. tr. 
are, I think, rhetorically more effective. 


X.22.9: The 2nd hemistich contains the standard theme of competing sacrifices, vying to attract 
Indra to them—a theme established by vss. 1-2. The usual lexeme v/V Ava ‘invoke in 
competition’ is replaced by the more vivid v/V nd ‘bellow in competition’. For the former idiom, 
with purutrd as here, see, e.g., 1.18.7 purutra hi vihévyo babhitha “for you have become the one 
to be competitively summoned in many places.” Note the figure #purutra ... purtdyah. 


X.22.10: I dealt with this vs. in detail in my 2009 “An Indo-Iranian Priestly Title Lurking in the 
Rig Veda? An Indic Equivalent to Avestan karapan’” (Fs. Salomon). I will not reproduce the disc. 
here. The gist involves the reinterpr. of the hapax karpané here (and X.99.9 krpdne) as a garbled 
reflex of the priestly title found in Avestan karapan- (always to be read as a disyllable). In the 
Avesta the karapans are associated with kauurs and with xsa0ra- ‘lordly power’, and these same 
associations are found here and in X.99.9—here kavinam in c, which I take as a proto gen. absol., 
and ksatra- in the cmpd * Ksatra-Savas- (accepting Ludwig’s emendation of ndksatrasavasam to 
*nd ksatra...), as Old and Ge (n. 10d) do. 

My interpr. also involves taking karpané as the dat. to an athem. stem, rather than as a 
thematic loc. to a word referring to a sword or sword fight (as most take it), and in reading yad 7 
rather than yédi, with 7referring to the enemy Susna. 

The vs. depicts (however darkly) Indra’s pursuit and discovery of Susna along with his 
entourage of warriors whom he urges on in the battle, in company with the priestly figures who 
benefit from Susna’s killing. 

Although my interpr. is hardly secure, the others available make even less sense. For the 
details of my interpr. and args. against previous one, esp. karpané as ‘sword fight’, consult the 
art. cit. 


X.22.11: This vs., or the first hemistich, is scarcely less obscure than the immediately preceding 
one, because of the hapaxes danapnas- and aksané. 

Before tackling these words, we should get some handle on the syntax; fortunately there 
is a model near at hand: 13a asmé (a ta indra santu satya “for us let these of yours be(come) real, 
o Indra” is very similar to our pada a maksii (a ta indra ..., hence my tr. “right away these things 
(became) yours,” though it diverges from 13a in some particulars. See below. 

As for the problematic words, let us begin with the 2nd. Old gives a rather despairing 
survey of possibilities, displaying enthusiasm for none of them; AiG I.2.272 calls it “ganz 
dunkel,” though (p. 119) Ge’s interpr. (see below) is noted. Gr assigns it to a dubious root Vaks 
‘erreichen’ as a pf. part.; sim. Wh Rts. (with “?”). But the currently prevailing view, if we can 
qualify it as such since it’s basically the only one around, is that of Ge, set forth in ZDMG 71 
(1917) 25 and reprised in his n. 11b—that it is a thematic vrddhi deriv. of a dvandva of dksa- 
‘axle’ and an/- ‘axle pin’, meaning “im Kampf um Achse und Achsnagel”’; see also Spareboom 


(Chariots, p. 19) and the measured recognition given in AiG II.2.119 and EWA p. 41. Although I 
have to admit that an axle pin figures as a point of contention in a Susna context in 1.63.3, I am 
not convinced by this interpr., which loses a good deal of its cogency if the near-rhyme karpané 
in vs. 10 does not mean “im Schwertkampf” but refers to a priestly officiant. My own rendering 
“on gaining control” is based on deriving it from the root Vksd ‘rule over, possess’, which 
underlies the secondary IIr. root V *ksaj (extracted from the pres. *ksH-djati, see, e.g., EWA s.v. 
KSAY'), found in Vedic Vks/’, pres. ksdyati. Relics of the root Vksd@are found in cmpds like 
rbhuksa- ‘master of the Rbhus’ (an occurrence of which is found in the next hymn, X.23.2), 
possibly divéksa(s)- ‘heaven-ruling’ (pace MM op. cit.). I suggest that we also find it here in 
what I analyze as an -ana- nominal ksa-ana-, cmpded with the preverb 4. Although 2 doesn’t 
otherwise appear with Vks/' (just Vks?), here it may perform something of the same function it 
does with V kr ‘attract here’ and V pa ‘attract here by purification’, locating the action in the 
immediate place and time—hence, with the context fleshed out, aksand- “on bringing (his 
possessions) under your immediate control.” The accent is also not what we might expect: most - 
ana- nominals have root accent; however, there are a certain no. of exx. with final accent, and we 
might also invoke the accentuation of karpané in the previous vs. (explaining obscurum per 
obscurius, I realize). The presence of etymologically related ksatra- in * Ksatra-savas- in the 
previous vs. might lend some support to my analysis here, which, I recognize, hangs by a thread. 

As for danapnas-, | have slightly changed my analysis from the one reflected in the publ. 
tr. There the implicit analysis is that it’s a genitive of a tatpurusa (“property for giving’) 
dependent on aksané. “on gaining control (?) over his property for giving.” I now think it must 
be a bahuvr., as both Gr and Ge take it — but both of their renderings are vague and gloss over 
what the literal meaning and the intent of the cmpd must be (Gr “Fiille [@pnas] von Gaben [dand] 
habend,” Ge “der du freigebig lohnest”’). I now reject my tatp. analysis for three reasons: 1) tatp.s 
with ordinary noun as 2nd member are quite rare at this period, and in particular I have been 
unable to find any certain tatp.s in the RV with an -as-stem as 2nd member; though compds with 
-as-stems abound, they are overwhelmingly bv.s. 2) acdg. to the standard rules of tatp. accent, we 
should expect final-syllable accent (*danapnds-) whatever the underlying accent of the 2nd 
member (see, e.g., Wh Gr. §1267, Macd VG §91). I therefore now take the form as gen. 
danapnasah modifying fe (or, contra Pp, as dat. danapnase, likewise modifying fe: either constr. 
can express possession). As for the literal sense of the cmpd., I have no idea how Ge analyzed 
the cmpd, since his tr. bears only a hazy relation to either of the members. But Gr’s assumption 
that the first member is dandé- and means ‘gift(s)’ needs to be challenged: dand-, so accented, 
means ‘giving’, not ‘gift’, which is dana-. I therefore interpr. the cmpd. dandpnas- as ‘possessing 
(Susna’s) property for giving’; in other words, Indra takes possession of Susna’s belongings in 
order to redistribute them to us. I would now alter the tr. to “Right away, on gaining control (of 
it), these things [that is, Susna’s possessions] (became) yours, Indra, who had (/acquired) his 
property for giving (to us).” The fis a neut. collective referring to the 4pnas- of Susna. The 
same sense is echoed in 13a. 

In c dambhayah echoes dambhaya in 8d. 


X.22.12: Note that the voc. phrase siira vajrivah (of 10b, 11b) has been broken apart and 
redistributed to 12a / 12d. 

The hapax akudhryak is plausibly explained by Old as a cross between aktitra and 
sadhryak. KH (56 with n. 43, further disc. 54 n. 32) reads ma kudhryak (also mda ktitra, not 
makutra in 1.120.8), flg. Pischel, but contra Old, who argues against Pischel, Ge, etc. I do not 


understand the Pischel/Hoffmann objection to the privative, and akudhryak fits the striking 
privative pattern in vs. 8: akarmé ... amantth ... 4manusah ... amitrahan (and 13 apédv... 
ahastah). Certainly the expressed wish “let them not go nowhere (/to a non-place)” (i.e., end in 
futility) seems to me stronger than “let them not go somewhere else” (KH’s “Nicht sollen ... die 
guten fiir uns (bestimmten) Hilfen irgendwohin geraten’’). On the other hand, I also don’t see any 
reason to follow Ge’s separation of a and b into two clauses (fld. by Scar 23); asméas dat. of 
benefit (/non-benefit) can easily be construed with the mécl. of pada a. 


X.22.13: As noted ad vs. 11, 11a and 13a follow the same pattern. Both have an unidentified 
neut. pl. ¢@, which is attributed to or of Indra (fe indra); in 13a the attribution is overt, with 3rd pl. 
impv. santu and neut. pl. satya, in the expression “be real(ized) / come true.” The question is 
what is the referent of /@; it can’t be anything in the immed. neighborhood because both 
abhistayah in 12b and the upasprsah of 13b are fem. Ge takes it as a dummy “that,” referring to 
the wishes about to be expressed (“... soll sich das von dir ... bewahrheiten: ...”), conveniently 
ignoring the plural; Scar (667) follows suit but nods to the pl. with “Bei uns soll dies [alles] sich 
bewahrheiten.” Both ignore the strong parallelism between 11 and 13; taking it into account, I 
think the ‘ahere, as in 1 la, refers to the belongings of Susna that Indra will distribute to us. 
Indra’s welcome affectionate gestures (upasp/s- ‘caress’) that bring benefits / enjoyments 
(bhujah) are part of the package. 


X.22.14: This vs. provides a tricky end to the Susna saga in this hymn. The vs. opens with two 
adj. ahasta ... apadr“‘handless (and) footless.” Both adj. are characteristically used of Vrtra, most 
notably in the famous Indra-Vrtra hymn 1.32.7 apad ahastéh, also HI.30.8, just apéd- in V.32.8. 
In this monster-killing story we are primed to apply these adj. to the enemy, but neither of them 
is exclusively used of monsters and, more to the point, they are fem. here. The fem. referent 
quickly appears: it is the earth (ks@h [on this form, see, e.g., AiG III.242]), who grows strong 
(vardhata) when Indra is dispatching Susna. The switch is easily made, since apéd- is not 
confined to demonic referents: indeed Heaven and Earth are apdd7in 1.185.2 (also Dawn 
[I.152.3, VI.59.6]). Nonetheless, as Ge (n. 14) points out, the plotline is something of a reversal: 
it is usually Indra who stretches out the earth after having killed various demons. I don’t have 
any explanation for this little act of independence on the part of the earth. 

The adv. pradaksinit can elsewhere be used in the context of the animal sacrifice (see 
IV.6.3) and here seems to invest Indra’s killing of Susna with ritual overtones. On the formation 
of the word, see comm. ad V.36.4. 

Note the phonetic echo #stisnam ... sisnathalt 


X.22.15: On vasavana- see comm. ad V.33.6. 
The pres. part. sén is definitely non-concessive here, unlike its usual usage. 


X.23 Indra 
The publ. intro. states that Indra’s beard is mentioned in vss. 1 and 3, which latter should 
be corrected to 4. 


X.23.1: vajradaksinam ‘having the mace in his right (hand)’ recalls the adv. pradaksinid referring 
to Indra’s circumambulation of Susna before killing him at the end of the last hymn (X.22.14). 


The preverb pra is in tmesis with (/from?) the part. dodhuvat, not the finite injunc. blur, 
cf. nearby X.26.7 (same poet) pra smdasru ... didhot and 11.11.17 pradddhuvac chmdasrusu. 

In d the part. vi... d4yamanah (likewise in tmesis) appears without obj., but since vasu is 
frequently the obj. of this verb (e.g., 1.10.6, VIII.103.5) and it is found in the next pada (2a), it 
seems reasonable to supply it here (or, otherwise, tr. the part. as absolute). The two instr. 
sénabhih and radhasa | take as expressing the qualities that allow and encourage Indra to 
distribute largesse: on the one hand, his weapons (sénab/ih), the martial prowess that allows him 
to capture goods, and, on the other, his generosity (radhas4), the cultural practice and habit of 
mind that cause warrior chieftans to redistribute the goods thus won to their underlings. 


X.23.2: Old pronounces the first pada “sehr dunkel,” and I am certainly in agreement. See his 
typically incisive presentation of the difficulties. My publ. tr. essentially follows Ge’s, analyzing 
it as an “X and which Y” construction without the “and.” Both the X (Aar7) and the Y are 
asserted to be Indra’s (asya). By this analysis, the nominal rel. cl. expressing Y consists of a neut. 
pl. rel. ya modifying vasu, which, though ambig. as to number, would be pl. here. The verbal 
element is a predicated dat. inf. vidé ‘to be found’, and the loc. vane refers, as often at least in 
Mandala IX, to the wooden cup that contains soma. Hence Y, “the goods to be found in the 
wooden (cup),” is a complex and oblique way of referring to soma. All of these interpr. can be 
questioned, and in fact on returning to the pada, I now find myself tempted by a suggestion of 
Old’s, that we should read * y4vane for ya vane, a datival -van-stem to V ya ‘drive’. Old’s 
rendering of this possibility is “seine Adr7 (sind dazu da) zu fahren, Giiter zu erlangen.” My Engl. 
tr.: “Now are his two fallow bays to drive (/be driven), to find/acquire goods.” The advantages of 
this interpr. are 1) the anomalous “X and which Y” without overt conjunction is eliminated; 2) so 
is the very indirect way of referring to soma; in particular, I know of no other instance in which 
vasu 1s used of soma. The disadvantages are pretty serious, however: in addition to requiring 
emendation (though only the zapping of a single accent; see the emendation in the previous 
hymn, X.22.10d, involving the addition of a single accent), yavan- is not found in the RV as a 
deriv. of V_ya, whose ordinary datival infin. is yatave. Nonetheless, since the proposed interpr. 
produces a more satisfactory account of the pada in context, I would now change the tr. to the 
one suggested above. 

KH (215) interpr. bAuvat as an injunc. expressing “resultative Konstatierung.” But surely 
the poet meant it to contrast with the undoubted injunc. bAdt in the previous vs., also pada final 
(1c). I therefore take it as subjunctive, which will harmonize nicely with the new interpr. of pada 
a above: Indra’s horses are to be driven to find or acquire goods; once the goods are acquired, 
Indra will distribute them. Pada b expresses the same complementary characteristics as 1d: Indra 
is martial (here vrtraha), and he is, consequently, generous (maghair maghéva) (see also Ober 
11.169). 

In c Indra is identified with the three Rbhus; these craftsmen and demi-gods-come-lately 
seem to have little in common with the martial Indra on display in the rest of the hymn so far 
(and to come), but Ge (n. 2d) plausibly suggests that the deed Indra boasts of in d (in what is 
taken, rightly in my opinion, as Indra’s own words), “I whet down” (4va ksnaumi) is an action 
typical of the Rbhus “als Werkleuten.” This pada is compared by Ge (n. 2d) with V.33.4, but see 
comm. ad loc., where I assert that the two passages have less in common than is generally 
thought. 


X.23.3: An oddly disjointed vs., despite its apparently straightforward content, which, as in vs. 1, 
associates Indra with his vajra-, his fallow bays, his chariot, and his generosity. The problems are 
the following, in order of appearance (not magnitude): 1) the acc. vajramis governed by nothing, 
though we expect a verb like ‘took’ (e.g., V.29.2 adatta vajram); 2) hiranya- is generally a noun 
‘gold’, not the adj. ‘golden’, which is Airanydya-, elsewhere used of vajra- (e.g., 1.85.9); 3) the id 
seems functionless; 4) the main clause begins with 4tha ratham at the end of pada a, with the 
main cl. verb coming at the beg. of c, 4 “#sthati, but most of b is a rel. cl. qualifying rétham, 
which is, therefore, clearly embedded in the main cl., although this type of embedding is almost 
entirely absent from the RV; 5) vf suaribhih at the end of b has no obvious connection either with 
the preceding rel. cl. nor the main cl., and in fact the two words have no obvious connection with 
each other. Fortunately the 2nd hemistich, after the main verb, is troublefree. 

The one that troubles me most is 4), but I see no way around the embedding. I do not 
have solutions for the other problems either. For 1) and also 3), with a bit of creative fiddling, we 
could find a verb concealed or hinted at in pada a to govern véjram: interpr yada as yada+ 4 and 
in fd 4tha see a gesture towards *dattéd or *ddatta or *ddattha(s) (which would fit the 
phonological traces best, but a 2nd sg. would be out of place in the 3rd ps. context) — but a pres. 
or at best an injunc. is called for, not an impf., and in any case the phonological overlap is too 
slight. So I abandon attempts to pull a verb out of a hat, so to speak. As for 2) I’m afraid we just 
have to accept Afranya- as a nonce adjective or as a separate specifier of the mace; perhaps the /d 
is signaling this: “the mace, that very piece of gold”? 

As for vi stiribhih, Ge supplies ppl. Aatah with vi, hence “competitively invoked by the 
patrons,” as an adjunct to the rel. cl. He is followed by Klein (DGRV II.78—79). However, Ge’s 
parallels (n. 3b) are not strong; moreover szri-s in the pl. seem always to be a happily 
harmonious group attached to our side, not rivals nor patronizing rival ritualists. Hence I think 
Ge’s “von den Opferherren um die Wette (gerufen)” is pure invention (and his interpr. of viVAa 
different from standard). Instead I suggest, quite tentatively, that vis in tmesis with (/from) the 
verb of the rel. cl. véhatah, which it immediately follows, and ends the rel. cl. As for the 
semantics, remember that Indra’s fallow bays are vivrata- in 1b; moreover, due to the echo of the 
poet’s name Vimada, v/is a Lieblingswort in this hymn: cf., in addition to the ex. here, 1b 
vivratanam, \d vi... déyamano vi, 5a vivacah and the vi-sequences in 2a vidé, 6c, 7c vidma, and 
the poet’s name in 6a and 7b. Although v/v vahis (later) specialized for marriage, I don’t think 
we should try to find that sense here: the v/is simply there to echo the poet’s name. If v/ends the 
rel. cl. of 3b, then stir7bhih belongs to the main cl.: Indra mounts his chariot along with them. 
The position of this instr. is somewhat anomalous, but so is everything else in this vs. 


X.23.4: Another disjointed and puzzling vs., with the problems concentrated in pada a and its 
relations (or lack of relations) with b. The major questions are what case and number yithya is 
and whether pada a is an independent cl. or parallel to b. Ge takes yuthya as fem. nom. sg., 
modifying vrstih, and the pada as an independent nominal cl.: “Auch dieser Regen ist als sein 
unzertrennlicher Genosse dabei.” My publ. tr. instead begins with a neut. acc. pl. yuthya, favored 
by Old (who, however, doesn’t tr. or discuss further), and takes pada a as a shadow version of b, 
with vrstih equivalent to indrah and yuthya sva to smésrini, as obj. of prusnute: “as rain he 
(sprinkles) all things belonging to his herd.” Both Ge and I have to explain what the apparently 
intrusive “rain” is doing here. Ge (n. 4a) suggests that it’s not really rain, but soma (often called 
rain in IX), which drops or is sprinkled on Indra’s beard. Under my interpr. it’s Indra who’s 
identified with rain, via his association with vfsan- ‘bull’ (as [semen-]sprinkler). Since yiathd- 


‘herd’ seems generally specified for the female members of the herd, pada a would be an oblique 
way of referring to Indra’s powers of insemination (cf. for the insemination of the yathd- 
1.55.17 ... vrsabhah ... yuthé ni dadhati rétah). In favor of this interpr. is the strong association 
of yatha-/ yithya- with the various hyper-male animals derived from V vrs: vrsné ‘ram’, a rhyme 
with vrst- (1.10.2 yathéna vrsnih), vrsan- (e.g., X.15.4 yuthyo vrsa, cf. 1.7.8, [X.76.5, 77.5, 
96.20), and vrsabhd- (1.55.17, [X.110.9). In other words, the “rain” here is, by etymological and 
phonological association, homologized to semen and to Indra as semen. Nonetheless, I am not 
entirely convinced by my own arguments, primarily because I don’t know what to do with saca. 
This adv. can be a pleonastic marker of a loc. absol. (esp. suté sdca/ saca suté; see comm. ad 
IV.31.5, VI.26.4), but there’s no loc. absol. to be pleonastic to in this pada; Ge’s tr. seems to do a 
somewhat better job of accounting for the saca, and I would therefore consider an alt. tr. of the 
type “The rain [=soma] is, in association, his [=Indra’s] own flock-mate” (with apologies for 
“flock-mate”’). Then in the next pada he sprinkles this “rain” on his beard. 

There is another possible way of accounting for séca. As I just said s#cais very common 
with suté when the latter is a loc. absol.: “when (the soma) is pressed.” Pada c contains an 
occurrence of suté, which is generally (incl. by the publ. tr.) construed with suksdyam, as 
“having a lovely dwelling in the pressed (soma).” But this phrase modifies médhu ‘honey’, 
which in such contexts is ordinarily sdentified with soma, not situated within soma (though cf. 
somam ... madhumantam ... sutémin the next hymn, X.24.1). So it is possible that sutéis a loc. 
absol., and the pada means “he pursues his track down to the well-situated honey when (the 
soma) is pressed.” And in this case, given the somewhat lax constraints on word order elsewhere 
in the hymn, séca in pada a might anticipate the loc. absol. in c. (Note that sutécan be taken as a 
loc. absol. whether or not we take this further riskier interpretational step with séca.) 

The preverbs that open c and d and the actions thus defined are complementary: dva 
‘down’ and dd ‘up’. As far as I can tell, this is the only instance of 4va V v7in the RV (or indeed 
elsewhere), and it seems to have been contextually created. Gr’s elaborate gloss “Speise [A.] in 
sich aufnehmen, verzehren” is thus unnec. and misleadingly specific. 


X.23.5: It is possible that the bad meter of pada a is iconic of the enemies with bad speech. 
Note the v/in vivac-. 
Savah returns from 2c. 


X.23.6: As disc. in the publ. intro., vidmd (also in 7c) is a near-anagram of vimada-. 
As Old points out, in the 2nd hemistich ydd belongs at the end of the c pada. 


X.24 Indra (1-3) and the Asvins (4—6) 

As noted in the publ. intro., this “hymn” actually consists of two separate, three-vs. 
hymns, with different dedicands and different meters. The first three vss., to Indra, are in 
Astarapankti, like X.21 and X.25, and like them contains the Vimada split refrain (on which see 
comm. ad X.21.1—8). Vss. 4-6, to the Asvins, are in Anustubh. Renou (minimally) treats this 
hymn in EVP XVI.76. 


X.24.1: On the loc. camii see AiG TII.188. 


X.24.2: The etym. figure sdcipate sacinam should be tr. “o power-lord of powers,” with a pl. 


X.24.4—5: On the obscure myth alluded to in these vss., see publ. intro., Old, and Ge’s n. 4-5. I 
have nothing to add. The fem. dual samic7to the stem samydfic- is found reasonably commonly 
elsewhere in the RV, of Night and Dawn (1.96.5, I.3.6, I[[.55.12) and of Heaven and Earth / the 
two world-halves (1.69.1, [[.27.15, II.30.11, 55.20, VII.6.17, X.88.16). Neither of these pairs 
makes sense as a referent in this context. The dual samici7 may refer to the fire-churning sticks in 
III.1.7, though not to magical ones. As Ge points out, the ASvins churn out golden fire-churning 
sticks as embryo (or churn the embryo out of them) in a birth charm, X.184.3 Airanydyi arani, 
yam nirménthato asvina/ tam te gérbham havamahe, dasamé mast stitave “The one that the 
ASvins churned out of the two golden kindling sticks, that embryo of yours we call, to be born in 
the tenth month.” Although this passage makes it likely that samicirefers to arénrhere as well, it 
doesn’t help as much as it might, particularly because the double acc. in X.184.3ab is hard to 
interpr. 


X.24.4: Although this vs. begins the new hymn(let), the du. voc. sakra encountered at the 
beginning may be a link to the preceding one, since sakra- is overwhelming sg. and an epithet of 
Indra, the dedicand of the Ist 3 vss.; it is used of the ASvins only once elsewhere (II.39.3), once 
of the Maruts, and once in the fem. modifying vaérauz. In the 1st part of this hymn, Indra is called 
Sacipate Sacinam with a different deriv. of the root V sak. 

The possessive stem mayavin- occurs only 3x in the RV, beside very well-attested 
mayin-. 1 wonder if it is used here in order to evoke the name asvin-, which is not found in this 
hymn, where the dedicands are only called Nasatya (4c, 5c). 

The exact repetition of the verb in main cl. (nf amanthatam) and dep. cl. 
(2irdmanthatam) seems clumsy—a view shared by Re (“phraséologie faible”). 


X.24.5: Since v krap usually (insofar as there is a “usual” for this rarely attested root) takes the 
acc., samicyor nispatantyoh may be a loc. absol.: “All the gods mourned when the two joined 
(churning sticks) flew forth.” 

The preverb ns is found with V pat only here in the RV (though it does appear marginally 
in the AV), and it seems likely that it’s used here to match the two occurrences of nis V math in 
the previous vs. It may therefore refer to the same action—the churning out / birth of the two 
samic#though they must have gone somewhere, since the gods ask the ASvins to bring them 
back. 


X.24.6: The obscure myth of the last two vss. is abruptly dropped here, though the Asvins remain 
the addressees. The theme of going away and coming back again is the semantic connection to 
what precedes; note esp. puinarin 5d and 6b. 


X.25 Soma _ 
The Astarapankti meter and the Vimada refrain go together, as in X.21 and 24.1-3. 


X.25.1—3: The c padas of these three vss. begin with ddha. 


X.25.2: There is a difference of opinion as to whether Ardisprsah is gen. sg. modifying fe 
[=Soma] (Gr) or, more likely, nom. pl. qualifying the unexpressed subj. (Say., Ge, Scar [669, 
uncertainly]; Old likewise waffles). The next question is the referent of the subj.: Say., endorsed 
by Ge (n. 2a), thinks priests; Old suggests several possibilities, but seems to favor kamah of pada 


c, as Ido. As Old points out, it makes sense for the desires first to “sit” on the ritual ground and 
then “spread out” in search of goods. 

Finally, there is the referent of dhamasu: Ge: Soma’s forms, Re: Soma’s structures, Scar: 
his seats. The last seems the most likely — or, to be more precise, the various places where soma 
is purified, including heaven; cf. [X.86.22, 66.3, etc., as well as [X.28.2 cited by Ge. 


X.25.3: The sense of the two clauses in this vs. (ab and c, e) cries out for the first to be a 
conditional clause to the second: “/fT transgress ..., be merciful.” Re yields to this temptation, if 
only with a parenthetical “(si).” For a parallel passage with such subordination, cf. VIII.48.9 
(likewise to Soma), containing the same VPs in both subord. and main cl. as here: yat te vayam 
praminama vratani, sé no mrla “If we will confound your commandments, be merciful to us.” In 
our passage it seems uncharacteristically bald for the poet to trumpet forth his transgression, 
rather than wrapping it into a conditional. At best we might reconfigure it as a question: “Do I 
...?” though there is no overt sign of a question. I suggest we’re dealing with a different 
phenomenon. As is well known, in a subset of passages the coordinate conjunction ca actually 
marks a subordinate, conditional (“if”) clause (see, e.g., Gr ca IV,. coll. 428-29; Klein DGRV 
1.238—56); this usage is also found in a few instances of RVic céd, continued into the later 
language. In these ca/ céd clauses the verb is accented. Now u/d@ ‘and’ is similar to cain many of 
its usages (see, e.g., Klein DGRV 1.293). I think we have here a nonce use of uté, which opens 
the first clause, in the function of subordinating ca, though without inducing accent on the verb. I 
would therefore change the tr. to “And if I transgress ...” 

On pakya see comm. ad vs. 5 below. 

In pada e abhi cid vadhat seems untethered to the rest of its pada. Gr registers a special 
usage of V mrd: “abhi jemand [A.] gnidig wovor [Ab.] bewahren.” But this would be the only 
occurrence of V mrd with abh/in the RV, and in fact V mrd never otherwise appears with a 
preverb or with an abl. Ge also construes the phrase with m/4, though not in the exact same 
sense as Gr: “doch verzeih uns wie ein Vater seinem Sohne auch ohne Strafe.” I think it better to 
supply a separate verb, with appropriate semantics, that can be construed both with abAfand with 
an abl. Verbs meaning ‘protect’ come immediately to mind: both Vpa and V raks fulfill both 
conditions, and forms of both appear in this hymn: pa/z with abl. in 8e, raksas7in 6a. Re 
obviously responded to the situation as I do, supplying a parenthetic ‘protect’ with the phrase: 
“(nous gardant) méme de la mort-violente,” though he makes no comment. 


X.25.4: The dhiti- ‘insights’ and kAratu- ‘resolve’ here may reprise the médnas- ‘thought’ and 
kratu- of vs. 1b, though there is no equivalent to the déksa- ‘skill’ of the trio in 1b—unless s#ktr- 
‘powers’ in 5a counts. 

The simile in c, e is a little off kilter, but presumably the idea is that one has to hold 
beakers steady to keep the liquid inside from spilling—esp. important if it’s precious soma. 


X.25.5: If sékt- is the third member of the trio of vs. 1, as just suggested ad vs. 4, it might be 
best, with Re, to ascribe those powers to the insightful humans, rather than to Soma: “Grace a 
leurs capacités ... les-célébres (hommes) ... ont ouvert ...” This interpr. requires finding another 
way to construe the gen. phrase referring to Soma (f4va ... grtsasya ... tévasah). Re seems to take 
it with nikamasah. “dévoués (a toi) ...” This is tempting, but no other forms of nékama- are 
construed with a gen. (or any other case). So, although I’d entertain an alt. tr. “Through their 


powers these insightful ones, devoted to you who are clever and strong, open ...,” I think it runs 
into syntactic difficulties. 

The rare word g/tsa- opening pada c may participate in two different verbal plays. On the 
one hand, gtsa- is elsewhere the opposite of paka- ‘naive, simple’; cf. 1V.5.2 pakaya grtsah and 
in particular nearby X.28.5 grtsasya pakas tavasah ..., almost identical to our pada c grtsasya 
dhiras tavésah. Although paka- is not found in our vs., see pakya in 3a. In addition Grtsamada 
(grtsamada-) is the name of poetic family of Mandala I; note here in cd the polarized #g7tsa(sya) 
... INdde#. Since the poet expressly associates himself with the great poet Kaksivant in vs. 10, a 
concealed mention of another bardic family would not be surprising. 

Ge (n. 5) suggests that the vs. is a description of the daksina, playing off the Vala myth. 


X.25.6: The two forms of sém (samakrnosi, sampésyan), neither of which is strictly necessary, 
may be meant to contrast with the persistent v/of the Vimada refrain. 


X.25.7: On isata see comm. ad 1.23.9. 


X.25.8—9: These two vss. both begin /’ van, vs. 8 contains a comparative to a root noun cmpd 
(Ksetra-vittara-) and 9 a superlative to a root noun cmpd ( vrtra-hantama-). 


X.25.8: The ‘resolve’ (kratu-) of vss. | and 4 returns here, but belonging to Soma, not us. 

Ge and Re construe ménusah quite differently. Ge takes it as an abl. with the comparative 
-vittara- (“Ortskundiger als der Mensch’’), and Scar (482-83) and the publ. tr. follow; Re. as a 
gen. with the first member Ksetra- (“Toi qui connais le territoire de homme mieux (que tout 
autre)”). Since Re ends up having to supply an abl. with the comparative, Ge’s interpr. seems 
more economical. 


X.25.9: The “us” of pada a are identical to the referents of the 3rd pls inc, e, or rather the 3rd pls 
are a subset of us (namely, the warriors). 


X.25.10—-11: The last two vss. of the hymn each contain two annunciatory aydnzs, opening the a 
and c padas. This repetition is not well signaled in the publ. tr., which should probably have 
made use of “this one” or “this one here” despite the heaviness of that effect. 


X.25.10: Note the complementary injunctives, med. intrans. vardhata ... act. trans. vardhayat. 
On the presence of Kaksivant here see publ. intro. and also comm. on vs. 5 above. 


X.25.11: In the publ. tr. I take saptabhyah as a dat. of benefit with the VP of pada e, more or less 
parallel to vipraya dastise in pada a, with 4 véram an independent adverbial. This interpr. is quite 
different from those of Ge, Old, and Re, all of whom construe the phrase of c together, with 
saptabhyah an abl. with varam, as in 1.4.4=1X.45.2 ... sékhibhya 4 varam “the choice from 
among the companions” (on I[X.45.2 see comm. ad loc., which rescinds the publ. tr.). Pada e is 
then a separate cl. I now see that they are right and I am not: besides the striking parallels 
adduced there is also the fact that e begins with the preverb pra, which suggests (though it 
doesn’t require) that a new cl. begins there. I would now emend the tr. (starting with pada c) to 
“this one is the choice of the seven; he will advance ...”’ I still don’t know who or what “the 
seven” are. 


X.26 Pisan 
Tr. and comm. by Re in EVP XV.152—54. As Old points out, the meter is very ragged. 


X.26.1: The first hemistich of this vs. plays on the frequent ambiguity of the stem azyut-, which 
can refer both to Vayu’s teams, with which he drives to the sacrifice, and to our “teams” of 
poetic thoughts, which drive to Vayu and the other gods. See disc. in comm. ad VII.90.1. In this 
passage I think both senses are found simultaneously, with manisah both nom. and acc., in the 
first case coreferential with niyitah and in the second expressing the goal. Ge opts for the first, 
Re the second. 

The du. dasré refers to Vayu, under the epithet niyudratha-, and Pusan. Pace Gr (and 
Old’s qualified endorsement), there seems no reason to emend to sg. dasrd. The impv. avistu is 
sg. because a series of sg. subjects can take a singular verb. For Vayu and Piisan together and 
with similar phraseology, cf. VII.39.2 vaylih piisa svastéye niyutvan, where niylitvan modifies 
Vayu. 

The bahuvr. aiyidratha- ‘having a chariot with teams’ is a hapax, and despite the 
additional semantics was probably formed beside the standard niyutvant- ‘having teams’ to 
provide an iambic cadence; the -vant-stem in the nom. aiylitvan is fairly common in the cadence 
of Tristubh lines (HI.49.4, V1.40.5, 60.2, VII.39.2, [X.89.6). For the syntagm underlying the 
cmpd see 1.135.4 rétho niyutvan (cf. Ill.49.4). 


X.26.2: Both Ge and Re manage to wring a good deal of sense out of this puzzling vs.; 
unfortunately they do so by construing the unaccented verb in c (4 vamsaf) in the rel. cl. that 
begins with yasya; cf., e.g., “Dessen Grosse ... unsereins, der Sanger, durch seine Gedichte 
gewinnen mochte ...” (Re sim.). Even Old, who usually holds the line on such things, speculates 
that vamsat might be a Nebensatzverb despite its lack of accent, citing his disc. (ZDMG 60 
[1906]: 737-38) of a handful of cases (not incl. this one) that he so analyzes. It is a tempting 
solution to a sticky little problem, but when we ignore such a dominant syntactic practice for 
interpretational convenience, I fear we risk returning to the early emendation-happy days of 
Western RVic exegesis. And in almost all of Oldenberg’s cases that I’ve checked, another 
solution is possible; cf., e.g., disc. in the comm. ad 1.141.5, IV.17.19, though also cf. VI.17.10. 
As often in the RV, I think the poets deliberately push us to go beyond an obvious, but 
grammatically problematic interpr. to another, more complex one that conforms to the rules. In 
this case, too, a different interpr. is possible, though I have to admit that it is somewhat inelegant: 
the relative cl. occupies only the first hemistich and is an expression of possession. Piisan has 
greatness, the friendship of the wind (here Vata, but reflecting the partnership with Vayu in vs. 
1), and this people here — presumably the Arya or the subset engaged in the ritual, but possibly 
referring to the speaker himself, as Re suggests (“cet homme que voici [moi-méme]”). By this 
interpr. pada c is the corresponding main cl., and we can supply “him” as obj. of 2 vamsat, the 
antecedent of yésyain ab. 

On the interpr. and metrical shape of vatapya- and their interaction see detailed disc. ad 
IX.93.5. In origin it appears to be a bahuvr., and in its other three occurrences (I.121.8, [X.93.5, 
X.105.1) I take it as adjectival. But here in the publ. tr. I take it as nominal: “the friendship with 
the wind [/sought-after friendship].” So also Re (“l’amitié digne d’étre gagnée”’), with expressed 
reluctance similar to mine. It might be an adj. modifying mahitvam, as Ge takes it (“Dessen 
Grosse, die mit dem Vata befreundet(?) ist”), but the tr. is hard enough to parse as it is. 


In d I would change the tr. of cikefa to presential “takes cognizance.” On the anomalous 
accent on the redupl., see Kii (174). 


X.26.3: The interpr. of this vs. is hampered by the hapax psvirahin c. As Schindler succinctly and 
despairingly notes (Rt Nouns s.v.), its stem, meaning, and etymology are all unknown. To begin 
with the first, it can either be an acc. pl. (or abl./gen sg., though this is unlikely syntactically) to a 
root noun psur- or acc. sg. to an s-stem pstiras-. It hardly matters, but since its root syllable 
doesn’t really fit the profile of an s-stem, I opt (as most do) for the root noun. As for the 
meaning, its syntax helps narrow that down: assuming it is an acc., it’s the obj. or goal of 
prusayati, which also appears in the next pada, with an acc. goal vrajém ‘enclosure’. Therefore 
psurah should either be something that gets sprinkled on (as in d), or a liquid that gets sprinkled: 
V prus and prusayé- admit both types of acc., though the goal is more common (however, 
consider the rt. noun cmpd. ghrta-priis- 6x ‘ghee-sprinkling’). Re suggests the meaning 
“‘nourriture(s)’ on not very strong grounds, but the semantic field of object or goal of sprinkling 
remains fairly wide open. As for etym., a connection has been suggested with psdras- ‘delight’, 
which is itself not entirely clear (see Old, Ge n. 3c, AiG II.2.58) and therefore helps little. But 
save for an offhand remark by Old (“das Wort vielleicht gewahlt wegen Anklang an prusayatr’), 
the most obvious explanatory factor has been ignored: the phonological context. I suggest that 
psurah was not “chosen” because of its “Anklang an “prusayatr’; rather it was generated from 
prusayati as a deliberate phonological deformation, a distant metathesis: prus- > psur. And this 
phonological manipulation was inspired by the subject of the vs. and the hymn, namely Pusan. 
That the fairly rare verb prus(aya)- is found twice in this vs., prominently repeated at the end of 
padas c and d, is probably owning to its near rhyme with the god’s name: prus : puis. The 
metathesized psur(ah) shows a different phonological relationship with the name, with Pusan’s 
first two consonants adjacent in the initial cluster ps- with the vowel (uz) between them flipped. In 
other words, we need not seek an independent etymology for priis-; its etymology is contained in 
its context and is skin-deep. 


X.26.4: For ease of parsing I tr. cd as a new cl.: “(you are) the means to ...,” but since sadhana-, 
at least, is masc., they are more properly rendered as acc. predicates to tvain pada a (as Ge/Re do 
it). Best to tr. “We would contemplate you, o Pusan, / as both the means to realize our thoughts 
... The construction is resumed by the nom.s in vs. 5. 


X.26.5: On prétyardhir yajhanam see V1.50.5 abhyardha-yajvan-, also of Piisan, and comm. ad 
loc. 

The gen. réthanam may limit the first member (asva-) of the preceding cmpd. asvahayd-, 
so, less literally, “driving the horses of chariots / driving the chariot horses,” as in Ge’s “der die 
Wagenrosse antreibt.” Alternatively — and perhaps better — the independent gen. réthanam may 
independently limit the 2nd member of the cmpd. -Aayd- (cf., e.g., VI.45.14 Ainuhi ratham), and 
be functionally parallel to the 1st cmpd member asva-, another way of avoiding a three-member 
cmpd. I would now propose an alternative tr. “driver of horses and chariots,” though this 
unfortunately does not capture the syntactic mismatch. On Pusan as charioteer, see VI.55.1, 2 
and, if I’m right (see comm. ad loc.), VI.56.2-3. 

Both of these phrases show the RVic avoidance of over-complex compounds, with what 
would in later times be the 1*' member instead a genitive in a syntagm. In the first, even the 
presence of the preverb prati seems to have interfered with cmpding, as in the root-noun cmpds 


with direct object first members. See comm. ad I.124.7, as well as the immed. following remarks 
on pada d. 

The cmpd yavayat-sakha- differs by accent and therefore by sense from the fairly 
common adjectival X-aydt-Y type with 2nd member object—particularly relevant exx. here 
being, on the one hand, yavaydd-dvesas- (2x) ‘keeping away hatred’ and, on the other, dravayat- 
sakha- ‘setting its comrades to running’ (X.39.10) and mandayat-sakha- ‘exhilarating its 
companion’ (1.4.7). As a karmadharaya, our form should mean ‘the warding-off companion, the 
companion who wards [smtg] off’, and the gen. viprasya expresses who he is companion to, 
hence literally “the warding-off companion of the inspired poet” (Ge “der abwehrende Freund 
des Beredsamen”). But the other cmpd with this caus. stem as first member, namely yavayad- 
dvesas-, probably gives the hint as to what Pusan wards off: “hatred” (dvésas-). On Piisan’s 
partnership with mortals see I.138.2, 3, 4, VI.48.18, 57.1. 


X.26.6: As indicated in the publ. intro., this vs. is extremely obscure, beginning with the hapax 
adhisamana- that opens it. My current interpr. differs considerably from the publ. tr. and attempts 
to find a coherent theme in the four disparate padas. 

Before tackling the sense of this Ist hemistich, it will be useful to pay attention to its 
structure. The first hemistich of the next vs., 7ab, consists of two nom.+gen. phrases, with the 
first ending GEN patif# and the 2nd GEN sékhd#; the last pada of the preceding vs., 5d, ends GEN 
...-sakhaéh. On the basis of this parallelism I supply sékha@ as the head noun of pada b. 

As for adhisamanayah, its morphological analysis is, at least in part, quite clear: it’s the 
fem. gen. sg. of a them. middle participle, implying a verb * adhisate (or -ta), which, however, is 
not attested elsewhere. It is also generally (and at least superficially plausibly) assigned to the 
root V dhr ‘think’ with preverb 4 Wh (Rts) tentatively classifies it as a desid. to Vdhi, but in the 
Gr (§897) as a participle to “an a-form of an s-aor. of Vdhi”; the latter is also the analysis of 
Macd (VG §527) and of Gr (“zu Aor. dhisa-,” which does not exist). See also Scar (274), who tr. 
“sich sehnend” but does not venture a morphological analysis beyond associating it with the 
lexeme 4 V dhi. Re invokes the rt noun cmpd adh/- ‘care, worry’ (see Scar 274-75) and tr. (in 
good Re baroque fashion) “qui songe-avec-nostalgie.” I can’t get any further than this, at least by 
conventional means. 

But in a perhaps pardonable indulgence of fancy, perhaps also in keeping with the 
imaginative phraseology of the hymn, I can confect an alternative. The desiderative stems to 
V dha ‘place (etc. etc.)’ are didhisa- and dhitsa-, the former confined to the RV (except for adj. 
deriv.), the latter late RV+. I suggest that our dhisa- is a third, if nonce, desid. to Vv dha, perhaps 
built on the model of V 4p: fpsa-(AV+) :: Vdha: > dhisa-, which is a good match both 
phonologically (roots with 4) and semantically (both [sometimes] meaning ‘acquire’). In 
particular, the lexeme 4 V dha@in the middle can mean ‘acquire’, hence here ‘desiring to acquire’. 
There’s a very telling specialization of the desid. of V dha, found in the u-adj. participial 
substitute didhisu- to the first desid. stem listed above. Besides the literal ‘desiring to acquire’ 
sense, it can be specialized in a marriage context to mean ‘desiring to acquire (a wife)’ = ‘suitor, 
wooer’. This is famously found in the funeral hymn X.18.8, where the man ready to remarry the 
widow is so designated. It is also used of our own dedicand, Pusan, in the striking (and 
somewhat mysterious) statement VI.55.5 matir didhisim abravam “The wooer of his mother 
[=Pisan] I have spoken to.” Despite Old’s dismissal of the relevance of that passage: “... hilft 
nicht weiter,” I think it brings us closer to a solution. Recall that at least once Surya, daughter of 
the Sun, has Pusan given to her, presumably in marriage: VI.58.4 yém devaso d4daduh suryayai, 


kamena krtém “whom [=Pisan] the gods gave to Strya, (him) prompted by desire.” Note the 
astonishing reversal of the usual marriage procedure: ordinarily the maiden is given to her new 
husband (the institution known as kanyadana- in later Skt. legal texts), but here the Ausband is 
given to the wife. This is presumably because of Siirya’s participation in Self-choice marriage. 
She is the protagonist of a widespread if fragmentary myth of Svayamvara marriage in the RV; 
see esp. my 2001 “The Rigvedic Svayamvara? Formulaic Evidence” (Fs. Asko Parpola).” 
Putting all this together, I suggest that in our passage Pusan is presented as the husband (pétih) of 
Surya, as in VI.58.4, and she is described as “... her seeking to acquire [a husband],” that is, as a 
female wooer, complementary to the masc. didhisi- just discussed, in allusion to her active role 
in the Svayamvara. I would now change the tr. of the first pada of this vs. to “the husband of her 
who wooed (him).” 

So much for the first pada of this maddening vs. Let us move to the second. Here the 
issue is the meaning and reference(s) of the them. nominal sucd-, found only here in Vedic. 
Though Gr glosses the stem as ‘rein, hell’, both Ge and Re interpr. the two forms in light of the 
well-known later use of forms of the root V suc in the semantic realm of pain or grief: Ge: “(der 
Troster [consoler]) der Trauernden und des Trauernden (?),” with the explanation (n. 6ab) that 
Pusan is the benefactor of widow and widower; Re: “Epoux ... de celle qui souffre et (ami) de 
celui qui souffre.” But this sense is unknown to the RV (except possibly in I.125.7, q.v.), as Re 
admits, further conceding “La traduction proposée est donc fort douteuse.” The role of consoler 
of the emotionally bereft also doesn’t seem to me to lie in Pisan’s ambit as presented elsewhere 
in the RV. We should therefore try to interpr. sucayag ca Sucasya ca in terms of the RVic 
meanings of V suc, namely ‘blaze, gleam, etc.’, and with regard to Piisan’s usual activities and 
associations. 

In order to do this, first recall that structural considerations lead me to supply sékha in 
pada b (see above): Pusan is then the comrade / companion of the male and female here referred 
to. Let us also remember Pisan’s standing epithet 4g/rni- ‘glowing, fiery’, on which see comm. 
ad VI.53.3, putting him in the realm of the bright and blazing. Pusan’s marriage to Surya 
obviously associates him with the sun, and in VI.58.3 he has “golden ships” (navah ... 
Airanyayih) that wander in the midspace and “with which you travel on a mission of the Sun” 
(tabhir yasi dutyam siiryasya). (The next vs. concerns his marriage to Strya.) But perhaps most 
telling is the Ist vs. of that hymn, VI.58.1, which ascribes possession of the two day-halves 
(dhani) to Pusan, “one of which is gleaming, the other belongs to the sacrifice” (sukrdm te anydd 
yajatdm te anyad). Although this passage is difficult and its meaning disputed (see comm. ad 
loc.), it is clear that Pisan is associated with something sukrda- (to the same root as our 
problematic words), with the daily round of time, and with the sacrifice. I therefore think that the 
Suca- forms here should be interpr. in that context. For the fem. sucayah I suggest that the most 
likely referent is Dawn, who is regularly described by forms of V suc elsewhere: e.g., Sukra- 
1.123.9, I1V.51.9; suc/-1.134.4, IV.51.2, 9, and various cmpds like sukré-vasas-. As for the masc. 
Sucasya-, although Pusan’s association with the sun (see above) might suggest Surya as the 
referent, the overwhelming connection between both verbal and nominal forms of V suc and Agni 
is, in my opinion, the deciding factor—a mere glance at the various stems in Gr, with his 
identifications of the referents, should suffice to show this. Our pada b then depicts Piisan in 
association with two glowing, blazing entitites connected to the early morning sacrifice: Dawn 
and Agni, the ritual fire. Or such is my more sober assessment of the meaning and reference of 
pada b. 


However, I will suggest an alternative, which is far less grounded but which may allow 
us to interpr. the vs. as a unity. As will be set out immed. below, I now wonder if the garments in 
pada c and d are the wedding garments of Surya the bride in pada a. In the wedding hymn 
(X.85), where Pusan figures in several roles, a number of vss. are devoted to the wedding 
journey of Surya, mustering a variety of cosmic and ritual elements to correspond to parts of the 
vehicle and its equipage. Twice, derivatives of v suc are found in the dual in this role: X.85.10 
Sukrav anadvahav astam, yad ayat surya grhém “The two gleaming/blazing ones were the two 
draft-oxen when Sirya went to her home” and X.85.12 stici te cakré yatyah “The two 
gleaming/blazing ones were your two wheels as you [=Surya] drove.” Who these two are and 
whether they are the same pair in both vss. is unclear; they owe their genders (masc. and neut. 
respectively) to the gender of the entities they’re identified with (m. ox and n. wheel 
respectively). I now suggest that in our passage the phrase sucayas ca Ssucdsya ca refer to the 
same paired entities that we meet in the wedding hymn. As for their identities, they could still be 
Dawn and Agni, or Heaven and Earth, or some other gendered pair. The point is that they fill the 
role of attendants on Strya’s wedding procession, a procession that Piisan leads (X.85.26). 

Penetrating the sense of the second hemistich is even more challenging than the first, if 
that is possible. Old, Ge, and Re have essentially nothing to say about it, and I’m afraid I have 
nothing to add, at least in my levelheaded mode. I don’t know why garments suddenly intrude 
here, both being woven (c vasovayah) and being washed (d: 4 vasamsi marmrjat). Are the sheep 
in the gen. pl. in c the beneficiaries / recipients of the garments, as Ge and Re seem to think (e.g., 
“tissant le vétement pour les brebis”) or, as I think, the material (wool) from which the garments 
are made. Among other things, why would sheep be wearing clothes? or, rather, what flights of 
metaphor are required to produce the image of “sheep” wearing “clothes”? Given that elsewhere 
in the hymn a gen. can depend on a first cmpd member (5b as‘vahayo rathanam, see above), 
limiting vaso- by 4vinam here seems perfectly possible, hence my “... garments of sheeps’ 
(wool).” But if the garments aren’t for the sheep, who are they for (if anyone/-thing)? Here is 
where my level head loses its equilibrium again. If, as ve argued for pada a (fairly 
convincingly) and for b (rather less so), this vs. concerns the marriage of Surya, then the vasas- 
can be her wedding garments. Her auspicious vasas- comes up early in the wedding hymn: 
X.85.6 suryaya bhadrém id vaso, gathayaiti pariskrtam “Strya’s auspicious garment goes 
adorned with a song.” I suggest that in our pada c Pusan is the weaver of this lovely bridal dress 
( vasovaydah). Much later in the wedding hymn there a few stark vss. (28-30) again devoted to the 
wedding garment, now stained with blood from the deflowering of the bride. This is both a cause 
for rejoicing and a menacing transformation, and it needs to be purified and set right. I suggest 
that this is what happens in our pada d, where Pusan keeps rubbing the garments to clean them. 
In X.85.35 the purification is expressed by a different verb, sudh (and covers not only the 
garment but also the wedding feast with its slaughtered cow; see comm. ad loc.): siiryayah pasya 
rupam, tani brahmda tu sundhati “Behold the forms of Strya! But the brahman makes them 
clean.” But I suggest the same purification is expressed here in d by 4 marmuyat. 

This is the only occurrence of the preverb 4 with the very well-attested root V mzrj, but this 
is hardly the worst of our problems. 


X.26.7: As Ge (n. 7c) points out, the shaking-the-beard motif is found in the same poet’s hymn 
X.23.1, 4 of Indra, whom it better befits. Perhaps the repeated indh (a, b) evoked the Indra trope. 


X.26.9: Pada b is identical to 1d, a not very inspired form of ring composition. 


X.27-29 
These three hymns are attributed to Vasukra Aindra and contain some of the most 
challenging poetry in the RV. All three hymns are dedicated to Indra. 


X.27 Indra 

On the structure and the challenges of this hymn, see publ. intro. See also Ge’s extensive 
intro. In the publ. intro. (2nd para. p. 1413) the statement “Here verse 10 contrasts the suitor of a 
blind girl ...” should be corrected to “verse 11.” 


X.27.1—2: On the functional equivalence of subjunctive and Ist sg. injunctive in these two 
passages (esp. pacani ... ni sificam), see KH 247, 249. 


X.27.1: The hymn begins with a form of Vas (subj. dsaé), and V as is rather overrepresented in the 
early parts of the hymn: asm inc, satya- in d, plus 4sam, asan, satéh, and séntam in 4. In 
particular, ahém asm in c 1s a strong, basically unnecessary statement (i.e., either adm or asmi 
would have done), so it may be asserting the epiphany of Indra, or in addition the real existence 
of Indra (which, as we know, can be doubted), or be a strong form of aham-kara. 

The lexeme abh/V vijis found only here (in the noun abhivegé-) and in the med. aor. abhé 
vikta in I.162.15, a verse often repeated in the mantras of the ASvamedha. The root V vij 
expresses various forms of physical agitation; I.162.15 expresses the hope that a blazing hot 
cauldron not abf/ vikta. I tr. “topple over’ there, but I am now more sympathetic to Ge’s ‘boil 
over’. Here the noun ab/ivegd- seems to express a tremendous burst of physical and mental 
energy on Indra’s part, for which Ge’s “Bestreben” seems a too pallid rendering—hence my 
figurative “boil over” in quotes (as in the Engl. phrase “boil over with rage”). Its expression is 
oddly oblique, however, with Indra relegated to an enclitic me, in what is literally “There will be 
boiling over of me,” which I have adjusted to a more direct phrasing. I don’t know why Indra’s 
agency is displaced. 

The lexeme pré V han barely exists in the RV; besides this agent noun it is found only in 
the negated 4prahan- (V1.44.4) and praghnant (IX.69.2), as well as abhipraghnanti (V1.46.10). 
pra is fairly common with verbs of violence; see pra ... ksinam in 4d. 


X.27.2: In this vs. the singer promises Indra a lavish sacrifice in the 2nd hemistich, to follow his 
great victory in the first. But curiously, though we expect the great victory to be achieved by the 
help of Indra, there is no mention of Indra’s involvement; the battle is presented as the act of the 
singer alone. 

The opening verbal complex should be read yad+#/drather than yadi+id. Note that 3c 
begins yada and 4a with ydd. 

The supposed root V suj appears only here and in nearby X.34.6, both times in the pada- 
final phrase fanva stisujana-. Given its isolation, it seems best to consider it a nonce confection, 
quite possibly a deformation of stisuvana- ‘puffing (oneself) up’ to V sva/ su ‘swell’ (so Insler, p. 
c.). A form of this part. is found in the next hymn, also by Vasukra, in the same metrical position 
in X.28.9 (and the other two nom. sg.s of this part. are also pada-final: [V.27.2, VI.20.2). 
Accounting for the -/is difficult; perhaps there’s some contribution from titujana- (V tuj ‘thrust’), 
whose part. is reasonably well attested, but there is no clear textual connection between them. As 
for the phrase, there is a template of pada-final 4anva MED. INTENS./PF PART, all with heavy 


ea 


redupl., which could have contributed to its creation; cf. tanva sasadana- 1.123.10, 124.6, tanva 
Jatbhurana 1.10.5, tanva vavrdhand X.54.2. Also, in opposite order, #susrusamanas tanva 
IV.38.7=VII.19.2. 


X.27.3: This vs. seems to be the Vedic version of “there are no atheists in foxholes.” 

As Old and Ge both point out, pada c is very similar to IV.24.8a yada samaryém vyéced 
fehava “When the ballsy one [=Indra] surveyed the clash,” but with masc. nom. fghava rather 
than neut. acc. fghavat. Indeed both scholars suggest emending the occurrence in IV.24.8 to 
fghavat to match this one (see comm. ad loc., where I reject the emendation). I think rather that 
this is a nice ex. of the conscious manipulation of formulaic language. 

There is mismatch between the singulars of abc and the plural of d, but I think this simply 
reflects a universal tendency to neutralize number in phrases with indefinite reference, of the 
English type “anyone ... they.” 


X.27.4: As noted ad vs. 1, this vs. is heavily laden with forms of Vas: 1st sg. impf. 4sam (a), gen. 
sg. part. satéh (by my interpr.; see below) and 3rd pl. impf. asan (b), acc. sg. part. (4) séntam (c). 
This emphasis on V as may indirectly reflect the common anxiety about the actual existence of 
Indra and about the likelihood of his showing up at our sacrifice (epiphany). All but satah have 
heavy first syllables in 4 (if we count the preverb in c); I suggest that this is meant to contrast 
with 2bhiim ‘nullity’ in c (also 1d), built to the other verb of existence (Vv bid), with its 
anomalously lengthened privative. 

As in vss. | and 3, in this speech of Indra’s half the vs. describes people’s proper positive 
reactions to him (ab), while the other (cd) depicts the punishments he inflicts in the reverse 
situation—though each half is somewhat complicated. 

In the first hemistich the question is the relationship between the peoples in pada a and 
those in b. In pada a Indra talks about his sojourn in foreign parts among unknown peoples; in b 
some people are said to have been bounteous to Indra under these circumstances. Are the 
generous folk in b the same as the unknown ones in a, or different? Ge suggests that they are 
different; it is only when Indra is away (‘wenn er fern sei’) that people (by implication us) 
recognize his value and sacrifice to him (“seien die Menschen mit Opfer freigebig”’) — the 
“absence makes the heart grow fonder” argument. This seems perfectly possible — or would be, 
save for the participle satéh, at least acdg. to my analysis. Ge obviously takes it as the adverb 
satah, found as the first member of the hapax cmpds sato-mahant- (‘entirely great’ VIII.30.1) and 
sato-vira- (‘entirely heroic’ VI.75.9) and supposedly sometimes independently; here he renders it 
as “gleich” (sim. Klein, DGRV I.202 “equally”). However, with Gr and Lub I take it as a gen. 
sg. of the pres. part. and in general doubt the existence of an independent adverb satah; see 
comm. ad VII.104.21, [X.21.7. Here, by my analysis, it modifies me and means ‘really present’, 
as often; that is, Indra was recognized by the people in the distant communities as really being 
there, and ‘hey were generous to him, in comparison with the folks around here — so the 
communities in pada a and the subjects of dsan in b are the same. For the gen. with maghdvan- 
see nearby X.33.8 maghdva mama. It is rather a nice twist that maghdvan-, a standing epithet of 
Indra, is here used of people who play the role of maghévan- towards Indra. 

It should be noted that Old suggests an entirely different interpr. of b, though taking satéh 
as Ge does: “Sagt Indra: damals waren alle “maghdvan” mir gleich, d.h. sie waren mir alle nichts 
wert, und ich vernichtete sie alle (cd)?” This requires us to assume that Indra would put 


“bounteous” in scare quotes and mean the reverse, which type of antiphrastic irony seems 
foreign to Indra’s straightforward personality. 

If 1 am correct about who the liberal benefactors are in b, Indra is comparing us, the 
people here, unfavorably with unnamed and unknown strangers who know Indra’s true worth. I 
think that this is conveyed in part by the preverb 2 next to séntam in c, referring to the 
unsatisfactory abAu- who is here. The pres. part. séntam is doing several jobs in this pada by my 
interpr.: as just noted, when combined with 4 locates the abhi as “being here” (not in distant 
parts), but like many forms of sénf- (though not safdh in b) it is also concessive and in that 
function is construed with kséme ‘at peace’ (“although being at peace”). This is in some sense a 
pregnant expression: the other 4 occurrences of loc. Kséme are found in the phrase Kséme (...) 
yoge “at peace and at war” (V.37.5, VII.54.3, 86.8, X.89.10; yoge lit. ‘at the hitching up [for 
war]’). The point here is that Indra ambushes the abAw- not only when he is at war, as we’d 
expect, but even when he is not. 

The publ. tr. renders vétas ‘truly’ because I was at the time persuaded by Klein’s (DGRV 
II.201—2) view that vahere is the equivalent of va/(see vd u) in the next vs., 5a. I am now less 
persuaded. As Klein points out (see also Ge n. 4c), the pada begins like V.34.5 jinati véd amuya 
hénti va dhinth, with a real va ... vaconstruction, and Klein does suggest that ours is “partially 
borrowed” from there. I now think a “partial borrowing” of a va passage precludes a va/interpr., 
and I also suggest that the contrast between the happy outcome of ab and the dire fate meted out 
in cd is worth an “or” or its equivalent — here “but.” I would therefore now omit “truly” in the tr. 

Note the phonological echo of the two verbs jinami ... ksinam. 

The contents of pada d are unclear, though the grammar and lexicon are unproblematic. 
Ge implies that the victim in d is the same as the one in c, but this ignores the potential 
mythological resonances the phrasing of d evokes. The only other occurrence of the striking 
gerund padagrhya in the RV is in IV.18.12, which also contains the same main verb: yat 
praksinah pitaram padagthya“... when you destroyed your father, having grasped him by the 
foot.” [V.18 is the famous account of Indra’s fraught birth, ending with his sudden killing of his 
unnamed father. It is hard to believe that our poet did not have this passage (or a similar account) 
in mind. The location “on the mountain” (parvate) also connects with another, more famous 
piece of Indra mythology, the killing of Vrtra, who was confining the waters inside the 
mountain; cf. 1.32.2 dhann 4him parvate sisriyandm “He smashed the serpent resting on the 
mountain.” Although I am not claiming here that pada d refers to the slaying of Vrtra (who, after 
all, didn’t have a foot to be grasped: cf. 1.32.7 apéd ahastah ... “footless, handless”’) or of Indra’s 
father, I do think that Indra is reaching into his own lore to suggest, formulaically, what happens 
to those he targets. 


X.27.5: Both vigéna- and paérvata- return from the previous vs., but in somewhat different usage. 
I do not agree with Ge (/Say.) that vrjéna- here refers to battle. Rather, Indra is asserting that he 
is not geographically or socially limited: he will go where he wants to (vad ahém manasyé), and 
one single community can’t own him no matter how good their sacrifices are (see 4ab). 

The bahuvr. Ardhu-karna- ‘of stunted ear’ is found only here in the RV, but twice as fem. 
krdhu-karni- in the AV (XI.9.7, 10.7). On the accent see AiG II.1.297, 300. It is tempting to 
compare the mysterious Old Avestan hapax karadusa (Y 29.3 in the famous Lament of the Soul 
of the Cow), which has received almost as many interpretations as there have been interpreters 
(which I will not canvass here). That (the first part of) the word may be the equivalent of Vedic 
krdhi- was suggested by Narten (Die Amasa Spamtas 88 n. 8) and adopted by Kellens-Pirart 


(though Narten and K-P differ on the morphological analysis); Insler has a different explanation 
of karad- but suggests that -us- is the (daevic) word for ‘ear’, which is well attested in YA 
(though since the stem is wsz, it would have to be a byform). As far as I know, it was Martin 
West who, putting these two interpr. together, suggested that it is actually a compound of karadu- 
+ us- ‘small-eared’ (which he reconfigures into an a-stem with the suffix -an-) [acdg. to my notes 
this is found in his “The Querulous Cow” in /ran 45 (2007), but I don’t currently have access to 
that article]. I find the compound interpr. appealing — that it is not represented as a compd in the 
text 1s not surprising, since it would have lost its transparency quite early — though I don’t think 
the m-stem addition is necessary: it can be simply an instr. sg. to the root noun byform “with 
stunted ear.” 

As for the dust stirring in d, both Old and Ge appositely adduce I.63.1, where just after 
Indra was born the turbulence he created made everything, even the mountains (girdyas cid), stir 
in fear like dust-motes (bhiya ... kiréna najjan). Here Indra boasts first that his roar will strike 
fear even in the nearly deaf, and then that his actions will make everything as unstable as dust- 
motes. 


X.27.6: The person changes from Ist to 3rd but the boasting about Indra’s ability to punish non- 
sacrificers (as in lcd) continues, at least by my interpr. The speaker may be Indra himself, 
affecting the 3rd ps., or the singer depicting Indra. The time remains the here-and-now, as 
indicated by nv 4tra of pada a and a niof d. The meaning and construction of the vs. are much 
disputed, beginning with the first word, the subjunctive dérsan, so read by the Pp (hence a 3rd 
pl.), a reading followed by Ge, Klein (DGRV II.185), and Kii (290), while Gr takes it as 3rd sg. 
darsat out of sandhi, as does Scar (89, 314) with an indef. subj. (“man’’) and as do I, though with 
Indra as implicit subj. (Old hesitates.) 

The next question is the relationship between the various acc. pl. phrases in ab, srtapani 
anindran bahuksédah sérave patyamanan, and the relationship of those to the ... va yé clause of c. 
In my opinion srtapani anindran bahuksddah go together, despite the pada break after anindran, 
so that anindran modifies both the other acc. pls. The phrase describes people who eat and drink 
without offering a portion of the comestibles to Indra; all the other cited interpr. take anindran 
only with srtapan, which leaves bahuksaédah hard to account for. 

The next two words, sérave pétyamanan, clearly belong together because the same 
expression is found also in VI.27.6. The question is what does it mean, and in particular what 
does the participle mean and what root does it belong to? The standard view (Ge, Klein, Scar) is 
that it belongs to V pat ‘fly’, though in the meaning ‘fall’ (e.g., Ge “die ... meinem Geschoss 
verfallen sind”), but there are two problems with this: 1) that root does not have a stem pdtya-, 
which instead is the well-attested semi-denom. pres. stem to péti- ‘lord’; 2) in the RV V pat ‘fly’ 
has not yet developed the ‘fall’ sense, which is still limited to Vpad. So the form must belong to 
patyate ‘is lord’, where Gr puts it. Kii clearly accepts this analysis and tr. the phrase “die dem 
Geschoss gehoren,” but this must rest on a passive interpr. of the stem ‘be ‘belorded’ to, belong 
to’, which is not otherwise found. An indirect clue to its sense is provided by the preceding 
context when compared to a parallel passage: VII.18.16 contains srtapdm anindrdm (as in our 
pada a), followed by sé#rdhantam ‘vaunting himself’—so the man who defiantly consumes 
without offering to Indra is also boastful (and he is duly defeated in that vs.). I think sarave 
patyamana- expresses something similar to sa@rdhant-: the men “act (like) the lord, play the lord” 
— that is, they pretend to power—but they do so “for an arrow,” which is, perhaps, a paltry 
weapon to boast about. 


As for the rel. cl. inc, I consider it part of an “X and which Y” construction, except, of 
course, that it is “X or which Y” and, because of the fronting of ghfsum, the va precedes the rel. 
prn. In any case, the clause describes yet another set of unsatisfactory people engaged in 
insulting behavior. With Ge (n. 6c) and Kii, I take the “ardent comrade” to be Indra. 

All of these groups are to be run down by the wheel rims in d, with the pf. opt. vavrtyuh. 
As I demonstrated at length (“Where Are All the Optatives? Modal Patterns in Vedic,” Kyoto 
conf. 2007, publ. 2009), the pf. optative does not have a specifically “perfect” nuance. And this 
passage, with its mu, is a good demonstration of this, since a perfect-type interpr. “should have 
now rolled over them” doesn’t work very well. 


X.27.7: The singer now addresses Indra directly, with the first pada containing three 2" sg. verbs 
(abhah, auiksih, anat), but the glorification of Indra and the celebration of his destruction of his 
enemies continues. 

The 2nd sg. root aor. 4bhdh plays off abhiim ‘nullity’ in 1d and 4c; d4bAar uis also picked 
up by mirror-image u 4yur later in the pada. Likewise, the polarized verbs in pada b #darsan ni 
... NU darsat# echo 6a darsan mi to a distinct root. (Note that only the final form makes it clear 
that the verbs are 3rd sgs. not pls.) The pada is completely symmetrical: dérsan nui piirvo a4paro 
nu darsat. 

The phonetic and grammatical figures and resonances with forms in earlier vss. may 
mark this vs. as a finale; the topic changes in the next vs. by my interpr. (see publ. intro.). 

As is universally pointed out (Old, Ge n. 7b, KH 164 with n. 112, Kii [by implication] 
ardhe bhiyasaparo dart ““when he [=Indra] smashed the Vrcivants in the front division, and the 
rear division shattered from fear,” which anchors piirva- and 4para- in our passage as spatial, not 
temporal, designations. (Note that the next vs. [6] in VI.27 contains the other occurrence of 
Sdrave patyamana- [found in our vs. 6], where it is the doomed Vrcivants who “play the lord for 
an arrow”; the two passages obviously have a close connection.) 

The du. pavaste, found also in AVS IV.7.6 (=AVP II.1.5), in context clearly means 
something like cover (Gr Zeltdecke, EWA s.v. Decke, Hiille, Wh AV covers; see Ge’s n. 7c). 
EWA compares OP pavasta- ‘the thin clay envelope used to protect unbacked clay tablets’, as 
well as MP and NP post ‘Haut, Fell’. Obviously if the OP comparison is correct, the OP form 
had to have undergone semantic development after the introduction of writing (which is certainly 
possible). I wonder, though, if an etymon closer to home might be more likely—such as a lexeme 
praV vas, to V vas ‘clothe’, which has been through MIA sound laws (*pavattha) and then 
incompletely re-Sanskritized. Unfortunately V vas is not found with pr#elsewhere in Sanskrit or, 
as far as I can tell, in MIA, but the combination would not be hard to create, with the sense of 
stretching fabric “forth” over something. 

I assume that Indra is the subj. of d, though the verb is not 2nd ps. 


X.27.8—10: On the theme of these vss., see publ. intro. 


X.27.8: Several different scenarios provide possible models for interpr. this vs.; see the various 
ones sketched by Old, as well as the one presented in detail by Thieme (Fremd. 12—14). (Ge 
makes no real attempt at interpr.) Mine differs from all of these and turns on a potentially 
controversial interpr. of sahégopah in b. As I say in the publ. intro., the cows (here standing, in 
my view, for the erstwhile followers of Indra) are grazing in the pasture of the stranger (pada a), 


“roaming with their cowherd” (b sahdgopas cdrantih). This tr. might better be “with their 
cowherds”: I think the point is that the cows have found other leaders to follow, leaders summed 
up in the word ar7- ‘stranger’. The appeal — or appeals — of these alternative leaders are found in 
pada c, where (in my view) their inviting messages come at the cows from all sides, trying to 
attract the cows to a new herd. (Thieme thinks these are the cries of the owner of the grain of 
pada a, trying to shoo away the trespassing cows; Ge, who construes arya in pada a with the 
cows, not the grain, probably thinks the ar# is calling them back, but he doesn’t discuss.) In d 
their rea/ own lord (svdpati-), that is, Indra, is, in my opinion, losing patience with his wayward 
herd; the pada is a veiled threat: if the cows continue to follow others and “eat their grain,” Indra 
will stop finding pleasure in them and treat them as he has the other apostates and non-sacrificers 
who figured earlier in the hymn (1cd, 6, 7b). 

On the sva- as referring to the cows, not the lord, in the cmpd svapati- see disc. ad 
X.44.1. 


X.27.9: No doubt the speech of Indra, his patience exhausted. (Old suggests that it is all “zornige 
Ironie.”) He announces his plans (ab) to “round up” (sém ... véyam) the straggling herds in one 
broad pasture, all those who had been eating the grass and grain of (other) people. The phrase 
yavasado jananam ... yavadah responds thematically to 8a yaévam ... ary6 aksan, and in my 
opinion the jéna- here are the equivalent of the ar/- in 8a. Ge (n. 9a) suggests that the grass-eaters 
are livestock and the grain-eaters are men, corresponding to the four-footed and two-footed in 
10b, but admits that it’s the cattle that eat grain in 8a. 

Note the mirror-image figure véyam yava-. 

The Ist sg. véyam in the subord. clause corresponds to subjunctives in the main cl. (chat 
... yunajat). Although it ought technically to be an injunctive, it seems to belong to a small class 
of 1st sgs. ending in -am that function as subjunctives (see KH, Injunk. 247—48; Lub also 
identifies it as a subj.). See also the clear 3rd sg. subj. véyatto the same stem in the next hymn, 
X.28.9. 

It is difficult to see how cd fits with the rest of the vs. (and the sequence in general). Ge 
(n. 9cd) sees it in terms of a division into the defeated and the victorious in war: in the former 
case, a yoked horse, having lost its charioteer in the battle, seeks to be released from its yoke, 
while the victorious forces have their pick of the captured horses of the other side, which they 
can then yoke for their own use. This seems too elaborate and fanciful a scenario, esp. since (in 
my view) there’s no hint of a battle scene in these vss. until 10cd. This scenario is favored, 
however, by an interpr. of the pf. part. vavanvan in d as ‘victor’, belonging to V van ‘win’ (so Gr, 
Ge, Klein DGRV II.88, Tichy 1995: 10, Kii 450), but I take it rather to V vam’ ‘desire, love’. This 
root forms a pf., mostly with long redupl. (vavdn-), but to sequester the forms with short redupl. 
(as here) and assign them all to V van ‘win’, as Kii does (447-51), seems unjustified, since 
variation in the quantity of the redupl. vowel is found in unified stems (type vavrdh- / vavardh-, 
etc.). I interpr. it as a participle used absolutely (‘the one who desires to”). In this sense it nicely 
balances ichatin c: the subject of each clause desires the opposite of his current state. But what is 
this all about? I tentatively suggest that the big round-up of the scattered and confused animals 
that Indra performs in ab is physically and mentally chaotic. The herd animals (standing, as I 
suggested above, for Indra’s straying erstwhile followers) want what they don’t have: those who 
have followed a false doctrine now wish to be released from it; those who became detached from 
all doctrine need to be brought back (“yoked”’) to proper belief. 


X.27.10: As noted in the intro., the elaborate phraseology of pada a, 4tréd u me mamsase satydm 
uktém “And just then you will consider this truly spoken by me,” sounds like a truth formulation 
— or perhaps Indra is simply saying, “now you’ll finally believe me!” But I am again not entirely 
sure what the content, presumably found in pada b, is telling us and why it should be esp. 
important. So far the talk has only been of cows, though as I’ve argued “cows” standing for 
humans. But I do not see what Indra’s vow to bring together, to mingle, humans and animals is 
about. 

We should first consider the lexeme sém V srj. Pace Klein (DGRV I.171) it certainly 
doesn’t mean ‘release’, and also pace Ge I doubt if it here means “durcheinander bringen” 
(muddle, confuse). The lexeme is fairly common, and generally means ‘bring smtg [ACC] 
together with smtg [INSTR]: wife with husband (X.85.22), me with splendour, offspring, etc. 
(1.23.23, 24), a mother cow with her calf (1.110.8), etc. The process is orderly and seems 
designed to match entities that belong together. The only places where there is a nuance of 
muddle and confusion is in the nominals sémsrastar- and samsrsta-jit-, both found in the same 
vs., X.103.3, where Indra sends forces pell-mell into battle and then conquers them. It is possible 
here that we have traces of both senses, the orderly matching and the chaotic collision. On the 
one hand, the last hemistich of the previous vs. (9cd) depicts a set of complementary matches: 
the yoked animal finds its unyoker; the man who wishes to finds an unyoked animal to yoke. In 
this way Indra brings together (sém V sz/) in orderly fashion the human agents and the animal 
objects to effect the desired pairing. The statement may also be a more general claim about 
Indra’s ability to mete out just deserts, as it were, to match reward / punishment to behavior — his 
favorable treatment of people who sacrifice to him and his vengeance on those who don’t. 

And there may be a faint nod to the other, sending-into-battle sense of sém V srj, since the 
2nd hemistich of the vs. threatens a chaotic battle scene with bad matches. The man who “does 
battle with women (as weapons/comrades)” (stribhih ... prtanyat), and against a bull ( vfsanam) at 
that, is not producing appropriate pairings; he is disastrously over-matched and he will be 
defeated and his possessions distributed to those on the winning side. Women as weapons are 
found in V.30.9 (and less clearly in I.104.3); whether in either passage the women are actual 
women or “girly men” (or something else entirely, quite possibly rivers in V.30.9 and I.104.3), 
the outcome is clear. The “women” are inappropriate in a battle context, and anyone who 
employs them will fail. V.30.9 is very clear: strivo hi dasé ayudhani cakré, kim ma karann abala 
asya sénah “Because the Dasa made women his weapons, what can they do to me? His armies 
lack strength.” 


X.27.11—12: The last two vss. of the first half of the hymn change topic once again, to a stark 
contrast between an improperly, indeed fradulently, arranged marriage, and one where the 
marital arrangements conform to social and legal norms and lead to a happy outcome. I have 
discussed these vss. at some length in my 1996 “Vedic meni, Avestan maéni, and the Power of 
Thwarted Exchange,” Studien zur Indologie und Iranistik 20 [Fs. P. Thieme]: 187—203, esp. 
197-200; for vs. 12 see also my 2001 article on the RVic svayamvara cited below. 


X.27.11: As I discuss in the first art. cited just above, I think this vs. describes a legal situation 
treated in some detail in the later dharma texts (see, e.g., MDS IX.72-73, VIII.205, 224)— 
namely, the “flawed girl given in marriage.” Acdg. to the dharmic materials, if a man contracts 
marriage with a girl who is flawed in some way, physically or morally, and the girl’s father, who 
arranged the marriage, knew about the flaws but did not inform the potential bridegroom, he (the 


groom) can annul the agreement and abandon the girl. But if the father made the flaws known 
before the marriage was arranged, the groom has no recourse. I see this legal provision reflected 
here—uncannily similar (if obscured by the obscurity of RVic style)—one of the pieces of 
evidence that some of what we find in later dharma materials already existed, as formulated law, 
in the Vedic period, in striking detail, and such legal anticipations often concern marriage and 
family law. 

By my interpr., the first hemistich concerns the second situation, the “full disclosure” 
scenario, whereby the girl’s flaw, in this case blindness, has been declared to the bridegroom in 
advance. In b we have a rhetorical question concerning the groom: if he knows her to be blind 
(tam vidvan ... andhaém), will he still want her and/or does he have any right to be angry at the 
father? This double question is enabled by the fact that abhéV man has two, almost opposite, 
senses: ‘desire’ and ‘be hostile’ (both from ‘set one’s mind on X’, which action can have several 
different purposes). For the first see X.86.9, the Vrsakapi hymn, where Indrani says about the 
monkey’s sexual advances aviram iva mam ayadm, sararur abhi manyate “This noxious creature 
has designs on me, as if I lacked a man.” (There’s probably an admixture of the second sense 
here as well: the monkey is disrespecting her.) Cf. also [V.20.5 mdryo nd yosam abhi 
ményamanah “setting my mind on him [=Indra] like a dashing youth on a maiden,” which is less 
equivocal. Verbal forms of abh/V man in the meaning ‘despise, be hostile’ are first found in the 
AV—e.g., AVS VL.6.1 y6 ‘smdn brahmanaspaté, ‘devo abhimanyate/ sérvam tém randhayasi 
me, yajamanaya sunvaté “which(ever) godless one is hostile to us, every one (of them) shall you 
make subject to me, the sacrificer and presser.” But the noun abhimat- ‘hostility’ and derivatives 
are already well embedded in the RV. (On the unetymological length of the root syllable in 
abhimat- [versus mati-], see AiG II.2.630 [with lit.] and EWA s.v. mati-.) The implicit answers 
to these rhetorical questions are 1) the suitor will probably no longer be interested once he knows 
she’s blind, but 2) because the father was upfront about the problem, the suitor has no cause to be 
angry at him. 

The second hemistich, by contrast (and in my interpr.), concerns the opposite situation, 
when the father has not been candid about his daughter’s defects. I supply a notional *d@vidvan 
“not knowing’, referring to the person indicated by katardh. I also take the Katarah ‘which (of 
two)’ seriously. The “two” are identified in pada d ya im vahate ya im va vareyat. “(the man) 
who will marry (lit. ‘convey’) her or (the man) who will woo her.” Here “woo” refers to a 
technical stage in the arrangment of a marriage, when a friend or relative of the groom comes to 
the maiden’s house to formally ask her father (or appropriate male relative) for her to be given in 
marriage, on which see, e.g., my 1996 Sacrificed Wife, pp. 221-22. 

I discussed the problematic word men/- in the first article cited above. As the title already 
suggests, I derive it from the root V mi ‘exchange’ and consider it the embodiment of thwarted 
exchange, which can be mobilized to punish those who don’t abide by the rules of this most 
Indo-European and Indo-Aryan institution, reciprocal exchange. Here the girl’s father has flouted 
the conventions governing marriage exchange, and the injured party has the right to employ 
menf- against him. The only question is whether the wielder of men/- should be the bridegroon 
himself or his proxy, who, in coming to the household for the wooing, would have become aware 
of the problem first. In the cited 1996 article and in the publ. tr. I tr. the verb governing menim, 
prati ... mucate, as ‘unleash’ (V muc ‘release’). A recent art. by Maté Ittzés, “The Interpretation 
of prati ... mucate in Rgveda X.27.11c” (IMJ 58 [2015]: 203-15), takes up this very question. He 
convincingly shows that this lexeme in early Vedic means “put on, take on, assume’; although he 
essentially accepts my general interpr. of the vs. and of the sense of men/-, he suggests that the 


verb in pada c means not ‘unleash’, but ‘take on’—that is, assume the responsibility for punishing 
the violator of exchange relations, namely the girl’s father. I think this must be correct, given the 
strength of his case for the meaning of the lexeme elsewhere, and am happy to alter the 
translation to “which of the two will assume the (responsibility for punishing) violated 
exchange’; I am glad that this improved understanding of the verb does not materially affect the 
meaning of the passage. While altering that tr. significantly, I’d also change “who marries” to 
“who would marry” and “who woos” to “who would woo.” 


X.27.12: A sunny contrast to the previous vs. The bride has no flaws, hidden or disclosed; she 
was obviously much besought (maryatah ‘from among the young bloods’) and has made a good 
marriage; the wedding is celebrated publicly in front of the people (jane cif), and she is 
surrounded by the gifts and adornments that in later texts constitute much of stridhana- 
(‘women’s property’: e.g., “what is given at the [wedding] fire [and] on the wedding [journey]” 
MDS IX.194 adhyagnyadhyavahanikam dattam, describing two of the six types of stridhana). 
Flg. Ge (n. 12cd) I have argued elsewhere (“The Rigvedic Svayamvara: Formulatic Evidence,” 
Fs. Parpola [2001]: 303-15; relevant pp. 309-13) that this vs. depicts a self-choice or 
Svayamvara marriage, with the phraseology in d svayam sa ... vanute (standing for vrnite) the 
major piece of evidence, though there are other lexical clues. See the art. cit. for details. 

Ge (n. 12cd) takes vanute as the verb of the subord. cl. beginning ydad“... wenn sie sch6n 
geschmiickt ... ihre Gefahrten ... gewinnt.” He attributes the lack of accent on vanute to the fact 
that the verb is in a different pada from the subordinator. But in my view yat supésah is a brief 
nominal cl., and pada d is an independent main cl. 


X.27.13—24: As discussed in the publ. intro., the second half of this hymn is essentially 
independent of the first, though the two halves are thematically connected by the notion of the 
proper reciprocal relations between man and god and man and man. The focus in the second half 
is on the sacrifice. As was also noted in the publ. intro., this part of the hymn, esp. the last 6 vss., 
can be close to impenetrable. The first 6 vss. are essentially riddles, esp. the first 2 (13-14). This 
half of X.27 is lexically and formulaically similar in many respects to the following hymn, X.28, 
also a Vasukra product. 


X.27.13: As Ge states (n. 13), this vs. almost certainly describes the fire and the wood that feeds 
him/it, esp. the kindling stick. Each pada sets out a different image, each of which is compatible 
with the behavior of physical fire. That pada d is nearly identical to X.142.5d (with dnv et7in our 
passage corresponding to anvés/ in the latter) in an Agni hymn provides clinching evidence for 
the referent as fire. 

In b I take sirsné sirah as a sort of false Amredita ‘head upon head’, rather than construing 
them separately as Ge does: “mit seinem Kopf hat er (ihm) einen Kopf angesetzt.” The amredita- 
type reading would be facilitated by the existence of a plethora of real Amreditas to this stem: 
Sirsna-sirsna, Sirsné-sirsne, Sirsnah-sirsnah, all pada-initial as our phrase is. The image is that of 
multiple flames, each looking like a head, one on top of the other, which collectively look and 
act like a shield. As Old points out, sirsnd Sirah is found in AVS VI.49.2 immed. fld. by another 
such figure 4psasapsah “breast with/upon breast,” also of fire. Both phrases are construed with 
the participle ardéyan ‘causing to shake (violently)’ (on this stem, see my -dya- book, p. 107). 
Here also the reference is probably to flames and an interpr. “violently shaking head upon head, 


breast upon breast” works at last as well as Whitney’s “exciting head with head, breast with 
breast,” with real instr. 

Note the body-part polarization of pattah ‘from the foot’ with the ‘head’ phrase, as well 
as the repetition pratydficam ... prati. 

The fem. entity that the seated fire destroys when it is “erect in his lap” (ardhvam upés/) 
is most likely a piece of kindling wood; samidh- is feminine. The image is sexualized, as is the 
one in pada d, where the fem. element is represented by the earth instead. 


X.27.14: This vs. also concerns the ritual fire, but it is somewhat more challenging than the 
previous one; see the publ. tr. Part of the difficulty is that the two hemistichs seem to apply to 
two different phases and aspects of the ritual fire: ab to its creation, cd to the offering of an 
oblation into it. The second hemistich is identical to III.55.13ab, which gives some help in 
interpr. it. 

The first hemistich contains separate descriptions of the two crucial pieces of 
paraphernalia used to kindle the fire. Both the shapes of the pieces of wood and the process of 
kindling are sexualized. The lower aramz, the “mother” of pada b, lies flat and motionless on the 
ground; it has a hole in it called, tellingly, the yonr. The upper aransis not directly in contact with 
the lower one: rather they are connected by an upright rod known as the mantha or cat(Ora-, 
which serves as a spindle. The bottom end is inserted into the yons and the rod is rapidly turned 
back and forth (by hands or by cords) to create the friction that produces the fire. See Re’s 
Vocabulaire du rituel védique and Sen’s (derivative) A Dictionary of the Vedic Rituals, s.v. arant 
and arani respectively, esp. Re’s description of the catra: “tige a forme de pénis dont une 
extrémité ... vient s’assujettir sur la yoni ...” Various YouTube videos are also quite instructive. 

In our passage pada a is devoted to the catra (not a RVic term), the rod or churning stick, 
which is homologized to a tree, but a peculiar one: it is lofty (brdén) but does not provide shade 
(achayah), the rendering I now prefer over “without a shadow,” and lacks foliage (apa/asah). In 
other words, it is wooden like a tree, and upright like a tree, but otherwise lacks tree-like 
characteristics. It is also, in a different image, called a ‘steed’ (4rva); this might be because of its 
rapid movements, but I think it more likely reflects the cords bound around it by which the 
turning is effected. This is clear from 1.28.4 in the playful hymn comparing Soma preparation to 
domestic cookery; that vs. contains the only form of the noun méntha- in the RV, clearly naming 
the churning stick: yétra mantham vibadhnate, rasmin yamitava iva “When they bind the 
churning stick on both sides like reins to control it,” with a slight slippage between the one 
bound (the stick) and the bindings (the reins) in frame and simile (see comm. ad I.28.4). Like a 
horse by reins, the churning stick is directed and controlled by the cords bound around it. 

As for the lower ardn/-, this is clearly the mother who stays still in b (tasthaii mata), while 
the embryo that eats when set loose ( visito atti garbhah, also in b) is obviously the nascent fire 
already consuming firewood. 

As was noted above, the 2nd hemistich is identical to III.55.13ab; see comm. there for 
additional remarks. The subj. of both verbs (27/maya in c, nf dadhe in d) must be the dhenii-in d. 
It is she who “licks the calf of another” (anyasya vatsdém rihati), which indefinite (note initial 
position) “other” is surely the mother of pada b, namely the lower ardnr-. It is a rather nice 
reversal that the ritual fire, which is often identified with tongue(s) and which sometimes is the 
agent of the verb V 77h, is here the one being licked. The dheni- is in turn the oblation being 
poured into the just kindled fire or rather the producer of that oblation, most likely the /da@ on the 
basis of HI.55.13c. While her “udder” (ddhah) refers to the contents of her udder, the oblation 


itself. On the phrase kaya bhuva see comm. ad III.55.13, where I reject Ge’s interpr. “in which 
world?” in favor of “with which form?” referring, in my view, to the precise form that the 
oblation takes: in III.55.14c Ida “swelled with the milk of truth” (7t4sya ... payasapinvata), and 
milk (of truth, or just milk) may be what is meant here as well. 


X.27.15: As often in the RV, numerology sows confusion. However, by focusing on the place of 
this vs. in the hymn and also on the action depicted within it, I think we can achieve a certain 
level of understanding, without necessarily being able to identify the groups presented in order as 
consisting of seven (a), eight (b), nine (c), and ten (d). If, as I argue in the publ. intro., this part of 
the hymn concerns the mystery of the sacrifice and the creation of its central focus, the ritual fire, 
this vs. seems to depict the coming together of four distinct groups from the four cardinal 
directions for cooperation; I suggest this cooperative enterprise was the primal institution of the 
sacrifice. Just as the classical Srauta sacrifice requires the mutual but complementary endeavors 
of different groups of priests drawn from the three ritual Vedas and thus belonging to different 
Sakhas, here we seem to have the joining of distinct groups of beings, each perhaps with its own 
function. That they come from south, north, west, and east marks the action as universal or at 
least as involving the entire Arya community. Pace Ge (intro. to hymn) I do not think this depicts 
“den Aufstieg der Gotter und Erzvater zum Himmel.” 

Various identifications have been suggested for the four groups. Although I think their 
identities are less important than the regularly increasing sequence of numbers and their 
representation of all points of the compass, it is of course tempting to try to name them. The 
hardest to identify is the eight. Old’s suggestions are perhaps the least risky: the seven seers, the 
Navagvas, and the DaSagvas, with the parenthetical question “(wer die acht?).” It is more 
interesting to try to match the groups with their directional sources. The “seven heroes” (sapta 
virasah) come from the south; if these are indeed the Saptarsi and if the Saptarsi were originally 
human seers who got divinized (both big if-s), this might make sense ritually, since the Southern 
Fire (daksinagni- [not yet so called in the RV, but already AV]) is used for offerings to the Pitars 
(see, e.g., Keith, Relig. & Philos. 288-89). The problematic eight might be the Adityas; although 
the number of these gods fluctuates (see Macd. Ved. Myth 43-44), it is once clearly stated in the 
RV that Aditi had eight sons (X.72.8 astati putraso aditeh). The eight come from the north, which 
is the quarter of the gods, which would be appropriate for the Adityas. 

The identification of the nine and their function is complicated by the fact that the 
identity of their only attribute (sthivimdant- ‘possessing sthivi) is unclear. Nonetheless, Ge’s 
“sacks,” or some object that can contain grain, seems pretty safe. In the only occurrence of the 
independent noun (X.68.3) Brhaspati strews cows from the Vala cave “like grain from sthiv?’ 
(yavam iva sthivibhyah), which seems diagnostic. The nine come from the west, which is the 
place of the Garhapatya fire (also not yet named in the RV, but clearly already part of RVic 
ritual) and the place where the offerings are prepared. Hence the grain sacks make sense. As for 
the ten in the east, traversing, or perhaps better “coming through,” the back of the rock (sanu vi 
tiranti 4$nah) sounds like a depiction of the Vala myth. Note that the same lexeme v/v (fis found 
in the Vala passage just cited, X.68.3 (a point made by Ge n. 15c). Since, inter alia, the Vala 
myth involves the release of the dawn cows, the east is the appropriate direction. 


X.27.16: This vs. returns to the creation of the ritual fire and seems to follow directly from 14b, 
after the interruption of vs. 15 (and 14cd). The placement of 16 may result from a trivial 
concatenation: the group of ten in 15d is picked up the first word of 16, dasanam ‘of the ten’, 


though the ten here must be the fingers of the ritual officiant, which is not a possible referent for 
dasa in 15d in my opinion. Ge (n. 16a and hymn intro.), by contrast, considers the ten to be the 
same in 15d and 16a and identifies kapi/é- as the name of the Ur-Rsi, whose birth is depicted 
here. This seems to take us too far afield, away from the focus on the primal sacrifice. The word 
kapilé- appears only here in the RV; although in the Svet. Up. (etc.) it is likely the name of a seer 
(see, e.g., Macd/Keith Vedic Index s.v.), there is no reason not to see our occurrence as a color 
term (supposedly ‘ape-colored’ © kap/-; see EWA s.v.). It also appears as a color term later. 
Here I assume it’s a reference to the just-kindled fire, or perhaps better, to the kindling stick 
being manipulated by the fingers of the priest to produce fire (see vs. 13 above). 

Both the mother and the embryo in 16c (gérbham mata) are identical to the same figures 
in 14b, in my opinion, though the scene in 16cd is logically prior to that in 14b: the embryo has 
not yet been released to eat, that is, the fire has not yet been kindled. It is still held in the belly of 
the mother (the lower ardni-). The two participles in b, 4venantam tusdyanti, depict this stasis: 
the fire seeks after nothing, while the mother is still and content (very like tasthaii ‘she stayed 
still’ in 14b). The ten fingers are just starting the process of kindling (16ab). 

Ge renders vaksénasu as “an ihren Briisten,” which implies that the garbha- has already 
been born. But II.29.2 (which he adduces), with strikingly similar phraseology, strongly 
suggests that the babe is still in the womb: ardnyor nihito jataveda, garbha iva sudhito garbhinisu 
“Jatavedas, placed within the two fire-churning sticks, like an embryo well placed within a 
pregnant (belly).” Despite the pl. garbhinisu in that passage (and the publ. tr. [JPB] “within 
women with child’) I now think garbhinisu there presupposes a gapped vaksaénasu, like here, and 
since pl. vaksdna- can be a pl. tantum, it refers here to a single belly. Some plural forms of 
vaksana- do refer to multiple bellies (see, e.g., 1.162.5, X.49.10), but most do not (e.g., V.42.13). 

The standard interpr. of tusdyant7is transitive (e.g., Ge ‘es stillend’; see also Old), but the 
zero-grade vocalism favors an intransitive interpr., which is just as possible in context and in 
fact, as was just noted, echoes ¢éasthati mata in 14b. See my -éya-formations, pp. 50-51. 


X.27.17: This vs. follows from 16 (note the viras(ah) in both) and probably depicts the primal 
sacrifice (sim. Ge., intro. “das Tier- und Somaopfer”’). The very similar I.164.43, adduced by 
both Old and Ge, supports this view: uksanam prsnim apacanta viras, tani dharmani prathamany 
asan “Heroes cooked a dappled bullock. These were the first foundations (of the rite).” 

The dice of pada b must serve a ritual purpose. Although the more famous instance of 
dicing in Srauta ritual is in the Rajastlya, where the newly installed king plays dice with 
representatives of the four varnas (see, e.g., MSS IX.1.4.21—25), there is also dicing in the 
Agnyadheya, the initial installation of the ritual fire for a new Ahitagni (=Srauta sacrificer), 
where the sacrificer dices (with his sons in some versions) with a cow for the stakes. See, e.g., 
Keith, Relig.&Philos. 317; Hillebrandt, Rit. Lit. 108; and in detail Falk, Wiirfelspiel 136-63; 
from the Srauta sutras, e.g., MSS 1.5.5.6-16. Such a ritual context makes sense here, at the first 
establishment of the institution of sacrifice and the creation of the sacred fire, and the players 
would, most likely, be the representatives of the four quarterswho assembled in vs. 15. Just as the 
four varnas in the Rajasiya dicing match represent the totality of Arya society, here involving 
the groups coming from the four cardinal directions would create the same type of universality. 
In the Agnyadheya the cow, once won, is killed and divided among the brahmins after offering 
portions to the Pitars. It is possible that the “fat ram” (pivanam mesém) serves the same purpose 
here. 


The second hemistich must depict the establishment of the soma sacrifice in particular, 
given the telltale terms pavitravanta ... pundnta “provided with filters ... purifying.” But the 
passage is difficult to interpret because the identity of “the two” (dva) who are the referents of 
these words is entirely unclear. Ge does not hazard a guess (and in fact does not raise the 
queestion). None of the usual dual suspects—Heaven and Earth, Night and Dawn, Sun and Moon, 
the Asvins, Mitra and Varuna—makes any sense here, or at least any sense I can grasp. Since 
these two must be parties to the creation of the sacrifice, they should be part of the groups we 
first encountered in vs. 15. Since in the next vs. (18) the harmonious cooperation of this 
amalgamated assemblage breaks down and they split into two halves, I wonder if 17cd 
anticipates the break-up, even though the two halves are still working together here: they agree 
on soma but will split on cooking. 

Ge (flg. Gr) takes dhénum brhatim as the obj. of pundnta (“... den hohen Quell ... zu 
lautern’”’), which he further qualifies (n. 17c) as “Den Quell des Soma, d. h. die Somapflanze oder 
den Somasaft.” But dhénu- does not, in my opinion, ever mean ‘source’ or the like, but refers to 
a type of place, a plain or steppe, and is related to dhénvan- ‘wasteland’; see EWA s.v. dhdnu-, 
despite his hesitations. In particular the stem is found in I.33.4 in the “schism” passage that we 
will discuss below ad our vs. 18, where it most likely refers to a similar location. I construe 
dhénum with caratah “the two roam the steppe” (thereby interpr. the latter as a full lexical verb, 
not an aux. with the part. pundnta). The “lofty steppe” may refer to the high elevations where the 
soma plant grows. Although my interpr. leaves the participle without an overt object, it is child’s 
play to supply “soma.” 


X.27.18: By my reading, in this vs. the groups that had come together so harmoniously in order 
to establish a common sacrifice clash disastrously over the way the sacrifice should be 
performed. Note the polarized verbs sém jagmiran té“they came together” (15b) and vi ayan 
“they went apart” (18a). This vs., esp. the first hemistich, is strongly reminiscent of the “schism” 
passage I.33.4-10, which depicts a split, quite possibly in the Arya community, dividing into 
sacrificers and non-sacrificers, with the sides going off in different directions and Indra 
intervening on the side of the sacrificially orthopractic. In our vs. they “went apart in opposite 
directions” (v/... visvafica 4yan); in 1.33.4 in almost the same words visundk te vy ayan. 
Moreover, in I.33.4 they depart dhdnor 4dhi “from the (high) steppe,” the place where our people 
were roaming in 17c. In addition, our people depart “shrieking” (Arosanésah), while in 1.33.7 the 
two groups are polarized as (acc.) efan rudato jéksatas ca “those wailing and those laughing”; 
though the two roots for the negative sound effect, VArus and V rud, are different, they seem to 
amount to the same thing. In I.33 the divisive issue seems more serious than here: it pits the 
dyajvan- ‘non-sacrificer’ (4d, 5b) against the yajvan- ‘sacrificer’ (5b), who is also a presser and a 
praiser (7d). Here the doctrinal issue is cooking versus non-cooking (shades of Lévi-Strauss!) — 
in ritual terms, perhaps the cooking of a sacrificed animal (as in 17a mesdm apacanta) and 
therefore the question of whether to perform animal sacrifice itself (so Ge, intro.), or perhaps 
simply the issue of offering any type of oblation into the ritual fire, which “cooks” it. The latter 
is perhaps supported by the second hemistich, where Savitar pronounces the sole victor to be the 
fire, which consumes wood and ghee (drvannah ... sarpirannah), the latter of course as an 
oblation. 

The doctrinal dispute is expressed by two subjunctives to the same root but different 
stems, them. pres. versus s-aor.: pdcati ... nahi paksat. Narten (Sig.Aor. 167) ingeniously 
attributes this difference to aspect: those who will cook (pécat) will occupy themselves with it 


over time (imperfective), while those who will not cook (nahi paksat) won’t even begin to do so 
and therefore reject the activity envisioned as a whole (perfective). As an account of this passage 
alone, the analysis would be convincing, but since, in general, modal forms to tense/aspect stems 
fail to display whatever aspectual value such stems have (as I have discussed in a number of 
publications), I am dubious. And it can be noted that a pres. subj. pécat(7) would not easily fit 
any metrical slots in the second part of this pada, whereas péksat allows a neat cadence. The 
publ. tr. should be emended to reflect the 2nd subjunctive, however: “for the other half will not 
cook.” 

I do not understand why Savitar is the bearer of the message, but the content of the 
message is clear: only Agni will win, and Agni will win only if we make regular correct 
offerings into him. This section of the hymn (vss. 13-18) concerned with the establishment of the 
original ritual fire and the sacrifices associated with it thus concludes with a strong and satisfying 
assertion of the centrality of the sacrifice. 


X.27.19—24: On the difficulties of this last section of the hymn and possible interpr. thereof, see 
publ. intro. 


X.27.19: Ge (intro.) convincingly identifies the vision depicted here as the year, or possibly old 
age. The image of the wheel-less cycle favors the former. In the famous riddle hymn (1.164) the 
year is configured as a wheel (generally the wheel of the sun), with the various temporal 
divisions marked on that wheel; see, e.g., vss. 2cd, 11-13, 48. Here the wheel-less (acakraya) 
self-powered (svadhdya) turning seems a further, deliberately innovative development of the 
year=wheel trope. The phrase acakraya ... svadhdyais also found in IV.26.4 (see Ge’s n. 19b), 
used of the flight of the falcon that stole the soma from heaven, but that passage seems to have 
nothing to do with this one. 

The horde (grama-) here may be the constituents of the year, i.e., the seasons, months, 
and days. W. Rau (“Earliest Literary Evidence for Permanent Vedic Settlements,” Jnside the 
Texts, ed. M. Witzel, 1997, 203-6 [proceedings of 1989 conf.]) argued that er4ma- means in the 
first instance “a train of herdsmen roaming about with cattle” and secondly “a temporary camp 
of such a train,” and that the later standard sense ‘village’ is not found in Vedic. Certainly here 
the first meaning, a roving band, fits the context well (as also, e.g., in 1100.10, I.12.7, 
II.33.11), but I would dispute the strong form of his claim, or rather assert that the word (and its 
deriv. gramyd RV 1x) can contrast the domestic with the wild—e.g., the beasts aranyan gramyas 
ca yé in the Purusasiikta X.90.11; the safety and security of the settlement as opposed to the 
wilderness in the Aranyani hymn (X.146). Whether these settlements were “temporary” or not, 
they project all the associations of “village” in context. (Interestingly only one of the many 
passages Rau cites is from the RV [III.33.11 just cited].) 

In c yuga (lit. “yokes’) surely refers, as often, to generations; the question is how to 
construe the gen. pl. ja@nanam and the likely gen. sg. aryah. Ge and Th (1941: 109 = KISch. 34) 
take them as parallel and implicitly conjoined (though in slightly different senses), e.g., Ge “die 
Geschlechter des hohen Herrn (und) der anderen Leute.” However, I think it likely that yuga 
jJananam is a variant of the common expression ménusa(ni) [/manusya]| yuga(ni) “human 
generations [/lifespans],” and I take aryah as dependent on that whole phrase. The “peoples of 
the stranger (ar/-)” I would take here to refer to the Arya as a whole. 

The lexeme pré V sac seems to occur only here in the RV (since séksva ... préin 1.42.1 
belongs to V sah; see comm. ad loc.). Th takes it in hostile sense (“sucht heim” [afflicts]), but 


(with Gr and Ge) I think it has a neutral and essentially additive value, with the negative sense 
confined to praminandah in d. 

That participle (praminandh) by my interpr. participates in a complex set of relationships 
with the rest of the hemistich. To begin with, although the yugdé phrase of c is properly construed 
with sfsakti ... pra, it should not be forgotten that a similar phrase serves as obj. to pra V m7in 
what seems to be a fixed formula, used of Dawn: 1.92.11 [=1.124.2] praminati manusya yugani 
“diminishing the generations of men.” If that is a formula (or something close to it), it would 
come to the audience’s mind here, even if the actual syntax separates the verb and its usual 
object. 

But there is plenty more for praminandh to do in its own pada, where I think it is used in 
two different senses in two different constructions, one with sisna, one with néviyan. (Note that 
the participle is strategically located between them, adjacent to each.) This view seems to be 
essentially Ge’s: though he makes no comment on the construction, he tr. pada d with two 
different participial phrases (“die mannlichen Glieder alsbald schwachend, (selbst) sich 
verjiingend”’). Let us now note that our praminandah is one of the few middle forms to this root; 
that voice is confined to a few forms of the participle, including one in the vs. (10) immediately 
prior to just-cited 1.92.11 in a similar context concerning the effect of time on human lifetimes. 
One of the senses of the middle part. is to ‘exchange’ or ‘transform’ forms; see esp. V.42.13 rapa 
muinanah of Tvastar’s transformations in the belly of his daughter and Th op.cit. 108—9=33-34. 
Th interpr. our form here in that way: “... sich verwandelnd in einen neuen.” I think this is 
fundamentally correct, though I do not follow Th’s view that the referent is the sun—rather it is 
the year that constantly renews itself. I also think that it is correct only for part of the passage: 
instr. sg.: “mit Hilfe des Schwanzes,” a curious expression he makes no effort to explain. For 
others, however, it is the neut. acc. pl. (see Ge’s tr. above), and so I take it, as the obj. of 
praminanéh in its other usage. Here V mi ‘diminish’, rather than V m7‘exchange’, is again at 
issue. The question is what sense of s7snd@- is found here: ‘tail’ (as in I.105.8, where mice chew 
on their own tails) or (slang for) ‘penis’, as Ge takes it, found also presumably in sisnd-deva- 
‘having the phallus as divinity, phallus-worshiper’ (2x). Ge (n. 19d) thinks the sense is “die 
Zeugungskraft vermindernd,” and this is certainly possible. But I wonder if real, though 
metaphorical, tails are involved: diminishing—docking—their tails is an image of shortening their 
lives. The history of the English word ‘curtail’ is instructive here since ‘tail’ figures twice in its 
formation: first as a loan word from French for an animal with a docked tail (curtal), then folk- 
etymologically adjusted to align it with ‘tail’. And from the physical docking of tails the word 
expanded to cover all sorts of shortenings and restrictions. 

I take sadyah usually ‘in a single day, immediately’ to mean ‘at the same time’, referring 
to the two different actions expressed by praminandah. Although I do not know of other 
occurrences of this word in this sense, it seems a reasonable semantic extension. 


X.27.20: This vs. is essentially impenetrable, though the grammar is straightforward. It seems to 
continue the gloomy reflections in the previous vs., but beyond that it is difficult to say. (Though 
as will be clear from what follows, I say a great deal about it.) 

Interpreted in the context of vs. 19, the two yoked oxen (efaii ... gavau ... yuktati) ready 
to drive off could be a reference to a different temporal phenomenon inflicting its unavoidable 
harm on the vulnerable human. In great part the interpr. depends on the interpr. of pramard-, the 
being to whom the oxen belong. The word occurs only here; Gr, Ge, Debrunner (AiG II.2.65, 88, 


though in latter loc. with ?), and Kii (365: “‘Fortsterben”’) take it to mean ‘death’, but I am 
skeptical. pré V mris not found in the RV; indeed the root ‘die’ does not occur with any preverb 
there. There are some nominal forms later, but the closest in time, pramard- in AVS XI1.8.33, is in 
such an obscure context that ‘death’ is not only not assured, but doesn’t make sense there. I 
suggest instead a connection with V mf ‘crush’, which is characteristically construed with pré; for 
the conspectus of passages see Scar (390-91). Assigning it to a set root might account for the 
guna rather than vrddhi in the root syllable if to an old *o-grade, inter alia. Although interpr. the 
form as “the Pulverizer” or “the Crusher” doesn’t get us any closer to a referent, some 
constraints on the meaning of the passage are removed if the referent is not Death. It could be 
another way of referring to the year, which was the subject of the previous vs., or an anticipation 
of “old age” in the next one (21d). The two oxen belonging to it could be day and night, the 
regular recurrent time periods that draw us through the year and that the poet wishes to delay for 
a moment. I favor this general interpr., though see below for more detail. 

On pra sedhih see Narten (Sig. Aor. 267). 

With most I assign mamandhi to V mar ‘stay, wait’, distinct from V man’ ‘think’, pace 
Kii’s efforts to revive the notion that it’s a specialized form of the latter (364-66; abandoned in 
LIV’) and his tr. “bedenke.” See also Old’s comments on this vs. 

The second hemistich is considerably harder than the first. For Ge (intro.) the point is that 
the waters and the sun also stay by the poet in his race with old age. But it is hard for me to see 
that in the actual wording, and there is no evidence that I can see for a race (Wettlauf). Ge (n. 
20b) bases himself on passages in the JB (III.183) and PB (XIV.3.13) where a wager is made 
between Visvamitra and some others about driving a pair of oxen pulling a laden cart up a steep 
bank (not a race either, as far as I can see), and he suggests that Old Age and Death are here 
running a race with the living human. Acdg. to him (n. 20c), in pada c Death and the waters have 
the same goal, but the waters win. I see no connection between the JB/PB passage and this one, 
save for the presence of two oxen (though anadvahau in JB; no word for oxen in PB)—hardly a 
major piece of evidence, since draught-oxen come in pairs. Old Age and Death do not make an 
appearance in the Brahmana passages, and we have no wager, no laden cart, and no steep bank 
here. Much less any race. 

Although I don’t have a solution to the meaning of the hemistich, I can point to certain 
structural considerations that weigh against the usual construction of the two padas and may 
open the way to a more satisfactory interpr. To begin with, most tr. (Ge, Klein [DGRV I.227- 
28], Kii [365]) take the two padas as two separate clauses; e.g., Ge “Auch die Gewdsser 
erreichen sein Ziel, auch hinter der Sonne ist die Vernichtung zuriickgeblieben.” But the two 
supposed clauses would be conjoined by ca, which is usually a subclausal conjunction (Klein 
[327] describes it here as showing a “looser degree of nexus”), and the verb in the 2"? clause 
would be a predicated pf. part. babhivan parallel to a finite form in c. Neither of these is 
impossible, but the combination of the two factors suggests we might take a second look at 
structure. In fact, the ca can be read in its usual subclausal value if it is conjoining an NP in pada 
d with one in c — most likely a nom. connected with 4pah. We have two choices for this nom. 
phrase: either siras ca markéh “and the harmer of the sun” (with gen. siirah to svar-) or just siiras 
ca “and the sun” (with nom. sirah to stira-). I opt for the latter (note that the same poet uses nom. 
sg. surah in X.29.5), with marka uparah then a pred. nom. with babhavan. By this interpr. this pf. 
part. is not the predicate of a clause, but an adjunct descriptor of one of the conjoined subjects 
(surah) of the main clause, whose verb is v/ nasanti. 


This reinterpr. of the syntax provides a more satisfying structure than the standard 
interpr., but it doesn’t get us considerably further towards sense. We must now turn to the 
referent of asya inc, the meaning of the VP vinasanty artham, and the sense of the hapax markd- 
, of the multivalent upara-, and of the two together. The first question is perhaps the easiest: for 
unaccented asya we need a referent already in the discourse, and the most likely is pramardsya in 
pada a. This is in fact the apparent view of all the interpr. However, I suggest that the Ist ps. 
speaker might be an additional referent. 

Now the VP. The lexeme v/V nas takes a variety of object types with slightly different 
meanings of the verb: ‘penetrate’, ‘reach through to’, ‘reach’, ‘achieve’. Here of course “reach 
his goal” works perfectly fine. But before trying to decide what his (=pramara’s) goal is, let us 
consider another very common idiom involving v/V nas, which regularly takes Zyus- ‘lifetime’ as 
its object — including an instance in this very hymn, X.27.7 vy a a4yur anat “you have traversed 
your lifetime.” Normally this is a positive idiom: someone who has done this has achieved a full 
lifespan and escaped having his life cut short. But considered in the context of old age there is a 
definite downside: if you have achieved your full lifespan, then it’s over; you’re dead (or about 
to be). I suggest that this idiom is implicated in the phrase v/ nasanty artham. A full lifespan is a 
goal, one of many. The speaker of ab may have achieved this goal; this is why the Pulverizer’s 
oxen are yoked and ready to convey him. He begs for just a moment of delay. 

Now what would be the Pulverizer’s goal? If he is the Year, then presumably the year’s 
end — and its beginning — the moment when cyclic time resets. If he is Old Age, then presumably 
just the end, i.e., the end of life. 

The next question (and a harder one): why is it that the waters and the sun reach this 
goal? I find the waters difficult to fit into this context, the sun less so. Like the other signals of 
recurrent time that I see in this passage—the year, day and night—the sun marks the passage of 
the days. In X.37.2, adduced by Ge (though not for quite the same reason), the daily unstoppable 
activity of the sun is described: visvahdd eti stiryah “always the sun rises.” In fact, our own poet 
Vasukra describes the sun as sending everyone to their artha- (X.29.5). And in its own journey 
between the solstices it too reaches the turn of the year. The waters, though — they are not usually 
temporal markers. It may simply be because they, like the sun, are in constant motion; the full 
pada from X.37.2 just quoted reads visvahapo visvahdd eti siryah “Always the waters (are in 
motion); always the sun rises,” with the same association of waters and sun as here, as Ge (n. 
20cd) points out. But perhaps this is a reference to a regular yearly cycle of water: the monsoon 
rains or the spring snow melt from the high mountains. The cid ‘even’ may indicate that the 
waters are a somewhat surprising addition to the statement, which fits the sun better. 

Before leaving pada c, we should consider the form of the verb nasant. Though it used to 
be classified as a Ist class. them. pres., 2@Sa- is now universally analyzed as a root aor. 
subjunctive, and I think our act. 3rd pl. should also be taken as a subj., even though the standard 
view of the grammars (Wh, VGS) is that the 3rd pl. act. subj. ending is only secondary -an. 

The last issue we need to take up is the phrase marké uparah. marka- is a hapax, found 
nowhere in Skt. but here, but the differently accented mérka- is reasonably well represented after 
the RV, as a purohita of the Asuras (see, e.g., Macd&Keith, Ved. Index s.v. 2. Marka). For him 
and his co-purohita Sanda offerings are drawn at the First Pressing of the soma sacrifice, and 
then the two are immediately driven away; see, e.g., TS VI.4.10, SB IV.2.1, and mantras in VS 
VII.16—17 (with extensive parallels in other texts; cf. Vedic Concordance). Although I am certain 
that our marka- does not represent the mythico-ritual figure of later Vedic, as Old remarks, 
“marka trennt man ungern von mdarka, der spater als Purohita des Asuras begegnet.” And both 


must be derived from the root V mre ‘harm’. (For the corresponding Old Avestan mara ka- and 
YA mahrakasee EWA s.v. MARC) As Ge points out (n. 20d), the sun is sometimes associated 
with the root Vmre (see AB IV.10, AVS XIII.1.40 [Rohita hymn]), though I would not say the 
association is strong. 

The adj. upara- has several values: temporal (‘later’ versus purva- ‘earlier’), locational, 
both horizontal (‘behind’ versus puréh [sént-] / purva- ‘in front’) and vertical (‘lower, hence 
nearer=earthly’ versus pdra- ‘further’). Here the temporal value seems excluded since 
‘later/future’ is incompatible with babhivan ‘having become’. The horizontal dimension doesn’t 
make sense either, but, given the sun’s heavenly locus, the vertical dimension does. Some light is 
shed on this by a snatch of V.44.2 describing Agni’s flames as Uparasya yah svah “which are the 
suns of the lower (realm).” I suggest that here too we have the common identification of 
(heavenly) sun with (earthly) fire, and here the fire as destructive force. Though it is also 
possible that the sun itself is seen as destructive to humans in its role as marker of time. 

After nearly 2000 words of discussion of this vs., containing barely 20 words, I feel I 
have a somewhat better handle on its meaning and its place in the hymn, but hardly a solution. I 
would emend the translation of cd to “Even the waters will reach this one’s goal — and the sun, 
having become the Harmer below.” 


X.27.21: This vs. is not appreciably more intelligible than the last, but it does seem to mark some 
kind of turning point, with the introduction of “fame” (srévaf) at the beginning of the 2nd 
hemistich beginning to dispel the gloom. 

In order to identify the referent of the vajra- in pada a it is important to determine what 
happened to it—that is, what action vivrtta- depicts. Ge thinks it means ‘divided, split into 
pieces’, tr. the phrase as “der vielmals zersplittet wird,” and compares a RVic passage with a 
different verb and plural vajra- and a Brahmana story about Indra’s vajra splitting into three 
pieces. But the lexeme v/V vit, which is quite common in the RV, never means ‘split, divide’. It 
either means ‘turn aside’ (e.g., V.53.7) or simply ‘roll along, roll through’ (e.g., VI.9.1), often of 
wheels or entities so configured (e.g., I.185.1). When transitive, it means ‘unroll’ in opposition to 
sdm V vrt ‘roll up’ (e.g., V.48.2). It is surely a mistake to ascribe a unique meaning to a lexeme in 
a passage where one of the only clues we might have is the use of that lexeme elsewhere. 
Whatever the vajra- refers to, it has been rolled out or turned aside, not split. The adv. purudha 
does not have to mean ‘in many pieces’ or the like, but ‘in many ways, in many places’. 

The opening of the vs. with its annunciatory ayém so vajrah “Here/this is the mace that 
...” 1s striking and should give us some clue about the referent. Either the ayém is pointing to 
something in the immediate vicinity, in place and time, of the poet, or it is making a particularly 
strong connection between the véjra- and something else in the discourse. I think the former, the 
hic-et-nunc usage we often find in a ritual situation, is unlikely, because there is no other 
indication of immediacy in the context. I therefore think it refers to something in the preceding 
vs. — quite possibly the Pulverizer in 20a. Indeed véjra- is the subject of a form of pra Vmfin 
Il.30.6 pra te vajrah pramrnaénn etu satriin “\et your mace come forth, pulverizing the rivals,” 
which seems to me as close to clinching evidence as we’re likely to get in this maddening 
passage. 

Thus the mace, the Pulverizer, has been deployed (rolled out, vivrtta-) in many ways or 
places; where this deployment has taken place is indicated in the next pada, which seems to me a 
variant on and expansion of 20d “the sun, which has become the Harmer below.” Here the action 
unfolds “below [the X] of the lofty sun,” in which the sun maintains its usual heavenly position, 


but the theatre of action is underneath it, again the realm of human activity. To get any further in 
interpr., we must identify the “X.” The fairly rare word puirisa- (7x, plus purisin- 5x and purisya- 
1x) is found twice in this hymn, close together: the 2nd occurrence is puirisam two vss. later 
(X.27.23d), also pada final. And it is worth noting that the intervening vs. contains a 
phonologically similar form in the same location, puirusadah (22b), seemingly to tie the three vss. 
together. On the general semantics of plirisa- see comm. ad I.163.1. Unfortunately the presence 
of two forms of the word in proximity here doesn’t help in the interpr. of either. The acc. in 23d 
must be either the object or the goal of a form of V vah ‘convey’, probably a goal, since plirisa- 
appears sometimes to be a place. See, e.g., the other two passages with abl. piirisat, where it is 
conjoined with samudrat (1.163.1, 1V.21.3). The usage of the occurrence in vs. 23 does not 
appear to be closely connected with the one here, as discouraging (and counterintuitive) as that 
may be. Here the association is with the sun in heaven. Now in the riddle hymn in I.164.12 the 
possessive deriv. purisin- is used of a heavenly body (vel sim.) “in the further half of heaven” 
(divah ... pate ardhe), which 1s purisin- ‘possessing overflowing fullness’. Most interpr. take this 
as aref. to the sun (or to the year)(see, e.g., Ge ad loc.), though the publ. tr. (JPB) identifies it as 
the moon. If it is the sun, our phrase would be the syntagm underlying purisin-, with gen. 
suryasya dependent on the noun plirisa-: “the overflowing fullness of the sun.” I suggest that this 
“overflowing fullness” is a reference to its rays, the overwhelming torrent of heat and light 
coming from the sun, which in some situations, like this one, can be dangerous and harmful. 

Meanwhile the pulverizing vajra- is inflicting its destruction. 

As for the second hemistich, we should first note two things: 1) pada c sréva id end par6 
anyéad ast/is very similar to nearby (though attributed to a different poet) X.31.8 naitavad ena 
paro anydd asti “There does not exist another of such kind beyond that”; 2) @vah ‘below’ (as in 
pada b) and parah ‘beyond, above’ are paired elsewhere: I.164.17, VI.9.3, X.17.13, 67.4; cf. also 
avastat ... parastat X.88.14, 129.5 and pairings of 4vara- ‘lower’ and parah 1.164.17—18, 43, 
VI.9.2. Our passage seems to be contrasting the mayhem and devastation happening below the 
sun (b) and something else that is found beyond or above it (c). And that something else is fame 
(sravah). I now think that we have here a little whiff of the inherited Indo-European trope of 
inevitable death and “imperishable fame.” In the sublunary (or in Vedic terms sub-solar) world, 
the Pulverizer — Time as a véjra— keeps pulverizing, but beyond it we can look forward to 
sravah. 1 would now significantly emend my tr. of c to “But there exists something else beyond 
this — just fame.” 

The last pada develops this thought, but it presents difficulties of its own. The principal 
curiosity is that it contains the only p/ura/ of the abstract noun jarimdn- ‘old age’, namely nom. 
pl. jarimanah. It is difficult to imagine what a plural of such an abstract would imply, and both 
Ge and the publ. tr. don’t try: we render it as a singular, “das Alter,” “old age.” But I now think it 
should be taken seriously, and not by transforming it into a covert possessive adj., “aged (ones),” 
however tempting. But Iam stumped — does it refer to the old age(s) belonging to generation 
after generation / cohort after cohort of humans? I think this the most likely of several not very 
good possibilities. From time immemorial the old age characterizing the current population has 
crossed to the other world, where fame awaits, but there is always more old age in this world 
because there are always more people growing old. I am not entirely convinced by this interpr., 
but I don’t now see a better one. And I do not see how to render it into English effectively, so I 
reluctantly stick to the singular of the publ. tr. One curiosity: if padas c and d are closely 
connected, as seems likely and if imperishable fame is at issue, there is a significant departure 


from the standard IE ideology, which generally connects ear/y death and eternal fame, not old 
age. 

With Gr I interpr. avyathias an instr. sg., here used as an adverb — in the publ. tr. 
“unwaveringly.” In keeping with my new interpr. of the pl. jarimanah I wonder if it is meant not 
to express a resolute unhesitating progress (as implied in the publ. tr.), but rather to indicate that 
there is no gap between the various old ages as they cross. 


X.27.22: As indicated in the publ. intro., I think that this vs. concerns the fire, esp. the ritual fire. 
As I say there, the unpredictability of fire’s appearance from the places where it lies latent seems 
to negate the inexorable progress of time as depicted in vss. 20-21, and though fire can be 
frightening and destructive, it also makes possible the sacrifice, which is the bridge between the 
human and the divine and between this sub-solar realm and the desirable one beyond. In this way 
it makes the sacrifice the implicit solution to the despair induced by the destruction wrecked by 
time. This is, of course, only one possible interpr. of the vs., and not all of the vs. fits it well. Ge 
(intro.) has an entirely different take: that the singer needs Indra’s protection, because the arrows 
of death are threatening everywhere. | find this hard to detect. In his n. 22 he suggests the 
following associations: the tree is the bow, the cow the bowstring, and the birds the arrows. This 
is not impossible, I suppose, but I’d expect at least some clue that archery was the suppressed 
theme and that there are two levels of extreme metaphors. For me, “held in check in every tree” 
( vrksé-vrkse niyata) refers to fire’s immanence in all wood; “the cow will bellow” (mimayad 
gauh) to the roar of a kindled fire, and the “man-eating birds” (véyah ... piirusadah) to the 
flames, which are capable of destruction. On the role of the cmpd purusadah in knitting together 
vss. 21-23 phonologically, see comm. ad vs. 21. 

The second hemistich expresses the common contrast between the fear that destructive 
fire (forest fire and the like) inspires and the ritual activity that takes focuses on it, esp. the soma 
sacrifice to Indra. I would be inclined to replace my “though” with “while.” 


X.27.23: Old limits his comment on this vs. to noting its “absolute Dunkelheit,” a disheartening 
description for anyone who takes it up. However, on the whole it seems somewhat more 
penetrable than the vss. that precede it. Ge (intro.) suggests that it picks up from vs. 15, which I 
think is essentially correct. Since in my view vs. 15 concerns the primal institution of the 
sacrifice, I take that to be the topic here as well, with, as in vs. 15, cooperation between groups 
depicted as essential to establishing this institution. Ge by contrast takes it as depicting the 
creation of the world. He gives extensive notes on this vs., but I do not find them persuasive and 
will not for the most part engage with them. 

By my interpr. mana- and krntatra- are two successive stages of the laying out of the 
ritual ground. First the ground must be measured (V ma mane), and then the boundaries of the 
ground must be defined. I consider this to be expressed by Arntdatra-. Now this fairly rare stem, 
presumably derived from Vv Art ‘cut’, is found once elsewhere in the RV, describing a landscape 
feature, in the Vrsakapi hymn, X.86.20, where it is conjoined with dhénva ‘wasteland’ and I tr. 
‘chasm’ (perhaps better ‘cleft’). But the word has an abstract sense in AB V.16 vad rathamtaram 
syat krntatram syat “if it were to be the Rathamtara, there would be cleavage (of the Stomas)” (tr. 
Keith), with regard to the choice of samans in a particular ritual sequence. I see such an abstract 
sense here: the “cleaving” involves the tracing of the boundaries. Recall that in classical srauta 
ritual this is done with a spAya, a wooden sword (see, e.g., Re, Vocab. du rit. véd., s.v.), 
presumably making a shallow trench. Why the subjects “come up” (ud ayan) from this activity is 


unclear to me, unless it is a sort of pun: since the Arnfdtra- can also be a cleft or chasm in the 
earth, the shallow trench can be conceived of as a deep space from which its makers must climb 
out. 

Pada c presents a paradox: three entities ‘along the water / adjacent to water’ (vel sim.; 
anupé) heat the earth (trdyas tapanti prthivim anipah), with the heating and the water apparently 
incompatible. Ge renders anupah as “Biiffel,” commenting (n. 23c) that the certain attested 
meanings of anipa- are “am Wasser wohnend, Marschland, Kiistenland; Biiffel.” But he gives no 
reff. for the last (or indeed for the others), and I can find no Vedic exx. for Biiffel. Instead the 
only other ex. in the RV, andpé at [X.107.9, must be a place, not an animal (I tr. “at water’s 
edge’’), and the deriv. aniipya-in the AV (1.6.4 = XIX.2.2) is found in a list of waters from 
different sources, including “waters from marshy places.” See also SBK IIL.1.1.7 ... yo vd asyah 
prthivya apy aniipé ‘nyatranyatra khénen natvapo ‘bhivindét“... who, even though he would dig 
in place after place in marshy (land) of this earth, should not find water.” (Cf. EWA s.v., esp. 
with ref. to the Pkt. aniva- ‘marshy place’.) On this basis I think we can assume that the three 
anupah in our passages are locales, not animals, and that they are places that can be configured 
as marshy or damp in some way. Leaving this last qualification aside for the moment, the best 
candidates within the context of my interpr. are the three fires or fire places on the ritual ground, 
which certainly “heat the earth.” But why “marshy” or “damp” or “adjacent to water’? This is 
harder: all I can suggest is that they are so called because liquid oblations are poured into them or 
perhaps (though I think less likely) that the hearths are adjacent to where these oblations are kept 
before they are poured. 

The final pada contains not only the difficult puirisa- (see comm. ad vs. 21) but also a 
hapax with non-IA phonology, brbika-. Several clues—and several questions—emerge from the 
pada: the subject / verb structure is clear: dva vahatah “two convey,” though the identity of the 
“two” is not. The rest of the pada consists of two apparently acc. sg. mascs or neuts: brbiikam 
and plirisam. Are the two to be construed together, in which case brbiikam is an adj. (so Gr’s 
tentative ‘dicht, dick’)? are they parallel but separate objects of vahatah (so Ge: “zwei fithren das 
Wasser(?), den Wasserquell her’’)? or is one the object and one the goal of vahatah. | tentatively 
opt for the last. 

As for brbika-, although it is a hapax, it patterns phonologically with a few other words: 
1) aPN ina danastuti (VI.45.31, 33), the sacrificial patron named brbi-, presumably from a non- 
Arya family but assimilated into Arya society; 2) brbaéd-uktha-, a bahuvr. modifying Indra in 
VIII.32.10, q.v. I adopt in my tr. there a suggestion of Weber’s that it means ‘of stammering 
speech’, which might be a little joke at Indra’s expense (strong but tongue-tied). I suggest that 
Indra is also the referent here, and that he is being conveyed to the sacrifice—the default 
expectation, since this is an Indra hymn and Indra hymns hope for and anticipate the epiphany of 
Indra at the sacrifice (see next vs.). The “two” that convey him would then be his usual pair of 
fallow bays, who are regularly the subj. of dual forms of V vah (see, e.g., nearby X.23.3, as well 
as 1.84.2, 165.4, X.96.6). 

The other acc., plirisam, is then the goal to which Indra is being conveyed. For the basic 
semantics of this word see comm. ad I.163.1, where I tr. ‘fertile ground’ to reflect the range of 
“fruitful, loose rich earth, bottom land, as well as overflowing fullness.” I take it here to refer to 
the sacrifice and would now alter the translation to “to the fertile ground (of the sacrifice).” It 
thus continues the metaphorical semantics of andpah ‘marshy places’ as a designation of the 
ritual fires. Both anupah and puirisam express the luxuriant richness and overflowing fertility of 
well-watered places—esp. piquant since the ritual ground is dominated by fires. 


X.27.24: As the hymn limps to the end, there comes no blinding moment of clarity — even 
though, as pointed out in the publ. intro., this final vs. appears to be propounding an instructive 
truth. The first half of the vs. addresses someone in the 2nd sg., and so the first question to arise 
is — who? Ge clearly thinks it is Indra, the nominal dedicand of the hymn, and I am inclined to 
agree, though I think it is possible (no more than that) that it is the singer or another mortal. If Ge 
is correct (intro.), the poet is urging Indra to come out of hiding, as the sun does. This would 
follow appropriately on the last pada of vs. 23, where, by my interpr., Indra is being conveyed to 
the sacrifice, and would express the usual hope for an epiphany of that god on the ritual ground. 

My current interpr. of the vs. differs in certain respects from the publ. tr., beginning with 
the first phrase: sé fe jrvatuh, which I would now render “This is living for you.” By this I think 
the singer means not only that Indra’s epiphany on the ritual ground is the way he conducts his 
life (/ is his job), but also that in some sense it provides him with life and refutes the doubts 
about Indra’s existence that are expressed from time to time in the RV and the wavering devotion 
to him complained about in vss. 1—4 of this hymn. 

The gender of j7vatu- is somewhat at issue. Here it seems to agree with fem. sé, but in 
X.60.7 we find ayém jivatuh “here/this is life,” as if masc. However, AiG II.2.668 points out that 
the same vs. contains the phrase ayém mata “‘here/this is the mother,” so in that context aydm is 
not diagnostic of a masculine. Gr and Old also explicitly identify j7vatu- as fem. 

This means that the following ‘ésya cannot be coreferential with jivatuh. With Old I take 
it as referring to the content of the knowledge Indra is supposed to have, which is stated in what 
follows. I take the actual content of the knowledge to be the model given in cd, that of the 
(rising?) sun freeing itself from concealment, while pada b is the advice itself: don’t keep 
yourself hidden. This pada is very similar to VII.100.6 ma varpo asméad apa githa etad, yad 
anyarupah samithé babhitha “Do not hide away this shape from us, when you have appeared in 
another form in the clash,” though the addressee is Visnu, not Indra and the word for ‘clash’ is 
different (samthé rather than our samaranyé, which recalls saméarana- twice in vs. 3). In our case 
I don’t think that “another form” (anydrupa-) is at issue, just that Indra should not conceal 
himself at all—though of course Indra’s notorious shape-shifting might also be referred to. 

As for the model in cd, we should first address the phonologically problematic word 
busa-, a Vedic hapax, which, like bfbika- in vs. 23, shows non-IA phonology. The word is 
possibly related to a later, identical word for ‘chaff’, also found in MIA and NIA, as well as 
some NIA words for fog and drizzle (see EWA s.v.). In our context ‘mist, fog’ makes good 
sense, since the sun is often concealed by such while it is rising, but often breaks through it with 
beams of light. 

In d padii- is another word isolated in Vedic. Contra Old, I very much doubt it means 
‘shoe’ (despite later paduka- ‘shoe’). Bad enough for the sun to have a foot—a shoe seems an 
image too far! As indicated in the publ. intro., I think the idea is that, as the sun rises out of the 
mist, a sunbeam shoots down towards the earth, as if shaking itself free of a garment of mist or 
fog. On this as a possibly optimistic final note, see publ. intro. 


X.28 Indra 

In addition to Ge, there are tr. by Doniger (146-48) and Schnaus (Dialoglieder, 203-32). 
Both Old and Ge provide lengthy introductions and assessments of the general sense and tone of 
the hymn. None of these treatments convinces me (esp. the true and false Indras of Old and Ge), 
and I will not engage with them in detail. 


This hymn is half the length of the preceding one, and serves as a sort of complementary 
companion piece, with Indra ostensibly offering simple instruction appropriate to the intellectual 
level of the artless and naive, rather than framing it in the deep obscurity of most RVic 
revelations, incl. those in X.27. However, of course, this “simple instruction” is not so simple 
after all, though it is couched in the form of abbreviated animal fables, like those used in the 
Paficatantra and such texts for the instruction of the callow young. The hymn is also tightly 
structured as an omphalos hymn. I have discussed the hymn in detail in a number of publications, 
in addition to the publ. intro. See, for a brief characterization, the Brereton—Jamison Rigveda 
Guide (2020), esp. pp. 152-53. For the structure, see my 2004 “Poetry and Purpose in the 
Rgveda: Structuring Enigmas,” in The Vedas: Texts, Language, and Ritual (ed. A. Griffith and J. 
Houben), 237-49, and pp. 80-83 in my 2007 The Rig Veda between Two Worlds; for the animal 
fables, my 2009 “The Function of Animals in the Rig Veda, RV X.28, and the Origins of Story 
Literature in India,” in Penser, dire et représenter I’animal dans le monde indien (ed. Nalini 
Balbir and Georges-Jean Pinault), 197—218. I will not reproduce all of these discussions in what 
follows. 

Like the early vss. of X.27, the hymn is a dialogue, mostly between Indra and the poet- 
sacrificer, but introduced by the Sacrificer’s Wife, a controversial role in the late RV, as I have 
discussed at length elsewhere. As disc. below, esp. ad vs. 1, I think the brief presence of the 
Sacrificer’s Wife here places this hymn in the group that obliquely addresses the introduction of 
this ritual role in the late RV. As in other such hymn Indra seems to favor this innovation. I do 
not entirely understand why this complex hymn is introduced by this fleetingly present female, 
but as I suggested above it may be to call attention to the new ritual model that involves a 
Sacrificer’s Wife and perhaps to set the stage for the animal stories, simple instruction adapted 
perhaps for the limited intellect of the woman. 


X.28.1: This vs. is clearly spoken by a woman, because the kinship term svasura- ‘father-in-law’ 
in the phrase mdma ... Svaésurah only refers to the father-in-law of the wife, given the patrilocal 
bias of in-law terminology. There is no symmetrical usage for in-laws of the husband. See 
Macd/Keith Vedic Index s.v. svasura, where they assert that “not till the Sutra period does it 
include the ‘father-in-law’ of the husband.” (Schnaus, 207—8, suggests that the singer, as son-in- 
law of Indra, speaks this vs. and that a daughter-in-law does not appear in the hymn, but she fails 
to understand the asymmetry of the kinship terminology.) The speaker should be the wife of the 
sacrificer/singer, the male who assumes the role of dialogue partner with Indra in the rest of the 
hymn. And her father-in-law is presumably Indra: after she marks the surprising absence of her 
father-in-law, Indra appears, and this is unlikely to be a coincidence. But we should keep in mind 
that the identification Indra=svasura- is only implied, not stated. (See also the disc. below ad 
pada c of the roasted grains [dhanah].) The female speaker vanishes after the first vs. and is not 
referred to again. The vs. is also, in my view, typed as women’s speech by the concentration of 
perfect optatives: jaks()yat ... papiyat ... jagayat. On the pf. opt. as such a marker, see my 2003 
“Women’s Language in the Rig Veda?” (Ged Elizarenkova), pp. 160—64, esp. 161. 

The phrase visvah ... anyo arth is variously interpr., the different readings being driven in 
great part by likewise variable interpr. of the controversial word ar/-. For a summary of the 
various suggestions for this phrase see Schnaus, Dialoglieder, 204. The most natural interpr. of 
the three words is as a single unit, “every other ar/,” and this is completely compatible with both 
the context and the view of the meaning of az7- that I follow (see comm. ad IX.79.3), namely that 
of a stranger who is nonetheless a member of the larger Arya society. In context, if all other ar& 


have come, we must conclude that her father-in-law is also an ar/-. Further, if her father-in-law is 
Indra (see immed. above), then Indra also must be part of the Arya community — and in one 
sense who embodies the Arya better than Indra?! Why then is he a ‘stranger’? Given Indra’s 
busy and peripatetic life as the most active god of the Vedic pantheon, I think we can assume 
that the standard model of the patrilocal joint family, with the father-in-law living with and 
presiding over his sons and their wives and families (as exemplified, e.g., in the Purtiravas and 
Urvasi hymn, X.95.4), did not hold in this case, and Indra was at best an occasional (and not 
always reliable) visitor. 

This first clause contains a Af which is quite unlikely to have its usual causal value: 
*“Because every other stranger has come, my father-in-law has not come.” One doubts that Indra 
is avoiding the sacrifice because he doesn’t like the guest list. Hettrich (Hypotaxe, 177) ascribes 
an “adversative” value to Avhere, which is plausible, though I am not entirely certain how it 
would develop from the usual sense of Aé Perhaps because of the otherwise universal attendance 
of ars depicted in pada a, the absence of the father-in-law is all the more noteworthy. 

In b the poss. Ist ps. prn. mdéma is triply emphasized: by being a first-position tonic 
pronoun followed by two emphatic particles /d dha. It is not clear to me why “just my father-in- 
law” has this emphasis: if this soma sacrifice follows the standard later Srauta model, implicit 
also in the RV, of having a single sacrificer (and so a single Sacrificer’s Wife), the absence of 
other fathers-in-law would need no remark, since no other daughters-in-law should be 
participating in the sacrifice. It is all the more striking because our Ist-ps. female speaker 
disappears from the hymn after this Ist vs. 

The three pf. opts. in the 2nd hemistich are ordinarily interpr. as expressing past irrealis “he 
should have Xed.” I have argued at length against this interpr. of the pf. opt. in general; see esp. 
my 2009 “Where Are All the Optatives? Modal Patterns in Vedic,” in East and West: Papers in 
Indo-European Studies, ed. Kazuhiko Yoshida and Brent Vine, 27-45. I will not repeat the 
arguments here in detail; suffice it to say that the attested pf. opts. are almost always the only 
optative stems to their root system and therefore presumably simply express pure optative value, 
since they are not contrastive with pres. or aor. optative stems. Although in context here, past 
irrealis could work (“he should have eaten,” e.g.), in fact a straight opt. sense “he should eat / be 
eating” fits better: the sacrifice is in progress, and her father-in-law, not yet arrived, should be 
eating and drinking now. 

As Old points out, jaksivatis problematic for two reasons: the form should be *jaksyat and 
the transmitted form produces an over-length pada. Both problems can be solved by reading 
* jaksyat and explaining the transmitted form as a redactional change induced by pada-final 
paptiyat. This is no doubt the correct solution. I do wonder, however, if this form could be 
another, indirect piece of evidence of women’s speech, with the pseudo-distraction of the cluster 
-ksy- to -ksiy- reflecting the svarabhakti vowel sometimes found in Pali optatives like janiya- 
beside jafiia- (see, e.g., v. Hiniiber, Uberblick, $440; Geiger/Norman, Pali Gr., §129A (1), etc.). 
A MIA-type form would reflect women’s lower speech register, and the overlength of the pada 
would call attention to it. 

The roasted grains (dhanah) that provide the food portion of the sacrificial meal may 
provide more indirect evidence that Indra is the father-in-law in question, because dhandh are a 
fairly rare part of the ritual menu and are (almost?) always associated with Indra and, esp., his 
two fallow bays, which are given dhandah to eat in I1.35.7, with dhanah offered to Indra 
generally in conjunction with his horses (1.16.2, II.35.3, 43.4, III.52.7). They are also associated 
with the Third Pressing (see, e.g., I1.52.6), which is in large part the domain of the Sacrificer’s 


Wife, as I have discussed at length elsewhere (SW/SW, esp. 132-46). This may be the 
explanation for the question I raised above: why does the Sacrificer’s Wife speak the first vs. of 
the hymn? She would be esp. active in the Third Pressing, when dhanah are employed in an 
offering to Indra, and this establishes an association between women and dhandh, found also in 
the Apala hymn (VHI.91.2), on which see my Ravenous Hyenas 161-65. The most prodigious 
use of dhandah in the Third Pressing is in the Hariyojana graha, the cup for “yoking the bay 
horses,” in which the roasted grains are liberally mixed with the soma (see, e.g., Hillebrandt, Rit 
Lit. 133 and MSS II.5.4.2-7). Note that our vs. ends ... puinar a4stam jagayat “he should go home 
again’: Indra’s departure for home is the action that would immediately follow the yoking of his 
horses. On the Hariyojana in the RV, see I.61.16, 62.13. Thus the female speaker is talking 
specifically about the behavior Indra should exhibit at the Third Pressing, where she plays an 
important role. 

The third of the three pf. opts. we have been discussing is jagayat, a puzzling form (see 
Kii 161-62). It is the only pf. form to the root Vga in Vedic (save for a single, unconnected med. 
form in JB; Kii 162), which builds a very well-attested redupl. pres. //gat and an also well- 
attested root aor. 4gat. Moreover, as Kii also points out, the full-grade root syllable is 
morphologically aberrant; we should expect *jagiyat, which would match papiyat to parallel root 
V pa, which ends the preceding pada. The form is all the more surprising because it follows two 
pf. indic. forms to the synonynous root V gam in the same vs., likewise pada final: ajagdma (a), 4 
jagama (b). The 3rd sg. pf. opt. to Vgam, jagamydt, is metrically identical to jagayvat and would 
therefore fit the cadence, and that form is well established in the RV, with 4 independent 
occurrences, one in a repeated pada with 8 occurrences. Moreover, another form of that opt. 
paradigm, the Ist sg., occurs in the phrase “go home,” like here: 1.116.25 #4stam ... jagamyanft. 
Since all circumstances conspire to place *jagamyat at the end of our vs., the fact that it is 
avoided in favor of a form to a non-existent pf. stem with the “wrong” grade of the root demands 
an explanation. The poet must be calling special, even frenzied, attention to the form — but why? 
I suggest that he is forcing us to recognize the speech in vs. | as woman’s speech, and doing so 
by this concentration of pf. opts., the first two legitimate (more or less, though see remarks on 
Jaksiyat above) and the last a bit of a monstrosity. He seems to be conveying that his female 
speaker fad to use a pf. opt. and, lacking one, she made it up, rather incompetently, on the fly, 
producing something that no man would say. Had he used the innocuous and well-formed 
Jagamyat the sociolinguistic point would have been lost, since men in fact use this opt. all the 
time. Now how did our hapless female produce the form? Probably starting with the redupl. pres. 
jiga-(ti), which only requires vowel-substitution in the redupl. to get a perfect stem. (For another 
woman using the opt. to a redupl. pres. as the moral equivalent of a pf. opt., see Yam1’s bibhryat 
in X.10.9 and comm. there.) There are no modal forms to this pres. stem (nor would we expect 
an opt., at least by my rules) and also no (pre-C) zero-grade forms to the root at all (only pre-V 
part. jig-at- 1x, 3rd pl. root aor. ag-uh), so our female speaker would have been on her own for 
ablaut and would have chosen just to reproduce the full-grade stem jiga- > jaga- before the 
optative suffix. 

I realize this is a small point, which is entirely elided in translation and which even the 
most punctilious philologists focus their lenses on only in order to comment on the 
morphological disruptions of the form. But if we evaluate the form in context—in the context not 
only of linguistic form but of “content,” I think it tells us a great deal about how the poet is 
setting up his hymn and what he wants us to take away from it. 


X.28.2: Indra now makes his appearance at the sacrifice and takes the speech. His first hemistich 
is in high-register Rigvedic rhetorical style, in sharp contrast to the first speaker. As often in such 
discourse, the subject is not identified. Old (fld. by Schnaus 205-6) suggests that the pf. tasthau 
is lst sg., which would match Ist ps. pam inc and constitute an atmastutt. However, the sé that 
opens the pada makes that interpr. impossible. In my treatment of “s@figé” (HS 105 [1992] 213- 
39) I show that Rigvedic forms of the sd@/ ¢4m pronoun with Ist ps. reference are vanishingly rare 
(see esp. pp. 217, 230-31), and in particular there is only one ex. in the whole RV with sg. s# and 
a Ist ps. verb. The standard view (Gr, Ge, etc.) that tasthau here is 3rd ps. must be correct. Who 
then is the referent? Although those who take it as 3rd ps. (Ge, Doniger, etc.) are not explicit, I 
infer that they think it’s Indra praising hinself in the 3rd ps. However, parallel passage with the 
same rhetoric point in a different direction: to Soma. For pada a cf. the almost identical X.86.15 
(also cited by Ge n. 2a) vrsabho nd tigmasrigo ‘ntar yathésu roruvat “Like a sharp-horned bull 
constantly roaring within the herd,” whose referent is Soma (see also “igmdasrnga- by itself in 
1X.97.9) —in addition to numerous occurrences of the intens. part. roruvat- in IX (e.g., [X.86.7, 
91.3, in both of which the part. modifies vfsa ‘bull’), also characterizing Soma. As for b, 
passages like IV.54.4 ... prthivya variman ... vérsman divah (cf. also III.5.9) suggest that we 
should supply divéh with varsman here (contra Ge, though he partially concedes in n. 2b). For 
Soma as referent in this type of phrase see VI.47.4 aydm sé@ yo varimanam prthivya varsmanam 
divo akrnod ayam sah “This is the one [=Soma] who created the expanse of the earth; who 
created the height of heaven is this one here.” There is one major piece of counterevidence to my 
claim that ab refers to Soma: a similar phrase in the next hymn, also by Vasukra: X.29.7 sé 
vavrdhe varimann 4 prthivyah “He has grown strong on the expanse of the earth.” The subject 
here is presumably Indra, though it is not excluded that it could be, or could be in addition, 
Soma. Weighing all the evidence, I find the strong association of pada a with Soma and the 
association of the phraseology of pada b with Soma elsewhere stronger on balance than X.29.7c, 
though I acknowledge that it is somewhat awkward. 

Although this is not strictly relevant to the interpr. of this passage, both of the -man-stems 
in this passage show a curious distribution. Here we have the endingless locatives varsman and 
variman, both root accented. Both are identified as neuters by grammars and lexica, but in fact 
both stems are found in the RV only in the loc. ( variman 5x, varsman 5x) and so their gender is 
not assured — though of course root-accented -man-stems should be neut. They both have suffix- 
accented stems attested beside them, varzman- and varsméan-, identified as masc. and both having 
clear masc. forms (e.g., acc. varimanam, varsmanam). But these suffix-accented forms do not 
have the expected poss. adj. sense of, e.g., the Paradebeispiel brahmén- to n. brahman-, but seem 
identical in meaning to the root-accented forms. I have no explanation (beyond positing a cyclic 
‘height’ >> ‘having height’ > ‘height’, which may be correct but is not very satisfactory). 

From this showy high-style evocation of cosmic Soma, in the 2nd hemistich Indra 
switches to a balder and more idiomatic presentation of the expected tit-for-tat: my protection for 
your soma. The first hemistich has no further purpose, I’d say, than to establish Indra’s rhetorical 
superiority and to cloak the soma he is demanding in exalted language. 

In c Ge takes vr7énesu as referring to troubles in battle: “(Kriegs)bedrangnissen,” but 
vijana-, a deriv. of V vzj ‘twist’, means in the first instance ‘enclosure’ and, by metaphorical 
development, a group of affiliated people (the same development seen in Engl. expressions like 
“circle of friends”), and then simply community. It is so used in the previous hymn, X.27.4—5, 
also spoken by Indra. 


On kuks7- as ‘cheek’, not ‘belly’, see my 1987 “Linguistic and Philological Remarks on 
Some Vedic Body Parts” (Ged. Cowgill), pt. II “Auks/(and asya),” pp. 71-81, where I argue for 
the sense ‘cheek’ on the basis of the consistent dual number of this word and its association with 
the head and its parts in both RVic passages and YV body part litanies, as well as a telling SB 
passage. 


X.28.3: It is generally assumed, correctly in my view, that the sacrificer/singer now enters into 
dialogue with Indra; Indra’s voc. jaritar in the next vs. (4a) essentially guarantees this. He briskly 
and perhaps a bit testily answers Indra’s possible implication that the sacrificial arrangements for 
the god have been inadequate. In 2d, in exchange for his protection (2c), Indra demanded a 
sutasoma- ‘one who has soma pressed / has pressed soma’, in the form of a bahuvrthi, and 3ab 
responds to that, with a full VP utilizing the same words decompounded: sunvanti soman. The 
speaker makes sure to note that not only has the soma been pressed, but Indra drinks it (pibasi)— 
implicitly linking this statement to his wife’s phrase in the opt. somam papiyat “he should drink 
the soma” in lc. His wife’s words about food, jaksivad dhanah “he should eat roast grains” (1c), 
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are also echoed, though not lexically, by 3c pacanti te vrsabham atsi tesam “They cook bulls for 
you. You eat them.” As noted above ad Ic, the roasted grains are associated with the Third 
Pressing and the Wife and are appropriate in her speech; the cooked bulls are perhaps more 
masculine. (See the cooked bulls in the preceding hymn, X.27.2, 3.) 

Although adjectival ti/ya- appears only here, against 21 occurrences of the adv. fiiyam, 
there seems no reason either to emend it or (as Ge does) to render it as an adv. despite its clear 
acc. pl. form. 

The identity and function of yan (in sandhi before 77) in d is disputed. Does it represent 
the subordinating y4d(so Pp, Schnaus p. 207, implicitly Doniger), or the masc. nom. sg. pres. 
part. ydn to Vi(so Old, flg. Keith), or both (Ge n. 3cd). I find Ge’s interpr. the most appealing 
and it is reflected in the publ. tr. “coming when you are summoned.” 

The instr. prkséna is construed by Ge with his pres. part. yam: “mit Ungestiim kommend,” 
but this would be an unusual sense for prksa-, which generally means ‘strengthening, nourishing; 
strengthening nourishment’; see comm. ad II.34.3. Gr takes it as a PN; but, although it seems 
definitely to be a name in II.13.8, there seems no reason to interpr. it as such here. (See Mayr 
PN, s.v., where he accepts it for II.13.8, but hesitates about this passage.) Schnaus (206-7) takes 
it as an adj. qualifying the (non-overt) personal agent of Adyamanah (“von einem Kraftvollen 
herbeigerufen’’). I see it rather as the nominalized ‘nourishment, food’ and a real instrument 
instrumental, with V Ad. Cf. IV.34.6 ... ndmasa hiyémanah “being summoned with reverence.” 


X.28.4: Indra’s instruction proper begins here. He introduces it with an injunction to his 
interlocutor to pay close attention to it, using the fronted near-deictic dam. To convey its force, 
the pada might be better tr. “This (speech) of mine — mark it well.” There follow three tiny 
vignettes of counter-intuitive events, one per pada, the second two (c, d) hinting at animal 
stories, each barely summarized by its climactic act. The first (b) describes in unequivocal 
fashion a physical impossibility: flotsam floating upstream. This provides the framework within 
which to interpr. the more ambiguous animal scenes not only in this vs. but in the vss. to come. 
The overall lesson of all these condensed episodes appears to be that, using the tools and skills 
appropriate to its species, the weak can best the strong. This may seem like a strange message for 
Indra to be conveying, since his strength is so overwhelming that he doesn’t need stealth or 
cunning to prevail. But perhaps it is his hint to the mortal singer/sacrificer that though he is far 


weaker than the god, his device—the sacrifice—can be appropriately wielded to exert some 
control over the god, just like the fox over the lion. 

In c Ge (fld. by Doniger) tr. the sense we expect: “Der Fuchs hat von hinten den Lowen 
beschlichen.” Unfortunately this is not what the Skt. says: Ge’s “von hinten” renders 
pratyaticam, which does not mean “from behind” but quite the opposite: “facing towards.” 
Moreover, the adj. qualifies the lion and is neither an adverb nor a modifier of the fox. Schnaus 
(209-10) faces the problem more squarely, tr. “Der Fuch hat den gegen ihn gewandten Lésen 
beschlichen” and suggesting that instead of using its usual craftiness and slyness, the fox is 
engaging in direct confrontation with the lion. Although this admirably reflects the meaning and 
morphology of pratydficam, to my mind it doesn’t quite capture what’s likely to be going on: 
direct confrontation is not what the verb atsar ‘crept up on’ implies, and direct confrontation is 
also unlikely to end well for the fox. My own tr., “the lion, his opponent,” is, I admit, a cop-out. I 
now think it’s possible that the mismatch between pratydficam and atsar may be the point of the 
passage: though the lion is directly facing the fox, the latter still manages to creep up on him by 
stealth and take him by surprise by attacking him frontally. The most widespread fox in India, 
the Bengal fox, preferentially inhabits open grassland or scrub forest and is nocturnal, both of 
which could mask its stalking. I would now tr. the pada “The fox crept up on the lion, (though) 
he was facing him.” 

Note that atsah (underlying atsar) echoes 4fs7 in 3c, to two entirely different roots. (Noted 
also by Schnaus, 210.) 

Pada d also depicts a weaker, smaller animal (the jackal) taking on a stronger one (the 
boar), though here the method of hunting seems to be one standard for the jackal— judging from 
the Wikipedia description of the way golden jackals, which are widely distributed in India, hunt: 
“Once prey is located, the jackal conceals itself, quickly approaches its prey and then pounces on 
it. ... They hunt rodents in grass by locating them with their hearing before leaping into the air 
and pouncing on them.” The root Vv sak seems to be esp. used for the swooping of birds, and our 
verb nir atakta here may express precisely an airborne pounce. Google “jackal pouncing” for 
impressive images of a jackal in midflight. 

Another phonetic figure, atakta kaksat, also noted by Schnaus, 210. 


X.28.5: Once again the singer/sacrificer echoes Indra’s words, this time picking up Indra’s pf. 
impv. cikiddhi with a 1* ps. form to the same stem, ciketam, while substituting etéd for idém to 
refer to Indra’s speech. He, perhaps disingenuously, emphasizes the intellectual gap between 
himself, a simple man (péka-), and Indra, the clever one (gftsa-) who knows (vidvan). As disc. in 
my 2009 “Function of Animals” (pp. 216-17), the paka- regularly seeks instruction or 
enlightenment from someone who is gftsa- or more knowledgeable ( vidiistara-) or discriminating 
( vicetas-)(see, e.g., 1.31.4, IV.5.5). As I also argue there, the animal fables with which Indra has 
already begun are the appropriate vehicle for the instruction of such a man — and, quite possibly, 
for his wife, as I suggested above. 

The other quality the singer attributes to Indra, strength (tavds- ‘strong’), seems 
unconnected with Indra’s intellectual attainments, but it’s worth noting that g7tsa- and favas- are 
paired elsewhere (see IJI.1.2 and nearby X.25.5 two vss. after an occurrence of pakya, X.25.3; 
see comm. ad X.25.5). Perhaps the idea is that the two qualities together define an ideal, 
someone with both brains and brawn (in the Engl. phrase). 


The verb crketam is most likely a pf. injunc in modal usage; so KH (246), Kii (175), 
though in n. 186 Kii allows the possibility that it is a subjunctive with 2ndary ending, and Lub 
identifies it as a subj. 

On the lexeme v/v vac see comm. ad X.11.2, where I argue that it means ‘provide a 
decisive answer to a question’, a sense that certainly fits our context. For our particular phrase 
see VI.18.3 ... tad rtutha vi vocah “you will announce that at the proper season,” also of Indra. 
The injunc. here seems to have modal or future sense. Pace KH (263) I do not think it is a 
“hortative injunctive,” the functional equivalent of an impv. Rather the singer expects Indra to 
instruct him, but to do so at the time the god deems appropriate. 

The timing is, in my view, expressed by the adv. stutha ‘seasonably, at the proper time’— 
contra the standard view (Gr, Ge, Doniger, Etter [Fragesatze, 204], Schnaus) that it means ‘truly’ 
/ ‘richtig’ in this context. The base rti- is of course synchronically completely distinct from rt4- 
‘truth’ and means ‘right time, season’ (see EWA s.v.) both in terms of the regulation of time and, 
in ritual context, of the proper order of ritual acts, the ritual sequence. The adverb derived from 
this stem, stutha, should not switch its semantic allegiance to té-, and even in conjunction with 
the roots V vid, V vad, and V vac (despite Gr’s meaning 5) “in rechter Weise, der Wahrheit 
gemass”’) it refers to timely knowledge or timely speech. 

What the singer expects Indra to expound to him, expressed in pada d, is quite obscure, 
since it both lacks a verb and is couched in metaphor, indeed several metaphors. The subject is 
Indra’s chariot pole (dAur-), “that part of the yoke which is placed on the shoulders of the 
animals drawing the chariot or cart” (Macd/Keith Ved Index s.v.), “Anschirrwerk, Gestaénge; 
means of harnessing a horse to the car, pole, forecarriage” (Sparreboom, Chariots 132, citing 
KEWA s.v. dhiih). Because the two draught animals are attached to either end of the dhur- with 
the chariot’s shaft between them, the two sides can be imagined as “halves” (4rdha-). Moreover, 
with a perfectly matched team, the dhiir- would be exactly parallel to the ground, but its actual 
angle is determined by the comparative heights of the two animals whose shoulders it’s attached 
to. Therefore, one side of the pole may be higher or lower than the other. See uttara dhith in the 
next vs. as well as VIII.33.18 and a similar phrase in X.102.10. In the latter two passages, esp. 
VIII.33.18, the chariot pole and the two yoked animals are a metaphor for marriage, with the 
higher end of the pole (just a little bit higher) ideally representing the husband. Although I do not 
think this is the primary sense here or in the next vs., it may be lurking, given the presence of the 
Sacrificer’s Wife in vs. 1. 

Here instead I think the question has to do with who or what Indra plans to team up with. 
The word “half” invites us to consider a number of standard oppositional pairs: heaven/earth, 
gods/men, Arya/non-Arya, men/women, humans/animals, but I think in this case the answer is 
narrower: which sacrificer will fill the other side of the yoke? It is the usual worry that Indra will 
attend someone else’s sacrifice. 

The adj. ksemyda is the closest we come to a verb or verb substitute in the rel. cl. It is 
found only here in the RV, though it appears in other early Vedic texts: once in an impenetrable 
passage in AVS XII.2.49, more helpfully in passages in MS (III.2.2) and TS (V.2.1.7) 
concerning the Agnicayana, in which wanderers (yayavard-) are contrasted with Ksemya- ‘stay- 
at-homes, those at rest’. In my view, the singer is asking which sacrificer or group of sacrificers 
the (other end of) Indra’s chariot pole will rest upon. Ge (fld. by Doniger) takes Ksemya- rather 
as ‘peaceful’, an interpr. he explains (n. 5d) as indicating that his pole is looking not for battle, 
but for peace. This seems to me misconceived: though the base noun kséma- can mean ‘peace’ as 
well as ‘repose, rest’, the war/peace dichotomy does not fit the context. Moreover, interpr. it as 


‘resting upon’ gives the acc. 4rdham something to (quasi-)govern it, whereas a “peaceful chariot 
pole” leaves 4rdham entirely up in the air (Ge supplies “geht’’). 


X.28.6—7: With vs. 6 we arrive at the paired responsive vss. that form the omphalos of this 
tightly structured hymn in its exact center. Both vss. are spoken by Indra in my opinion, though 
most (e.g., Ge and Doniger, flg. Say.) divide them between Indra (6) and the sacrificer (7). The 
vss. begin identically: eva Af mam tavasém and continue with Indra’s extravagant self-praise, his 
atmastuti. I disc. these vss. and their place in the hymn in my Animals art. (pp. 241-43), where I 
suggest that the vss. constitute the technical epiphany of Indra that was hoped for in vs. 1. 


X.28.6: I take the subj. of vardhdyanti to be the mortal sacrificers, harking back to the pl. 
subjects of sunvanti ‘they press’ and pacanti ‘they cook’ in vs. 3, where the singer affirmed that 
ritual offerings were being made to Indra. Cf., e.g., VHI.16.9 indram vardhanti ksitayah “Indra 
do the separate peoples make strong”; alternatively it could be the soma drinks or the hymns or 
some other ritual offering, as in [X.46.3 eté somasa indavah ... indram vardhanti “these soma 
drops strengthen Indra.” In any case the subject belongs to the human realm, in my opinion. The 
eva ‘in this way’ may be a blanket reference to these ritual activities as well as a ref. to those 
activities in vs. 3. I also take favaésam as a proleptic adj., the result of the action expressed by 
vardhayantt. 

Indra’s response to the singer’s question about the chariot pole is given in pada b in his 
typical hyperbole: his chariot pole is higher than lofty heaven. This would, in fact, not be a good 
arrangement for a yoked team. As disc. immed. above, the ideal position for a dhuir- is parallel to 
the ground or at most a bit asymmetrical (favoring the husband in the marriage metaphor). But 
here Indra’s end of the pole would be so high that it would be closer to perpendicular, which 
would make hitching up the other draught animal and driving the chariot quite challenging. But 
Indra of course does not aim to be a team player, but to assert his overwhelming superiority, and 
he may even have found the singer’s question about the location of his dAur- somewhat insulting. 

The vd- ‘up’ (in wttara-) in b is complemented by n/in the hostile verb nf sisamz “I ‘grind 
down,’” an idiom found elsewhere (cf. VI.18.13, X.48.4 adduced by Ge n. 6c). In all three cases 
the obj. is neut. puri sahdsra “many thousands,” which phrase is also found in other contexts 
(1.62.10, IV.28.3, V.37.3, X.23.5). Interestingly, only in X.23.5 is a referent directly supplied: 
neut. pl. ds7va ‘the hostile’, but in IV.28.3 it is likely the Dasyus mentioned in the first hemistich, 
who are the referents of the gen. pl. part. yatam ‘of those going’that depends on puri sahésra. In 
any case in all three cases the object to be supplied to ‘grind down’ is enemies. 


X.28.7: As noted just above, this vs. is generally assigned to the singer. I find this unlikely: I do 
not believe that the singer would— or could—claim for himself, in cd, the two signature actions 
of Indra, the killing of Vrtra and the opening of the Vala cave, esp. with Indra on the scene. Even 
less likely is Old’s take, based on his belief that the hymn contains both a true and a false Indra; 
by his interpr. the false Indra praises himself in vs. 6, while the true one does so in vs. 7, though 
addressing the false Indra as “Indra” ironically. 

There is one very good reason for the standard view: the vocative indra in pada b. I 
recognize this as a stumbling block — but not as major a one as putting cd in the mouth of anyone 
other than Indra. I suggest that in b Indra is ventriloquizing the gods calling on him for help “in 
every action” (karman-karman, that is, in every battle), that is, saying “o Indra” again and again. 
Although it is not strongly parallel, cf. a passage like V.40.3 vrsa tva vrsanam huve, vajrifi 


citrabhir utibhih/ vrsann indra vrsabhir vrtrahantama “Bullish J call upon you, the bullish, 
possessor of the mace, with your bright help. / Bullish Indra, with your bulls, best smasher of 
Vrtra.” I think it also possible that in atmastutis the self-praiser can address himself, rather in the 
manner of the poets’ self-address discussed in my 2005 “Poetic Self-Reference” (Fs. Skjzrvg), 
though I have not yet found parallels. I realize that my solution is ad hoc and not strongly 
supported, but it saves us from worse. 

The pf. jajauih in pada a echoes jajana in the immed. preceding pada, 6d. The 3rd pl. in 
our pada is of course ambiguous, however, as it can belong to either V jan or V ja ‘know’. 
(Though the 3rd pl. to Vjanis jajanurin VIII.97.10 (q.v.), the weak forms of the pf. to that root 
generally have jajf-, including 3rd pl. act. jajfuh 1.159.3, jajfitih VII.62.4.) Flg. Say., Ge and 
Don. take the form to V jaa, while Gr (in Nachtr. col. 1761; it’s missing in the orig. lexicon) 
assigns it to Van, and this interpr. is fld. by Lub and Schnaus (p. 214). (Curiously Kii does not 
cite or disc. this passage.) Because it immed. follows ja/ana, the initial audience interpr. would 
surely be as a form of Van, and it is only as the hemistich unfolds that V7#a might seem like a 
more appropriate contextual reading, since the gods are more likely to Anow Indra as something 
than to begethim. However, V jan does not have to refer just to physical birth but can also refer 
to the metaphorical creation of someone in a new role or behavior; see VIII.97.10 with the 
unambiguous /ajanuh just discussed, where Indra is fashioned and begotten for ruling: ... fataksur 
indram jajanus ca rajase. The agents in VIII.97.10 are unexpressed but are probably the singers 
(so Say.) or other officiants (see Ge’s n. 10b); obviously Indra already existed, but their actions 
fit him for ruling. The gods in our passage also have the capacity to shape Indra’s behavior to 
their own ends, and I therefore think V7anis a possible root affiliation and _jajfuh here is a pun. 

The 2nd hemistich is strongly alliterative, esp. pada c: vadhim vrtram vajrena ..., vrajam 

.. vam. The VP vadhim vrtr4m reproduces the alliteration of the more common formulaic 
variant 4hann a4him by other means, with lexical substitution in both terms. The Ist sg. véadhim is 
of course grammatically “wrong” — we expect * véadham, but it has been mechanically generated 
to the extremely common /s-aor. (4)vadhis, -it. The Ist sg. is only found once elsewhere, in 
1.165.8 in the same phrase #védhim vrtram, Our pada is identical to [V.17.3 except for the 3rd 
sg. vadhit found there and has simply been transposed here, with the minimal substitution of the 
final of the Ist sg. ending -mm for 3rd sg. -t Note that the expected form * vé4dham (which, 
however, is not actually attested) is metrically identical to v4dhim and could easily have been 
used. 

An even greater grammatical solecism is found in the next pada, dpa ... vam. Just like 
pada c, this one contains an unmistakable formula, here the one for the opening of the Vala cave: 
apa V vr, which otherwise never shows up in the Ist sg. If it did, we should expect the injunctive 
to the root aor. to be * varam. The formulaic content of the pada (for vrajém in this context, see 
1.92.4 vrajdm ... vi... Avar ...; for the injunc. in the formula, e.g., 1.14.3 ... dpa Af valam vah) 
allows the audience easily to interpr. the fairly monstrous form vam as a nonce Ist sg. root aor. 
to V vr. The 2nd/3rd sg. instantiations of the formula involve monosyllabic var, which is always 
(5x) pada final and therefore realized as va/ in pausal sandhi. Based on this pausal form, where 
the -rof the root is not found on the surface, a monosyllabic Ist sg. has been confected, marked 
only by substitution of the Ist sg. -m for -A. Unlike vadhim ~ * vadham, vam © * varam differ in 
metrical shape and the expected form would not fit here. I wonder if the easily interpretable—and 
unnecessary— vddhim in c was used to set the stage for the less transparent vam in d. 


X.28.8: This may be the most peculiar vs. in this peculiar hymn. It is a one-off, belonging neither 
with the responsive atmastuti vss. 6-7 nor with the dialogue or animal fable vss. that surround 
them. It is universally (beginning with the Anukr.) and I think rightly assumed to be the speech 
of Indra. It presents itself as a de-contextualized narrative of some actions of the gods in the past. 
Ge (fld. by Doniger) thinks the point is that the gods can distinguish the good from the bad— 
supposedly exemplified by cd esp., where they collect the good wood for making their vehicles 
(“zu ihre Wagenbau’’) and burn up the bad. I see no trace of that scenario in the vs. itself. 

Instead I generally follow the interpr. of Pischel (Ved. St. 1.179ff.), that this vs. depicts 
the primal institution of the sacrifice. As he says (179-80), “Die Gotter werden hier dargestellt 
als das Holz zum Opfer schlagend und es dann auf die vaksandas d.h.. den yoni legend, wo Agni 
entflammt wird.” The same original establishment of the sacrifice was treated in the previous, 
related hymn, by my interpr. See esp. X.27.15, in which various groups come together in this 
enterprise; the first pada of that vs., sapté virasah ... id ayan “seven heroes came up” (and cf. c 
nava ... 2yan“nine came’’) is similar to our devasa ayan “the gods came,” with abh/... ayanin 
the next pada. In X.27 the emphasis in the sacrifice-instituting vss. is on the creation of the ritual 
fire (13-14, 16), and our vs. here depicts the gods cutting the firewood with their axes and 
placing it in the “belly” — here, in my opinion, the hearth where the fire will be kindled. The 
same loc. pl. vaksdnasu is found in X.27.16, also concerning the first kindling of the fire, though 
with slightly different referent: there it refers to the belly of the lower kindling stick (see comm. 
there). 

The instr. pl. vidbAih is found only here. It is universally, and I think correctly, assigned 
to vis- ‘clan’, though it could in principle belong to the very marginal vis- ‘work’. On the stages 
of the phonological development of vist+bhis to vidbhis, see the disc. in my 1991 (MSS 52) “An 
Ox, a Cart, and the Perfect Participle,” pp. 83-84. But who are these accompanying clans? Acdg. 
to Say., the Maruts, and Pischel follows him. Ge rather “mit ihrer Dienstmannen,” fld. by Don. 
(“servants”), but this seems a reductive interpr. of vés- particularly in its RVic attestations. 
Oberlies (1.336), who interpr. the vs. as a depiction of the clearing and settling of new land, takes 
vidbhif as referring not to beings (human or divine) but to places where such beings settle (“mit 
den Niederlassungen”’), which seems to be reflected also in Schnaus’s (215-16) “durch die 
Siedlungen,” with her identification of the form as “Instrumental der Raumerstreckung.” Again I 
think a comparison with the similar material in X.27 is illuminating: in X.27.15 the original 
institution of the sacrifice and the establishment of the ritual fire were accomplished by the 
cooperative labor of different groups. We seem to have the same picture here: the (various) gods, 
each with his own vis-, that is, his kin-group and followers, come together in this enterprise. 

In contrast to simple ayan in pada a, pada b contains abA7... ayan. I supply “ritual 
ground” as the goal of abhr 

The interpr. of the 2nd hemistich is hampered by (at least) two uncertainties: 1) the 
referent of sudrvam ‘having / made of good wood’ and 2) the meaning and referent of A7pita-. 
With regard to the first, despite my publ. tr. ‘good wood’, sudri- must be a bahuvr.; see its other 
occurrence, VII.32.20, where it modifies fem. nem/- ‘felly’, which is ‘made of good wood’. Ge 
here (n. 8c) supplies vrks@- (m.) as referent, ‘(tree) having good wood’, and develops a scenario 
in which the gods load these good logs into their wagon (“in dem (Wagen)inneren 
niederlegten”), leaving behind the stuff that’s only fit for burning. I do not find the fact that 
sudru- 1s a bahuvr. fatal to Pischel’s (and my) interpr., as Old and Ge seem to; we just need to 
find a suitable referent, either masc. or fem. The véna- ‘wood’ of pada b won’t work, because it’s 
neut., but something like samidh- (fem.) ‘kindling (stick), firewood’ or 7dhmda- (masc.) ‘id.’ 


certainly would, and in fact the latter might be suggested by the bahuv. svidhmd-, with the same 
structure as sudni-, in the phrase svidhma ... vanédhitih “wood pile provided with good 
kindling” (1.121.7, by my interpr.). I would therefore slightly adjust my tr. to “depositing the 
(kindling) consisting of good wood ...” 

Ge’s interpr. of c requires that vaksdna- refer to some part of a wagon, the wagon- 
belly/innards, that is, presumably, the cargo bed. This is a leap, since there is no sign of a vehicle 
in this vs. and the stem vaXksdna- is not otherwise so used. Admittedly the stem isn’t used 
elsewhere directly for ‘hearth’ either, but see X.27.16 just cited, where it appears in the same 
context of the kindling of the ritual fire. Moreover, the apparent root noun cmpd._ vaksane-stha- in 
V.19.5 has the ritual fire as referent and should mean “(Agni,) standing in the belly [=on the 
hearth]” (though see the formal issues raised by Scar 654-55). 

Another piece of evidence in favor of interpr. this pada as the primal establishment of the 
ritual fire is the verbal lexeme, n/V dha lit. ‘set down’, which is often used of the installation of 
the ritual fire; see 1.45.7, 1.27.10, VIII.19.17, etc. etc. A particularly succinct version is found in 
V.21.1 manusvat tva nf dhimahi, manusvat s4m idhimahi“ Like Manu, we would install you. 
Like Manu, we would kindle you,” where the kindling immediately follows the installation, as I 
think it does in our cd. See also n/V dhdin the preceding hymn, X.27.14, and svidhita- in the 
same hymn, X.27.16, both of the ritual fire. 

kfpita- is a hapax. Given the context, the standard renderings ‘Buschwerk, Gestriipp’ 
(EWA s.v. < Neisser), ‘Diirrholz’ (Ge), ‘thicket or firewood’ (Kuiper, Aryans 14), ‘scrub wood’ 
(Don.) are perfectly reasonable, but all of them assume a sharp contrast between whatever this 
word refers to and the “good wood” of pada c, hence the deprecatory nuance of the glosses. But 
there is no evidence for a contrast in the context; it’s simply been read into the passage by the 
interpr. In fact, Afpitam could in principle refer to the same thing as sudrvam in the previous 
pada — not the same underlying word, because of the difference in gender: sudrvam must be 
masc. or fem., Afpitam must be neut. if it is the subject of a nominal clause consisting only of 
yatra kfpitam — but the same real-world referent. Interpr. it is severely hampered not only by its 
isolation but also by the fact that it has no etymology and no derivational web. I do not have a 
solution, but I would point to one clue that has not been utilized heretofore: the parallelism with 
Vasukra’s preceding hymn X.27, esp. the vss. concerning the installation of the ritual fire and the 
establishment of the sacrifice (X.27.13—18), which we have already invoked in the disc. of this 
vs. With regard to Afpita- I would point to X.27.16 with kapi/a-, meaning (in my interpr.) ‘the 
brownish one’ and referring (in my interpr.) to the nascent fire or to the kindling stick; our 
kfpita- could be a hyper-Sanskritization of that stem — or conversely, kapi/a- could be a MIA 
development from k7pita-. | would be more comfortable with this hypothesis if the accents 
weren’t different (and if the quantities of the medial -vowel matched), but it is perhaps not an 
accident that these two phonologically similar RVic hapaxes are found in adjacent hymns in 
similar contexts. If they are connected (and actually even if they’re not), the A7p/fa- can refer to 
the just-kindled fire or the kindling stick that produced it, with the subj. of dahantr the god- 
priests. 


X.28.9: We here return to the précis of animal fables last encountered in vs. 4, one per pada. 
Most (Anukr., Ge, Don.) assign the vs. to Vasukra, though Old (intro.) agrees with me that Indra 
is the speaker. He is continuing his instruction in the medium appropriate to his simple (paka-) 
audience. Like the stories summed up in vs. 4, these depict the surprising success of a weakling 
confronting (or pursuing) a stronger opponent. For possible parallels/sources of these stories, 


esp. the first about the hare and the razor, see esp. Old, Ge n. 9a, and my 2009 “Function of 
Aninals,” pp. 216-17. 

In the first story “the hare swallowed the razor coming towards [/facing] it.” Note first 
that pratyéficam recurs from 4c, a verbal sign of ring composition, marking out the intermediate 
vss. (5-8) as an extended omphalos. It is not clear from the bare summary how the hare fared: 
did the swallowed razor tear him apart internally (as real-world knowledge would lead us to 
predict), or by the clever ploy of swallowing it did he eliminate its threat? It is only in the larger 
context of the following stories that the latter, the favorable outcome, seems the likelier (if 
unrealistic) one. It is a story I certainly wish we had the whole of—the elements so ill assorted 
and the climactic action so dramatic. Although I will not speculate about the plot behind the 
summary, I do wonder if it’s not a disguised cosmological reference. As I say in my 2009 article 
(p. 216 n. 34) “it is tempting to see in the hare/razor story an astronomical allusion to the well- 
known later conceit of the hare in the moon, already found in Vedic (SB X1.1.5.3 and JB 1.28). 
If the razor is curved, it could represent the new moon, which the hare of the full moon absorbs 
(‘swallows’).” If this lunar image lies behind it, the lack of injury inflicted by the razor would 
make sense. 

The middle two padas (b, c) are distinguished from the rest by the 1“ ps. speaker (b: vy 
abhedam, c: randhayani, with the verbs in the impf. and subj. respectively). Although all- 
powerful Indra is the putative subject and agent of both, the theme of the victory of the weak 
over the strong is maintained: in b Indra uses an inferior instrument (a clod of earth) to split what 
should have been impregnable, a rock; is this an early variant on the children’s game rock— 
paper-—scissors? In c, in a more standard Indraic act, he uses his power to render the strong 
subject to the weak. In b the breaking into the Vala cave seems indirectly referred to; V bhidis 
regularly used for this action (see e.g., I1.24.3, VIII.14.7, X.62.2). And though in the standard 
story Indra does not use an earth clod, his instrument is another seemingly ineffectual one, 
namely a song, a formulation. Inc the root Vra(n)dh plus acc. and dat. (as here) is a stereotyped 
construction regularly used of Indra’s subjecting an enemy (acc.) to a client-beneficiary 
(dat.)(see 1.51.6, If.11.19, etc. etc.). The use of Ist ps. expressions employing typical Indra 
phraseology in these two padas reinforces my view that Indra is the speaker of this vs. 

Note the phonological figures in c and d: brhdntam cid rhaté randhayant, vayad vatso 
vrsabham ... 

The dat. rhatéis a hapax, clearly employed here to function in opposition to brhdntam. Its 
general meaning is easy to extract from context, since it must be a semantic opposite to brhant- 
‘lofty’—hence, ‘weak’, ‘low(ly)’, or the like. Its etymology is unclear (see EWA s.v.), and since 
it is situated between brh- and radh- its phonological shape may have been manipulated to fit the 
context, esp. given the possibility that the medial -4- might represent MIA loss of occlusion. Old 
suggests a connection with V arh ‘be worthy, deserve’ (with “small, low” assumed [“sei er noch 
so klein”’] but not overt: a twist on “the deserving poor”). Though the phonology works, I am less 
convinced by the semantics. The old connection with V ramh, raghi- ‘quick’ (Gr; see EWA) is 
even more problematic semantically; more attractive is Mayr’s suggestion of V ra(n)dh in 
intransitive usage, ‘subject to, subordinate’, so that rhaté randhayani would be a disguised 
etymological figure. I would myself suggest a connection with drbha- ‘small’ (or even ardha- 
‘half?), which would work well semantically. But there is no way to go further here. As for its 
morphology, Lowe (Participles in RV, 285 and n. 108), flg. Rau (2009: ... Caland System, 90), 
takes it as a Caland adjective, like, in fact, brhént-. But given its isolation, nothing prevents it 


from belonging to an athematic root formation or a Vith class pres. or thematic aorist, which is 
otherwise unattested. 

The verb of d, vayat, is one of the rare subjunctives to V vi ‘pursue’; cf. the Ist sg. injunc. 
vayam in the preceding hymn, X.27.9, and comm. there. 


X.28.10: In this vs. the strong are depicted as getting into trouble by themselves, without any 
direct intervention of the weak. In the first three padas three different powerful animals, an eagle 
(or other large bird of prey: suparnd-), a lion, and a buffalo, all get trapped; the implication is that 
in the arrogance of their power they weren’t paying attention. The traps and snares were, 
however, surely set by comparatively weak humans, and so the overall theme persists. 

With most (Old, Ge, Lii [K1Sch 515], Don 147, Kii 548, Scar 297) I see the suparna- in 
pada a as another trapped victim. Schmaus (pp. 218-19) suggests rather that the bird has his 
talon firmly fixed in a prey animal, indeed in the lion of the next pada—reviving, unaware, the 
view of Pischel rejected by Old. She sees the mismatch of predator (bird) and prey (lion) in ab as 
a continuation of the weak-versus-strong theme of the previous vs., and parallel to the pairing of 
buffalo (c: strong / victim) and lizard (d: weak / predator) in the 2nd hemistich. 

The two middle pada, b and c, once again resemble each other—this time by having a 
large mammal trapped, using the same ppl. of the same root Vrudh (a4varuddhah b, niruddhéh c) 
compounded with the semantically equivalent preverbs @va and nf both ‘down’. I have no idea 
why the 2nd form, niruddhd-, is accented on the suffix, not the preverb, contrary to the usual rule 
(see, e.g., Macd. VGS p. 462) embodied by 4varuddha- in the preceding pada — esp. since the 
other occurrence of this form is accented on the preverb, niruddha- in 1.32.11. For another suffix- 
accented form in this hymn, see avasrstd- in 1 1c. 

The acc. paripédam in b is somewhat surprising: a loc. “entrapped 77a snare” would be 
more comfortable. See disc. of the stem and of the case syntax by Scar 297—98. The simplest 
solution seems to be that reflected in Ge’s “wie ein in die Fussschlinge (geratener) Lowe,” with a 
dynamic reading of the ppl. 4varuddhah—hence my “into.” 

On the sandhi of godha in vss. 10 and 11, see Old, Scar 271, and disc. below ad 11a. The 
word is discussed at length by Li (ZDMG 96 [1942] 23-50 = KISch. 490-517, treating this 
passage pp. 48-49 = 515-16) and Scar (269-72). Lii’s identification of the animal as a monitor 
lizard, a large lizard widely distributed in the subcontinent and, though terrestrial, also at home in 
the water, is quite convincing, and his treatment covers vast textual and linguistic ground. 

My interpr. of d differs radically from the standard, but is close to Old’s and Scar’s (270). 
The standard (Ge, Lii [KISch 515], Don 147, Kii 548, Schnaus 218-19) sees the godhé as seizing 
the foot/leg of the buffalo and dragging the hapless animal away: e.g., Ge “Ein Krokodil wird 
ihm dann das Bein wegschleppen.” This interpr. founders, in my opinion, on three points: 1) the 
rendering of ayétha- as ‘foot, leg’; 2) the interpr. of dat. tésma/sas a possessive; 3) the necessity 
of reconciling this interpr. with the almost identical repetition of this pada in the immediately 
following one, 11a, with the substitution of pl. dat. tébhyah for sg. tasmaz. To start with 1): 
ayatha- is found only in these two almost identical padas 10d, 11a. Although ‘foot’ is the 
standard interpr., the -dtha- suffix normally forms abstracts shading into nomina actionis (see 
AiG II.2.171—73), such as vaksétha- ‘growth’. The best comparandum for our form is carétha-, 
also built to a verb of motion. It is found 5x in the dat. carathaya in (pseudo-)infinitival usage 
“for moving, to move’. (The 8 [or 9] non-dative forms are morphologically and metrically 
somewhat troubled [see comm. ad 1.66.9, etc.] and are best left out of account here.) If caratha- 
means ‘movement, moving’, then the most likely sense of ayatha- is similarly abstract ‘going’, or 


concretized to ‘a going, a way’, as Old suggests (‘Gang’), in rejecting the ‘foot’ interpr. Scar 
(270) also brings up the usual abstract function of -dtha- as a problem for ‘foot’ and accepts 
Old’s re-interpr. Scar also points out that this reinterpr. makes it easier to accommodate the 
dative, since with ‘foot’ we would expect a genitive or perhaps “in partitiver Apposition” an 
accusative. Although the dat. can be used for possession in Vedic, this use is restricted to 
existential predication “(there is) a foot to him / he has a foot,” in my experience. Rendering 
ayatha- as ‘foot’ also complicates the interpr. of 11a, for there it would not be the buffalo’s foot 
that was grabbed, but that of the stingy people who taunt brahmans. Although interpreting lla 
requires a certain metaphorical latitude, eliminating the “foot” at least removes an extra layer of 
metaphor. 

If the lizard is not dragging the buffalo by the foot, what is it doing? Let us now focus on 
the verb karsat, which belongs to the root V Ars (though see other spec. by Scar 270, which he 
ultimately rejects), an item of agricultural vocabulary whose primary sense is ‘plough’, not 
‘drag’. The form itself is synchronically an injunctive to the Ist class pres. karsati (see, e.g., 
Goto, Ist Kl. 112-13; no RVic forms are accented, but see AV XV.13.7 karset [though the 
passage is obscure]), whatever its history may be: the existence of both Ist and 6th cl. presents 
hint at a root formation in its past. In my opinion the fact that the form is injunctive is crucial to 
the interpr. of these two vss., because the transition from vs. 10 to vs. 11 takes us from Indra’s 
narrative animal fables to the current situation pitting non- (or bad) sacrificers against good ones. 
The injunctive in 10d, found in a narrative verse couched in the past, is to be read as a preterite, 
but the one in 11a has modal/future value: it is a warning that what happened to the buffalo can 
happen to you! The functional ambiguity of the injunctive provides an ideal pivot. 

And what did happen to the buffalo? Here I think Old is essentially correct: the lizard 
ploughed a way for the trapped buffalo, ostensibly to free it, but “in Wirklichkeit wohl, wie v. 11 
zu ergeben scheint, zu seinem Ungliick” — presumably by opening a way for the buffalo that led 
to a place where the lizard could more easily gain control over it (perhaps a body of water? the 
buffalo was already “thirsty” tarsyavan). The root V krs ‘plough’ is quite apposite: because the 
monitor lizard has a long, heavy, dragging trail, its tracks show a distinct furrow-like ridge 
between its footprints (google ‘monitor lizard tracks”). The characteristic tracks of this large 
lizard would presumably be familiar to any human who lived in proximity to it. 

(As an aside, a google search for monitor lizard hunting turns up the title “Giant lizard 
versus buffalo.” There are a number of videos on YouTube of komodo dragons attacking and 
killing water buffalo. Unfortunately the lizard in question is the Indonesian komodo dragon, the 
largest monitor lizard species and not of course found in the subcontinent — but still ...) 


X.28.11: With this vs. we return to the outer ring, with its concern for proper modes of sacrifice 
matching that of the first 3 vss. of the hymn. As was just noted, this return is effected by pivoting 
on the almost identical padas 10d / 11a, using the ambiguity of the injunctive karsafto transition 
from the narrative past to the ritual present. The fate of the thirsty buffalo in 10cd serves as a 
cautionary example for the greedy men depicted in 1 lab. Although an actual monitor lizard is 
not bringing them to ruin, the point seems to be the one cited from Old above: although it 
appears that an easy path has been created for these heedless people, as there was for the thirsty 
buffalo, it leads to disaster. They think that they can satisfy themselves directly, by eating luxury 
food (oxen) that others would offer in sacrifice to the gods and, thereby, to the brahmans who 
perform the sacrifice. But this gluttony and disrespect for gods and brahmans destroy their 
strength and their bodies. 


As I said just above, the first pada needs to be interpr. metaphorically: the greedy men are 
not being led astray by a real lizard. However, Scar (270-71) makes the attractive suggestion that 
godha- in this pada (though not 10d) is a pun on go-d# ‘cow-giver’ (5x), primarily an epithet of 
Indra (1.30.21, 1V.22.10, VII.45.19). If Indra is lurking in the background of this word—and 
identified as the one who provides the bovines in the first place—the expression in pada a would 
not be metaphorical and the warning would be more acute: Indra has the power to prepare a path 
to perdition for those who offend him and wrongly eat the oxen he gives (some of which in turn 
should be sacrificed to him). I would now slightly emend my tr. to “The monitor-lizard (/the 
cow-giver [=Indra]) will plough ...” 

If Scar’s suggestion is accepted, it may also provide a solution to the problematic sandhi 
variation in the two occurrences of godhda-. In 11a the word appears in hiatus followed by a 
vowel-initial word: godhé ayatham, suggesting an underlying nom. sg. form godhas with final -s. 
But in 10d it appears before ¢ésmar, if the nom. sg. ended in -s, we should find godhas tasmazi. So 
the form in 10d must lack the ending -s, as it does also in its other occurrence (in a different 
meaning) in VIII.69.9; such is the Pp analysis too. The apparent -s of the form in 1 la (so also Pp) 
needs an explanation: if it is a pun on god@- it may owe its -s to the influence of that word. In its 
four nom. sg. attestations the form is always underlying godas. Curiously, though the pun is 
Scar’s idea, he only mentions the possibility of morphological influence of goda@h on the form of 
godhah glancingly in a footnote (271 n. 380) as an alternative to his favored explanation, which 
is both more complex and less plausible. 

The offending action that leads to the downfall of the subjects is “mocking the brahmans 
with food” brahménah pratipiyanty annath. Exactly what that means is unclear; Ge (n. 11b) 
points out that it must be the opposite of pratisiksanty annazh in the next hymn (X.29.5), also by 
Vasukra. Unfortunately that phrase is at least as obscure as this one, so it does little to illuminate 
our passage. I think they “mock” either by words (“we’ve got food and you don’t — nyah nyah 
nyah”) or, more likely, by actions—in the latter case by ostentatiously consuming food that was 
meant for sacrifice, some of which would have been distributed to the officiating priests, had it 
been sacrificed. Their eating is expressed by the same root V ad used for Indra’s (proper) eating 
of the sacrificial animals in 3c: pécanti te vrsabham atsi tésam “they cook bulls for you. You eat 
of them,” here echoed by uksnéh ... adanti “they eat oxen.” See also X.27.6, where the non- 
sacrificers “drink the cooked milk oblation and serve the foreleg without offering to Indra.” The 
specific mention of the brahmans here is reminiscent of the two fierce AV hymns against 
interfering with “the Brahman’s cow” (in Whitney’s title), AVS V.18-19 / AVP IX.17-18, 
promising dire penalties to those who do so. The first hymn begins (AVS V.18.1 = AVP IX.17.1 
[the latter wo/ accents]) naftam te deva adadus, tibhyam nrpate attave / ma brahmanéasya rajanya, 
gam jighatso anadyam “The gods did not give her to you to eat, o king; do not seek to eat the 
cow of the brahman, which is not to be eaten, o Rajanya.” The overt hostility between varnas in 
the AV hymns, which is especially characteristic of the AV, is absent from our passage, but 
similar disaster is in store for our unidentified subjects. 

The extent of their mockery, indeed their blasphemy, is expressed by the ppl. avasrstan 
‘released’ in c. Although the lexeme 4va V srjhas a number of applications, a particular ritual use 
is in play here. The sacrificial animal is “released” (4va V sz) from the post to which it was tied 
immediately before it is sacrificed. See the stereotyped usage of this lexeme in the Apri hymns, 
where the vdnaspdti- ‘lord of the forest’, that is, the post, “releases” the animal, generally 
referred to as “the oblation” for taboo reasons, for sacrifice to the gods. Cf., e.g., 1.13.11 ava sia 
vanaspate, déva devébhyo havih“ Release, o Lord of the Forest, the oblation to the gods, o god” 


(very sim. also 142.11, 1.3.10, II.4.10=VI.2.10, X.110.10). The very next action in the Apri 
hymn template is the sacrifice itself. An even clearer instance of the usage of this lexeme is 
found in a non-Apri hymn, X.91.14, where a list of sacrificial animals, including uksénah ‘oxen’, 
are avasrstasa ahutah “released (and) offered.” Although the qualifier ‘released’ might suggest 
that the animals have been let loose and are roaming free, in fact they are on a narrow path to 
ritual death. In other words the offenders in our vs. have snatched and themselves consumed the 
sacrificial animals on the point of being offered to the gods — they have invaded and hijacked the 
sacrifice. (Ge [n. 11c] also recognizes that avasrsta- describes specifically Opfertieren, but, 
referring only to a grhya sutra passage, seems to think it refers to animals that had been bound 
for sacrifice but were then actually released without being sacrificed.) 

On sima- see esp. Old ad 1.95.7, where he considers all the relevant passages incl. this 
one—which he renders “sie (und keine Andern).” The Pp interpr. the Samh. smd as sg. simdah, 
but s7mé with pronominal nom. pl. ending is the better reading. See Old’s disc. ad 1.95.7. 

Pada d depicts the comeuppance that the arrogant eaters bring on themselves—their role 
in their own downfall emphasized by both svaydm and tanvah, as well as by the middle voice of 
the part. srnanah, the only middle form to this stem. Most take fanvah as gen. sg. dependent on 
balan (“breaking the powers of (their) body”). This is possible, but because of the number 
disharmony (one body / plural subjects) and the acc. pl. anvah in the matching contrastive vs. 
12b, I take it as an acc. pl. parallel to ba/ani. However, as to my first argument, the sg. instr. 
tanva in clear pl. context in the companion hymn X.27.2 tanva stisujanah “puffing themselves up 
in body / with their body/-ies” renders that consideration less cogent. 


X.28.12: The arrogant, impious, but ultimately self-defeating behavior of the actors in vs. 11 is 
contrasted here in the first hemistich with the good sacrificers, who bring themselves success. 
The hymn ends with an address to Indra, asking for bounty for “us” — presumably those who 
perform sacrifice in ab. 

The standard interpr. of pada a involves two etymologically near-identical instr.: 
samibhih susémi “by ritual labors, by good ritual labor.” For a poet of the skill of Vasukra this 
seems an exceedingly flatfooted way to end this tour-de-force hymn. It also leaves the verb 
abhavan with surprisingly little to do. Ge (n. 12a) suggests that the verb has the pregnant sense 
common for V bad in the Brahmanas, namely ‘thrive’ — a sense he also claims for 4bhih in the 
preceding hymn, X.27.7—where, however, the straightforward “came into being” fits the context 
better. I suggest in contrast that susdmi abhivan is a pseudo-/proto-cvi construction, a type found 
in the RV only in akhkhali-krtya in the Frog hymn, VII.103.3. Here the base noun would be the 
well-attested indeclinable sam ‘weal, luck’. This form in fact is regularly compounded with 
V bhi, in the adjectives sambhit-l-bhit-, visva-Sambhia-, with the splv. s4mbhavistha-. There are 
also a number of examples with finite forms of V bhd: e.g., 1.90.9 sam no bhavatv aryama “Let 
Aryaman be weal for us” (see also I.189.2, I1.3.8.11, Il[.17.3, etc.). But, as the tr. shows, this VP 
does not mean “become lucky,” but “be luck for” — that is, the subject transfers the luck to the 
dative recipient. In order to indicate that it’s the subject that possess or acquires the luck, in this 
late RVic hymn it would not be surprising to improvise with the V bad version of transitive V Ar 
in the nascent cv/ construction. Though I do not know of other examples with a root noun (or 
whatever we want to call sd) as base in the cv/ type, it is not unlikely that various experiments 
were tried as the construction was emerging. That the resulting s#m-7coincides with the stem of 
the noun sémi- ‘labor’ is, for Vasukra, a happy rhetorical result. By my interpr., then, sémibhih 
susdmi is a punning expression, since the two sanz-s are unrelated. Rather than the pedestrian 


doubling assumed by other interpr., we see here yet another example of Vasukra’s poetic 
artfulness. 

On Ainviré tanvah see comm. ad X.65.2. 

The uktha/h that ends b contrasts with identically placed dnnaih in 11b, characterizing the 
tools of the bad sacrificers. 

The last hemistich is addressed to Indra. Note the framing: #arvat ... virdf#, two words 
that can be applied to both humans and to gods, but here applicable to Indra. The poet may be 
underlining the relationship between superior humans and Indra, the qualities they share. 
“Speaking like a man” (zrvat vadan) may also refer to the verbal instruction Indra has given in 
the middle of the hymn, which were composed in the human style. 

The nom. virah may simply double the subject, in which case the pada should be 
rendered “(As) hero, in heaven you have established your fame and name.” But far more likely is 
that standard interpr. (incl. the publ. tr.) that viraf is the actual name, which reverts to the nom. 
in quoted speech, though nama is in the acc. See a similar ex. in I.103.4. 


X.29 Indra 

This last hymn attributed to Vasukra does not let up on the enigmas or the splashy poetic 
displays. In fact, vs. 1 is a leading contender for the most complex and trickiest single verse I 
have encountered in the RV. Unfortunately the tight control of structure exhibited in the 
preceding two hymns, esp. X.28, is not encountered here, so that we cannot use structural clues 
to help untangle the mysteries of the hymn. 


X.29.1: As I have treated this vs. at extraordinary (perhaps wearisome) detail in my 2015 Fs. 
Gerow article (“Slesa in the Rgveda? Poetic Effects in RV X.29.1,” International Journal of 
Hindu Studies 19: 157—70), I will simply insert most of the text of that article here. In it I argue 
that the verse anticipates techniques well known from Classical Sanskrit poetry, such as 
bitextuality, ambiguity of reference, and other types of punning, while serving to sketch a larger 
ritual situation than the verse appears to depict on the surface. 

Although the various poetic effects operate simultaneously, I will first treat them 
separately under some of the following rubrics: phonological patterning, syntactic reversal, 
syntactic ambiguity, lexical ambiguity, dual reference, bitextuality, and thematic allusion. I will 
be as explicit as possible about the mechanisms, to the point, I fear, of tedium. 

The hymn begins with a striking phonological and morphological sequence. The first four 
syllables, ending with the caesura -- vane né va— are a near phonological chiasmus, with initial 
vd matching final va, and ne né echoing each other internally. This pattern is rendered 
particularly salient by the unusual sequence of four monosyllables following the initial 
disyllable: vane nd va yo ni. Or apparent monosyllables: we will see below that there are several 
ways to construe this sequence besides the monosyllablic interpretation of the Padapatha. The 
opening calls attention to itself also by the unbalanced va ‘or’ syntactic construction, where vane 
‘in the wood’ and nd ‘not’ are the apparent non-parallel disjunctive possibilities set up by ‘or’. 

The rest of the pada sets up a syntactic puzzle. The last two words are both finite verbs, 
adhayi cakén (or better nf adhayi), but their order is the opposite of what Rgvedic syntax would 
dictate. In the first verbal lexeme nf adhayr, the finite verb is unaccented but immediately follows 
the relative pronoun yah, which should trigger verbal accentuation (that is, *1 adhays) if that 
verb belongs in the relative clause, while the second finite verb cakén is accented, though it 
appears to be a main clause verb. (The accentuation of a main-clause cakdn is less problematic 


than the non-accentuation of a subordinate clause adhayi, because cakdn in this interpretation 
would resume the main clause and so possibly count as syntactically initial.) 

One solution (going back to Baunack 1886: 377; see Oldenberg, Noten ad loc.) has been, 
as in Geldner’s translation, to switch the functions of the two verbs, i.e., to interpret nf adhayi as 
the main verb and cak4n as the verb of the subordinate clause. Thus, “[he] has been deposited 
who takes pleasure ...”. For Geldner and other interpretors of earlier eras, a period that 
subscribed, explicitly or implicitly, to the notion of free word order in Vedic, the order of the 
verbs assumed here would be unusual but not really problematic. But in the more regulated R Vic 
syntax of our time we expect neither embedded relative clauses nor—worse—embedded main 
clauses. But the Baunack/Geldner interpretation, which construes the initial locative vane with 
the final cakan (“[he/it] has been deposited who takes pleasure in the wood or not’’), requires that 
the main clause verb ny adhayi be embedded in the discontinuous relative clause vane nd va yah 
... cakaén. (Even English, which embeds relative clauses with abandon, would have serious 
trouble with an embedded mazsn clause, as here; note that a literal English translation of the 
proposed interpretation of the pada is unparsable: “Who in wood or not -- he is deposited -- takes 
pleasure.”’) 

As it happens, I think the embedded-clause interpretation is the correct one. But not 
because I believe that embedded clauses were generally licit in Rgvedic discourse, but because I 
believe that they were not. This is a deliberate syntactic violation, and it is also a syntactic- 
semantic pun. The clause “(he) has been set down/deposited” is literally “set down” (that is, 
embedded) in the middle of the relative clause; its meaning replicates its syntactic position. The 
grammatical embedding is, as it were, iconic of the “setting down” of the referent in the main 
clause. I do not know if there is a technical term, either in Sanskrit or in the larger literary world, 
for this type of rhetorical figure, but even if it does not fit into a particular named category in 
literary theory, in my opinion it displays a remarkably sophisticated consciousness of how 
grammatical form can be made to follow and mirror semantic function. 

There is a way to avoid the verbal accent problem while retaining the relative clause: by 
interpreting it as a nominal relative clause: vane né va yah “who is in the wood [=Agni] or not.” 
What follows this putative nominal relative clause, the two verbs ny adhayi cakén, would then be 
taken as two parallel verbs in the main clause: ny adhayi cakén “he has been installed (and) takes 
pleasure.” The accent of cakaén would then be explicable according to the resumptive verb 
condition alluded to above. This seems to be Ludwig’s solution, cited by Oldenberg (Vofen, ad 
loc): “Der im Holze oder auch nicht im Holze (weilt), wird niedergelegt, er wars zufrieden.” This 
is possible but not particularly elegant. 

This pada has not yet yielded all its secrets, however. Let us return to the string of 
monosyllables discussed above: nd va yo nr. In the Geldner interpretation (which I generally 
follow, as the primary reading), which is based on the Pp. analysis, this sequence is, in 
translation, “not / or / who / down,” each with its separate function in the syntactic complex. But 
different interpretations are made possible by univerbating adjacent syllables in different 
combinations, and even if these were not meant by the poet as the dominant reading these 
alternatives add an elusive (but I would claim, deliberate) resonance and thematic nuance to the 
overall “meaning” of the verse. 

Let us begin at the very beginning of the line, with vane nd, where we could read the two 
ostensible words as one, the instr. sg. vénena (with erasure of the second accent). As this reading 
doesn’t seem to buy us anything thematically, I will not discuss it at length. Nonetheless, it opens 
the poem with a possible ambiguity and sets the stage for the following multiple readings. 


Proceeding then from left to right, the first two apparent monosyllabes n@ va could be 
combined and read as a form of néva- ‘new’. What would this contribute to the verse? Note that 
the first actual nominative in this verse is stOmah ‘praise-song’ in pada b; the two verbs in pada a 
lack overt subjects. Given that ‘praise-song’ is the subject of pada b, it would not be surprising if 
a semantically related noun, such as ‘hymn’, ‘song’, “praise hymn’, were the underlying subject 
of the verbs in pada a, and ‘new(er)’ is a regular qualification of hymns and songs in the RV, 
expressing the crucial goal of the RVic bard: to attract the gods to the sacrifice by producing a 
strikingly novel verbal composition generated from traditional materials. True, if 7@vd is to 
modify it, the noun should be feminine, as opposed to masculine stoma-, but such feminine 
nouns are easy to find (e.g., gir-, dhi-, dhiti-, matt-, stuti-, etc.); fem. néva- in fact modifies gi in 
1.24.1 (aya ... nédvaya mahd gira “with this great new song”). Although I do not believe that 
“new (hymn)” is the primary intended subject of pada a (pace Lanman, Noun inflection 505, flg. 
Roth), given the lack of overt subject in that line the audience would be pardoned for falling into 
such a trap, especially as “has been set down/deposited” is certainly a possible predicate for such 
a subject. See nearby X.31.3 a4dhayi dhitih “The insightful thought has been set in place,” also in 
ritual context (additionally, e.g., I1.162.7, 183.6). And I venture to say that the poet consciously 
laid this trap. 

Combining the next two words, va yo, gives us several possibilities, one of which has a 
long interpretational pedigree. Yaska (VI.28) follows this univerbated reading vayo, interpreting 
it as a patronymic, ‘son of a bird’ (veh putrah), i.e., presumably a vrddhi derivative of the root 
noun vé ‘bird’. Yaska is followed by Sayana and by Oldenberg. Sayana’s gloss of vaya- spells 
out the implications of the vrddhi at some length (couched in the accusative because he rewrites 
the aorist passive as a transitive present): sakunih sve nide vayam atmiyam putram nyadhayi 
midadhati sisukam ajatapaksam “a bird places in its own nest the vaya, (viz.,) the son of its own 
self, its little chick whose feathers haven’t grown.” Here is Oldenberg’s translation of the first 
pada with the vrddhi interpr.: “Wie im Wald ein Vogel (weilt), ward er (im Wald = Holz) 
niedergelegt, fand (daran) Befriedigung,” interpreting md@as the simile marker, not the negative, 
and also doing away with the somewhat awkward va ‘or’. See also the explicit vrddhi reading in 
Klein’s (DGRV II.208-9) preliminary translation “As the son of a bird (dwells) in the wood, he 
(i.e., Agni) has been set down (in the wood).” But this is just Klein’s ptirvapaksa; he rejects the 
“bird” reading and accepts the Sakalya / Geldner interpretation with va yo. 

Not surprisingly the proposed simile is a fairly common image, as in IX.96.23 sidan 
vanesu Sakuno nd patva “sitting in the woods like a flying bird.” The entity compared to the bird 
must be Agni, a comparison often made in the Rgveda. Although this interpretation is tempting 
and, by eliminating the supposed relative pronoun yo, would also eliminate the problem of verb 
(non-)accentuation in a subordinate clause discussed above, there are some problems with it in 
turn. The primary one is the fact there is no independently attested stem vaya- ‘bird’ to which 
vayo would be the nom. sg. in sandhi -- only the archaic paradigm vw/- (nom. sg. vés as well as 
synchronically regular v/s) and a marginally attested collective neuter s-stem véyas- with short 
vowel, generally assumed (see AiG II.2: 227) to have been reinterpreted from the identical root 
noun nominative plural. The only ‘bird’ word with long vowel in the initial syllable is the 
transparent vrddhi derivative with thematic suffix vayasé- (I.164.52 and later), built to the s- 
stem. Although a putative thematic vrddhi derivative to v/-, namely * vayd-, would probably be 
theoretically possible (see AiG II.2: 127-28 on vrddhi derivatives to 7-stems, but there are no 
examples given of root nouns in -/), it seems preferable not to invent an otherwise unattested 
stem for just this passage. Moreover, at least in Oldenberg’s rendering (see also Klein’s 


purvapaksa), the simile is supplied with a different verb (weilt / dwells) from the frame (ward ... 
niedergelegt / has been set down), a serious violation of Rgvedic simile structure (see Jamison 
1982). Nonetheless, I do not reject the possibility that a “bird” reading is one of the several 
recessive alternatives hidden in this syllabic sequence. 

But a reading vayo suggests another possibility, though it requires the elimination of the 
accent -- namely the vocative of the god Wind, Vayu. As with ndva I am not suggesting that this 
is the primary reading, but a secondary possibility that actualizes some underlying themes. Why 
a fugitive reference to Vayu might be appropriate here will be discussed below. 

Let us finally turn to the last two monosyllables, yo né Read together, with elimination of 
the second accent, they produce the word yoni ‘womb’ in both literal and extended senses. The 
fireplace at the sacrifice is often called a yon/and the ritual fire / god Agni is established therein 
(generally with the lexeme mV sad ‘sit down’, sharing the preverb n/with our niV dha; e.g., 
VI.16.41 4 své yonau nf sidatu “let him [=Agni] sit down in his own womb’’). Since one of the 
few things that is clear about this verse is that it at least partially concerns the establishment of 
the ritual fire in its fireplace, a subsurface reference to yon/is entirely apt. 

We can map these various possible readings as follows. (Asterisks mark forms where one 
accent has been erased. Combinations of the listed variants are also possible, e.g., véne nédva 
*yoni.) 

vane nd va yo ni (per Padapatha) 

*vanena va YO ni 

vane ndva yO ni 

vane né vayo nf(per Yaska, etc.) 

vane né *vayo ni 

vane nd va *yont 
I find it hard not to see embryonic Slesa or bitextuality in the six superimposable possibilities of 
this six-syllable sequence, most of which subtly underline the thematics of the verses as a whole. 

Such are the verbal intricacies of the first pada, but several larger questions about it 
remain not only unsolved but as yet unposed. Chief among them is the identity of the 
unexpressed subject of the two verbs, and this will lead us to the larger question of reference in 
this verse, which is generally quite coy about the identities of the entities contained therein. For 
the first pada the verb ny adhayiis the major clue, for the lexeme nf V dhdis a standard technical 
expression for the installation of the god Agni as ritual priest (see Geldner, n. 1a, with numerous 
parallels cited). Combined with the initial word véna- ‘wood’, a substance not surprisingly 
associated with fire and the deified Fire, circumstantial evidence strongly points to Agni as 
subject. This surmise finds some support in the priestly title Hotar found at the end of pada c, 
since Agni is regularly identified as a Hotar and identified with the human Hotar. 

But pada c also raises problems with this identification, because the nom. sg. A0¢d at the 
end of the pada is matched in case, number, and gender by indraf earlier in the line. There is 
nothing explicit in the pada to disjoin the two nominatives, though an audience’s general 
knowledge of the Vedic context should produce strong opposition to equating Indra and the 
Hotar. Nonetheless, Scarlatta (302 n. 430) tentatively suggests the possibility, among many 
others floated, that Indra is being referred to as Hotar here. (I find this very unlikely.) Sayana 
also takes Ata as a qualifier of Indra, but interprets it not as the priestly title, but as a transparent 
-tar-agent noun to VAd/ Ava ‘call’, glossing it ahvata. This contrasts with his gloss of Adtar- 
when he is comfortable with a priestly reading — e.g., referring to Agni in I.1.1 Aotaram rtvijam / 
devanam yajnesu hottnamaka rtvig agnir eva. 


The identification of Indra and Hotar can be blocked, but this produces a different 
conceptual disharmony. It would be technically possible to divide the pada into a nominal 
relative clause (yasyéd indrah) and a nominal main clause (purudinesu hota), with hota |[=Agni] 
as the referent of yasya. This seems to be Scarlatta’s (302) preferred solution: “... er, dem Indra 
ja zugehort, an vielen Tagen der Hotr ...” But, the implication, that Indra belongs to Agni, is at 
least as hard to accommodate within the Rgvedic conceptual universe as that Indra is the Hotar. 
We will return to the syntax of this pada below. 

So, we have implicit reference to Agni in padas a and c and explicit reference to Indra, 
who is also the dedicand of the hymn, in pada c. What is the relationship of the two gods here? 
This question is further muddied by pada d in the phrasal etymological figure nrném ndryo 
nftamah “the manly one, best man among men.” Although the phrase is in the singular, it is 
actually applicable to either Indra or Agni -- or both. The adjective ndrya- is generally typed for 
Indra when it modifies a god, but (2am ...) nftamah is used of both gods (though somewhat 
more often of Indra). Out of ca. 50 occurrences of naérya-, about 8 apply directly to Indra, 
including one in verse 7 of this same hymn; it is also used of a few other gods, also of legendary 
heroes and of humans, as well as of inanimate objects and forces. Indra and Agni are almost the 
only referents of the approximately thirty independent occurrences of nftama- (with or without 
mrnam), though a few characterize human heroes or the Maruts. The absolute numbers are 
skewed towards Indra, however, because the word is found in a common Visvamitra refrain 
(14x: III.30.22, etc.). For Agni, cf., e.g., ... nftamo yahvo agnih (III.1.12, 1V.5.2); for Indra, e.g., 
X.89.1 indram stava nftamam yasya mahna. Of course the splv. phrase (undistracted: nftamasya 
mmam) occurs in the next vs. (2b) clearly referring to Indra, but I don’t think this requires the 
phrase here to apply exclusively to Indra. Thus, the final pada seems designed nofto resolve the 
puzzle set up by the juxtaposition of Indra and (Agni) Hotar, but to allow both gods to be evoked 
by the descriptive phrase in the singular. Note that this phrase shows an embedding reminiscent 
of the embedding in pada a, with the two halves of the superlative phrase (amam ... nftamah) 
surrounding the adjective ndryah. If the superlative is more likely to refer to Agni and the 
adjective to Indra, interspersing the words in this fashion further blurs the separate identities of 
the two gods. What makes this double application especially nice is that the various derivatives 
of nf- ‘man, superior man’ select different manly qualities in the two gods: Indra’s superior 
manly heroism, but Agni’s closeness to men, as the god who lives in their dwellings and 
mediates between them and the gods. (Recall also that in the final vs. of the previous hymn, 
X.28.12, Indra speaks nrvat ‘like a man’.) 

The final word of the verse, ksapavan, does little to resolve the duality. In modern times 
the standard reading of this adjective is ‘protector of the earth’ bleached to simple ‘protector’ 
(ksa-pavant-, with the first element a zero-grade from of the archaic noun ksénv ‘earth’). 
Although this word (thus accented also in I.70.5; with initial accent, ksd-pavant- 3x) is clearly 
used of Agni in three of the four other occurrences (1.70.5, VII.10.5, and VIHI.71.2; in 1.55.17 
the referent is ambiguous, but the most likely candidates are Agni and Soma), there seems no 
reason that an adjective with such a meaning could not equally describe Indra. But the word 
displays what we might term morphological slesa, as it can also be analyzed ksapé-vant-, with 
the first element containing the word ks4ép- ‘night’. Such an analysis has ancient roots, as 
Sayana’s gloss shows (though with unjustified additions to its semantics): ratriparyayesu 
somabhagah “having a share of soma in the rounds of the (Ati)ratra [=Overnight] ritual.” With a 
suggestion of Scarlatta (303), we could analyze ksapavant- as based on a syntagm with original 


Ace 


predicative instrumental (Ksapa “[he is] with night’), which was then provided with a - vant- 


possessive suffix. Scarlatta (303) also suggests other ways to incorporate Ksép-‘night’, e.g., by 
haplology from *ksapa + pa- ‘protecting by night’ (his reconstructed initial accent reflects a 
posited adverbial acccent shift from inst. ksapé; see p. 303 and n. 452). The exact details matter 
less than the fact that the Vedic audience could likely see a pun in this word, between ksa- as a 
combining form of Asém- ‘earth’ and ksap- ‘night’ (for another poss. ex. see I.70.5, 7 and comm. 
thereon). An analysis involving ‘night’ would favor Agni as referent, since fire is depicted in the 
RV as man’s defense against encroaching night and, in particular, the kindling of the ritual fire is 
associated with the return of daylight and the defeat of night. 

If padas c and d can both be read as applicable simultaneously to Indra and Agni, we 
might reconsider pada a, where we identified only Agni as the subject of the verbs in that line. 
Could Indra also be lurking in that pada as well? I think it possible, on the basis of the odd 
phrase vane nd va yah ... cakan “who takes pleasure in the wood or not.” Agni as fire certainly 
does “take pleasure in the wood” throughout the RV, burning his way through both ritual and 
profane versions of that substance. But Indra is not likely to get any satisfaction from wood. If 
Indra is a potential subject of the verbs in pada a, he may be “set down” at the ritual ground as 
the recipient of the dawn sacrifice whose epiphany is much desired. In this case, he could be the 
subject associated with the disjunctive negative “or not.” 

Ambiguity of reference also clouds pada b, which we have yet to deal with. Unlike the 
other padas, the general message of this one is fairly straightforward: sticir vam st6mo bhuranav 
aigah “The gleaming praise-song has awakened you two, o bustling ones.” The problem is posed 
by the vocative bAuranau. First, so far there has been at most one being referred to in the hymn, 
namely the unnamed subject of the verbs in pada a, so where do we get a dual 2™ person? The 
general context allows us to surmise who the dual might be. On the one hand, as we saw above, 
the verb ny adhay/is likely to have Agni as its subject on the basis of multiple parallel passages 
and the technical ritual sense of the verb; on the other, the hymn is dedicated to Indra, as the 
audience would of course be aware. Thus the enclitic vam ‘you two’ and the vocative bhuranau 
‘o bustling ones’ could easily identify the pair Indra and Agni. Such an identification is 
supported by the second hemistich discussed above: the presence of both Indra and (Agni) Hotar 
in pada c and the epithets applicable to both those gods in pada d, as well as by the possible 
lurking presence of Indra in pada a, as was just suggested. But the adjective bhurana- is only 
found in the dual (3x total; only voc. so unaccented), and the other two duals are addressed to the 
ASvins. Moreover, the phraseology of pada b has reminiscences in explicitly ASvin contexts. 
Those gods are twice objects of the verb ajigah (I1.58.1, VUI.67.1); HI.58.1 is an especially 
close parallel: usdsa stomo asvinav ajigah “The praise-song of Dawn has awakened the ASvins.” 
So, although the pragmatics of our hymn suggest that Indra and Agni should be the referents of 
the 2" ps. dual in pada b, the larger formulaic system suggests the ASvins instead. Indeed, this is 
Sayana’s view — one that causes him some distress (tad asadhu), given that the first rc of a sikta 
dedicated to Indra should not be in praise of the Asvins. 

Can these competing referents be reconciled? I would argue that they can, or rather that 
throughout this verse we are meant to hold distinct referents in our minds simultaneously and 
superimpose them upon each other: Indra upon Agni, and Indra and Agni upon the Asvins. 
Simultaneous reference is quite common in the Rgveda. This practice is not quite equivalent, at 
least in scale, with composing a poem that narrates the Mahabharata and the Ramayana 
simultaneously, but it arises from the same impulse — to encourage multiple readings, rather than 
forcing the audience to choose one. I would further argue that in our verse these multiple 
readings are in service of a larger project: evoking the dawn sacrifice and its attendant divinities 


in a verse that makes almost no overt reference to this ritual complex. The gods associated with 
the dawn ritual are Agni, whose kindling initiates the sacrifice, the Asvins, Indra and Vayu, the 
pair who receive the first offering, and of course Dawn herself. And, although only Indra is 
mentioned by name in the verse, (almost) all the others are indirectly present here: Agni, because 
of his characteristic vocabulary (padas a, cd), the ASvins, because of their formulaic evocation in 
pada b, and Vayu, in the Slesa identified in pada a discussed above. Note that it is the vocative of 
his name, vayo, that floats to the surface in the reanalysis of pada a. This is probably no accident, 
as it evokes the well-known conjoined address to Indra and Vayu, vayav [voc.] indras [nom.] ca, 
an archaic construction found in dawn-ritual hymns inviting the two divinities to soma drinking 
(e.g., 1.2.5, 6). 

But where is Dawn? She may be evoked by the parallel to pada b just cited: usésa stomah 
... aigah “The praise-song of Dawn has awakened...” The sticih ‘gleaming’ modifying stomah in 
our verse can also be a stand-in for Dawn’s light; see 1.134.4 .. usasah sticayah..., etc. But more 
importantly she appears overtly at the beginning of verse 2: pra... asya usdsah “At the forefront 
of this dawn here...” Thus, the poet skillfully sets the stage for the dawn sacrifice in verse | 
using none of the standard tropes, but rather by Slesa and lexical and formulaic evocation. Only 
then, in verse 2, does he straightforwardly introduce the dawn and proceed to the sacrificial 
performance that is to draw Indra to our ritual ground. If it is poetic cleverness and linguistic 
indirection that lure Indra, the poet will certainly succeed. 

There remain a few loose ends, concentrated in pada c. The pada lacks a verb and, as we 
saw above, the referent of the rel. yasya is unclear. Here I follow Ge in supplying cakén from 
pada a as the verb and the stomah of b as the referent of the relative. I diverge from Ge in taking 
indrah and hota (=Agni) as separate subjects of the supplied cakan; Ge nudges pada-final hota 
into the next pada. Ge makes the nice point (n. la) that caké@n can take both loc. and gen. 
complements, with the first in pada a and the other in pada c — though in the midst of all the other 
poetic complications this effect is hardly noticed. 

Pada c also contains the hapax purudina-, with the ‘day’ element (-dina-) found otherwise 
only in madhyamdina- ‘midday’ and sudina- ‘day-bright’ (?), on which see EWA s.v. 
madhyamdina-. Since sudina- is an adj., purudina-, with the same accent, probably is too; so Gr 
“vielleicht ein vieltagiges Fest,’ EWA ‘viele Tage enthaltend’. It is thus likely that this is the 
temporal designation of some ritual (a sattra? or just a soma sacrifice, but reckoning in the days 
of preparation?), but the exact ritual reference escapes me. Nonetheless the tr. should probably 
be altered to “at (rituals) of many days.” 

In the publ. tr. I limited the number of alternatives presented for the sake of (sem1- 
)intelligibility. 


X.29.2: This vs. lacks the verbal tricks of vs. 1 but is discouragingly enigmatic nonetheless. 

The multiple days of the sacrifice indicated by purudinesu in 1c may also be reflected in 
the expression asya usasah ... 4parasyah “of this dawn and a/the later one.”” With Old and Ge I 
take this gen. phrase as a temporal expression; I construe the genitives loosely with the repeated 
pra, which seems associated with the two temporal alternatives (pra ... asya usdsah praparasyah). 
The prdis otherwise difficult to account for; it should not be a preverb with syama in b because 
pra V as means ‘be preeminent, surpass’, which does not fit the context—pace Ge’s “bei deinem 
... Antanzen ... den Vorrang haben,” which suggests that we’re hoping for front-row seats. On 
the temporal genitive see Delbriick, AIS §113, which mentions usésah specifically. Gr construes 
usésah with nrtaui (see s.v. nrti), and Ge (n. 2b) suggests this as an additional syntactic 


connection on the basis of 1.92.4, where Dawn is compared to a dancer. However, Indra most 
definitely dances elsewhere (cf. V.33.6, where Indra’s mrmnani appear in the same pada, with the 
same word play as here), and I think his “dance” here is his much-desired epiphany. 

Like 1d, pada b contains a sequence of three mrforms, including the repetition of the splv. 
phrase narnam nftama-, though in a different order and a different case. But the third word artai 
‘at the dance’ is not etymologically bound to this phrase, as nérya- in 1d is (though it surely is by 
folk etymology). 

As Ge says (n. 2c), the 2nd hemistich presents a “dunkler Sagenzug.” The problem (or 
one of them) 1s “7soka-. This word 1s always a PN, seemingly of a human rsi/poet. In I.112.12 he 
is one of the many clients aided by the ASvins, in a series of vss. that name men of similar ilk, 
like the far better known poets Kaksivant (vs. 11) and Bharadvaja (vs. 13); in VIII.45.30 he is 
aided by Indra. In both cases the aid he receives allows him to drive cattle up or out (of a 
mountain in VHI.45.30), in a Vala-like denouement. VIII.30 is also attributed to Trisoka Kanva 
by the Anukr, probably on the basis of his appearance in vs. 30. And in AV IV.29.6 he appears in 
an overstuffed list (vss. 3-6) of clients of Mitra and Varuna that includes many of the best- 
known RVic poets. (In vs. 6 he finds himself between Medhatithi and Usana Kavya.) What is 
this rather recessive poet/hero doing here? As indicated in the publ. tr., I think there is a pun 
here, and that in addition to the man’s name, “7s0ka- is a reference to Agni, who, of course, is 
represented at the ritual by three fires, hence ‘having three flames’ as an epithet. (Three of the 
five occurrences of sOka- are connected with Agni.) A reference to Agni could continue the 
theme of vs. 1, the establishment of the ritual fire. But it doesn’t get us much further with the 
Sagenzug, and in fact I now think that the Agni identification is a red herring planted by the poet. 

For the Sagenzug we should start further along, with a name we know better: Kutsa. 
Kutsa is famous for his association with Indra in the battle against Susna, in which exploit Usana 
Kavya also figures. Kutsa regularly rides on Indra’s chariot. See, e.g., 1V.16.11 yas7 ktitsena 
saratham “you [=Indra] drive on the same chariot with Kutsa” (sim. V.29.9, also with sarartham 
... kuitsena). It is this phrase that I think underlies the puzzling relationship between the main 
clause and the relative clause, with the latter having as subject rétho yah “which chariot” (nom.), 
which has no apparent antecedent in the main cl. If Avitsena belongs to the main clause and 
allows us to supply the phrase *sardtham kutsena, then the antecedent is covertly there, though 
locked in an adverb, which, moreover, is unexpressed in the text. (Construing differently, though 
with more or less the same sense, Ge: he takes Avitsena with the rel. cl. and supplies *ré@thena in 
the main cl.: “... auf dem Wagen, der durch Kutsa der Gewinnende werden sollte.” On the 
difference see below.) But Indra not only travels on the same chariot with Kutsa, he sometimes 
“conveys’( V vah) him: V.31.8 ... 4vaho ha kiitsam “you conveyed Kutsa” or they are “conveyed” 
together: V.31.9 (next vs., same hymn) indrakutsa vahamanda rathena. Now V vah provides the 
verb of the main clause in this hemistich: énu ... 4vahat. The subject of this verb is Trisoka, who 
may or may not also stand for Agni, as noted above — but the subject I would really like to see 
here is Indra — and I do not see any way to make t“77sOka- an epithet of Indra beyond arbitrary 
fiat. 

There is also the problem of the verbal lexeme: dénu-a V vah, which occurs only here in all 
of Skt. as far as I can see. Ge also feels (n. 2c) that decoding the hemistich depends on 
understanding the sense of that lexeme. 

And a further problem is the 100 men whom Trisoka conveyed, for which I know no 
mythological precedent. 


I can make some further headway but am far from understanding the whole. Looking at 
the Trisoka passages elsewhere we can situate him in a web of associations that point to the 
episode of Indra’s slaying of Susna with the help of Kutsa and the counsel of Usana Kavya. 
Trisoka is linked to Kutsa at least marginally, since I.112, which contains one of the few 
attestations of fr7s0ka-, is attributed to Kutsa; Trisoka is directly linked to Indra because Indra 
aids him in VIII.45.30. On the basis of AV IV.29.6 we can also connect him to Usana Kavya. 
The phraseology of our passage also points to this same episode, as outlined above. It is almost 
as if Trisoka is a kind of Zelig figure (from the movie of the same name), a nearly anonymous 
minor figure absorbed into a well-known plot. Perhaps the 100 men he conveys are 
reinforcements or auxiliaries for the combat, and the dnu of 4nu-4 V vah means ‘convey in 
addition’. But if this is an variant of and expansion on the more familiar Susna slaying tale, this 
is its only occurrence, as far as I know, and we will never know more about it. 

Even if this is all true (and in fact it doesn’t fit together very well), what does this 
contribute to this vs. and this hymn? I remain mostly baffled. One clue to the contribution it 
makes is the switch from mythological past to potential future: the verb of the main cl. is (most 
likely) an augmented impf. (so Pp.), though technically it could also be an injunc., 4 vahat. The 
verb of the following rel. clause is subjunctive, made even clearer by being periphrastic (dsat 
sasavan). So the mytho-historical snippet in the main clause must be serving as model for the 
present: the chariot journey in the main clause led to success and victory (the killing of Susna, if 
I’ve identified the myth right), and so the chariot with which we’re currently concerned will be 
victorious too. I would suggest that current chariot is the one on which Indra is traveling to our 
sacrifice — for the epiphany that seems to be the topic and goal of this hymn. (Note that if Iam 
correct about the division between mythological past and ritual present, this provides more 
support for my view that kvitsena belongs to the main cl., despite the preceding pada boundary 
[pace Ge], since Kutsa belongs to the myth, not our current ritual.) 

Here and in two other occurrences (VI.87.2, [X.74.8), the nom. sg. of the pf. part. to 
V san should be read with a heavy root syllable, reflecting, one way or the other, the set root. On 
this issue see KH (Aufs. 544—46), who weighs the merits of *sasavén and *sasanvan, I would 
favor the former. 


X.29.3—5: These three vss. present themselves technically like an omphalos structure, with the 
two outer vss. (3, 5) responsive, with their vs.-final 4nnath and forms of Vv sak. This would define 
vs. 4 as the omphalos, and, rather cutely, it also has a form of 4nna-, but the recessive dane 
beginning 4d. However, in terms of content this doesn’t work: vss. 3 and 4 pattern together, and 
vs. 5 change the subject, so, although the structure of the three vss. is promising and they are 
found in the middle of the hymn, I don’t think that’s what’s going on. Instead it’s better to 
concentrate on the similarities of the first two of these vss. (3-4), where the poet peppers Indra 
with questions about when and how Indra will come to our sacrifice and what will induce him to 
choose our sacrifice (over those of competing sacrificers). 


X.29.3: In pada a the publ. tr. renders réntyo bhitas if it were a gerundive periphrasis (“is to be 
enjoyed by you”), but since réntya- is built to the -7-stem réntr-, the tr. oversells its verbal nature. 
I’d now emend to“... is / will be enjoyable to you.” The injunctive bhadtis functionally 
ambiguous. 

In b the verbal lexeme (ab/7... vi dhava) is construed with a double acc. dirah girah. | 
think it likely that dhava selects a different preverb for each acc.: abh/for the goal girah ‘hymns’, 


vi for the doors, through which Indra is to run. v/is regularly associated with ‘doors’ elsewhere, 
esp., but not only, with the lexeme v/v vr ‘open’. 

But the doors of what? I think it likely that they are the same as the enigmatic “divine 
doors” (dvaro devih) found in the Apri litanies, generally in vs. 5 (1.188.5, VII.2.5, etc.) or 6 
(1.13.6, 142.6). In the Apri context the doors open up for sacrifice (e.g., I.13.6 yastave) or for the 
gods to come through (e.g., I.142.6 prayaf devébhyah). See esp. 1.4.5 abhimam yajidam vi 
caranta purvih “They [=gods] proceed through the many (doors) towards this sacrifice,” with vi 
and a verb of motion, as here. The doors are discussed in detail by van den Bosch in his 
comprehensive treatment of the Apri hymns (IIJ 28 [1985] 95-122, 169-89), with the doors disc. 
pp. 104-6, incl. a survey of previous lit. Though the disc. is useful, I cannot follow the au in 
taking them as real doors, “special gates ... erected for this sacrificial performance” (p. 105) of, 
in his view, an archaic domestic animal sacrifice. Instead I think they must be the conceptual 
doors that give the gods access to our ritual ground, that open up for them when we perform 
sacrifice, and that, when conceptually shut, keep the divine and mortal spheres safely separate. 

Note the phonological play duro giro ... ugro, with parts of the 1st two words combined 
in the third. 

Pada c poses some questions, beginning with the first word, kad. Is it a lexicalized 
‘when?’ (per publ. tr.) or the neut. nom./acc. sg. of the interrogative prn/adj. ‘what/which?’ (per 
Ge, Old [ZDMG 50 (1896) 430 = KISch 8)])? I now favor the latter against my previous tr. The 
final word of the pada is also problematic: manisa in the Samhita text. Since d begins with a 
vowel (4), the underlying form should be manisah, and this is the interpr. in the publ. tr. The 
presence of an indisputable manisah at the end of the next vs. (4d) might support this reading. 
However, the Pp. reads manisé despite the resulting hiatus; on this reading see Old’s various reff. 
starting with the Pratisakhya, which favor the form in hiatus. I now see that I should accept this 
sg. form, though in fact it will not make much difference in my interpr. (which will change 
considerably for other reasons). In the publ. tr. I took it as nom. pl.; I now interpr. it as nom. sg., 
though it could also be an instr. sg. (so Gr). 

To understand the pada we need to consider the meaning and use of the keyword vahas-. 
(As for its form, I have no opinion on the lengthened grade in this word and some other 
derivatives of the root V vah.) Gr glosses it ‘Darbringung’, which is adopted in EWA (s.v. VAH, 
p. 536); Ge renders it “Anziehungskraft” (force of attraction), I’m not sure on what grounds. (In 
fact Ge makes no comment on this vs. whatsoever.) The word is discussed at length by Old in the 
art. cit. above (“Vahni und Verwandtes,” ZDMG 50 [1896] 423-33 = K] Sch 1-11) with his 
customary acuity: he situates it within the well-known RVic conceptual equation of the sacrifice 
with a chariot. He notes the fact that vahas- is primarily — and widely — found as a 2nd cmpd 
member in bahuvrihis whose first member is a word for ritual speech: ukthd-vahas-, gir-vahas-, 
stoma-vahas-, etc. Old’s interpr. (429=7) of such cmpds is “dass das Loblied als mystischer 
Wagen oder als Gespann den Priester zu Erfolg und Gewinn hinfahrt, oder dass der Priester es 
dem Gott als Gespann ausriistet, der Gott mit diesem Gespann zum Opfer fahrt.” His 2nd 
suggestion seems to me the one most generally in play: the poet’s hymn serves as the vehicle that 
brings Indra to the sacrifice. Two (III.30.20, 53.3) of the uncmpded occurrences of vahas- 
involve poets making a vahas- for Indra. Cf., e.g., 1.30.20 ... matibhis tibhyam vipra, indraya 
vahah ... akran “The inspired poets have made a vehicle for you, for Indra, with their thoughts.” 
Although vaéhas- is not cmpded here, it does appear in the same pada, and probably the same 
case, as manisa-, a word for ritual speech, though not one cmpded with -vahas- elsewhere. 


The syntax of the pada is compressed; there is no verb and no Indra, but the phrase arvag 
luipa ma “near by, to me” suggests that “me” is the goal, and we need a verb of motion (cf., e.g., 
VII.72.2 d nah ... ipa yatam arvak “drive here near to us”) or perhaps better a form of V vah with 
indram as supplied object and mda as goal. I also now think that initial k@d should, with 
appropriate (if silent) adjustment in gender be construed with manisé as well as vahah, thus 
equating the two words, as if in a cmpd *manisa-vahas- ‘having inspired thought as vehicle’. 
Putting all this together I would now emend the tr. to one of the following: “What vehicle, (what) 
inspired thought (will come) nearby to me?” or “What vehicle, (what) inspired thought (will 
convey you) nearby to me?’ I favor the latter, even though it requires supplying more, because 
the poet is deliberating about how best to craft his manis@ to bring Indra to him. 

The lexeme 4 V sak is uncommon in the RV and does not seem to have a settled sense or 
even a Settled case frame. I would now change my “would compel” to “would empower”; in 
other words the poet by the offering of both praise and food would give Indra the power (as well 
as the inclination) to reward the poet. This rendering also conforms better to the one for the 
desid. pratisiksantiin 5d. 


X.29.4: The poet’s questions continue in this vs., and indeed, like 3c, it begins with kad. As in 
that pada kad here can be either ‘when?’ or “what/which?’. Either would be grammatical, since 
dyumndm is neut., but despite the apparent parallelism with 3c I prefer ‘when?’ here (contra Ge, 
Old), since we’re not choosing between various dyumnd-s that Indra has to offer, but hoping that 
he will arrive with dyummnd- to bestow. Moreover, kéd in b cannot be ‘which?’ but should be 
‘when?’ or at the very least a question particle as Ge takes it, so intra-vs. parallelism supports the 
‘when?’ interpr. 

My interpr. of pada a differs from those of Ge and Old because of divergent interpr. of 
the final phrase tvavato nfn and divergent morphological analyses of the final word nfn. The 
same phrase is found in II.20.1; see esp. Old ad loc. Both Old and Ge (and indeed a number of 
scholars; see in general AiG IIJ.211—12) see a morphological multivalence in nin to which I am 
highly resistant (see comm. ad I.146.4, [V.2.15, 21.2): I think it can almost always be interpr. as 
the acc. pl. it appears to be, while Ge allows gen. pl. as well (e.g., here and in I.20.1) and Old 
takes it in those two passages as gen. sg. (and elsewhere even as nom. pl.). There is, in my view, 
strong pressure to take it as acc. pl. here. On the one hand the same form is a clear acc. pl. in 2c, 
and there are also two perfectly formed gen. pl. (1d, 2b, as often, better read *nfnam to repair the 
cadence; see Old) and a nom. pl. aérahin 5d, so the poet must have had the conventional 
paradigm in his head. Against a gen. singular reading is the nom. pl. nérah in 5d, who appear to 
be the same people as our nfn. Moreover, 3c, our pada 4a, and 4b all have the same conceptual 
structure in my view: all three contain an acc. goal referring to us or our side: 3c ma, 4a nin, 4b 
nah, and all three are questions about when or how Indra will come to us—though only the last 
has an overt verb of motion, agan. 

In b we return first to the question of whose hymn, what kind of hymn will attract Indra 
(as in 3c): kéya dhiya karase. But the next question, which continues into the next hemistich, is 
about the timing of Indra’s advent. 

In c I take satyd- as ‘actually present’, with reference to Indra’s epiphany, rather than the 
standard ‘true ally’ construed with mztrah in the simile. 

The dat. bArtyafis ambiguous: it can either refer to our bearing offerings for Indra (as I 
take it) or to his support for us (or, indeed, both). There are no other dat. occurrences to this 


stem, but the two acc. sg. bértim (VIII.66.11, [X.103.1) both refer to our offerings to the gods, 
and since the next pada refers to such offerings I favor that interpr. 

Ge’s interpr. of d is entirely different from mine: “da eines jeden Sinnen auf Speise 
gerichtet sein wird.” He thus takes manisah in an entirely different sense from manisé in 3c (a vs. 
that also contains dana-), which speaks against his interpr. In my view, the poet is returning to 
the issue of competing sacrifices, which is implicit in the urgent questions he’s been raising. 
Now he makes it explicit: admitting that the sacrifice of someone else (samasya) will also feature 
both food (anne) and manisa-, the two items he promised Indra in 3cd. This admission seems a 
bit like a strategic blunder — though surely Indra knows it already — but (again implicitly) the 
poet is asserting the superiority of his own offerings. My interpr. requires loc. dane to refer to the 
ceremony of food offering, not just to the food itself, but this doesn’t seem like too much of an 
expansion. 

The unaccented pronominal stem sama- (13x, excluding reps.) is generally taken as a 
straight indefinite “someone, anyone’, but it’s worth noting that it’s almost always found in clear 
pejorative context, of unspecified opponents. English ‘some’ can develop the same sort of 
negative sense — e.g., “some guy” in contexts like “Some guy was Xing ...” generally refers to 
someone doing something disapproved of (“some guy was making trouble” rather than “some 
guy was helping an old lady’’). For the RV cf. passages like 1.176.4 asunvantam samam jahi 
“Smite anyone who doesn’t press (soma).” For the three passages that appear to have neutral 
sense (VI.27.3, VIII.21.8, and X.54.3), see comm. ad locc.; all three are best interpr. negatively. 


X.29.5: Another vs. studded with puzzles. The first pada seems to consist of several interlocked 
similes anchored by préraya ‘send forth’, with Indra the unnamed addressee of this impv. in my 
view (versus Ge [n. Sab]: self-address of the poet). The first simile consists of nom. sirah (pace 
Gr, who takes it as gen. to svar-, but in agreement with Ge, KH [139], Scar [252]) and acc. of 
goal artham “send forth (as) the sun (sends forth X) to the task/business,” with the direct object — 
who or what is being sent there — unexpressed. But it is not difficult to supply the object, since 
this is the common trope of the dawn / sun / Savitar dispersing humans to their tasks in the 
morning (cf., e.g., 1.113.6, VII.63.4). In the 2nd simile, by my interpr., the only expressed 
element is the goal, pardm ‘far shore’. I supply “boat” as the direct object being sent there, in 
keeping with the literal meaning of param, though the others cited above simply take it as the 
goal in the frame (e.g., Klein DGRV I.122 “Impel forth over to the other side ...””). In his n. 5ab 
Ge does introduce the possibility of a boat and cites the telling passages II.42.1. fyartr ... iva 
navam, X.116.9 sindhav iva prérayam navam “1 send forth (speech) like a boat on a river.” 
Although the position of 74 might seem to speak against my interpr., as has been discussed 
elsewhere (VIII.76.1, X.21.1), nd ‘like’ is blocked from pada-final position and flips with the 
simile word in those circumstances. In any case the direct object of the frame is, by general 
agreement, the gapped masc. pl. prn. */@n, which would serve as antecedent of the rel. yéin 
padas b and cd. 

These two clauses (b and cd), conjoined by ca, presumably define the groups of humans 
who will benefit from Indra’s nudge and who have in some way earned his helpful push. The 2nd 
rel. cl. (cd) works very well in this scenario, depicting the humans’ ritual activity. But b is a 
different matter. 

The interpr. of b is considerably complicated by the hapax root noun cmpd janidha(h) 
‘wife providers’ (?). By form this can be either nom. or acc. pl., but neither choice contributes 
helpfully to the interpr. Before tackling the wife problem, it’s useful to determine the referent of 


asya. This is generally taken to be Indra (Ge, Old, Klein, Scar, but not KH), but Indra must be 
referred to in the 2nd ps. in cd, given the enclitic fe and the voc. phrase tuvijata ... indra. As 
indicated above, I also think that Indra is the addressee of the 2nd sg. impv. in pada a. Although 
switch between persons is not unusual even within a single vs. in the RV, it would, I think, be 
unusual to have a 3rd ps. sandwiched between two 2nd ps. in the same vs. The case for the Indra 
ref. of asyais based on the larger context: if men are trying to fulfill Indra’s wish (asya kamam), 
they deserve his aid, just like the ritualists in cd. But I find the reference sandwich too 
problematic and think that b is actually less parallel to cd than it appears (or indeed should be). 
Instead it seems to be a recasting of one of the similes in pada a: just as the sun sends people to 
their task(s), so (in b) do people pursue each his own desire. The sg. asya would be individuating 
the various different kama- the plural subjects have. 

So what do the janidha- have to do with this, and are they being compared with the 
subjects, the yé who go to the kamam, or with the object, the kamam? Most opt for the former, 
while the publ. tr. reflects the latter. Before attempting to adjudicate the case identity, we should 
make a stab at figuring out what the cmpd might mean. I will start with an outlier suggestion, 
that of KH, which I wish I could adopt but which seems an impossible interpr. His tr. of b (139) 
is “der einem (asya) auf den Wunsch eingehen wie ein zum Eheweib bestimmtes Madchen (?).” 
Unlike the standard interpr. noted above, he does not take asya as a reference to Indra (as far as I 
can see), but as a sort of indefinite. But it is his interpr. of janidha- as a nom. sg. fem. “zum 
Eheweib bestimmtes Madchen” that is more radical, since it assumes a passive sense of the root 
noun -dh@-, which would be unprecedented for -dha- cmpds (and in fact questionable for most 
root noun cmpds). But it would yield some sense in the pada: those fulfilling the wish of the 
unidentified asya would be likened to a new bride fulfilling the wish of her husband. However, I 
think this interpr. has to be rejected because of the twisting of the root noun cmpd, which is esp. 
unlikely given the existence of the parallel cmpd jani-da- ‘giving wives’ (IV.17.16, of Indra). 
Conforming to the standard model of root noun cmpds, the first member should be the obj. of the 
root noun — as in cmpds like dhivyam-dhéa- ‘creating thought’, ratna-dha- ‘creating / establishing / 
providing treasure’, etc., as well as the just-cited jani/-da-. What would a bride- 
creator/establisher/provider be? Ge suggests “Ehestifter” (matchmaker), which makes literal 
sense, but I do not know of any evidence for such a role in Rigvedic society (not that we would 
necessarily have it). Nonetheless, the publ. tr. adopts a version of this, “providers of wives,” with 
the further assumption that men go to such people to fulfill their wish (for a wife). I now think 
this was an ill-thought-out translation of desperation, though I don’t have much better to replace 
it with. I now think Gr’s ‘Brautfiihrer’ / Scar’s “‘Brautwerber’ are closer to the mark and have 
some connection to what we know about the mechanics of ancient Indian marriage. As I have 
discussed elsewhere (see esp. SacWife 221—23 and passim), a prospective bridegroom does not 
seek the hand of a maiden himself, but sends “wooers” ( vard/ka/-) to the prospective bride’s 
family to arrange the match. These wooers are already found in the RVic wedding hymn 
X.85.14, and the institution is treated more straightforwardly in the grhya sutras. The wooers can 
reasonably be considered ‘arrangers/providers of the bride’, and they would perform this task “at 
the desire” (kamam) of the bridegroom. I now therefore would tr. the pada “(those) who pursue 
each his own desire, like bride-providers (=wooers) at his (=bridegroom’s) wish,” with asya 
kamam used in two different senses and syntactic functions (the one in the simile being 
adverbial) and janidhah nom. rather than the acc. of my publ. tr. 

After this, the interpr. of the 2nd hemistich is comparatively uncomplicated. As noted 
above, this clause must express the ritual actions directed at Indra that attract his aid. As in the 


previous two vss., which treat the same matter, food is a crucial element: pada-final d4nnaih 
matches that of 3d, with loc. dane in 4d somewhat recessive, since it describes the ritual of the 
rival sacrificer. The previous two vss. also showcase the verbal portion of the ritual, with 
manisah (3c, 4d). In our vs. girahis substituted. The use of a form of V sak ‘be able’, here the 
semi-lexicalized desid. siks with prati, a combination found only here, also recalls vs. 3 2... 
Sakyam — though the two uses of sak are slightly different. In 3d the object is Indra, who is 
empowered by the ritual offerings to (display) generosity; here it is the hymns that are 
empowered, to be offered to Indra. 


X.29.6: The worst is now over, and the hymn drifts to its conclusion with no more than normal 
difficulties. 

My interpr. of the first hemistich differs considerably from Ge’s, and there are arguments 
in favor of each—though ultimately I favor my own. The points of difference are 1) what is 
predicated of what, 2) how méatra- ‘measure’ is used and what it refers to, 3) what root suimita- 
belongs to: Vmda ‘measure’ or V mi ‘fix’, 4) what the instrumentals in b are doing and who do 
these qualities belong to. 

Ge’s tr. is “Die beiden sind fiir dich reichliche, gutbemessene Massstabe: der Himmel an 
Grésse, die Erde an Weisheit.” He thus takes mdatre as predicated of Heaven and Earth, with fea 
datival enclitic. That is, “the two (=H+E) are a measure (/measuring rods / standards) for you.” 
For him svimite also belongs to V md and forms an etymological figure with m4tre. “the two well- 
measured measures.” As he indicates in his n. 6ab, only Heaven and Earth are vast enough to 
serve as measuring standards for Indra. By contrast I take mdatra- as a measure, that is, a unit of 
mass (like “a measure of grain’) and, further, the container that would hold that mass (in a 
phrase like “quart measure,” the “measure” may be the amount of liquid in a quart or the cup that 
holds it). So H+E are conceived of as very large, hollow containers. 

I take suimite to V mi ‘fix’. Syntactically matre is the subject and stimite ‘well fixed’ is its 
predicate, referring to the standard cosmogonic deed of Indra’s, propping apart Heaven and 
Earth. Cf., e.g., 1.30.4 téva dyavaprthivi parvataso, anu vrataya nimiteva tasthuh “It is 
following your [=Indra’s] commandment that heaven and earth and the mountains stand (/stay) 
like (pillars) implanted. By my interpr. fe goes with the instr.s in b, but occupies standard 
Wackernagel’s position. 

And the instrumentals name Indra’s powers, which he used to fix the two world halves. 
For Ge, by contrast. they are the measuring standard for Heaven and Earth respectively (“Heaven 
in greatness, Earth in wisdom’). There is something to be said for both interpr., though majména 
works better for him than kavya- does. The former, majmén-, is generally associated with Indra, 
and it is often the instrument he uses to effect his deeds (e.g., 1.55.5, 1.130.4), thus supporting my 
position, but it can also be the standard by which Indra is judged (III.32.7, 46.3 [both cited by 
Ge]), supporting Ge’s. That “greatness” would be an appropriate standard for evaluating both 
Indra and Heaven is easy to accept; it is harder to see how kaévya- ‘poetic skill, sagacity’ could be 
a shared standard for Indra and Earth, since I’m not aware of passages in which Earth is credited 
with mental capacity of this sort. But k@vya- can be used as an instrument, even in cosmogonic 
contexts. Cf. the following passage, which describes the separation of Heaven and Earth; though 
the deed is attributed to Soma, the action is one of Indra’s standard ones: [X.70.2 ubhé dyava 
kavyena vi sisrathe “through his poetic skill he [=Soma] has loosened both, Heaven (and Earth), 
from each other.” Although kévya- is more generally associated with Soma (as here) or Agni, 
recall that Indra in the Vala myth opens the cave through his verbal skill, not his physical power. 


In balance, therefore, though I find Ge’s interpr. appealing in many ways, I think the evidence 
points rather in the direction of my own. And in particular, despite the suggestive interlacing of 
NOM. INSTR. NOM. INSTR. in b, the two instrumentals are Indra’s means — the complementary 
physical power and verbal skill displayed in the Vrtra and Vala myths respectively — and are 
used to fix both entities, Heaven and Earth, with no association of one of the instr. with one 
nom., and the other with the other. 

The two padas of the 2nd hemistich are constructed as parallels, each hoping that one of 
the substances offered to Indra will be acceptable to him. Given the parallelism, initial dat. 
varaya “for your liking” should corresponding to loc. svadman;, cf. Ge’s “nach deinem Wunsche 
... nach deinem Geschmack.” Although this is surely the intent, the use of the loc. is somewhat 
odd. 


X.29.7: 4matra- in pada a appears to be playing off mdtra- in 6a, and since 4matra- is a large 
liquid measure, this may make it more likely that my interpr. méfra- in 6 is also one. 

Note that satyd- from 4c and radhas- from 3d, both used in reference to Indra, are reprised 
here in one cmpd. 

Flg. Ge’s cited parallel, VII.21.6 abhi kratvendra bhir adha jmén “Become preeminent 
through your will, Indra, on the earth,” I supply a participial form of “be/become’ with abf/in d. 

The artheme of vss. 1—2 returns here with néryah, doubled by and contrasting with 
adjacent pauimsyath. 


X.29.8: The first pada here is almost identical to VII.20.3 vy asa indrah prtanah sv6ja(h), see 
comm. ad loc. Bloomfield (RReps ad VII.20.3) works himself into a state of near apoplexy 
because of differing translations of the two padas, esp. different renderings of prtana-, which he 
declares always means ‘battle’. Although the two padas are too similar to be chance 
resemblances and although I agree with BI that prtana- should be interpr. in the same way in 
both, I differ from him on two points. 1) I do not think that pftana- in general only means 
‘battle’; rarely, as here (in my view, contra Ge), it seems to refer to the battlers themselves. (For 
the contribution of the root noun cmpd prtana-sah- to such a reinterpr. see comm. ad III.24.1.) 2) 
I think the choice of two different but phonologically similar verbs, v/v as (VII.20.3) and vi 

V (nja§ (here), shows that the poet of the derivative pada (probably our Vasukra) meant to vary 
the sense, not reproduce it. In VII.20.3 BI takes vy ase as lit. ‘threw himself through’, but 
pregnantly ‘pervaded’, with our vy anatalso meaning ‘pervaded’. For the verb in VII.20.3 I 
prefer ‘dispersed’, for the one here ‘penetrated’. The point here is that Indra has taken position in 
the middle between the armies, which marshall themselves (pada b) competing to secure his 
patronage and help in battle for their side. 

Pada c is somewhat unclear. Ge, who interpr. both instances of pftana- in this vs. as 
‘battle’, tr. 2... rétham nd prtanasu tistha as “Besteige den Wagen wie in den Schlachten,” with 
the simile consisting only of pftanasu. But the position of n# speaks against that (and this is not a 
situation like that in 5a where 741s flipped because it’s barred from pada-final position [see 
comm. there and ad X.21.1], though I admit that * prtanasu né@ would not work metrically). My 
interpr. takes pftanasu as the frame and ratham as the simile, both construed with 2 ... tistha. 
Since 4 V sthacan take either acc. or loc., this is an example of case disharmony between simile 
and frame, of the type discussed in my 1982 IIJ article “Case disharmony in RVic similes.” The 
point is that Indra shows himself superior to both sides in the battle — he mounts (perhaps 
‘surmount’ would be better here) them like a chariot. So in fact he does not tip his favor to any 


side (despite the competition implied between the hosts in pada b), but takes control of them all. 
The metaphorical chariot made up of the pftana-s he will then drive (pada d) to his own 
advantage (and perhaps ours, given his benevolent sumati-). The middle voice of codayase 
expresses the same self-involved action as the same form in VI.46.13, where Indra spur on his 
own steeds. 

For sumatya and suggested substitute reading sumati see Old ad 1.31.18. 


Commentary X.30—60 


X.30-34 

These five hymns are attributed to Kavasa Aillisa, whose name is, intriguingly, non-Indo- 
Aryan phonologically (see Mayr. PN s.v.). He figures in the AiB and KausB as the son of a das 
(see Kuiper, Aryans p. 7 and passim), and in the Ten Kings Battle a “famous old” Kavasa 
(srutam kavasam vrddham) gets drowned (or at least dragged into the water) by Indra 
(VII.18.12). This does not seem to have kept him (or his supposed namesake) from dedicating a 
hymns or parts thereof to Indra (X.32; see its publ. intro.; X.33.2—3 per Anukr.). The subjects of 
the hymns in this collection are heterogeneous, and the last one (X.34) is the famous “Lament of 
the Gambler.” Much less famous, but very appealing is X.33, which we can call “Lament of a 
Singer.” 

See Ge’s detailed intro. to this hymn group. It should also be noted that Old suggests that 
the Vasukra hymns (X.27—29) and the Kavasa hyms may form not two series but one on the 
basis of phraseology etc. (see Prol. 234). 


X.30 Waters 

On the ritual background of this hymn, see publ. intro. and Ge’s and Old’s intros. to the 
hymn. The hymn treats the ceremonial fetching of the waters for the preparation of soma and 
their installation on the ritual ground. Re tr. and comm. EVP XV.127ff. 


X.30.1: Ge and Re take devatra and apah as separate goals of pré@ ... etu (Ge: “Gotterwarts soll 
der Weg ... gehen, hin zu den Gewassern ...””). I have consolidated them (“... the waters that are 
among the gods”) to avoid the duplication and also because in c the wellspring (dhas7-) belongs 
to Mitra and Varuna. 

On dhasr- see the various reff. in Comm. Lexicon. I basically follow Janert. Re quotes 
Janert’s tr. of this vs., commenting rather acidly “traduction védique «typique> des exégeéetes 
modernes,” though he doesn’t explain his disdain. With Ge I construe c with ab; both Old and Re 
take it instead with d, which in turn leads them to consider dhasim in c to be coreferential with 
suvrktim in d. Re tr. c as “la puissante projection (émanée) de Mitra (et) de Varuna.” The dhasi- 
of Mitra and Varuna is also found in IV.55.7, where it is not as clearly tied to water as it is here 
(at least acdg. to Janert and me: Ge tr. “Schépfung’’), but I take it there as the repository of 
waters in heaven that produces rain. In any case, whether one takes devatra ... apéhin ab 
separately or together, the conceptual location of the waters to be fetched for this sacrifice 
appears to be in heaven, not whatever terrestrial water source is actually going to be tapped. This 
conflation of the earthly element and its heavenly counterpart is of course a standard move of the 
RVic poet, and in the first vs. of this hymn it frames the action to come as more significant than a 
little expedition with a bucket down to the river. 

The root affiliation of the Ist sg. subjunctive riradha is disputed. Gr and Lub assign it to 
V randh ‘be/make subject’, and I follow them; Old, Ge, Re, Janert all prefer V radh ‘(make) 
succeed’. At first glance ‘make succeed’ is easier to fit into the passage than ‘make subject’, but 
there are several arguments in favor of the more difficult interpr. ‘make subject’. First, although 
a causative system, with pres. randhdya- and redupl. aor. riradha-, is very well established in the 
RV for V randh, the -4ya-transitive radhaya- to V radh is first found in the AV, the corresponding 
redupl. aor. ariradhat first in TS (1x). So the default interpr. of riradha- in the RV would be to 
V randh—although it must be admitted that the other 8 exx. are in md prohibitives: this is the only 


occurrence in positive context. Second, the case frame here, ACC suvrktim + DAT prthujrayase, is 
exactly that found with the causative forms of V randh, but the dative is foreign to Vradh. Those 
who favor V radh must therefore resort to makeshifts in rendering the verb (Ge, Janert) or the dat. 
(Re). In my view “making the hymn subject to DAT” indicates that hymn’s composer recognizes 
the superior power of the entity denoted by the dative and sends it to do service to that entity. 

Who or what then is the referent of prthu-jrdyas-? In its other occurrence (III.49.2) this s- 
stem bahuvr. modifies Indra, but though Say and Re supply Indra here, there is no contextual 
support for him here (or Janert’s Agni). The uncmpded jrdyas- refers to space generally, and here 
the most likely entity to “have broad expanse” is a body of water, whose size would dwarf and 
humble the hymn approaching it (another argument for riradha- ‘make subject’). I do not have a 
candidate for the underlying noun, which should be masc. or neut. sg. — rather than the fem. pl. 
of apéh (b) and fem. sg. of dhasim (b), both of which also refer to this water source. Perhaps 
samudram found in 3a. 


X.30.2: In the publ. tr. I take bhdta as an injunc., with the clumsy tr. “since you have become 
provided with oblations ...” I would now change my grammatical analysis to imperative (with 
Ge, Re), in the well-known construction in which an impv. in a A/fclause followed by another 
clause with an impv. provides the grounds for the 2nd impv. I would therefore emend the tr. to 
“Become provided with oblations, (and then) go ...” Although on general grounds we might 
expect the priests’ fetching of the waters to precede their providing themselves with oblations, in 
fact vs. 3b explains the sequence: the Adhvaryus must sacrifice to Apam Napat “with an 
oblation” (Aavisa) so that that god will release the waters to them. 

In agreement with Ge, Re, Lii (296), contra Say. (Soma), I take the ruddy eagle to be the 
sun. Ge (n. 2c) points out that that phrase is esp. appropriate for the morning and/or evening sun 
(which often appears red), times prescribed in the later Soma sacrifice for the water-fetching. 

Gr, Ge, Re, Lub all assign 4syadhvam to the root Vas ‘throw’, flg. the Pp analysis 4 
asyadhvam. | am persuaded, however, by Old’s connection with V sa, si ‘bind’. Note first that an 
undoubted 2nd pl. impv. to this stem is found in vs. 11 of this hymn (v/syadhvam), and that 4 
V sais found in nearby X.28.10 4 sisaya ‘caught’ (in a Vasukra hymn, a collection that Old 
considers verbally connected with the Kavasa hymns [see Prol. 234]). As Old points out, Vas has 
no medial forms in the RV, and he also suggests that 4 V sd ‘bind on, harness’ would be the 
opposite to the better attested 4va/ viv sa ‘unbind, loose’. 


X.30.3: On the Aavis- see comm. ad 2a. 


X.30.3—4: The referent of ¢ésmarin d must be Apam Napiat, or at least all discourse signs point to 
him. It is striking that he receives honeyed soma in 3d, while in 4cd Indra is strengthened for his 
virya- by honeyed waters (madhumatir apah), even though Indra is of course the usual recipient 
of soma, esp. in the context of his heroic deeds. The slight paradox is surely meant. (See, 
however, the passages cited by Ge in n. 4d, which associate the waters with Indra’s 
strengthening.) 


X.30.4: By accent didayat in pada a belongs to the redupl. pres. that is emerging in the RV by 
reinterpr. of the old presential perfect didaya. The act. pres. part. didyat- (8x) is unambiguous 
testimony to this present stem. Besides redupl.-accented didaya- (2x in addition to this passage), 
the stems diddya- with pf. accent (6x) and didaya- (unaccented, so ambig., 5x) are also found. 


All of these should be subjunctives (whether pf. or pres.), and indeed, save perhaps for this one, 
all of them are at least compatible with and generally best interpr. as subjunctives (see Narten 
“Vedisch didaya...” [1987 = K1Sch 368-79], n. 5, as well as my 2017 “Vedic Perfect 
Subjunctive,” 316—18)—including the two other redupl.-accented didayat occurrences (VIII.6.24, 
X.95.12). However, our form works better as a general present: it is characteristic of Apam 
Napat to shine without fuel in the waters; it is not an action that an offering of Soma (3d) 
will/should bring about. Cf., from the only hymn devoted to Apam Napat in the RV, II.35.4 
didayanidhmah ... apsu, with the indicative presential pf. d/daya in identical context. That the 
parallel rel. cl. in our 4b contains an unambig. indic. pres. //afe also supports an indic. interpr. I 
don’t quite know what to do about this comflict between function and form, but think it at least 
possible that the shifting nature of the verbal system of V drallowed a nonce interpr. of didayat as 
thematic injunc. On the averbo of this root both in the RV and in later Vedic, see the above cited 
art. by Narten. 


X.30.5: On the ritual act expressed by pada d, see Ge’s n. 5d. 
X.30.6: For a similar use of sém-+ med. pf. of Vcit see X.92.4, 10 sém cikitrire. 


X.30.7—9: These three vss. constitute a direct address to the waters, with the content kept fairly 
consistent across the vss. In each vs. the waters/rivers are urged to “propel” (pré Vv Ai) their wave 
(armim) to Indra. Vss. 7-8 share the pres. impv. pré Ainota (7c; note the retroflexion) / pré ... 
Ainota (8a), the acc. phrase mdadhumantam trmim “honeyed wave” (7c, 8a), and a dative 
referring to Indra (4ésma indraya 7c; asmai 8a). Vs. 9 has streamlined the expression to drmim 
pra heta (9b), with aor. impv., no ‘honeyed’ (though there are other descriptors of drmim), and 
Indra tucked into a cmpd. indrapénam ‘Indra’s drink’ (9a). I doubt that there is any functional 
difference between pres. impv. /mota and rt. aor. impv. feta; instead the poet is seeking variety 
in the third iteration of the command. 


X.30.7: Gr (fld. by Lub) assigns vrtabhyah to the fem. noun vrta-, glossed (by Gr) “Arbeit, Werk 
oder Bewegung,” found in V.48.2. But it surely is simply the fem. dat. pl. ppl. to V vr ‘enclosed, 
blocked’, as in IV.19.5=42.7 tvém vrtami arina indra sindhiin “you made the blocked rivers flow, 
o Indra,” referring to the same mythological deed, but with masc. acc. pl. modifying sindhan. 


The ppl. interpr. is assumed by Old, Ge, and Re. 


X.30.8: Pada b is a full-pada izafe-type construction, a nominal relative clause containing two 
appositives, embedded within the acc. phrase of a and c. See my“Proto-proto-izafe” )Fs. Mark 
Hale). 


X.30.9: Pada b contains a short rel. cl. characterizing the acc. urmim and embedded within the 
acc. phrase, begun in pada a and continuing in cd. The structure of the vs. is thus parallel to vs. 8; 
however, the rel. cl. in this vs. has a finite verb — ya ubhé fyarti — and thus violates the general 
prohibition against non-nominal embedded clauses. I would explain it here as modeled on the 
licit izafe-type in 8b, while driven by the poet’s desire to vary the pattern in the last of the three- 
vs. sequence. See comm. above on X.30.7-9. 

The identity of the “both” that the wave rouses is disputed. Both Ge and Re supply 
“worlds” (that is, Heaven and Earth), and this is certainly a possible pair. Ge (n. 9b) additionally 


suggests both races (gods and men), which I follow in the publ. tr., or even the two streams 
(dhara-) found in the next vs. (10a). The referent of ubhé must of course be either fem. or neut. 
Though the overwhelming number of instances of ubhé probably refer to the two worlds (fem. 
rodasi, etc.), there is a subset of passages referring to the two races (neut. 7@énmani, jdanasi), and 
this makes more sense to me in context (though I don’t have strong feelings about it). 

Pada c lacks a syllable, and the word in the affected part of the pada, ausandm, is a hapax. 
The current standard view of this word (Ge, Re, EWA s.v. usana-) is that it’s a vrddhi deriv. of 
usana-, named as the plant from which soma is derived once (repeated) in the SB 
(II.4.3.13=IV.2.5.15): vrtr6 var s6ma asit tasyaitac chariram yad girdyo yad asmanas tad es6sana 
namausadhir jayata iti ha smaha svetaéketur auiddalakis tam etad ahrtyabhisunvanti “Soma was 
really Vrtra. This is his body, namely the mountains and the rocks. There is born the plant called 
Usana — so says Svetakeu Auddalaki. Having brought it [=plant] here, they press it.” Although 
this is certainly suggestive, I am reluctant to hang too much on a single passage in a later 
brahmana, with the content attributed to Svetaketu—esp. since, acdg. to Macdonell/Keith (Vedic 
Index, s.v. Svetaketu), “All the references to Svetaketu belong to the latest period of Vedic 
literature.” The major exception to the embrace of this etym. is Old, who (like Gr) suggests 
rather that it belongs to V vas ‘be eager, desire’ and that the transmitted form represents 4-usand-, 
with the preverb in hiatus providing the missing syllable (sim. Arnold) and showing shortening 
to a- in hiatus. There are several potential drawbacks to his scenario. First, V vas does not 
otherwise appear with 4 however, other verbs of desiring (e.g., Vkan) occur with this preverb, 
and nonce spread here would nto be surprising. Second, the pres. middle part. usand- is quite 
rare, compared to the very well-attested act. usdnt-, which in fact is found twice in this hymn in 
the twinned expression usént- usati- (“desirous [m.] / desirous [f.]”) in 2b, 6b (as well as the 
single usatihin 15c). When it occurs, usand- also means ‘eager, desirous’, and that could be the 
sense here as well—describing the waters’ eager pursuit of Indra. Or, it could show a nonce 
passive value developed in opposition to the act. usdnt- pairs, “being desired.” Despite the minor 
problems with this idea, it seems stronger to me than the other, and I would now emend my 
transl. from “stemming from the usana-plant” to “being eager.” 

Ge and Re (and Gr by implication) take a#7/antum as a modifier of the acc. armim that 
dominates the vs. (see Old for doubts). But this doesn’t make a lot of sense —how would a wave 
have three threads?—and it also leaves paér7 with nothing to do. In contrast, I take “7ta@ntum with 
pari, specifying the location of the action of the participle vicdrantam referring to the ‘wave’, and 
I supply yajfdm as the referent of triténtum. Both Ge (n. 9d) and Re cite saptd-tantu- as a 
parallel, and this adj. modifies yajfda- in its two occurrences (X.52.4, 124.1). The three threads 
here are presumably either the three fires or the three soma pressings. 


X.30.10: This vs. is paradoxical in content: the waters, feminine in both grammatical gender and 
personal qualities, are here depicted as powerful, martial, and commanding—no longer the lovely 
and yielding young women of earlier in the hymn. 

The intens. part. avérvrtatih in pada a is glossed by Schaeffer (192) with ‘sich schlangeln’ 
(meander), but given the rest of the vs., I think a more dynamic movement is envisioned: 
strenuously whirling, roiling, or the like. 

The “two streams” of the bahuvr. dvidharah are plausibly identified by Ge (n. 10a) as the 
two varieties of ritual waters, the Vasativari and the Ekadhana (on which see, e.g., Re Vocab. du 
rituel s.vv.). 


In b the waters are compared to ‘cattle-raiders, (those) fighting when cattle (are at stake)’ 
(gosu-yudh-; see Scar 441), a hyper-masculine and violent role, as is seen in its two other 
occurrences (I.112.22, VI.6.5). 

niyavam is a hapax, but despite Ge’s refusal to transl. it, it is plausibly derived from af 
V yu ‘team up, harness’, with well-attested root noun cmpd niyiit-, etc. See Gr, Old, Re. The publ. 
tr. accepts BR’s suggestion (reported by Gr) that it’s an adverbial acc. ‘in teams’; so, apparently, 
also Scar (441), though with a closer connection to the part. cdrantif. “in Niyut-Formation 
wandelnden (Wasser).” 

The paradoxical nature of this vs. comes to the fore in pada c—and presents us with a 
translational problem created by English. The waters are called the janitrih and the pétnih of 
existence (/ creation / the world), bAuivanasya, using the fem. gender equivalents of m. /daitar- 
“‘begetter’ and pdti- ‘master, lord’. In Sanskrit the derivational relationship between the masc. and 
fem. terms is clear, and this relationship establishes the tension between the active power and 
authority inhering in the usual masc. forms and the counter-expectations created by the feminine 
derivative. The audience would also be aware of masculine equivalents of these phrases: 
bhivanasya yah patih (NV .51.12; sim. [X.31.6, 86.5, X.128.7; note also the one other fem. 
bhivanasya patni, of Dawn in VII.75.4), bhiivanasya pitaram (V1.49.10; no ex. of bhuivanasya 
jamitar- is found in the RV). In my opinion the poet is covertly asserting that the female waters 
are equivalent in power to their male counterparts, hence my tr. “begetters and masters of 
existence.” But this tr. elides the feminine markers in the Skt. Although English does have the 
corresponding gendered terms, they would distort the sense. For pétni- we have ‘mistress / lady’, 
but these give the wrong impression: the waters are not the girlfriends / kept women 
(=mistresses) of existence but the commanders of it, and “ladies of existence” is nonsensical. For 
Jamtri- we could try ‘genetrix’, but this is too lexically specialized, and ‘mother’ has the wrong 
nuance: the waters are not nurturing existence but creating it. In the end I opted for the masculine 
terms, but something is lost in translation. 


X.30.11: This vs. is a partial reprise of vs. 1. The “yoking of truth” (1#é@s ya yoge) here echoes the 
“yoking of mind” (mdnasah ... prdyukti) in 1b. In la a way is made for the braéhman, while here 
the waters impel it (b). 

Ge, flg. Say., interpr. devayajya as a functional dative, parallel to sandye in b, but there’s 
no reason it can’t work as the instr. it appears to be (see Old, Re), either as a true instrument or as 
instr. of accompaniment, indicating the time when the waters’ action is to take place. 

The loc expression stésya yoge “at the yoking of truth” in c also establishes a temporal 
connection between the loc. and the action of the main verb: the waters are to “unloosen their 
udder” (i.e., be poured forth) at a particular moment in the ceremony. 


X.30.12: Because the verbs of padas a—c are accented (a: ksdyatha, b: bibhrthd, c: stha), they 
must all be in the domain of A/in pada a, with d the corresponding main cl. 

On my tr. of patnih as ‘masters’, not ‘mistresses / ladies’, see above ad 10c. 

The waters in general and their powers and characteristics elevate the riverine goddess 
Sarasvati in d as their divine representative. 


X.30.13: With Ge and Re (contra Old), I take this vs., consisting of a ydd clause (a) with three 
following participial adjuncts, each a pada length, as dependent on the main cl. of 14. Vs. 13 
describes the approach of the waters, 14 their arrival and installation. 


On 3™ pl. mid. ending -ram in adrsram see the extensive disc. by Old ad IX.7.1. 

Pada a is metrically disturbed in all its parts—concisely summarized by HvN as 
“Uncommon opening ... Uncommon break ... Rare cadence” (what’s left?!). Arnold suggest 
switching the order of the last two words to *ayatir 4drsram, which would give a Tristubh 
cadence but do nothing for the rest of the pada; Old counsels against this metathesis on formulaic 
grounds, adducing VII.81.1, VIU.101.11 ... adarsy ayatift 

Pada c adhvaryubhir manasa samvidanah “(the waters) allying / united in mind with the 
Adhvaryus” echoes 6cd_ sém janate manasa sém cikitre, adhvaryévo dhisénapas ca devih “They 
are agreed in mind and they perceive alike -- the Adhvaryus, the Holy Place, and the divine 
waters.” In our vs. the dhisénd is absent, but is probably represented by the place where the 
waters will be deposited. See also apam naptra samvidanasah in 14d. 

Pada b contains the redupl. pres. part. b/bhratih, which echoes the finite bibhrtha of 12b; 
pada d has the Ist class pres. part. bhérantih. All three have the same referent/subject (waters). 
Although Re remarks “Distinction nette entre bibArat (aussi 125) et bharant d,” | don’t see it, and 
Re’s tr. don’t help — at least don’t help me (“vous portez-en-vous” 12b, “qui (com)portent” 13b, 
“apportant” 13d). Ge tr. all with “bringen.” It’s worth noting (see Ge’s n. 13d) that d is identical 
to [1.36.7 save for the gender of the participle. It could therefore have just been patched in here, 
without much attention to the resulting contrast between the present stems of V bir. 


X.30.14: revatih reprises the voc. in 8d, 12a as well as raydah ... patnihin 12c. 

The voc. sakhayah referring to the Adhvaryus can express relationships in several 
directions: the Adhvaryus can be comrades of each other, comrades of us, and — given the 
emphasis on the agreement between the waters and the priests in vss. 6 and 13 — comrades of the 
waters. 

In d the part. samvidanasah is most naturally interpr. as nom. pl. masc., modifying the 
Adhvaryus. But because the same part. (ending in -4s) was nom. pl. fem. modifying the waters in 
the immed. prec. vs. (13c), there is contextual pressure to take it as acc. pl. fem., modifying 
adjacent enah, with the extended ending -4saf unusually employed in this paradigmatic slot. See 
esp. disc. by Old (as well as Ge’s n. 14d, Re’s comment). I think it likely that it is applicable to 
both (though my publ. tr. only reflects the fem. acc.), esp. given the emphasis on universal 
harmony in these vss. 


X.30.15: devayajya is repeated from 11a, though as nom. rather than instr. 


X.31 All Gods 

On the structure of the hymn and the obscurity of some of its contents, see publ. intro. 

The early vss. of the hymn have a surprising number of perf. optatives (2a mamanyat, 2d 
Jagrbhyat, 4a cakanyat, 4c anajyat), though the conditions that usually prompt such clusters — 
women’s or low-register speech — are not found. If Old is correct that the Vasukra (X.27—29) and 
Kavasa (X.30—34) collections are a unity (see ad X.30—34 above), we could invoke X.28.1 with 
its pf. opt. cluster (see comm. ad loc.) — though there they are in the mouth of a woman. I do not 
understand the phenomenon in this hymn, though see the pf. subjunctives in X.32.1. 


X.31.1: Old and Ge take the gen. devanam in the phrase devanam ... sémsah as a subjective 
genitive, but I don’t see why. Although the gods may help us, they don’t ordinarily praise us; the 
subjects of active transitive forms of the root V sams are humans or their counterparts. In asking 


that the laud of the gods seek us out, we are expressing the usual hope that poetic inspiration and 
its product, the hymn, will come to us at the right moment for producing praise for the gods. 

The stem /ura- ‘strong, overpowering’ is almost always used of gods. Here in the phrase 
visvebhis turath it substitutes for devaih, which already appeared as gen. devanam in the 
previous pada, to establish the All Gods as the nominal dedicands of the hymn. 

The bahuvr. susakhéyah in c reminds us of the emphasis on comradeship and harmony in 
the previous hymn, esp. voc. sakhayah in X.30.14. 


X.31.2: With most (Gr, Old, Lub, EWA s.v. MAN’, though not Ge or Kii [364—66, with extensive 
disc. with lit.]; Re uncertain), I take mamanydt to a separate root V man ‘stay, wait’, whose other 
two verbal forms are found in this limited group of hymns: X.27.20 (Vasukra), X.32.8 (Kavasa). 
See also comm. ad X.27.20. Among other things it is distinguished from V man ‘think’ by its 
active voice. Unlike Gr, I do not take the form here as caus. in value (zum Stillstand bringen, 
festhalten). I think the point rather is that if the poet proceeds along “the path of truth” (7tésya 
patha) by composing good poetry, he will receive his just reward and should simply wait for it in 
this location. I do not know what the p4r7 contributes: it goes too easily into English as ‘wait 
around, hang around’, meaning (originally) ‘in the general vicinity’. 

I also don’t know what the cid is doing. 

Although rtésya pathd is found in the next pada, adjacent to the instr. ndmasa, I take the 
former phrase with pada a. The pada-opening sequence rtésya patha némasais also found in 
1.128.2 and X.70.2, but in both cases the first phrase is better construed with the preceding pada 
and némasa with what follows. 

Note that the redupl. desid. opt. vivasetis the moral equiv. of the redupl. opts. elsewhere 
in the vs., mamanyat and jagrbhyat. See above. 

Most supply “gods” as the obj. of 4 vivaset, this is certainly possible, but dr¢#vinam in the 
preceding pada presents itself as well. If so, the point is that the poet will win his share by 
performing his ritual duties properly. How to do that is outlined in the 2nd hemistich. 

Note that the partial anagrams némasa and mdénasa occupy the same post-caesura metrical 
position in padas b and d respectively. 


X.31.3: The first pada of this vs. indicates that the advice in 2cd has been successfully followed. 
In my opinion the rest of the vs. sustains this ritual theme. 

On the plupf. asasrgram (also [X.97.30), manifestly based on the well-attested pass. aor. 
asrgram With the same passive value, see Kii 555. In our passage the showcasing of unusual pf. 
forms may have contributed to its appearance, but that situation is not found in [X.97.30. 

With Ge (see his n. 3b) I take tirthé nd dasmdm as a minor example of case disharmony 
in similes of the type discussed in my 1982 IIJ article “Case Disharmony in RVic Similes.” Both 
the loc. and the acc. function as goal. 

I take dasmd- as a reference to Agni, a common but far from exclusive referent of this 
stem. This identification may be facilitated by a pun: Agni is often called a ‘guest’ (4tithr-), a 
stem phonologically similar to ¢itha- ‘ford’. Cf. the voc. phrase VIII.74.7 ... désamatithe “o 
wondrous guest” of Agni. 

With Ge I take amah ‘helpers’ as the gods. The stem is only used of gods, as Gr points 
out. 

Although sias4- is an adjective ‘fortifying, powerful’ (on which see comm. ad [X.97.54), 
it is often used of praise songs or chants, generally with the headnoun gapped. And that is surely 


its use here: the poet has been honing his verbal skill and has now achieved his goal, a powerful 
hymn. For abh/V (n)as with a verbal product as obj., cf. V1.49.8 abhy anad arkém “he has 
attained the chant,” adduced by Re. 

I take gen. suvitésaya as a datival purpose gen.: “the hymn of good faring” is the hymn 
that will afford us good faring. 

On navedas- as the product of false segmentation of *bhdtana vedasah, see Schindler Fs. 
Knobloch, summarized in EWA s.v. 


X.31.4: Each of the four padas in this verse is a self-contained clause, which, each by itself, is 
reasonably easy to interpret (or, rather, to translate). It is, however, very difficult to figure out 
how they fit together and what their referents are. This shiftiness is surely deliberate; in fact, I 
see the poet laughing at us in the last pada, which begins s6 asmai “he to him,” with two 
pronouns whose referents are completely opaque even though they should be available from the 
preceding discourse. The poet does strew clues throughout the vs., but some of these seem to be 
red herrings, inviting us to identify the wrong referent. And of course, as often in the RV when 
straightforward reference is evaded, several different referents may be simultaneously meant. 

We are on firmest ground—comparatively firm anyway—in the first pada. Both nitya- and 
déamunas- point to Agni; the latter is mostly an epithet of Agni, the former regularly modifies 
him. (On svdpati- and nitya- in this passage see comm. ad X.44.1.) Moreover, at least by my 
interpr., Agni is the dasmd- on whom the gods have converged in the previous vs. (3b). Old also 
points to the similarity of our pada, with cakanyat, and X.29.1a where Agni is the presumed subj. 
of cakdn. The question here is what Agni is supposed to take pleasure in, since there is no 
complement to the verb. Ge supplies the stsa- (my “fortifying [hymn],” Ge’s “Ansporn” [which 
he identifies with praise; see his n. 3c as well as n. 3 at the bottom of the pg.]) from the preceding 
vs. 3c. This makes sense and would emerge from context, but there are other possibilities: Old 
favors the sacrificer, and the publ. tr. follows him (though I now reject that). The complement of 
the pf. cakan- can be either a thing (like hymns [X.91.12] or wealth [II.11.13]) or a person or 
persons (e.g., Kutsa [1.33.13], the patrons [X.147.3]), so that either of the just cited suggestions is 
in principle possible. However, I now favor Ge’s sisd-. 

The rel. clause in b presents us with several puzzles, though the subject and verb, savita 
Jaana, are straightforward: “Savitar begot / created.” The first puzzle is the referent of the dative 
rel. prn. yasmaz, the second the object to be supplied with the verb (if any). The most obvious 
referent for yésmai would be an entity in the preceding pada, and there is only one (at least 
overt): Agni. Old again suggests the sacrificer instead, and the publ. tr. follows. Once again I 
have developed serious doubts and now think the obvious solution—Agni—is probably the right 
one, or at least the initial reading. 

As for the object of jajana, Ge thinks it is the stisé-: the Ansporn = Loblied. (Klein 
[DGRV II.15, 184] follows Ge’s interpr. of both padas.) This would simplify matters by 
repeating the supplied material of pada a, but I am (or was) a bit dubious about the sense: did 
Savitar create the hymn? This is not part of his usual remit; in fact Savitar seems to have very 
little to do with begetting or creating. The only passage I’ve identified in which Savitar is the 
subject of a form of V janis IV.53.2 4jijanat savita sumndm ukthyam “Savitar has given birth to 
praiseworthy benevolence,” which doesn’t seem relevant here. However, I think Ge’s idea can be 
rescued and indeed considerably enhanced—if we see it as a diabolical pun, or set of puns, on the 
part of our poet. The word siisd- is not, of course, derived from Vv sd, the basis of Savitar’s name, 
but they are phonologically similar, with an initial sibilant followed by long g@, and they can 


therefore be poetically associated, with Savitar (Vv sz) giving birth to a stisd-. This would be 
enabled by another diabolical pun. There are two roots V si: 1) ‘impel’, the source of Savitar’s 
name and actions; 2) ‘give birth’. They are etymologically distinct, and their verbal systems also 
don’t overlap. But the agent noun Savitar could in principle be derived from either one. I suggest 
that the poet is playfully associating him with the 2nd root “give birth’, and then lexically 
substituting the semantically (almost) identical pf. of Van for the pf. sasiva ‘gave birth’. The 


sy? 


proposed underlying VP “gave birth to a stis@’ would thus rest on three puns, two phonological 
(Stisd- : V si ‘impel’; V si ‘impel’ : V si ‘give birth’) and one semantic (V sd ‘give birth’ : V jan 
‘beget’). The outcome also has the merit of making Savitar the subject of the gender-appropriate 
‘birth’ root: V.sihas the mother as subject, while V jan generally has the father or a father-like 
figure. (Note the occurrence of V si ‘give birth’ in 10a sdta, with female as subj. This root was 
clearly in the poet’s head.) 

I would now retract the publ. tr. and return to Ge’s interpr., though it is, I hope, on a 
firmer footing: “Our own proper lord and master of the house [=Agni] should find pleasure (in 
the hymn)—(Agni) for whom the god Savitar gave birth (to it).” (For a full re-tr. of the vs., see 
below.) (For the substitution of ‘proper’ for ‘constant’, rendering mitya- see comm. ad X.44.1.) 

On to the 2™ hemistich. The first issue that confronts us is that pada c, with vain 2" 
position, seems to be presented as a disjunctive clause. But what is it disjoined from and what are 
the two opposing choices? Because it is a main clause, it seems unlikely to be directly connected 
with the preceding rel. clause (b), and because its verb is in the optative it seems likely to be the 
parallel to pada a with its optative. This suggests an interpr. of a, c as “Agni should take pleasure 
(in the hymn), or Bhaga and/or Aryaman should anoint (him/it) with cows.” The pressure of the 
discourse leads to an interpr. of the obj. 77 here as something already known to us from the 
parallel clause, that is, either Agni or the (supplied) hymn. 

These are both possible choices, and we will return to them — but first we should consider 
the 2™ hemistich on its own. If we do so, we get an interpr. that directly conflicts with the one 
just offered and that identifies a very different referent for both 7m1in c and so in d. The 
phrasology points strongly to Soma. In pada c the VP “anoint with cows” (gdbhih V afi) is a 
fairly common phrase in both active and passive; though a few other entities get so anointed (e.g, 
Agni V.3.2, Mitra and Varuna I.51.8, music VIII.20.8), it is overwhelmingly used of Soma (e.g., 
IX.10.3, 32.3, 45.3, 50.2, 85.5, 86.47, 96.22, 103.2, 107.22), referring to the mixing of milk with 
the just-pressed soma juice. Similarly in d caru- modifies a number of different entities mostly 
connected with the ritual (vajfa- itself, e.g., VI.84.3, adhvara-1.19.1, ghrta- X.96.1, etc.), but it 
is extraordinarily common with sdma- (e.g., [V.49.2, X.39.2, etc.) and other words for soma 
(e.g., suta-1.137.2, mdu- TX.109.8). If we put this phraseological evidence together, Soma seems 
the obvious referent: “Bh + A should anoint him [=Soma] with cows; he [=Soma] is pleasing ...” 
(with the referent of asmay still unclear). But there’s no real place for Soma, even in this ritual 
context. Indra does not appear in this hymn; there is no mention of pressing or ritual drinking. 
Certainly in this verse no rhetorical space has been created for Soma. I therefore think that this is 
another of the poet’s jokes — a deliberate red herring: everything points to Soma, except that 
Soma makes no sense when the vs. and hymn as a whole are considered. 

Let us now return to the possibilities identified above. I now think that the referent of 
both 7m (c) and so (d) is the hymn, sts@-, covertly present in each pada, though overtly absent 
from all four. The phrase “anoint (the hymn) with cows” is unusual, but interpretable; it means to 
reward the hymn (or rather its poet) with the gift of livestock. (In one of his shifting interpr., Old 
suggest something similar: that Bhaga and Aryaman are bestowing Kuhbesitz on the sacrificer 


[whom he takes as the referent of i77].) This brings us back to 2ab, where the poet awaited his 
material reward “along the path of truth,” on which see comm. ad loc. 

As for the last pada, though as noted above, caru- is esp. characteristic of Soma, it applies 
to a variety of referents, incl. verbal products (e.g., mati- V1.8.1, rt@- [X.97.24.), and so stisd- is 
certainly possible. As for asmai, since it’s unaccented it must be someone already in the 
discourse, and, though Bhaga and Aryaman are closer, Agni has dominated the vs. and is the god 
whose delight in the hymn is sought. Pada d closes the circle with pada a: the sentiment we 
wanted to produce in Agni has arisen. 

I would now re-translate the verse in this way: “Our own proper lord and master of the 
house [=Agni] should find pleasure (in the hymn)—(Agni) for whom the god Savitar gave birth 
(to it). / Or Bhaga (and) Aryaman should anoint it [=hymn] with cows. It [=hymn] seems dear to 
him [=Agni] and so it should be.” 

A few final notes. First I still don’t see why pada c should be disjunctively related to pada 
a, since the two actions (Agni’s delight in the hymn / the anointing of it with cows) do not block 
each other. Perhaps it’s simply a way to shift our attention to a different way of thinking about 
the hymn. Kii (95) takes the va as disjoining the two gods: “Bhaga oder Aryaman ...,” but though 
this would solve the problem, vais wrongly positioned for that. IH has suggested a different, and 
appealing, explanation for the va, as providing a further enhancement for the hymn if Agni does 
not find the pleasure in it that we hope for in pada a; anointing it with cows might make it more 
appealing. IH’s modified tr. of the relevant parts of the vs.: “Our own proper lord and master of 
the house [=Agni] should find pleasure (in the hymn ... / Or [if he doesn’t find pleasure in it as 
is, then] Bhaga (and) Aryaman should anoint it [=hymn] with cows. It [i.e., the cow-anointed 
hymn] seems dear to him [=Agni] and so it should be.” The anointment with cows would, on the 
one hand, refer to the material reward for the poet, as disc. above, but also to the ghee that would 
be poured into the ritual fire. 

As Kii (95-96) points out, the pf. anajyat should have a long initial vowel, like the rest of 
its stem (anajé, etc.). The superficially peculiar redupl. of this pf. is similar to that in the indic. 
pf. anasma (V (n)as) in 3c and would be even more like it (and to the pf. opt. in pada a cakanyat) 
if it were * anajyat. These phonological similarities may help account for this surprising pf. opt. 
cluster. 


X.31.5—6: On these two responsive vss. as a likely omphalos, see publ. intro. The connections 
between the two vss. make Ge’s assertion (intro. to hymn) that the first five vss. have no 
relationship to the rest of the hymn unlikely. The evidence for the interdependence of vss. 5 and 
6 includes the three different words for ‘earth’ (ksah 5a, bhiiman- 6b, and by implication 
prth(@)vi via paprathanda 6a [the three being reunited in vs. 9]) and the three hemistich-initial asyé# 
(5c, 6a, 6c). The theme of the whole world as the ritual ground is what unifies their content. 


X.31.5: By my interpr. this vs. depicts the fundamental exchange relationship between mortals 
and gods, taking place on the ritual ground conceived of as the earth itself. Here meet the gods 
and the mortal ritualists, esp. the poet. The gods possess livestock (b) and prizes (d) to distribute, 
and are eager to receive the praise of the singer (c), which will motivate their generosity. In my 
view the singer is the same poet who was honing his craft in order to receive his material reward 
already in vs. 2 and whose fortifying hymn was to be anointed with cows (same image as here) 
in 4c. 


In pada aI read ksah in both simile and frame, in slightly different senses. In the frame it 
doubles init. 7y4m, which by itself can pregnantly refer to “this (earth)” (a usage very common in 
Vedic prose, but already developing in the RV); in the simile it has the extended sense of ‘place’, 
a place proper to someone or other (here the dawns), that is, their particular “world.” (I would 
now erase the parens around “(the place)” in the publ. tr.) As indicated in the publ. intro., I take 
pada a as willing the identification of the sacrificial ground with the earth itself, or, rather, the 
reverse: the whole earth should become the sacrificial ground. The sacrificial ground is referred 
to as “the earth/place of the dawns” because the daksinas are distributed at dawn (as is often 
emphasized in Usas hymns) and this vs. focuses on the rewarding of the singer for his praise. Ge 
(n. 5ab) also sees this as a reference to the daksina. For the rhetorical move to identify the place 
of sacrifice with the whole world, see the responsive question-and-answer exchange in the riddle 
hymn, I.164.34—35, in which the vedi is identified with “the farthest end of the earth” and the 
sacrifice with the navel of the world: I.164.35 iyaém védth paro antah prthivyah, ayém yajiid 
bhiivanasya nabhih. 

The word order in this pada is somewhat unusual, with the annunciatory deictic 7y4m 
immediately followed by the discourse pronoun sé in the same case, number, and gender, with 
the referent ksah postponed till the end of the pada. Although init. ‘yam is not infrequently 
separated from its referent in this way (e.g., V.57.1 #iydm ... matif#), the interposition of the s@ 
is found only in I.186.11 iyam sa vo asmé didhitih ..., as far as I can tell (though it is somewhat 
more common in the masc. phrase aydm s4). In order to reflect this unusual order, in addition to 
assigning the dynamic ‘become’ sense to the precative bhiyah, I would now slightly change the 
tr. to “This (earth) — she should become like the “earth’’/place of the dawns.” 

Ge takes bc as dependent on pada a, whereas I connect them with d. But there is little 
actual difference in sense between the two. 

In b I suggest in the publ. tr. that either gods or patrons could be the referent of 
ksumantah. Though this is certainly possible in principle, I now think that the gods are the 
intended referents, both because of the larger context of the hymn and because in c only the gods 
are likely to partake of the praise. For Asumdnt- in a Dawn/daksina context, see X.11.3, where 
Dawn herself is called Asumét7in a vs. concerned with the ritual distribution ( vidatha-). 

In c Ge disjoins asyd ... jarittth, taking asyd as referring to Agni, an objective gen. with 
stutim. | am sympathetic to his arg. (n. 5c), that it should be coreferential with the two asya’s in 
vs. 6, but I’m not sure that that’s strictly necessary. However, an alt. tr. would be “the singer’s 
praise of this one [=Agni].” Ge also takes jaritiih as an abl. — again possible, but not necessary. 


X.31.6: This vs. is somewhat more opaque than its twin, vs. 5, and returns us to the Agni focus 
that was missing (or muted, if asy@in 5c refers to Agni) in that vs. However, the theme of the 
sacrificial ground as the whole world and of the daksina as manifested there is strongly present in 
the first half of the vs. 

As Ge says (n. 6b), the “foremost cow” is probably the daksina herself. She has been 
produced from / transformed from the sumati- of Agni (assuming that referent for asyéd). In this 
context Agni’s “good favor / benevolence” involves his benignly engineering the benign 
cooperative meeting of gods and mortals for their mutual benefit, symbolized by the gift cow. 
This sumati- spreads out to encompass the whole world, which is now entirely the place of the 
sacrifice and, esp., of the distribution of daksinas. 


As noted in the publ. intro. and above ad vss. 5—6, in addition to its participial function I 
take the mid. part. paprathandé as representing the third term for ‘earth’, namely the transparently 
related prth(i)vi. See vs. 9. 

I assume that asyd in c refers to the same entity as the one in pada a, and further that that 
entity is Agni. (These assumptions are not universally shared; for ex., WE Hale [Asuras, p. 73] 
suggests that asyd ... dsurasya refers to Dyaus, though he gives no reasons.) In any case, 
proceeding from my assumptions, the womb is presumably in the first instance Agni’s hearth or 
fireplace, as it is so often in Agni hymns, thus again situating us on the ritual ground — but, I 
would say, further extended to include Agni himself. The two hemistichs contrast the psycho- 
physical dimensions of Agni: in ab he expands (flatly) to cover the whole world; in cd he 
concentrates within his enclosure (the fireplace) and indeed within himself the gods — if that is 
the referent for séni/ah ‘those of the same nest’, as seems likely (so Ge, also Say.) — though it 
could refer to his flames (see comm. ad X.99.2). So Agni is both spread wide and contracted into 
a tight spherical enclosure. 

Pada d contains two morphologically isolated forms, both derived from V bdr ‘carry, 
bear’, which form an etymological figure. The -ana-noun bhdrana- is transparently formed, but 
not found elsewhere in Vedic (save for the synchronically distinct fem. bhdranr, the name of a 
naksatra). The middle part. biébhramana- is likewise transparently formed, to the redupl. pres. 
bibharti, a form of which is found in 8b, but it is an isolated thematic form; we should expect 
athem. * bibhrana-, which is not attested. Our form is in fact doubly isolated, because the redupl. 
pres. is otherwise only active; it is only the Ist cl. pres. bAdra- that has a sizable number of 
middle forms. Goto (1st Cl. 227), fld. by. Lowe (Part. 253), explains b/bhramana- as modeled on 
paprathanda- at the end of pada a. This hypothesis may be possible but it does not seem to me to 
be strong: although the two participles are isosyllabic, they are otherwise manifestly distinct— 
with one athem., the other them., one a pf. with redupl. in -a-, the other a pres. with redupl. in -/-, 
one with final accent, the other with initial. 

By creating these two forms, the poet seems to be signaling a special effect, but for what 
purpose escapes me. I do wonder if bibhramana- is meant to secondarily evoke the root V bhram 
“move unsteadily, flicker’. Although verb forms to this root only begin to be attested in very late 
Vedic, the noun bhramd- ‘flickering’ (of fire) appears three times in the RV. And the theme of 
the next vss. will be the constant motion of Agni, contrasted with his fundamental stability. 

Both sdni/a- and, even more so, yon/- in c define this as a birth context, which carries 
over into d, so that the ‘bear (offspring)’ sense of V bar is strongly favored in the two forms in d. 
The bhdrana- ‘carrier’ is presumably the womb of pada c, and the point would be that all the 
gods (assuming they’re the séni/ah) are carried and contained in the same womb, namely 
Agni(‘s). The publ. tr. (“being borne in the same burden”’) is maladroit and misleading; I would 
now tr. “being carried in the same carrier” or even “being contained in the same container.” 


X.31.7—10: On my view of the contents of these vss., see publ. intro. 


X.31.7: The cosmic question that begins this sequence, padas ab, is identical to X.81.4ab, in one 
of the two hymns to Visvakarman (X.81—82). 

On itduti- see comm. ad VIIL.99.7. 

With Ge, I take jaranta as intrans. “become old’; Goto (Ist Cl., 152) thinks the stem can 
have either intrans. or trans. value and here favors the latter: “die vielen Morgenréten machen die 
Tage (mit sich) alt.” I think this unlikely. Although the trope of the dawns making us (etc.) age is 


well established, that doesn’t seem to be what’s at issue here. For one thing, I don’t know what it 
would mean for the dawns to make the days age. More importantly, as indicated in the publ. tr., 
the contrast here seems to be the unchanging solidity of the cosmic structures Heaven and Earth 
and the ever-changing nature of time. 


X.31.8: As indicated both in the publ. intro./tr. and in comments above, I consider this vs. to 
refer to Agni, a view I share with Ge (see his intro. to the hymn, though his nn. 8b and 8c seem 
to retract this), but there is absolutely no direct evidence for it, I fully admit. There are no overt 
referents, only pronouns (end a, séb, im d), a 3rd sg verb without overt subject (Avnutac), and a 
metaphorical identification (wks@b). I base my view in great part on the rest of the hymn, which 
is more clearly Agnaic; although this is an All God hymn, it doesn’t have the list structure of 
some All God hymns, but seems to focus on a single entity. 

The vs. seems to follow logically from vss. 5—6, esp. 5a, in which the ritual ground 
becomes the whole earth, and 6ab, in which the good favor of Agni, spreading out, becomes “the 
foremost cow throughout the land.” If the place of sacrifice is now coterminous with the entire 
world, then, as 8a says, nothing else exists beyond it. And of course the most conspicuous entity 
on the ritual ground is the ritual fire, which is now conceived of as an ox—perhaps the 
transformation of the gai in 6b into something more gender-appropriate for Agni—that bears 
both Heaven and Earth. That is, the fire flames up to support heaven and, like a pillar, to connect 
it with earth. Agni is elsewhere unambiguously called an uksan-; see the passages so identified 
by Gr (e.g., 1146.2). 

Pada c is, as Ge says (n. 8c), “dunkel,” and we will return to it. In d the entity is in 
motion, being conveyed, and is compared to the sun on its journey. The identification of Agni 
with the sun is of course a RVic commonplace. As for the conveying, I suggest that this is a 
reference to the carrying of Agni eastward on the ritual ground, to establish the new offering fire. 
Since the ritual ground is now the size of the earth, this would involve a considerable journey. 

Pada c: first note that the adj. svadhavan- is used more often of Agni than any other god, 
even Indra (again see Gr’s lemma). However, both ‘skin’ and ‘purifier, filter’ are initially hard to 
associate with Agni. The latter (pavitra-) is of course a standard piece of Somic vocabulary, 
attested almost exclusively in Mandala IX. However, Agni’s association with the root Vpa 
‘purify’ is also strong, by way of the epithet pavakd-, which in the sg. masc. is almost limited to 
him. This may be the link between Agni and the pavitra-. 

Agni’s association with ‘skin’ is much harder to establish. I can only tentatively suggest 
that his flames, or their visible outline, could be so construed—though I cannot find a passage 
that indicates that. I will adduce the bahuvr. pavakda-socis- (10x, all of Agni) ‘having 
pure/purifying flames’, which might provide the missing semantic link. 

Both Ge and Re adduce a number of passages that might bear on our interpr. of this vs. 
One they didn’t mention is the Soma hymn IX.83 (q.v.), which has two striking similarities with 
this one. 1) The middle vs., an omphalos, is very like our pada b: [X.83.3b uksé bibharti 
bhivanani vajayth “The ox, seeking the prize, bears the worlds,” with uksa, bibharti, and a 
different expression for the cosmos. 2) The controlling mystical metaphor of the hymn is the 
pavitra- ‘filter’. Although I definitely do not think that Soma is the referent in our vs. here, I do 
suggest that some of the phraseology and conceptual structure of this vs. has been informed by 
IX.83 or something very like it. 

And that’s as far as I can get. 


X.31.9: As noted above, this vs. reunites the three words for ‘earth’ found in vss. 5-6: ksam ... 
prthivim ... bhiima. 

The vs. opens with the semantically impenetrable stegah, whose range of glosses shows 
the despair with which it has been met by interpr. These include frog, fly, reed, arrow, 
ploughshare, little worm, and, my choice, snake. See EWA s.v. It is found only here, in the AV 
(somewhat garbled) repetition of this vs., AVS XVIII.1.39, and as both stega- (TS V.7.11.1, etc.) 
and tegé- (VS XXV.1; also KS and MS) in a mantra from the Asvamedha, (s)tegan 
damstrabhyam, associating parts of the sacrificed horse with external entities. Oberlies (MSS 53 
[1992] 123-24) plausibly derives it from the root V “ij ‘be sharp, stick’ < IE V *(s)teig, whose s- 
mobile is well established outside of Indic. But he identifies its referent as a ‘reed’ (Schilfrohr), 
which makes no sense as a subject of our et/ ‘goes’ (he is concerned with the YV mantra, not our 
vs.). Oberlies also reports a suggestion of Thieme’s, starting from the same root etymology, that 
it refers to a snake (presumably as striking with its fangs). The mantra stegan démstrabhyam “the 
stega-s with its 2 fangs” would fit the snake well, the horse less so: in my sampling of horse 
dentition on the web I can’t find anything obvious in a horse’s mouth that comes in twos and 
would be sharp — maybe the canines? (Although note that in RV X.87.3 the word, also in the 
dual, seems to refer to the upper and lower jaws.) As noted in the art. cit., Agni is elsewhere 
compared to a snake; cf. 1.79.1 ahir dhiinir vata iva dhrajiman “a snake, tumultuous, swooping 
like the wind.” The point of comparison is presumably the twisting and unpredictable progress of 
a wild fire across open land, esp. when fanned by wind. Note that both our passage and 1.79.1 
compare the fire to the wind as well as to a snake. 

In b with Re I take v7... vatias having double sense: in the simile, with miham as obj, it 
means ‘blow away’; in the frame, without obj. but with acc. of extent, it means “blow across / far 
and wide’. 

I do not understand the presence of Mitra and Varuna in pada c. Although Agni is 
sometimes identified with Mitra and/or Varuna (see, e.g., II.1.4 for the two individually), the 
overlap in functions that enables such identification is not visible here, at least to me. 

The part. ajyamanah is also found in the next vs. (10a) in the same metrical position; 
there I take it as double-sensed, both ‘being anointed’ and ‘being driven’, and esp. given the 
emphasis on Agni’s movement in this vs., the second sense should be present here as well. 

In fact I think this double sense interacts with pada d. Like Ge, the pub. tr. takes agnih as 
part of the simile agnir vane na “like a fire in the forest.” But of course the simile marker nd is 
wrongly positioned in that case. I now think that only vané nd constitutes the simile proper, and 
that there are two fires, one in the simile, one in the frame. The one in the frame belongs with 
Mitra and Varuna in c and with the ‘being anointed’ sense of a/yamanaf. when Agni, the ritual 
fire, is anointed with ghee in the functions of Mitra and Varuna, he lets loose his flame, which is 
fed by the ghee. The fire in the simile is the forest fire, driven by the wind (see vata-codita-, vata- 
Juta- ‘spurred/sped by the wind’), with the 2nd sense of a/yaémanah. I would therefore now 
emend the tr. of cd to “where, being anointed as M+V, Agni has let loose his flame, as a fire in 
the forest, being driven (by the wind), lets loose its flame.” 


X.31.10: With Ge (and despite Old’s doubts) I take this vs. as depicting the kindling of the ritual 
fire, with a focus on the kindling apparatus. In this it resembles vss. 13—14 (esp. the latter) of 
X.27, showing once again the connection between the Vasukra and Kavasa hymns that Old 
noted. As in X.27.14 the equipment and the process are both sexualized and, paradoxically, 
desexualized — or, better, de-fecundized. In X.27.14a the rod that connects the two kindling 


sticks is described as a tree without leaves or shade, in other words a barren object (see comm. ad 
loc.). Here in pada a I think the same entity, the rod, is identified as a barren cow (star7-), which 
nonetheless, paradoxically, gave birth (sata). This identification is surprising because of the rod’s 
phallic shape, and in fact I think the same piece of equipment is depicted as phallic in d—but 
dizzying layers of paradox should not surprise us in contexts like this. In both X.27.14a and here 
the rod is barren because it is the mere connector of the two kindling sticks, but it is also 
productive through its interaction esp. with the lower aranz. Its giving birth in our pada happens 
while, and because, it is ajvdmanda: “being driven” by the priests rapidly turning it back and forth 
(see descrip. ad X.27.14) — but also “being anointed,” perhaps with drops of ghee, as Ge (n. 10a) 
suggests, or with sparks from the friction. 

The barren cow / friction stick remains the subject of b. She is described as sv4gopa 
‘having her own herdsmen’, probably the priests who manipulate the stick, per Ge (n. 10b). The 
opening of this pada, vyathir avyathih with its X and negated X, surely expresses another 
paradox, but its contents are not entirely clear, and I am now certain that the publ. tr. “though 
faltering, did so unfalteringly” did not capture it. I now follow (more or less) Old’s suggestion 
that vyathir avyathih krnuta contains a double acc. constr., rather like 8c, also with Arnuta. And I 
think further that in addition to the paradox expressed by the positive and negated nominal forms 
of Vv vyath, there has been a flipping of values. Generally ‘falter, waver’ is a negative notion, 
evidenced by the number of passages in which it is proudly asserted that nd V vyath “he/they do 
not falter.” However, in terms of the fire kindling, it is desirable to set the inert kindling 
materials in motion, in the very type of wavering motion that nascent flames and smoke would 
show. I therefore now take avyathih as a fem. acc. pl. to the 7-stem avyath/-, referring to the 
“non-wavering’ (1.e., inert) kindling materials, the referent per haps being f. sam/sdh- (see comm. 
ad X.27.13), and the vyathih as the second (neut. -is-stem) acc. with Vr. Although avyathi- is 
ordinarily a good quality, here it is not. I would now emend the tr. to “she set the unmoving / 
unwavering (kindling materials) to wavering / to a wavering course.” 

Pada c expresses the usual beloved paradox of the son being born before his parents. As 
Ge (n. 10c) says, this must mean that Agni as a god and an elemental substance existed before 
his particular birth as the ritual fire right now. 

Pada d returns us to the birth scene, with a different and more sexualized image, one that 
restores the expected gender relations. The cow here (gaii/) is presumably the lower arani, 
conceptualized as female, which lies flat on the ground. It has a hole in it, called the yoni (see 
disc. ad X.27.14). This fecund cow contrasts with the barren cow (séa/7-) of pada a, but may be 
assimilated to “the foremost cow throughout the land” of 6b. 

The interpr. of the pada turns on the word samyam. In this form it can be either the loc. 
sg. of Sami- (AV+) ‘Sami tree’ or the acc. sg. of a Samyda-, not found elsewhere but quite likely 
the same as saémya- (11.33.13, AV+) ‘yokepin, peg’. In an item of homely usage, it would not be 
surprising for the accent to be insecure. If it is the latter, it is the obj. of ‘swallowed’ (jagara); if 
the former, the obj. of that verb must be supplied. Ge tr. it as the acc. (“so hat die Kuh den Pflock 
verschlungen’’), though in his extensive n. 10d he seems to favor the loc. Both on syntactic 
grounds—if there’s an available object, we should take it—and poetic grounds I favor the acc. 
This expression is then a different sexualized depiction of the kindling of the fire; here the lower 
aram “swallows” (that is, takes into its hole, the yonzs) the friction stick, the rod that is inserted in 
the lower aran/ and set to whirling to produce the friction and the sparks that will set the kindling 
material afire. The peg is clearly phallic; the image is of sexual intercourse. It’s worth noting that 
the AV has an occurrence of sdémya- in a sexual context (VI.138.4). Conceptualizing the rod as a 


phallus“repairs” the disharmony of pada a, where it was seens as female—though, it is true, a 
failed female, a barren cow. 

Iam completely baffled by the end of pada d, the seemingly unconnected dep. cl. vad dha 
prchan “if/when they will ask.” This appears to be the effective end of the hymn, since the last 
vs. (11) is a pseudo-danastuti. I can float two speculative accounts of this clause, neither of 
which I find particularly compelling. As I say in the publ. intro., the clause may hark back to the 
question posed in vs. 7, which began the treatment of the space/time conundrum, which finds its 
resolution in Agni. “When/if they will ask” sketches what precedes as the answer to such 
questions and thus provides closure to the hymn. Alternatively, it may provide the transition to 
the seemingly unconnected vs. 11: when “they” (unidentified) ask, “they” (also unidentified) 
reply (auf 11a). But since I don’t really understand why vs. 11 has been appended to this hymn, 
I can’t get any further. 


X.31.11: As is frequently noted (Old, Ge, Re, Lii 618), this vs. bears a clear resemblance to 
1.117.8, in a Kaksivant Asvin hymn: 

1.117.8 yuvam sy4vaya nigatim adattam mahéh ksondsyasvina kanvaya / 

pravacyam tad vrsana krtém vam yan narsadaya srévo adhyadhattam | 
In the publ. (JPB) tr.: 

You two gave a bright (body) to Syava Kanva [/ Kanva, the Dark One] of the 

great flood (?), ASvins. 

That deed of yours is to be proclaimed, o bulls: that you bestowed fame upon the son 

of Nrsad [=Kanva]. 

Given the coincidence of vocabulary, there can be no doubt that the two passages are deeply 
interrelated, though they throw less light on each other than we might hope. I think it likely that 
Kanva is not only called Syava (‘dusky’) in both passages, but also Krsna (‘dark’) in this one, 
and therefore, rather than seeing a dusky horse (Ge’s “der dunkelbraune Renner’) as the subj. of 
our pada b, I take that pada as depicting Kanva’s own triumph. Pada c then depicts the payoff for 
the same Kanva under another epithet, Arsnd-, semantically equivalent to syavd-: the “gleaming 
udder” of riches / honors swells for him, with a nice contrast between the bright udder and the 
dark recipient. Who is this Kanva? I can only assume that here he is a poet, indeed the poet of 
this hymn — perhaps adopting a more Indo-Aryan name than the phonologically aberrant Kavasa, 
but one still phonologically relatable to it — and associating himself with the great mass of Kanva 
poets elsewhere in the RV. If Kanva is our poet, then we can make sense of pada d, a sense 
already suggested by Re: no one other than himself swelled his rta-, that is, “nul ne l’a aidé dans 
la composition poétique.” He therefore deserves all the prizes and accolades he has received. 

I doubt that the Kanva of I.117.8 is the same person; rather our poet has appropriated that 
“dunkle Sage” to outfit himself with a pedigree and a back-story. The auA “they say” may be a 
way of distancing this story from factual truth. 

I would now slightly emend the tr. to “And they say that Kanva is the son of Nrsad, and 
(that) the dusky one, as prizewinner, took the stakes. / The gleaming udder swelled for the black 
one, (but) no one (else) made the truth swell for him there.” 


X.32 Indra 

See the publ. intro. for the structure of the hymn, esp. the clear division into two parts 
(vss. 1-5, 6-9) by meter and subject matter. Ge’s reconstruction of the mise-en-scéne of this 
hymn at the beg. of his intro. to the hymn seems fanciful. 


X.32.1: The first hemistich of this vs. is difficult and disputed, the second reasonably 
straightforward. In the first half it is clear that Indra’s two horses are coming or have come to the 
place of sacrifice. Unclear are the exact sense of the pseudo-part. dhiyasané-, the morphological 
analysis, root affiliation, and function of saksdni, and the identity and role of the vard-. 

With regard to the first, see comm. ad V.33.2, which contains the only other occurrences 
of the stem. In contrast to the standard rendering ‘aufmerksam’ (etc.), I give the stem more 
complex semantics, in part encouraged by the larger context of both passages, the rarity of the 
form, and its unusual morphology, which sets it apart from standard participles to V dh. In both 
passages the part. modifies Indra, who in both instances is on his way to the sacrifice. I take the 
stem as meaning ‘being conjured up’, that is, ‘being brought (to epiphany) by our dAF [poetic 
vision]’. In other words, the appearance of Indra at our sacrifice is under our mental control: our 
visions and the hymns they give rise to can literally “materialize / realize” Indra on our ritual 
ground. In our passage this conceit may provide the theme for the five “journey” vss. of the first 
part of the hymn. As disc. in the publ. intro., the standard Indra journey trope is overlaid with a 
different and almost contradictory journey theme, that of the bridal procession, in which the 
bride leads the husband rather than the standard vice versa. I now suggest that the “bride” in this 
scenario is the (fem. gender) dA/- (see also Ge n. 3cd). It is she who leads Indra to us, in a role 
reversal that gives power not only to the bride-as-dh/-, but also to us, who created her. Although 
the word dhi- does not appear in this hymn (nor dA/ti-, though see X.31.3), I would argue that it 
is signaled by the very rare pseudo-participle found prominently in the first pada. See also 
didhaya in 4a. 

Now saksdni. Although it could be derived from either V sah or V sac, an affiliation with 
the former is more likely on semantic and lexical (other saks- forms to this root) grounds. Flg. 
Baunack, both Old and Ge (n. 1a) take it as an infinitive in imperatival usage, presumably a loc. 
inf. to an otherwise unattested n-stem *saksdén-, and Lub also classifies it as an inf. to V sah. In 
the publ. tr. I took it as a loc. to such a stem, but not in infinitival usage: “in the power of ...” But 
I now find neither locative interpr. convincing, esp. because there exists an /-stem saksdéni- of the 
appropriate shape, but no *saksdn- (though of course an n-stem probably underlies both saksdni- 
[8x, excluding this passage] and sakséna- [1x]). I return to the view that our saksdni represents an 
irregular shortening of dual saksdén7in pada-final position, a view that dates back to BR and is 
also held by Gr, Delb (AiS 416), and Lanman (Noun Infl. 390). The dual saksdén7is found in 
VIII.22.15 modifying the Asvins, also on a journey, and the very similar -77-stem prasaksin- (like 
our pra ... saksani) has a dual prasaksind modifying Indra’s Aar7in VIII.13.10 (followed 
immediately in the next pada by gdantara, like our gmdanta). Despite Old’s contemptuous 
dismissal of the dual interpr., I find it less problematic than the loc. infinitive one and would now 
emend the tr. to “The two overpowering (horses) of the one being conjured up [=Indra] are 
come.” Although the shortening would be irregular, it may have been facilitated by the short -/ 
ending padas c and d. 

The first evidence of the bridal motif is found in pada b, with the ‘wooers’, both acc. and 
instr. (varébhir varan). This first evidence is also the first evidence of the role reversals the 
characterize this motif in the hymn. The wooer is already a defined role in the RVic wedding; see 
in the wedding hymn, X.85.8—9. As I have discussed elsewhere (Sac Wife 222—23 and passim), 
the function and behavior of the wooer are most clearly set out in the grhya sutras. The wooer or 
wooers are proxies for the bridegroom, who go to the house of the prospective bride and perform 
the formal wooing of the girl in discussion/negotiation with her family. This always involves 


their journey éo the bride, but here they—or at least some of them— stay put, and Indra, the 
pseudo-bride, comes to them. I am a bit puzzled by the plethora of wooers, in two different 
cases, and am not certain of their identities, but I am now inclined towards the solution sketched 
by Ge in his n. 1b, that they represent two different groups. The acc. varan are the priests and 
ritual personnel, who are wooing Indra with their dhi- and sit awaiting his arrival. The instr. 
varébhih are the wooers who accompany Indra, the gods or specifically the Maruts. I am not sure 
why wooers would come along with Indra in this scenario, unless (most likely) the image is of 
the standard model of wooing, with Indra as bridegroom accompanied by his posse of wooers, 
coming to woo the dhi-. The poet thus superimposes the two models one upon the other, leaving 
his audience off balance. I would now slightly emend this part of the tr. to “... are come, along 
with the wooers, to the (other) wooers (who are) taking their seats in front.” 

The part. prasidatah is taken by Gr and Ge as a gen. sg. modifying Indra, but Old points 
out that word order favors taking it as an acc. pl. with varan. I would add that it is not only word 
order but sense. pra V sadin the RV does not have its widespread later sense ‘be/make pleased’. 
It is quite a rare lexeme and seems specialized in the sense of taking a forward position at the 
ritual (e.g., [V.1.13, V.60.1). Here the participle locates the acc. varan as stationary on the ritual 
ground, as opposed to the approaching vard- in the instr. 

In c ubhdyam probably refers to both oblations and praise, as Say. and Ge suggest (Ge’s 
n. Ic). 

On the pf. subj. jujosati and bubhodati see my 2017 art. on the perfect subjunctive (Fs. 
Garcia Ramon). As I argue there, there is no reason to assign any anterior value to them (of the 
‘will have enjoyed’ type). The pf. subjunctives here may help explain the poet’s penchant for the 
pf. opt. in X.31 (see above). 


X.32.2: This vs. is blessedly straightforward, a rarity in this poet’s oeuvre. 

As Ge (n. 2cd) suggests, the pl. subjects of cd are probably not Indra’s horses, despite the 
verb vdhanti, because it is difficult to interpr. d with horses as subject— not to mention that 
Indra’s two horses figured prominently in vs. 1, so the switch to pl. would be jarring. Instead, as 
Ge says, the subj. is probably the singers or their praise hymns. This fits nicely with my interpr. 
of vs. | and the situation more generally—that the poets have the power to make Indra appear at 
their sacrifice, to convey him there, through their poetic vision. 

vagvanda- is a hapax, with a very rare suffix (AiG II.2.905), though clearly, if irregularly, 
derived from V vac. Its creation here may owe something to vagniind in the next vs., 3c. The 
negative interpr. (‘chattering’) is entirely dependent on context. It is most likely an adj. 
modifying acc. pl. aradhdsah, but as Ge (n. 2d) points out, the latter could instead be a gen. sg. 
dependent on a substantivized vagvand-: “the chatterings of the ungenerous one.” It hardly 
matters. It does matter that what the presumed subjects, the poets, are overcoming is something 
verbal. 


X.32.3: This is the omphalos vs., in the exact middle of the first part of the hymn, and, as often, 
it overtly signals that it contains enigmas—here by the whole Ist pada. After which follow three 
“wonders,” one per pada; I do not consider all three to hang together as a single story, though cd 
present two views of a single situation. The topsy-turvy quality of each of the vapiimsi recalls 
that of the animal fable vignettes in X.28, another sign of the connection between Vasukra and 
Kavasa. 


The verb adhiyati (Pp. adhi-iyati) is plausibly taken by Old as a nonce thematization of 
the root pres. to V7, like nonce thematized bibhramdana- in the previous hymn (X.31.6). For the 
semantics of adh/Visee comm. ad IV.17.12. The wonder in this pada—the son knowing the birth 
of his parents—is a variant on the theme found in the last hymn, X.31.10, of the son being born 
before his parents. I do not think it needs to be interpr. in the context of the 2nd hemistich. 

As already noted, these two padas present two different views of the same thing: (c) a 
wife conveying her new husband on the wedding journey rather than vice versa; (d) a bridal 
procession arranged for the bridegroom, not as is usual for the bride. Both of them can be interpr. 
in light of my suggestion (above ad vs. 1) that our dhi- is the bride who will bring Indra to our 
sacrifice. In c she is the wife and Indra the husband; in d the bridal procession is for Indra. This 
is also succinctly stated by Ge (n. 3cd): “Der Gemahl ist Indra, die Frau, die ihn heimfihrt, ist 
die Dichtung; seine Fahrt zum Opfer ist ein Hochzeitszug.” For V vah in the specialized use of 
‘convey (home), marry’ see, e.g., V.37.3 vadhir iyém patim ichanty eti, y4 im vahate ma&hisim 
isiram “Here she goes, a bride seeking a husband who will take her home as vigorous chief wife” 
(sim. in a nearby Vasukra passage, X.27.11). In V.37.3 in the following pada the chariot sounds 
loudly (4 ... ghosad); if that pada is connected to what precedes, this may refer to celebratory 
noisemaking from bystanders and could be reflected in our vé4gnuna sumdat “amid the uproar.” 
Numerous passages show vahatii- as specifically for the bride, including X.85.14 (wedding 
hymn) vahatiim sirydyah and, as obj. of V kr, the notorious X.17.1 tvasta duhitré vahatiim krnoti 
“Tvastar is making a wedding for his daughter.” The /din our pumsda id emphasizes the oddness 
of making a vahatu- for a male. Despite the gen. pumsdh of the Pp., we should probably read dat. 
pumsé, as Old also suggests. As X.17.1 just cited shows, vahatiim V kr takes a dat.; see also 
X.85.20. 


X.32.4: In the publ. tr. Irender abhi... didhaya “I ponder,” on the basis of II.38.1 abAr... 
didhaya (see also IV.33.9), but I now think that it should be interpr. in conjunction with 
dhiyasanasya in 1a and the underlying dA/- that I consider the bride figure in this multi-verse 
conceit. Ge’s characterization of the action here (n. 4a) is close to my understanding of 
dhiyasandsya in vs. 1: “Der Dichter sieht im Geist [my ital.], wohin die Brautfahrt Indra’s geht, 
zu der Opferstatte.” I would now change the tr. slightly to “Just this dear seat do I envision ...” 

I read abA/in pada with didhaya but also supply it with sasan, an unorthodox silent 
repetition in the rel. cl. suggested by the abA/in d, introducing the third subject of sasan. For abhi 
V sas meaning ‘direct (to a goal)’, cf. VI.54.2 yo grhani abhisasati “who [=Pisan] will direct (us) 
to the house(s).” In the simile in our passage vahatim ‘bridal procession’ serves as the obj. 
corresponding to “(us)” in VI.54.2. The goal of both simile and frame is “this seat” (tad ... 
sddhastham of pada a), expressed by yaéd in the rel. cl. The frame lacks an expressed object. Ge 
supplies “(deine Fahrt),” with the 2nd sg. poss. prn. presumably referring to Indra, who was 
addressed in the 2nd sg. two vss. before (vs. 2). I supply “(their journey),” referring to the cows, 
who, in the form of milk to be mixed with soma, are converging on the ritual ground. Ge (n. 4b) 
also thinks these are Somakiihe, but I don’t see how these cows would direct Indra’s journey, as 
Ge has it. 

The identities of the subjects of the other two padas, also making their way to the seat, 
are unclear. Ge (n. 4b) suggests “sonstige Opfer (c) und Lied (d).” In particular (n. 4c) he sees 
“the foremost mother of the flock” (mata ... yuthésya purvya) as the Ida, on the basis of V.41.19 
ila yathasya mata, but we should perhaps also bear in mind purvyd bhiimana gath “the foremost 


cow throughout the land” in the immediately preceding hymn (X.31.6), which we identified as 
the daksina, arisen from Agni’s good favor. 
In d vandsya saptadhatuh ... jénah “the sevenfold people of the music” is compared by 


Ge (n. 4d) with IX.103.3 vanir rsinam sapta “the seven voices of the seers” — in both cases 
presumably referring to the chanters among the ritual personnel, assimilated to the Saptarsi. 


X.32.5: As indicated in the publ. intro., I see this vs. as depicting a two-way, crisscrossed 
journey: Soma goes to the gods (a); Indra and the gods come here (bc). I am almost alone in 
identifying the subj. of pada a as Soma. Ge suggests the poet, Say. the Hotar, Baunack Agni, Old 
Soma or Agni. Although I am not absolutely certain that Soma is the subject — Agni remains a 
distinct possibility — the sg. of devayi- is used more often of Soma than of any other entity. 

The lexeme pré V ric cannot, in my opinion, have its usual sense ‘project beyond, surpass’ 
here, since that idiom generally takes an abl. However, Ge and Old both, in different ways, try to 
wring that sense out of it, with Old supplying “the others” for the missing ablative: Ge “Der 
Gottverlangende reicht weiter bis zu eurer Statte”; Old “Hervor (iiber die Andere) zu eurer ... 
Statte hin reicht der Gotterverehrer.” Both construe 4cha with pada-final paddm, which they 
interpr. as ‘place’. By contrast, because dcha is often postposed to its complement, I take it rather 
with preceding va ‘you’, referring to the gods. (For postposed dcha, see the common pada- 
opening devani a4cha 1.44.4, etc., and for this collocation #PREV ENCL.-PRN 4chd the identical 
IV.34.3 pra vo ‘cha, etc.) This frees up padém to be obj. of préV ric, in a different idiom ‘leave 
behind’; cf. X.13.4 privam yamds tanvam prarirecit “Yama left behind his own dear body” (and 
see VI.20.4). Here I think the point is that Soma leaves a trail on his journey to the gods. 

Meanwhile in b Indra, who is the single surpassing one (éka/ ... turvanih), drives to the 
place of sacrifice along with the Maruts (rudrébhih b) or with the gods in general (c). I would 
now slightly emend the tr., to more or less match Ge’s “oder mit den Unsterblichen,” to “or 
(with) the immortals among whom ...” with gapped instr. in the main cl. and “immortals” 
demoted into the rel. cl. as a loc. The position of vais then somewhat anomalous, but (in my 
opinion) anomalous within reasonable limits. 

The rel. cl. seems a bit of a throw-away, without relevance to the topic of the vs. It seems 
that the immortals have it in their power to “give’ old age; indeed, since they’re immortal, the 
only relevance of old age to them is to inflict it on mortals—or, more positively, to give it to 
them. If the latter is meant, presumably “old age” here stands for the “complete lifetime” we aim 
for elsewhere in the RV. 

As noted above (comm. ad X.31.3) dma- is only used of the gods, so here it must refer to 
the immortals of c or perhaps Indra and the Maruts in b. The pl. subj. of the impv. par7 ... sificata 
must be the mortal ritual personnel. 


X.32.6-8: These three vss. concern Agni, or rather 6 and 8 do, with 7 a general statement 
motivated by the previous vs. The final vs. (9) stands apart, though it is in Tristubh like 6-8. 


X.32.6: This vs. begins the second, Agni-focused portion of the hymn, though Indra, as the 
imparter of knowledge about Agni, provides the transition. The last three padas are identical to 
V.2.8bcd. 

The identity of the vrata-pa- ‘protector of commandments’ is left unclear, and the poet 
may be having a little joke at our expense. Sg. vrata-pa- is most often used of Agni (1.31.10, 
V1L8.2, VIIL.11.1, possibly X.61.7); the only other sg. god who serves as referent is Strya 


(1.83.5). But since the contents of the Vratapa’s speech concern Agni, he is unlikely to be the 
speaker. Since Varuna is particularly associated with vrata-, he might be expected to be the 
default referent, but the stem is never directly applied to him, and there is no other sign of him in 
this hymn. In order to avoid multiplying entities, I suggest that Indra, who is explicitly named at 
the beginning of the next pada, is also the referent here. By virtue of his militant actions on 
behalf of the gods and their clients, he can be considered the protector of their vratas. 


X.32.7: Just as vs. 3 serves as omphalos in the first Indra-oriented portion of the hymn, this vs., 
the middle one of the three devoted to Agni, seems to have a similar profile: it is detached from 
the ritually focused vss. that surround it and expresses a maxim embedded in a general truth: that 
asking directions leads to a good outcome. As indicated in the publ. intro. the emphasis on the 
instruction of the ignorant reminds us of X.28. In any case, the dnusistah- of 6d, modifying the 
Ist ps. speaker, is picked up by dnusistah of 7b and anusasanasya of 7c, both used in general 
statements. 

Although the -vid- of ksetra-vid- most likely belongs to V vid ‘know’ (so Gr etc.; see Scar 
482-83) and picks up vidv4n used of the instructive Indra in 6c, note that V vid ‘find’ provides 
the final finite verb in the vs., vindatrin d, and ‘finding the field’ is not an impossible interpr. of 
the cmpd. 


X.32.8: This vs. concerns the rekindling of the ritual fire, subsequent to its being re-deposited in 
6a nidhiyamanam. 

The plupf. (or redupl. impf.?) 4maman belongs with V marr ‘stay, wait’, forms of which 
are confined to the Vasukra / Kavasa hymns (see comm. ad X.27.20, 31.2). Agni’s waiting may 
refer to his sojourn in the waters or to his staying quiescent once reinstalled on the ritual ground 
— or both. 

Although ‘covered over’ (4pivrtah) could refer either to his time lying within the waters 
or to his being covered with kindling materials on the hearth, the sucking of his mother’s udder 
(adhayan matur tdhah most likely describes the nascent fire’s contact with the kindling sticks. 

The paradoxical expression “old age has reached the youth” (apa jarima ylivanam) 
presumably refers to the gray of ashes, once the fire begins to burn. 

Note the enclitic doubling in im enam. 


X.32.9: Like immed. preceding X.31, this hymn ends with a twisted danastuti-like vs. In the vs. 
here the poet seems to be praising gifts he (and his colleagues) are giving, rather than those they 
received — hence a sort of reverse danastuti. The situation is further confused by the fact that the 
first hemistich contains two vocc., one apparent addressed to a soma vessel (Ka/asa) and one to a 
certain Kurusravana, who, according to the next hymn (also by Kavasa), was a king (X.33.4 
kurusravanam ... rajanam) chosen as patron by Kavasa and, by the time of X.33, apparently 
dead. It is difficult to imagine a semantic or pragmatic class to which both the jug and the king 
could belong — and I think we would be wise not to try to identify one. Instead, the poet is 
addressing first the object (the vessel) and then the king, for different purposes. Both Ge and Old 
suggest that the ka/asa- is the referent of sdf in c—that is, it is the gift (or part of the gift) itself. 

As aclose parallel to ab Old and Ge aptly adduce V.30.12 bhadrdm 1dém rusd4ma agne 
akran, gévam catvari dédatah sahasra “The Rusamas have done this auspicious thing, o Agni, in 
giving four thousand cows.” In our pada a the poet may be addressing the soma vessel as an 
object made auspicious by being part of the gift we are giving. By contrast, in addressing 


KuruSravana in b, he may be asking covert permission of the king to perform this giving — or 
more likely calling attention to the unusual giving by the poet (& co.) in order to prompt lavish 
countergiving by KuruSravana and the patrons, a sort of priming of the pump. Certainly the 
munificence of KuruSravana to our poet is described in extravagant terms in the next hymn, 
X.33.4-5. 

In c dana is universally taken (incl. by the publ. tr.) as nom. sg. of dand- ‘gift’, but I now 
wonder if it is not another ex. of the root aor. med. part. (not recognized in the grammars) in 
passive value. See another possible ex. in V.52.14 (and comm. thereon). Here it would modify 
the unexpressed nom. ka/ésah: “(the vessel) being given—let it be yours, o bounteous one, and 
this soma here ...” Though the publ. “let this be a gift for you ...” works fine, the participial 
interpr. is smoother. 


X.33 Lament of a singer 

On the situation depicted in this hymn, see Old, Ge, BI (RR ad I.105.8), Don (64). The 
meter of the hymn is quite various and reflects the changes of mood and theme in this 
consistently 1st person discourse. The hymn gives the impression of a remarkably personal 
testament. 


X.33.1: My tr. of prayuj- as ‘advance team’ here and in I.186.9, X.96.12 is not a happy one, 
sounding too close to the operatives of a modern political campaign. Presumably prayi- refers 
to the horse(s) at the front of the team, and here the point is that the poet is hitched up even in 
front of those forward horses, in an especially prominent position. Because I doubt that the 
“teams of the peoples” (prayujo jananam), a phrase also found in X.96.12, actually did their own 
hitching, I would like to take prayijah as an acc. pl. (as it is in I.186.9, in the phrase pra yufyate 
prayujah). would then tr. “They hitched me up (even) in front of (before) the teams of the 
peoples,” though I’m not certain the syntax will work: no other forms of pré V_yuj have a double 
acc. Old dismisses the possibility of an acc. 

The use of sma with pres. vahamz/is unclear. Re (EVP XVI.131) asks “premier ex. de 
sma prétérisant le verbe?” In the publ. tr. I render it as ‘always’, but also “preterize” the verb. 
This is in part because of the tenses of the other verbs in this narrative: the impfs. araksan (c) and 
4sit (d) should situate the vs. in the narrative past, while yuyuyre (a) 1s compatible with that 
reading. The situation depicted also strongly suggests the non-recent past: in the first three padas 
the poet reflects on the privileged position he had under the previous, now dead, king and recalls 
in d the shout that presaged his abrupt change of fortune. Perhaps the pres. with sma here has a 
past progressive sense “I was always carrying ...” 

Pada b presents two other, related questions: why Pusan and what is the sense of d4ntarena 
here? The latter seems to have attracted more attention than it perhaps deserves. See the various 
suggestions of Old, Ge, and Scar (427 and n. 603). I think it is an adverbial instr. ‘interiorly, 
intimately’, expressing the close relationship between the poet and Pusan. Although Pusan is a 
minor deity, he is invoked for aid in finding the way on journeys, and given the poet’s position as 
metaphorical lead horse, Pusan is an appropriate companion. Old plausibly suggests that Pisan 
here may be connected with the unnamed ‘field-knower’ in the previous hymn, X.32.7, who 
“finds the straight course” (srutim vindati afijasinam); see also nearby X.26 (though by a 
different poet), a hymn to Pusan that ends (vs. 9) with a hope for Pusan’s aid to our chariot. 

See Ge (n. 1d) for two possible interpr. of the hapax duhsasu-. I take it as referring to the 
new king, who will replace the poet’s old generous and benevolent patron. 


X.33.2: The first hemistich is identical to I.105.8, uttered by a speaker in similar emotional 
distress. As Ge suggests (n. 2ab), this may be a stereotyped phrase. 

dmati- (c) and mati- (d) form a contrastive pair. On the sense of 4mati- see comm. ad 
X.42.10, where it is argued that it refers to a physical state, which would be supported here by 
“nakedness and exhaustion.” 


X.33.3: The second half of I.105.8 (see immed. above) is found here. 


X.33.4: It is striking that the poet “chooses” his royal patron, not vice versa, at least in this 
telling. Is this a role reversal similar to that of the svayamvara? 


X.33.5: I take this vs. as the poet’s “choosing” expression at the time of vs. 4, when he chose 
KuruSravana. Sim. Ge. 


X.33.6: I take the yasya cl. as parallel to Sab, with 5c almost an interlude. The main cl. in this vs. 
is c, with neut. Asetram a nominative compared to the unexpressed KuruSravana. 

Ge (sim. Don) assumes that the sweet girah of pada were KuruSravana’s own (“dessen 
Worte angenehm waren”; “whose words were sweet’’). But gir- doesn’t simply mean ‘word’, but 
refers to the praise songs / hymns produced by poets, and surely these girah were presented fo 
KuruSravana by our speaker, who in the preceding pada announced his intention to praise the 
king (5c stévai). 

I do not understand the function of pra- in prasvadasah. No other forms built to svad- are 
compounded with this preverb (anywhere in Skt.), nor does it appear with verb forms built to 
V svad or V sid. There is an orphaned, functionless prdin V.7.6 pra svadanam pitinam, but that 
doesn’t help much. 

For a dwelling, described as ranva-, compared to an animate being, cf., e.g., 1.66.3 oko na 
ranvah “delightful like a home,” of Agni, VI.3.3 ranvo vasatth, also of Agni. 


X.33.9: satatman- ‘having a hundred selves’ verges on “a cat has nine lives” territory, as Don 
also suggests. 


X.34 Gambler 

See the publ. intro. for an assessment of the hymn. Like the immediately preceding hymn, 
X.33, it is a monologue that traverses a landscape of shifting emotions, though the Ist person 
speakers and their preoccupations are very different. It has been much translated; in addition to 
the standard ones, Re Hymnes spéc., Macd both Hymns from the Rigveda and Vedic Reader, 
Maurer, Thieme Gedichte, Don, Falk Bruderschaft 18 1ff. 

The Anukr. ascribes the hymn to Kavasa Ailtisa, which is surely correct, or alternatively 
and fancifully to Aksa Maujavant“The dice (/die) from (Mt.) Mujavant.” 


X.34.1: Note the phonological semi-scrambling in the openings of the first two padas, #pravepa 
ma... #pravatesa. 

The tr. ‘dangling’ for pravepah is a bit misleading; it should have a greater sense of 
movement; perhaps ‘quivering’ or ‘shaking’. 


Although “rma- is literally a salt pocket (see comm. ad VIII.4.3), in this context it refers 
to a such a pocket, a hollow in the ground, used for gaming, since it can contain the nuts and 
allow them to whirl freely. 

The root Vchand can mean both ‘seem’ and ‘please’. I favor the latter sense in d, with 
most tr., but Ge (fld. by Don) takes in the former sense, with the simile as the predicate: “seemed 
to me like a bhaksd-.” Since ‘seemed’ is essentially built into the simile, a verb meaning ‘seem’ 
is superfluous. Moreover, the attraction that the nuts exert on the speaker is better expressed by 
‘pleased’. Ge (n. 1d) considers the point of comparison between the nuts and soma to be the 
wakefulness expressed by /agrvi- in d, but this seems overelaborate. Although, as he points out, 
Jagrvi- is also used of soma elsewhere in the RV, other qualities of soma might make it seem 
pleasing to the speaker. 


X.34.2: The “one die too many” (aksésya ... ekaparasya) refers to the leftover nut once the 
handful has been divided by four. As indicated in the publ. intro., a single leftover nut is worse 
than two, which is worse than three. 


X.34.2-3: Note the symmetry between 2d 4pa jayam arodham and 3a 4pa jaya runaddhi. 
Note the opening of 3c, #4svasya, matching 2c #aksasya. 


X.34.3: The mother-in-law of pada a is actually the mother-in-law of the wife, that is, the mother 
of the speaker. In the system of patrilocal marriage prevailing at this period, terms for in-laws 
would only refer to the in-laws of the wife, who would be embedded within them. See disc. ad 
X.28.1 and Thieme (M+A 14 and n. 5); in M+A (n. 5) and Gedichte (74 n. 5) he suggests that 
“mother-in-law” is used here because the woman in question no longer considers the gambler her 
son because of his unacceptable behavior. She has disowned him, and her relationship to him is 
only through her daughter-in-law. 


X.34.4: Init. anyéin pada a, as well as anyésam init. in 10d and 11b, conforms to my rule that 
indefinite anyd- is always init., while def. anyda- is generally in 2nd position. 


X.34.5: Although some tr. take b as continuing the direct speech of né@ davisani ebhih (a), it 
seems best (with Ge, Thieme, etc.) to limit the direct quotation to the three words just quoted. In 
b the gambler then describes the unhappy effect of the virtuous resolve he just announced — 
abandonment by his saékAr. 

There is some discussion about who these sék/r- are, the dice themselves or his human 
gambling pals (see Old, Ge, etc.). I assume it refers to both. 

The sense and morphological value of 4va Aive in b are disputed. I take it as a passive to 
V ha ‘leave (behind)’, while others (see esp. Kulikov, ya-presents, p. 448) as an intrans. ‘stay 
behind’. The RV gives us no help. This is, in my view, the only RVic form to the stem Aiya- 
belonging to the root V Ad ‘leave behind’; the other two forms classified there by Gr are cmpded 
with n/and in my interpr. belong to the root V Ad ‘change position’ and mean ‘be bent double’ 
(see VI.52.1 and VII.104.10). Our RVic form is unaccented, and forms in Vedic prose show both 
accents (hiya- and hiya-; for details see Kulikov). Kulikov interpr. it as a non-passive intransitive 
(anticausative) form, tr. “I fall behind.” Although the formal facts provide no help, I find the 
passive makes for better drama. Note also the ppl. to this root in passive value in vs. 10, Ama 
‘abandoned, left behind’. 


As shown by the accent on ékrata, cain c is a subordinator. See, e.g., Klein DGRV 1.243. 


X.34.6: On stisujana-, see comm. ad X.27.2, where, flg. Insler, I take it as a deformation of 
susuvana- ‘swelling up’. As I have often remarked above (flg. Old), there are numerous close 
connections between the Vasukra hymns (X.27—29) and the Kavasa hymns (X.30-34), and the 
limitation of this supposed root (V su) in this particular phrase, tanva stisujanah, to a Vasukra 
hymn and a Kavasa hymn adds to the list. 

Among the many tr., opinion is divided about whether jesyamz/is a question, “will I 
win?,” introduced by prchémanah (Macd, Th, Don, Falk [185], Mau) or a confident assertion “I 
will win” (Ge, Re [Hymnes spéc], Scar [224, 306]). I think the best interpr. is that it’s both, 
showing the mind of the gambler divided between trepidatious self-doubt and boastful over- 
confidence, surely a psychologically astute observation. Formally the verb can be either question 
or statement, and note that it is situated just in between prchémanah and tanva stsujanah, which 


express the two emotional poles. 


X.34.7: This is the only Jagati vs. in this Tristubh hymn (though see 5c in the otherwise Tristubh 
vs. 5); itis also the middle vs., esp. if we take vs. 14 as somewhat aside. Falk (p. 183) cleverly 
points out that Jagati with its 12- syllable padas is divisible by 4 — that is, it is essentially Arta, the 
winning hand, and further suggests that if there’s a Wahrheitszauber in the hymn (as a number 
have asserted, with various candidates; see Falk 182-83), this is it. He considers it a namagraha: 
the speaker knows the real names of the dice, or rather the real name, askusa@- ‘hook’ (in 
ankusin), which is a phonological scrambling of aksa- (p. 185 n. 534). Although I’m not sure that 
I’d follow Falk all the way, I am quite taken by his observation that this vs. is the only one that 
can be divided by 4; he does not make anything of its being the middle vs. (his publication 
predates my work on the omphalos), but its position fits it to be an omphalos vs., which gives 
further support to Falk’s suggestion. Rather than considering the various adj.s in the first 
hemistich, or just akusin-, as the real name(s) of the dice, I wonder if the intent is the reverse, 
an intent signalled by /d an attempt to demystify and disempower the dice by cutting their name 
down to size, “they are just aksah.” This would make it a kind of reverse omphalos: rather than 
embodying the enigma of the hymn, it reveals (or tries to) that the apparently irresistable actors, 
the nuts, are actually just pedestrian objects. But clearly this belittling doesn’t work: the 
compulsive attraction remains too strong, and the dice are depicted as animate agents in vss. 8-9, 
11. For a similar reversion of inanimate actors to mere objects see the end of the pressing stone 
hymn, X.94.14. 

For a somewhat over-the-top interpr. of the adjectives see Th’s tr., beginning (with 
ankusin) “das sind Elefantentrieber, Ochsentreiber ...” This level of specificity seems unnec. and 
in fact counterproductive. 

On nV tud see comm. ad 1.58.1, where I argue for rendering the n/(‘force down’), rather 
than the standard ‘spur on, goad’. I opted for the latter here, despite the sequence nitodino, 
nikrtvanah, because rendering the n/produced the awk. “down-thrusting, down-putting.” 


X.34.8: The Pp reads the Samhita néas né@, and Macd (VR ad loc. [p.191]) cites it as “the only 
example in the RV. of the metrical lengthening of né,” but better, with Old, to take it as n#+ 4, 
which preverb is not uncommon with V nam. Although some forms of 4 V nam take an acc. (‘bend 


X’), others seem indistinguishable in usage from the simplex (e.g., VI.50.4 2 nah ... namantam). 
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X.34.9: Note that divya- ‘heavenly’ evokes the pres. stem divya- ‘gamble, play dice’. 


X.34.10—-11: The “scorching, burning” theme, from 7b fa4panas tapayisndvah and 9d nir dahanti, 
is continued by fapyate (10a), said of the abandoned wife, and fatapa (11a), said of the gambler— 
hence my tr. “is scorched / it scorched” rather than the more generic “is pained / it pained.” 


X.34.10: Although my assumption (and I think that of most interpreters) is that the “mother” of 
pada b is the is the gambler’s mother, who is pained by his wanderings occasioned by his poverty 
and consequent homelessness, EM suggests that the mother could be identical to the wife, who 
opens pada a — that is, the mother of his child(ren). Although I think the standard interpr. is 
probably the correct one, due to the “wandering child,” there is nothing syntactic to prevent the 
alternative, and it may add some resonance. 

Although “money” as a tr. for dhdénam in c is anachronistic—the Rigveda does not depict 
a cash economy—I chose it over the usual renderings of this stem: ‘prize, stakes, wealth’, all of 
which would be misleading here. The gambler is not seeking riches, but just something to settle 
his debts. 

With most, I consider the gambler’s purpose in d in “approaching the house of others” to 
be theft. See Re’s (EVP XVI.132) apposite invocation of the debtor turned thief in VI.12.5. 
However, Ge (n. 10c) suggests as an alternative that he hopes to borrow money, and Maurer in 
his n. suggests either borrowing or seeking shelter. The benign idiom dpa V7, rather than the 
more aggressive abhfv/ or the like, might give some support to this view, but I still think theft is 
much more likely; “pa Vi might simply indicate a stealthy approach. 


X.34.11: Several tr. (Don, Falk 186, Kii 212) take the st#7- to be the gambler’s own woman, now 
the wife of others. This seems quite unlikely (see Ge’s n. 11a); among other things, if she’s now 
the wife of (pl.) others, the sight will pain him in a different way. Furthermore, as far as I can 
tell, st7- never otherwise means ‘wife’. When it’s contrasted with something it’s generic ’men’, 
and no passage requires, and most discourage, a ’wife’ reading. The point here is that when he’s 
skulking around other people’s houses, nose pressed against the glass as it were, he sees scenes 
of domestic happiness that remind him of what he gave up. 

The sense of the 2nd hemistich, particularly pada d, is not entirely certain. In c he yokes 
his “brown horses,” the dice, in early morning and presumably keeps gambling all day. In d the 
questions are what agnér dnte designates and what vrsa/4- (only here until BAU) means. As for 
the former, I am inclined to see it as a temporal designation complementing purvahné in c, and 
also matching the néktam of 10d. The “end of the fire” would be late at night, when the cooking 
fire would be allowed to subside into coals until the next day. Ge (n. 11d) considers this a 
possible alternative. But most take it as a location, “near the fire” (Ge “in der Nahe des Feuers”). 
In his n. Th interpr. the “end of the fire” as its ashes, a comparatively warm place for someone 
who has no fixed place to sleep — implying that the gambler has kindled a fire for himself 
outdoors. Others (esp. Maurer) seem to imply that the gambler has taken refuge with the cozy 
family of pada b, but was only given a grudging place there. I still favor the phrase as a temporal 
designation, reminiscent of accounts of people who, in the sensory deprivation of Las Vegas 
casinos, gamble non-stop with no notion of whether it’s night or day. The time range from early 
morning to the end of the fire is an indication of how obsessed the gambler is. 

As for vrsala-, KH (Vedica 87 [MSS 41, 1982] = Aufs. III, 793ff.]) considers this passage 
as well as the much later ones and settles on “Hausgesinde arischer Herkunft.” But this seems 


too specific a social role for our period and our hymn. It seems more likely that this derivative of 
‘bull’, with its diminutive and deprecatory suffix -/a- with “popular” Z is a familiar and 
condescending way of referring to a social inferior or someone down on his luck, of the “poor 
guy” variety. A different species but the same general intent might be “miserable cur” or 
“mongrel” or “mutt.” 

PS points out the mirror-image phonology of the two perfects, tatapa ending pada a and 
papada ending d. 


X.34.12: The second half of this vs. is taken, almost universally, as the gambler’s admission that 
he has no more funds to stake and as a gesture of submission to the dice, an interpr. with which I 
am in agreement. Falk (183-84), by contrast, thinks that “holding nothing back” means that the 
gambler has won, a victory set in motion by the Wahrheitszauber of vs. 7. Although Falk’s 
treatment of the other occurrences of nd@ dhdnam V rudh is suggestive, I find his interpr. 
contextually impossible. 


X.34.13: Arsim it krsasva could go nicely into a Voltaire/Candide-style “cultiver notre jardin.” 

The verb in d, v/ caste, is given the sense(s) ‘explain / reveal / tell’ in all the tr. cited 
above. However, I am reluctant to ascribe a trans./caus. sense to this middle root pres., which 
ordinarily means ‘see’—despite Falk’s ingenious attempt (p. 187 n. 546) to make it a two-way 
street of lightbeams. I prefer ‘watch out for’ (similarly v/caksate in VIII.45.16): Savitar’s good 
and bracing advice is his way of exercising benevolent oversight over the (reformed) gambler. 

Although arydh is most likely the nom. sg. of the thematic adj. aryd-, it could also be the 
gen. sg. of ar/- and modify me (“me, the stranger’), indicating that by his behavior the gambler 
has estranged himself from Arya social bonds (as is amply demonstrated throughout the hymn), 
but that he is being brought back into the fold. 


X.34.13—14: Note the juxtaposition of aryah // mitrdm across the verse boundary. It almost seems 
that the gambler is being reintegrated into Arya society, and the two gods esp. associated with 
the smooth internal running of that society, Aryaman and Mitra, are indirectly invoked. Savitar 
seems like a stand-in for Aryaman here. 


X.34.14: The particle Ahd/u, though extremely common in Vedic prose, is found only here in the 
RV. 

The instr. adj. ghoréna has been interpr. in a variety of ways: Ge and Th supply “Zauber,” 
Falk (somewhat anachronistically) “Kali”; Macd. tr. “magic power,” Don “the force of your 
terrible sorcery,” Maurer “cruelty,” and Re (Hymnes spéc) takes it adverbially “de cette fagon 
cruelle.” I favor supplying either ‘eye’ (on the basis of the cmpds. ghora-caksas- and a4ghora- 
caksus-) or ‘mind’ (on the basis of VII.20.6 ménah ... ghordm, cf. also the beg. of the 
Puriravas/Urvasi dialogue X.95.1 mdédnasa tistha ghore). 


X.35—38: These four hymns are persuasively grouped together by Old (Prol. 229 n. 2, 235), 
though only the first two, which are a matched pair, are attributed to the same poet. The names of 
the poets given by the Anukr. for X.37 and X.38 are fanciful and based on the divine dedicand. 


X.35-—36: The next two hymns, both to the All Gods, are attributed to one Lusa Dhanaka, not 
otherwise mentioned in the RV. On the structural similarities between the hymns see the publ. 


intro. to X.36. Both hymns are top-heavy with Ist pl. middles in (-)#mahe and -imahi, both in 
their refrains and outside of them. 


X.35 All Gods 

On the matutine character of this hymn and its structure in general, see publ. intro. 

The refrain that dominates the middle part of the hymn and the dense repetition found 
throughout give a slightly claustrophobic feeling to this hymn. Even before the refrain that 
dominates vss. 3—12 is established in 3d, pronounced chaining links the first three vss.: Heaven 
and Earth are found in all three vss. (1c, 2a, 3a), in the first as a dual dvandva in the nom., in the 
2nd as a gen. du. dvandva (divasprthivyoh), in the 3rd again in the nom., but with the two 
members separated. The stem usds- is likewise found in all three vss., in different case/number 
(1b, 2c, 3c), and the adverb adyd/-a ‘today’ occurs in all three (1c, 2d, 3a). The end of vs. 1 (d 
éva a vrnimahe) is repeated in 2a, and anagastvdm (2c) reappears in 4nagasah in 3a. Note also 
mahi (1c, 3b), matfn (2b) / mataéra (3b). Lexical and phrasal repetition characterize the hymn 
throughout. See comm. ad vs. 5, for example. Particularly persistent is the word adyd ‘today’, 
found in vss. 1, 2, 3, 5, 7, 9, 13, (e., half the vss.). It is notable that adyé and the VP avai... 
vrnimahe, which figure prominently in this hymn, form the post-caesura part of the refrain ... 
avo adya vrnimahe that dominates the next hymn (X.36.2-12). 


X.35.1: [am not sure why the fires are said to be ‘ndravant-; is it because he is a regular at the 
early morning pressing? 


X.35.2: With Old and Gr (contra Ge and Re), I take saryanévatah as acc. pl., not gen. sg. 


X.35.3: When the refrain gets established in the final pada of this vs., its verb imahe, in final 
position, not only repeats the imahe that ends 2c, but echoes pada-final vinimahe (1d, 2a). 


X.35.4: The form sudevyam occurs twice in the RV, here and in I.112.19, both pada-final. In 
I.112.19 I take it, with some but not all interpr. (see comm. ad loc.), as an acc. of a PN sudevi- 
with vrk7inflection, rather than assigning it to a them. stem sudevya- as Gr (etc.) does. In our 
passage in the publ. tr. I attempted the same thing, except analyzing it as a nom. phrase * sudevi 
iydm, with vowel contraction and shortening (* sudeviyam > sudevyiyam) as well as loss of the 
accent on /yém. I wish I could make this work, but on reflection I see that it rests on too many 
shaky factors — not only the unprecedented sandhi and loss of accent, but the unlikelihood of 
starting and ending the pada with the same deictic 7ydm with the same referent. Not to mention 
the fact that, like sudeva-, sudevi- should be a bahuvrithi, which works for the PN in I.112.19, but 
would not work here, since it would modify a figure who is already a goddess. I would now 
detach this form from the identical one in I.112.19, still assigning that one to a vrk7stem sudevr-, 
while accepting the thematic adj. deriv. here (though it occurs nowhere else) and taking it as an 
adverb. But I would still maintain that it was constructed to evoke -devi- and means something 
like “in the manner of a good goddess.” The emended tr.: “This foremost ruddy one here — in the 
manner of a good goddess, let her, the rich lady, dawn richly for our gain.” Just as the adv. revat 
matches the fem. nom. sg. revdétr“the rich lady richly,” so does sudevyam match the unexpressed 
*(su)devi. Assuming an allusion to the goddess seems preferable to the almost random collection 
of meanings others have assigned to sudevya-: Gr “Schar der guten Gotter”; Ge “Gliick”’; Re 
(EVP V.50 tr. of this hymn) “la faveur des dieux” (as obj. of vy uchatu, which is otherwise 


generally intrans., though see possible exception in 5c), but in the notes on the hymn (EVP 
IV.112) “fait d’avoir les dieux pour soi” (see also EVP XVI.11 ad [112.19 “rendant les dieux 
favorables’’). 

The stem durvidatra-, the negative of the better-attested suvidatra-, is found three times 
in the RV: twice in Lusa Dhanaka’s slender oeuvre (here and in the following hymn, X.36.2) and 
in X.63.12. The adj. is generally given a generic gloss: Gr “Schlechtes austheilend, Boses 
erweisend’, Ge ‘unzugiénglich’, AiG II.2.170 ‘Boses erweisend’. The exception is Re, whose 
rendering ‘funeste a rencontrer’ has real semantics. As disc. with regard to suvidatra- (comm. ad 
II.9.6), the question is what root -vidétra- belongs to. For reasons detailed ad II.9.6, I connect it 
with V vid ‘find’, and my assumption is that this root etymology also underlies Re’s ‘... a 
rencontrer’: ‘to find’, that is, ‘to run across / encounter’. Two of the three examples of 
durvidatra- actively support this derivation by wishing the entity described as durvidatra- to be or 
go far away: here “set the fury in the distance (aré)” and in X.63.12, where repeated dpa ‘away’ 
as well as aré ‘in the distance’ apply to a series of afflictions we seek to have banished. The point 
is that the further away all these things are, the less likely we will encounter them. 

Re, somewhat bizarrely, takes dhimahi as passive (“Puissions-nous étre placés ...”’), 
which requires him to construe the acc. manytim rather loosely. Since dhimafi is almost never 
passive, I see no advantage in this. 


X.35.5: usdsah in b is morphologically ambiguous: it could be the gen. sg. or the (modernized) 
nom. pl. (as in 6a), agreeing with yah in pada a. Since b is identical to 1b, save for the gender of 
the nom. pl. pres. part.: m. bAdrantah 1b, f. bhdrantih 5b, the gen. sg., construed with vyustisu as 
in 1b, is the more likely choice (so also Re, though he allows for simultaneous readings). 
However, Ge opts for nom. pl. at least as the primary ident. (tr. vyustsu with a pronominal gen. 
“bei ihrem Aufgang”’), and though Old favors the gen. sg. on the grounds of parallelism, he 
allows for both readings. It is certainly possible that the poet wanted to introduce variation, or at 
least doubt, in his repeated pada. 

Pada c introduces another ambiguity: the Samhita form bhadré can represent either neut. 
pl. bhadra or fem. pl. bhadrah (Pp. the latter). The pub. tr. reflects the former, as acc. obj. with vy 
ichata. | now think this is wrong: not only is v/v vas otherwise intrans. (see comm. ad vs. 4), but 
unambig. bhadrah modifies pl. ‘dawns’ elsewhere (IV.51.7, VII.41.7). I would now emend the tr. 
to “as auspicious ones, dawn widely today for our fame.” This adj. picks up bhadraém in 2d, 
where it is a neut. substantive, which is perhaps a weak support for taking it as such here. 
However, the other arguments outweigh that. 

The vs. switches from 3rd pl. in the first hemistich (or at least pada a; b is ambiguous) to 
2nd pl. in the second, while maintaining the same subject (dawns) — as is, of course, often the 
case. 


X.35.6: The ambiguous form in this vs. is 4yuksatam. The Pp. reads 4yuksatam, that is, based on 
a form with a lengthened augment (which conforms to Pratisakhya 181), and this preterital 
interpr. is accepted by the standard interpr. (Gr, Ols, Ge, Re, implicitly Narten [Sig aor. 215]; see 
esp. Old’s disc. ad V.17.3). But I do not see why in this context we cannot interpr. the Samhita 
form as 4 yuksatam, with an imperative (or imperatival injunctive) plus preverb. The context 
favors it, with two parallel preceding impvs., 4 carantu (a) and tid ... jihatam (b). There are, 
admittedly, countervailing factors in addition to the Pratisakhya. In favor of the lengthened 
augment interpr. is the unambiguous form ayunak in I.163.2, which cannot have the preverb 4, 


because of the lack of accent; there is also the fact that unambiguous 2 V yujis fairly uncommon. 
But cf. ayuyuyré at V.58.2, X.44.7, where a@cannot be the augment because it is prefixed to a 
perfect, and so must be the preverb; also III.35.2 4 yunajmi with 2 and a pres. indic. It is true that 
the other occurrence of 4yuksatam, at 1.157.1, is very like our passage (4yuksatam asvina ... 
ratham) and is in preterital context with augmented forms (preceded by d4bodhr ... avah, followed 
by prasavit), so “have yoked” is the most likely interpr. But nothing prevents our form from 
being analyzed 4 yuksatam, versus 4 ayuksatam in 1.157.1. Or, even if the form in I.157.1 has a 
lengthened augment and no preverb, it is perfectly possible that our poet misunderstood the form 
as containing the preverb and, potentially, the unaugmented yuksatam. One could construct a 
scenario to cover the standard interpr. and explain why the first half of our vs. is in the 
imperative, but the third verb is an augmented aorist: the ASvins are notoriously early travelers 
(pratar-yavan-, etc.), and so perhaps they had already yoked their chariot before we urge the 
dawns and the fires to spring into action. But on the whole an interpr. with three impvs. fits the 
context better. 


X.35.7: The first hemistich of this vs. contains what is surely a deliberate echo of the Gayatri 
mantra (III.62.10), which begins ¢é savitur varenyam, bhargah ..., very similar to our ... savitar 
varenyam, bhagdém ... An expanded, Jagati version of the Gayatri mantra’s Ist pada is also found 
at I.159.5 (see comm. ad loc.), which contains the adyé of our pada: tad radho adyé savitir 
varenyam. 

On dhisdéna- see comm. ad IX.59.2. 


X.35.8: Although devanam is generally (Ge, Re, Lii [506]) construed with pravacanam, I follow 
Old in taking it with the b pada, as a genitive indirect object — both because of the pada boundary 
and because of the standard god/mortal polarity expressed here by devanam ... manusyah. 

I take pada c as the content of the rté@sya pravacanam. Although it seems a somewhat 
banal satyakriya, it does express a basic truth about the cosmos. Note that nearby X.37.2 contains 
a satyoku- “statement of reality’ that also asserts that the sun rises every day. 


X.35.9: The first word of the vs., advesds-, a negated s-stem, should by accent be a bahuvrthi, of 
the type cétas- ‘insight’: acefas- ‘lacking insight’, j@vas- ‘speed’: ajavas- ‘lacking speed’, etc. 
However, in none of its 4 (or possibly 3 or possibly 2 [see below]) occurrences is a 
straightforward bahuv. interpr. possible. In all 4 of the passages supposedly containing it, it is 
pada-initial in the form advesd4f, 1.e., an apparent neut. sg. N/A, but with no neut. sg. referent in 
context. In our passage the publ. tr. interpr. it as a neut. abstract noun ‘lack of hatred’; Ge’s 
“Friedfertigkeit” also seems to assume an abstract noun (“Wir bitten heute um Friedfertigkeit’’), 
as also, I think, Re’s elaborate “Nous demandons qu’on ne nous veuille pas de mal,” where the 
“que” clause seems to be his rendering of advesah, though it’s not clear to me how his tr. 
matches up grammatically with the Skt. An acc. noun as object of #mahe works well here; the 
problem is, as indicated above, that it shouldn’t be that kind of compound. But the other three 
passages are less amenable to an interpr. as a noun. In V.87.8 adves6 no maruto gatlim étana 
“Without hatred, come on your way to us here, Maruts,” it seems to be a bahuv. used adverbially, 
to be more literally rendered as “in a manner without hatred,” apparently so interpr. by both Ge 
and Re. The same interpr. would in principle be available for I.186.10 adves6 visnur vata 
rbhuksah in a loose series of individual gods’ names, but here I think it preferable to take it as 
nom. sg. masc. of the thematic bahuv. adj. advesd-, marginally but clearly attested as du. advesé 


at [X.68.10=X.45.12. Ge’s “Die nie feindselige Visnu” and Re’s (EVP V.10) “Visnu qui exclut 
Vinimitié” seem to reflect the same analysis, though neither comments. The final ex. is in 1.24.4. 
Although the publ. (JPB) tr. of 1.24.4 interpr. it as a noun ‘freedom from hatred’, this does not 
seem to be the prevailing view — which, however, is a bit hard to figure out. See esp. Old’s 
elaborate disc. of this problematic vs., which does not mention advesah. Ge seems to take it 
again as a nom. sg. to the them. adj., referring back to bhdgah earlier in the vs.; I think he tr. 
advesah as “unangefochten” (unchallenged, undisputed), but this seems so far from the 
underlying meaning that I matched the tr. and the Skt. only by process of elimination. Re tr. 
(EVP V.4) “a l’abri de l’envie,” claiming his tr. of the vs. follows Thieme’s (Oriens 6 [1953]: 
399), who renders adveséh as “[so, dass er] ohne Feind [ist].” Neither Th nor Re comments on 
the morphology or syntax, but judging from Th’s representation (brackets and all), I assume he’s 
taking it as the them. bahuv. adj. modifying bhégah. To return to our passage, I still weakly favor 
a noun ‘lack of hatred’, but given the problematic morphology (expect a bahuv.) and the distance 
between this hemistich-init. word and the hemistich-final verb that is supposed to govern it, I 
also consider it possible that we have an adverbial usage as in V.87.8, yielding an emended 
alternate tr. “In a manner without hostility we beg for the realization of our thought ...” 

The next issue in this hemistich is the Samhita form sadha in b, analyzed by the Pp. as 
sadhe. The two preceding GEN LOC phrases referring to ritual activities invite us to interpr. sadhe 
as aloc., with dependent gen. ménmanah, to a them. stem sédha-. It is so classified by Gr and 
Lub, and Re (somewhat defiantly) also holds to this analysis. But such a them. stem would be 
found only once in the RV (namely here) and in fact in Skt., acdg. to Wh’s Rts and MonWms. 
Ge suggests rather that sédhe is a dat. inf. to the root (an interpr. Re disputes). This is certainly 
possible. But I am persuaded by Old, who restores saédhah for Pp. sadhe. This provides imahe 
with a handy object; if adveséh is in fact not a potential obj., “mahe will have need of one; if 
advesah is an obj. of that verb, sédhah would be an s-stem neut. morphologically parallel to it. 
The expressed wish for “the realization of our thought” (zménmanah sadhah) follows directly on 
8b where “we thought up” (4manmahi) a truthful speech. 

Finally, in pada c the question is the identity of the 2nd sg. subj. Acdg. to Ge (fld. by Re), 
pada c is a self-address by the singer, but the fire / Agni makes more sense to me. That Agni is 
referred to in the 3rd ps. in the next pada is no impediment: that pada is the refrain, detached 
from context, and in any case switch of persons is common (see vs. 5 above). The verbal 
complex blur(an}- relatively frequently has Agni / fire or fires as subj.: e.g., bauranyiih 1.68.1, 
bhuranyavah X.46.7, jarbhurat 11.2.5, X.92.1, jérbhuranah 1.10.5, and the type of movement — 
quivering, flickering — expressed by this verb is characteristic of fire, less so of the poet (though 
cf. vipra-). 


X.35.10: The first hemistich can be syntactically split in several different ways, none of which is 
entirely satisfactory. The most obvious disposition, made by both Ge and Re, is to take it as 
containing two clauses, the first ending after /e in pada b. Although this provides a neat cut and 
two clauses each with a finite verb (Ze in the Ist, saddéya in the 2nd), it poses a few problems. For 
one thing in the first cl. there are two independent accusatives, barhih (+/- brhat) and devan, and 
only the second one is appropriate with fe. A related problem is that Vid is never otherwise 
construed with 4. (Ge [n. 10ab] claims that it is also found in IV.3.9, but there the 2 belongs to 
the phrase 4 gdh, whatever that may mean. See comm. ad loc.) Ge (as he presents it in n. 10ab) 
and, as far as I can tell, Re construe 4 barhih together as a rough-and-ready adjunct to the verb: 
“call (the gods) to the barhis,” which would be unprecedented with Vid (admittedly many of our 


RVic interpr. are without precedent). Ge also takes brhdtas a modifier of barhih, which locates 
the ritual strew in an odd, presumably heavenly, place. (Re takes brhdt adverbially, which makes 
more sense.) 

Old divides the sequence into two clauses, but with one being discontinuous: devant ie is 
a parenthesis within a larger clause that construes 4 no barhih with sada4ya sapta hotin, a more 
natural conjunction of words and supported by X.36.5 éndro [= 4 indro| barhth sidatu in the next 
hymn. But he does not say what he would do with the rest of pada a (sadhaméade brhad divi), at 
least the last two words of which might be expected to belong within his parenthesis, which 
would then begin to get unwieldy. 

My own solution is, I think, superior to both the others but is certainly not without flaw. I 
split the sequence into three, continuous clauses: 4 no barhih sadhamade/ brhad divi devam ile | 
sadaya sapta hotrn. The first is a nominal clause, with 4 functioning essentially as the predicate 
“here is ...” (substituting perhaps for 7d4m). Alternatively, and perhaps better, the predicate may 
be the purpose dative sadhamade-: “the barhis here is for the joint revelry” or “the barhis is here 
for the joint revelry.” (Although Gr takes sadhamade as the loc. to the them. -méda-, it can 
equally be the dat. to the root noun cmpd sadha-mdad-, as I take it.) I would now, with Re, take 
brhat as an adverb with //e; in this usage with a verb of speaking it reminds us of the Grtsamada 
refrain in Mandala IJ (II.1.16, etc.) brhéad vadema vidathe suvirah “May we speak loftily at the 
ritual distribution, in possession of good heroes.” A slightly revised tr. of the clause here is 
“Loftily I reverently invoke ...” The sequence brhdd diviis reminiscent of the cmpds brhdddiva- 
/ brhaddivé-, and Ge points out that the same phrase, brhdd divi, is found in V.27.6, separated by 
the pada boundary. However, none of these forms is helpful in the interpr. of our pada. 

The verb of the third cl., saddya, is morphologically ambig.; it can be a 2nd sg. impv. 
with lengthened ending or a Ist sg. subjunctive. I take it as the latter because of the immed. 
preceding Ist sg., as do Ge/Re, but the Pp. reads saddya, as the impv. There is very little riding 
on the choice. 

Pada c contains a list of divine names in the acc., with another purpose dative. We can 
supply le from c, as Re does. But since I1c has the same structure (1.e., a list of acc. god names) 
without a prior verb to govern them, it seems best to import “#mahe from the refrain for both 10c 
and llc, as Ge also does (see n. 10c). 


X.35.11: It cannot be determined in pada b whether it is our sacrifice (so Ge) or ourselves (so 
Re) that we wish to grow strong. The publ. tr. opts for the latter, but “aid our sacrifice for it to 
grow strong” or “aid our sacrifice to grow strong” is possible as well. Again nothing much rides 
on it. 


X.35.12: The wished-for supravacanam chardih “shelter good to proclaim” conflates the 
Adityas’ shelter in 9c (sérman- not chardis-) and our pravacanam in 8a, which may help account 
for the slightly odd conjunction of ideas. 


X.35.13: The first hemistich seems to contain an extra visve ( visva Uti). 

The last occurrence of the refrain is found at the end of the previous vs. (12d). Here the 
poet steps away from it gradually by means of a transformation: the acc. sg. NP at the end of the 
refrain agnim samidhandm imahe appears in 13b in the nom. pl. agndyah sémiddhah. This pada 
could also be tr. “let all the fires be kindled” (so Say.; see Ge n. 13b), but the parallel clauses in 
the rest of the vs. speak against this. 


X.35.14: The generalizing (““who(m)ever”’) 3rd sg. relative clauses of abc (3rd ps. guaranteed, or 
at least suggested, by c yah ... véda) are picked up by a Ist pl. syama introduced by predicated té 
(“may we be those who(ever) ...). 


X.36 All Gods 
On the parallelism with X.35, see publ. intro. X.36, however, seems to have a more 
miscellaneous character than its twin. 


X.36.1: At best this vs. has been carelessly put together: the first hemistich is in the nom., as 
becomes clear at the end (varuno mitro aryama), while the second continues the enumeration of 
gods’ names in the acc., as objects of Auve. Even within this hemistich the waters are mentioned 
twice (c, d), and one du. dvandva referring to Heaven and Earth, dyavaksama in b is replaced by 
another, dyavaprthivi in d. If this were all that was required to compose RVic verse, even /could 
do it! 


X.36.2. Heaven and Earth return in the first pada, this time as overtly coordinated singulars. This 
emphasis on H+E in these first two vss. matches that of X.35.1-3. 

On isata see comm. ad [.23.9. 

The refrain for this hymn gets established in the 2nd vs. As noted in the intro. to the 
comm. to X.35, it is a minor variant of X.35.1d adya devanam ava 4 vrnimahe, with scrambling 
of word order and the addition of an initial ‘4d. 


X.36.3—4: The c padas of vss. 2 and 3 end with the variant optatives nasimahi and asimahi 
respectively. In 4 the inherently heavy final syllable of immed. preceding martitam provides the 
necessary heavy syllable at the beginning of the Jagati cadence, hence allowing asimahtwhile 
in 2 avrkam *asimahi would have a light syllable there and nastmafi usefully makes position. 
The other 3 exx. of asimahi at the end of a Jagatt, all close to each other, also follow heavy 
syllables, each ending with a nasal, as here: X.37.6 jaraném asimahi, X.40.12 diiryaém asimahi. 
There are no other instances of nasima/i at the end of a Jagati line (of 3 total), but see 
subjunctive nésamahai at the end of 11c, where it likewise makes position. (Of course full-grade 
nas is expected in the subjunctive, but not the optative.) 


X.36.5: In b note the presence of both séman- and fc- (the latter implied by rkvo arcatu). 

The verb dhimahi is, of course, the medial root aor. opt. to Vdha. My tr. “compose,” 
borrowed from Re, is an attempt at an English pun that recognizes the apparent association 
between dhimahi and dhi- ‘thought, vision’. The same VP manma dhimahiis found in X.66.2, 
which, however, also contains a loc., making the ‘place, set’? sense more overt. 


X.36.6: Flg. Say., Ge takes Agni as the referent of the accusatives in c. Although it is true that 
Agni is almost always the referent of 2huta-, esp. when it is construed with an instr. of grté-, 
yajna- seems an unimpeachable substitute. Ge’s interpr. requires him to supply a new verb, and it 
also goes less well with pracinarasmim, which fits the common sacrifice-as-chariot trope. Cf. 
also VII.7.3 pracino yajnah. 


X.36.8: On péru- see comm. ad IX.74.4; the somewhat fuller rendering here follows the lead of 
Ge. 

I have reinterpr. some instances of -sri-compds with ritual items as first members; see 
1.44.3 and comm. ad III.26.5, and I now think an alt. tr. of adhvara-sri- here as 
“perfecting/completing the ceremony” should be considered in this passage. 


X.36.9: The first pada has a triple etymological figure, sanema ... susanita sanitvabhih, which I 
can only call clunky. The two nominal forms, susanita- and sanitvan-, are both hapaxes, which 
makes it difficult to figure out just what kind of winning and what kind of winners we’re hoping 
to employ. Ge (n. 9a) suggests that the sanitvan- are sons, but the parallel passages he adduces 
don’t support that notion. The double etym. figure in b, j7va jiv4putrah, is less inelegant, but this 
hemistich as a whole seems clumsily constructed. The figure -(d)viso visvag in c is somewhat 
more pleasing. 


X.36.11: Pada a contains another elementary etymological figure, mahdt ... mahatam. 


X.36.12: The first hemistich redistributes elements from the refrain of the previous hymn, 
X.35.3-12d svasti agnim samidhandam imahe, with gen. agnéh samidhandsya in pada a and 
svastaye ending d. 


X.36.13: The ostensible dedicands of this hymn appear in a spaced-out nominal relative clause in 
ab: # yé... visve, ... devah# 

The relative / correlative structure shows some signs of cleverness (rare enough in this 
hymn). The first hemistich appears to be a normal 3rd ps. relative clause (“which All Gods ...”), 
with the second hemistich opening with what appears to be a 3rd ps. resumptive prn. /é (‘they’). 
But d opens with a 2nd pl. impv. dadhatana, which forces the audience to reconfigure the whole 
vs.: the ¢éin c reflects the usage of forms of sé with 2nd ps. ref. with impvs. (see my “sd figé”), 
which then requires that the nominal rel. cl. of ab have 2nd ps. ref. too (“[you] who are the All 
Gods ...”’). 


X.37 Sirya 

On the relationship between this hymn and the preceding ones, see publ. intro. 

As noted above, the supposed poet of the hymn, Abhitapas Saurya (“Scorching Heat, son 
of the Sun’), is simply based on the divine dedicand. 


X.37.1: With Re, I interpr. mahdh as an adverb; Ge, with Say., takes it as an honorary dat., while 
Scar (231) tentatively has it as a gen. dependent on devaya (“... den Gott des grossen [Lichts?]’’). 


X.37.2: The satyokt- ‘expression of reality/truth’ is, in my view, the statement in cd. See the 
rtasya pravacanam “proclamation of truth” in X.35.8 in this same hymn group; in both cases the 
truth is the fact that the sun rises every day. 

The ca’s in b conjoin an elliptical dual dyava ‘Heaven (and Earth)’ and the neut. pl. ahan/i 
‘days’. Although Ge (n. 2b) suggests that dyava might refer here to day and night, as it 
sometimes does (though he does not follow this interpr.), I think the poet is making a totalizing 
statement about both space and time. 


In d nom. 4pah lacks a verb; both Ge and Re supply one. I simply extract éjati from the 
preceding pada or et/ (minus preverb) in the same pada. 


X.37.3: The verb that ends the first pada, nf vasate, is a hapax, and its meaning and root 
affiliation are disputed. It is discussed sensibly and at length by Old, who rejects affiliation with 
any of the roots V vas as well as the roots V va, while tentatively favoring V van, by way of the 
desid. vivasati, -te (a suggestion that goes back to Ludwig). See also Got6 (Ist class, 297), who 
refuses to endorse any suggestion. I find the Ludwig/Old explanation (fld also by Re) the most 
likely, though it does have some problems — chief among them: 1) the desid. stem does not 
appear with nfand 2) it is more commonly active than middle. However, forms of vivasa- of this 
metrical shape (L H L X) are very common at the end of Jagati and dimeter padas, and our nf 
vasate rhymes nicely with vivasati, necessitating only haplology of af v/- or—more likely in my 
view—the substitution of the preverb n/for the reduplicating syllable, which could appear to be 
the preverb vr 

So where does the nfcome from and what is it doing here? First note the phonological 
parallelism with metrical shift: 2c ends nf visate yad éjati #, with the preverb nfconstrued with a 
verb with the template v_SIB-afe, exactly like our pada. But in our pada this verbal complex has 
been shifted to the right, and yad eta(sébhih), which echoes yad éja(t1), pushed into the next pada 
(ni vasate # yad eta(Sébhih). The nfalso polarizes with vd in 2d, where “the sun goes up” asserts 
the supreme positive and protective truth. This positive truth is reinforced by a negated negative 
in 3a: a godless one cannot bring it down, however much he wants to. I would prefer that fe were 
*tva, but I interpr. this as an oblique expression, hence my “seek the upper hand against you.” 
Re’s “ne pourra gagner contre toi” is similar. The middle voice simply expresses the subject’s 
desire to bring the object under his control. 

My tr. of pradfvah in that pada as “early in the day” is almost surely wrong. No other 
forms of this adverbial ablative have this sense; it generally instead means “from of old” vel sim. 
See for this passage Old’s “altersher,” Ge’s “seit alters,” Re’s “du fond des jours.” In fact the 
standard sense is perfectly compatible with the meaning I assign to the verb here. pradivah 
regularly appears with a present-tense verb, depicting a state of affairs that has obtained since 
hoary antiquity — where English would use the English “perfect” tense. See, e.g., II.47.1 tvam 
rajasi pradivah sutanam “Y ou are the king of the pressed drinks from olden days” (more 
idiomatic English “you have been’’) (cf., e.g., II.51.4, V1I.44.12, X.5.4, etc.). Here the point 
would be that no matter how often and for how long the godless has sought to keep the sun 
down, it keeps rising every day. I would therefore alter the tr. to “No godless one has sought the 
upper hand against you from olden times.” 

The “Night Sun” and the “Day Sun” seem to appear in the 2"? hemistich—a pair more 
often invoked by commentators than I think warranted (see my disc. ad I.115.5). However, here 
the contrast between the one that “rolls eastward” (pracinam ... vartate) and the other, which is 
light (jyotis-) and goes upward, does suggest a picture of the dark side of the sun making a return 
journey to the east, whence it will rise again. Ge construes rdjah with anydatin c, but I think réjah 
is an acc. of extent of space, governed by dnu. With the verb vartate ‘turns, rolls’, ‘wheel’ seems 
the likely referent. 


X.37.5: Both finite verbs in the first hemistich, r@ksasi/ and uccdrasi, are accented. The default 
interpr. of the two accents would be that both verbs are in the domain of the A/in pada a (so, e.g., 
Hettrich, Hypot. 188) and are parallel, and that is perfectly possible. However, semantically I 


think the clause in b is dependent on the one in a, explaining in what way Sirya demonstrates 
that he is guarding the commandment — namely by rising. I therefore take b as an unsignaled 
“when” clause. 

The standard interpr. of cd seems to be as a relative/correlative clause with gender 
disharmony: yad ..., tam ... krdatum: clearest in Re’s “(Ce dessein) pour lequel aujourd’hui ... 
nous nous adresssons a toi, veuillent les dieux agréer ce dessein de nous” (but so, apparently, Ge; 
also, sort of, Hettrich 535-36). I do not understand why c is not a straight “when” clause with 
yad. Among other things dpa V bra ordinarily only takes an acc. of the being(s) appealed to, not 
an accusative of the topic of the appeal. The few exx. given by Gr with supposed double acc. 
(IV.51.11, VUI.25.21, X.97.4) are equivocal and only contain ¢éd, which could be adverbial; in 
any case they are far outnumbered by those with a single acc. 


X.37.6: As is recognized by all comm., the first pada with the patterned variation ‘4m [MASC] no 
X [NOM.] (4 [NEUT] 720 Y [NOM.] is picked up at the very end of the hemistich with the 
accusative objects of the appropriate genders, Ad¢vam [MASC] vacah [NEUT]. It’s a clever, if 
artificial, construction. 

Stina- ‘want’ generally takes a genitive; the loc. samdfs/is plausibly attributed to 
attraction to the loc. stine. The clause could, however, mean “may we not be in want while we 
still see the sun,” though I consider that unlikely. 


X.37.7-8: The d padas of these two vss. are identical, save for the first word of each, and each 
takes as obj. a 2"! sg. phrase referring to the sun. 


X.37.7: The enclitic tva, found in Wackernagel’s position in pada a, is pleonastically repeated in 
the same position in c. 


X.37.8: Inc I take brhatah as a gen. dep. on abl. péjasah, supplying ‘heaven’ with that gen.: 
“from the surface of lofty (heaven).” Both Ge and Re take it as abl., modifying pajasah. This is 
of course quite possible and simplfies the expression somewhat, but I find the geography easier 
to envision in my tr. 


X.37.9: The first hemistich seems more appropriate to Savitar (who is sometimes assimiliated to 
Strya), since Savitar gives the signals both to go forth in the morning and to settle down in the 
evening. But of course the position of Strya’s beacon (rising / setting) gives the same type of 
signal. 

The “blamelessness’ (anagastvéna) should be ours: see 4nagasah modifying the Ist pl. in 
7b. But it is the Sun, as the spy of Mitra and Varuna, who testifies to this state — or its absence. 
See esp. VII.62.2 pra no mitraya varunaya voco, ‘nagasah ... “You [=Surya] will proclaim us to 
Mitra and Varuna to be without offense.” 


X.37.11: Pada c consists of a series of neut. sg. participles (acdg. to most; other analyses of 
individual forms are possible), arranged in a logical series—from the consuming of food and 
drink, to the deriving of nourishment from them, to satiation. The neut. sg. referent isn’t entirely 
clear; most take it as a global reference to the two- and four-footed of b. This makes sense, 
though the syntax is a little lax. I suppose the sg. jénmane of pada a accounts for both the 
singular and the neuter. 


The final term of the series, 4sita-, is taken, quite plausibly, by Old as the ppl. to a caus. 
asayati (not attested till the Brah.). He struggles to account for the initial accent, since Vas does 
not otherwise appear with the preverb 4@and ppls to causatives ordinarly accent the -é-, like ppls 
to roots (see Wh, Gr. §1051, Macd. VGS §168f), but Old’s invocation of drpita- is apposite. 


X.37.12: To harmonize the hapax préyuti- with my view of the meaning of the ppl. préyuta-as 
‘scattered, dispersed’ (see comm. ad V.32.2), I would now tr. mdnasah ... prdyuti “through 
distraction of mind.” Cf. also VII.100.2 d4prayutam ... ménah “concentrated thought.” 


X.38 Indra 

As with X.37, the supposed poet Indra Muskavant (“Indra possessing balls”) is extracted 
from the hymn itself, in this case the final pada of the hymn. The hymn contains some apparently 
slangy and irreverent expressions; see vss. 2 and 5. 


X.38.1: On simivant- see comm. ad X.8.2. 


X.38.2: The -in-stem medin- is glossed by Gr with the anodyne “Genosse, Verbiindeter’; sim. Ge 
“Wir méchten deine Verbiindeten sein.” My “share the fat” is a somewhat slangy rendering of 
the stem, based on its presumed relationship to médas- ‘fat’, etc. See EWA s.v. médas-, esp. 377, 
where Mayr. labels the semantic dev. of medi- not entirely comprehensible, with the additional 
parenthetic remark “(Slang?).” Given the positive associations of fat in Vedic, having or sharing 
the fat that Indra has means having a share in the good things the god commands. 


X.38.3: The adj. suséha- takes the dative to express agency; cf., e.g., [X.94.5 visvani hf susaha 
tani tibhyam “because all these things are easy to conquer for you.” I therefore take the instr. 
asmabhih not as the primary agent, but as an expression of accompaniment. 


X.38.4: Despite its position, adyé¢ might be better construed with the verb: “today may we make 
..., as Ge does. 


X.38.5: The interpr. of the hapax rt. noun cmpd svavsj- has gone in two basic directions: Old 
“wer etwas als seinen Besitz an sich reisst” versus Ge “dein eigener Herr bist.” In other words, 
Old takes the sva- as referring to an object that becomes Indra’s property, Ge as referring to 
Indra himself. Interestingly Scar presents us with both, in different places, without comment: 
“einer, der [alles] als sein Eigentum an sich reisst” (flg. Old, p. 200 s.v. *anuda-) and “‘iiber sich 
selbst verfiigend” (flg. Ge, p. 505 s.v. svavij-). My ‘tightly wound’ is a slangy rendition, leaning 
in Ge’s direction (but far from identical); a more literal version would be ‘wound up in oneself, 
twisting oneself up’. 

On the surprising and impertinent ending of the hymn, see publ. intro. 


X.39-41: All three of these hymns are dedicated to the ASvins. The first two are attributed to a 
female poet, Ghosa Kaksivati, in the family line of the dazzling First-Mandala poet Kaksivant 
(I.116—26), who also focused on the Asvins. The last very short one (X.41) is ascribed to her son 
Suhastya Ghauseya. There is no way to tell whether a female poet actually composed X.39-40, 
but at least the name is not a wholly invented one, like the supposed female composer of X.109, 
Juhi Brahmajaya “Sacrificial Ladle, Wife of (a) Brahman,” with both of the names extracted 


from the hymn itself. However, it is the case that a woman identified as Ghosa is named in 
X.40.5, so a fictional woman may have provided the first of the names. For further on these 
hymns, see the publ. intro. to each hymn and to the series in general. 


X.39.1: The voc. asvina was omitted in tr.; it can be inserted anywhere the English rhythm 
allows. 

In b usasah in the temporal expression dosam usasah could be either a gen. sg. or an acc. 
pl. (with Old and Lanman [Noun Infl. 546] I prefer the latter, pace Gr); in either case it must be a 
species of backformation, with the strong suffixal form -as-, which is in the course of being 
replaced by weak -ds- in the RV even where it is lautgesetzlich, being introduced into a weak 
case. Old attributes it to the meter, somewhat reluctantly. He also adduces V.5.6 dosam usésam 
with the acc. sg., which has the historically expected -4s-, as possible influence on our passage, 
which seems plausible. One wonders, however, why the poet didn’t just use usésam here: being 
sg., it would be more parallel to dosém and it is metrically identical to usasah. 

The sequence Aav(1)yo havismata provides a phonological figure with forms built to two 
different roots. The second hemistich, which follows immediately, opens with nom. pl. 
Sasvattamasah, with what would ordinarily be a pada-opening construction 44m u vam... 
seemingly displaced to the right. I wonder if this is to allow final -mata of b to have a mirror 
image echo in -fama-. The final pada ends with a figure both phonological and etymological, 
suhadvam havamahe, a sort of poetic repair to the discordant root affiliations of pada b. 


X.39.2: Ge provides an appealing tr. of d, different from mine, but one that has a syntactic 
problem: “machet uns den Génnern angenehm wie Soma.” Under this interpr. we are asking to 
be commended to the patrons, so we can receive abundant rewards. He takes cérum ‘dear’ as 
characterizing ‘us’ (nah), but of course cérum is stubbornly sg. and nah is pl. It would be 
possible to finesse this by interpr. sg. carum as attraction to s6mam in the simile (and this must 
be Ge’s strategy). But since there’s a sg. noun in the immediate vicinity, bhagém in c, I have 
gone with the syntactically safer option. 


X.39.3: The bhdgah of pada a echoes bhagdém in 2c. 


X.39.4: Note that the opening of pada a yuvdm cyévanam seems to be telescoped into yiivanam 
in b. 
On the apparent unredupl. pf. taksathuh see Kii 206-7. 


X.39.5: The subjunctive pra brava “I shall proclaim” in pada a semantically doubles the 
gerundive pravacya “to be proclaimed” that ends vs. 4. The substitution of V dra for V vac in this 
expression seems to reflect a tricky formulaic play. We would expect the annunciatory Ist ps. to 
be pré vocam as so often (see, of course, the celebrated I.32.1), and this would easily pick up the 
gerundive to the same lexeme. But pré V brivis considerably less common than prd V vac, and this 
is the only 1st sg. occurrence in the formula — though I must admit that Ist pl. pra bravama is 
found several times (e.g., X.112.1) in this type of context. My point is that the poet invites us to 
expect pra vocam on the basis of pravacya and then substitutes a less common variant. (Of 
course pré vocam would also not fit this metrical slot, but the poet could have juggled the word 
order if he had wanted to.) 


The logical connection of pada b with pada a is not immediately clear. I think the point is 
the implicit contrast between the ASvins’ martial activities, expressed by virya ‘heroic deeds’ in 
a, with their healing and comforting described in b. 

Pada c introduces further contrasts. On the one hand, the Asvins’ ‘ancient’ (puranda) deeds 
of pada a contrast with the ASvins made ‘new’ (ndvyau) here. But more strikingly what we are 
doing to the ASvins—making them new—is what they implicitly did for Cyavana in 4ab. It isn’t 
clear to me how we mortals can make the ASvins new; we might expect this to be in the power 
only of the gods. I assume that our renovation involves making new hymns of praise, which, as it 
were, transfer their youthful luster to the dedicands. Ge avoids the problem by taking névyau as 
an adverb or quasi-adverb (“... bewegen wir euch aufs neue zur Gnade”’), with the operative 
syntagm being a kind of periphrastic causative: ACC avase V kr “make you (to) help,” like (acdg. 
to his n. 5c) X.38.4d in the preceding hymn. But there, like here, there is a predicate adj. 
(arvaficam) with the acc. indram, inviting an interpr. “make X Y” with double acc. I therefore 
think that we should take “make you two new” seriously, esp. because it plays off the ASvins’ 
action with regard to Cyavana. 

The meaning of the purpose clause of d and its connection to what precedes are 
somewhat puzzling. The interpr. depends on who we think the az7- is and what we think the near- 
deictic aydm is doing. Both Old and Ge (in somewhat different ways) consider the ar7- to be the 
patron of the sacrifice (or so I interpr. Ge’s “dieser hohe Herr’’). Old, who takes ar7- to mean “der 
Geizige,” thinks that getting the az7- to trust will unlock his stinginess and cause him to give to 
us, the priests. If they are correct that the az7- is the patron (I think they’re not), then the ayam 
would make sense: he would be right there on the scene. But I don’t see why our actions with 
regard to the ASvins would bring all this about — perhaps we’re extraordinarily successful at 
getting the ASvins to help us, including the patron? Re comments rather breezily about the ar7-: 
“l’Homme (collectif) au nom de qui nous parlons”; I’m not sure what that is meant to mean. 
Thieme’s view (Fremdl. 38-39) is quite different; he interpr. the ar7- in the context of the dangers 
of hospitality given and received, which requires trust on both sides (I may be reading a bit more 
into his brief treatment than is overtly there). This fits my own understanding of the meaning of 
both ar and srad V dha (which latter I think is often specialized for trust in the hospitality 
relationship; see pp. 176-84 of my Sacrificed Wife). Th tr. “Damit dieser Fremdling Vertrauen 
fasse.” The question is why the activity in the earlier part of the vs. should cause the stranger to 
trust. I think the answer is that the ASvins are the guarantors of the safety of all sorts of beings in 
distress and that our renewing the ASvins in order to enable them to dispense this aid is what will 
cause the av7- to trust and take heart: help is on the way. The catalogue of the ASsvins’ good deeds 
that the poet has recited earlier in the hymn gives the ar/- reason to hope that they will show the 
same care to him. I might now tr. pada c as “Now we shall make you new (for you) to help,” 
without the “us” that I supplied as obj. to @vase (it’s not in the Sanskrit); the Asvins’ help is more 
generally distributed than just to us. But why “¢/zs stranger” (ayaém ... arih)? | am not entirely 
certain, but I wonder if ayém is a way of adducing a salient example — so it functions as 
rhetorical deixis rather than expressing physical proximity. In any case it also serves to introduce 
the initial 7y4m of the next pada (6a) and the dramatic intrusion of the woman in distress, which 
may be its primary purpose. 


X.39.6: As was just discussed, the fem. deictic yam that opens this vs. explicitly contrasts with 
the masc. ayém qualifying arih in 5d. The intrusion of the forceful female voice in this vs., 


demanding the ASvins’ attention, points up the poet’s implicit assumption in vs., 5 that he and 
his colleagues were praising the ASvins in order to make them inclined to help a ma/e in need. 

The speaker here is ordinarily identified as Ghosa, who is named explicitly in the next 
hymn (X.40.5) as well as being the putative poet of these hymns, per the Anukr. As I argue in the 
publ. intro., I find this identification unlikely, because Ghosa in X.40 is the daughter of a king, 
while the female speaker here emphasizes her utter isolation and lack of relatives and protectors. 

As was also noted in the publ. intro., her appeal to the ASvins is in part modeled on (or 
echoes) the first vs. of this hymn: her ahve “I invoked” is built to the same root V Ava that is 
prominent in vs. 1: hé@vyah (1b), suhévam havamahe (1d), and the simile involving the father 
found in pittir nd nama (1d) is elaborated in her putrayeva pitara (d). 

The series of privative cmpds in pada c that describe the woman’s plight ends with 
amatih. Although the other three—dnapir 4jfia asajaty@—reference her lack of human ties, I render 
dmati- as ‘heedless’, seemingly a defect of her own making. I now am inclined towards Re’s 
interpr. “sans (personne) qui pense a moi” — ‘heedless’ in the sense of lacking anyone to heed 
me. Unfortunately I cannot think of a single word in English that expresses this — the closest 
perhaps is ‘neglected’ or, to maintain the privative sequence, ‘without attention’. I would slightly 
alter the tr. to the latter. For further on a4mati- see comm. ad X.42.10. 

In d I would also change ‘shame’ to ‘curse’. 


X.39.7—10: As noted in the publ. intro., the catalogue of the Asvins’ deeds, interrupted by the 
direct speech of the woman in vs. 6, continues thereafter, and in fact it is more formally 
constructed: 7 consecutive hemistichs (7a—10a) open with the dual pronoun yuvdam ‘you two’ 
(see also 7d and 8d) whereas only one hemistich in the first part of the catalogue, 4a, begins with 
yuvam. This opening is a characteristic feature of Kaksivant’s ASvin hymns, though not as 
consistently carried out; cf., e.g., 1.117.7a, 8a, 13a, 14a, c, 20c; 118.7a, c, 8a, 9a; 119.4a, 6a, c, 
7a, 9c, 10a. (For another such sequence in the Ghosa hymns, see disc. ad X.40.) The same deeds 
are also treated in the Kaksivant hymns, often with very similar or identical phraseology. E.g., 
their bringing a wife to Vimada (our 7ab) is found in I.116.1 ... vimadaya jayam ... nyahati 
rathena, 117.20 yuvam ... vimadaya jayam nyuthathuh purumitrasya yosam, like our yuvam 
rathena vimadaya ... ny Uhathuh purumitrasya yosanam. For the parallels to the other stories see 
Ge’s nn. 


X.39.7: Ge takes sundhyi- as the name of Vimada’s wife(-to-be)(so also Mayr, PN s.v.), but 
since sundhyu- is otherwise an adj. meaning ‘preening, sleek’, I see no reason not to take it as an 
adjective here. See also Remmer (Frauennamen 39-40), who also takes sundhytivam as an adj. 
here and thinks Kamadyi is the actual name of Vimada’s wife. 


X.39.8: Ge makes cakrathuh yuvdd vayah into a double acc. constr. “Ihr machtet das Alter ... 
wieder jugendlich,” but this requires interpr. véyas- as “Alter.” Re remarks that “véyas s’oriente 
en effet vers KAage>> au Livre X,” but the passages he cites do not, in my view, support this 
statement. The very similar expression ¢éksan ... yiivad vayah in 1.111.1 (Rbhus) is rendered by 
Ge “... zimmerten ... jugendliches Alter,” but “youthful vigor” is a better creation for the Rbhus’ 
parents than simply a youthful old age. 


X.39.9: On the Atri saga, see my disc. in Hyenas (228-31), but I have emended my tr. of this 
passage (found on p. 230) in light of Houben’s disc. in Fs. Migron, where he argues that ut# here 


connects two separate places where Atri was confined. See also Re’s n., suggesting that two 
separate versions of the tale are conflated here. 


X.39.10: This last vs. of the “deeds” sequence is entirely devoted to one story, whereas the first 
two (vss. 7-8) treated three each, and the following one (vs. 9) two. 

I take the dat. nfbhyah as agent with the gerundive Aédvyam, as often, not as a dat. of 
benefit as Ge does (“fiir die Herren’’). But there’s relatively little difference in effect. 


X.39.11: Ge (n. 11a) takes the referents of the voc. rajanau to be Mitra and Varuna, not the 
ASvins—both because the ASvins are never called kings and because of the presence of the voc. 
adite. 1 admit the justice of these two arguments and think it quite possible that the expression 
was adapted from an Aditya hymn. However, for me it beggars belief that a hymn that never 
takes its eyes off the ASvins, in a vs. that caps a sequence of vss. containing the relentlessly 
repeated 2nd du. pronoun yuvam referring to the Asvins, along with a sequence of 2nd du. verbs 
with them as subject, would suddenly address a different set of dual entities, who have nothing to 
do with the hymn otherwise, and then address the ASvins again (voc. phrase asvina suhava 
rudravartani c) in the same sentence in the same vs. I think rather that the poet is borrowing 
M+V’s qualities to enhance the ASvins’ prestige, and that this may have been originally 
suggested by an appeal to Aditi — who as a mother figure may have been addressed because of 
the females in distress whom the Asvins helped, as well as the presence of the wife in pada d. 
The same infusion of other deities’ power and prestige may be seen in the voc. rudravartani, 
which brings the Maruts into the mix (see comm. ad I.3.3). For another possible use of voc. 
rajana for the ASvins see X.61.23 and disc. there. 

The 2nd hemistich is oddly and ambiguously phrased. It contains a double acc. 
construction with a bahuvr. as predicate adj.: yém ... purorathaém krnuthah lit. “whom you make 
(to be) one having his chariot in front.” The clause also contains an instr. of accompaniment 
(clearly so marked): pétnya sahad “along with his wife.” The question is whether the wife is being 
conjoined more closely with him and or with the chariot — that is, do the ASvins make the chariot 
to be in front for him and for his wife, or do they make the chariot and the wife to be in front for 
him. Although it’s a bit more complex, I incline towards the latter interpr. I consider this another 
allusion to the new ritual model that includes the Sacrificer’s Wife as a participant in the 
sacrifice (a model I have discussed endlessly, both in the SW/SW book and in a number of 
articles addressing the introduction of the wife in the late RV). This model is sometimes 
presented through the image of a chariot with a team of equals (husband and wife) pulling it. The 
most striking exploration of this image is the Mudgala / Mudgalani hymn (X.102, q.v.), where 
Mudgalani acting as charioteer brings ritual and personal success. The wife leading here, 
alongside the chariot, presents a similar image. 


X.39.12: The juxtaposition of instr. 7@vivasa and acc. rétham across the pada boundary strikes a 
discordant note, since they are co-referential. But ré@tham is part of the rel. clause, with ‘chariot’ 
fronted around the rel. prn. (ra@tham yam). This was surely a deliberate effect by the poet to shake 
us up. (I have silently promoted ‘chariot’ to the main cl., since “Drive here with the swifter-than- 
thought one, which chariot ...” does not parse well in English.) 


X.39.13: Although Gr interpr. the three occurrences of jaylisa (also I.117.16, VI.62.7) as a dual 
modifying the Asvins, I follow Ge in taking it as an instr. sg. modifying a gapped ‘chariot’, on 


the basis of the parallels adduced in his n. 13a. See also Pirart (ASvins 1.219 ad I.117.16). The 
parallels sketch a myth even less filled out than most of the ASvins’ exploits, but the duplication 
of phraseology strongly suggests that the passages belong together. Note the echoes of our ... 
yatam jaylsa vi parvatam in the three passages, two of which are from Kaksivant’s Asvin 
hymns: 

1.117.16 vijyayisa yayathuh sanu 4dreh “With your victorious (chariot) you journeyed 
across the back of the rock.” 

1.116.20 vibhindtina ... rathena vi parvatan ... ayatam “With your chariot that splits apart 
... you journeyed through (/across?) the mountains.” 

V1.62.7 vijayusa rathya yatam d4drim “With your victorious (chariot), you charioteers 
drove through (/across?) the rock.” 

Ge tr. yatam here as an impv. (“Machet eure Umfahrt ...””), and in fact it should be one by 
rule: the subject-doubling prn. /@is proper with 2nd ps. only in the impv. (see my “sa figé”). 
Nonetheless, the parallels clearly refer to a past deed of the ASvins, with two (and possibly all 
three) of them containing a preterital verb: I.116.20 impf. ayatam, 1.117.16 pf. yayvathuh, V1.62.7 
injunc. yatam (per Pp.), but note that in the sequence rathyayatam nothing forbids an augmented 
analysis ayatam as in I.116.20 (see comm. ad VI.62.7). Moreover, the rest of the vs. treats 
previous good deeds of the Asvins, with two augmented impfs. (4pinvatam b, amuficatam d). I 
have therefore (reluctantly) translated yatam as a preterite, against the syntax. Our passage may 
have been adapted from VIII.87.3 “ vartir yatam, which does contain an impv. Note that it also 
rhymes with the opening of 12a 2... yatam. 


X.39.14: The V taks + ratham “fashion a chariot” motif returns from vs. 4, where the rejuvenation 
of Cyavana was compared to it. See also 12b, where the Rbhus fashion the ASvins’ chariot, while 
here “we” compare ourselves fashioning a praise-song to the Bhrgus fashioning a chariot. 

The syntax and purport of pada c are very troubled. The problems are 1) the sense of ny 
amrksama and 2) the function of loc. marye. There is an easy way to solve both, and that is to 
ascribe a contextual meaning to n/V mzrj that will make the case frame (acc. yésandm, loc. marye) 
work. This is the route that Ge takes: rendering n/V mrjas “hingeben” (give up, surrender), 
which works well (or well enough) with acc. + loc. This is also what Re’s note seems to suggest, 
though he floats three different and not entirely compatible glosses for the verbal lexeme: 
“donner,” “vouer,” and “soumettre (comme en employant la force).” But I think that in this case 
the easy way is the wrong way. n/fV mr/is a striking idiom, and if the poet simply wanted to 
express ‘give’ or ‘surrender’ there are easier ways to do that. For n/V mrj see comm. ad II.38.2, 
VII.26.3: it means lit. ‘wipe / rub down’ but metaphorically both ‘drag down’ and ‘clasp to 
oneself’—sometimes, in sexual contexts, both at the same time. Cf. VII.26.3 janir iva patir ékah 
samano ni mamyye pura indrah su sarvah “As a single common husband does his wives, Indra has 
dragged down all the strongholds to submission.” This meaning could work in our passage: we 
clasp our own praise-song to ourselves, as a cherished object; the same sentiment is found in the 
next pada, which is part of the same clause, where we hold the song close like a cherished son 
(nityam nd suniim ... dadhanah). \ think we should take into account the complex semantics of 
this idiom. But this suggestion runs headlong into the problem of loc. mérye: the dashing youth 
should be nominative, parallel in the simile to the Ist ps. subject in the frame: Ae should be 
clasping the maiden to himself. There is a way out of this — though it is slightly tricky. I suggest 
we are dealing with a mixed syntactic construction. In X.65.7 and X.66.9 we find a reflexive 
construction with this idiom: tanv7[loc.] nfV mrj “clasp ACC to oneself [LOC],” with the loc. tanvr 


coreferential with the subject. So, e.g., X.65.7 yajfiidm janitvi tanvi nt mamrjuh “They [=heaven- 
rulers], having created the sacrifice, clasped it to themselves” (sim. X.66.9). I suggest that the 
construction here is based on this coreferential structure, such that we should have *mdryo 
[nom.] mdarye [loc.] yosanam *marsti“(as) a dashing youth clasps a maiden to [same] dashing 
youth.” In this hypothetical sentence the loc. mérye should be replaced by the reflex. prn. fanvi, 
as in the passages just cited. But instead it’s the nominative *méryah that has been gapped, 
leaving the loc. mérye unreplaced. In the publ. tr. this loc. is tr. as if it were nom., because 
conveying what I think underlies the passage could not be conveyed in brief. But perhaps it 
would be a bit clearer if tr. “We have clasped it to ourselves like a maiden fo a dashing youth.” 
Notice that the secondary sig. aor. amrksama (see Narten SigAor. 196—98) rhymes with 
dtaksama, which opens the preceding pada (b), though that form is of course not an aorist. 


X.40 Asvins 

For my view that Ghosa in this hymn is not the same as the woman in distress in X.39 see 
the publ. introductions, as well as disc. above ad X.39. 

The hymn is also tr. by Doniger (pp. 264-66). 

This hymn contains another sequence of fronted 2nd du pronouns; see comm. ad X.39.7— 
10. The concentration here is in vss. 4-8, with such pronouns beginning 4a, c, 5a, 6a, c, 7a, b, c, 
d, 8a, b, c. Unlike X.39.10, where the only form found is the nom. yuvam, this sequence contains 
varied case forms: nom. yuvdm, acc. yuvam, and gen. yuvoh, somewhat like the “versified 
paradigm” of agn/- in I.1. 


X.40.1—4: Note the emphasis on the two poles of the day, dawn and evening, esp. the former. 
The amredita véstor-vastoh is found in 1d and 3b, dosé (...) vastoh in 2a and 4b, and pratar in 1c 
and 3a. 


X.40.1: With Ge, I take the final instr. phrase dhiya Sémi with prati ... bhisatiin b. Doniger 
seems to construe them as instruments/agents with vahamanam (“brought by thought and care’’), 
but though the middle pres. véhafe is found with instr. of the draught animals, I cannot find a real 
passive usage of this middle. 


X.40.2: The two interrogatives that introduce the question in vs. la, kt#ha kah, are here separated 
and given independent clauses, with Aviha found 4x in ab and kéf introducing the implicitly 
disjunctive question in cd. 

Pada c provides unequivocal evidence for a/yoga or levirate marriage already in the (late) 
RV. See Ge’s n. 2c. 

The maiden yosan(a)- and dashing youth mdarya- of the end of the previous hymn 
(X.39.14) reappear here. The word sadhdstha- ordinarily just means a ‘place’ or ‘seat’, but here it 
must carry the additional of a specific or special place, in this case their trysting spot. Doniger’s 
“as a young woman takes a young man to a room” seems somewhat anachronistic; I imagine 
trysts in Vedic times were more likely to occur in the open air. 


X.40.3: The sequence jarethe jaranéva “you awake like two old ones” provides a nice 
phonological figure built to two different roots. The purport of the simile is unclear, however. Is 
it alluding to the fact that old people are light sleepers? (And is that a human universal or just a 
fact of the modern West?) The complete obscurity of the hapax kdpaya does not help. 


Morphologically this can be an instr. sg. fem. to a kapa- (so, e.g., Gr) or a nom. du. masc. to a 
kapaya-. In the absence of any etymological help even its morphological identity cannot be 
determined; the interpr. vary wildly, and rehearsing them all would not be instructive (see Old, 
Ge [n. 3a], Re, EWA s.v. kapaya, etc.). To add another baseless speculation to the array: if we 
start with a deriv. of Vkrap, krp ‘long for, mourn, lament’ (Arpa- ‘pity’ would be nice, though it 
isn’t attested until MBh), and run it through the MIA sounds laws, we get (or could get) *kapa-; 
cf. to the same root Pali kapana- ‘pitiable’ and the RVic pres. krpana-, krpanya-. From there, a 
vrddhi deriv. might yield kapaya-. But this chain of events has no foundation and my “(?)” 
should probably have at least two ?? As usual, Old pronounces the sensible verdict: “Mir scheint 
das Ratsel des Worts unlésbar.” 

The second hemistich raises the usual anxious question — whose sacrifice will the gods 
attend, and whose will they pass over? This is usually formulated with regard to Indra, but it is of 
course an issue with all the gods. The case of the ASvins’ non-appearance (in c) is nicely 
phrased: dhvasra bhavathah means ‘become occulted / occluded / obscured (by smoke or the 
like)’. See disc. of Vdhvams and dhvas(i)ra- ad 1V.19.7. Because the Aévins travel early in the 
morning (see pratar-yavan- in 1c), morning mists can hide their passage over the spurned 
sacrifices while they make their way to the favored one. 

As disc. in the publ. intro., the tatpurusa rayaputra- ‘king’s son’ is found only here in the 
RV. As I say there, I think this simile sets up the marriage to be depicted in the following vss. as 
a svayamvara. Ghosa as daughter of a king (7ajfah ... duhita 5b) would, at least in later times, be 
likely to acquire her husband through Self-choice, and the suitors who would be eligible and 
would attend should be kings’ sons. 


X.40.4: Although elephant-hunters probably didn’t set out to catch two (or only two) elephants, 
the simile mrgéva varand has been attracted into the dual to match the ASvins in the frame. The 
simile is striking and is only loosely connected to the verb of the frame: presumably elephant- 
hunting did not involve invocations or oblations. Ge’s “locken” (lure, entice) seems to 
presuppose a more precise knowledge of hunting techniques than I think we possess and is not 
supported by the additive semantics of nfV Ava ‘call down’. 

The designation subhds paét7 occurs 4x in this hymn (as unaccented voc. subhas pati 4d, 
12c, 13c, as accented nom. 14b). Ge (also Don.) tr. pé¢7in all four occurrences with “Gatten” 
(husbands), even though elsewhere, even in the wedding hymn (X.85.15), where it also refers to 
the ASsvins, he uses “Herren.” Although our hymn is deeply concerned with marriage, I don’t see 
that this conventional epithet needs to be pulled into the marital orbit — except perhaps in vs. 12. 


X.40.5—7: On the unexpected instances of périin these vss. see publ. intro. All four of the exx. 
(5a, 6a, 6c, 7c) occur in the same metrical position, in the break after an opening of 5, and the 
first three are found immediately before the voc. asvina. 


X.40.5: In b prché can be a Ist sg. mid. or a dat. inf. (see Old, Ge n. 5b); I am strongly in favor of 
the Ist sg. The middle may be used to emphasize the special circumstance of a woman, esp. an 
unmarried woman, speaking. 

The standard tr. take the 2nd du verbs in cd, bhatam ... bhitam ... Saktam, as impvs.; I 
think rather that they’re injunctives, expressing the questions Ghosa is asking the ASvins. 

How to take the datives in d is disputed. As Ge (n. 5d) and Old point out, the same 
general configuration is found in the previous hymn, X.39.6 mdéhyam siksatam “do your best for 


me,” also in the mouth of a female speaker. Ge takes 4s'vavate rathine and arvate as two separate 
beneficiaries of the ASvins’ help: “tut fiir den Besitzer von Ross und Wagen (und) fiir das 
Rennpferd, was ihr verm6get,” but (n. 5d) sees the whole phrase as a metaphor, referring to 
Ghosa and her desire to win a husband. Old offers two different interpr., the second of which I 
follow: like Ge, he supplies “me” as the real beneficiary, but suggests that she is compared to the 
arvant- ‘steed’, which should be helped to become possessed of horse and chariot, that is, to win 
the prize. 


X.40.6: This vs. contains two of the sequence of par?rs (a, c). The 2nd enables a sort of pun, but 
the first is problematic. Ge divides pada a into two clauses, with sthah (/Samhita sthah) the verb 
of the first, and par7 the preverb to a supplied verb “(fahret).” He does not indicate what Skt. verb 
he would supply — perhaps V va/, which can take acc. raétham. I do not see the necessity, or the 
utility, of this division. Preverbs can follow their verbs, and esp. in this vs. sequence, where pari 
has a fixed place, the order sthah pari poses no problem. What the lexeme pér7 V as means in this 
context is harder to determine. As Ge points out (n. 6a), it has a different sense (‘encircle [to 
halt]’) even with rétham as obj. in VII.32.10. As I indicated in the publ. intro., I think the 
intrusive par? s in this sequence are hinting at the marriage theme, by way of the 
circumambulation of the fire that is part of the wedding ceremony. In 5a Ghosa circumambulates 
the ASvins; in 6a here the ASvins seem to circumambulate their chariot—perhaps an allusion to 
the importance of the Asvins’ chariot in the RVic svayamvara passages. (See my 2001 “The 
Rigvedic Svayamvara? [Fs. Parpola], 306—9.) For a possible association of the chariot with the 
simile of pada b, see below. 

Pada b is difficult to interpr, primarily because of the uncertainty of the simile. The 
problem is to determine what belongs to the simile and what to the frame; in particular, the 
opening of the pada, viso nd@, seems to plant visah firmly in the simile, given the position of na. 
In the publ. tr. I take it, much against my principles, as part of the frame (“you arrive at the clans 
of the singer’’). This is given some support by the expression in the next (related —see comm. on 
X.39-41 above) hymn, X.41.2 viso yéna gachathah “By which you [=ASvins] come to the clans 
... But the positioning of the simile particle n¢@immediately after at least one part of the simile is 
almost exceptionless, and I have grown uncomfortable with disregarding that here. 

The path to a solution has to begin with Kutsa, who must be a part of the simile, since he 
is in the nom. sg. and the verb (nasayathah) is 2nd dual, so Kutsa can’t directly be its subject. 
Although, as Ge says (n. 6b), our knowledge of the Kutsa saga “ist leider zu liickenhaft,” what 
we do know about Kutsa mostly involves his participation, with Indra, in the killing of Susna — 
which myth involves an intermediate episode, in which Kutsa and Indra make a chariot journey 
to UsSana Kavya (for counsel or weapons or both—not entirely clear); see comm. ad V.31.7-8, 8, 
X.29.2, etc. I think this is the journey alluded to here, through oblique hints. First, the ASvins are 
kaviin pada a. There is nothing about the rest of that pada that requires (or even invites) them to 
be identified as poets, and kav/- is a rare designation of the Asvins, found only in I.117.23 (a 
Kaksivant hymn, note) and VIII.8.2, 5, 23. In the next vs. (7ab) the ASvins come to a number of 
named personages, including Usana. That the elements of the name USana Kavya (including 
usana- itself) surround the pada containing Kutsa suggests to me that the ASvins’ journey in 6b is 
being compared to Kutsa’s to USana. The somewhat puzzling mention of the chariot at the end of 
pada a (see disc. above) may also be a clue to this mythic complex, since Kutsa is especially 
associated with the chariot (see comm. ad X.29.2). 


The sticking point for me has been how to make visaf fit into the Kutsa / USana Kavya 
scenario, since “clans” don’t form a part of the mythic fragments available to us. Ge simply tr. 
“Hatiser” (followed by Doniger “houses”), and in V.29.9 and X.22.6 Indra and Kutsa in fact 
drive to the grhém of Usana. My slightly sleight-of-had solution here is to take visa with both 
frame and simile: “you (ASvins) arrive at the clans [cf. X.41.2 cited above, also X.43.6 disc. 
below] of the singer, as Kutsa (arrived) at the “clans” (of USana),” with visaha loose reference to 
the house or household of Usana. (It is also possible that jar7tuh ‘of the singer’ can be read with 
both simile and frame as well.) I would now substitute that translation for the publ. one. As with 
a number of other passages involving USana Kavya, the disiecta membra of the myth have to be 
assembled from neighboring padas and arranged into a similacrum of a story. See disc. in my 
Rigveda between Two Worlds. 

The hapax 2nd du. nasayathah | take as a variant of the already anomalous asaya- (4x); 
see comm. ad VI.33.2. Note that one of the forms of the latter stem is found nearby in X.43.6, 
construed, as here, with an acc. of vis- (visam-visam ... pary asayata). 

As noted above, pada c contains a second instance of pdr7in this vs.; it also contains both 
a simile and a bold image — and, if I’m right, a pun connecting the two, turning on the instr. as@ 
‘mouth’. The striking image is that of a bee (éksa-, or fly, though that is contextually less 
satisfactory) holding enclosed (par7 ... bharata) the honey of the ASvins with her mouth. It is not 
entirely clear what this is meant to convey: the ASvins are associated with honey (see, e.g., 
Macdonell, VedMyth 49-50), both as dispensers and consumers of it. So, the bee may either be 
carrying bee-produced honey to bestow on the ASvins or, in a role reversal, holding the honey 
they produced — either physical honey or, perhaps, the honey of their words. 

The simile in the same hemistich seems at first to have little to do with this image: 
miskrtam na yosana “like a young woman a niskrt4,” with the young woman compared to the bee 
and the miskrta- to the honey. A miskrta- is generally a place to which one goes, but often a 
particular type of secretive place: a trysting place, a rendezvous. Cf., e.g., [IX.93.2 mdaryo n& 
yosam abhi niskrtéam yan “like a young blood going to a maiden at the trysting place.” Here I 
think it refers not to the place but to the tryst, the secret meeting itself, and the VP par7... asa 
bharata nskrtam is figurative: the maiden “holds the tryst enclosed by her mouth” — that is, she 
keeps it secret. (Lii [211, 342] suggests the exact opposite: “mitteilen” [inform, notify], taken up 
by Re “transmettre par la bouche” > “communiquer.”) The Lii/Re view might seem to find 
support in I.119.9 (in an ASvin hymn of Kaksivant) utd sya vam madhuman méaksikarapat “And 
the little fly [or bee] whispered honeyed (speech) to you [=ASvins],” since the mdaksrka is 
conveying her mddhumatby speech. But I think this only points up the cleverness of the pun in 
our passage: the phrase 4s4 pari V bhr can signal not only that the maks@has something for/or the 
ASvins in her mouth (possibly to say to them), but by another reading of the pér7 that the maiden 
is keeping her secret within. The arapat ‘whisper, mutter’ in I.119.9 also emphasizes the 
secretive nature of the communication. 


X.40.7: The first three personages to whom the Asvins come are known from other ASvin 
contexts — esp. Bhujyu, but also Vasa and, less commonly, Sifijara (see Mayr. PN s.vv.); only 
USana lacks a stable ASvin association, but the reason for his appearance here was disc. ad 6ab. 
Ludwig’s resegmentation of the first two words of c from yuvo rarava to * yuvor 4rava 
has been generally, in my opinion rightly, accepted; arava belongs to the well-attested stem 
dravan- ‘hostile, ungenerous’. The Asvin passage VII.68.7 (adduced by Old), which contains 
both Bhujyu and a clear 4rava, supports this change. Gr lists two occurrences of the supposed 


stem réravan-, this one and rérav‘nam in VIII.39.2, which should also be resegmented to * 4ratir 
drav'nam (see comm. ad loc.). 

Pada c also contains another instance of parr, the sense of the lexeme pari V as here is 
unclear—another instance of the “off” nature of the paér7 occurrences in this section of the hymn. 
Some (Old, Re) take the verb to be basically positive: (even) a hostile/ungenerous man will 
“court / pursue” (umwerben, briguer) the ASvins, while Ge takes it as negative “verpassen.” I am 
inclined towards the negative approach; my “circumvent” is meant to reflect the parz, though the 
term itself is somewhat off — but I think the general sense is either “avoid” or “impede.” 


X.40.8: Sayu is another regular client of the Agvins, including in the previous hymn (X.39.13), 
but KrSa is not otherwise associated with them. The stem Arsa- is of course an adj. meaning 
“emaciated, starving’ and is attested in this meaning several times in the RV, including in the 
previous hymn (X.39.3). Its appearance in the sequence there, andhdsya cid ... krsdsaya cid ... 
rutasya cid “even of the blind man ... even of the starving ... even of the broken,” guarantees that 
it has the adjectival sense there and is not a personal name, as it appears to be here, at least in 
part. In our passage it might be possible to take Arsam as an adj. with sayiim (“starving Sayu”), 
but the rhetorical structure of the pada, with repeated subj. pronoun, makes that unlikely: yuvam 
ha krs4m yuvam asvina Sayum. The two pronouns define two separate subclausal entities, as in 

In fact, I now think we are dealing with a pun here: Arsé- and sayu- are indeed PNs here, 
in the manner of the catalogues of the Asvins’ clients. But they also are adjectives: Ars@- has its 
usual sense just mentioned, ‘starving’, and sayi- the sense ‘orphan’, on which see comm. ad 
IV.18.12. With these interpretations, the pada conforms nicely to the following one, esp. the 
mention of the widow. I would now emend the tr. to “You two make wide space for Krsa, you 
for Sayu / for the starving, for the orphan, o Agvins, you for the worshipper and the widow.” 

As for Arsa- as a PN, it is so twice in the Valakhilya (VIII.54.2, 59.3). The latter passage 
is esp. suggestive with regard to our passage. In VIII.59.3 “the seven ‘voices’ of Krsa milk out a 
wave of honey for you two” (... Arsé#sya vam madhva irmim duhate sapté vanih). The “you two” 
in question are, in context, Indra and Varuna, the ostensible dedicands of the hymn. But as I 
point out in the publ. intro. to VIII.59 (see also comm. ad VIII.59.3), the vocabulary is in many 
cases more appropriate to the Asvins (e.g., in that very vs. VIII.59.3c and also vs. 5, the voc. 
Subhas pati “o lords of beauty,” which in its numerous occurrences is otherwise only used of the 
ASvins). It seems likely that ASvin phraseology has been adapted to the Indra- Varuna context of 
VIII.59. I would suggest that in our passage the “thundering seven-mouthed enclosure” 
(standyantam ... vrajém ... saptasyam) that the ASvins open up in our cd can be compared to the 
“seven voices” of Krsa that pour out honey in VIII.59.3 — perhaps the daksina, as Ge suggests (n. 
8cd), more likely in my view a variant of the Vala cave and its contents, particularly since 
saptasya- is an epithet of Brhaspati in that myth (IV.50.4; cf. [X.111.1) — perhaps both. 

“The worshiper and the widow” in b do not form a natural semantic pairing, but are 
probably grouped together because of their phonology: vidhéntam vidhdvam. But the widow and 
the orphan of the pun in pada a form a natural class. 


X.40.9: On my interpr. of the images of this vs. in a marital context, see publ. intro. As I say 
there, the coming of age of the maiden in this vs. reminds us of Apala’s (VHI.91), esp. the plants 
sprouting in b, which stand for the growth of pubic hair on the newly mature Apala (VIII.91.5— 
6). It may not be an accident that Apala’s fantasy suitor, Indra, is called a viraka- (VIII.91.2) 


“dear little hero,” while here, paired with the maiden (yosd), is a similar -ka-form, kaninaka- 
‘little lad’ — referring either to the new husband or, as I suggest in the publ. intro., possibly to his 
penis. 

The accent on 4ruhan in b indicates that the ca there is subordinating (pace Old n. 2). See 
Klein DGRV 1.247. 

As most comm. point out, zane in d echoes dine ... aktéve “for the day ... for the night” 
in 5c. As I discuss in the publ. intro., I see a role reversal in our passage: in vs. 5 she asks the 
ASvins to “be there for me” (bhutdm me) day and night, but here it is she who (in my reading) 
will “be there for him” (i.e., the bridegroom; asma/... bhavati). Here the “for night” is not 
explicit. Perhaps it would be a sly reference to what happens at night, namely sex, but tactfully 
suppressed, given the innocent state of the new bride. 

I take (at patitvandm as a separate nominal clause, not the subject of bhavati because that 
interpr. loses the parallelism with vs. 5. Cf., e.g., Old’s “Ihm hilft zu (gliicklichem) Tage diese 
seine Gattenschaft.” By my reading it is a triumphal announcement of the achieved marital state. 
The heavy suffix -tvand- (on which see AiG II.2.716—-17) may add a bit of gravitas to this final 
statement. 


X.40.10: As disc. in the publ. intro., I take this vs. as concerning the public and social aspects of 
marriage, in particular the inter-family connection that it forges. However, there are a number of 
uncertainties in the vs., which has been much discussed; Bloomfield (AJP 21 [1900]) and Gonda 
(Fs. Norman Brown [1962]) each devoted an entire article to this verse alone, and Old’s, Ge’s, 
and Re’s remarks are relatively full, esp. Old’s. I will not discuss these treatments in detail, but 
for the most part simply present my own interpr. 

The first question concerns the first clause in pada a “they weep over the living” (jivam 
rudanti). As Gonda (inter alia) suggests, j7v4m implicitly invokes its opposite “the dead”; in fact, 
3 of the 4 occurrences of muta-in the RV are juxtaposed to jiva-. Since the more natural trigger 
for tears is death, not life, the phrase “they weep over the living” is, on the one hand, a striking 
reversal of expectations and a paradox. However, on the other, tears are not an uncommon 
reaction to any emotionally charged situation, including a joyful one, and many people 
(including me) cry at weddings. This seems to be what’s going on here — whether as the result of 
universal human psychology (as I think) or a ritual mandate (so, approx. Gonda, who samples a 
wide range of the anthropological literature). It could also be more specifically related to the 
separation of the bride from her natal family as she sets out with her new husband to her new 
home — an esp. fraught part of the marriage ceremony, as I’ve discussed elsewhere (e.g., SW/SW 
223-26). Although it is tempting to interpr. the clause in this light, with her family mourning her 
departure, the fact that j7v4mis masc. or neut. makes that interpr. difficult (although it would be 
possible, but probably inadvisable, to emend to the fem. */7vam, which would be metrically 
identical in this context). 

The sense of the rest of this pada, vi mayante adhvaré, has also been much disputed. I see 
in it an expression of the mutual exchange between the bride’s family and the groom’s that lies at 
the heart of marriage socially conceived. Hence my “they make a mutual exchange at the rite.” 
The middle voice supports this reciprocal interpr., and the specifying loc. adhvaré indicates that 
the arrangements become legal at the marriage ceremony. Re’s suggested “faire un contrat” also 
has a legal aspect, though his added parenthesis “(lors du sacrifice: paradoxe!)” is puzzling — 
why would this be paradoxical? Gonda’s (p. 84) “they (i.e., those concerned, i.e., either the 
bridal couples or their relatives, the priests, etc.) take turns at the (marriage) sacrifice” doesn’t 


make much sense to me; I assume he means that different people perform different ceremonial 
actions, but he doesn’t say, and if so, the statement seems trivial. Got6’s (1 Cl. 241, cited also 
by Kii 257) “sie wechseln sich bei der [Hochzeits]feier ab” seems to reflect the same general 
sense as Gonda’s, but even less defined. 

In pada b the interpretational debate has centered on the sense of prasiti- and the phrase 
dirgham 4nu prasitim. On the general sense of présiti- see comm. ad IV.4.1, where I suggest that 
the word is a conflation of two etymologically distinct words, one meaning ‘onslaught’ or, less 
pointedly, ‘trajectory’. Here an attenuated sense referring to a stretch of time seems warranted; 
see KH Aufs. I.418. In my view this refers to the protracted marriage negotiations between the 
two families; I find it impossible to follow Gonda’s (p. 85) speculation that “this pada may 
allude to the men’s gaining a visionary insight into the meaning of marriage, the deep secret of 
procreation, the continuation of family and race.” 

The second hemistich is less challenging. The two padas are structually parallel, with an 
opening abstract notion ( vamdm ‘a precious thing’ c, mdyah ‘joy’ d) followed by a dat. of the 
beneficiaries of this abstract; the two datives refer, in my view, to the parents and close relatives 
who arranged the match (pitfbhyaf) in c, and in d to the actual parties to the match, the husbands 
(patibhyah) and the wives they embrace. I do not think, with some interpr. (e.g., Old), that the 
pitars in c are the dead ancestors who will be benefited by the offspring of the new couple. As for 
sameriré, | take it to mean “set this [=marriage] in motion,” “brought it together.” The publ. tr. 
omits the sdé#m, and should be slightly changed to one of the tr. just suggested. Although mdyah 
in d echoes (v/) mayante in a, I consider this word play only phonological, not etymological 


X.40.11: In contrast to the detailed treatments of vs. 10 just cited, vs. 11 has attracted very little 
comment, though it is hardly perspicuous — and the first pada (“we do not know this — proclaim it 
to us”) makes the unclarity explicit. As indicated in the publ. intro., I think it concerns sex, or 
rather sex and procreation. 

The second pada seems to allude both to the sexual act itself and to the notion (at least 
later) that the husband is reconceived/reborn in his wife’s womb: “‘that/how a young man dwells 
peacefully in the womb of a young woman” (see also X.85.45 in the wedding hymn). The plural 
yomsu, which I’ve silently emended to an English singular (like Ge’s “im Schosse’’), is, on its 
surface, surprising. The stem is extremely well attested and almost always in the singular, 
including the very common locatives yonau and yona, so it is not a case of a body part that is 
plurale tantum. The only plural forms are 5 exx. of this very loc. ydnisu. In the other 4 cases the 
wombs can indeed be multiple, including in a passage where procreation is at issue: X.63.15 
svastt nah putrakrthésu yonisu “(let there be) well-being for us in the wombs at the making of 
sons” (though in that passage plurality isn’t necessary). In two of the passages (1.15.4, I.36.4) 
yomsu is qualified by tsi ‘three’ and clearly refers to the three fireplaces where Agni takes his 
ritual position. (The fifth passage is in the Vena hymn, X.123.5, and like the rest of that hymn is 
hard to interpret.) Despite the clear conceptual plurality in two of the five passages, in our 
passage (and quite possibly in X.63.15) I consider the pl. of yonisu a metrical contrivance: loc. 
sg. yOnau is very common pada-final in Tristubh. Both our passage and X.63.15 are in Jagatt, 
where pada-final yonau won’t fit; I therefore consider the pl. an automatic adjustment to the 
meter. It is only these two passages where yonisu is pada-final. 

I now think the publ. interpr. of the first hemistich is wrong, or at least incomplete. The 
question I did not previously consider is the identity of the Ist pl. speakers and 2nd pl. 
addressees: nd ta4sya vidma, tad u su pra vocata. Given the number, neither can have the Asvins 


as referent. The only previous Ist pl. in the hymn is nf Avayamahe “we call down” (4b) in the 
early generic ritual portion of the hymn — though the next vs. (12d) contains the opt. asimahi 
“might we reach.” There are no 2nd pls. anywhere else in the hymn. Since pada a of our vs. 
clearly sets up an interactive speech situation, we need to try to identify the parties to this 
exchange. I now interpret the vs. as a continuation of vss. 9-10, which concern the marriage 
itself. I suggest that the first hemistich treats the announcement of the consummation of the 
marriage. The 2nd pl. addressees are the elders who would announce the consummation, having 
been shown the evidence — most likely the bride’s bloody garment, as in X.85.28—29. The “we” 
who await the news are the bride’s relatives (or the relatives of the couple in general); cf. 
X.85.28, where, after the garment turns bloody, “her relatives are elated” (édhante asya 
Jnatayah). Note the verb pra vocata ‘proclaim’, which suggests a formal and public 
announcement. The Ist ps. speakers are not asking for private enlightenment about a mystery (as 
I first thought), but for an authoritative statement made to the assembled group. 

On this basis I would now alter the translation from “ow ...” (which is not supported by 
the yéd in the text) to “hat...,” and interpret yiiva and yuvatyah not as generic “a young man ... 
a young women,” but as references to the couple in question — yielding an emended tr. “We do 
not know this — proclaim it to us — that the young man dwells in the womb of the young woman.” 

The 2nd half of the vs. expresses the further wish that the marriage just consummated 
will be procreative and the new husband virile. This is expressed in the familiar bovine terms: 
the “seed-laden bull” ( vrsabhdasya retinah) and his beloved, the ruddy cow (priyosriyasya). Less 
familiar is the trope of the house: “may we go to the house” (of bull and cow), grhém gamema, 
but this image is reinforced in the next vs. (12d), priya aryamno duryami asimahi “Dear to 
Aryaman, might we reach his porticos (/house)” (per publ. tr.) or, perhaps better, “As dear ones, 
might we reach the porticos (/house) of Aryaman.” On the one hand, “reaching the house” in 
both vss. is a metaphor for attaining a desired state or situation: 11cd wishes for the new 
marriage to be generative; in 12d, since Aryaman is the patron of marriage, we are asking for a 
successful, divinely sanctioned marriage. On the other, we can take “house” more literally as the 
physical location, the container, of the desired domestic state and representative of it. The motif 
of the house continues in the final two vss.: 13a ménuso duroné 4 and 14d viprasya va 
yajamanasya va grham, in fact grhdm is the final word of the hymn. In 13 and 14 the “house” 
shows the more standard RVic usage, as the locus of ritual activity and the goal of the gods, here 
the ASvins, coming to the ritual. Nonetheless, the “house” motif resonates throughout this last 
part of the hymn, even as the focus shifts back to the Asvins. 


X.40.12: As just noted, the ASvins reappear here, having been absent from the three wedding vss. 
(9-11). 

In b the publ. tr. attributes both the desires (kamah) and the hearts (/rtsi/) to us, but this is 
not explicit in the text. Ge expresses no ownership of the desires and attributes the hearts to the 
ASvins: “die Wiinsche sind euch ans Herz gelegt worden.” I was hesitant to assign the hearts to 
the ASvins partly because of pl. Artsif: although I would not expect the poet to use the dual (the 
stem has no dual forms, not surprisingly), I thought it likely that for two beings, with only one 
heart apiece, he would use the sg. Ardf However, in at least one passage (1.179.5) pl. Artsi7 seems 
to belong to a single individual, so this argument doesn’t hold. Also, Afd- is generally used of 
humans, but given 1.32.14 with Ardrused of Indra, this argument also falls. I now think that the 
desires are ours — the desires we just expressed for a successful marriage — but that the hearts are 
the ASvins, or the gods in general (see Aryaman in d). Cf. X.64.2d devésu me adhi kama 


ayamsata “My desires have fastened upon the gods,” with kamah + med. s-aor. ayamsata, as 
here; only the preverbs, n/here, 4dhi there, difer (though X.64.2 is slightly complicated by 
having Artsi in pada a clearly referring to our hearts). I would now change the tr. to “(Our) 
desires have been fastened down in (your) hearts.” 

This is the only place in the RV where the Asvins are identified as a mithuna 
‘(oppositional) pair’. Though the stem mthund- is by no means limited to a sexual pair — it is 
used in 1.83.3, for example, of the pair of priests, the Adhvaryu and the Hotar — it is often so 
used, often in sexually charged context, e.g., in I.179.3 of Agastya and Lopamudra, VIII.33.18 of 
the sacrificer and his wife. I therefore think it is used of the ASvins here to fit the marital context. 

On subhas pati, see comm. above ad vs. 4. I think it’s possible that in our vs. this 
cconventional epithet of the Asvins (found 3x elsewhere in the hymn) has been attracted into the 
marital context and might be interpr. “husbands of beauty,” as opposed to the standard “lords of 
beauty,” though its appearance in vss. 13 and 14 might either speak against this or suggest that 
they all have a marital undertone. 

As disc. ad vs. 11, the phrase diiryani astmahi echoes grhaém gamema (11d), and both 
have both a metaphorical and a literal sense. The house here is that of Aryaman (aryamndh), 
who, of course, presides over the institution of marriage, and I attribute his presence here to that 
function. In the publ. tr. I construe this gen. with priyah (“dear to Aryaman”) and supply him 
with dtiryan (“his porticos”). I am now not sure that priyah should be limited in that way. It is 
possible that we are dear to the married couple, or the married couple and their family circle, or 
to the ASvins, whereas I am tolerably certain that the dwelling is Aryaman’s. I would now 
slightly emend the tr. to “May we, as dear ones, reach the porticos of Aryaman.” 


X.40.13: The phrase dirthém suprapandm “a ford that offers good drink” is somewhat jarring, but 
it cannot be separated from vs. 7 in X.114, a mystical treatment of the sacrifice: 4pnanam tirthém 
... yéna patha prapibante sutésya “The Opulent Ford ... the path by which they take the first 
drink of the soma?” with both tirthd- and pra V pa. 

On pathe-stha- (also V.50.3) see Scar 649. The anomalous loc. sg. pathe- is presumably a 
rhyme form to fairly common and inherited (cf. Aves. ra9aésta-) rathe-stha- ‘standing on the 
chariot / chariot-fighter’, with loc. to a thematic 1st member. 


X.40.14: As noted in the publ. intro., this final vs. echoes the opening of the hymn, with its 
anxious questions about the location of the Asvins. 

In c nf yeme responds to nf... ayamsata in 12b, though the s-aor. in 12b is intransitive 
and our form is transitive, despite agreement in voice. 


X.41 ASvins 

On the place of this hymn in the Ghosa ASvins sequence, see comm. ad X.39-41 above 
and the publ. intro. to X.39—41 and to X.41. Besides the Anukramani ascription there is little to 
connect this little hymn to the two preceding ones. 


X.41.1: All three hymns in this sequence begin with a vs. dedicated to the Asvins’ chariot — 
though since the ASsvins’ chariot often features prominently in ASvin hymns, this is hardly 
diagnostic of a shared poetic lineage. This one is esp. close in phraseology to X.39.1 — though 
there the chariot is in the nom. for most of the vs., while here the first three padas are couched in 
the acc., modifying ratham, which begins pada b. 


With regard to samandém ‘common’, Ge (n. 1a) asks whether the chariot is “common” to 
the two Asvins or to all men, offering parallels that could support either. As the 1st word of the 
hymn, samandm seems positioned for significance, but it isn’t possible to determine what its 
scope is. 


X.41.2: The focus on the chariot continues in this vs. The vs. also ends with a mention of the 
Hotar priest (vajidm hotrmantam), setting the stage for vs. 3. 
On kiri- see comm. ad V.52.12. 


X.41.3: After the mention of the Hotar in 2d, this vs. presents at least two more ritual 
functionaries and as many as four: the Adhvaryu and Agnidh are presented as disjunctive goals 
of the ASvins’ journey, with double va: #adhvaryum va ..., agnidham va. But the presence of a 
third vain c in the off-balance expression viprasya va ... sévanani “or to the pressings of an 
inspired poet” suggests that vipra- is a third such personage, esp. since the va immediately 
follows that gen., while démiinasam ‘domestic leader, household master’ can either be in 
apposition to agnidham or refer to yet another distinct person and role. 


X.42—44: These three hymns are all attributed to Krsna Angirasa and all dedicated to Indra, with 
clear verbal connections among them, including sharing their two final vss. (X.42.10-11 = 
X.43.10—-11 = X.44.10-11). To a poet of the same name are ascribed three ASvin hymns in VIII 
(VIII.85—87), though there is no clear thematic or verbal connection between the two sets that I 
can see. 


X.42 Indra 
The hymn contains a number of striking comparisons, often not overtly marked as 
similes. 


X.42.1: With Ge, I take /Z@yam as an early example of the -am gerund (/absolutive), rare in the 
RV/AV, more common in the Brah. and Si. (see Whitney, Gr. §995), to V/r‘cling’, etc. Ge’s 
invocation of ni/4yam in AVS IV.16.2 is apposite, whatever the form means there. Ge’s interpr. 
here, “geduckt” (crouching), is close to mine (“in ambush”), though mine spells out the scenario 
I see for the simile in pada a more clearly—with the poet compared to an archer who, being 
hidden, can take his time aiming. The ultimate target is, in my view, Indra, who is brought down 
(like a game bird?) to our ritual in pada d. The poet must “shoot further” in order to overcome 
the speech of the av7- in pada c. Old, by contrast, thinks /4yam refers to the arrow being shot, flg. 
Gr (and Ge GL., inter alia), and that it is compared to the st6mam in b (which, however, is the 
object of a different verb). 


X.42.1—2: The three even padas Id, 2b, 2d all begin with a 2™ sg. act. -aya impv. preceded by a 
preverb (af ramaya/ pra bodhaya!/ 4 cyavaya), all with Indra as object, taking final position (1d, 
2b indranr#, 2d stiran#t). In 1d and 2b the impv. is immediately followed by the voc. jaritar‘o 
singer’. 


X.42.2: Old advances good reasons not to accept Roth’s emendation of doéhena to dohe * né, 
primarily parallel passages with upa siks- + INSTR. Presumably the objection to the instr. that led 
to Roth’s emendation to the loc. is that milking would not be an enticement to a cow — but in 


reality that is not the case: cows with full udders want to be milked. Ge (n. 2a) toys with the 
suggested emendation and in the end settles for a haplology *d6éhena nd, which seems like the 
worst of the options. I see no reason why pada a can’t contain a simile without overt marking, 
just as pada b does. 

On upa siksa- with acc. complement, see comm. ad I.112.19, 173.10. 

As Ge notes (n. 2b), jaritar jarém is a word play, with the words belonging to two 
different roots. 


X.42.3: The hapax nominal sisayda- is assigned by everyone to the root V.sa/ si, which furnishes 
the immediately preceding verb sis7hi‘sharpen!’. I therefore don’t understand the apparently 
universal tendency to give it a gloss that separates it from its root (Gr ‘staérkend, kraftigend, AiG 
II.2.85‘stérkend(?)’, EWA s.v. SA ‘stiérkend’, and most egregiously Ge “dass du ausgiebig bist”), 
even though it is explicitly recognized (by Ge and EWA at least) that it is a word play with s7sthr 
The poet has heard that Indra is a consummate practioner of V sand asks him to perform this 
action. I might slightly emend my rendering to “you are the sharpener” or “you are sharpening.” 
As to what “sharpen” means here, I assume the poet is asking Indra to sharpen his (=poet’s) 
mental and verbal skills; the immediately following reference (c) to the poet’s dA/- ‘insight’, 
which he hopes to monetize, supports this interpr. 

In d the poet calls upon Indra to “bring to us” (4 bhara naf#) Bhaga, while in 1b the roles 
were reversed: the priest is urged to “bring to him [=Indra]” (prd bhara ... asmaft) the praise — 
emphasizing the theme of reciprocity that dominates this hymn. 


X.42.4: With Old, I accept Ge’s (Gl) analysis of mamasatyd- as a univerbation of mdéma sat 
(“[this] being mine’), with -ya- a nominalizing suffix, rather than deriving it from mdma satya-. 

Pada b contains the common contrastive juxtaposition of sém ‘together’ and v/ ‘apart, 
separately’; here the peoples take their stands together (samtasthanah), that is, reciprocally facing 
each on the battlefield, while each side calls on Indra separately ( vi hvayante) for his help. 

Since there’s no acc. prn. in c, the VP could also be tr. “... makes (him=Indra) his 
yokemate.” My supplied “you” looks back to the 2nd ps. ref. to Indra in ab; “him” would look 
forward to the 3rd ps. vast stirah of d. The choice doesn’t really matter. 

Sura- returns here from 2d, in both cases referring to Indra. That vs. also contains 
sdkhayam ‘comrade’ referring to Indra (2a), while here sakhya- (‘fellowship’, perhaps better 
‘comradeship’) is what Indra seeks (or doesn’t) with humans. 


X.42.5—8: This set of 4 vss. has the formal presentation of a little omphalos. Vss. 5 and 8 define a 
ring: Sab bahuldm ... tivran s6man/ 8b tivrah soma bahulantasah // 5d nf... yuvati! 8c ni 
yamsan I/ 5b asunoti/ 8d sunvaté. The intermediate vss. 6-7 are responsive (as omphalos vss. 
tend to be): 6 arac cit... Sétruh/7 arac chatrum. But this set of vss. is not in the center of the 
hymn and the subject is not consequential enough or enigmatic enough to count as a real 
omphalos. 


X.42.5: This vs. is a sort of duplicate and expansion of the 2nd hemistich of the preceding vs. 
(4cd), depicting the reward Indra provides to one who makes oblation to him. The reciprocal 
relationship between the two recipients, Indra and the sacrificer, is conveyed by the balanced 
dative pronouns: asmazi (pada a) referring to Indra and fésmazi (pada c) referring to the sacrificer. 


The simile that opens the verse (dhdnam nd syandram bahulam “like ample streaming 
wealth” / “ample like streaming wealth”) has a somewhat complex relationship with its target, 
tivran s6man), found in pada b. Ge (n. 5a) suggests that syandrém bahulém has been “attracted” 
by dhénam, implying that the phrase really modifies the pl. s6man. His suggestion is 
understandable, because the root V syand means ‘flow’ and generally has either liquids or 
animate beings as subject. In fact Soma is one of the standard subjects of the verb (see, e.g., the 
multiple occurrences of aor. 4sisyadat in Mandala IX). The adj. syandra- generally modifies gods 
(in motion). Therefore applying it to an apparently static substance dhdna- ‘wealth’ seems off- 
balance. But as Ge also suggests, the adj. seems to have a double meaning here. The semantically 
straightforward application to soma, as a substance that flows, is semi-thwarted by the clash of 
number and the clear positioning of the adj. in the simile. not the frame. This forces a “flowing, 
moving’ reading on dhdéna-, Ge: “... beweglich, von dem aus Vieh bestehenden Besitz.” In other 
words, this is wealth in livestock, wealth on the hoof. The use of syandra- ‘flowing’ may reflect 
the visual impression of a large herd in movement, which from a distance can look like liquid 
flowing (google videos of “herds in motion’). Note that the Maruts are compared to “streaming 
bulls” (V.52.3 syandraso noksénah) and that other livestock serve as subjects of, or similes with, 
V syand (for example, milk cows in IX.68.1). 

In the other direction, bahuld- is quite at home modifying ‘wealth’ (esp. ray/-, e.g., 
1.1.12, II.1.19), but in our hymn is found in the cmpd. bahu/anta- (8b) modifying the same 
tivra- soma- as in our vs. So both adjectives in the opening simile of 5a are implicated, if 
unequally and in opposite directions, with both simile and frame. 

As [indicated above, this vs. is an expanded variant of 4cd — but (if I’m right) with a 
twist. The first part describes the sacrificer offering soma to Indra in expectation of a reward. In 
Ac this reward is to form a team with Indra, to become his yokemate — a happy situation; 5cd also 
involves forming a team, but here the image of the team is negative. It consists of the rivals to 
the sacrificer, whom Indra makes into a team subject to the sacrificer, to be broken and 
controlled by him with spurs and goad. For a comparable expression see VII.18.9 sudasa indrah 
sutukam amitran, arandhayat ... “Indra made those without alliance (to us) subject to Sudas, (as 
ones) easy to thrust away / easily goaded,” where the establishment of dominance over the 
sutuka- is more explicit. For the meaning and etymology of sutuika- see comm. ad VII.18.9. 

I do not entirely understand why this should happen in the early morning, but I assume 
the temporal expression really applies to the soma pressing of the first hemistich, presumably the 
Morning Pressing. 

The satru- is also a preoccupation in the next two vss., 6—7. 


X.42.6: The balanced reciprocity expressed by grammar in the immediately preceding vs. (5a 
and c) is also found here, in the two relative clauses of the 1‘t hemistich—with the locative 
#ydsmin ... indre# of pada a corresponding to loc. asmeé# at the end of b. Both padas contain a 
verb of setting that governs the locative, with the subject being the other member of the pair of 
opposites: “we” in dadhimd (a) versus Indra (maghéva) in sisraya (b). The use of two different 
verbal roots keeps the balanced expression from giving too pat an impression. 

In b in the publ. tr. I assigned the kama- to Indra (“his desire”), thoughtlessly flg. Ge 
(“seinen Wunsch’’), though there is no overt expression of possession. (Kii [526] neutrally “den 
Wunsch.”) I now think that the ké@ma- may be ours, the reward for our praise — or, at least, that it 
is ambiguous or meant to be read in two senses. The same expression, kamam V sti (PF), is found 
in the next hymn attributed to the same poet, with Ist sg. s7sraya and Indra in the loc. (tvé). There 


the desire is mine—that is, it belongs to the subject. This parallel cuts both ways: on the one 
hand, if the coincidence between the subject of the verb and the owner of the wish is the 
important thing, interpreting it as Indra’s wish in our passage would be correct. On the other, if 
the human 1“ person’s ownership of the wish is crucial, then it should be our wish in this passage 
as well. If the ambiguity is deliberate, we can interpret it to mean that Indra sets his desire for 
further praise in us, while at the same time we set our desire for the reward for our praise in him. 
I would now slightly alter the tr. to “fixed (his/our) desire in us.” 

In d Ge takes jdnya- as referring to other people (“die Herrlichkeit anderer Leute’), a 
sense ascribed to the stem already by Gr (meaning 2). This seems reasonable (or at least 
arguable) in context: the poet first hopes (pada c) that Indra’s rival will take flight, and then that 
the dyumnd- of the poet’s enemies should fall to Indra (who might redistribute them to the poet 
and his people?). But as discussed ad IV.55.5, all clear cases of jaénya- refer to our people. On the 
other hand, a certain no. of the occurrences of pl. dyumnd- are found in passages where “we” 
wish to wrest away, or otherwise take possession, of dyumnd- belonging to others. Cf., e.g., 
IV.4.6, 9 (the latter cited by Ge n. 6d) and [X.61.11 end visvany arya 4, dyumnani manusanam | 
sisasanto vanamahe “Seeking to gain all the brilliant things of humans (/sons of Manu) from the 
stranger, with it [=soma] we shall win them.” Although I don’t think I want to go as far as Ge in 
rendering /anya- here as “other people’s,” I think it may here define the dyumnd- as belonging in 
the first instance to humans rather than gods, which latter might be the default interpr., given the 
etymology of dyumnd-. This may be conveyed in part by manusanam of IX.61.11. But sénya- 
may also have a more narrow interpr., referring to the people with whom we might have 
rivalrous relationships, fighting over the same goods and bragging rights—the larger Arya 
community—rather than people beyond the pale, as it were. The same manusanam of IX.61.11 
with this more specific sense “sons of Manu” singles out the Aryas as members of the group that 
follows the ritual practices stemming from Manu. See also VI.19.6, also with manusa- visva 
dyumna visnya manusanam, asmabhyam dah ... “All things brilliant and bullish that belong to 
the sons of Manu -- give them to us,” which may envisage Indra as the redistributor of goods 
belonging to our rivalrous co-religionists. 


X.42.7: The rival, who was already far away in the previous vs. (6c arac cit sén ... satruh), now 
needs to be thrust away (7a arac chatrum apa badhasva ...), which seems narratively reversed. 
Pada b is syntactically interesting, as containing an embedded nominal relative cl., 


dpa badhasva ..., ugtO yah sambah ... téna. Here the téna is to be construed with the impv. dpa 
badhasva “thrust away with that,” and the preceding rel. specifies what féna refers to. As ve 
discussed elsewhere (“Proto-proto Izafe,” Fs. Hale), such nominal clauses are exceptions to the 
ban on (or disfavoring of) relative-clause embedding in Vedic. But this example is esp. striking 
because it is a reverse izafe: the anaphor follows the relative. In function the relative clause here 
contains the hapax samba- and seems designed to formally introduce this unfamiliar word. The 
construction is so unusual that it cannot be rendered both literally and intelligibly (“Thrust the 
rival far away — what is the mighty Samba-pole of yours, with that”). 

Although the noun sa@mba- is found only here, the -/-stem sambin- occurs in the AV 
(AVS IX.2.6 = AVP XVI.76.5), in a passage that helpfully limits the sense to a pole or long 
stick: AVS IX.2.6 ... pré nude sapétnam chambiva ndvam udakésu ... “I thrust forth my rivals as 
a man with a pole (does) a boat in the waters.” On Pan. samba Vv kr, see KH (Aufs. 315) and for 
the word in general EWA s.v. 


On krdhi dhiyam ... vajaratnam see V1.35.1. dhtvah karasi vajaratnah. 


X.42.8: The postponed referent of the rel. prn. (a: ... yam ..., b: ... fadran#) matches and 
expands the construction in vs. 6a #ydsmin ... indre#, where the prn and its referent were 
contained in a single pada. 

For vrsa-sava- Ge (n. 8a) compares II.42.7, VI.44.20 with visabhih suta- “pressed by 
bulls” (probably the pressing stones, in my view). But I see no reason to introduce an agentive 
reading for the 1st member of the compound here. Instead it seems to me to contain the 
intensifying vrsa- ‘bullish’, often found as compd Ist member and often rendered by Gr (etc.) as 
“stark, mannlich.” 

Gr considers the dnta- ‘end(s)’ of soma to be the dregs or sediment (Bodensatz), but Ge 
cites VI.43.2, which has not only fivrd4- soma, but also its middle and end. He suggests, 
persuasively, that this refers to the three soma-pressings. The first pressing produces the sharp 
(tivra-) juice, which presumably mellows over the day (esp. at the 3rd pressing, where at least in 
later Srauta ritual it is made of re-pressed stalks). Here presumably bahu/anta- suggests that the 
supplies remain ample even at the end of the ritual day, or, if we take bahu/d- to mean ‘thick’ (as 
Gr does in some passage), that the soma has thickened over the course of the day. But this seems 
less likely. 


X.42.9: The controlling image in this vs. is the dice game, and the interpr. is therefore hampered 
by our incomplete understanding of the terminology. A similar vs. is found in the next hymn 
(X.43.5). The passage is tr. by Falk (Wiirfelspiel 127, 183 [slightly differently]) and is discussed 
at length by Scar (698-700, with regard to prahd-). On the basis of AVS IV.38.3 Scar argues 
plausibly that praham should be construed with jayat, not with atidivya (contra Ge, Falk, though 
with Lii, Wurf. 44 [see Ge n. 9] and Wh [AVS VII.50.6]). He provides several different possible 
interpr. of the root noun, of which I find the most convincing the stakes / pool / kitty “left in 
front” (pra V ha), which the gamblers play each other to win. See my disc. of prahdvant- ad 
IV.20.8. 

The lexeme 4ti V div in the gerund atidivya is found only here and in the parallel vs. AVS 
VII.50.6, which has the variant d4tidiva (Wh “superior player’). (Note that this AV variant 
without gerund [if it is correctly transmitted] would also support construing praham with jayatr, 
unfortunately there is no AVP parallel.) I take it to mean ‘overplay’ in the sense “go for broke” — 
that is, play excessively and daringly. (This lexeme might be compared to ati V prach ‘ask beyond 
/ over-ask’ in the famous exchange between Yajfiavalkya and Gargi in BAUp III.6, where Y. 
warns G. about the dire consequences [=shattered head] of over-asking.) I take the subj. to be the 
poet (more or less with Ge, n. 9 “Opferer’’), taking bold verbal chances to attract Indra’s 
attention. In this case the extremity of his action pays off. 

The expression in pada b, Artém viv ci, also belongs to dicing vocabulary and has a 
number of parallels in the RV (1.132.1, V.60.1, [X.97.58, X.43.5, X.102.2; see Falk 126-27 for 
this VP). It is clear that its overall sense is ‘win’, but the mechanism of that win is of course 
obscured by our ignorance of the minutiae of the game. Assuming the general correctness of the 
current understanding of the play — pulling out handfuls of nuts that are ideally divisible by 4 —I 
take the verbal lexeme as containing Vc/ ‘pile’, and with v/to mean ‘pile apart’, which is similar 
but not identical to Falk’s “Abtrennen von Vierereineiten vom g/dha [the mass of nuts the player 
has pulled out],” with the gloss “fertig abtrennen, ohne Rest den g/dha zerlegen’. Acdg. to Falk 
(pp. 116-17), Arta- refers to a group of 4 nuts (the best result). In order to avoid the 


bewilderment that a more technically accurate tr. would occasion, I render the VP as “pull out [v7 
V ci] the perfect [Artam] (hand of dice).” 

Svaghnin- lit. “dog-killer’ (even more lit. ‘having the dog-killing X’) is a slang term for 
the winner at dice. I tr. “having the best throws,” again in order to provide some interpretable 
analog in modern discourse. (Falk, 100-101, seems to make heavier weather of the derivation of 
this term than seems necessary.) 

In c yo devakamah must be a nominal relative clause complete in itself, since runaddhiis 
not accented. The lack of resumptive pronoun sd is not surprising, and the position of the 74 is 
appropriate if the main clause begins there. This clausal division is supported by the two parallels 
1.102.10 tvam jigetha na dhana rurodhitha and X.34.12 tésmai krnomi na dhana runadhmi, in 
both of which the clause begins after the caesura, preceded by an independent clause (ending in 
an unaccented finite verb). 

In our passage I take the main clause “he does not withhold the stakes” to mean what I 
take atidivya to mean in pada a, namely that the poet has gone all out; he has not pulled any 
punches, has pushed his poetic skills to the limit. The two parallels just cited mean something 
slightly different and different from each other. In X.34.12 I (with most interpr., but contra Falk; 
see comm. ad loc.) think that the defeated gambler demonstrates by his empty hands that he has 
no more funds to stake. It is in this way that he holds nothing back. In I.102.10 after Indra is 
victorious he does not withhold the prizes won, but redistributes them to his clients — a different 
sense of “holds nothing back” — but both senses are available to the English expression as well. 

In d the audacious chances the poet took are rewarded. 


X.42.10: In pada b the affliction to be overcome, hunger (Ksiidh-), is combatted with an 
appropriate remedy, barley (ydva-). The connection between affliction and remedy is not so clear 
in pada a: how is dmati- (here rendered ‘neglect’) to be helped by cows? Here the solution lies in 
what kind of neglect is meant. The word dmazti- lit. means ‘without having thought, without 
having [=receiving] attention’, for which ‘neglect’ is a reasonable single-word substitute. But it 
often seems to indicate the pAysica/ results of neglect or lack of attention. It is paired with ksvidh- 
‘hunger’ also in VIII.66.14 as well as in the next hymn X.43.3. It appears to refer to a physical 
state also in X.33.2, where it is paired with nagndata jasuh “nakedness and exhaustion.” In I.53.4 
it is checked by cows, as here, and by my interpr. of the difficult vs. H1.53.15 a notional cow 
banishes 4mati-. Hunger and the physical results of neglect can be countered by cows or rather 
their nourishing products, and that seems to be the sense here. See also X.39.6. 

Although the instr.s in ab (gdb/ih ... yavena) are clearly instruments, the function of 
those in cd (rajabhih ... asmakena vrjénena “with our kings and our community’’) is not clear: are 
they instr. of accompaniment “along with ... might we win” (that is, the kings and community 
share in the good fortune) or true instrument instrumentals (that is, we achieve the win by virtue 
of them)? 

Note that dhdna- is repeated from vs. 9. 

In c prathama is ambiguous. The Pp. reads as -ah, modifying the subject of javema (so 
also Old, Ge, and the publ. tr.), but Gr as neut. pl. -@ with dhananzv. Either is possible and not 
much rides on it. 


X.42.11: I take brhaspétih in pada a as an epithet of Indra, and promote indrah from c to a 
(against Ge, who gives each a separate clause). HPS (B+I 80-81) also argues that it is an epithet 
or identification of Indra in this vs. and points out that no other god is mentioned in the hymn. 


(His dismissal [p. 81 n. 19] of bh4gam in vs. 3 is rather cursory, however.) Although it is not 
unusual for the final vs. of a hymn to name more gods than featured in the body of the hymn, 
Schmidt’s other arg. (p. 80 and n. 18), that parallels to the protector-from-all-sides trope have a 
single god as subject, is stronger. 

Contra Ge (and HPS) I take c with ab and keep d separate (implicitly also Klein DGRV 
1.343). Both Ge and HPS seem to take the ablatives in c as the source of the var1vah made in d — 
e.g., HPS (80) “Indra soll uns von vorn und von der Mitte ... Weite schaffen.” I know of no 
parallels for making varivas- out of something. Moreover, if the ablatives of c are not construed 
with ab, the protective shield is incomplete; in particular the crucial direction “in front" is 
missing. 


X.43 Indra 
On the different deployment of similar verbal elements between X.42 and X.43, see the 
publ. intro. to X.43. 


X.43.2: On the reciprocal expressions involving Loc kémam V Sri in these two hymns, see comm. 
ad X.42.6. 

On sadah as having impv. value, see comm. ad IX.2.2. 

I take asmin ... sme as a nominal loc. absol., though this is probably not nec. 

On avapadna- see comm. ad VII.98.1. As disc. there, there is no verbal lexeme 4va V pa, 
but the noun avapéna- occurs 5x in the RV. In three of these it refers to a drinking hole 
frequented by wild beasts. In I.136.4 (the only pl.) it can just mean ‘drink(s)’, but I tr. it there as 
“drinking places’, and I think something like that should be at issue here, given the very limited 
attestation of the noun and its associated lexeme. Perhaps the idea is that we should provide the 
equivalent of a watering hole for Indra, perhaps an ample receptacle for soma or a suitable place 
to drink it; cf. the use of “watering hole” to mean a bar in modern English. I would therefore 
slightly change the tr. to “let there be a drinking place for you.” 


X.43.3: The root noun cmpd. visivft- must belong to the root V vr ‘obstruct, ward off’, despite 
the homonymous stem based on V vrt ‘turn’ in II.40.3. See Scar 507 and 511-12 respectively. 
The pair 4mati- Kstidh- is also found in the previous hymn, X.42.10. 


X.43.3-4: As Old notes, there’s a pun on vaya in these two vss., with 3d containing the neut. s- 
stem ‘vitality’ and 4a the nom. pl. to w- ‘bird’. 


X.43.4-8: Just as X.42.5—8 defines a small internal ring, so too in this hymn we find some 
evidence of an internal ring, with 4d vidat svar ménave jyotir aryam echoed by 8d a4vindaj jyotir 
mdadnave havismate. But the material in between is even more various than in X.42, and I hesitate 
even to call attention to this possible structure. However, it is the case that the immediately 
following vs., 9, abruptly shifts focus from Indra to (unnamed) Agni, and vs. 9 is the real final 
vs. of the hymn, since 10-11 are shared with X.42. So the echo of vs. 4 that is found in 8 may 
close out the Indra hymn proper, in preparation for the ritual vs. that follows. This suggestion is 
supported by the fact that “sun-finding” is also found in vs. 1 (pada a), and so the whole Indra 
portion would be marked by a ring structure. 


X.43.4: The VP vidét svarresonates not only with 8d, as just noted, but also with la, where our 
thoughts are svar-vid-. Here it is the soma drops, so that both the verbal and the physical parts of 
the sacrifice are sun-finding. 

The appearance of Manu — and the consequent switch to mythological time — is 
surprising, since heretofore the focus has been on the ritual here-and-now and Indra’s appearance 
there, a temporal frame to which we return in the next vs. The (aor.) injunc. vidét facilitates this 
balance between ritual present and mythological past. The reprise at the end of the ring, 8d, 
contains by contrast an augmented imperfect, #vindat, which situates the action fully in the past. 

Although Gr does not register a lexeme pra V dyut and it is not found elsewhere in Vedic 
till SB, it is difficult to do anything with prdin c but construe it with the intens. part. dévidyutat. 
(VB does list this passage as a lexeme, the sole entry under pra V dyutin the Veda vol.) Certainly 
other verbs of shining / lighting up take pré(e.g., Vruc). Although pra would be in tmesis with a 
participle, not a finite verb, this is hardly unknown. 


X.43.5: The first pada, with its technical dicing phraseology, is almost exactly X.42.9; see disc. 
there. Unlike that vs., however, I think Indra is the subject of v/cinots, not the poet. 

On samvarga- see comm. ad VIII.75.12, X.61.17. 

The VP siiryam jayat “wins the sun” matches semantically, but not lexically, vidat svah 
in the previous vs., 4d. The verb is also an injunctive (though to a present stem this time), and at 
least in my interpr. has a present-time sense. 


X.43.6: On the stem asaya- see comm. ad VI.33.2; the stem is found with pér7as here also in 
1.34.7. Though in both 1.34.7 and VI.33.2 the verb is active, a 3rd sg. mid. asayata, matching the 
one here, is found in X.92.1. In nearby X.40.6 the related verb nasayathah takes visah as 
goal/object, as here. See comm. ad loc. 

On dhéna- see comm. ad 1.2.3, 101.10, and V.30.9. As indicated in the publ. intro., I think 
this portion of the hymn has to do with the forward progress of the Arya through desirable 
territory, under Indra’s watchful protection. In pada a he encircles the clans perhaps to safeguard 
them (but see below), while in b he watches over the nourishing streams that the Arya are 
conquering. The sense of geographical space as defined by these streams may be found in the 

nam ati / dhéna indravacakasat “Pass 
through the three distant realms; pass over the five peoples, / keeping watch over the nourishing 
streams, o Indra.” Note the pl. jéma- there as here. In VIII.32.22 Indra is urged to come to our 
soma Sacrifice rather than someone else’s, and this involves traveling across a good deal of 
territory. It is possible in that passage that 4va Vcaks would be better rendered literally, as 
“looking down upon the streams” from the air, as he passes over a series of them. The dhénah 
could also refer to the inviting streams of soma that Indra is keeping an eye out for. And both 
these interpr. can work here as well. In that case, the amredita visam-visam in pada a might refer 
less to Indra’s protective embrace than to his passing over or circling around other clans to reach 
ours — where Indra will rejoice in our pressing (cd). Competitive soma sacrifices are also at issue 
in VIII.32.22. 

Sakrah in c picks up sakatin Sc. 

The finale of the verse seems to sketch an infinite loop of beneficial streams. The 
successful soma presser pleases Indra with his streams of soma, which enables this same man to 
vanquish his foes in battle, allowing him (and his fellows) to conquer more territory containing 
nourishing rivers, streams of water. 


X.43.7: The relationship between streams of soma and streams of water (=rivers) suggested in 
vs. 6 is reinforced in the first hemistich of this vs. by the similes that bookend the two padas. The 
cause-and-effect between water and food is laid out in d, where the rain makes the barley grow. 
Barley (yéva-) returns from X.42.10, where it overcame hunger. 

danu- is ambiguous between ‘gifts’ and ‘drops’, and both fit here; indeed the gift 7s the 
drop, namely rain. 


X.43.8: It is not clear to me why Indra should be “like an angry bull,” per the publ. tr., and I now 
think a tr. of Aruddhd- as ‘raging’ (as in JPB’s V.15.3 simham nd kruddhdm “like a raging lion”) 
better conveys the unbridled behavior of a powerful animal. Note that Indra is a “tempestuous 
bull” (vrsabhasya susminah) in vs. 3. 

Ge (n. 8b) suggests that the arya- who becomes the husband of the waters (aryd-patnih ... 
apah) is Indra. This is most likely true: Indra leads the people in the conquest of the new land 
defined by rivers. But I think another sense is also latent: the land is being Aryanized by the 
conquest of rivers, and so the people (j4na-) of the Arya collectively become the husband(s) of 
the waters — though we might expect * 4rya-patni-, with the vrddhi deriv. as 1st member. 

In c jira-danu- incorporates the same pun as danu-in 7d. Here the “drops” would 
presumably be soma, thus continuing the identification of soma with the life-giving waters of 
rivers and rain. 

On pada d see disc. above ad vss. 4-8 and on 4vindat above ad vs. 4. 


X.43.9: On this vs. as being outside the rings formed by 1—8 and 4-8, see above ad vss. 4-8. 

As Ge (n. 9) points out (flg. Ludwig), the subject of this vs. must be the ritual fire, often 
compared to an axe (see, e.g., comm. ad IX.67.30). The hortatory impvs. Wj jayatam (a), vi 
rocatam (c) mark the kindling of the fire in preparation for the ritual day. 

As Ge notes (n. 9b), rtasya sudtigha recalls V1I.43.4 rlasya dharah sudtigha dtihanah. 
However, in VII.43.4 the Samhita reading sudtigha represents acc. pl. sudtighah, which is the 
obj. of diihanah, whereas here sudtigha is nom. sg. In VII.43.4 I take “the good milkers, the 
streams of truth” to be the hymns that the gods milk for themselves (from the poets). This is in 
general agreement with Ge (n. 4b). Here, though he cross-references VII.43.4, Ge identifies the 
sudugha rather as the Schmalzl6ffel. I do not see why. It can easily be, once again, the praise 
hymn recited as the fire is kindled. Or, perhaps, the stream of ghee that will cause the fire to flare 
up and shine out. 

The second hemistich with its focus on the blazing fire compared to the sun is a 
culmination of the sun-finding theme found in vss. 1, 4, and (slightly disguised) 8; it turns out 
that the “sun” is in fact the ritual fire. 

This hemistich also contains an echo of Svarbhanu, in the phrase bhantind ... svar né, 
split between two clauses (in my tr. and Ge’s). Recall that, by my analysis (Hyenas), Svarbhanu 
is an epithet of Agni. 

This hemistich also provides a sustained ex. of sibilant alliteration: ... sticih, svar na 
Sukram susucita satpatih, with three of the words also an etymological figure (sticih ... Sukram 
SuSucita). 


X.43.10—11: For these repeated vss. see comm. ad X.42.10, 11. 


X.44 Indra 


X.44.1: The stem svapati- occurs three times in the RV, all in X (here, and X.27.8, 31.4). Gr 
glosses ‘sein eigener Herr’, reasonably enough (sim. AiG II.1.264 ‘eigener Herr’). Other sva- 
cmpds. have the sense ‘(having) self/own-X’, and the well-attested stem sva-raj- ‘independent 
king’ (lit. ‘ruling by oneself’?; see Scar 450 for disc. of the possibilities) is a superficially good 
parallel. We might then gloss sva-pati similarly as ‘independent lord’, via ‘lord of himself? or 
‘lord by his own (power)’? However, it should be noted that all other svd4- cmpds in the RV are 
adjectives (generally bahuvr. like sv4-yasas- ‘having one’s own glory, self-glorious’), including 
probably sva-raj- originally, and so there are in fact no direct parallels to the noun sva-pau-. And, 
though Scar also gives svapati- as a virtual synonym (“gleichbedeutend”) of svara-, in context 
sva-patr- is not as clear as we might hope: the referent of své-is not necessarily the -pat- 
himself. 

Clearest is X.27.8 (if anything in that devilish hymn is clear), which depicts cows 
straying and following false / other cowherds (in my interpr.; see comm. ad loc.). In the final 
pada the question is asked kivad asu svépati§ chandayate, in my tr. “For how long will their own 
lord find pleasure in them [=cows]?” with the referent of svapati- being Indra. In this passage the 
most natural interpr. of svépati- is not ‘his own lord, lord of himself’, but rather ‘their own lord’, 
referring to the cows. Although Ge’s interpr. of the larger context is different from mine, he tr. 
sim. “ihr Eigentiimer.” There are (at least) two plausible ways in which svda- could have acquired 
this unexpected sense in this cmpd, and both may have contributed. On the one hand, sv@- in this 
cmpd may not have the adj. sense ‘self/own’ but rather be based on the nominalized neut. svam 
“own property’, which is marginally attested in the RV (see VI.28.2 nd svaém musayati “he 
[=Indra] does not steal the own propery [of the sacrificer]”). An analysis of sva- as ‘own 
property’ in this cmpd seems to underlie Thieme’s (Fremdling, p. 12) “der Herr des Eigentums” 
(master of the property) in X.27.8. Since the “own property” here is in fact the cows, it is not 
difficult to reinterp. the referent of svd- as the cows themselves: “lord of the property of/in cows” 
= “lord of the cows” > “the cows’ own lord.” The other contributor may be the fact that 
differently accented svapati- is a bahuvrthi, found once in the AV: AVS VIII.6.16 ya imam 
samvivrtsaty, 4patih svapatim striyam. “... whoever, not (her) husband, tries to embrace (?) this 
woman who has her own husband” (=AVP XVI.80.7, with svapatim). Here, once again, the sva- 
is not coreferential with -pati-, but refers to the woman. (The use of -pati- not -patni- in this fem. 
bahuvrthi is noteworthy [see AiG II.1.90 with Nachtr.]; I would attribute it to the desire to match 
immediately preceding dpati- in this polarized expression.) This split reference, with sva- not 
coreferential with -pati-, might help enable split ref. in our non-bahuvrthi. 

The other two RVic occurrences of svépati- are harder to interpr. or, rather, less 
contextually defined and more amenable to a variety of interpr. In X.31.4 the referent of the 
whole cmpd. is Agni (or rather, he is the most likely referent of the pada; see comm. ad loc.). He 
is also identified there as nityah ... démunah ‘constant / one’s own ... master of the house / 
domestic leader’. The default interpr. of svapatr- as ‘self-lord, lord of himself’ could work here: 
Agni functions independently; at least once (1.36.7) he is called svaraj- and is frequently 
characterized as svadhavant- ‘possessing autonomous power’. On the other hand, Ge tr. n/tyah ... 
svadpatih as “Der staéndiger Eigentiimer (owner)” without comment; such a tr. might point to an 
interpr. of sva- as ‘(own) goods’, as discussed above. And this is certainly possible: Agni often 
holds sway over material goods; such goods could be his own or those of the household. And 
finally Re (EVP XVI.129) remarks that nitya reinforces svain svdpati-. I find this an appealing 


suggestion, though it requires a small detour through n/tya-. This adj. can mean both ‘regular, 
constant’ and ‘one’s own, own proper’; the former is generally the sense continued in later 
Sanskrit, but the latter is quite common in the RV, esp. used of relatives and friends. See, e.g., 
nearby X.39.14 nityam nd sintim ténayam “our own son who continues our lineage.” Since each 
household has its own fire, m/tya- “own proper’ is an appropriate modifier of this household fire. 
If Agni in X.31.4 is “our (own) proper” (z2/tya-), he can also be “the lord of ourselves / our own 
lord” (sva-pati-), and this interpr. is what is reflected in the publ. tr. — though see the revisions to 
the whole vs. in comm. ad loc. 

Finally, the occurrence of svdpat- in our vs. Here the various alternative possibilities for 
the interpr. of this cmpd. are unrestrained by context. The referent is Indra. He can be ‘self-lord, 
lord of himself’ just as he is often svaraj- and operates with and possesses svadha-. Certainly his 
control of all sorts of power is emphasized in the vs. But he could be ‘lord of goods/possessions’, 
since his power over material goods is constantly on the poets’ minds. And, finally, he can be 
“‘(our) own lord’, whom we are urging to come to our soma sacrifice. This last alternative 
underlies the publ. tr., but I would not now rule out either of the other two. Indeed all three may 
be meant simultaneously. 

In be Indra’s power and energy are expressed by three etymologically independent words 
beginning (fu/ v. tatujands tivisman/ pratvaksandah. 

The sense of dhérmandis, as often, hard to pin down, but it needs to be evaluated in 
conjunction with the same word in 5d. I tr. it here as “according to his own principle,” which is 
shorthand for something like “his foundational essence,” the qualities and acts that define Indra. 
Indra is in a way the quintessence of power, which is his dharman-, his “foundation.” And his 
actions projecting this power, as described in bcd, are done according to this foundational 
principle. 

The visva sahamsi over/beyond which Indra projects his vigor are presumably those of 
others. 


X.44.2: The parallelism of the two su- cmpds in pada a (susthama ... suyaéma), echoed by supatha 
in c, is broken by my tr. “provides a good standing place ... easy to control,” but attempts to 
produce parallel tr. came out stilted. 


X.44.3: This vs. recycles some previous material. Perhaps most obvious is the adj. pratvaksasam 
beginning c, which matches the part. pratvaksanah beginning 1c. Otherwise, mrpatim in a echoes 
svdpatih in 1a (though in a slightly different metrical position) and matches nrpate in 2b; 
vajrabahum recalls the clause in 2b mimydaksa vajrah ... gébhastau “your mace is attached to 
your fist”; favisasah, used of his horses in b, is etymologically related to Aivisman modifying 
Indra in 1b, and sadhamadah (d) echoes médaya (1a); Indra as bull ( vrsabhém) in c recalls his 
bullishness ( vrsnyena) in 1d. There are also the vs.-internal echoes indravahah (a) ... vahantu (d) 
and ugréam ugrasah (b). 

The sole finite verb in the vs., vahantu, is postponed till the last word, while its 
etymological-twin subject indravahah is the first full word; in between is an alternating sequence 
of nom. pls. and acc. sgs. that further specify the two parts of the cmpd. -vah- and indra- 
respectively. The publ. tr. dampens this poetic effect by inserting two extra copies of the verb 
“let ... (them) convey,” in padas a and b. These should, at the least, be put in parens. 


X.44.4: The poet plays a few tricks on his audience in this vs., in part arising from the repeated 
material noted in the comm. to vs. 3. The first is the use of pétim in pada a: since Indra was 
identified as some variety of -péti- in each of the first three vss., our expectation, on 
encountering paétim as the 2nd word in this vs., would naturally be that its referent is Indra as 
well. The next two acc. sgs., the hapax dronasacam ‘companion of the cup, accompanying the 
cup’ and sdécetasam ‘like-minded’ do not rule out this interpr.: the first is liable to various interpr. 
and the second is used once of Indra (1.61.10). But the beginning of b, a4 skambhdm “the prop 
of nourishment,” would begin to call our identification into question, and the 2nd sg. verb 2 
vrsayase, which should have Indra as subj., pretty much demolishes this hypothesis and forces us 
to produce another referent, namely soma. 

The verb itself is ambiguous. The denom. stem vrsayd- generally means ‘act the bull’; in 
this sense it is entirely medial, and the voice of our occurrence thus conforms. Indra is often the 
subject, and he is the likely subject here, and his association with bulls and bullishness is already 
prominent in the first part of the hymn (1d, 3c). However, several factors complicate this picture: 
the other occurrences of this stem do not take the acc., but most of the first hemistich here 
consists of an acc. phrase. And none of the denom. forms appear with the preverb 2. There is 
another, less well-attested stem vrsaya-, belonging to the root V vrs ‘rain’, attested once in as an 
act. trans. vrsayva ‘make rain’ (X.98.1) and quite possibly in the middle in the meaning ‘rain’ in 
IX.71.3 (so Gr, Lub; I actually consider it a pun, like the similar form here [see below]). Perhaps 
more to the point, the zero-grade thematic stem vrsa- (6th cl. pres.? or them. aor.? — see Kii 474— 
77 [aor.]; Hill, Aor.-Pras 226-29 [pres.]) is also exclusively middle (mostly 2nd sg. impv. 
vrsasva) and exclusively found with the preverb 4. Although Kii argues that this stem belongs 
with the dominant vrsayd- stem and means ‘sich erheben, sich ermannen’ (see also Baum, Impv. 
130, ‘take courage’), Hill points out that it is almost always found in soma-drinking contexts; he 
assigns it to V vars ‘schiitten’ (=V vrs ‘rain’). Moreover, it can take an acc. (but only III.60.5) or 
gen. (regularly, e.g., X.116.1, 4) complement referring to soma, and several times also appears 
with the loc. jathare ‘in the belly’, as the destination for the soma (I.104.9, X.96.13). Such 
complements are not compatible with the ‘take courage’ interpr., as far as I can see. The 
preponderance of evidence thus favors a connection with V vrs ‘rain, pour’, with soma 
metaphorically standing for rain. Taking account of the middle voice and the 4, I tr. ‘drench 
yourself (in [liquid])’. The 4 vrsayase in our passage tracks 4 vrsasva closely, with the acc. 
phrase referring to the soma (see above). The VP also contains the loc. dhartine, which can be 
parallel in function to jathére in the 4 vrsasva passages. Ge (n. 4b), flg. Say., suggests it means 
“die Grundlage in Indra, d.h. sein Bauch”; see also Scar (590 and n. 837). I now find this interpr. 
of dhartine appealing, against my colorless “upon its support,” and would now slightly emend the 
tr. to “drench yourself in the lord ..., (pour it) into your ‘support’.” I have argued for a similar 
usage for the abstract dhaman- ‘foundation, fundament’, transferred to a body part, in VII.92.24 
(Vedic Body Parts, 81-83), also in soma-drinking context. See comm. ad loc. 

To sum up, I consider 4 vrsayase here to have a double meaning and a double stem 
affiliation: on the one hand, it belongs with other forms of vrsa@yate meaning ‘acts the bull’, a 
sense supported by the other occurrences of bull words in the preceding vss. But more dominant 
is the sense ‘drench yourself, rain/pour into your self’, parallel to 4 vrsasva belonging to V vrs 
‘rain’. To bring out the double sense I would slightly alter the tr. to “you act the bull / drench 
yourself ...” 

Note the phonological echo in (drona)sécam sace(tasam); drona- and dhartina also 
respond to each other. 


The image of Indra’s physical assimilation of soma is continued in pada c with djah 
Arsva: “make it your might / make its might your own,” with the middle voice emphasizing the 
internalization of the soma and its power — as well as sém grbhaya tvé api “take it entirely within 
you.” 

Despite some problems it seems capricious to separate kenipd- here from akenipd- in 
IV.45.6 and the ake- in that cmpd from aké in II.1.10. For akéas ‘in der Nahe’ see Gr s.v. and 
AiG II.2.519 (contrasting with, e.g., paraké ‘in der Ferne’). The univerbated form is found in 
akenipa- in 1V.45.6, and our kenipa- appears to be the result of false segmentation of this cmpd. 
(see, e.g., AiG II.2.744). Although the sandhi context here, 4so yathakenipanam in continuous 
text (analyzed by Pp. as yatha kenipanam), would technically allow an analysis yatha 
*akenipanam matching IV.45.6 akenipé-, this is unlikely because of the caesura flg. yatha, as 
Old points out. Nonetheless some such ambiguous context probably set the stage for the false 
segmentation. Assuming that nipd- derives from nV pa ‘protect’ (whatever the contribution of 
the preverb z/), note that that lexeme is found with contrastive locales in X.63.16 sé no ama so 
drane ni patu “Let it [= ‘well-being’ svasti-] keep guard over us at home and in a foreign place.” 
As to who “those who keep watch nearby” are, I suggest the patrons, although it could be some 
other group in the relevant Arya community. 


X.44.5: The first hemistich contains a pseudo figura etymologica, which is esp. clever because 
the figure is displaced: the two words belong to different clauses (separated by the pada 
boundary), but the second, the noun, evokes its gapped twin as the object of the preceding verb. 
The relevant material is ... 4 Af Sémsisam, svasisam bhaéram 4 yahi ... The |st sg. aor. 2... 
Sdmsisam, to V Sams, unusually lacks an overt object. It also unusually appears with the preverb 
4, which is otherwise rare with this root in the RV. The verb is immediately followed, across the 
pada boundary, by the bahuvrihi svasis- ‘having good prayer(s)’, belonging to the root V sas and 
containing the root noun cmpd 4sis- ‘prayer’. The bahuvrthi here modifies bhdram ‘offering, 
what is borne (forth)’: this physical offering is accompanied by good prayers. This NP is the goal 
of the impv. 4 yahi. The juxtaposition of the two clauses suggests that 2... sémsisam gapped its 
original object, which can be recovered from the immediately following bahuvrihi: 2 ... 
Sdmsisain * astsam /asisah “] have pronounced my prayer(s).” This would look phonologically 
like a figura etymologica, but it of course is not, since V sams and V sas are distinct roots. Their 
apparent etymological relationship is furthered by the use of the preverb 4 with the verb, 
matching the preverb in the root noun. The publ. tr. assumes a more realized figure than the Skt. 
text presents: it should read “I have expressed (my prayer),” with parens. (Ge’s rendering of 2... 
Samsisam “denn ich rechne darauf” doesn’t seem to fall within the usual semantic range of 
V sams and can, I think, be ignored.) 

The odd English “your cups cannot be ventured against” would be better as “your cups 
are inviolable.” 


X.44.6: Ge suggests that pada a contains the image of a race; this seems reasonable, and the 
winning of fame that the invocations achieve for themselves (note the middle 4kynvata) fits the 
picture well. I assume that the separate devaéhuw- originate from separate sacrificers at distinct 
sacrifices, though if so, how is it that they all seem to win fame? 

In any case the second hemistich provides a contrasting picture of sacrificial failures, 
memorably expressed in the striking “not able to board the ship of sacrifice.” Interpretation of 
this hemistich is considerably hampered by the impossible (Old “hoffnungslos”) hapax képayah, 


which presumably modifies or indeed is the plural subject of the 3rd pl. verbs in the two clauses, 
Sekuh and ny avisanta—and therefore presumably belongs to a stem képr-. I have no solution to 
this word. Gr’s connection to Vkamp ‘tremble’ (see also Whitney’s [Roots], tentatively) with the 
gloss ‘zitternd, zappelnd’ founders on the phonology, not to mention the fact that the root Vkamp 
is almost exclusively of late attestation (though see Goto, Ist Cl. 110-12 for Kathaka-Kap. 
attestations of the present stem); Kii (510) keeps the tr. (“die zappelnden (?)’’), though 
presumably as a placeholder. No other suggestion (see Old ad loc., EWA s.v.) is at all 
compelling. I do think that, as often with impenetrable hapaxes, it was contextually generated, at 
least partially. First note that the problematic hapax kenipénam, discussed at length above, is 
only two vss. previous (4d), and our word here, képayah, shares with that preceding one an initial 
ke (/ké) and a p, which seems to begin what might as well be the root syllable. I find it hard to 
believe that there’s not some felt connection between kenipanam and képayah, esp. since they 
are both isolated. Note also that two verses later (8b) the hemistich-final kopayat shares 
phonology with képayah (6d) in the same metrical slot. These observations get us no closer to a 
meaning, a morphological analysis, or an etymology, but they do situate the problematic word in 
a context that favors its shape. The publ. tr.’s “*non-protectors (?)” is not a serious attempt at any 
of the three issues just raised, but a mild suggestion that this word may be meant to be a negative 
contrastive play off the positive kenipanam. 


X.44.7: Doubled and doubly accented eva/vd occurs only here and in IV.54.5 as far as I can tell. 
In the latter passage it correlates with doubled (but singly accented) yatha-yatha. In IV.54.5 the 
second accent of eva/vd is secure, but here, as Old points out, the Samhita text is ambiguous 
(evaivapag), and the second accent is dependent on the Pp analysis. The reason for the doubling 
in this vs. isn’t clear to me; I doubt that it responds to the single evé4in 4a; as shown below, in the 
rhetoric of this vs. it corresponds to s(tha, which begins the 2nd hemistich, but that form isn’t 
doubled. 

Pada b is 11 syllables and, courtesy of the final 2vuyujré, has a Tristubh cadence. Gr (also 
tentatively Arnold) suggests reading *ayuyuyriré, which would fix the problem. However, Old 
sensibly rejects the emendation, esp. in this hymn of mixed Jagati and Tristubh vss. See comm. 
ad IX.70.1. 

Ge (n. 7) suggests that this vs. continues the thought of vs. 6, esp. 6ab. This seems 
correct. The apparent racing motif of 6ab is made more literal by the badly yoked horses in 7b, 
which cause their owners to fall behind. Beyond this there is no consensus on who is being 
contrasted with who(m), because there is no consensus on the sense in context of the ambiguous 
paired words 4pare and upare or 4pak and prak, or whether the first pair are nom. pl. m. or loc. 
sg. Ge takes the first pair as (near) synonyms (spater and kiinftig). Since this makes it difficult to 
get a stark contrast between 7ab and 7cd, he decides the contrast is instead between the previous 
generations, identified as prathamah in 6a, and new generations, referred to by 4pare and upare in 
7a and c. While 4pak and prak he takes as opposites (zuriick- and voraus), referring to different 
outcomes of ritual invocations. The point, he thinks, is that just as in the past (6) the results of 
invocations of the gods were variable (successful in 6ab, not in 6cd), so also are they now 
(unsuccessful in 7ab, successful in 7cd). Old, focusing on 4pak and prak, takes these as cardinal 
directions, west and east respectively; for him the vs. concerns only one group of people, who 
are currently (7cd) doing well and facing east (the region of light), but who, as evil-doers, should 
end up facing west (the region of darkness). It is not clear to me what he does with davéne in c, 
which should problematize his interpr. of the people in that pada as malevolent. Kti (407) also 


takes 4pak as ‘westlich’, but since he does not consider the 2nd half of the vs., it is not clear what 
contrasts he sees there. 

Another problem for the interpr. is the lack of syntactic parallelism in the two halves, 
contrasting with the strict pairing of /exica/items in padas a and c. Lexically the two padas line 
up exactly: 

a: ittha dpak dpare santu didhyah 

C: evaiva (yé) prak pare sénti davdne 
But syntactically the two half-verses are skewed: ab consists of a main clause (a) and a rel. cl. 
dependent on it (b), but cd is, at least superficially, entirely made of dependent clauses, signaled 
by yéin c and yatra in d. We should instead have expected *(té) prag uipare *santi to correspond 
with 4pag dpare santu. (Though note that 6c is also a relative clause; however, 6d is its 
corresponding main clause.) Old is troubled by the skewed syntax and considers several 
possibilities — including the one that I adopt, which he rejects. 

Without sorting further through the various proposed interpr. of this vs., I will set out my 
choices: 1) I take 4pare and upare as nom. pl., not loc.; 2) I do not consider them synonyms (as 
Ge does), though there is overlap in part of their semantic ranges in other contexts; instead, they 
are here functional opposites: d4para- ‘behind’ and upara- ‘nearer, close by’; 3) I do not take a and 
c as parallel single clauses, despite the superimposable line-up of the parallel words, but split c 
into two: a nominal relative cl. yé prak upare “(those) who are nearer and facing forward,” with 
the main clause beginning with sdénw, hence its accent: “they are (ready) to give.” There is no 
generational split (in the Ge mode) between vss. 6 and 7; rather both vss. present us with the 
same picture, of ritualists (6ab, 7cd) and their unsuccessful rivals (6cd, 7ab). As for d, I think it’s 
a temporal/circumstantial rel. -- the good guys are ready to give when the ritual patterns etc. are 
in place -- 1.e., at the sacrifice. Ge (n. 7d) takes y4tra as standing for yésam and pada d as 
concerning the Daksina; his interpr. depends on a dubious (to me) interpr. of véyunani as 
Rechtwege. 


X.44.8: We now turn to the heroic deeds of Indra, expressed by an interesting series of tenses. 
The first deed, giving foundation to mountains and plains, is expressed with an augmented 
imperfect (adharayat 8a)). The actions performed by Heaven (b) are in the injunctive (krandat ... 
kopayat), while Indra’s propping apart of Heaven and Earth (c), usually treated as another of 
Indra’s cosmogonic deeds, is in the present ( v/ skabhayati). | do not quite understand the present, 
unless it is a way to transition to the current ritual moment in d, where Indra himself recites (in 
the present samsati). Or perhaps the separation of the two spaces is considered to be a daily 
action, since the disjunction between earth and heaven only becomes visually clear at dawn, 
every dawn. In any case the injunctives in b mediate between the imperfect of a and the present 
of c. 

The depiction of Indra as performing like a poet/reciter at the sacrifice is striking; see 
Ge’s n. 8d for some parallels. 


X.44.9: The hook or crook (akus4-) that the poet presents to Indra most likely stands for the 
hymn, as Ge points out (n. 9a), but the exact employment of this metaphorical implement 
requires discussion. The word appears 3x in the RV. In VUI.17.10 Indra is urged to use a long 
(dirghd-) ankusa- to hold out (prayachasi) goods to the sacrificer. Although it is not clear from 
the passage how the long crook will enable Indra to hold out goods, the image must be a 
compressed one, which is illuminated by the use of the related word amkin- ‘having a 


hook/crook’ in II.45.4. There Indra is urged to shake down goods for us as if shaking a tree for 
its fruit: the hook allows its user to get purchase on the branch: vrksém pakvaém phélam aikiva 
dhinuhindra ... vésu “As a man with a crook shakes a tree for ripe fruit, o Indra, shake (us) 
goods ...” In VHI.17.10 the tree and the fruit and their shaking by means of the crook must be 
understood. A long arikusé- and a tree branch (and the root V yam) are also found in X.134.6, 
which seems to contain the same image, this time with the mediation of a goat: dirghédm hy 
ankusém yatha saktim bibharsi mantumah/ pirvena maghavan padajo vayam yatha yamah 
“Because you carry your ability like a long crook, you rich in counsel / as a goat (holds) a branch 
with its forefoot, you will hold (a branch? fruit? goods?) (with your ability/crook), o bounteous 
one.” In the 2" half of the verse the crook must be understood in the instr. parallel to the goat’s 
forefoot, the instr. pada, with which the animal, on its hind legs, pulls the branch down and keeps 
it steady with its forefoot in order to eat the leaves and bark. 

But in our passage, despite the presence of a hoof or hooves (sapharti-), it seems 
impossible to extract the tree branch / fruit / goat+forefoot image; instead Indra is aggressively 
wielding the a#kus#- against opponents identified as sapharij- ‘breaking (with) the hoof’(?). 
Indra uses the (metaphorical) aikusé- to break or shatter them in turn, also with the root Vruj. 
This alternative use for the amkusa@- allows us to formulate a clearer picture of the tool. Since 
something like a shepherd’s crook ending in a semicircular hook would be an inefficient tool to 
use for breaking/shattering, the two uses of the afikusd@- in the RV suggest that the single tool 
incorporated two different devices (a sort of rudimentary Swiss Army knife), a hook and 
something suitable to use for breaking — a combination that exactly fits the Indian elephant goad, 
not coincidentally called an afikusa (modern arkus, etc.). This stick-shaped device ends in a 
point, but has a hook protruding backwards from the handle right behind the pointed end. (See 
numerous images on the internet.) At least according to (quite possibly suspect) discussion in 
Wikipedia, there is archaeological evidence for these tools in the 2nd half of the Ist millenium 
BCE, and, judging from the many images on the web, the shape of the elephant goad has 
remained stable for the ensuing two and a half millennia, which might suggest that even prior to 
its emergence in the archaeological and visual record, its form was set. (On the afkusa- see also 
Trautmann, Elephants and Kings, 65—76.) So here Indra must be goading / ramming / sticking 
the sapharuj- with the end of the aikusa-, while in the other two occurrences he is using the 
hooked part to grab and shake a tree branch. A nice example of textual confirmation of the visual 
form of a piece of physical realia. We do not have to suppose the device was specialized for 
elephants at this period; any goadable animal would do. 

Let us now turn to the object of the goading / breaking in this passage.The root-noun 
cmpd. sapharuj- is found once elsewhere in the RV, in X.87.12, where it qualifies a sorcerer 
(yatudhana-) against whom Agni is urged to act. But neither of these passages allows us to 
narrow down what heinous action these enemies perform. Although the publ. tr. (indeed most tr.) 
render it as a root noun cmpd with ACC first member (‘hoof-breaker’), there are in fact a number 
of possibilities, laid out in some detail by Scar (460-61), who does not choose among them. The 
uncertainty of the meaning is tied up with a formal problem. The Pp analyzes the cmpd as sapha- 
artjah (likewise the form in X.87.12)(see also Gr s.v.), with the verbal lexeme 4 V ruj, which is 
found elsewhere. The Pp also analyzes the opening of the pada, yénarujasi, as yéna arujasi with 
the same preverb-verb combination. But root noun compounds with a nominal 1st member, esp. 
with object function, and a preverb+verb root combination are rare to non-existent — PREVERB + 
ROOT formations are of course very common; NOUN + ROOT formations likewise—but the two 
types are not ordinarily combined. See Scar (649 and n. 921) and my 2020 Fs. Lamberterie 


article (p. 486), where I argue that a preverb has been gapped by rule in precisely this type of 
underlying NOUN + PREVERB-ROOT formation. (See also my forthcoming article on the limits of 
Indo-Iranian compounding.) This fact about root noun cmpds makes the -a- in sapharti- a 
problem, one that already exercised Wackernagel (AiG II.1.213) about precisely this form. 
Obviously in order to avoid positing a preverb between the nominal Ist member and the root, 
Wackernagel divides the cmpd as sapha-mnij- and hesitates between taking the -@ as an instr. 
ending (‘breaking with hooves’) or as due to compositional lengthening. Scar considers both 
those possibilities, as well as that sapha could be a collective or a dual (both as objects of -777-). 
He does also consider the Pp. analysis, with the lexeme 2 V rij, but with the proviso that drij- 
would have to have been deeply anchored in the poet’s Wortschatz to allow the violation of root 
noun cmpd norms. Scar does not say anything about the verb that governs the cmpd in our 
passage, which, as we’ve seen, is taken by the Pp as aru/asi. If this analysis of the verb were 
secure it would strongly suggest that the preverb is also incorporated in the root noun cmpd 
contrary to usual practice. However, the sandhi context is ambiguous: yénarujasi could just as 
well be cut yéna rujasi, with the final lengthening of yénd that is far from rare (acdg. to Lub 21x, 
v. 98 yéna, but the numbers of yénd could well be higher, since his yéna list contains numerous 
examples in which the rel. is combined with a following vowel in sandhi). 

I can claim no more certainty than Wackernagel or Scar, but given the general ban on 
NOUN-PREVERB-ROOT combinations in root noun cmpds., I think the Pp. analysis of the cmpd as 
containing 2 Vru/is unlikely, and we must find another way to account for the long 2 I also think 
that the finite verb in the same pada lacks the preverb. For the cmpd. I am at least open to the 
idea that sapha- is an instr. and the cmpd means ‘breaking/shattering with a hoof / hooves’. The 
use of an animal body part as a weapon could associate the sorcerer with the bestial and the 
primitive (as in other vss. concerning the yatudhana- in X.87 at any rate)— though I am perhaps 
too influenced by the Western Christian image of cloven-footed Satan. In our passage, since 
Indra is urged to use an (elephant) goad against the sapha-rij-, the enemies might again be 
considered animal-like (though not elephants obviously, since they don’t have hooves). In any 
case, as an alternative tr. I would consider and indeed favor “against those who break with their 
hooves.” 


X.44.10—11: For these repeated vss. see comm. ad X.42.10, 11. 


X.45—47: The first two hymns (45-46) are dedicated to Agni and attributed to the same poet, 
Vatsapri Bhalandana. As Old argued (1888: 236 n. 2), the next one, X.47, dedicated to Indra, 
belongs here as well on the basis of structural considerations: the three appear between groups 
identified by the Anukramani as trios and also share Tristubh meter (though on X.46 see below), 
against the triads on each side with Jagati. The Anukramani names the poet of X.47 as Saptagu 
Angirasa, but this has simply been extracted from vs. 6, where the two halves of the supposed 
name are qualifiers of the god Brhaspati. 

The poet of X.45—46, Vatsapri Bhalananda, is also identified by the Anukramani as the 
poet of the first of the trimeter hymns in Mandala IX, IX.68. The last hemistich of [X.68 (10cd) 
is identical to that of X.45 (12cd). Old (1888: 253) explicitly associates [X.68 with the Xth 
Mandala and, more narrowly, X.45. [X.68 is concerned with the double birth of Soma and 
hidden versus visible forms of the same god, and these themes are important in X.45 and X.46, 
esp. the former, which treats the triple births of Agni. 


X.45 Agni 


X.45.1: The three births of Agni. The ordinals prathamdm ‘first’, dvitiyam ‘second’, and trtiyam 
‘third’, distributed through the first three padas mark this structure well, but note that there is 
syntactic variation. The first pada begins with ABL + POSTPOS. (divas pdér1), with close sandhi; in 
the second the ordinal intervenes in the same syntactic construction (asmdéat ... pari); whereas 1n 
the third the location of the birth (apsv/) substitutes for the source. In b the form of Agni is 
identified explicitly as Jatavedas; in c the ‘waters’ point to Apam Napat. The heavenly source of 
the first birth, in pada a, suggests Agni Vaisvanara, the solar form of fire, and varsvanard- 
appears in the last vs. of the hymn (12b), sketching an implied ring. 

The second hemistich is structurally ambiguous; see Ge’s (n. I1cd) and Re’s extensive 
discussions. On the basis of padas a and b, where Agni is in the nominative, we expect the third 
birth also to be couched in the nominative, with the verb /ajfe in pada a serving for both b and c. 
This expectation seems to be supported by nom. armanah, an epithet characteristic of gods 
(mostly Indra, however). Re in fact renders the pada this way, ending the cl. before djasram at 
the end of c: “une troisiéme fois (il est né) dans les eaux, (le dieu) qui pense en seigneur.” The 
4jasram must be an acc., object of the part. i2dhanah ‘kindling’ that begins d, and so the Agni 
reference must have shifted to the accusative before the end of c. However, it would be awkward 
to have a nominative and an accusative, adjacent to each other in the same pada, both referring to 
Agni, with a clause break between them. This awkwardness is greatly increased by the near 
paraphrase of lcd in 3ab samudré tva nrmadna apsv antah, ... idhe ... “Tn the sea, in the waters has 
the one with a manly mind kindled you,” where armdnah must refer to a priest-figure, not Agni, 
who is unambiguously the acc. tva—a paraphrase that gives Re pause. (As an aside, nrmdnas- 
also refers to a human ritualist in X.92.14, by my interpr.) It therefore seems best to follow Old 
and Ge in taking cd as a single clause, with an unsignaled switch of Agni to the acc. throughout 
the hemistich and nrmdanah qualifying the priestly subject of the participle and finite verb in d. 

The verb of d, jarate, could belong to either ‘awake’ or ‘sing’; Ge and Re opt for the 
former, but, with Gr and Goto (st cl., 154), I assign it to ‘sing’. Very little rides on this decision. 


X.45.2: The four pada-initial vidmda ‘we know’ produce a strong impression of certainty. 

Both Ge and Re supply ‘forms’ with tredha trayani “threefold triads.” This seems unduly 
limiting: the poet is referring to different sets of three that pertain to Agni. Most obvious, given 
the preceding vs., are his three births, but surely any mention of three and Agni will evoke the 
three ritual fires. Since “rayan/is pl., we might hope for more than these two triads — three to be 
exact, but the third is harder to identify: perhaps it’s an oblique reference to the service to the fire 
at the three soma pressings. Or perhaps to the ritual fire, the household fire, and the cremation 
fire (or the wildfire), or to the sun, lightning, and the earthly fire. In any case the neatly 
numbered triads contrast with pada b dhama vibhrta purutra “domains dispersed in many places,” 
which I think refers to the fire found in every household; the purutra indicates that there is no 
limit placed on the number. (For an almost identical expression, see X.80.4; see also III.55.4 and 
comm. thereon.) 

The “highest hidden name” in c is implicitly single, thus contrasting with the 
multiplication of Agnis in padas a and b. I don’t know if we are meant to identify this name, but 
it might be Vaisvanara, as I suggested also for la. The appearance of this name in the last vs. 
(12b) would indicate that we are displaying the knowledge we assert in this vs. 


Pada d, concerning Agni’s source, returns us to vs. 1, particularly the opening phrase 
divas pati “from heaven.” 


X.45.3: As noted ad vs. 1, the first hemistich of this vs. is a close paraphrase of I1cd. However, 
the vs. as a whole seems to reverse the neat progression of births in vs. 1. The first pada here 
concerns the kindling in the waters (=1c); in our c the ordinal @¢Zya- opens the pada, as in Ic, but 
in the loc., modifying réjas7 ‘realm’. The other occurrences of irtiva- rajas- (IX.74.6, X.123.8; cf. 
also IX.86.27 trtive prsthé a4dhi rocané divéh), insofar as they can be interpr., seem to refer to 
heaven, or the highest part of heaven, and so it seems likely that cd here refers to Agni’s 
residence and growth in heaven, which would then correspond to la. The middle pada, b, would 
thus seem to match the birth in between, found in 1b, but the match is not exact if 1b depicts the 
kindling of the fire on the ritual ground. Ge (n. 3b) identifies the “the udder of heaven” (divdh ... 
udhan) as a cloud, though this is disputed by Lii (390-91), who wants to see yet another 
Himmelsquell. Ge’s cloud would at least place this kindling in the midspace. But as often these 
riddling locales are hard to penetrate. Re thinks there are only two events in this vs. — Agni, 
residing in the waters (a), is kindled in b; Agni residing in heaven (c) is raised by buffalo in d. 
But the parallelism with vs. 1 favors a trio. 

Buffalos, Agni, and the lap of the waters are found together in two other passages, neither 
of which is much help with this one (or vice versa). In VI.8.4 unidentified buffalos “grasped” 
Agni in the lap of the waters (apam upasthé mahisa agrbhnata); in X.8.1 Agni is himself the 
buffalo, but the verb is V vrdh as in our passage here: apam updsthe mahis6 vavardha. The only 
possible clue in these passages is that VI.8.4 concerns Agni Vaisvanara in particular (VI.8.4cd), 
and if our cd concerns the birth/growth in heaven, this would be (as noted above) Agni as 
Vaisvanara. Also relevant may be X.5.1 also treating the birth of Agni in enigmatic terms. 


X.45.4: I would now change my tr. of ¢krandat “has roared” to a simple preterite “roared,” flg. 
immed. on similarly augmented imperfect avardhan ending 3d. 

With Old I interpr. ksamd as an elliptical dual; the two world halves of d (1é6das/) support 
this interpr. Ge and Re take it as a sg., referring only to earth, presumably following Gr’s 
explanation of the final -@ as metrical lengthening. Although the earth is the primary locale for 
the spreading and “licking” of fire, the rising flames can also be seen as licking at heaven. 


X.45.5: udard- is found only here in the RV, though it is fairly common later. Ge renders it 
‘freigebig’ on the basis of later usage, but the usage of the fairly common verbal lexeme dV rin 
the RV is surely a better comparandum — as in, for example, nearby X.37.4 yéna surya ... , Jégac 
ca visvam udiyarsi bhantina “and with which radiance you rouse up every moving creature, 0 
Sirya” or, with bounties/gifts as obj. (more or less as here), VI.44.12 ud abhraniva standyann 
iyartindro radhamsy asvyani gévya “Like the thunderer the rain clouds, Indra raises bounties of 
horses and cattle.” It’s esp. noteworthy that transitive /yartiis found two vss. later in our hymn 
(7c), with Agni as subject (and smoke as obj.), and the flg. pada begins with cd, though probably 
to be construed with the participle ‘maksan. 

Given its accentuation séma-gopah should be a bahuvrthi — as I take it (also Old, Re, and 
Scar [304]), pace Gr, Ge. The latter (n. 5b) notes that all commentators take it as a tatpurusa, 
though he reluctantly acknowledges that it could be a bv. 


X.45.6: The word order of pada a favors an interpr. of a pair of GEN— NOUN constructions; so Ge 
“Das Banner des Alls, das Kind der Welt” (also Gr). This interpr. would also fit well with the 
chiastic pair of GEN — NOUN NOUN — GEN that opens the previous vs. (5a). But the very common 
phrase visva- bhiivana- cuts the other way (so Re as well as the publ. tr.), suggesting that we 
should take the two genitives together and that this gen. phrase is dependent on kétuA, with 
garbhah is to be taken separately. Either interpr. would fit here, and there is little practical 
difference. 

Ge (n. 6cd) identifies the second hemistich as an instantiation of the Pani myth. The 
parallel he cites, 1.71.2, certainly concerns the breaking of the Vala cave by the Angirases, and it 
is in an Agni hymn. But Agni is not, to my knowledge, elsewhere a principal actor in the Vala 
affair; he is at best connected by his kinship with the Angirases and the association of both the 
Vala myth and Agni with dawn (see, e.g., [V.1, an Agni hymn with an embedded account of the 
Vala myth). In our vs. I do not know what mythic (or ritual) event is referred to by “he split even 
the solid rock in leaving it.” The Vala theme recurs in 11cd, where the priests open the cowpen. 


X.45.7: I construe pavakdéh with flg. aratih on the basis of the phrase in the paired hymn, X.46.4c 
aratim pavakam (a vs. that also contains us7- in its first pada). Ge/Re/Th (Unters. 35) instead 
take pavakdah with ustk, there is precedent for this as well: 1.60.4 ustk pavakah, cited by Ge (n. 
7a). However, the parallel in X.46, immediately following and attributed to the same poet, 
should have more weight. Little rides on the decision, however. 


X.45.8: I would now take drsanoé rukmdah as a non-overtly marked simile “appearing (like) a 
bright ornament,” similar to Ge’s “(Wie) ein Goldschmuck aussehend.” Several parallels 
adduced by Ge (n. 8a) do have overt similes: [V.10.5 sriyé rukmo nd rocata upaké “For beauty it 
shines like a gold ornament in the nearness” and VII.3.6 vi yad rukmo nd rocasa upaké “when, 
like a jewel, you glow nearby” (jpb), and drsanah in our passage acts as a de facto simile marker. 
Note that both the just-cited passages have a verbal form of Vruc making an etym. figure with 
rukima-, as does our passage, though postponed till the end of b: sriyé rucandh. Dat. sriyéis also 
found in IV.10.5. 

The phrase durmarsam ayuh is variously construed. I take it as acc. extent of time; Re 
supplies a verb to which it serves as obj.: “(en sorte d’atteindre) une durée-de-vie inoubliable.” 
Gr seems to take it as a sort of Inhaltsakk. (s.v. Vruc meaning 2 [found only here]: “etwas [A] 
ausstrahlen, herbeistrahlen’’). I’m not sure what syntactic role the phrase is meant to be playing 
in Ge’s “in unvergesslicher Lebenskraft zur Pracht erglanzend.” Say. takes durmérsam as an 
adv., glossed durabhibhavam, separate from ayuh. Of these choices I favor my extent of time, as 
requiring less machinery and also belonging to a recognized syntactic class. 

Assuming, contra Say., that durmdrsam is to be construed with 4yuA, why is this lifetime 
‘hard to forget’ (or, less likely, ‘hard to neglect’)? Most likely unforgettable because of its 
extraordinary length — or its brilliance? The two other occurrences of this stem are not much 
help. In [X.97.8 (q.v.) it qualifies vandm ‘music’, but a “music” that may be likened to the 
raucous honking of geese — hence either “difficult to forget’ or ‘... to neglect’ is possible. In 
VIII.45.18, acdg. to my emended tr. (see comm. ad loc.), durmarsa- also modifies a sonic 
element, in that case a call (4maém havam) and means “difficult to neglect” (i.e., to fail to pay 
attention to), and a number of the verbal forms to the root Vmrs also take speech or the like as 
obj. (1.145.2 vacah, Il.33.8 vacah, VI.22.5 girah ... sustutim). However, ‘lifetime’ does not fit 
this semantic pattern. 


X.45.10: The transaction envisaged between Agni and his worshiper is more complex than it first 
appears. Agni is urged to give him a portion in two different things: sausravésu (a) and ukthda- 
ukthe ... Sasydmane (b). The second, “in every solemn speech being proclaimed,” identifies it as 
a ritual act, which suggests that “in (things) deserving good fame” the otherwise unidentified 
sauSsrava- falls in the same semantic domain, that of ritual activity (so Ge: “an ruhmreichen 
Werken’’). This further suggests a two-step process: Agni does not directly give the worshiper in 
question a share in various desirable things (cows, horses, gold, or, in this case [see d] sons), but 
in the ritual acts that will indirectly yield such things, by pleasing the gods who bestow them. 

Although the root noun cmpd udb/fid- is attested a robust 8x in the RV, this is the only 
instance of a verbal form of this lexeme in our text. On the lexeme see comm. ad VIII.79.1, with 
lit. The literal sense “burst out/up’ leads to the metaphorical use “be (dramatically) successful, 
have a breakthrough, get a lucky break’, esp. in gambling context, and that (minus the gambling) 
must be meant here. Notice that V bAid recurs here from 6c, where Agni is subject. 


X.45.11: Ge (n. 11cd) again identifies the 2nd hemistich as the Panimythos (that is, the Vala 
myth); see above ad 6cd. 


X.46 Agni 

Although the Anukramani gives the meter of this hymn as Tristubh, it is actually a 
mixture of Tristubhs and Viraj (5 / 5) vss. and those that could be either one (depending on 
distraction or not) or neither. As an ex., consider vs. 1 with three 10-syl. padas (caesura after 5) 
followed by a regular Tristubh (likewise caesura after 5). For further on the meter of the hymn 
see Old, Prol. 91 and Noten ad loc. 


X.46.1: The hymn opens with the preverb prd, with no associated verb in the first pada. Although 
pra does occur marginally with V sad, which supplies the verb in b (and Gr so identifies this 
passage), Ge (see his n. lab), Re, and the publ. tr. supply a verb of motion with prd rather than 
construing it with s/datin b. For good reason: in addition to the fact that the expression ‘go 
forth’, realized by various verbs of motion (esp. V1), is extremely common, elliptical préis the 
structural skeleton of the hymn, opening the middle vs. (5) and the last pada (10d); see disc. ad 
locc. 

The hapax nabho-vid- is generally taken as ‘cloud-knower (Gr, Ge, Re); Scar’s gloss 
(484) hedges (“des Gew6lks kundig; Wolken findend”), but he tr. “Kenner des Nassen” in the 
passage. Ge explains (n. lab) that Agni is at home in the cloud(s), since one of his births takes 
place there (see X.45.3b, acdg. to Ge, with comm. ad loc.). But are “knowing” and “being at 
home in” the clouds the same thing? Without any certainty I have opted for ‘cloud- finder , the 
image being Agni’s smoke and flames rising to the clouds on their way to heaven. 

Pada c (dadhir yo dhayi sé te vaéyamsi) is oddly constructed: the rel. cl. / main cl. dyad, 
with yah corresponding to sé#is of course unexceptionable, but the dédhih that opens the pada is 
taken by all (Ge, Re, publ. tr.) as the referent of s#and the verb substitute in the main cl., with 
vdyamsi as obj. On the one hand, this makes good sense: redupl. nominals of this type regularly 
show verbal rection; see, for example, the three such phrases in VI.23.4 babhir vaéjram papih 
somam dadir gah “bearing his mace, drinking soma, giving cows,” with the well-attested dadi- 
‘giving’, rhyme form to our hapax dédfi- (though with different accent). Moreover, the VP vayas 
V dhais very common, also in the root noun cmpd vayo-dhé-. But the interpr. represented by, 


e.g., the publ. tr. “He who has been established establishes vital powers for you” would be an 
egregious example of an embedded relative clause, with yo dhay/ inserted between the main cl. 
subject and the rest of that cl., and, further, a tr. literally reflecting the word order would be 
awkward. I now think that dédhih is a predicate nominative with the rel. cl. verb dhayi and that 
we must supply a verb form of VdhZin the main clause, with subj. sé I would now alter the tr. to 
“Who has been established as the establisher, he (establishes / has established) vital powers for 
you.” Although this creates more machinery, I think it better represents the word order. 

The agent noun yantdar- is found with both nominal and verbal rection, even though the 
suffix-accented form should only take the genitive. Our form takes the acc. here. 


X.46.1—3: Vss. 2 and 3 are partially concerned with the well-known myth of the flight and 
concealment of the ritual fire and his finding and reinstatement. But the ritual here-and-now 
exerts its oppositional pull: both vss. begin with the near-deictic /mdm ‘this one here’, pointing 
to the fire on the ritual ground at the time of recitation. The vss. are also connected by 
concatenation, which also ties vs. 1 to vs. 2: 1d vidhaté/ 2a vidhanto, along with 1b apam 
upasthe | 2a apam sadhasthe // 2d ichanto ... avindan/ 3a avindat ichén. The question is whether 
vs. | also contains a reference to the flight and concealment myth, esp. in 1b where Agni “sits/sat 
in the lap of the waters” — comparable to the apam sadhasthe in 2a. I’m inclined to think not: that 
apam upéasthe in 1b is instead alluding to the same event as in the preceding hymn, X.45.3d, 
which seems to deal with one of Agni’s births. But since I’m rather hazy about what’s going on 
in that vs., I am far from certain about this one. 


X.46.2: The first pada is identical to 1.4.2, which likewise makes reference to the flight and 
concealment myth. In both I would now emend the tr. “having done honor” to “doing honor,” in 
part to match the dat. vidhaté “to the man who does honor” in Id, but also because the act of 
honoring Agni does not have to precede the following / finding him treated in the rest of the vs. 
In fact, I would be tempted to assign vidhdntah to the ritual here-and-now represented by imam 
except that V vidh does not take an acc. of the honoree, but a dative, so imaém cannot be the direct 
obj. of the participle. Assuming the participle belongs with the rest of the mythic material in the 
vs., the likeliest sequence is that they do honor to Agni hidden in the water after they have 
pursued and located him. 

Our padas be are also quite close in wording to I.65.1—2, which also treats this Agni 
myth. See comm. ad loc. 


X.46.3: Like vs. 2 the first half of this vs. concerns the seeking and finding of the vanished Agni, 
but it is not clear that it refers to the same episode. The finder, Trita Vaibhiivasa, is different 
(from the Bhrgus in 2d), and also, it seems, the find spot: “on the head of an inviolable cow” 
(murdhany 4ghnyayah). Ge (n. 3) suggests that this resembles the version of the story in which 
Agni spends one of his nights on the lam between the horns of a ram (TS VI.2.8.4, SB IIL5.2.18, 
etc.), but the two versions seem too divergent. Re cites as parallel 1.30.19 aghnydsya murdhaéni 
“on the head of the inviolable (bull),” of the place where the Asvins anchor one wheel of their 
chariot. This is a good match verbally (save for the gender); I suggest there that this is a mystical 
expression for the ritual ground, but that is unlikely here. Perhaps it simply refers to the earth. It 
might be worth noting that Trita destroys a three-headed monster in X.8.8—9 (though the ‘head’ 
word is sfras-), and that in that same hymn Agni seizes the head (mmurdhdan-) of his parents 


(X.8.3) and sets his own head (also murdhan-) in heaven (X.8.6), but I can’t make anything of 
that for our vs, here. 

Trita’s patronymic (different from Trita Aptya found elsewhere) is vaibhivasé-, found 
only here — abbreviated from * vaibhi-vasava- (Mayr, PN s.v.), to the bvr. vibhd-vasu- 
“possessing conspicuous goods’, twice of Soma. Trita (without patronymic) is also found in the 
nearby hymn X.48.2 (by a different poet) as a recipient of cows, though it is not clear if the two 
Tritas are connected. 

The second hemistich brings us back to the ritual ground and current time. 

The sense of sévrdha-, presumably haplologized from * séva-vrdha-, 1s hard to pin down; 
see disc. ad V.87.4. I would here slightly alter the publ. tr. to “with kind attention’ for the sake of 
the English. 


X.46.4: The phrase usijo némobhihis repeated in pada a from 2c, both in the post-caesura 
position. 

Most of the first hemistich consists of accusatives (mostly?) referring to Agni; akynvan 
has to be imported from the second hemistich to govern them, as well as governing the 
accusatives in cd. There are several ways to interpr. the acc. in ab. One way, fld. by Ge and Old, 
is to allow the agent noun netéram to take both an acc. obj. (prafcam yajfdm to its left) and a 
gen. obj. (adhvaranam to its right), although the suffix-accented -/ér-stem should only take the 
gen. (but see yantar- above, 1d). Hence Ge’s “der das Opfer vorwarts fiihrt, zum Leiter des 
Gottesdienstes.” The other, fld. by Re and the publ. tr., is to take praficam yajfidm and netaéram 
adhvaranam as two separate objects of akrnvan, both with secondary predication: “made the 
sacrifice (to) advance and (Agni) the leader of the ceremonies.” Old provides a good parallel 
(VII.19.1) for a suffix-accented -f#r-stem with acc. and gen. rection simultaneously; Ge adduces 
several passages (X.66.12, 101.2) where praficam yajndm is the object of pra V ni. These parallels 
support the Ge/Old interpr., which is also favored by the fact that construing yajfdm directly 
with V Ar would interrupt the parade of statements about Agni. On the other hand, see I.18.8 
praticam krnoty adhvarém “he makes the ceremony advance” and III.1.2 praéficam yajnam 
cakrma “we have made the sacrifice advance,” with the construction presupposed by the publ. tr., 
and see Re’s comm. In the end I think either interpr. is possible, and I would allow an alternative 
““’.. made him the gladdening Hotar-priest, the one who leads the sacrifice forward, and the 
leader of the ceremonies.” 

On aratim pavakdm see X.45.7 in the immed. preceding hymn. 

Re construes Havyavaham separately from dédhatah (“ils firent (de lui) ... convoyeur 
d’offrandes, en (le) plagant chez les humains”), but 10a dadhiré havyavaham speaks for the VP. 


X.46.5: Note that the 2nd pentad of the first three padas begins with a disyllabic noun with light 
first syllable ending in -am: a maham, b puram, c vanadm, the second two of which are gen. pl. to 
root nouns. The fourth pada is likewise 10 syllables but, with an apparent opening of 4, is a 
Viratsthana vs. (so Arnold, HvN). Analyzed in this way, the simile particle (which is badly 
positioned anyway — see below) would follow the caesura, coalesced with the flg. noun. Now it 
is my impression (though I have not sorted through the 2000+ exx. of m4) that simile-marking 74, 
like va, does not immediately follow the caesura. Moreover, Arnold ($122) states that nd ‘as’ is 
ordinarily found in hiatus with flg. vowel (approx. 60x) and combined only 3x — our passage and 
I.104.5, X.106.7 “no one of the instances being quite certain.” If we distract narvanam to né 
arvanam, we would get a regular 11-syllable Tristubh, but with a quite irregular break ( _ _) after 


a five-syllable opening (if we assign né to the opening to avoid a post-caesura position). But 
arvanam may be our problem (or one of them). It’s notable that 4rvanam is the only acc. sg., 
indeed the only non-nom. sg., to the putative stem drvan-, beside quite frequent nom. sg. arva, 
which serves as the de facto nom. sg. to arvant-. | wonder if we should read *4rvam here, along 
with distracted nd, that is, a pentad vs., Airismasrum né *érvam dhénarcam. This would allow the 
na to avoid both post-caesura position and coalescence and also provide us with another pentad- 
opening disyllable nominal ending in -4m. This proposed form *4érvam would be a nonce, created 
to the nom. sg. 4rva, and liable to redactional correction, in this case to match dharmanam, which 
ends pada b. 

This vs. presents us with a number of other problems, beginning with the Ist pentad: the 
sequence as analyzed by the Pp., pra/ bhih/ jayantam, cannot be easily construed. If bhar 
(/bhah) is taken as a 2nd sg. root aor. injunctive (the only possible verb form, though see Scar 
below), we are lacking a likely addressee (Say., in his first analysis, supplies voc. stotar), and the 
sense of pré V bhi ‘overcome, dominate’ would not work well with Agni as object. Various 
solutions have been suggested, which I will not rehearse; see Old, Ge n. 5a and vol. [V.269, Re 
ad loc., Scar 262 and n. 361. The most appealing and perhaps the oldest is bharjdyantam, 
registered already by Say. as Udgitha’s reading. But Udgitha further analyzes it as bhdradiml 
lokaf jayantam. Ludwig (cited by Old and Ge) takes the same proposed bhurjdya- rather as a 
denom. to the unclear bharjé (AV, SV; see EWA s.v.). Whatever its further analysis is, the 
univerbation to an -déya-participle with root syllable bAar, which requires no alteration to the 
Samhita text, seems the best of the proposals. In the publ. tr. my “*glittering” reflects an analysis 
as an intrans. -dya- formation built to the zero-grade of Vv bhraj ‘shimmer, glitter’, which is used 
frequently of Agni, the same zero-grade as is found in bharja- ‘birch’ (see EWA s.v.). Scar’s (n. 
361) first proposal is close to mine: a denom,. to * b"7Hg-0- (rather than an -4ya-formation built 
to the zero-grade root, like me), meaning (acdg. to the tr. in the text) “der hell hervorstrahlt (?)”; 
unaccountably he gives the resulting form with short vowel, as *bhurjéy *. But the rest of his n. 
361 is devoted to an alternative: an attempt to pry a 3rd pl. root aor. out of bAdr, which is 
unlikely. Another alternative analysis has recently been suggested by R. Ginevra (UCLA Conf. 
Proc. 2016), that bhirjéya- is the s-mobile-free version of sphirjéya- ‘crackle, roar’, used of 
Agni in X.87.11 — both belonging to a putative PIE root *(s)b'r(hz)g. He also derives the name 
bhrgu- from this root; note the occurrence of the name in 2d. (Ginevra’s proposed tr. for our 
passage, “sizzling,” seems inapt, but ‘crackling’ or ‘roaring’ would do nicely.) Ginevra’s 
proposal is appealing and certainly possible, but I will stick with the v bAraj derivation. For 
further on his proposed root, see comm. ad X.68.1. 

With the supposed injunctive bhah off the table, the initial pr# needs a home. As I said 
above (ad vs. 1), elliptical prd serves as the structural skeleton of this hymn. Our vs. has echoes 
of la: cf. la pré... mahan nabhovid 5a pra ... maham vipodham. As for the construction of pré 
here I would supply (or simply read backwards) ndyantah, which opens the 2nd hemistich (see 
also netaram in 4b). Given the accent on pré, this seems preferable to reading it as in technical 
tmesis with the immediately following participle (as Scar seems to do). 

We have already discussed the metrical and morphological problems with d, but the nd 
there poses another difficulty: the adj. it follows does not appear to be part of the simile, despite 
the well-nigh unbreakable rule that n@ does not begin a simile. (It of course usually follows the 
first word, but can sometimes follow the second — and occasionally there is intervening material 
between the first word and the simile — but never [as far as I know] does it precede the first 
word.) Here by all accounts the simile consists only of 4rvanam (or *d4rvam, see above) or at most 


arvanam dhdnarcam (see Ge n. 5d). The adj. Airsmasru- ‘gold-bearded’ is used of Agni also in 
V.7.7, with the image presumably the flames shooting out of the center of the fire. It is highly 
unlikely that it is meant to describe the steed in the simile: “like a gold-bearded steed.” I do not 
have a real solution to the n4-flip, but if my proposal for the metrical and morphological situation 
in d given above is accepted, the rhetorically driven pattern of X-4m opening the second pentad 
of each pada might have caused the displacement of 74, to allow *drvam to occupy that slot. 

Finally we have the hapax dhénarcam, on which see esp. Old, with previous proposals. 
Perhaps influenced by the SV variant dhanarcim, several interpr. take the 2nd member as 
‘shining’ vel sim.: Gr ‘Glanz der Beute, des Reichtums habend, glanzende Beute tragend’, Re 
“qui ... brille sous l’enjeu’. Both Ge and Old by contrast connect the 2nd member to ‘sing’; Old’s 
interpr. (q.v.) seems over-busy. Ge (n. 5d) points out (correctly) that only the first part of the 
cmpd. is strictly applicable to the ‘steed’ in the simile: the steed receives a prize (dhdna-) 
appropriate to the race, whereas the rc- is only appropriate to Agni. Ge tr. “der sich den Preis 
aussingen,” with a verbal interpr. of the 2nd member. I prefer my double noun (dhéna- + fc-) 
interpr.: “for whom a verse is the prize”; in other words, Agni is rewarded with praise poetry 
after his victory in the equivalent of a race. Very sim. is Scar’s (262) “wobei die ihm zugeeignete 
(=dessen) Re der {von ihm gewonnene } Kampfpreis ist.” 


X.46.6: It is difficult to avoid the conclusion that nom. Trita in pada a = Agni here; Agni is 
clearly the nom. referent in c, and Trita apparently performs the same action (sitting: sida?) as 
Agni did in 1b. But in vs. 3 Trita is emphatically not Agni; rather he finds the vanished Agni. Ge 
(n. 6a) cites Ludwig’s opinion that Agni is called Trita because Trita discovered him, but this 
seems a bit ad hoc. In any case the first hemistich depicts the fire’s installation (note m/in a, in 
tmesis with sidatin b) on the ritual ground. 

On pastya- see comm. ad 1.40.7, IX.97.18. 

On parivita- see comm. ad IV.3.2. I think it likely that this refers to the surrounding of the 
ritual fire by the paridhi- ‘enclosing sticks’. 

While the Ist hemistich depicts — again! — the installation of the fire on the ritual ground, 
the second one, in my view, treats Agni’s journey to the gods in heaven conveying the obltions 
to them. By this interpr. nfm ‘superior men’ at the end of the d refers to the gods, as so often. The 
verbal form ya” is regularly used of this journey of Agni’s; cf., e.g., VII.3.3 sam dito agna iyase 
hi devan “For as our messenger, 0 Agni, you speed to the gods.” 

The next puzzle is samgrbhya: what, if anything, is its object? Both Ge and Re take njn at 
the end of d as the object (both construing it also with Zyafe). Old instead supplies ‘goods’ vel 
sim.: “von dort zusammenfassend (Giiter, Gaben ...),” adducing 1.53.3, also beginning 4tah 
samgrbhya, where vasu, which ends the preceding pada, is to be read as object. Cf. also [11.54.15 
samgtbhya na a bhara bhiri pasvah “Having massed it together, bring to us here an abundance of 
livestock.” The publ. tr. follows Old: “having amassed (goods?),” but I now wonder if, with my 
current interpr. of the purport of cd, “the oblations” or similar should be supplied instead. 

vidharmana ‘through/with the/his spreading expanse’ can refer either to the expanse of 
the midspace between earth and heaven through which Agni’s smoke passes or the expansion of 
the smoke itself. On this stem see comm. ad IX.4.9, 64.9. 

On ayantra- Old says firmly “offenbar Bahuvr.” The question is what missing nominal 
notion it modifies. Old supplies “mit Kraften, Helfern,” while Ge (n. 6d) suggests ‘hands’ or 
‘reins’. I think it more likely to be horses : Agni’s reinless horses are the billows of smoke, 


which do not make straight and controlled progress towards heaven and are therefore ‘without 
reins/guiding straps’. 


X.46.7: This vs. contains several bold (one might say “jarring’’) images describing the fires. 

The first is ajarasah ... aritrah the “unaging oars” or “unaging rudders” of the houses 
(damam). Neither ‘oar’ nor ‘rudder’ is easy to understand here, and our lack of knowledge of the 
technology of boats at this period doesn’t help. If ‘oars’ is the right choice, perhaps the fires are 
considered to be the things that keep the houses moving; if ‘rudders’, they keep the houses 
steering on the right course. Ge (n. 7a), Re, and Scar (571 n. 808) all adduce the potentially 
helpful 1.140.12 réthaya navam utd no grhaya nityaritram padvatim rasi agne/ asmakam viram 
uta no maghono janams ca ya pardyac charma ya ca “For our chariot and for our house, o Agni, 
give us a boat with built-in oars and a foot [=keel? rudder?], / which will carry our heroes and 
our bounteous (patrons) and our peoples to the further shore and which (will be) our shelter.” In 
this fuller expression the boat is a metaphor for something that will carry the people out of 
danger and to the safety of the far shore. The aritra- are likely oars, since the ‘foot’ is probably 
either a rudder or a keel/centerboard. Ge cleverly suggests that “for our chariot and for our 
house” refers to times of war and peace respectively. The grfd- ‘house’ there can correspond to 
our dém- ‘id.’, and the fires as oars here propel the houses (or rather their denizens) to success in 
a peaceful domestic setting. It would be nice to find a visual analogue to the oars in the ritual 
fire, but flames don’t look much like oars to me (at least the oars I’m used to); the only other 
visual candidate I can think of is the sticks of firewood — but the explicit identification in the 
verse is with “fires” (agndyah), not their fuel. 

The sense of the first member of the hapax cmpd arcaddhiima- is not entirely clear. Gr’s 
“glanzenden Rauch haben’ associates it with ‘shining’ forms like arci(s)- ‘beam’, etc., but the 
(pseudo-)participial form suggest an affiliation rather with the verbal forms 4rcazty, etc., which 
always mean ‘sing, chant, recite,’ not ‘shine’. So Ge “rauchsingend,” Re “(feux) dont chante la 
fumée,” the publ. tr. “with singing smoke.” Scar allows both, though apparently favoring the 
former: “mit dem glanzenden (/sirrenden?) Rauch.” It is hard to know what this synaesthetic 
description is meant to convey, but I wonder if it is the hissing sound that accompanies the first 
appearance of smoke from a newly lit fire. Besides the issue of root affiliation there is the 
question of what type of cmpd it is. I (and Gr) take it as a bahuvrihi with adjectival first member, 
but Ge as a Ist member governing cmpd. (perhaps following Bergaigne; see AiG II.1.319). 
Although I am generally sympathetic to such interpr., in this case I find it hard to see how 
“smoke” could provide a meaningful direct obj. to “sing’: acc.s with drcati are either objects of 
praise (like gods) or the verbal products that provide praise (songs, 
etc.). 

The adjectives of pada c easily modify fire, but pada d presents us with a new challenge: 
what at first glance appears to be a single simile vayavo nd soémah, with two incompatible terms, 
“like winds, soma drinks.” This is universally (Old, Ge, Re, Scar) and convincingly interpr. as 
two distinct similes, each capturing a different facet of the shared quality vanarsdd- ‘sitting in/on 
the wood’. Fire of course “sits in the wood” by virtue of its location on the firewood that feeds it. 
Soma drinks do so by taking their place in the wooden cups after the preparation of the soma, 
ready for offering (see a number of such passages in IX with vanesu V sad). As for “winds,” Ge 
finds this comparison suspect (verdachtig), a sentiment shared by Scar (571 n. 808). As Scar 
points out, we might have expected a comparison to birds — and perhaps vayévah is meant in part 
to call to mind phonologically similar véyah ‘birds’). To circumvent the probem, Ge tries, not 


very hard, to produce an alternative analysis (n. 7d), and already Gr simply declared vayaévas an 
old genitive form). Old sees a sort of secondary comparison: the fires are compared to soma 
drinks, and since both flames and soma drinks can be driven by the wind (see Old’s citations), 
they are then compared to the wind. This seems too complex to me; I think the wind simile is 
(somewhat) more straightforward: wind is more perceptible, both visually and aurally, when it 
blows through trees than in open country. Winds therefore can also be considered vanarsdd-, 
though ‘sitting’ might be an odd description, perhaps ‘situated’. Given the “off” comparisons 
elsewhere in this vs., this one seems reasonably sensible. 


X.46.8—10: The complex imagery and verbal expression of the earlier parts of the hymn are no 
longer evident in these final vss., and the meter settles down to straight Tristubhs. From the 2nd 
hemistich of 8 through the first one of 10, Agni is the acc. object of several different verbs 
describing his birth, fashioning, and establishment by a variety of gods, natural forces, and 
primordial ritualists. Note also the near-repetitions: 8d dadhire yajisthan# / 10a dadhiré 
havyavaham# // 9d manave yajatran# / 10b manusaso yajatrant 


X.46.8: On vépas- see comm. ad 1.80.8. Here, as there, the verbal component of Ge’s 
“Wortschwall” seems unnec.: the point is that his flame (=tongue), constantly in motion, shows 
Agni’s state of trembling excitation. The middle voice of pré@ ... bharate is appropriate because 
the vépas- is Agni’s own. 

In b Ge supplies a new verb “(er kennt),” but the repetition of the preverb pra, found 
initially in tmesis in pada a, strongly favors a gapped form of V bdr. If that surmise is correct, 
what’s happening in b is that the bright light of the fire (its “appearance” — cétas-) allows the 
patterns of the earth ( vayiinan/ ... prthivyah) to be discerned. 


X.46.9: Notice the reappearance of the Bhrgus from vs. 2. 


X.46.10: The ref. to Agni switches from 3rd ps. to 2nd in pada a, transitioning to the direct 
appeal to the god for benefits in c. 

The very well-attested rt. noun cmpd. puru-sprh- generally has the passive sense ‘much 
craved / sought after’, but at least in this passage an act. sense ‘craving much’ works better. So 
also Scar (670), Ge (n. 10b). 

The VP véyo dhaf# in c responds to lc dadhih ... véyams# (on the syntax of Ic see disc. 
ad loc.), forming a ring. It also echoes the middle verse 5a vipodham# and 5c dhiyam dhul#. 

On elliptical préas a structural element in this hymn, see comm. ad vss. 1, 5. In this vs. 
the main cl. of d consists only of the preverb and a nom. sg. part.: pra devayan -- yasasah does 
not belong there, for reasons given below. All the standard tr./comm. (Old, Ge, Re, publ. tr.) take 
pra devayan as an elliptical clause, only differing on what to supply to fill the ellipsis. I think it 
best to match the initial pada of the hymn as closely as possible. There I supplied a verb of 
motion with prd (‘goes forth’), here the same, though with a diff. English rendering, ‘advances’, 
to indicate that the subj. goes forth towards glory. 

The phrase yasésah sém hi purvih is found also in IIJ.1.11, thus showing that yasésah 
does not belong directly with what precedes. In II.1.11 JPB tr. “for glory gets the girls.” 
Although not entirely literal, this is far superior to the ploddingly accurate “many (fem.) 
(assemble) together for a glorious one,” and I have adopted it. The phrase has the feel of a 
gnomic utterance, an old saying (Ge [n. 10d] Sprichwort) — a saying that leaves open the exact 


identity of what the glorious man receives. purvihis fem. pl., but there are many desirable 
feminine entities: women/girls, of course, but any fem. noun is fair game: cows, hymns, 
refreshments, waters, and so on (for other somewhat farfetched possibilities, see Re’s comm. ad 
loc.). In VI.34.1, which contains a similar phrase, the fem. referent is spelled out: sém ca tvé 
Jagmur gira indra pirvih “many songs have converged on you, Indra.” But I doubt that hymns 
are what are meant here. In the words of Re, more tentative than necessary, “Peut-étre n’était-il 
pas dans ses intentions de circonscrire le choix.” 


X.47 Indra 

On the authorship of the hymn, see above ad X.45—47 and also the publ. intro. On the 
structure of the hymn and the persistent ambiguity of reference between Indra and ‘wealth’ see 
publ. intro. Ge (intro. to hymn) thinks all the acc. phrases qualify ‘wealth’, specifically wealth in 
sons, but I find this interpr. reductive. 

Note that the d pada throughout is a refrain. 


X.47.1—5: As noted in the publ. intro., the non-refrain portions of vss. 2—5 consist entirely of 
accusative phrases dependent on vs. 1 (though wich accusative in vs. | is the question). Given 
the syntactic independence of almost all RVic vss. (muktaka verses avant la lettre), this run-on 
sentence is noteworthy — though perfectly easy to interpret. If it were couched in the nominative, 
it would be an unremarkable example of RVic nominal style. 


X.47.1: The syntagm “X-lord of X-es” appears twice in two padas: b voc. vasupate vasiinam and 
c acc. gopatim ... gonam, the latter with the younger gen. pl. gonam rather than gévam, which 
wouldn’t work metrically here. The presumed older form of this phrase, g4vam (...) gdpati-, does 
occur on several occasions (I.101.4, VI.98.6, X.108.3; also reversed in X.166.1 gdpatim 
gavam). 


X.47.2: My tr. of pada b, “supporting four seas worth of riches,” is not literal, in that 
catuhsamudram is a separate qualifier. On the phrase dhartina- rayinam see comm. ad X.5.1. In 
that passage the phrase is preceded by NUM. samudra- (ékah samudrah), rather like our cmpd. 
catuhsamudra- but a free phrase. Both seem to depict the sea as a particularly vast trove of 
riches. 


X.47.4: Pada b is found also in VI.19.8, where it modifies stisma- ‘unbridled force’; see 
Bloomfield’s (RV Reps.) somewhat acid remarks there about our hymn (“rigmarole”). In c 
dasyuhdnam purbhidam favor Indra as referent, but ‘wealth’ is not entirely excluded. 


X.47.5: The poet seems to have run out of steam here: vipraviram (c) is repeated from 4a and 
lexically doubled by vir@vantam (a). On the other hand, s’varsém ‘sun-winning’ nicely echoes 3c 
Srutarsi- (to be read srutarsim). 


X.47.6: Save for the initial prd this vs. seems to be starting like vss. 2-5, with a continuation of 
the string of accusatives, but pada b confounds this expectation: we have a different acc. referent 
brhaspétim, a nominative (!) matih, and a verb jigati. 


X.47.7: The hapax vanivanah clearly belongs to the root V van, or one of the roots V van, but its 
morphological identity is uncertain. Wh (Roots; fld. by MonWms) takes it as a primary nominal 
deriv. of an otherwise unattested intens. vanivan-. The disyllabic redupl. ending in long -7 would 
conform to exx. like péniphan- (V phan), varivart- (V vrt) and thus would not decide for set V var 
‘love, long for’ rather than anit V van ‘win’. Schaeffer calls our vénivanas (wrongly cited as 

* vanivanas) an inten. part. (p. 27 n. 29) and lists vanivan- as an intens. stem (p. 34). The form is 
not mentioned in AiG. An alternative interpr. takes it as a possessive nominal -van-stem built to 
the -7-stem van/- ‘wish’ (so Gr), a stem found mostly as 2nd cmpd member (on this stem, see 
AiG II.2.31—33 etc.); -7-stems generally lengthen the final before -van- (AiG II.2.900—901; e.g., 
Srustivan-). Although this single occurrence gives us little to go on, I’m inclined towards the 
intensive interpr., because of the lack of a clear possessive sense — though ‘having desires’ is 
certainly not out of the question, esp. given sumatir ivanah “begging for favors” at the end of the 
hemistich. If if it belongs to a - van-stem, it is straightforwardly a nom. pl. masc., as the passage 
requires. But if it belongs rather to an intens. stem, we must reckon with its aberrant inflection. I 
would like to analyze it as a haplology of a middle part. * vaénivan-ana-. The haplology itself 
seems quite plausible, but the form in the passage vanivano (-as) has then to be a singular m. 
nom. This could be fixed by emending the final syllable to *-4s (-d@in sandhi), and that is my 
preference, however unsatisfactory. However, there may have been an intermediate nominal 
form, or so I interpr. Wh’s listing of vénivan as a primary nominal deriv., rather than as a verbal 
form to the desid. stem. But what kind of nominal? If it’s a pseudo-root noun, then the nom. pl. 
should be * vénivan-as, with short vowel in the root syllable (cf., e.g., nom. pl. satru-hdnas). To 
get a long vowel in that syllable we have to assume that it belongs to a - van-stem, which rather 
defeats the purpose of assigning it to a desid. stem vaénivan- -- unless he’s also positing a - van- 
stem built to that desid. stem (* vaénivan-van-), which then underwent haplology — an 
unprecedented derivational path. It seems less cumbersome simply to emend the vowel of the 
final syllable to 4, as I just suggested. Or, if we want to follow Wh’s path, to assume that a root- 
noun-like stem vdnivan- was reinterpr. as having a -van-stem and given a nom. pl. -van-as. In 
any case, there is no direct route to the form we have. 

The sense of the root V va/ic in its various forms has been discussed frequently in this 
comm. (see lexical list). Since I think the root meant ‘move waveringly’ (sim. already Whitney / 
Macdonell [VGS 415] ‘move crookedly’; see Kulikov’s [ya-pres. 218] first gloss ‘move 
(waveringly’)), I find the standard renderings of individual forms as ‘jump’, ‘gallop’, ‘fly’, and 
the like somewhat puzzling, since these seem like very different kinds of movements. In our 
passage Ge tr. “mit dem Gedanken fliegend,” Scar (669) “vom Geist in galoppierenden 
Bewegung versetzen.” The closest passage to ours in content and phraseology is III.39.1 in 
which ‘thought’ (mazh) exits our “heart” (abl. Ardéh 4) by a movement described as 
vacydmanah, which I render as “curling herself out of ...”, See comm. ad loc. A similar graceful 
contortion seems depicted here, esp. in combination with the intimate contact expressed by 
immediately preceding Ardisprs- ‘touching the heart’. The publ. tr. has “intertwining with the 
mind,” which I still think is fine, but the root sense might be even better conveyed by “curling up 
with the mind. 


X.47.8: yad ... yami “what I beg” in pada a picks up 7b sumatir iyanah “begging for favors.” 


X.48—-50 


On this trio of hymns see publ. intro. Of especial interest are the first two, Indra’s 
atmastutis, couched in the Ist ps. sg. On the genre of atmastuti see esp. George Thompson (1997) 
“Ahamkara and atmastuti: Self-Assertion and Impersonation in the Rgveda,” Aistory of 
Religions 37: 141-71. 


X.48 Indra 

The 1“ person self-assertion in this hymn is forcefully established in the first vss.: every 
pada of the 1*' vs. begins with a form of the 1*' sg. prn.; in the 2™ vs. each hemistich begins thus; 
the third vs. presents itself as a type of versified paradigm (see comm. ad I.1), with four different 
oblique forms of the pronoun, each opening its pada: 3a dat. méhyam, 3b loc. méyi, 3c gen. 
mama, 3d acc. mam. Thereafter the pronominal presence recedes: vss. 4-6 each begin with 
aham, but there is no other tonic form of the pronoun in any vs.; vs. 7 has no tonic form, though 
here is an enclitic main the last pada, along with two Ist sg. verbs, asm (a), anni (c). Vs. 8 
once again begins with adm, and there is a postpositive adm in d; vs. 9 has only an enclitic me 
(a) but two Ist sg. verbs. Vs. 10 lacks any Ist sg. reference at all and stands aside from the rest of 
the hymn in content. The final vs. (11) has an enclitic acc. ma(c) and a Ist sg. verb (@minami [b]). 
As noted in the publ. intro., the only forms of the Ist sg. prn. absent from the hymn are the 
poorly attested instr. mdya and abl. mat. 

On the distribution of tenses and moods in this hymn compared with X.49, see intro. to 
X.49 below. 


X.48.1: Each pada of this vs. has a finite verb; the verbs in bcd are all present indicatives: sém 
jayami (b), havante (b), vi bhajami (d), but pada a contains a Ist sg. aor. injunc. bAuvam. In the 
publ. tr. I render bhuvam as a straight preterite: “I was” (sim. Ge. “Ich ward”; Say. abhavam). 
Given the present indicatives of the rest of the vs. and its general content, I now think that that 
rendering is wrong, but I am not certain what the correct one is. I would be inclined to tr. it as a 
general present (“I am / become’”’) in keeping with the other present verb forms, save for two 
factors: The next hymn, X.49, which is the atmastuti companion to this one, contains two forms 
of bhuvam (out of 5 total in the RV): X.49.1c, 4c. Although X.49 is dominated by injunctives 
and so the temporal values are hard to establish, most of the hymn concerns specific deeds of the 
speaker (=Indra) in the past, and so bAuvam there may have past reference. Moreover in our own 
vs. the adj. purvya- is ambiguous: it can mean ‘foremost’ with regard to quality or location, with 
no temporal reference, but it can also mean ‘former, earlier’ or ‘ancient, primordial’ or 
‘foremost’ in a temporal sense. If purvyds patih here means “earlier / primodial / first lord,” then 
bhuvam must have some past reference, but if the adj. only refers to the quality of Indra’s 
lordship, the temporal reference of bhuvam is unconstrained. It is probably worth noting that 
purvya- is found in the first vs. of the next hymn as well, X.49.1a, though not in the same clause 
as bhuvam in that vs. Although a survey of all the forms of purvya-/ piirvya- in the RV shows 
that temporal reference predominates, there is a solid group with the meaning ‘foremost’ in 
quality or location, and a very large group where it is difficult or impossible to tell whether 
temporal or qualify/locational reference (or both) is meant. In this case I incline towards the 
quality interpr. (so also Say., who glosses mukhyah). Weighing the various factors, I suggest an 
emended tr. to “I have become the foremost lord of gods,” a role Indra has acquired by his 
regular winning of the stakes, as stated in pada b. (“I am ...” would also work.) Alternatively IH 
suggests presential “I become,” meaning that he acquires the role on a regular basis; I am not 
persuaded because I doubt that Indra would ever admit that he /os¢ the lordship in between such 


episodes. However, if purvya- has a temporal sense here, the whole might mean “I am / have 
(always) been the primordial lord of goods / lord of gods (from) of old.” 

Note that the phrase vésunah ... patihreprises vasupate vasinam in the first vs. of the 
previous hymn (X.47.1), though they are by different poets. The phrase in our hymn has the 
newer gen. sg. vésunah, found also in véasunah ... paétihin 1.53.2, against vasoh ... vasupatim in 
1.9.9. The phrase with gen. pl., vasupdati- vastinam is fairly common. 

For dhdnam V ji, see vs. 5 below. 

The morphological identity and usage of sé@svatah in b are disputed. Gr takes it as a gen. 
sg. dependent on dhénani in the meaning “ein jeder, alle’ (his meaning #10; Say. also gen.). Ge 
takes it as acc. pl. masc. to be (irregularly) construed with the neut. acc. dhdnani), tr. “alle 
Schatze.” But sd@svant- doesn’t mean ‘all’, at least not straightforwardly — rather, it indicates an 
unbroken, or regularly repeated, sequence: “one by one, one after another, time after time,” 
shading into “constant, perpetual.” Sometimes the sequence is synchronically distributive: “each 
and every,” which could be taken as tantamount to “all.” But rather than expressing an 
undifferentiated “all,” s#s‘vant- indicates a succession of individual items considered collectively. 
Ge (n. 1b) cites III.3.7 as exhibiting another ex. of neut. pl. noun construed with masc. pl. adj., 
but that passage should be otherwise interpr. He also adduces IX.76.3, where pada-final sasvatah 
(as here) modifies the masc. acc. pl. vajan earlier in its pada: dhiyé nd vajani ipa masi Sé§vatah. 
Presumably he cites this to show that acc. pl. s@svatah can modify a synonym for dhdnani, in the 
right gender, and need not be a gen. here. My interpr. of s#svatah in our passage starts from 
passages like IX.76.3; I take it as a quasi-adverbial acc. pl. ‘time after time’ that became 
detached from the NP in which it began because of its location at pada end at some distance from 
its noun. In my own tr. of [X.76.3 “As if according to our vision, mete out prizes to us over and 
over,” saésvatah is also semi-independent, though it properly matches v4jan in number, gender, 
and case. (A less independent Engl. tr. might be “ever-new/continuous prizes.”’) I thus avoid the 
awkwardness of mismatch of gender in our passage, though at the cost of recognizing a new 
adverbial usage. It would also of course be possible simply to follow the Say./Gr interpr. and 
take it as a gen.: “I win the stakes of each and every one.” 

As Ge (n. 1c) points out, jantévah has a double sense and should be read with both simile 
and frame — hence my “creatures ... kinfolk.” 

Note the implicit contrast between sém jayami(b) and vi bhajan (d). The dhanani 
gathered in b are redistributed to the deserving in d. 


X.48.2: Acdg to Ge (n. 2), the named recipients of Indra’s help in this vs. are among the first 
Soma-offerers. Unfortunately the mythic incidents mentioned in this vs. are difficult to 
reconstruct, and the various figures named — Atharvan (if this is a PN, not a title), Trita, 
Dadhyafic, and Matarisvan are not clearly connected elsewhere, except that Dadhyajfic has the 
patronymic atharvand- already in the RV (1.116.12, 117.22; also VI.16.14 putrah ... atharvanah). 

In the nominal clause in pada a, either Indra or the following common nouns (16dho 
vaksah) could be the primary predicate(s) of ahém. Contra Ge’s “Ich Indra ward ...,” which 
makes the second choice, I take #ndraf as the principal predicate, on the basis of vs. 5a, which 
also opens with ahdm indrah, where the wording of the rest of the pada suggests the opening two 
words form a nominal clause. However, the other alternative is certainly possible and changes 
very little. 

Trita is elsewhere associated with cows, but as, himself, a releaser of cows — not the 
beneficiary of Indra’s action with regard to the cows. See the famous Trita Aptya appendix to the 


Agni hymn, X.8.8-9, where Trita first smites the three-headed monster and then ... nif sasrje trid 
gah“T. let loose the cows.” Indra is also mentioned in that brief passage, but it seems as if he is 
there being assimilated to — substituted for — the Indo-Iranian *Trita, who also figures in this 
myth in Avestan (under the name Orita A9fiia). 

What exactly Indra does for Trita in our passage is also unclear, though not because of 
unclarity of the verbal expression. The pada is unambiguous: witaya ga ajanayam dher adhi“1 
begat the cows from the serpent.” See Ge’s tr. “Fiir Trita trieb ich vom Drachen die Kiihe ab,” 
with the somewhat dramatic abtreiben ‘abort’. There are two problems here (at least). The first 
involves which myth we’re actually dealing with. The word 4/7/- ‘serpent’ is a powerful clue that 
it is the Vrtra myth, since Vrtra is constantly identified as an 4/y- and the encapsulating formula 
of that myth is 4hann 4him. But when we can pin down Trita’s activities in the Vedic mythical 
universe, he is associated instead with the Vala myth. See 1.52.5 indro ydd ..., bhindd valaésya 
paridhimr iva tritéh “When Indra split the barricades of the Vala-cave, as Trita had.” Although 
the Vala and Vrtra myths are often assimilated to each other, in our case (i.e., X.48.2) I think 
Trita has been grafted into the Vrtra myth signaled by d/z-. This seems preferable to interpreting 
the serpent (4/v-) as an image of the Vala cave. (Nor do I, pace Ge [n. 2b], think that the serpent 
is ViSvarupa, the monster of X.8.8—9.) 

So what action does a/anayam depict? Presumably a similacrum of birth: the cows 
(=waters, probably) are within the serpent and Indra causes them to come out, alive. If what is at 
issue is the identification cows = waters, the likelihood is that the snake swallowed them, as in 
swallowed by the serpent.” The release of the waters from within the serpent would seem like 
birth — indeed like the breaking of the waters that precedes birth. The image is a striking one, but 
I think there is another reason the poet chose ajanayam: the beginning of this verb recalls and 
may have been meant to evoke in the audience several verbs more regularly found with “cows” 
in the Vala and Vrtra myths: V aj ‘drive’ and Vi ‘win’. Cf. phrases like gd ajati (1.33.3) and ga 
ajayah (1.32.12). 

I don’t know quite what to make of this mash-up of at least three myths in a single pada: 
Trita (and Indra) and Visvaripa, Trita (/Indra) and Vala, Indra and Vrtra, but I think it is 
deliberate on the part of the poet. Perhaps he is calling attention to the overreach of Indra’s 
boasting. 

In c the verb 4 dade could be either a pres . indicative to the redupl. pres. stem or a 
perfect. Because of the mythological content of the vs., I opt for the pf., as does Kii (241). 

As discussed ad I.112.19 etc., simplex forms of the old desid. siksa- (V Sak) only take the 
dat., but here the part. s/ksan also has an acc. obj., gotra. The lexeme 4 siksa- does take an acc., 
in the sense ‘seek to obtain’, with Zin the same function as the lexemes @ V yaj ‘obtain by 
sacrifice’, 4 V pi ‘obtain by purification’. See again I.112.19. I suggest that the Zis in fact found 
in our passage: gota Siksan can easily represent gotra a-siksan in sandhi. 

In the publ. tr. “their cowpens” refers to the cowpens of the Dasyus. 

As far as I know, Dadhyafic and Matarisvan are never otherwise associated. 


X.48.3: On the verb drya- see comm. ad VIII.16.6. 
The fronting of the oblique Ist sg. prn. is carried through the whole vs., but it is broken in 
the publ. tr. in pada d, since “me they recognize ...” sounded stilted to me. 


X.48.4: The first hemistich lacks a verb and definitely needs one, since it has both a nominative 
and an accusative phrase. It’s easy to supply ‘win / gain’ — perhaps from sém jayamiin 1b, but 
cf. also the almost identical expression in V.61.5 sénat sa 4svyam pastim, utd gévyam ... “She 
gains livestock in horses and cows ....,” with a form of synonymous V san 

On the slangy idiom n/V sa ‘grind down’ see ad X.28.6. As noted there, the referent of 
the obj. puri sahdsra “many thousands” is likely to be enemies, perhaps the Dasyus of 2c. 


X.48.5: Given the position of the nd@in pada a, it seems likely that ahém indrah is a nominal 
clause. See comm. ad vs. 2 above. So also Kii (189) “Ich bin Indra.” 

na para jigya id dh4nam\s the negated opposite to 1b ahdém dhanani s4m jayami, though 
the image in 5a is specifically from dicing (see Ge n. 5a), while that in 1b seems to be more 
generalized. 

The lexeme 4va V sthd with dative appears to be unprecedented. Normally it means 
“go/step down’ with an acc. of goal, incl. in the middle pf. (as here): V.44.9 samudram asam ava 
tasthe agrima “The foremost of those (females) has stepped down into the sea.” The sense of our 
passage 1s fairly clear contextually: ‘descend/step down for death’ can mean ‘give way, concede’ 
or perhaps simply ‘come down [from heaven] to approach’; Gr anheimfallen (fall victim to), Ge 
verfallen (fall for). 

In any case the two pronouncements in ab, each couched in the negative, seem odd things 
for Indra to boast about, esp. the latter, since Indra should not be susceptible to death anyway. 
Indra’s promise in d is also expressed negatively. 

Ge tr. the pres. part. sunvantah as a functional impv., as if coordinated with yacata: 
“Presset Soma aus und bittet mich um Gut!” (Sim. Lowe, Part., 263.) I certainly agree that the 
two are closely connected and temporally / logically ordered, But such an interpr. fails to account 
for the d/(and I also see no reason to erase the morphological identity of the participle). I think 
the point is — do your begging only when you’re pressing soma for me; don’t even think about 
begging for stuff if you’re not engaged in pressing soma. 


X.48.6: The verb for pada a must be supplied from ahanam in c (with a rel. clause intervening in 
b). 

The intens. part. sasvasatah echoes sasvatah in 1b phonologically, though they are of 
course etymologically and semantically completely distinct. 

Pada b has a functional periphrastic causative in the present middle: yudhdyé *krnvata 
“they caused to fight.” It is not at first clear why this periphrasis is used here, since a 
morphological causative yodhdya- exists. However, the various formations to the root V yudh 
show subtle functional and syntactic distinctions (see my -éya-, p. 151). The causative means ‘set 
X (and Y) to fighting’, where the various parties to the fight are in the acc. and the subject is the 
instigator, who takes no part in the fight himself. The -ya-present yiidhya- in the act. also takes 
an obj., but it means ‘attack’: the subject fights the object. Its middle equivalent, yiidhyate means 
‘contends (mutually)’, the non-causative equivalent of yodhdya-. The periphrasis in our b has yet 
another sense: “X (subj.) causes Y (obj.) to fight X” — in other words the subject both instigates 
the fight and participates in it. The middle voice of 4krnvata expresses this dual role. (For a 
different, and to my mind less compelling, interpr. see Zehnder, Periphr. Kaus, 24, 66.) 

The publ. tr. renders dnamasyur namasvinah as “(1) unbowable ... those to be bowed”; 
very similar is Ge’s “die sich Beugenden ... (selbst) unbeugsam.” This is what context suggests it 
ought to mean—but there are problems. The stem namasvin- (8x) otherwise means ‘reverent, 


offering homage’ The gerundive feature in my tr. (“to be bowed”) is surely wrong, but even 
without that, it is difficult to square the usual meaning with the context here. If they are already 
reverent, why does Indra need to smite them — and how can the “challenging” acc. pl. 
(ahvayamanan) be reconciled with the meek namasvinah in the same case and number? Negated 
dnamasyu- is found only here, but namasyu- does occur twice elsewhere (1.55.4, VHI.27.11), 
again meaning ‘offering homage’, and it belongs to the larger morphological system that 
includes the denom. namasya-, which means the same. If we take these observations seriously, 
the violence that dominates the whole vs. up to this last phrase is suddenly absent. Although I 
would prefer to keep some version of my and Ge’s interpr., I find that hard to justify. I would 
now take namasvinah as a proleptic descriptor of the challengers, who, once struck down and 
rendered humble, offer their homage to Indra. As for him, 4namasyu- would be a restatement of 
drlha vadan “talking tough.” Though his opponents have been subdued and offer him némas-, he 
does not do so in return. This is not particularly satisfactory, but I can’t otherwise account for the 
phraseology. I would now emend the tr. to “I struck down with my stroke those who were 
challenging (me), (I) talking tough, giving no homage to those (now) offering homage.” Note 
that Gr must have been sufficiently disturbed by a4namasyuh that he identifies it as a verb form, 
an imperfect (!) to the denom. namasya- (which, however, doesn’t help matters). 


X.48.7: The numerical sequence — “‘one against one” (ékam ékah), acc. “two” (dvd), nom. 
“three” (trd¢yah) — builds on the amredita dva-dva “by twos” in 6a. 

On the shape of the root noun in (/s-)s4/- see comm. ad IV.88.7. The lexeme nif V sah is 
found only once as a verb form (1.127.3 nihséhamanah) and twice as a root noun, here and in 
1.181.6. In the other two instances I render the movement implied by the preverb: I.127.3 “going 
forth to conquer,” I.181.6 “setting out to conquer.” The tr. “utter victor” here does not attempt to 
do so (nor do Ge’s Sieger, Scar’s “der iiberlegene Sieger” [603]), though I suppose an alternate 
“T go forth to conquer, one against one” would be possible. 

The verb karant/is classified by Wh (Roots) as a root pres., a stem that otherwise doesn’t 
exist, but it surely is, with Macd (VGS verb list), a root aor. subjunctive. Although grammars 
give the 3rd pl. act. subj. ending only as sec. -an, it does not seem to me that the Sprachgefiihl for 
this part of the paradigm is terribly strong, and it is easy to imagine extending the 3rd singular 
choice between sec. -af and prim. -at/to the 3rd pl. I would also point out that if it is to be 
interpr. as a pres. form, it could just as easily belong to a thematic Class I pres. (there being no 
accent), and have developed from the root aor. subj. A root pres. 3rd pl. should properly have the 
weak form *kranti. A modal sense “can/will do” fits the context better than an indicative. For a 
parallel see gémanti in V1I.34.20, which Wh identifies as a Class I pres. 

The publ. tr. is somewhat clumsy, since the simile seems to qualify Indra rather than the 
multitude, who are being compared to threshed ears of grain. The intrusion of a homely 
agricultural image here is striking, esp. as one would expect a more exalted comparison from 
Indra’s own mouth. The word parsé- is a hapax, but its probable sense ‘sheaf, ears of grain’ is 
supposedly anchored by the YAv hapax parsa- (Yt. 13.71), which is likewise the obj. of a form 
of Van (/ Av. V jan) — though it should be noted that the Avestan context is hardly diagnostic 
and there’s a certain circularity whereby the meaning of the Vedic word is supported by the 
Avestan one and vice versa. On the other hand, kAd/a- “threshing floor’ is reasonably well 
attested in Vedic (esp. AVP, which abounds in agricultural materials) and in Middle and Modern 
Indo-Aryan (see Turner s.v.), and its presence in this simile certainly helps establish the 
presumed sense of parsd-. 


X.48.8: The Gungus are otherwise unknown, though they presumably have some connection 
with the isolated female divine figure Gungu in I.32.8. Atithigva is better known. In fact Indra 
slays the same Parnaya and Karafija with Atithigva’s help in I.53.8, though nothing further is 
known about these victims. It’s] also possible that there are multiple Atithigvas (see esp. 
Macdonell + Keith, Vedic Index, s.v.). 

On the lexeme i V Arsee comm. ad VII.76.2. Ge (n. 8b) suggests that the simile sam na 
that begins the next pada in fact goes with pada a, as a word play; this seems eminently sensible 
and is reflected in the publ. tr. (though Scar [190] takes it with b). Ge disavows any etymological 
connection of the two /s- here, but as indicated in the comm. ad VII.76.2, it is quite likely that 
they are etymologically the same, though their meanings and functions have diverged; so also 
EWA s.Vv. is-. 

The cmpd. wrtra-tir- (5x, always acc. sg. vrtra-tiram) occurs three times in positions 4—7 
in trimeter vs., as here (4sam nd vrtratiram ...). In each case HVN comment that a caesura after 3 
is rare, but surely the caesura is simply a late caesura in 5th position as usual, coming at the 
cmpd seam after vrtra-. 

The question is who/what the vrtra-tir- is. Since Indra is the subject, it cannot be him, 
though he would be the default. Gr suggests Atithigva, and this may be the best solution. Note 
that in IV.42.8 Trasadasyu is named as a wrtra-tir- “like Indra”: ... tasddasyum ... indram na 
vrtraturam, so non-gods qualify. But it is possible that it’s Indra’s mace: cf. X.99.1 taksad vajram 
vrtraturam “he fashioned the mace that overcomes obstacles.” 

The (almost) identically built loc. sg. cmpds parnayaghné and karafijahé in c contain two 
different thematic derivs. of V Aan. Scar (696) plausibly suggests that the -/a- in the latter is a 
metrically conditioned nonce form; he might also have noted vrtra-hdtye in the flg. pada, which 
would have supported the -Aa- form preceding it. 

I consider the mention of the Vrtra-smashing in d to be an implicit comparison: the 
smiting of the two presumably human enemies in c is likened to Indra’s great paradigm deed. I 
think it less likely that the Vrtra-slaying is simply lumped in, as a third ex., with two lesser such 
killings. 

The redupl. Ist sg. a4susraviis generally taken as a plupf. (Gr, Wh [Rts], Macdonell [VGS 
425]), and it may well be. However, it is possible that it belongs instead to the redupl. aor. 
associated with the caus. sravdya- ‘make hear(d)’. This seems to be implied by Klein’s (DGRV 
II.170) “after I had caused my fame to be spread.” The redupl. aor. is otherwise represented in 
the RV by the single form act. 3rd pl. asusravuh (X.20.12). A mid. pluperfect might be expected 
to have passive value like the single indic. pf. in the middle, susruve ‘has been famed’, in 
VIII.66.9. A medial caus. could have the reflexive transitive sense ‘cause oneself to be heard of’, 
‘spread one’s own fame’, and the engagement of the subject in creating his own celebrity fits the 
boastful tone of this atmastuti. No alteration of the publ. tr. is needed, since “I spread my fame” 
essentially expresses the reflexive nuance (though Klein’s tr. is more explicit). The full grade 
(but light syllable) in both 4susravi and asusravuh may also fit the template of the redupIl. aor. 
better than a plupf., though the weak forms of redupl. formations to such roots are quite variable. 


X.48.9: Nami Sap'ya is found also in VI.20.6 and [.53.7, in the latter without the patronymic. But 
in its place is sékh'ya as a play on words. Our passage has the patronymic in c, directly flg. nami, 
though without distraction (probably), but in d sakh'ya appears in the same metrical position, 


echoing the pun found in 1.53.7 (though note that in 1.53.7 sd@khydis the instr. sg. of sék/i- 
‘comrade, partner’, while here (differently accented) sakhydais neut. pl. to sakha- “‘parnership’. 

The double dat. zsé bhujé is also found in VIUI.20.8. As Ge suggests (n. 9a), isé, the 
functional obj. of bhujé, has been attracted to it in case. The double-barrelled tr. “restoring 
refreshment” for 7séis meant to capture the word play in 8ab. Tichy (KISch 207) takes me with 
isé (“um meine Stérkung zu genossen”), but as Ge points out (n. 9a), in VI.20.6 it’s Indra who 
bestows /s- on Nami. 

In d ése plays on isé, though they are grammatically and etymologically distinct. 


X.48.10: As noted in the publ. intro. as well as the hymn intro. above, this is the only vs. that 
lacks a Ist ps. reference. It is also entirely unclear why this vs., which violates the stylistic unity 
of the hymn, is found here at all — though I will speculate on this below.. It is true that the meter 
changes to Tristubh from Jagati, also for the immediately flg. final vs. 11, but vs. 7 is also in 
Tristubh, and both 7 and 11 fit conceptually into the hymn. The puzzling content of the vs. does 
not help: it has given rise to quite different interpr., esp. because of the hapax asthd in b. 

The hapax asthd is taken by Ge (flg. Ludwig) as the instr. sg. to *asth- ‘bone’ (Aves. as@), 
which he then interpr. as referring to the myth of Dadhyafic and his revealing the location of the 
hidden soma. His tr. of the hemistich is “Bei dem Einen ward der Soma im Inneren geschaut; den 
anderen tut der Wachter durch den Knochen kund.” The contortions that he must engage in (see 
n. 10 and esp. n. 10ab) to fit the wording to the myth are sufficient evidence for the unlikelihood 
of the interpr. A more likely, though not entirely trouble-free, approach starts with connecting 
the word to the root noun V stha, a possibility thoroughly discussed by Old; see also Scar (646— 
47). Although Gr interpr. it as an adverb ‘sogleich’, Old’s negated root noun “der nicht 
Stehende” yields a richer semantics. He sees the passage as contrasting the good person, in 
whom the presence of interior soma can be detected (a), and the evil one, who can be shown to 
be without it (b). “In Manchem (dem Guten) wird der Soma darinnen (verweilend) erblickt. 
Manchen (den Bosen, vgl. cd) macht der Wachter (itiber Gute und Bése) sichtbar (kenntlich) 
durch den (in ihm) nicht verweilenden (Soma).” By this analysis asth@ is an instr. sg. to the root 
noun cmpd. This analysis is also fld. by AiG II.2.35 and with some hesitation by Scar, and it is 
registered, though not fully endorsed, by EWA 766 (s.v. STHA). 

The publ. tr. in general follows Old’s interpr., but questions remain. In particular, who is 
the gopa- who reveals the lack of soma in the second party? And is that gopa- the unidentified 
subject of cd or not? Acdg. to Old, the gopa- is the one who watches over good and evil; he says 
nothing specific about the identities in the 2nd hemistich. My current views slightly emend Old’s 
interpr., in an attempt to explain why the vs. is found in this hymn. Let us begin with the fact that 
Indra’s signature deed, the slaying of Vrtra, is barely mentioned in this hymn, found only in vs. 8 
and backgrounded there. In that vs. someone/thing besides Indra is touted as a wrtratiir- (8b) and 
the Vrtra slaying is compared to Indra’s slaying of two lesser beings (8cd). I suggest that Indra’s 
signature deed is treated in our vs., which is the climatic one before the summary vs. 11, but it is 
an indirect treatment of the Vrtra slaying, expressed in riddling fashion to escape the clichés of 
that narrative. I therefore think that the contrast in ab is not between good and evil beings (per 
Old), but between the one powerfully strengthened by soma and the weakling who does not 
possess it (who in this case is Vrtra). In pada a the soma that Indra drinks to prepare himself for 
battle is discernible (dadrse) in Indra, though the soma is within him. Presumably the signs of 
battle fury and soma exhilaration are evident in his external demeanor. In b the one who is 
exposed by his lack of soma is Vrtra, and I am inclined to think that Indra is the gopa- who does 


the exposing — by showing up Vritra’s inability to fight back. This seems more economical than 
dragging in a third party, and Indra is at least once called gopé- (e.g., V.31.1), though the 
designation is more often of Agni or Soma, less commonly other gods. 

As for the subject of cd, I emphatically don’t think it’s the gopa-, pace Ge (n. 10c) and 
Heenen (Desid. 207-8). Rather it is Vrtra (or if my identification of the soma-less being in b is 
not accepted, some unspecified enemy of Indra). The same desid. part. yiiyutsant- 
‘desiring/trying to fight’ is used of Vrtra in V.32.5, where Indra in the exhilaration of soma 
consigns him to darkness (cf. also [.33.6 of a group of Indra’s enemies, also defeated). 

By my interpr. the obj. of yifyutsan, the “sharp-horned bull” (t2gmasrnga- vrsabha-), has a 
double sense. This phrase is several times used of Soma: he is clearly so called in X.86.15, and I 
argue ad X.28.2 that the same phrase refers to Soma there (contra Ge). See also “igmdsrnga- in 
1X.97.9, also of Soma. But the same phrase is used once clearly of Indra (VII.19.1). (The other 
similar phrase, “gmdsriga- vamsaga- [“sharp-horned buffalo (?)”} in VI.16.39 applies to Agni.) 
The first reading here is probably Indra, with the two primal opponents, Vrtra and Indra, serving 
as subj. and obj. respectively. But in trying to fight Indra, Vrtra is also battling the soma within 
Indra that gives the god his invincible power. 

With Ge (n. 10d) I supply a word for ‘fetter’ (pasa-) with bahulé, on the basis of baddhd- 
‘bound’ and VII.59.8 with the phrase druhaéh pasan “the fetters of deceit” in VII.59.8. Note also 
that bahuld- directly modifies drih- in 11.31.19 drihah ... bahula adevih. I have not found a 
passage that explicitly links Vrtra with drih-, but as in the just-cited [I.31.19 anything Indra is 
against can be so characterized. 

To summarize briefly: if I am correct, this apparently aberrant vs. in the otherwise 
unbroken atmastuti, which contains no Ist sg. forms and makes no explicit indentifications, is 
Indra’s indirect boast about his major achievement, the Vrtra slaying, made possible by Indra’s 
access to soma and Vrtra’s lack of it. 


X.48.11: Ge takes devéndm as parallel to the gen. pls. of pada a: “das Gesetz der Aditya’s, 
Vasu’s, Rudriya’s, der Gotter.” But its positioning after devdh invites us to construe the two 
words together, and the archaic ring of the phrase (“god of gods”) fits nicely with the whiff of 
Indo-Iranian antiquity in the previous vs., where the arch-enemy of Indra is linked to the Lie. 

The negated past participles, near-synonyms, that fill the last pada, d4parajitam astrtam 
asalham “invincible, indestructible, unconquerable” bring the hymn to a powerful close. Note 
that 4parajitam harks back to 5a nda para jigye and a4salham to 7a nissal. 


X.49 Indra 

Although X.48 and X.49 are companion pieces—atmastutis consisting of the same no. of 
vss.—there are notable differences in the stylistic impression they make, esp. with regard to 
pronouns and verb forms. 

As noted in the publ. intro., the nom. sg. a4ém is ubiquitous in this hymn: 16 of the 20 
hemistichs (excluding the summary vs. 11) begin with ahdm, as do 4 of the even padas (1b, 2d, 
3b, 5d). This overwhelming presence contrasts with X.48, where the Ist sg. pronouns recede 
after vs. 3 (see intro. to X.48 above). 

X.49 also presents a remarkable collection of injunctives — 19 in all, in the 10 vss. under 
consideration: la dam, 1b Arnavam, 1c bhuvam, \d saksi, 2a dhuh, 3a sisnatham, 3c yamam, 4b 
randhayam, 4c bhuvam, 4d bhdre, 5a randhayam, 5c karam, 6b rujam, 6d karam, 8c karam, 8d 
vaksayam, 9a dharayam, 9d vidam, 10a dharayam. (A few of these require some comment. 


Thematic 1‘ sg. mid. bAare in 4d could be either a present or an injunctive, but context favors a 
past reading and therefore an injunctive identification. In 5c ayave ’karam the Pp. reads akaram, 
but of course karam is quite possible in this sandhi situation: Old says the augment is doubtful 
and points out that even Say. reads karam. In 6b and d the Samhita vrtraharujam and 
rocanakaram could conceal augments (a//4/rujam, a[/4/karam), and the Pp. so analyzes, both 
times with accent, but injunctives are just as possible.) Against this accumulation of injunctives 
there are 5 securely augmented forms — 3b avam, 5b 4jihita, 5d arandhayam, 8b prasravayam, 
10b d4dharayat — and a miscellany of other finite forms: 3 perfects: 2d dade (or redupl. pres., but 
see comm. ad X.48.2), 3d raré, 7c aha; 2 presents: 7a yam, 9c tirami, as well as whatever Arse in 
7d may be. By contrast, consider the distribution of tenses and moods in X.48: 7 injunctives: la 
bhuvam, 8a iskaram, 8b dharayam, 9a bhat (which, given phonological context, could be 
augmented (a)bhut, but isn’t so read by Pp.), 9b Arnuta, 9c mamhdyam, 9d karam, 6 securely 
augmented forms (by meter): 2b ajanayam, 3a ataksat, 3b avryan, 4d 4mandisuh, 6b akrnvata, 8d 
asustavi, and one likely one (6c ahanam, though the Samhita text Adnmanahanam would allow an 
injunc. hanam reading); 10 presents: 1b jayami, 1c havante, 1d bhajami, 3d aryanti, 4c sisami, 7a 
asm, 7c hanmi, 7d nindanti, \0b krnoti, 11b minamr, 6 perfects 2c dade, 5a jigye, 5b tasthe, 10a 
dadrse, 10d tasthau, 1\c tataksuh; 2 subjunctives: 5d risathana, 7b karantt, | imperative: 5c 
yacata. 

As noted in the publ. intro., I find it surprising that Hoffmann did not treat this hymn as a 
testing ground for his interpr. of the injunctive. (He does treat a few vss. piecemeal.) In the publ. 
tr. [render the injunctives as general preterites, except for sakszin 1d, which I now would 
rethink. 

On the metrical disturbances in this hymn, see Old’s various comments. 


X.49.1: As just noted, my tr. of saks7in d (“I have vanquished”) contrasts with my renderings of 
the other injunctives in this hymn and I would now change to a general preterite: “I vanquished.” 
There is no functional difference between the present and aorist injunctives in this hymn that I 
can detect, and although saksvis the only s-aor. form in this hymn, that should not correlate with 
a different usage. 


X.49.2: Pada c has no overt verb; I have supplied 4 dade from d. Ge supplies ‘lenke’, though the 
parallel he cites, 1.63.2, has instead the verb veh ‘pursue’. Ge also couches the whole hemistich 
in the present: “ich (lenke) ... ich ergreife ...” This is grammatically possible: as noted ad X.48.2 
a dade is ambiguous between Ist sg. redupl. pres. and Ist sg. pf. And it would also make sense if 
the half-vs. is describing Indra’s usual preparations for his innumerable deeds in the 
present/future. However, in the context of this vs. a past tense reading works better: the first 
hemistich seems to depict the original initiation of Indra into his name and role, and the second 
half then describes his acquisition of his two most characteristic accoutrements, his pair of horses 
and his mace. 

But I also wonder if 2cd should be read in conjunction with vs. 3, with the whole 
referring to the USana Kavya, Kutsa, Susna myth. Or rather, that both readings are 
simultaneously possible — the first given above, that Indra is acquiring his horses and weapon for 
the first time after being given the name Indra, and the second, that the horses and weapon are 
specifically those for the Susna battle, with this reading providing a transition to vs. 3. For the 
horses and weapon in the UK / Kutsa / Susna saga, recall that when Indra takes Kutsa on his 
chariot to journey to UK, he first yokes the two horses of the Wind; cf., e.g., 1.174.5 mrad vatasya 


asva “the two silvery horses of the Wind” (cf. I.175.4, IV.16.11, VUI.1.11, X.22.4—-5). Then 
when they arrive at UK’s, the latter produces the weapon for Indra to use against Susna. In 
1.51.10 the weapon is referred to as the abstract ‘might’ (séhas), but UK definitely ‘fashions’ it: 
taksad yat ta usana sahasa sahah “When UsSana fashions might with might for you.” But in 
I.121.12 the weapon thus fashioned is a mace: yém te kavyd usdéna mandinam dad, vrtrahénam 
paryam tataksa vajram “What Usana Kavya gave to you to provide exhilaration, that decisive, 
Vrtra-smiting mace had he fashioned.” With more details V.34.2 yad im mrgaya hantave 
mahavadhah, sahasrabhrstim usana vadhém yémat“... when Usana, possessing the great 
weapon, held the thousand-spiked weapon (out to him), to smash the wild beast.” 


X.49.3: This vs. names by name two of the participants in the exploit just discussed, Kutsa in b 
and Susna in c. I suggest that Usana Kavya is also present, in the kavaye in pada a; UK is 
elsewhere referred to by the designation ‘poet’ (kavs-), substituting for his patronymic. See, e.g., 
IV.16.2—3, 26.1, V.34.3 and comm. ad VI.20..4. Note that Say. glosses kavaye with usanase here. 
Ge’s identification of the poet with Kutsa (n. 3ab) is a less happy choice and leads him to 
misinterpret the pada in my opinion. 

But determining the identity of the poet in pada a is only the beginning of our challenges. 
On the surface of it, the pada involves slashing, piercing, or otherwise doing harm to a cloak 
(atka-) for / on behalf of the kav/-. This somewhat puzzling action was obviously too much for 
Ge, who supplies the verb ‘gave’ to govern the cloak, from raréin d, and supplies Susna from c 
as obj. of sisnatham, thus manufacturing two separate clauses in the pada, one lacking an overt 
verb, one lacking an overt object. (This interpr. was followed in all particulars by Elizarenkova 
[168].) This redistribution of elements seems somewhat perverse, esp. in this hymn and esp. in 
this verse, whose construction is so four-square, with an ahdém at each corner (beginning each 
pada)—esp. since there’s a perfectly good transitive verb to govern 4tkam in the pada in question. 
Old defends interpreting the syntactic deployment of the pada as given (that is, with 4tkam as 
obj. of sisnatham), even though we can’t restore the plot. He also properly rejects the notion, 
found already in Say., that atka- here is a PN. 

Clearly the cloak and what was done to it are the key to this pada. Here we are lucky 
enough to find a cloak in another treatment of the UK/Kutsa/Susna myth, X.99.9cd; 
unfortunately it doesn’t provide a clear key: ayém kavim anayac chasyaémanam, atkam yo asya 
sdénitoté nam “This one here [=Indra] led the poet who was being praised, who won his cloak 
and was the winner among superior men” (by my tr.; others’ v. diff.). The first hemistich of this 
vs. contains a compressed account of the victory over Susna, with Kutsa the beneficiary. In my 
view the “poet” in c is once again USana Kavya. Here (in my view) he carries off a/the cloak as a 
prize, perhaps a reward for supplying the weapon that did Susna in. This suggests that the cloak 
belonged originally to the enemy, probably Susna himself. In our passage then, Indra may be 
rendering Susna’s cloak harmless and up for grabs — in which case perhaps ‘struck down’ or the 
like might be a better tr. than ‘pierced’ for s7snatham. Indra dispatches the cloak (pada a) before 
doing the same to Susna himself (c). I tentatively suggest that Susna’s cloak is a garment of 
enveloping darkness, consisting of mayd- (‘magic art’, etc.). Susna’s maya are mentioned 
several times, as objects of Indra’s attack (1.56.3, V.31.7, VI.20.4, prob. IV.16.9); it is also said 
that the slaying of Susna keeps darkness away (V.31.9), and Susna is also said several times to 
be hidden or in possession of something hidden (X.22.10, 61.13). By contrast Ge suggests (again 
n. 3ab) that the cloak is Indra’s or Kutsa’s and refers to the apparent switching or blending of the 
appearances of Indra and Kutsa, glancingly referred to in IV.16.10 and embroidered in 


entertaining fashion in the JB. (See comm. ad IV.16.10 and the publ. intro. to that hymn.) I find 
this unlikely, since the cloak is the object of a hostile act that is identical to what happens to 
Susna. (However, cf. VI.33.3, a passage containing instr. pl. dtkath deployed by Indra; I explain 
these cloaks as a reference to Indra’s shape-shifting; see comm. ad loc.) 

There is another possible explanation for the cloak here; though I think it is less likely as 
the primary reference than what was just presented, it may contribute to the overall interpr. In the 
UK/Kutsa/Susna portion of IV.16 (vss. 9-14) we find (IV.16.13) atkam nd ptiro jarima vi dardah 
“You shredded their fortresses, like worn-out age a cloak.” The simile is hard to interpret (see 
comm,. ad loc.), but syntactically the cloak is being compared to the fortresses (puiraf) that Indra 
destroyed. Since it is Susna’s fortress(es) that are attacked in some passages (1.51.11, IV.30.13, 
VIII.1.28), the “cloak” here might be a metaphor for these destroyed fortresses. 

In b “with this help” conceals the pl. of the Skt. phrase ab/ir atibhih. As so often, I have 
suppressed the pl. because in Eng. both “with these helps” and “with these forms of help” are 
awkward. 

My tr. of c agrees with Ge’s, in construing Stisnasya with the agent noun snathita. More 
grammatically punctilious scholars, unwilling to accept that some root-accented agent nouns take 
genitive complements rather than expected accusatives (and vice versa: suffix-accented -tar- 
stems with genitives), have disordered what seems (to me) the obvious sense of the pada to 
accommodate their syntactic scruples, construing gen. stisnasya with védhah and supplying an 
object (from nowhere) for snathita. Thus, Tichy (-fa-stems, 152; fld. word-by-word by Kii 
[421]) “Ich habe in meiner Eigenschaft, (jeden Gegner) zu Boden zu strecken, der Waffe des 
Susna Einhalt geboten”; Tichy cites the similar ploy of Re (BSL 39.110) “c’est moi qui, (le) 
massacrant, ai arrété l’arme de S.” The Tichy-Kii interpr. introduces a generalized enemy (“jeden 
Gegner’”) that is out of place in the tight confines of the UK/Kutsa/Susna saga. (Re avoids this by 
supplying Susna as object of snéthita, which indirectly restores what I think the grammar says.) 
These interpr. also require that the védhar- belong to Susna and that Indra’s act (expressed by the 
verb yamam) involves checking or parrying $’s weapon in some way. These assumptions are not 
impossible: védhar- can be the weapon of the enemy (e.g., I.174.8), and V yam can sometimes 
mean ‘restrain’. However, the more likely interpr. is that Indra is wielding the weapon; cf. the 
very similar phrase ( vadhar tid V yam) in V.32.7, where Indra brandishes his védhar against 
Vrtra: uid yad indro mahaté danavaya, vadhar yémista ... “When Indra held up to the great 
Danava his weapon.” It is also worth noting that in another version of our myth Usana Kavya 
performs a very similar action, proffering the weapon to Indra: V.34.2 (quoted above) 
sahadsrabhrstim usana vadham yamat“U. held out the thousand-spiked weapon (to him).” Ge (n. 
3c) also adduces V.34.2 and suggests (n. 1 at bottom of page) that Indra is holding the weapon 
out to Kutsa, producing a kind of chain of transmission. I think it more likely that Indra is 
holding it out against Susna, as in V.32.7 (though we lack the preverb sidhere). 

Pada d seems to sum up the fortunate result of the destruction of Susna, but what that 
result is also has to be probed. The Dasyu is presumably Susna. Acdg. to Tichy (/Kii), Indra did 
not give away the Arya Schar (host / troop) to him (“der ich die arische Schar nicht dem Feind 
preisgegeben habe”), with an unmotivated substitution of “group / troop” for “name.” (Ge. does 
not make this substitution: “der ich den arischen Namen dem Dasyu nicht preisgab.”) I think we 
need to take “name” seriously and read this pada in conjunction with 2a, where the totality of 
creatures (‘of heaven and earth and the waters”) conferred the name “Indra” on him. “Indra” is 
in some ways the “Arya name” par excellence, and in 3d he seems to be saying that by his heroic 
actions he has not ceded or handed over this proud name to a creature with the opposing name 


Dasyu. That is, he has not disgraced the name or allowed the Dasyu to lay claim to it. The middle 
voice of raré reinforces this boast; it can be tr. somewhat heavily “I did not give my own name 
...” (though such self-involvement of the subject is not as strongly perceptible in all middle 
perfect forms to v ra). 


X.49.4: The same personnel (more or less) appear in VI.20.8, VI.26.4; see comm. on the former 
esp. for some decipherment of the story involved. The presence of the same names in all three 
vss. makes it likely that a single mythic complex is involved in our vs., rather than a set of 
unconnected anecdotes, one per pada. In both passages in VI, Indra works on behalf of Vetasu 
and Tuji and against Tugra. Vetasu and Tuji are found only in those two passages (the latter in 
disguised form in VI.20.8, q.v.) and this one; Tugra is better attested, esp. as the father of 
Bhujyu, but it’s not clear to me that these two Tugras are the same. (It is also worth noting that 
the client Tuji and the enemy Tugra appear to be etymologically related, with a Caland-y 
configuration; see EWA s.Vv. tij7-.) 

Vetasu in VI.20.8 and 26.4 is singular, against the pl. here. 

In the publ. tr. I take acc. vetasiin with pitéva (“like a father to the V.s”) in order to avoid 
supplying a verb. But when pitar- has such a complement, it is normally in the dative (typically 
suinave ‘to a son’). I therefore now think a verb needs to be supplied to govern vetastin and the 
dat. inf., perhaps a form of VAr(see karam in the next vss., 5c, 6d), as in I.129.1 ... tém 
abhistaye, kérah “you will make it prevail” or V/pa, as in X.93.11 sada pahy abhistaye (also 
V.17.5). The latter would fit better with “like a father,” but the former makes fewer syntactic 
waves. I would now emend the tr. to “I, like a father, (made) the Vs prevail.” Ge supplies ‘help’, 
Old (ZDMG 55.328 n. 1 [=KISch 788 n. 1]) ‘brought’, citing 1.129.1 just quoted, with kdrah. 

In b smaédibham is generally taken as the PN of another enemy humbled by Indra, parallel 
to Tugra. VI.20.8 contains a similar configuration, with acc. tuigram and ‘bham in the same pada, 
subject to Indra’s will. Ge-Pi (Ved. Stud. I: xvi) take #bha- there as a short form of our smédibha- 
, both 7bha- and smaddibha- being PN. Old (ZDMG 55.329 [=KISch 788]) follows this interpr; see 
also Mayr (PN s.vv.). Iam dubious. The word /bha- otherwise means ‘vassal’ or the like, and I 
suggest that in the phrase tigram sasvad tbham in V1.20.8, sasvad ibham is an appositive to 
tugram. “Tugra (as) perpetual vassal (to s.o.).” In our passage smddibham is phonologically 
similar to VI.20.8 (sa)svad ibham. | suggest that our passage is based on, or rather deformed 
from, VI.20.8, with sméad- an apheresized, phonolotically adjusted form of (sé@)svad. Since smdd 
can form cmpds (e.g., VII.28.2 smdd-ratisac- “(Agni), along with the Gift-escorts”’), it has 
captured /bha-. Unfortunately I have to assume a serious amount of misunderstanding of VI.20.8 
to arrive at our passage. The real problem is ca, which, in our phrase tigram ... smadibham ca, 
pretty unequivocally signals that we are dealing with two conjoined entities, rather than the 
single one I would like to see in VI.20.8. To get to my tentative interpr. of the passage here, we 
must first assume that a phrase like tigram sasvad ibham in V1.20.8 was reinterpreted as 
consisting of two people, not the original one: “Tugra (and) (his) vassal.” This interpr. could be 
made clearer in two different ways—either by adding a ca (*tigram tbham ca“T and (his) 
vassal”) or by cmpding with smdd (* tigram smadibham “T along with (his) vassal”)—and our 
passage represents an irrational blend of the two. This may be far more trouble than it’s worth, 
and simply accepting a PN Smadibha may be the line of least resistance. But I faintly suggest an 
alternative tr. “ I made Tugra along with his vassal subject to Kutsa.” 

The challenges of this vs. continue. Pada c contains the hapax raydni (# differently 
accented rajan/ loc. sg. ‘king’), over which much ink has been spilled (see, e.g., EWA 445—46, 


Keydana [Inf. 190-91, both with lit; most recently Weiss [“King: Remarks on an East-West 
Archaism,” Fs. B. A. Olsen (2017)]). The form is surely a loc. sg. and is also fairly surely related 
to the G and Y Aves. /n stem razar/ razan-, which is variously rendered (Barth. ‘Gebot, 
Satzung, Anordnung’, Insler ‘directive’, Humbach; ‘Verkundigung’, KP ‘adresse’, Humbachz2 
‘prayer’). I will not further pursue the Aves. evidence here, on the assumption that, if the more 
liturgically limited interpr. are correct, they result from inner-Avestan developments; not will I 
pursue the prehistory of the formations, for an ingenious account of which see Weiss. I also think 
it is unlikely to be an infinitive, as, e.g., Ge (n. 4c) suggests. (On this question see Keydana cited 
above.) But, assuming the stem means something like ‘rule, direction, control’ the question is 
who is doing the controlling — Indra or the sacrificer (v4jamanasya), who is in the gen. and 
presumably dependent on rajéni. The categorical difference that even subtle changes in wording 
can express is clear in the two English phrases “X is in control of Y” and “X is in the control of 
Y”: in the former X controls Y, in the latter Y controls X. (My sympathies to non-native- 
speakers of English, who have to confront these two semantically opposite expressions, 
distinguished only by the presence or absence of the definite article.) 

To approach this question it would help to know the identity of the sacrificer. Since this 
pada is found within a vs. otherwise devoted to the Tugra, Vetasu, Kutsa, Tuji saga, it is unlikely 
to be a generic, present-day sacrificer; rather it should be one of the participants in the same 
story. Say. identifies him as Tuji, who appears in the next pada. Given their proximity, this 
makes contextual sense, and note that in VI.26.4 Tuji is characterized as singing / a singer 
(grnant-), that is, as a ritual participant. Or it could be Kutsa, who appears in the preceding pada 
(b); Kutsa is called ‘pious’ in VI.26.3 (kiitsaya ... dastise), one of the treatments of this saga. In 
either case the sacrificer would be, not surprisingly, a devotee and client of Indra, not one of the 
enemies. This only gets us so far, however, because it is possible to construct opposing scenarios 
in which Indra is either “in control of” or “in the control of” said person. Although the former is, 
in some ways, the more likely—Indra is all powerful and can exert control over any mortal—I 
think the latter, the counterintuitive one, may be the more appealing. In response to a plea, 
phrased as a directive, from one of his clients confronting a threatening situation, Indra 
voluntarily puts himself under the direction of the emperiled mortal. This role reversal may 
account for the unprecedented verbal expression, with bhuvam + hapax loc. 

We come, at last, to pada d. As was already noted in the intro. to the hymn above, bAdre 
could be either pres. or injunctive, and I take it as injunc. because it belongs to the mythological 
recital in progress, as the presence of Tuji shows. Before probing what the pada means, we need 
to address its syntax: is d a single subordinate clause, dependent on c, or is pra vad bhare tujaye 
the subord. cl, with a flg. nominal main cl, né priyadhfse. Both Ge and I take it as the latter, but 
Old produces two possible tr. both reflecting the former. The choice makes rather less difference 
than it might appear. 

The next question is what, if anything, is the obj. of pra... bhdre. One of Old’s suggested 
tr. takes priya as obj.: “bring forward the dear things (that are) not to be assailed”; Ge supplies 
“Wagen.” But I think it more likely that this mid. locution is reflexive / self-involved: “bring 
oneself to the fore, present oneself.” This action would be the logical follow-up to Indra’s putting 
himself under the direction of Tuji: he “puts himself out” for T, insuring that the T’s priya were 
not vulnerable. What these priya were, we don’t know: Ge thinks it’s a pair of horses, but horses 
don’t figure in the other passage(s) with Tuji, and the form does not have to be a dual. I think it’s 
more likely to be just general beloved stuff, in the neut. pl. 


X.49.5: In contrast to the previous couple of vss., the episodes here are unfamiliar, but the verbal 
expression is more straightforward (with the major exception of pada b). Note the bookending 
(a)randhayam “I made subject” in padas a and d (echoing 4b). On likely injunc. Karam in c, see 
intro. to hymn above. 

Srutarvan figures in VIII.74, where he is explicitly mentioned in vss. 4 and 13, but is in 
addition the object of the danastuti in vss. 13-15 (see Anukr.). Vs. 14 of the danastuti contains a 
comparison to the rescue of (Bhujyu) “gryam ‘son of Tugra’. Although in my comment on the 
vs. just above (vs. 4) I am skeptical that this Tugra is the same Tugra as in the Tugra / Kutsa tale, 
it is possible that this sketch of the Srutarvan / Mrgaya episode was attached here because of the 
connection in VIII.74.14. 

No opponent of Srutarvan’s is mentioned in VIII.74 (which is an Agni hymn). The 
opponent here, mfgaya-, is found as the designation or descriptor of different enemies defeated 
by Indra in [V.16.13 and VIII.3.19; because of its likely derivation from mrga- ‘wild beast’ (see 
EWA s.v. mrga-), it is quite possible that mfgaya- is not a name, but an adj. ‘wild, bestial,’ or the 
like. 

Pada b is quite challenging: the only words that present no (or few) problems are the first 
two, ya4d and ma. Let us begin with the third word, the impf. 3rd sg. dzhita (so Pp.). I assume 
(with Ge, Th [Unters. 25], and hesitantly Old) that Srutarvan is the subj. of this verb and ma 
(=Indra) is the complement (though see below). To get further, we must first be clear on what the 
form is out of sandhi. Old points out that it could actually contain the preverb 4: a-djthita, but I 
think we can dismiss this suggestion quite easily: Zis not otherwise found with V 4d ‘move’. But 
this raises another issue: forms of V Ad are almost never found without preverb; most of those 
listed as such in Gr either appear with derivational extensions of preverbs or belong to the other 
V ha ‘leave (behind) / be bereft of’. For an ex. of the former see VIII.20.6 ... dyatir, jihita uttara 
brhat “heaven raises itself higher aloft,” with dttara- substituting for ud, as in X.35.6 uid agndyo 
jihatam jyotisa brhat “Let the fires rear up loftily with their light.” In V.32.9d pada-final jihate 
does appear without preverb, but it contrasts with the immediately following n/... jihitain 10a. 
Only the part. j#hanah in II11.38.1 seems to be a genuine independent ex. without preverb. What 
then to do with our apparently naked 4rhita? I suggest, very tentatively, that the gnu underlying 
anusdk is to be understood with the verb; the lexeme anu V Adis reasonably well represented 
(11.31.17, VI.18.15, VII.34.24, X.89.13) in the sense ‘follow, conform to, yield to’, as in the 
extravagant X.89.13, also with Indra as object: anv aha masa anv fd vanany, anv Osadhir anu 
parvatasah | anv indram rédasi vavasané, anv apo ajihata Jayamanam “The months gave way to 
(him), the trees gave way, the plants gave way, the mountains gave way; the two world-halves 
eagerly gave way to Indra; the waters gave way to him as he was being born.” In our passage 
Srutarvan may have yielded to Indra (per the publ. tr.) or simply followed him; in any case he is 
a client of Indra for whom Indra accomplished the deed presented in pada a. 

We still have more than half the pada to go, however. Though the next word is the 
perennially problematic vaylina, we might first address the value of the following word, cand, 
another perennial problem. This word has fortunately been treated in detail by Klein (DGRV 
1.285—92), though he does not deal with this passage. As he clearly demonstates, although cand 
overwhelmingly appears in negative contexts, by itself it does not have negative value; the 
negative is expressed elsewhere in the context and, as it were, bleeds (not his term) into the cand, 
in part because of the coincidence of -nd with the negative n@. (See however comm. ad II.24.12, 
IV.18.8.) He finds only one passage where cand has “indisputably negative value” (VIII.1.5), but 
as I argue ad loc., this counterex. is only apparent, because a trio of negative expressions follow 


cand in the same clause. Klein (p. 286) identifies only two examples of his fourth category of 
cana, “in positive clauses, where cand does not possess a negative value.” Our passage can be 
added to this category, as well as V.34.7 (see comm. ad loc.). In V.34.7 I suggest that cand is the 
equivalent of cid in that context, and it may serve thus here as well. Note that Old says that 
vayuna is “hervorgehoben” by cand. In any case we need not try to include a negative in our 
interpr. (as Ge does; see below). On the problematic ex. in X.56.4 see comm. ad loc. 

Let us now return to vaylina. The first issue is the grammatical identity of the form, 
which can be either instr. sg. or nom.-acc. pl. neut. Ge (n. 5b) opts for the former, although 
allowing the possibility of the latter if a participle is supplied. But Ge’s interpr. of the whole 
pada renders vaylind entirely too freely: “als er zu mir nicht einmal gebiirhlich, wie sich’s 
gehorte, eilte.” I think his interpr. of vayund is “gebiirhlich,” with cand, interpr. as a negative, 
accounting for “nicht einmal” and anusdak for “wie sich’s gehorte.” In his note he suggests that 
Srutarvan was in such a hurry to get to Indra that he in essence forgot his manners; this doesn’t 
accord with any other usage of vayiina- that I know of. By contrast both Th and Old interpr. 
vayuinda as neut. pl. and cand as non-negative. I think both choices are correct (inter alia, because 
neut. pl. vaylinaniis found twice nearby, in X.44.7, 46.8), but neither of the resulting interpr. do I 
find satisfying. If we take vaylind as neut. pl., we then have to figure out how to construe it. Th 
takes it as an acc. appositive to md in the meaning ‘protection’ (a semantic extension of his 
preferred interpr. of vayiina- ‘Umhiillung’): “als er (Srutarvan) in stetiger Folge (immer wieder, 
unablassig [=4nusak sj]) zu mir (Indra) kam als seinem Schutz.” He notes “[dJer harte Plural der 
Apposition” (to sg. m2) but explains it as expressing Srutarvan’s repeated seekings of protection. 
Both the “hard plural” and the lack of other exx. of vaylina- as “Schutz” make this interpr. 
unlikely. It is Old’s interpr. that is closest to mine: “als er zu mir hinstiirzte, den Ordnungen 
richtig folgend.” The syntactically controversial decision here is to construe vayiina with anusdk, 
he seems to take anusak as an adjective (“richtig folgend”’) modifying the subj. of 4ihita and 
governing the acc. vaylina. 

Let us now turn our attention to anusak, for which see also Scar (588-89). As for 
adjectival use of anusék, Scar (589) finds no certain exx. of it, though a number of passages are 
suggestive and in his opinion the adverbial usage must have arisen from a predicative use of an 
original adj. Although Scar doesn’t discuss this, I can find no clear exx. of anusaék governing an 
acc., as Old wants it to. What do 7do with the combination vayuna ... anusdk? As disc. ad II.34.4 
and passim, I interpr. vaylina- as meaning ‘patterns’, both physical patterns made, e.g., by the 
alternations of light and shade, and, by extension, ritual patterns, the template of repeated ritual 
actions, as in VI.52.12 imam no agne adhvardm, hotar vayunaso yaja“O Agni, Hotar-priest, 
perform this ceremony as sacrifice for us according to its patterns.” Now, anusdak is regularly 
used of the proper ordering of the sacrifice or elements thereof, as in VIII.23.6 dgne yahi 
susastibhir, havya juhvana anusaék/ yatha dito babhiitha havyavahanah ‘O Agni, drive with our 
good lauds, pouring oblations in yourself in the proper sequence, as you have become our 
oblation-carrying messenger.” Since vaylina- often refers to ritual elements, I think we have the 
same type of expression here: Srutarvan’s vayiina- ‘ritual patterns’ were properly ordered when 
he yielded to me or followed after me, and I responded positively to this evidence of Srutarvan’s 
piety and helped him out. How does this fit syntactically in b? Since I know of no ex. of anusak 
with acc., I take vaylind as neut. nom. pl., with anusék as adverbial predicate: “the ritual patterns 
(were) in due order,” in other words as a nominal clause. In the publ. tr. this is presented as an 
unsignaled 2nd ydd cl.: “when he yielded to me when the ritual patterns were in due order.” This 
is skirting the edge of acceptability, or has even crossed it, I realize. There are two other ways to 


configure this, still keeping vayiina as nominative. It may be that b contains two clauses: 
dependent yad..., fld by vaylina cananusdak as the main cl.: “when he yielded to [or followed 
after] me, his ritual patterns were in due order,” such that the yadcl. does not depend on pada a, 
as it is universally interpr., but on the flg. nominal clause. Or vayiina could be the neut. pl. subj. 
of the sg. verb 4jrhita: “when his ritual patterns followed after me in due order.” 

I realize that all of these suggestions for pada b (which now amount to over 1300 words, 
commenting on the 6 that constitute the pada) are super-tricky and suspect because of their 
trickiness, starting with the manufacture of a preverb dnu from anusdék, which nonetheless gets to 
keep its own integrity. I’m certain of at least one thing — that candisn’t negative here — and 
certain that several other interpr. are on the wrong track, notably Ge’s. The rest is much shakier, 
and I do not think anyone has cracked the code of this pada. 

The beneficiary of Indra’s action in pada c, Ayu, is, as Mayr. points out (PN s.v.), 
sometimes a client of Indra’s (besides this passage, VIII.15.5), sometimes an opponent (1.53.10, 
11.14.7, V1.18.13, VII.53.2 [Valakh., where the preceding hymn, VIII.52, is attributed to Ayu 
Kanva]) — in addition to many passages in which it has the adjectival sense (‘lively’ vel sim.) or 
refers to a different, primordial Ayu. Since the passages in which Ayu is Indra’s opponent all 
combine Ayu, Kutsa, and Atithigva into a trio and since Kutsa in our hymn is a client of Indra’s 
we may assume that we’re not dealing with two different Ayu-s but with different family takes 
on the Indra / Ayu, Kutsa dynamic. 

Ge (n. 5c) interpr. the pada as a clash between the Arya, represented by Ayu, and the 
non-Arya, identified as ves#-, which he takes as the settled (hence presumably indigenous) 
population subordinated by the conquering Arya. This interpr. depends on what I consider wrong 
interpr. of Ayu and of vesé-. Although Ge identifies Ayu here as “der arischen Stammeskinig,” 
as was just noted there seem to be several Ayus, and I doubt that the client/opponent of Indra, 
associated with Kutsa, is the same as the primordial Ayu. As for ves#-, it is not well-attested -- 
3x, plus asvavesa- (1x), dasdvesa- (1x PN?), and prativesa- (1x) (nivesa- (1x) and svavesa- (3x) 
appear to be independent derivatives of V vis with the sense ‘entry, entrance’; for the latter see 
comm. ad VII.97.7) — but its other two occurrences call Ge’s interpr. seriously into question. 
V.85.7 lists a series of associates against whom we might have committed an offense: arvamyam 
varuna mitryain va, stkhayam va sadam id bhrataram va/ vesdm va nityam varunaranam va, yat 
sim agas cakrma sisrathas tad, with vesa-s of two different types ending the list. The publ. tr. 
reads “O Varuna, the offense that we have committed against any partner, be he one by alliance 
or one by custom, or against a brother, / or against a neighbor—whether native or foreign—o 
Varuna, loosen that.” I would be inclined to tr. n/tya- here rather as ‘one’s own’ (see comm. ad 
X.44.1) and drana- as ‘alien’, but whatever the fine-tuning, it is clear that a vesd@- can belong to 
one’s own group, that is the larger Arya community. The difficult vs. IV.3.13 contains a similar, 
though less elaborated, series of associates of the speaker: vesa-, api- ‘friend’, bhratar- ‘brother’, 
sakhi- ‘partner’. Given that the other terms define a relationship of some intimacy with the 
speaker, it seems unlikely that ves#- would refer to an unrelated non-Arya. Again ‘neighbor’ 
seems a reasonable interpr.; I suggest that this sense for the simplex was extracted from the cmpd 
prativesa- (RV 1x, X.66.13, but common starting in the AV, esp. in Samhita and Br. prose), with 
the literal meaning given by AiG II.1.284 as “die Wohnung gegeniiber habend.” Such an interpr. 
starts with a vesa- *‘house’ (quite possibly accented * vésa- and the equivalent of Grk. foiKoc, 
etc.), but given that all three RVic occurrences of vesd- denote people, synchronically ves@- must 
have the personal sense backformed from prdativesa-. I realize that this interpr. is more complex 
(or complex in a different way) than the one set forth by Mayr (EWA s.v.), whereby ves@- is 


from the /Enom. ag. *uoik-d- (V ueik ‘sich niederlassen’) and not directly derived from Ved. 

V vig, but the occurrences of ves#- in V.85.7 and IV.3.13 require a relational meaning like 
‘neighbor’, not simply ‘settler, inhabitant’. dasévesa- in II.13.8 is the PN of an opponent of 
Indra’s, but should mean ‘having Dasas (/a Dasa) as neighbor(s)’, so also seems to contain the 
back-formed personal sense. As for 4svavesa- in the difficult vs. VII.37.7, see comm. ad loc.; it 
may contain the old ‘house’ sense. For other disc. of ves#- see Macd-Keith Vedic Index, s.v., 
Thieme ZDMG 91 (1937): 107, Renou EVP IV.100 (ad VII.37.7), and EWA s.v., with further 
lit.: the word has attracted considerable attention. In any case in this passage I would now 
substitute “his neighbor” for “the vassal.” This change does not of course get us any closer to 
knowing what actually happened, but it does eliminate the misleading ‘vassal’ sense. Taking 
vesa- as a PN in this passage (Gr; explicitly rejected by Mayr, PN s.v.) does not advance us any 
further either. 

Pada d is quite straightforward, with another occurrence of the verb randhaya- and two 
likely PNs, one of Indra’s opponent (pédgrbfr-) and one of his client (sévya-). Both are almost 
speaking names. Sdvya- must be related to the adj. savyda- ‘left’ with accent retraction; despite 
the usual negative associations of the left, he is Indra’s beneficiary here. Note that one Savya 
Angirasa is the poet of I.51—57, acdg. to the Anukr. As for padgrbhi- its transparent literal sense 
is ‘grabbing the foot’, and it is of course possible that this is not a name, but a description of the 
enemy. For the retroflex d, cf. pédbisa- and the instr. pl. of pad- ‘foot’ (padbhih); see Old 
(ZDMG 63.300—302 = KI Sch. 316-18), EWA s.v. pédbisa-. For the phonology see AiG 1.172, 
ic. 


X.49.6: As noted in the intro. to the hymn above, I interpret the hemistich-final verbs as injunc. 
rujam and karam respectively, because of the dominance of injunctives in this hymn. However, 
this comes at some cost: if we follow the Pp. in reading accented 4rujam and 4karam, we can 
have finite verbs for the subordinate clauses introduced by yah (pada a) and yad(c). By my 
interpr. both those clauses need to be otherwise configured, and it may not be worth the 
necessary contortions to keep the unaccented injunctives. However, even taking them as 
accented imperfects does not produce a smooth interpr. of either hemistich, as Ge’s tr. 
demonstrates. 

To begin with, even if we read drujam and make it the verb of the relative clause 
beginning with ya, it cannot govern the accs. in pada a, ndvavastvam brhddratham, because this 
phrasal name (or names) is used of a client (or clients) of Agni in 1.36.18 and névavast'vam 
alone of someone under the protection of Indra in VI.20.11 (see Ge n. 6a). Therefore he (or they) 
is/are unlikely to have been shattered by Indra in our vs. To deal with this problem Ge supplies a 
participle (“schiitzend”’) to govern this acc phrase. If we don’t take a and b together (as I don’t), 
we simply need to supply a finite verb with a positive sense in pada a. I see very little difference 
between Ge’s participle and my finite verb: both need to be manufactured and the accs. in pada a 
construed differently from those in b. I tentatively supplied ‘aided’ in the publ. tr.; ‘led’ would be 
possible on the basis of 1.36.18 agnir nayan névavastvam brhaddratham, or some other verb with 
positive sense. 

As for whether we’re dealing with one client or two, Say. takes them as two, and Ge 
follows. I prefer one (though not very strongly), with brhddratha- an epithet or descriptor, “N. 
possessing lofty chariots.” Note that the full phrase brhdnt- ratha- is found in 1.35.4, the hymn 
immed. preceding the other attestation of ndvavastvam brhadratham, suggesting that it is a 
descriptor in I.36.18 too. 


The interpr. of the 2nd hemistich is even trickier. See Old’s thoughtful, somewhat 
discouraging, and ultimately indecisive disc. of the possibilities. Besides the question of 4karam 
v. karam and one clause or two, there are the issues of 1) who/what the referent of the acc. caus. 
participles in c is, 2) what the object of these participles might be (rocand or to be supplied?), 3) 
what (4)karam governs and how it interacts with the participles, 4) what to do with anusdk. Let 
us first examine what Ge does with a single-clause interpr. of cd — and how it fails — before 
attempting one with two clauses. Acdg. to Ge. (nn. 6cd, 6c), the referent of vardhdyantam 
prathdyantam is Vrtra and as object to these two causatives we should supply canvam, rendering 
the participles reflexive: “... den sich auswachsenden, gehorig [his tr. of @nusak sj] sich 
ausbreitenden (Vrtra).” But these interpr. would better fit a medial simplex participle, like 
vardhamana- in I11.30.8, which he cites as semantic parallel. (Note that Say. simply glosses the 
two participles with their medial simplex equivalents: vardhamanam ... prathamanam, making no 
attempt to account for the morphological differences.) The numerous act. forms of vardhdya- 
(and fewer but not negligible ones of prathdya-) are never so used: there is always an external 
object. And although one of the two medial forms of vardhdya- does take tanvam as object, it 1s 
not a mere reflexive but a transitive-causative with internal object: X.59.5: ghrténa tvam tanvam 
vardhayasva “strengthen your own body with ghee.” Ge then construes 4karam with two accs., 
the participial phrase (X) and rocand (Y), in the sense “make X into Y”: “als ich den ... (Vrtra) 
... 10 Himmelslichter verwandelte.” But this is a notion that is foreign to the RV: in all the 
seemingly myriad treatments of Indra’s slaying of Vrtra in this text, Indra’s turning him into 
heavenly lights, or realms of light, is never the final (or any) act, as far as I know. Ge (n. 6c) cites 
one RV passage (X.138.6), which should be otherwise interpr. (q.v.), and a few equivocal 
passages in Vedic prose. Given that his interpr. of the participial acc. phrase is already deeply 
problematic, Ge’s solution of desperation can be properly set aside. 

There is another potential comparandum, adduced and discussed by Old, which I think is 
another red herring: II.11.8, which has vardhdya-, a transitive form of V prath, and daré paré, but 
the two verbs are construed separately, with two different objects that have no counterparts in 
our passage, and the whole is quite obscure in any case. 

In my view the passage that gives us the best clue is X.94.9, which contains parallel 
intrans. forms of V vrdh and V prath, with Indra as subject: tébhir dugdhdm papivan somydém 
médhu, indro vardhate prathate vrsayate “Having drunk the somyan honey milked by them 
[=pressing stones], Indra grows strong, spreads out, plays the bull.” On this basis I suggest that 
Indra [/ “me”’] should be the supplied obj. of vardhdyantam prathdyantam in our passage, with 
the whole phrase the transitive equivalent of X.94.9. But who/what is the referent of the 
participles, their subject? Judging by X.94.9 alone, it should be soma — but soma is not found in 
our passage, and introducing yet another entity is not a good idea. Looking to the larger context, 
the subject could be the one who provided the soma, in other words the organizer of the soma 
sacrifice, the sacrificer. I suggest that this is Navavastva, who receives Indra’s aid in pada a. He 
is the one who in c performs the strengthening and spreading out of Indra “in due ritual order” 
(anusék), in other words, during the proper performance of a soma sacrifice. Recall that in the 
immediately preceding vs. (Sab), by my interpr., Srutarvan was the beneficiary of Indra’s action 
because /vs ritual patterns were anusdk, here Navastva organizes his sacrifice in the same proper 
way. In both vss. Indra does something for somebody (5a, 6ab), who does the right thing by him 
ritually (5b / 6c). 

But how would this fit together syntactically? Here we come to the realm of dangerous 
speculation, which may bring my whole house of cards crashing down. As I just said, I take the 


acc. Sg. participial phrase in c to be coreferential with nd@vastvam in a, which is also acc. sg. In 
order to construe them together I suggest (very tremulously) that yddin c is functioning as a 
rough izafe connecting the two acc. phrases. Unfortunately this would be the only such ex. in 
early Vedic, to my knowledge. Although in Old Iranian (both OP and Aves) non-nom. forms of 
the rel. pronoun can connect non-nom. NPs and in YAves the neut. yaf substitutes for various 
oblique forms of the rel. prn. in this type of construction, giving rise to the later Iranian izafe, 
insofar as Vedic has a similar construction, it shows different parameters. In the RV there exist 
nominal relative clauses with izafe-like characteristics, but they are always in the nominative, 
whatever case the antecedent is, and the rel. prn. agrees with the antecedent in number and 
gender. In early Vedic prose yéd is in general use, instead of a number- and gender-matching rel. 
prn., but the clause is also always in the nominative. (For detailed treatment see my “Stray 
Remarks on Nominal Relative Clauses in Vedic and Old Iranian: Proto-proto-izafe,” to appear in 
a forthcoming Festschrift.) Here we would have two features that conflict with the other Vedic 
exx. of the phenomenon — 1) default neut. yéd rather than matching rel. prn., 2) a (pseudo-)clause 
in the same case as the antecedent, not the default nominative. Even though both find matches in 
some of the Iranian materials, I certainly do not want to claim that the construction here is 
inherited — rather that it was a maladroit nonce attempt at a fix to a particular contextual problem. 
The presumed underlying phrase would have been a simple acc. NP ndvavastvam brhadratham 
vardhéyantam prathdyantam, which, however, was too long to fit in a single pada. For whatever 
reason the poet inserted the parenthetical main cl. b (... rujam) between the name+epithet and the 
modifying participles, but the latter needed some resumptive device. The poet could have made it 
all into a rel. cl., *yo vardhdyati prathayati— but this would have caused confusion with the 
opening construction of the vs., adm sé yah “I am he who ...,” where yéhis of course Indra. A 
2nd yah clause would have invited the Indra interpr. Wanting to make it clear that Navavastva 
remained the referent, the poet kept the phrase in the acc. with an inert introducer. (Too bad this 
strategy sowed confusion rather than reducing it.) 

Pada d is again an independent cl., expressing one of Indra’s cosmogonic actions. 
Elsewhere he is said to have ‘upheld’ (V drh) the rocand-: VIII.14.9 indrena rocana divo, drlhani 
drmhitani ca/ sthirani né parantide “Through Indra the luminous realms of heaven are firm and 
made firm, / stable and not to be shoved aside.” (Cf. also H.27.9=V.29.1 of other divinities.) 
Here he either created the realms or placed them (/ “made them be”’) on the far shore of space. 
This pada transitions us away from the specifics of the N. story and into the more general 
situation found in the next vs. 

To summarize the structure I see for this vs.: a and c are a single clause, in which we 
have to supply a verb like “aided” to govern the long acc. phrase that bleeds from a to c. Their 
connection is signaled by the pseudo-izafe y4d opening c. Pada b is a parenthetical main cl., 
specifying the aid Indra gave N. — we might supply a dative: “(for him) I shattered the Dasa ...” 
The final pada is another independent main cl.; it is not strictly tied to the Navavastva story, but 
falls more into the category of Indra’s cosmogonic deeds. I have no faith that my interpr. of the 
vs. 18 correct either in general or in detail, but I do think it is an advance on Ge’s and Old’s 
attempts. 


X.49.7: Another discouragingly obscure vs. The first thing to note about it is that it is set in the 
present, after all the injunctives with past/mythological reference in previous vss. The first 

hemistich contains the finite present yam (a); the second the perfect @ha(c), which always has 
present value (see Kii 115-17), and whatever Arse (d) is, it’s unlikely to have preterital value, a 


point made also by Kii (116 n. 47, pace Ge’s tr. of aha and krse as “riet” and “beseitigte” 
respectively), but see disc. below. 

The first hemistich is fairly straightforward: Indra drives around with the Sun’s steeds (a), 
further specified as pl. EtaSa-s in b. Since in the sg. étasa- can be the name of Surya’s horse and 
since EtaSa is regularly mentioned in the context of the dim story of Indra’s conflict with Strya 
over the latter’s wheel, our vs. seems to depict a post-conflict phase, in which Indra has prevailed 
and has acquired the Sun’s steeds for his own use. This surmise is supported by the fact that the 
other two occurrences of pl. étasa- are in conjunction with the Sun (VII.62.2, X.37.3). 

The 2nd hemistich is a different story. Its difficulties begin with the 3rd word savah. As a 
simplex, it is a hapax, but (assuming it’s the same word) it appears in the cmpds. pratah-savd- 
(3x) and sahasra-sava- (2x). The stem is almost universally (incl. by Say.) derived from V su 
‘press’, a derivation supported by the cmpds. (presumably ‘early-morning pressing and ‘pressing 
of thousand(s)’ respectively), but the influential voice of Ge takes it instead to V sa ‘impel’ (see 
n. 7c), tr. it as “Anweisung” (instruction), a rendering that actually seems relatively far from the 
root meaning ‘impel’ to me. Ge’s deviating opinion can be discounted here (though Kii [116] 
allows the possibility of both, with “der Antreib / die Pressung”’), even though it makes for a 
smoother tr.: that is, it is easier to imagine “instruction” as the subj. of a verb “says” than a soma- 
pressing. Nonetheless, RVic discourse contains far stranger pairings. 

The next question is whose sava- is at issue. There is a dependent genitive, ménusah, 
which Say., Ge, and Kii (116) take as referring to an unidentified man (see esp. Ge’s n. 7; he 
thinks it might be USanas Kavya). In contrast, with Old and Scar. (285) I take it as referring to 
Manu(s), the first sacrificer: “the pressing of Manu(s)” is both the primal offering of soma and 
every re-creation of it since. By associating it with Manu, the poet gives it the charter to make 
authoritative statements (4/a). 

And what is that statement? It is embodied in a single word, the dat. nirnfe (in sandhi it 
could also be abl./gen. nirnijah, but this is less likely; Pp. goes for dative). This dat. is found 
three times closely packed in IX (IX.69.5, 70.1, 71.1), as a purpose abstract / (quasi-)infinitive: 
“for / to be (s.o.’s) raiment” (see Scar 284-85). Here I think Soma is announcing himself as 
Indra’s raiment — that is, that Indra’s ritual drinking of soma, starting with the very first soma 
pressing, provides him with a protective garment or shield in preparation for battle. Alternatively 
Soma could just be telling Indra to suit up (which is what Old’s “... sagt mich sauber zu machen” 
and Scar’s “mich zum Ausschiicken anhielt” more or less add up to), but the point of hearing this 
from Soma would be lost if Soma is not the garment itself. 

The result of Indra’s arraying himself is given in the main cl. in d. It is quite clear that 
Indra seriously damages the/a Dasa with his Adtha- (‘blows, thrusts’ vel sim.), but the verb in the 
clause, Arse, is extremely problematic. It is presumably to be construed with the adv. fdhak 
‘apart, aside’, but the morphological analysis and even the root affiliation are hard to determine. 
On the one hand, it looks like the accented Arsé found in VIII.3.20=32.3, but there are serious 
divergences. If Arséis a finite verb, it is a 2nd sg.; the other possibility is a predicated dat. infin. 
(see disc. ad VIII.3.20). In either case, this allows a root affiliation with Vz, which fits the 
context. But here the default interpr. is /stsg. (Gr simply invents an aor. stem Arsa, to which this 
is the 1st sg.). Though it would be possible to recast d as the words of Soma addressed to Indra: 
“you (will) do ...” (on this poss., see Ge’s n. 7d) and preserve the 2nd sg. interpr., this doesn’t fit 
the rhetoric of the rest of the hymn, where Indra is always the speaker, and it introduces another 
layer of complication. And we cannot interpret it as a -se Ist sg. (of the stusé type), because 
those forms belong to a tight semantic class, that of praising. There is another factor to keep in 


mind: two more exx. of Arse are found in the next hymn, X.50.5 = 6, attributed to the same poet. 
These three forms must obviously be considered together, but finding a common denominator 
isn’t easy. Among other things, the usual interpr. of the forms in X.50.5—6 is as 2nd sgs. (like 
krséin VII), as opposed to the Ist sg. here — though see disc. ad loc. for my rejection of that 
interpr. Moreover if the repeated Arséin VIII is a finite form, it is probably preterital, but that 
value doesn’t fit here. Note Kii’s explicit insistence (116 n. 47) that Arse cannot be a preterite in 
our passage. 

Taking it by itself (that is, in conjunction neither with Arséin VIII nor Arse in the next 
hymn), I see two possibilities, both of which have their problems as well as their advantages. 1) 
It belongs to Vr. The advantages are obvious: V Aris an overwhelmingly well-attested root; 
moreover, /dhak V kris found elsewhere, in an appropriate meaning: ‘put aside, set aside, 
separate’. Cf. VII.18.11 *dhag dvésah krnuta ... “Set hostility aside” (also [V.18.4 and prob. 
IV.34.9). The publ. tr. “sideline” is a slightly idiomatic version of this. But the drawback of this 
interpr. is serious and indeed insurmountable in my opinion: we need a source for the -s-, and I 
have been unable to find any way to get the -s- that is not breathtakingly arbitrary. There is a 
marginally attested zero-grade medial s-aor. (akrsi, akrsata), found in JB and BSS (see Narten, s- 
aor. 96), presumably based on the old medial root aor. (so Narten). Our form could belong to 
such a stem — but 1) the stem is very late, 2) we would still have to assume that it had been 
reinterpr. as a pres. stem, to explain the -e ending — or else that it shows an archaic -e subjunctive 
ending (rather than -a/) built to an anomalously zero-grade stem. Just to set this down in writing 
shows how desperate a confection it is. If we want to preserve the root affiliation with VAz, ’'m 
afraid we have to renounce any attempt to account for the -s-. 2) But there is another avenue: the 
root VArs ‘plough; drag, draw’. Here the morphology is (relatively) unproblematic. The root has 
both a 1“ class pres. kérsatiand a 6th class pres. Arséti. Although both presents are generally 
active, both have medial forms in Vedic (e.g., to the 6th cl., Arsasva RV X.34.13). On the 
presents, see Goto (Ist. cl. 112-13) and Hill (Aor.-pres. 115-21); on injunc. karsat see comm. ad 
X.28.10. Our form can straightforwardly be the Ist sg. med. pres. to Arsd-. Assuming a meaning 
‘drag, draw’, there is no problem with the semantics of our passage: ‘draw/drag aside/apart’ can 
produce the same ‘sideline’ sense for fdhak Vv krs as for the same idiom with V Ar. There are a few 
problems: the root is not otherwise found with fdhak and in fact forms of the root are relatively 
poorly attested in general, esp. compared to V Ar. Moreover, the ‘plough’ sense is dominant; in 
fact Goto (112) claims that the 6th cl. pres. is only used in this technical meaning, whereas kdarsa- 
has a wider semantic range (sim. Hill). But given the (Rig)Vedic propensity for metaphorical 
extension, I find it difficult to believe that Arsa- could not widen in the same way as kdarsa-. On 
balance I favor interpr. Arse here as a med. 6th cl. pres. Ist sg. to VArs. Or, that Arse is a blend, a 
form originally of v kr that has borrowed the -s- from V krs on the basis of passages like this, 
where the semantics were neutralized (“put aside’ = “drag aside’). But the blend idea seems more 
trouble than it’s worth. 

The rest of the pada is unproblematic. 


X.49.8—10: These three vss. show concatenation, though their contents are otherwise divergent: 
8a sapta(ha) matches 9a saptéin the same metrical position; 9a dharayam matches 10a 
dharayam, though in a diff. position. Note also 9b sira(h) and 10d asiram. 


X.49.8: This vs. comes as a relief after the many knots that precede it. It also returns us to the 
mythological past, with two injunctives (Karam [c], vaksayam [d]) in addition to the augmented 
prasravayam in b. 

On the seven whom Indra smites (saptaha) see Ge’s n. 8a; of the parallels he cites, 
X.120.6, with its sapté daniin shattered by Indra, is the most apposite. See also his remarks on 
Nahus in the same n. 

The c and d padas are implicitly contrastive: the definite anydm ‘the one’ in c evokes an 
unexpressed *anydan ‘the others’ as complement, modifying the acc.s of d (so also Ge). 

Since séhahis neut. and anyém is masc., they must be two parallel objects: the individual 
enemy (anydm) and the abstract power he represents (séha/); for a similar passage (also adduced 
by Ge n. 8c) where the séhaf is Vrtra’s, which is defeated by Indra’s corresponding sdhasa, see 
1.80.10 indro vrtrasya tavisim, nir ahan sahasa sthah “Indra has smashed forth the power of 
Vrtra, has smashed forth the might of Vrtra with his might.” 

The apparent act. participle vradhant- is essentially isolated; the sole finite form to the 
supposed root V vradh (V.6.7) is plausibly explained by Hoffmann (Inj. 122 n. 32; see also Gotd 
[1st cl. 302]) as a backformation to vradhant-. Lowe (Part. 291) considers the poss. that it is a 
Caland adj. In any case it lacks synchronic participial function, serving as a plain adj., but one 
with shifting value: ‘arrogant, overweening’ of enemies, ‘proud’ of clients. For the former, cf., 
e.g., X.69.11 ava vradhantam abhinad vrdhas cit “as strengthener you [=fire] cut down even the 
greatly arrogant one.” For the latter I.122.10, where Nahus, found also in our vs., is so described: 
vradhato néhusah ... Sérdhastarah “more forceful than proud Nahus”; see also I.150.3. Since the 
ninety-nine here are the object of Indra’s strengthening, a positive interpr. is called for. See Ge’s 
n. 8d. 


X.49.9: On Indra’s holding the waters fast, see comm. ad I.51.4, also 1.61.11 (adduced by Ge n. 
9a). KH (Inj. 192) takes dharayam as having the same presential-general sense as the identical 
form in 10 and tr. “ich erhalte die sieben Str6me’”’,, but, despite the pres. tense verb in c, I think 
the rest of the verse is couched in the mythological past. 

I do not know why c has a pres. tense verb vi “rami, while d has the injunctive vidam 
(which could in fact be augmented avidam in its sandhi context: yudha/ /vidam, though this 
seems unlikely), esp. since, as Ge asserts (n. 9cd), the actions in the two padas are elsewhere 
associated (see esp. X.104.9). 


X.49.10: KH tr. and disc. this vs. (Inj. 192). He takes dharayam as “generell” in function (= 
“allgemeine Eigenschaft bzw. Fahigkeit’’) and tr. “Ich halte ... fest,” while the augmented 
adharayat in b he renders as a semi-modal “festhalten konnte.” As he points out, the vs. seems to 
concern one of the beloved Vedic paradoxes about cows and milk: that “cooked” milk comes 
from “raw” cows, or that white milk comes from red cows. But in fact the particulars of the vs. 
point to neither of these (save possibly for the risat ‘gleaming’ in 10b); the content more 
resembles another standard paradox, that the fetus doesn’t fall out of the womb or the sun out of 
the sky. It is also not clear why/how Tvastar failed while Indra succeeded, that is, what episode 
this refers to. Ge (n. 10ab) says that Tvastar is the creator of animals, but this only makes his 
failure in this endeavor the more mysterious. Because of the contrast between Indra’s and 
Tvastar’s actions here, I think it must refer to a mythological incident in the past, not a general 
situation holding now, contra KH. 


Pada b is metrically problematic; for various possible solutions see Old — while Arnold 
(metrical comm.) suggests reading tvasta 4dharayat with the contraction of tvastadharayat 
unloosed and shortening of ¢vésfa in hiatus. What no one seems to have suggested is to read nd 
not as the last word of pada a, but as the first word of b. This would yield a well-formed Tristubh 
in pada a (and the following and final vs. 11 is in Tristubh) and a Jagati in b, without the need to 
dissolve the contraction of tvastadharayat. The break of b would be irregular (two heavies), but it 
is also under the current pada division, hence the makeshifts of Old, Arnold, and HvN. My 
suggested division also eliminates pada-final 24, which is vanishingly rare and places the ndin a 
standard pada-initial position. (There are numerous examples of # nd... cand, see Lub s.v. cand.) 
For disc. of supposed exx. of pada-final n@ see comm. ad X.111.7. 

The loc. pl. @dhassu (or ddhahsu) in c would be better read as degeminated *ddhasu to 
avoid a rare break ( —— -). 

The phrase s6mam asiram has been variously interpr. The problem is that although the 
acc.s throughout this vs. have so far referred exclusively to milk, we suddenly have soma, 
followed by asir-, the technical term for the milk mixed with soma. Ge (n. 10d) suggests that 
asiram here is an infinitive, with sémam as its complement: “to milk-mix into soma” in an 
awkward English rendering. (His is smoother: “um den ... Soma zu mischen.”) Alternatively he 
allows for the possibility of a loose cmpd “die Soma-Mischmilch.” The publ. tr. follows Old’s 
interpr. (given Noten I.411 n. 1), whereby the milk is sdentified with soma, presumably as a 
particularly exalted liquid, as well as with the milk to be mixed with it. After all it has just been 
called “the honey of honey,” another valued substance that is not chemically identical with it. 
(KH’s [192 and n. 162] “den Zusatz zum ... Soma” seems to follow Ge, though he cites Old.) 


X.49.11: Unlike its companion hymn X.48, in this atmastuti Indra does not remain in character 
through the whole hymn. The final vs. of X.48, vs. 11, continues the Ist sg. reference with 
minami in b and main c. By contrast, the final vs. of our hymn is a 3rd ps. summary, beginning 
with the formulaic summary-verse particle eva “just in this way,” with Indra the 3rd ps. subject 
of ab, followed by 2nd sg. reference to him (fe + heavy voc. Aarivah Sacivah ... svayaSah) in cd. 

There are two problems associated with ab and esp. its verb. 1) The pf. viv/ye is the only 
medial form not only to the pf. to V vg but to any stem belonging to the root. (Wh’s and Gr’s root 
pres. part. vyana- X.85.12 is universally interpr. instead as ‘breath’; see comm. ad loc.) 2) 
Moreover, the lexeme préV v/is relatively rare in the RV; see comm. ad I.34.4 as well as Scar 
(501). (Ge’s suggestion [n. 1 la] that pra “excuses” (entschuldigen) the middle voice is belied by 
the fact that all other finite forms of préV vrare active.) I propose to deal with one of these issues 
by the simple expedient of separating a and b into separate clauses. Taking them as a single 
clause results in an unusual verbal configuration: not only would pré be separated from vivye by 
tmesis, but it would follow it at some distance, introducing the next pada. Although preverbs in 
tmesis sometimes follow their verbs, they generally follow them immediately and remain in the 
same metrical unit; I do not offhand know of another example of this type (which is not to say 
they don’t exist). 

With the prd eliminated, we are free to interpr. pada a with a simplex vivye, which allows 
us to tap into acommon formula. The VPs devdn V vi and nfn V viare occasionally found as free 
syntagms (e.g., VI.50.2 and VI.2.11 respectively) and the cmpds deva-vi- and deva-viti- are quite 
common, all in the meaning ‘pursue / seek to attract the gods (/men)’, 1.e., seek to attract their 
attention and their presence. As a summary of the intent of his self-praise (a4tmastuti), “Indra 
pursued / sought to attract the gods” seems accurate and would immediately evoke the 


stereotyped VP. His string of boasts is meant to impress the audience with his powers and 
previous deeds and excite their admiration. The unusual middle voice would reflect Indra’s 
intense self-involvement in the action; the verb is otherwise syntactically identical to the active, 
as Kii remarks (454) with some puzzlement. 

In the publ. tr. I take devan ... nfn as a conjoined phrase without overt conjunction: “gods 
and men.” I now think it at least equally likely that nfn refers to the gods, as so often, and the 
whole should be tr. “the gods, the superior men.” Cf. VI.2.11 vihr... div6 nfn “pursue the men of 
heaven,” clearly referring to the gods. 

This leaves us with pada b, independent by my interpr. but lacking a finite verb. This can 
be easily remedied by attending to the first two words: pré@ cyautnéna. The latter of course 1s 
derived from V cyu ‘stir, rouse’; préis the most common preverb with Vcyu. I generate a verb 
form for b from this combination, pracyavayat vel sim., supplying as obj. devan ... nfn from pada 
a. 

It is also possible that the second hemistich should be divided into two clauses, rather 
than being a single cl, as in the publ. tr. The first (c) would be a nominal clause: “all these 
(deeds) are just yours,” with a displaced /d, or “a// these (deeds) are yours.” Pada d would then 
simply supply /@ as obj. from its nominative in c: “The powerful ones applaud (them).” This 
separation might allow more of a role for the /din c, though both interpr. are possible and pretty 
much amount to the same thing. 

Since abhi V gf means rather ‘greet, welcome, applaud’ rather than ‘sing’, the tr. should 
be adjusted accordingly. 


X.50 Indra 

The hymn has an intriguing structural omphalos, although it does not seem to correlate 
with specially emphasized content. In vss. 3, 4, and 5 each hemistich in the vs. has a more or less 
matching opening: 3a ké té, 3c ké te (note the accentual and therefore morpho-lexical difference 
in the 2nd word); 4a bAtivah, 4c bhivah, 5a ava nui kam, 5c aso nui kam. Vss. 3 and 4 also have 
echoes of the opening further along: 3a and the beginning of 3b continue the pronominal pattern: 
ké té nara indra ye ta isé, yé te ..., with 3d opening with ké again; 4b starts with the same b/uivah 
as 4a and c. 

There are a few other patterns worth noting: the word n/- and derivatives dominate the 
first four vss. of the hymn: 1b (visva)naraya, 1d nrmnadm, 2a naérya, 2b naré, 3a narah, 4c nin. 
And note contrastive palimsye in 3d. Pada 5d and 6a are identical save for a minor variation 
(#visvéd eta v. #eta visva). And the first (1a) and last (7d) padas of the hymn end with dndhasah, 
construed, not surprisingly, with a form of V ma(n)d. 


X.50.1: The verb pra... arca can be either 2nd sg impv. or Ist sg. subj. I have followed the Pp. 
(etc.) in taking it as the former, despite the presence of 2nd pl. vaA. As I discuss in “Poetic Self- 
Reference” (Fs. Skjaerva, 2005: 69 and n. 10), a poet sometimes urges himself, in the 2™ sg., to 
praise, while referring to his priestly colleagues on behalf of whom he is acting in the 2" pl. 
(regularly vaf). It is awkward to render the enclitic in English, and so I left it out of the publ. tr.; 
Ge. takes it as a possessive with d4ndhasah (“an eurem Tranke’’), but this seems just like a place 
to park the pronoun. 

With Gr, Old, Scar (360), but contra Pp., I analyze visvabhd- as visva-abhi- ‘present / 
available to all’, which distracted reading salvages the meter. The argument against this analysis 
might be that rt. noun cmpds generally don’t contain both a nominal Ist member and a preverb 


(see my isudhya- [Fs. Lamberterie, 2020] 486 and my forthcoming “Limits on Root-noun 
Compounds in Indo-Iranian”; Scar 649 and n. 921). However, this restriction seems to be limited 
to nominals with object function; visva- is more loosely construed with the rest of the cmpd. 
here. 

As disc. ad 1.18.9, I.31.7, makhd- and its derivatives and cmpds can have both martial 
and bountiful sense. Here since siimakha- modifies séhah ‘strength, power’, it is more likely to 
be the former, hence my “good-battling strength” versus Ge’s somewhat discordant “des 
freigebige ... Siegeskraft.” 

I take mahi with srévah despite the pada boundary between them, because mahi sravah 1s 
a fairly common phrase (1.43.7, 79.4, etc.), but there is no harm in taking it with séhah as Ge 
does. 


X.50.2: The sdkhi-, Indra’s “comrade,” doing the praising in pada a is by implication the “man 
like me” who is supposed to celebrate Indra in b — which neatly identifies me as having such a 
privileged relationship with the god. 

The various locatives in cd sketch a range of situations in which Indra is hard pressed and 
needs — and receives (abhi... mandase) — the exhilaration of soma. The English might be more 
parsable if the locatives had been rendered more uniformly. I now would take the list as a series 
of unmarked locative absolutes, tr. “Whether it’s a question of ...” The standard interpr. (incl. in 
the publ. tr.) is that four different circumstances are enumerated: visvasu dhuirsu, vajakrtyesu, 
vrtré, and apsu, with va preceding the last member of the series in a construction “X1 ... Xn-1 
(uta) va Xn” (see ISK, DGRV II.172-73). I now wonder if there are only two items on the list, 
each with a characterizing loc.: the two items would be vayakftyesu ... vrtré va (with 
conventionally placed va), with each further characterized by a circumstantial locative, the initial 
visvasu dharsu and the final apsu— thus producing a chiastic construction. On this basis I now 
suggest an alternative tr. “whether it’s a question of seeking prizes among all the chariot poles or 
of Vrtra among the waters.” The reason for my change of heart (beyond a better placement of va) 
is that an independent situation “among the waters” that would require Indra to rev himself up 
with soma is a bit difficult to conjure up, and “amidst all the chariot poles” is also somewhat 
hard to construe independently — witness the varying interpr. given by Say., Ge (n. 2c), and 
Klein. My second proposed item, “Vrtra among the waters,” would refer to Vrtra’s confinement 
of the waters, and Indra’s need to smite Vrtra in order to free the waters. 

As for the first item, we must first take a brief detour through vajakrtya-. The 2nd 
member of this cmpd, -A7tya- is presumably a neut. abstract ‘doing’ (so AiG II.2.828), found also 
in AV karma-kftya- ‘doing of deeds’. But what does ‘doing (or ‘making’) of vaja-? mean? The 
syntagm vd4jam/ vajan V kris very rare: I have been able to find only one example, the throw- 
away final pada of VIII.26, vs. 25 krdhi vajam apo dhiyah“(O Vayu,) make prizes, waters, and 
insights for us.” I suggest that VArin our vaja-kftya- is, as it sometimes is, a dummy verb, that is, 
it serves as the abstract of the denom. to vaja-, vajaya- ‘seek prizes’; with its associated adj. 
vajayu- ‘seeking prizes’. With this array, we might expect a long-@ abstract * vayaya- ‘the seeking 
of prizes’ — cf., e.g., Sravas-ya- ‘seeks fame’, sravas-yu- ‘seeking fame’, and sravas-ya- ‘the 
seeking of fame’. I suggest that vaya-krtya- is substituting for * vaja-ya-, perhaps to avoid a pile- 
up of fem. loc. pl. Alternatively V Arin this cmpd might be used in the same way as in 
VIII.26.25: ‘make’, that is, ‘supply’ prizes to someone else. 

In either case the “seeking / making of prizes” happens “amidst all the chariot poles.” 
This must refer to the disordered scrum of chariots and the horses yoked to those chariots found 


either on the battlefield or in a contest or chariot race. So acdg. to my two-item interpr., Indra 
receives an infusion of soma at his (mythological) battle with Vrtra and in the confusion of 
(present-day) battles and contests in which he gives aid to mortals. 

So I now suggest an alternative rendering of the 2"’ hemistich “Whether it’s a question of 
seeking/making prizes amidst all the chariot poles or of Vrtra amidst the waters, you find 
exhilaration.” I have not entirely rejected the four- (or an alternative three-) item interpr., 
however, because the independently construed apsi in the next vs., 3d, may respond directly to 
apsu here. 


X.50.3: As Ge says (n. 3), the answer to “who are these men (24rah)?” is probably a resounding 
“we are!” This answer has been prepared by the explicit ““a man like me” (mavate naré 2b). 
However, since nf- can also be used of gods and in the pl. is especially common with the Maruts, 
the poet may be setting up a sneaky identification between the human adherents to Indra and the 
gods who have the same type of relationship to him. In any case the concentration of f- forms 
early in the hymn gives weigh to the question “who are these men?” 

Judging from the various tr., it almost seems that the dative pred. zsé could belong to any 
number of stems /s- (several of which don’t exist). I take it to /s- ‘refreshment’ (so also Scar 291 
and Say., who glosses annaya), the point being that the men in question provide Indra with /s- (in 
this case, probably soma). Ge “nach Wunsch” (wouldn’t this be an instr.?) or better (n. 3) “zu 
deiner Freude” (presumably to the same /s- as mine); Heenen (Desid. 80-81) “a ta force” (what 
stem?). Note that VI.68.1, adduced by Ge (n. 3), contains both isé and sumnaya, like the sumndm 
in our pada b. See comm. ad loc. Our passage makes the reciprocity between the two terms clear: 
we provide Indra with /s- and in turn receive sumnd- from him. 

On sadhanyam see comm. ad IV.1.9, VI.51.3, where I accept Scar’s re-analysis of this 
stem as ultimately based on sa-dhana- “common wealth’, with the developed meaning of 
sadhani- ‘companion’, contra the usual deriv. from a rt noun cmpd with V ni. In Scar’s rendering 
of this passage he takes the companion to be Indra’s: “dein Wohlwollen, das dein [sténdiger] 
Begleiter ist (?).” I think it more likely that the men are seeking to make Indra’s favor into their 
companion. I would now slightly emend the tr. to “‘as their companion,” eliminating “travelling,” 
which is a ghostly trace of the old interpr. with Vn Curiously Ge tr. sadhanyam here as “deine 
Mitanteil an der Beute gewdhrende (Huld)” (fld. by Tichy [1983 = K1Sch 207 n. 22], W. E. Hale 
[Asuras (1986) 93, “booty-apportioning”], Heenen [“qui procure des butins”]) though Ge’s 
renderings of the stem elsewhere are in the “companionship” range. 

In c the “lordly prize” (vajayasuryaya) for which the men strive matches the prize in 
vajakftya- in 2c. Likewise, the loc. phrase apsi/ svasurvarasu palimsye seems to have a function 
similar to the locatives in 2cd, except here they express what is at stake for the men, rather than 
for Indra as in 2cd. The presence of the reflexive adj. svasu ‘their own’ emphasizes the men’s 
self-interest. Note that apsiis found in both 2d and here; in 2d it referred (probably) to the 
waters associated with Vrtra, but here it must be the waters that the men are battling for. I 
therefore think that svasu not only modifies flg. urvarasu (“their own fields”) but, more 
importantly, preceding and likewise fem. apsi (“their own waters”’), in order to contrast with the 
waters in 2d, which are in Indra’s domain. Gr, Ge, and, flg. Ge, Hale take svasu only with 
urvarasu. | would now slightly emend the tr. to “when their own waters (and) fields (or) their 
masculine power is at stake.” 


The last loc., patimsye ‘masculine power’, implicitly contrasts with the many forms of n/- 
so far encountered, esp. the subj. of this vs., pl. ndrah. For a similar contrast see comm. ad 
X.29.7. 


X.50.4: The three insistent pada-initial forms b/ivah are of course troublingly ambiguous, 
because formally they can be either injunctive or subjunctive (see disc. ad [V.16.18, X.8.5—6) 
and because the influential disc. of KH (Injunk., esp. 214ff.; see also just cited comm.) imposes 
what to me is an overly narrow interpr. of these forms. In the publ. tr. I take the three bAivah 
here as subjunctive “you will become” (so also JSK DGRV [.99); this may be supported by the 
undoubted subjunctives in the next vs. (dsah ... vardhah 5c). However, I now think it possible, 
though not necessary, to take them instead as injunctives “you become” — meaning that Indra 
periodically takes on these roles (see comm. ad X.8.5—6). If we maintain the subjunctive interpr., 
the first hemistich is a promise to Indra from the poet and ritualists, while the second portrays the 
aid Indra will provide in return. I think it less likely that the forms are injunctives in preterital 
sense “you became” (pace Ge’s “Du ... wardst ...””) although this is not excluded. 

The stem cyautnd- is otherwise neut. in the RV (pl. cyautna(ni)); as the numerous 
occurrences in Aves. (both O and Y) of the exact cognate $//a09(a)na- are also neut., this seems 
like an inherited trait. The masc. nom. sg. cyautnah here is a grammatical nonce, with the stem 
pressed into service as a rough-and-ready agent noun. I suggest that it was generated from the 
last vs. of the previous hymn (X.49.11) where I suggested that pra cyautnéna is a compressed 
expression of * pracyavayat cyautnéna “With his stirring action he be(stirred) (them),” where in 
fact nfn forms part of the object. Here, with Old, I take fn again as an acc. to be construed with 
the nonce nom. agentis cyautnd-. The tr. would better reflect this as “you will become the rouser 
of men” (cf. Ge. Aufriittler, sim. KH, JSK ‘mover’). 

In d identifying Indra as a mantra, a solemn utterance, or if we take its suffix literally, “an 
instrument for thinking,” is a surprising turn; in fact it is rather like identifying him as a (hastily 
masculinized) cyautnd- in the previous pada. Since the ordinarily word méntra- is already 
masculine, it does not need to be masculinized here, but perhaps our form is the equivalent of 
masculinized cyautndh, a nonce agent noun from a nom. act. (Gr glosses this usage as Berather.) 
Note also that the pair cyautna-/ méntra- shows the deeply embedded IIr. opposition between 
deeds and words/thoughts. 

Three of the padas in this vs. contain visva- ‘all’: b visvesu sévanesu, c visvasmin bhdre, 
d visvacarsane — thus universalizing Indra’s roles. This v/sva- concentration resonates with 
visvanaraya visvabhiive in 1b, with visvacarsane ‘common to all domains’ being esp. similar to 
visvanaraya ‘common to all men’ in sense. 


X.50.5: jyayan in pada a picks up jyéstha- in 4d. 

The hapax dmatram is very problematic; see esp. Old’s detailed disc. He favors a 
combination of 6man-(m.) ‘aid’ and tra- ‘protect(ion)’ because the two roots regularly appear 
together. But the morphological details are very difficult. I have rendered it as an unholy (or at 
least unorthodox) dvandva “succor and protection” without any faith in its correctness. 

The conjoined subjunctives in c, dsah ... vardhas ca, seem functionally untethered, which 
is why I interpr. them as belonging to an unsignalled purpose clause dependent on (my interpr. 
of) d. This is not necessary, however — the pada can simply mean “you will be unaging and will 
make (us) strong.” 


As for vardhah, Gr, Ge, and JSK (DGRV I.80, 83) take it as intransitive (ISK: “grow 
(even) stronger’’), but the active Ist class pres. vardhatiis overwhelmingly transitive. Goto (1st 
Cl. 290) hesitantly registers only 3 possible intrans. forms of the act. simplex, incl. this one. It 
seems a simple matter to interpr. it in its usual function and supply ‘us’ (vel sim.) as object, esp. 
given that the first half of the vs. depicts the help Indra gives to mortals. 

The last pada (essentially repeated as 6a) has two problematic forms, which are run 
together in the Samhita text: ttuméakrse. The Pp. divides as ta7tuméa krse, an analysis followed by 
all subsequent tr. (but the publ. tr.) and interpr. (as far as I know), starting with Say. Flg from this 
word division, fétuma is a hapax neut. pl. adj. modifying sé#vana, perhaps meaning ‘strong’ (Gr 
‘kraftig’) or ‘abundant’ (‘ausgiebig’ BR) to V tv ‘be strong’ and somehow derived from tumra- 
(so Gr, AiG II.2.85 etc.). Arse is a 2nd sg. verb to V £r, identical to the problematic accented krsé 
found in a repeated passage in VIII.3.20=32.3 (see comm. ad VHI.3.20). The whole assemblage 
means “you made all these pressings strong / abundant.” There are several glaring problems with 
this interpr.: 1) The supposed adj. fatumda- is oddly formed; 2) Although it is possible to interpr. 
Arse in the same way as Arsé in the repeated pada in VIII, this requires separating it from the 
identical Arse in the immediately preceding hymn (X.49.7) attributed to the same poet as this 
one. The standard interpr. of that form is as a /stsg., which would rest on a very different set of 
morphological processes. Ignoring the nearby form in favor of the distant one is not good 
philological method; 3) In terms of the content of the pada, it isn’t really Jndra’s job to make the 
pressings strong/abundant; that should fall to the mortal worshipers. 

I have a radically different interpr., which depends on a different analysis of the Samhita 
text: @ituma akrse. (This requires no emendation of the Samhita text, only a deviation from the 
Pp.) Note the lack of accent on fé#tuma and the accented 2 attached to -krse; both are crucial for 
the analysis to follow. With this word division we have, first, a 1st plural verb to the reduplicated 
stem ‘ato- (3x: tétos V1.26.4, titot 1.20.5, 7). All three other occurrences are transitive, and the 
two in 1.20 take ritual objects: bré4hma ‘sacred formulations’ and sdémsam ‘laud’, so sdévana 
‘pressings’ would be an appropriate obj. for my “atuma. Contra Wh and Macd (VGS), tato- 
probably does not belong to the perfect system but is a redupl. aor., as identified already by Gr 
and argued for by Kii (220-21), flg. KH etc. (see Kti’s n. 298); see comm. ad VI.26.4. 
Assignment to a redupl. aor. seems reasonable, since the single clear pf. form, tatava (1.94.2), is 
intrans. and so the duto- forms are functionally distinct. 1 am somewhat disturbed that there is no 
-dya-pres. attested (*/avéyati ‘makes strong’), since in my view trans./caus. redupl. aorists are all 
secondarily dependent on such present stems. However, since verbal forms to this root in 
Sanskrit are confined to the RV and are quite rare, the absence of */avayati may result from the 
accidents of attestation — esp. since Old Persian has the corresponding stem tavaya- (see EWA 
s.v. TAV; Cheung, Etym. Dic of Iran. Verb 386; Schmidt, Altpers. W6. 252, etc.), and Vedic 
could well have inherited the same. That the redupl. aor. is athematic suggests that it belongs to 
an early layer of such formations. The redupl. aor. analysis also explains the short root vowel — 
since V fi is set, we might have expected * /ati(-ma) in weak forms — since the metrical template 
of redupl. aors. is heavy redupl. + light root syl. (not achievable in the ‘tos, -ot forms however). 

Having exchanged an oddly formed adj. «tumd- for a well-formed finite verb, we now 
must confront my suggested 4krse, and this requires revisiting Arse in the previous hymn X.49.7. 
As argued in the comm. ad loc., I take Arse there not as a form of VAr(the universal view), but of 
V krs ‘drag, draw’ — in that case the Ist sg. mid. of the 6th cl. pres. Arsé-. I assume the same root 
affiliation here, but take it not as a form of the 6th cl. pres. but rather as a dative inf. 2krse with 
purpose sense: “to draw (you) here.” This makes for a satisfyingly conventional sense for the 


pada: we make our soma particular powerful / abundant in order to attract the god. There are a 
few loose ends to be cleaned up, however. First, 4is not otherwise attested with V Ars in Vedic. 
However, it would be exceptionally easy to create on the model of the numerous lexemes with 2 
like 4 V kr ‘make (to be) here’, 4 V bir ‘bring here’, etc., and in fact 4 V Ars ‘draw to oneself’, etc., 
is quite common in epic and Cl. Skt. A more serious problem is the accent: in a rt. noun cmpd 
like this we should expect 4-A7se, rather than having the accent on the preverb. I have no good 
answer for this; I can only suggest that the accentuation was adjusted (with retraction onto the 
preverb) redactionally on the basis of (¢dhak) krse in the preceding hymn (X.49.7) after the 
correct analysis of the form, and the configuration of the pada, had been forgotten. 


X.50.6: The rel. cl. in pada b, depicting Indra’s assimilation of the pressings, seems to support 
my interpr. of 5d/6a. 

The mantra takes its more accustomed place with other elements of the sacrifice, after its 
unusual identification with Indra in vs. 4. 


X.50.7: On a slight ring with vs. 1, see comm. at the beginning of the hymn. 
Ge construes sumndsya with patha “auf dem Pfade (deiner) Gunst,” while I take it with 
adjacent manasa. There seems no principled way to decide. 


X.51—53 

These three hymns concern the well-known myth of Agni’s flight and concealment in the 
waters to avoid his ritual role as conveyor of the oblations, his discovery by the gods, and his 
return to his role. The first two hymns are in dialogue form. All three are attributed to Agni 
Saucika, a name presumably generated from the subject matter of the hymns. On the patronymic 
saucika see Ge’s intro. to the three hymns. 


X.51 Agni 

As noted in the publ. intro., the responsion in vss. 4 and 6 define vs. 5 as an omphalos, 
and it is in this vs. that the gods emphasize Agni’s responsibilities to Manu as first sacrificer. The 
responsion is esp. pronounced in 4a ABL ... varuna bibhyad ayam and 6c ABL bhiya varuna ... 
ayam, but note also “this business” (4d etém artham/ 6a artham etam). 

The first four vss. are also characterized by the repetition of the adv. bahudhd. 

In addition to the usual treatments, see Schnaus, Dialoglieder 233-52. 


X.51.1: That Agni was covered with a caul on his entering the waters suggests that the episode is 
configured in part as a pregnancy and re-birth. On the caul, see below ad X.53.6. 

Note the phonetic echo in ... (-) vistitah ... (-) vivésitha, though the two forms belong to 
diff. roots (V vistand V vis). Note also (-) vistam in 4b. 

Final ékah contrasts with hemistich-init. visva as well as bahudha. 


X.51.2: The use of V ksi, which ordinarily means ‘dwell’, is somewhat surprising for Agni’s 
kindling sticks; its usual meaning is found in 5b. 

Ge (n. 2cd) suggests that what lies behind Agni’s question about the location of his 
kindling sticks is his assumption that he could not be visually located in the waters by his 
pursuers because the kindling wood is not making him bright. That the kindling sticks are said to 


“lead to the gods” (devayanih) seems a little off; perhaps Agni is suggesting what Ge did: that 
the brightness of the kindling sticks would lead the gods to him. See also comm. ad vs. 5. 


X.51.3: The root V vis from 1a returns, but as a ppl. -vista-, morphologically matching the ppl. to 
the root V vistalso in la. 
On dasantarusyé- and antar V vas, see Old and AiG II.2.831. 


X.51.3—4: The plupf. acrket in 3c has clear preterital function, parallel to the impf. afchama. It 
contrasts with the presential pf. crketa in 4d (on the presential value of this pf. see Kti 169). The 
two forms also have different semantic values: ‘perceived’ versus the extended meaning ‘attend 
to’ ‘think about / consider’. 

The opening of 3c tam tvais echoed by the opening of 4c fésya me, both reinforcing an 
enclitic personal prn. with a form of sd/ tam. 


X.51.5: On the gods’ somewhat disingenuous use of Manu as argument for Agni’s return, see 
publ. intro. 

Opinions differ about the deployment of the gerund aramkrtya in b. With Ge, I take it 
with pada a with Manu as agent, despite the pada boundary. Like Ge (n. 5b), I supply * yajfam as 
obj., extracted from yajid-kama-. Cf. with similar obj. X.63.6 k6 vo ‘dhvardm tuvijata 4ram 
karat“Who will properly prepare the ceremony for you, 0 powerfully born (gods)?” But most 
interpr. take it with pada b with Agni as agent: Old, Don., Schmaus (Dialog, 238—40 with disc.). 
Say. considers both possibilities and gives an alternative interpr. for each; Schnaus cites 
Tikkanen (Gerund, 352) as favoring the Ge solution. The problem with respecting the pada 
boundary is that the result doesn’t make a lot of sense (at least to me). If Manu is the subject, the 
point is clear: the sacrificer has everything in readiness, but lacks the means (i.e., sacrificial fire) 
to offer it and convey it to the gods. But if Agni is the subject, what has he previously prepared? 
Say. supplies atmanam, seeming to suggest that Agni has arranged himself so that he can’t be 
seen. Old thinks the object is the sacrifice: Agni previously prepared (/used to prepare) it (as a 
general rule?), but now he rests quietly out of the fray. Don implicitly takes ksesias a modal, 
suggesting (n. 9) that the gods are promising that if Agni will (return to) perform the sacrifice for 
them “you may rest after serving us.” Schnaus accepts Say.’s 4tmanam and discusses possible 
semantic nuances, not to much purpose. The range of interpr. if the gerund belongs with the rest 
of b shows how ill it fits there. Taking it with pada a fits the urgency of the gods’ address to 
Agni, with the three 2nd sg. impvs. (é/7... Arnuhi ... véha): Manu is prepared and waiting 
impatiently for your (=Agni’s) action. 

Note fémasr. since Agni is a perpetual source of light, his dwelling “in darkness” is 
surprising, almost paradoxical. This paradox is also found in the Ist vs. of the famous hymn 
X.124 (on which see my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. 
Beyond Asuras and Devas”), where Indra tempts Agni to join his sacrifice, with the argument 
Jvog eva dirghém tama asayisthah “For a long time indeed you have lain in long darkness.” 

On Arnufhi see comm. ad vs. 7 below. 

devayanih in 2d is reprised by devayanan in c. As with the two forms of Vksi(see comm. 
ad vs. 2), the second occurrence is more easily interpretable than the first, and we may consider 
both pairs as showing a species of poetic repair. 


X.51.6: On the responsions with vs. 4 see publ. intro. and the above intro. to the hymn. 


The Pp. divides rathivadhvanam as rathi iva 4dhvanam, under this analysis rathi would be 
the nom. sg. of the -/-stem rathin- ‘having a chariot’. Old (see also Gr s.v. rathin-) prefers to 
restore rathir va, with the vrki-stem rathi-. 

Old remarks that anv 4... is not an exception to the accentual rule regarding two preverbs 
the second of which is 4, whereby the first preverb loses its accent. Here du is to be construed 
with preceding 4dhvanam. 

As is generally agreed (explicitly Gr, Old [with copious earlier lit.], Re [EVP XIV.79— 
80], Schaef. [Intens. 192-93], Schnaus [241], though contra Say., who favors V vA, on the basis 
of formulaic context the verb 4varivuh must belong to the intens. of V vrt ‘turn, roll’ (varivart(ti, 
etc.). But the morphology is wrong, with a mostly missing root syllable: we should expect a 3rd 
pl. *avarivrtur. Old plausibly suggests that the 3rd sg. pres. var7vart(t)1 with simplified 
underlying geminate -/f- and the fless 3rd sg. impf. avarivar gave rise to our ¢-less form, by 
haplology. Old does not, however, provide an intermediate preform. We should expect either 
* avarivrur with zero-grade root syllable or perhaps (on the model of the imperfects of redupl. 
pres.) *avarivarur, with full grade. The latter would be a candidate for Old’s haplology, the 
former for liquid dissimilation. Either process would work, but it’s too bad Old wasn’t more 
explicit. Re suggests that the impetus was “de conserver le quadrisyllabisme, typique dans cette 
classe d’intensifs” — but the zero-grade form would have done just that. 

There is some difference of opinion about the structure of the phrase found in the simile 
(gauro na) ksepnoh ... jyayah. Both forms are abl.-gen.; one of them should be an ablative 
construable with avije ‘I flinched (from)’, with the other a genitive dependent on it. The 
uncertainty is located in the hapax ksepni/-. This is a clear deriv. of V ksip ‘throw, hurl’, but the 
question is whether it refers to an agent who performs such an action (‘hurler, shooter’) or to an 
action or abstract. Most tr. (incl. the publ. tr.) take it as the former, i.e., “hunter, archer’ vel sim., 
in which case it is a gen. dependent on the abl. ‘bowstring’ (so my “from the bowstring of an 
archer’). But AiG II.2.742 takes Asepnu- rather as an abstract ‘quickness, swiftness’ (das 
Schnellen), presumably connecting it semantically with another deriv. of the root Asipra- ‘quick’. 
This interpr. flips the case relations, imposing an interpr. “from the swiftness [abl.] of the 
bowstring [gen.],” as reflected in Schnaus’s “vor dem Schnellen der Bogensehne” (p. 241; see 
also her explicit case idents. on the same page). Without certainty about the meaning of Asepnu- 
it is not possible to be certain; however, I still favor the first interpr. “Swiftness” is not the first 
quality one thinks of in a bowstring, and when an animal is afraid of being shot, its fear would 
not, I think, be concentrated on how fast the string would go from behind the shooter’s ear to its 
normal position a few inches in front, but on whether the shooter was going to use the bowstring 
to propel an arrow its way. 


X.51.7: It is worth noting that this hymn contains one of only three forms in the RV of the 
developing irregular 8" class pres. to VAr(karoti, kuruté), viz. 1*' pl. act. pres. kKurmah here — the 
other two being the 2nd sg. impv. Auru (X.19.2, 145.2). The form here is esp. surprising because 
the standard 5th class pres. impv. Arnuf/is found two vss. earlier, also in the speech of the 
god(s). There is more to be said about Aurmdh, some of it puzzling. The first thing to note is that 
the expected Ist pl. act. of the 5th class present, Armmés(i), is not found in the RV, though its 
medial counterpart Armmahe occurs twice (VII.16.4, X.84.4). The 5th cl. form Armmés(1) is, 
however, very common in the AV (approx. 15 occurrences in §, most with P parallels), but the 
AV entirely lacks the Ist pl. found here, Aurmdés(1), even though the 8th class present is otherwise 
far better developed in the AV than the RV. (kurmdéh predominates in the other early Vedic texts, 


though KS also has Arnmah in addition to kurmah.) That Arnufi and kurméh not only appear in 
the same hymn, but within two vss. of each other in the speech of the same individuals (and gods 
at that!) suggests that, at least for the composer of this hymn, the two forms didn’t belong to 
different paradigms or signal different registers, but that Aurmdh was the de facto Ist pl. act. 
present to the “normal” pres. stem to V Ar. I don’t quite know what to make of this, esp. given the 
strong representation of Arnmdas(1) in the AV. 

In context the form also strains to be a modal: the gods seem to be promising that they 
will do something for Agni (hence my “will make”’) rather than that they are doing so at present. 
A subjunctive would have done nicely; both pres. subj. Arnévama and aor. subj. Karama are 
attested in the RV and would have been available (though not metrically apt). 

The rest of pada a contains an apparent nominal izafe-type clause: 4yur ajéram yad“a 
lifetime that is free from old age.” On such constructions, see my article in the Mark Hale Fs. 
This phrase is so interpr. by all the standard tr. (Say, Ge, Re, Don). However, Schnaus takes it 
differently, and it is worth considering her divergent interpr.: she takes yéd as subordinator 
(“wenn”) of the whole pada. Even though it is quite late in the clause, this seems syntactically 
possible, since what precedes it is in some sense a single constituent, the VP. So, by her interpr., 
the first hemistich is subordinated to the main clause found in the second. Like me, she takes cd 
as a non-overtly-marked question: “Wenn wir dein Leben alterlos machen ... wirst du dann ...?” 
This could be a solution to the non-modal form of Aurmdh just disc., since in a “when” clause the 
pres. indic. would be at home. I therefore consider that an acceptable alternative tr. would be 
“When (/if) we make your life free from old age ..., will you ...?” flg. Schnaus. 

The standard tr. take cd as a flat statement: “then you will convey ...,” not a question. 
This would seem somewhat presumptuous on the part of the gods and also not to square with the 
hard-ball negotiations Agni undertakes in the next vs. I prefer to take it as a question. 

Pada c reprises 5d, with the 6-syllable pres. part. sumanasyémanah occupying the whole 
of each pada after the opening and the subjunctive vahas/ matching the impv. véhain 5. 


X.51.8: Agni bargains for considerably more than the life without old age that the gods were 
offering in 7a. The numerous examples of ca in this vs. nicely express the pile-up of perks that 
Agni is demanding, as Schnaus points out (245): “Agni will nicht nur die Voropfer, sondern auch 
noch die Nachopfer, und die Schmelzbutter und und und.” The “long life” of the original offer is 
relegated to the final pada. 

The referents of the expressions in c, “the ghee of the waters and the man of the plants,” 
are disputed, particularly the second. Ghee is of course a prized ritual substance and a main 
contributor to the blazing up of the offering fire. As to its relationship with the waters, it can be 
conceived of as the essence of liquids, the distillate of the class of substances whose cover term 
is waters, or as the final and best product of the process that begins when cows drink water. Both 
possibilities have been suggested; I favor the former. 

On the model of the first expression we should expect “the man of the plants” to be 1) 
another ritual substance offered into the fire, and 2) the essence of the class of substances whose 
cover term is plants, or the product of a process that begins by the ingestion (vel sim.) of plants. 
It is very difficult to identify anything that meets both criteria. If “man” is taken literally, then we 
must use the second alternative of criterion 2: “product of process,” since a literal man can’t be 
the essence of a different class of substances (unless, with JSK 1.141, we silently replace “plants” 
with “animate things,” a superordinate class I doubt if Vedic India had). In the “process” interpr., 
we must assume that men eat plants and therefore count as the product of plants (the linkage here 


being rather fragile). Even if we accept this reasoning, what ritual substance would man 
represent? Old (in his long and thoughtful disc. of the pada), fld by Klein, suggests it’s the dead 
body that is given to the fire to devour. I think this is unlikely: the “flesh-eating” (Aravyad-) fire 
of cremation is carefully distinguished and forcefully separated from the ritual fire that conveys 
oblations to the gods (see esp. X.16.9—10), and it’s the latter that’s in question here. I very much 
doubt that the oblation-conveying Agni who is speaking here would associate himself with the 
cremation fire or remind the gods that one form of fire has this inauspicious job. Though see the 
anxiety expressed in the next hymn, X.52.3, and also bear in mind that Yama is the one who 
found him in our vs. 3. Alternatively Schnaus (245) suggest that the man here is the sacrificer, 
who makes offering to and nourishes Agni — and that plants are the principal nourishent of men. 

If we do not take “man” literally but as an entity embodying the essence / best of plants, 
other interpretational possibilities open up. Perhaps the best is that the “man” is Soma (see Ge n. 
8c, Re), an idea that goes back to Hillebrandt. The plants are elsewhere said to have Soma as 
king (dsadhih somarajnih X.97.18—19, sim. 22); certainly in the RVic universe Soma would be 
considered the pinnacle of the plant world. And Soma is a ritual substance. The problem, 
however, is that soma is not offered into the fire — for obvious practical reasons: unlike ghee, 
which makes the fire blaze, a liquid like soma would put it out or at least put a damper on it. I 
therefore doubt that Agni would be requesting soma. Ge (n. 8c) suggests rather offhandedly that 
“the ‘man’ of plants” might be the tree, which, in the form of firewood, is crucial to the ritual 
fire’s continued existence. Trees can have a vaguely anthropomorphic shape (trunk and limbs), 
and “firewood” makes sense as a ritual substance Agni would want— but “soma” has more 
conceptual oomph. Perhaps this is just a riddle we (and the bewildered gods, who ignore or 
reconfigure this request in their response) are meant to ponder. But in the end, I favor the tree / 
firewood interpr.: ghee and firewood together provide the food, the fuel, for the fire. 

Schnaus (245) points out that Agni entered into the waters and plants (apsv dsadhisu) in 
3b, so their return here has been prepared. 


X.51.9: The gods echo (and accede to) Agni’s requests from the first hemistich almost word-for- 
word; the metrical disturbance in 9a (extra syllable) may be meant to call attention to the 
responsion, as elsewhere: see, e.g., comm. ad Yama/Yami hymn, X.10.11—12. 

If (like us) the gods had trouble figuring out what Agni was demanding in 8c, their 
corresponding offer of “the whole sacrifice” (vajidh ... saérvah) in 9c may be meant to cover all 
possible bases. (Note sérva- for visva-, which prevails in the older RV and is found [in the pl.] in 
vss. | and 2.) 


X.52 Agni 

Ge asserts that the entire hymn is in Agni’s mouth (save for the final summary vs. 6); as 
noted in the publ. intro., I consider vs. 3 to be an intrusion from a human ritualist. Re tentatively 
considers 3 and 4cd not to be Agni’s speech. 

In addition to the usual treatments, see Schnaus, Dialoglieder 253-65. 


X.52.1: The two hemistichs are constructed in parallel: a 2nd pl. impv. of speaking addressed to 
the gods (sastdna a, pra ... briitac), followed by a yétha clause, with the yaéthd reinforced / 
doubled by a second subordinating ya- form (yadb, yéna d). But this 2nd subordinator makes 
some trouble for interpr. in the first construction. The construction in cd is fairly straightforward: 
in yatha ... yéna patha, the phrase yéna pathaé more nearly specifies yétha “how, by what path” 


(at least in my interpr.; see below) and yéna is clearly a modifier in a noun phrase. But the 
function of yédin b is more open to interpr. For one thing, it is not adjacent or near-adjacent to 
yatha. For another, though it could be a neut. sg. NA and function as a modifier like yéna, there 
is no surface noun it can attach itself to, and of course it could instead be a subordinating 
conjunction, introducing a new clause, or doubling yétha to introduce the old one. Old cf.s katha 
kad in IV.23.5a, c, but there the two are adjacent and there is a noun sakhydm associated with 
kad. Ge (n. lab) cites 11.32.14 with y4tra ... yatha, on which see comm. ad loc. Re compares yad 
... yatha in the immed. preceding hymn (X.51.7), but those two forms are quite unconnected 
contextually. 

On first glance it appears that yaéd is pleonastically marking the gerund as a clausette, but 
gerunds don’t require such marking. (See Hettrich, Hyp. 231 n. 41 on this point with regard to 
this passage.) Re supplies a noun referring to speech for the yéd, though in a somewhat twisted 
construction: “... je pourrai congevoir (un theme poétique et) lequel.” Although this solution is in 
part supported by an expression in the next hymn (X.53.4 vacah prathamdm masiya “might I 
devise the foremost of speech,” also with a modal form of V man), the context here does not seem 
to me to be about Agni’s poetic development but about his figuring out how to perform the role 
assigned, that of Hotar. On the basis of the similar construction in cd, I think yatha ... ydd are 
parallel subordinators, but this goes awkwardly into English (“how, what (task) I shall conceive 
...); in the publ. tr. the yéd is therefore represented by “it.” Ge’s rendering (253) is more faithful 
without losing too much parsability: “wie ich and woran ich ... denken soll” (sim. Schnaus 253), 
but I would prefer not to use a simple “think (about)” for mandvai. 

This verb may be responsible for much of the trouble, and its presence here is, I think, 
part of a buried verbal play. Recall that in X.51.5 the gods argued that Agni owed it to Manu, 
who was all prepared to perform sacrifice, to return and take over the role of his oblation- 
conveyor. The verb manévai looks very like the dat. mdnave “for Manu,” save for accent (and 
ending), a dative that regularly occupies just this metrical position (e.g., [V.26.4 havyam bhdaran 
ménave ...). | take this as the poet’s subtle reminder of Manu’s part in this scenario. 

In contrast to my interpr. of yétha ... yéna pathé as doubled subordinators of a single 
clause, both Ge and Re both take them as introducting separate clauses, the first being a nominal 
cl. consisting only of bhagadhéyam yatha vah, the second spanning pada d with the finite verb — 
though Re in his n. considers the possibility of a unified cl. The best evidence I can see for a two- 
cl. interpr. is the doubled enclitic vah, but as seen in the publ. tr., I take the two vafas having 
different functions: as genitive with the nouns referring to the gods’ share and as dative 
indicating them as recipients/goals with 4 (...) vahani. Schnaus has yet another way of 
configuring cd, with bhagadhéyam as the obj. of pra... briita, and what follows as a single cl. 
with double subordinators: “Sagt mir die Anteilsverschaffung, wie ich euch, auf welchem Weg 
ich euch die Opfergabe hinfahren soll.” None of these interpr. takes proper account of the 
parallel structures of ab and cd. 


X.52.2: The first hemistich reprises the first hemistich of vs. 1: pada a ahdm hota ny asidam ... = 
1b Ata ... nisédya, while b opens like 1a with the visve devah, though in nom. not voc. But other 
elements have been added. Agni claims to be “the better sacrificing” (yajiyan) Hotar; as Ge 
suggests (n. 2a), he may be comparing himself to his older brothers or to the human Hotar or 
both. And in b all the gods are joined by the Maruts, for reasons that are not clear to me (though 
see the passages cited in Ge’s n. 2b for the Maruts’ presence at Agni’s kindling). 


I render the impf. ny asidam as an immed. past “I have sat down,” though this is not a 
standard use of this tense (see IH’s work). However, the context certainly favors this interpr. 

The publ. tr. of the first part of d is quite different from the standard, which take brahma 
and samid as two independent subjects of bhavatz: “the Formulator is (there, and) the kindling 
stick”; Re “le brahman (est présent), la biche-flambante est (1a).” I take bhavati as expressing an 
equational transformation, “X becomes Y” — “The kindling stick becomes the Formulator.” 
Although this may not make immediate sense, I think it in fact gives richer semantics. It may be 
that the crackling of the just-kindled fire is compared to the verbal part of the sacrifice, or that 
the recitation of the formulation coincides with, and appears to cause, the kindling of the fire. 
However, as an alternative I would consider the tr. given above. 


X.52—3: Both 2c and 3c begin with the amredita ¢har-ahar, which draws especial attention 
because in the first instance this produces a very rare opening of four light syllables (as Schnaus 
points out, 255), slightly ameliorated to three lights in 3c. 


X.52.3: As indicated in the publ. intro. and the hymn intro. above, I think that this middle vs. is 
not spoken by Agni. Besides the third-person reff. in the vs., note that vs. 3 is distinguished 
structurally from the two flanking vss., 2 and 4. Vs. 2 opens ahdm hota rhyming and contrasting 
with 3a aydm yo hota, while vs. 4 firmly reestablishes the Ist ps. reference by beginning mam. 
Nonetheless, Ge (flg. Say.) considers Agni to be the speaker of vs. 3; acdg. to Ge, Agni poses the 
questions in ab to himself, and answers them in cd. This seems overly complex. Most other 
comm. (Lanman [Reader, 387], Old, Re, Schnaus) agree that the speaker is “Andrer als Agni” 
(Old), but there is no consensus on who the speaker is. The most likely, in my view, is a human 
ritual participant (Re’s tentative “Le récitant?”; Schnaus “Sanger”). On seeing the newly (re- 
)installed Hotar, the speaker expresses some anxiety about the Hotar’s identity — and esp. his 
possible connection with Yama. Recall that it was Yama who discovered Agni in hiding in the 
previous hymn (X.51.3), and Yama’s role as king of the dead raises the unappealing possibility 
that the fire now installed as Hotar is actually the cremation fire or one closely related to it. 
Hence “who is he to Yama?” On the need and desire to keep the ritual fire of divine worship and 
the cremation fire strictly separated, see comm. above ad X.51.8 and passages in the funeral 
hymns, esp. X.16.9-10. 

On 4py ihe see comm. ad VII.104.14, where I uphold the old root affiliation with V dA 
‘solemnly proclaim, laud’, rather than accepting Kii’s (489-90) assignment to a putative V vah 
‘anerkennen’. I take 4pi V dh to mean ‘(solemnly) address / call upon’, with the 4p/ contributing 
the sense of closeness, directness: in both passages the obj. of the verb is a god or gods in a ritual 
situation, and here especially the speaker is in intimate proximity to the ritual fire, addressing it 
with the words of the liturgy. With this second question I think the ritual officiant is asking 
which actual fire he is addressing in the current ritual, which is a sacrifice to the gods, not the 
dead. 

Pada c contains two amreditas, d4har-ahar and masi-masi “every day / day after day” and 
“every month / month after month.” It is not clear if they are meant to be contrastive or 
sequential. In the publ. intro. I tentatively accepted Lanman’s suggestion (Reader, 388) that the 
birth every day is that of the ritual fire (for the Agnihotra, destined for the gods) and the birth 
every month is that of the fire for the Sraddha celebration, destined for the ancestors (Pitars). I 
now consider this doubtful, because 1) Iam not aware of any RVic evidence for the monthly 
Sraddha, and 2) if this is actually the sense, it would mean that there is no distinction between the 


fire(s) for these two purposes, even though I have just argued that this issue drives the anxious 
questions in the first half of this vs. I now think it more likely that the fire born every month is 
for the RVic equivalent of the Darsaptrnamasa, with the daily and monthly sacrifices marking 
the most temporally significant ritual observances. 

It is for these sacrifices that the gods established Agni as their oblation-carrier. Note the 
middle dadhire, signaling the gods’ stake in the action. Note also that havyavaham reprises 1d 
havydm ... vahani. 

However, with regard to the Sraddha, I have to admit that it does seem referred to in the 
Atharva Veda; see AVS XVIIL.4.63 para yata pitarah ... | 4dha mast piinar 4 yata no grhan havir 
attum “O forefathers, go away; then in a month come again to our houses to eat the oblation.” 


X.52.4: Save for the emphatic reestablishment of the Ist ps. via vs.-initial mam, in pada a Agni 
repeats 3d verbatim. Although many recommend reading disyllabic mdam here (Gr, Lanman, 
Arnold, Schnaus [oddly Old doesn’t comment]), I think this may be another instance in which 
metrical irregularity calls attention to patterned repetition; see in this hymn sequence X.51.8—9 as 
well as X.10.11—12 and comm. thereon. 

Note the “popular” /in 4pam/uktam to the rare root V mruc, mluc, found only here in the 
RV. 

With Ge (n. 4cd) I take cd as the gods’ words — in my view, quoted by Agni as the verbal 
accompaniment of their formal installation of Agni in his role. Note that pada c consists of 8 
straight heavy syllables, with the first (and only — the final being anceps) light syllable found in 
the cadence at position 9. This metrical structure may express the solemn and ponderous nature 
of the gods’ instructions. 

Pada d is identical to X.124.1d; interestingly that passage also depicts an attempt to coax 
Agni into becoming the oblation-carrier of the gods, though this time in the context of the 
“divine revolution” — on which see my 2016 “The Divine Revolution of Rgveda X.124: A New 
Interpretation. Beyond Asuras and Devas” (Ged. Frits Staal). I will not speculate on the 
numerology in this characterization of the sacrifice; there is quite enough such speculation out 
there already. 


X.52.5: The standard tr., incl. the publ. tr., take the 1“ sg. med. aor. 4... yaks/in modal/desid. 
value; KH (Injunk. 253) includes this passage among the 1“ sg. injunctives he considers to have 
immediate future value. Given that Agni doesn’t seem to have embarked on his duties yet, some 
version of these views is probably correct. I do now suggest, however, that pada b need not be as 
closely linked to pada a as all tr. (incl. mine) assume, which would take the pressure off the 
modality of yaksz. It does not make a lot of sense that Agni would win immortality for the gods 
so thathe can make wide space for them: these two actions aren’t causally linked. I now think 
that b may rather be a prelude to c: in order to win wide space, Agni wishes to put the mace in 
Indra’s arms, so that Indra can perform his usual martial feats. Winning battles is generally the 
necessary prelude to gaining wide space elsewhere in the RV. Cf., e.g., VII.98.3 yudha devébhyo 
varivas cakartha “Through combat you [=Indra] made wide space for the gods” (= I.59.5, with 
Agni as subj.); sim. III.34.7 (Indra). I therefore suggest an alt. tr. for bc: “So that I may make 
wide space for you, 0 gods, might I place the mace in Indra’s arms. Then ...” 


X.52.6: This is a 3rd ps. summary vs. I do not think the speaker is the same as the ritualist in 3, 
who appears to be on the scene. 


In c aliksan ghrtaih “they sprinkled (him) with ghee” seems to further specify samafjanti 
devah “the gods anoint (him)” in 3b. 

The final words of the hymn Adtaram ny asadayanta echo 1b hota ... nis#dya as well as 2a 
hota ny asidam. This ring composition is hardly surprising, since the installation of Agni as 
Hotar was the aim of the dialogue and the hymn. 


X.53 Agni 

On the structure of this hymn, see publ. intro. and the introductory remarks of Old and Ge. 
See also Schnaus, Dialoglieder 267—89 and Kohler, Kavé 114-17 and 326-28. 

One of the verbal tics of this hymn is the use of a rel. cl. beginning with yéna identifying 
the means by which something is accomplished: 4b the speech with which the gods defeat the 
Asuras, 7d the chariot by which the gods lead (something), 9d the hatchet with which 
Brahmanaspati hews his formulation, 10d the track or word with which the gods achieve 
immortality. See also 10b vasibhir yabhih with the instr. rel. in 2nd position and a different 
gender and number, but functioning in the same way. 


X.53.1: Note the annunciatory here-and-now quality of so ’ydm, which is difficult to render in 
English in conjunction with a relative cl. 

In c it might have been better to render yajivan as ‘better sacrificer’, given its use as a true 
comparative in X.52.2. 


X.53.2: For a construction similar to pada a see 1.70.8 dradhi hota ... nisattah, adduced by Ge. 
My rendering there is “he has been brought to success, installed as Hotar-priest”; I use “realized” 
here to distinguish dradhi from the form of V sadh in the next vs. 

On yajiyan see comm. ad vs. 1. 

Pada b is essentially identical to VI.15.15; see comm. there. On the position of Afand on 
the peculiar behavior of forms of V kAyd with preverbs and Af, see comm. ad III.31.12. 

I interpr. the function of the injunc. abfyr... khydt as presential/general. Ge as modal “so 
moge er ... sich ansehen”; Re and Schnaus as preterital “il a pris en considération” and “er hat ... 
beschaut” respectively. I connect b with cd and assume that b indicates that Agni has made the 
conditions favorable for the sacrifice that we wish to perform. The other tr. take b with pada a. 
This is possible but, to my mind, less likely because his success / realization in pada a is not the 
result of his watching over the oblations, as the Afwould suggest. 

The second hemistich is notable for the interjection Adnéa and for the two syntactically 
paralllel fig. etym.: yajamahai yajfityan and idamaha idiyan. Note also that yajfifyan echoes the 
two previous occurrences of yajivan (1a, 2a) 


X.53.3: The opening of pada a, sé 4yur agat, echoes the end of la s6 ’yém 4gat. Padas a and d are 
also entirely parallel in structure: ADJ (FEM. ACC) akar deva-X tim no adyaé “he has made our X- 
of-the-gods Y today.” 

Ge remarks on pada b (n. 3b) that the hidden tongue is sacred speech (“die sakrale 
Rede”). This is one possible reading, but surely the primary referent is Agni, who is often called 
the tongue of the sacrifice (e.g., 1.1.13). Although strictly speaking it wasn’t the human ritualists 
but the gods who found Agni in hiding, they can be pardoned for taking some of the credit. Re in 
his comm. recognizes both possibilities. 


The publ. tr. agrees with Ge and Re in construing ayuA with vésanah, as in X.16.5. 
Schnaus (269-70) takes it instead with 4gaf, which would certainly be possible, but this leaves 
vasanah without an object. She takes it as reflexive with a pred. adj.: “sich wohlreichend 
kleidend,” but I know of no reflexive uses of this present without an expressed obj. In X.16.5 I 
render the phrase more fully as “clothing himself in (new) life,” of the dead man’s embarking on 
the afterlife (see comm. ad loc.). The phrase here can be interpr. similarly. As noted ad X.51.1, 
the prominent mention of the caul in the first vs. of this hymn sequence suggests that Agni’s 
entry into his hiding place in the waters is configured as a pregnancy, and so his emergence to 
take up his duties as Hotar is a type of (second) birth. 

Schnaus tr. devahat- as ‘Gottertrank’, a minor lapse, I assume 


X.53.4: Pada b contains one of the rare representations of the Deva/Asura conflict that so 
dominates the later Vedic mythological scene, but that is essentially absent from the RV, as W. 
E. Hale has definitively shown. Only in this late hymn and in X.157.4 do we find pretty clear 
evidence of the Asuras as a group in structural and hostile opposition to the gods. Hale in fact (p. 
85) suggests that the Asuras here could instead be human enemies, but this seems unlikely. It’s 
noteworthy that Agni seems to think that a particularly well-devised speech is what will defeat 
the Asuras. 

On the formation of ajad- and its problems see Old and Scar (34). 

The 2nd hemistich is addressed to both gods and men, the former clearly identified as 
yajmiyasah and the latter as péfica janah (though see Ge’s n. 4d for some very flimsy evidence 
that the five peoples may have been deified). Who the djadah are is a little less clear, in part 
because the cmpd is a hapax. Acdg. to Re, they are gods, but since djadah is explicitly (uta) 
conjoined with yajfiyasah, we might expect it to have a different referent. Moreover, we 
regularly ask the gods to provide us with aj-; cf., e.g., VHI.35.10-12 diam no dhattam asvina 
“provide nourishment to us, o Asvins,” and as far as I know, the only instantiation of the VP 
iirjam V ad in the RV has cows as subj.: X.100.10 drjam gavo yavase pivo attana “Cows, eat 
nourishment in the pasture, eat fat” (though these cows in fact stand for the milk to be mixed 
with soma). The question cannot be settled without considering the telling variant on the 
conjoined phrase in the next vs., 5b gdjata utd yé yajiiyasah “the cow-born and those who are 
worthy of the sacrifice.” Who are the “cow-born”? The word is found twice elsewhere (VI.50.11, 
VII.35.14); in the former it appears in a list with “earthly, heavenly, and watery,” in the latter, in 
a pada identical to ours, with “earthly and heavenly” immed. preceding. Note that in our vs. the 
second hemistich contains references to both heaven and earth (as well as the midspace), though 
not to beings identified as earthly and heavenly. In both the other passages passages there is a 
presumption that all of these groups are divine in some way, though it is not explicitly stated. Ad 
VI.50.11 I tentatively accept a suggestion of Re’s, that the cow-born are the Maruts, and that is 
possible here. But I would not rule out a reference to livestock. To summarize, the referent of 
Urjadah in vs. 4 is not certain, and the parallel g6jatah in 5 isn’t as much help as it might be. In 
balance, I think humans are the more likely referent or #jadah, but neither gods (or a set of gods) 
nor even livestock are excluded. 


X.53.5: On gojata- see disc. of immediately preceding vs. 4. 


X.53.6: This vs. is addressed, presumably by the human ritualist(s), to Agni (ab) and the 
speaker(s)’ fellow priests (cd), who are urged jointly to proceed with the sacrifice. In particular, 


Agni is to go towards heaven along paths readied by ritual speech. These paths are probably the 
“work” that the humans are urged to “weave,” in a different metaphor. Cloth-making metaphors 
in fact unify the vs.: Agni “stretches the thread” of the sacrifice (a), while the priests “weave” 
(c). 

The word anulbanda- occurs twice in the RV, here and in VIII.25.9. Despite superficial 
similarity, it is generally held that it is unrelated to i/ba- ‘caul’; see the curt rejection by KH 
(MSS 8 [1958]: 18 = Aufs. 398), followed by EWA s.v. I think this is worth revisting. To begin 
with, the only occurrence of i/ba- in the RV is found in the first pada of this hymn sequence 
(X.51.1a); that one of the two RVic occurrences of anu/band- is found two hymns later, in the 
same hymn group, seems unlikely to be a coincidence, esp. given their aberrant phonology — 
though it could, I suppose, be just a deliberate phonological echo. The negated anulbané- is 
usually glossed ‘without bulges / knots’ (Gr “ohne Wulst oder Knoten”), for no particular good 
reason that I can see. It is then considerably widened to ‘faultless’ (Gr “ohne Fehl’’). Let us first 
consider the example in VIII.25.9, where it modifies caéksas- ‘(eye)sight, vision’. Since sight 
generally has neither knots nor bulges, the semantically widened version has to be used — e.g., 
Ge’s “mit fehlerlosem Gesicht” (or, as in the publ. tr., with a reasonable facsimile of knots, there 
“motes’). However, if we start with ‘caul’, an obvious interpretation imposes itself: the blurry 
vision and semi-opacity of the eye’s lens resulting from cataracts were surely known in ancient 
India (it’s a condition that afflicts most people as they age), and a “caul” over the eye is an 
appropriate metaphor for both the appearance and the experience of this condition. (For a [close- 
to] current day analogue, note that David Knipe in his Vedic Voices [p. 198] records how the 
smoke from the daily Agnihotra damaged the eyes of some of the Ahitagnis he studied in late 
20th c. Andhra, rendering them blind or close to it — though the fact that these Agnihotras were 
performed indoors may have exacerbated the eye condition.) The sense of the word in our 
passage is more difficult to determine, since as far as I know, there is no weaving failure that 
could be conceived of as a caul. Here I think it must be metaphorical for veiling, unpellucidity, 
or cloudiness of the poetic product, esp. since in the preceding pada Agni is supposed to be 
associated with “paths of ight made by insightful thought.” I would emend the tr. to “a work 
without a veil [=clear].” Note that Schnaus (276-77) discusses anu/band- at length and comes to 
similar conclusions. 

On the hapax jdga-, derived from the intens. of V gi ‘sing’, see Schaef (114). It is 
presumably a subjective genitive (so Schnaus, 275) with 4pas-; that is, the singers are to perform 
the work that has been woven, not to receive it. Both Schaef. and Kohler (Kavi-, 327) assert that 
the stem no longer has intensive semantics, but I do not see on what grounds: my “ever-singing” 
or a more “intensive-like” “laut singend” (Gr) are perfectly compatible with the context. 

The last pada is syntactically and lexically straightforward, but has somewhat surprising 
content. Agni is urged to “become Manu” and “generate the divine race,” on first glance a 
cosmogonic act not within the capability of a human, even the first human. Ge (n. 6c) is surely 
correct, that Manu as first sacrificer makes them appear at the ritual (“zum Vorschein, zur Stelle 
bringen’”’) by his ritual activity; he thus “begets” them metaphorically at a particular place and 
time. The relationship between Agni and Manu first highlighted in this hymn sequence in X.51.5 
comes to its climax here, with Agni actually transforming into Manu. 


X.53.7: On és Vkr, see comm. ad VII.76.2. 


Gr, Ge, Schnaus all supply rasandh ‘reins’ as obj. of 2... pimsata. | follow Re (also JSK 
DGRV 1.436), who supplies ‘chariot’, on the basis of the focus on the chariot in cd and the NP in 
1.49.2 supésasam ... ratham. 

Klein (1.c.) points out the unusual position of the second uf@ in this hemistich “following 
a preverb within a conjoined set of verbal lexemes,” where he would expect ca. (The set consists 
of ... nahyata-uté ... iskrnudhvam ... 4-uté pimsata.) Acdg. to him, this is the only such ex. in the 
RV, but he defines the context rather narrowly. For another ex. of ut#@ between preverb and verb, 
see V.59.5. 

There’s a surprising lack of comment on what the eight seats on the chariot represent in 
the ritual. ’d don’t mind admitting that I have no idea. 

In d it is impossible to know if priydm is the object of a4nayan, as in the publ. tr. (also Gr, 
Ge, Schnaus) or the goal, with the object “us” to be supplied or none at all: “led to something 
dear” / “led (us) to something dear” (so Re and Ge alt. in n. 7d). Since priydm isn’t further 
specified, we have no info. with which to make a decision. In any case, the pada seems to reverse 
the direction and director(s) of the chariot. In abc it seems that the ritualists are being exhorted to 
prepare the chariot of sacrifice and drive it (presumably towards heaven and the gods), but in d 
the gods seems to have taken the reins. This may (as Schnaus seems to suggest, 278) reflect the 
two-way street of ritual reciprocity: “die Opfergaben werden damit ebenso zu den Gottern 
gefahren wie die Gaben der Gotter zu dem Menschen.” 


X.53.8: On the vs. see Old’s comments in his intro. to the hymn. On pada a see Ge’s long n. 8. 
As he points out, this vs. is often used in later ritual for a real or symbolic river-crossing. 
Unfortunately, of course, the word ‘river’ is missing from our text; we must triangulate from the 
fem. gender of the nom. 4smanvati (most words for river and most river names being fem.) and 
the meaning of the verb riyvate ‘flows’ (cf. X.40.9 rivante ... sindhavah “the rivers flow”). The 
interpr. of the phrase is greatly aided by the variant verse in AVS XII.2.27 uttisthata pra tarata 
sakhayo, ’Smanvati nadi syandata 1tyém, with an explicit ‘river’ modified by 4smanvati and a 
verb, synandate, synonymous with our riyate. This vs. immed. follows one that quotes our pada 
directly (AV XII.2.26a 4smanvati riyate ...) and seems to be meant as a gloss or explanatory 
expansion — let us hope they got it right. 

Ge suggests that the stones are stepping stones (or rather a bridge of them) in a 
powerfully flowing stream; I am dubious, because I think even a lot of closely bunched stones 
would provide precarious footing for horses pulling a chariot (if the chariot of 7 is still in 
question), or oxen pulling a cart, or even for a group of men walking. I think more of a river or 
stream with a stony bottom that would provide better footing than a soft one, but admittedly I 
know nothing about the bottoms of the rivers in NW India. (On the potential problems for 
vehicles crossing a river, see III.33, esp. 9-13, and III.53.17.) In any case the crossing here is 
metaphorical, but presumably involves the metaphorical chariot from vs. 7. 

The medial idiom sém V rabhis generally construed with an instr. and means ‘be clasped / 
embraced by’ metaphorically (e.g., 1.53.4—-5). Here, however, it appears without instr. and must 
mean something like ‘clasp each other’. See X.72.6 where JPB tr. suisamrabdha atisthata as “well 
clasped to one another, you stood ...” (of the gods). The point in that passage and ours must be 
that by embracing each other, a group creates a united and formidable front and can proceed to 
action. My tr. here, “pull yourselves together,” is not literal, but I think it conveys the intent 
better than “embrace each other” — but perhaps “pull together’’or “stick together’ might be closer 
to the literal. 


In c the publ. tr. wrongly renders the subj. 4san as if it were an imperfect. The tr. should 
be changed to “those who will be unfriendly.” 

In d the question is whether s/van modifies vajan or is an independent and parallel goal. 
Although Ge and Re choose the former solution (e.g., “zu giinstigem Gewinn’’), with Schnaus I 
think the latter is more likely. s/van is obviously meant to contrast with 4sevah in the previous 
pada, as their juxtaposition across the pada boundary shows. And the 4sevah in c are definitely 
beings (probably human enemies), not things. The point being that we want to find ourselves a 
more agreeable set of companions, as well as acquiring prizes. 


X.53.9-11: As disc. in the publ. intro., these three vss., in Jagatt stand somewhat apart from the 
rest of the hymn, though they also continue its themes—the most important of which is the 
crafting of effective ritual formulations, as seen esp. in vs. 6 and also 4. 

Vss. 9 and 10 are esp. parallel; note the repetition of nundm and forms of the pres. sisa- / 
Sist-. More important is the fact that 9cd and 10ab depict the same actions (though with partly 
varying lexicon) performed by gods (Tvastar and Brahmanaspati in 9) and human poets (Kavayah 
in 10): the production by carving with axes/hatchets of the verbal portion of the ritual. Strikingly 
neither in 9b nor in 10b is there an overt object for the verb of hewing ( vrscaf) / carving 
(taksatha), despite the clear assumption that it is a verbal product. 


X.53.9: See Ge’s note on this vs. 

In the publ. tr. the pf. injunctive vetis rendered as the preterite “knew,” but, given the 
context (pres. part. bibhratb, pres. sisite c, subj. vrscat d), | now would follow the other tr. in 
taking it as a general present ‘knows’. KH (Injunc. 169) pronounces it “generell.” In the sandhi 
context (mayavet) it could be an augmented plupf. ave¢, but this is unlikely. 

Calling Tvastar “the best worker of workers” (apdésam apdstamaf) links his activity to 
that of the human ritualists in 6c, urged to “weave a work (d4pa/).” Tvastar provides the drinking 
cups for the soma (pada b), thus contributing to the oblation/physical portion of the ritual. But 
more important, in the second hemistich, he sharpens the tool that the “lord of the formulation’ — 
“das gottliche Vorbild des Dichter,” in HPS’s felicitious phrase (B+I 126)— will use to produce 
the formulation, the verbal portion of the ritual. 

Parts of this vs. are reminiscent of the enigmatic X.28.8, which I argue depicts the 
original instantiation of the sacrifice by the gods (see comm. ad loc.). The first hemistich of that 
vs. reads devasa ayan parastimr abibhran, vana vrscdnto abhi vidbhir ayan “The gods came; they 
carried axes; hewing the trees, they advanced with their clans towards (the ritual ground),” with 
the redupl. pres. ab/bhran matching our part. bibhrat, the axes (parasu-), and the verb ‘hew’ 
(pres. vrsca-) present in both. I don’t quite know what to do with these similarities. 

The most puzzling part of the second hemistich is é¢asah, which must be a qualifier of 
Brahmanaspati. This stem usually names, or refers to, the sun’s horse or horses, but it is unlikely 
that Brahmanaspati is being identified with that animal. The stem is generally derived from éta- 
‘mottled, dappled’, and most tr. render it as a color term here (buntfarbig / bigarré). But why 
would Brahmanaspati be multicolored? Th (Stud. z. idg. Wortkunde, 68), adopted by HPS (and 
see EWA s.v.), interpr. it as ‘bunte Tiere (Kleinvieh) gewinnend,” but with an unfortunately 
typical Thieme overreach (-sa- < *-psva-). My “(chariot-)steed” is a placeholder, as if the image 
in this pada were a sort of transition figure from the chariot image in vs. 7. But this may be worse 
than useless. However, I do think a whiff of the chariot image recurs in vs. 11 (q.v.). 


X.53.10: The poets are now exhorted to follow the the model of Brahmanaspati. 

The identity and function of satdh, which opens the vs., are much disputed. It is generally 
taken as an adverb (‘equally’ vel sim.: Ge, Re, Schnaus [281 and n. 302], Kohler [327]), but I 
follow Old’s preferred interpr. as an acc. pl. masc. of the pres. part. of Vas, meaning ‘being 
(t)here’. As for its referent, flg. a suggestion of Re’s I think it picks up the parastim in 9c, which 
is the obj. of sfsite ‘sharpens’, with Tvastar as subj. Here the pl. Kavis are the subj. of pl. s7sita 
and we might expect pl. *parastin. Instead we get, in the rel. cl., the fem. pl. vasibhih, a virtual 
synonym of parasu-, and satéh referring to the parasu- serves as transition to this synonym, 
which we might have expected as an acc. pl. * vasth in the main cl. For disc. (and rejection) of 
other poss. exx. of safdhas adv., see X.27.4, VII.104.21, [X.21.7. 

The connection between padas c and d is loose at best. On the one hand, the yéna with 
which d opens has no clear referent. Given the structure of the hymn so far, with its yéna clauses 
(see hymn intro. above), we would expect its referent to be the pl. pad@ guihyani “hidden 
tracks/words” of c, but the numbers don’t match. On the other, there is also a mismatch of tenses: 
c contains an imperative kartana, but d a perfect anasuh. I think the clue to understanding the 
connection is the existence of both these anomalies. To take the second first, we cannot order the 
poets to create (impv. Kartana) something that has already produced its effect (“they achieved” 
anasuh). So | think d presents the already successful model for the type of things the poets are 
now urged to create. It worked for the gods, so make more of them now. There is thus a 
disconnect between the two clauses, even though the same type of causal relation is gestured to 
as in 3cd, 7cd, and, with plurals, 10ab. Because that pattern was strongly set earlier, the audience 
is invited, in fact more or less compelled, to interpret 10cd in the same vein and to use its 
ingenuity to deal with the number and tense-mood mismatches. I do not see the advantage of 
taking yéna as a conjunction, despite Kohler’s detailed disc. (327 and n. 1008), and I actually 
don’t see how his “wodurch” differs from the usual instr. rendering of yéna. 

Almost all tr. and interpr. take pada as ‘words’, and I am in agreement that this is the 
underlying intent. However, with Schnaus (“Fussspuren,” 291), I think the surface, literal 
meaning is ‘tracks’. This allows the vs. to be connected with 6b jy6tismatah pathdh ... dhiya 
krtan “the paths of light made by insightful thought.” The radiant paths to heaven are created by 
the poets’ insights and the words they are formed into, and so in 10cd the poets are exhorted to 
create these paths, these tracks, which are in fact words. 


X.53.11: Unfortunately, if this final vs. is an example of the pad guihyani of 10c, as I think it is, 
the tracks remain hidden indeed. The first question is who the subj. of @dadhuh is. With Ge and 
Re (Old, Schnaus, and Kohler do not specify, though K6 seems likely to favor poets as well), I 
take it to be the poets addressed in 10 (Kavayah). They perform their work “with cryptic mind 
and tongue” (b apicyéna mdnasotd jihvadya), a phrase that resonates with guhyani of 10c and 
whose accuracy we can certainly endorse. Old sensibly says about the vs. “die vieldeutigen 
R&tsel zu l6sen versuche ich nicht,” and though I will make a stab at solving them, I 
acknowledge the wisdom of Old’s forbearance. 

Pada a contains two chiastic NP paradoxes—garbhe (LOC) yosam (ACC) ... vatsdém (ACC) 
4sdmi (LOC) “ in embryo young woman ... calf in mouth.” Between them is the verb 4dadhuh 
“they placed,” which must owe its accent to its contrastive use with both NPs. 

The first phrase is the clearer paradox: in real life the embryo would be placed in the 
young woman—that is, she would become pregnant—not the reverse (so also Ge n. 11). (My tr. 
“maiden” is somewhat misleading, since a yosa@can give birth; cf., e.g., [1.48.2 ... te mata ... 


yosa janitrt“Y our mother, the young woman who gave you birth”). The paradoxical content of 
the second phrase is more obscure, but it may be that, since mother cows ordinarily lick their 
calves (e.g., I.33.3, M1.55.13=X.27.14, [V.18.10) and this involves putting their mouth, or at 
least their tongue, on the calf, putting the calf in/on the mouth reverses this image. This is Ge’s 
interpr. (also n. 11), but I am a bit dubious. The words for ‘mouth’, 4s- and asén-, aren’t found in 
expressions of the calf-licking image, as far as I can find, nor even ‘tongue’. However, I don’t 
have a better solution. (For a reversed image that does involve both cows and mouths, see 
1X.99.3 and comm. thereon; unfortunately it won’t work here.) 

Such are the possible conceptual paradoxes behind these two phrases, but for them to 
work in the hymn they must have a real-world (that is, ritual) reference, and ideally this reference 
should connect with the content and themes of the rest of the hymn, the recovery of Agni as 
oblation-conveyor and the successful progress of the ensuing sacrifice. I think that Agni is 
present in both NPs in pada a, but in different cases — loc. gérbhe and acc. vatsém. Both words, 
esp. gérbha-, are regularly used of Agni; for a passage containing both, see X.8.2 mumd0da 
garbhah ... vatsdh ... aravit “he rejoices as an embryo ... the calf has bellowed” (as well as 
X.27.14). If my identifications are correct, we must determine the referent of the other word in 
each expression: acc. y6sam and loc. aséni. For the first, I think the most likely referent is (one 
of) the (paired) kindling sticks, who is/are regularly referred to as Agni’s mother(s), particularly 
the lower kindling stick. See, e.g., III.55.4 and esp. X.27.14bc (and comm. ad loc.) tasthati mata 
visito atti garbhah/ anydsya vatsém rihati mimaya “The mother [=kindling stick] stands still; 
unloosened the embryo [=Agni] eats. Licking the calf [=Agni] of another [=kindling stick], she 
[=oblation] lows,” also containing both garbha- and vatsd- referring to Agni. Placing the kindling 
stick in the embryonic fire may simply mean that the sticks are positioned where the fire will 
begin to catch. Alternatively the young woman might be some piece of ritual equipment with 
fem. gender (like the ukha- ‘pot’) or even be a reference to Dawn, sometimes called a yosd@ (e.g., 
VII.75.5, 77.1), and be a metaphor for putting light into the newly kindled fire. But I strongly 
favor the kindling stick. 

As for putting the calf into the mouth, what is the “mouth” here? The question is 
complicated by the fact that Agni himself is often called the mouth of the gods and oblations are 
poured into his mouth. Such an interpr. would produce the awkwardness of two references to 
Agni in this two-word phrase, and I do not think it means “they played Agni in Agni.” Instead I 
suggest very tentatively that in this case the mouth is the hearth or fireplace, rather than the fire 
itself. Although I cannot find a parallel usage, it seems conceptually possible — the place, roughly 
mouth-shaped, on the ground in which the kindling materials are set. 

(For a quite different interpr. of this hemistich, see Schnaus 283. Though thoughtful, it is 
not convincing, at least to me.) 

As for the 2nd hemistich, again I think we have to think about it in the context of the 
whole hymn and indeed the three-hymn sequence — the reinstallation of Agni and the successful 
reinstitution of the sacrifice. After Agni as embryo and then calf has been re-kindled in ab (by 
my interpr.), he proceeds to glorious victory in cd (again, by my interpr.). I do not think that the 
subject of this hemistich is either Indra (tentatively floated by Old) or a man (supplied by Re), 
but Agni himself. Given the focus in this three-hymn sequence on the return of Agni for the sake 
of the sacrifice, the supreme victor in the final vs. can hardly be anyone but him. Certainly the 
vocabulary doesn’t impede this identification. The adj. sumdnas- can modify a variety of 
referents, but is particularly common with Agni; note esp. that in the first hymn of this sequence, 
X.51.7, the gods hopefully suggest that Agni should return, sumanasyaémanah “showing your 


benevolence.” The recurrence of sumdnas- here implicitly announces that this has happened. 
Agni is also one of the most common subjects of the verb stem vana- (e.g., 1.140.11, I.19.1, 
V.3.10, 4.3, etc.). And although the strongly martial tone of the hemistich might at first point in 
another direction (Old’s Indra?), Agni is hardly lacking in martial aspects. 

With most of the standard interpr. I take the Samhita kard as loc. karé, against Pp. karah. 

The problematic part of the hemistich is yogya abh/in c. By most interpr. yogyd is taken 
as an acc. pl. fem (yogyah out of sandhi). with postposition abAz, loosely construed either with 
suménah (Ge, Re, sort of Schnaus, 282) or with sisasanih (Kohler, 328 and n. 1009). The stem 
yogya- lit. means ‘harness/yoking cords’, a sense clearly found in II.6.6. In our passage (and 
supposedly in VII.70.4) it is taken metaphorically to mean something like ‘obligation, task’ (lit. 
‘what is to be yoked [to oneself]’?). This is not impossible, and a tr. “well-disposed towards his 
tasks” is not excluded. But sumédnas- doesn’t otherwise take such a complement, and the desid. 
sisasa- takes as object material things we want to gain (prizes and the like), not duties or tasks, so 
that KGhler’s “der die Werke zu gewinnen sucht” seems off. I am also dubious about 
postpositional abh¢ though I confess that I haven’t checked all 739 examples (per Lub) of the 
form. For all these reasons I make bold to suggest an unorthodox reading of the two words, as a 
mangled instr. pl. In III.6.6 (one of the two other occurrences of the stem yogya-) we find a pada- 
final instr. pl. yog'y4bhirt in a Tristubh cadence. Here, in a Jagati cadence, we have yog'yd abhi, 
which I suggest is a species of distraction and misinterpretation of * yog'yabhih. I take it in its 
literal (or literal-metaphorical value): Agni wins with his yoking strings, that is, with his horses 
yoked to his chariot. This would continue the chariot metaphor, with its technical terms, of vs. 7 
(and possibly vss. 8 and 9d; see above). It’a long shot, I realize, and the tr. floated above (“well- 
disposed towards his tasks”) is a possible alt. Still I favor the emendation. The publ. tr. should 
have an asterisk before “with the yoking strings.” 


X.54-56 

The next three hymns are attributed to Brhaduktha Vamadevya, the first two dedicated to 
Indra, the last to the All Gods, per the Anukr. The Indra hymns have 6 and 8 vss. respectively, 
violating the usual principle of ordering — a fact that causes Old (Prol. 238-39) some distress. He 
rejects Bergaigne’s suggestion to assign the second hymn to the All Gods, which would restore 
order since the final, All Gods, hymn has 7 vss. and would follow one with 8. Old’s rejection is 
based on the supposed difference in content between 55 and 56, but, as disc. in the publ. intro. to 
X.55, I am inclined to follow Bergaigne, for reasons stated there: although 55 and 56 are indeed 
quite different, X.56 is a kind of one-off, while X.55 has a number of hallmarks of enigmatic All 
God hymns. Both fall well within the loose parameters of All God hymns. Although X.55 begins 
and ends with Indra (never named), it is hardly a conventional Indra hymn and its mysterious 
center (esp. vss. 4-6) strays far from Indra, while sharing themes, particularly “light,” with X.56. 
It does not help Old’s case that his only suggested explanation for the violation of ordering in the 
two supposed Indra hymns is that it reflects “eine alte, traditionelle Reihenfolge” based on 
grounds “die sich unsrer Kenntniss entziehen,” if not in fact on chance — hardly a compelling 
alternative hypothesis, esp. given the rigidity of the ordering in other (and older) parts of the RV. 


X.54 Indra 


X.54.1: The hymn begins with a syntactically incomplete pada, with the acc. tam... kirtim 
governed by no verb. Ge supplies “(will ich) ... (verkiinden),” which is certainly possible, but I 


think something trickier is going on. First of all, the structure of lab is very like that of the Ist 
hemistich of the following hymn, X.55.lab. The b padas are almost identical: 54.1b yat tva bhité 
rodasi dhvyayetam/55.1b yat tva bhité 4hvyayetam vayodhar. And the first pada of 55.1 also 
lacks a verb and its principal noun, nama ‘name’, is semantically similar to A7t/- ‘reputation, 
fame’ here. The difference of course is that néma is neut. and can therefore be the subject of a 
nominal clause (Ge: “Weit ... ist jener ... Name”), whereas the undeniably acc. Airtim cannot be. 
On the one hand, I think this is the poet’s little joke. 

But on the other it needs to be interpr. in the context of the overall sense of the hymn, at 
least as I understand it. As disc. in the publ. intro. to X.54, I think that in this poem the poet is 
implying “that Indra’s great deeds and the words that express them are essentially the same,” in 
fact that the words generate the deeds. The very first hemistich announces this, by equating 
Indra’s Airti- with himself (¢va): the frightened world halves are actually calling on his reputation 
when they call out to him. (It might be noted that Ait/- is found only here in the RV, though it’s 
fairly common in the AV.) 

In the c pada the two verbs, pravah and 4tirah, can technically be either main-clause verbs 
with accented preverbs (pré=avah, 4atirah) or still under the domain of the yéd of b with 
accented verb (pra=avah, a=<Atirah). The Pp. opts for the former, as do Ge and I, although I was 
tempted by the alternative. But the parallelism with X.55.1 supports the Pp. solution, since 
X.55.1¢ ud astabhnah with unequivocally accented preverb has to be a main-clause verb. 

The referent of prajayai tvasyai of d is not made clear — again, I think, deliberately. Ge (n. 
1d) thinks this already reflects the later notion of the double descent of Prajapati (gods and 
demons), but the implicitly contrastive tva- form seems to me to set up a dichotomy with both 
terms in c: the gods whom Indra helped (pravo devan) suggest their antonymic opposite, humans, 
and the dasas he overcame suggest the other half of that pair, the Arya. Putting those together, 
we get the ideal human — namely us, the Arya. 


X.54.2: If 1am correct about vs. 1, that it expresses the identity between the verbal reputation of 
Indra and his actual actions, this same sentiment is expressed considerably less politely in this vs. 
The first hemistich has Indra going about proclaiming (prabruvanah) his own powers—that is, 
representing them in words, rather than performing them as deeds—and this boasting is dismissed 
curtly in the next pada (c) as just maya, which in this context comes very close to the later 
meaning ‘illusion’. Indeed, “what they call battles” are simply Indra’s maya. (Note that Ge’s tr. 
“da war nur Blendwerk, was sie von deinen Kampfen sagen” [my ital.] is slightly wrong: fe 
cannot qualify yuddhani, because this would require an enclitic to begin the clause [... *fe yani 
yuddhany ahiih)\; the te must go with the main clause and qualify maya.) In this context pada d 
has a cynical and deflating tone. It plays on, and against, the triumphal statement found in [.32.4, 
the great Indra-Vrtra hymn, which states taditna satrum na kila vivitse “you surely never found a 
rival since” — meaning that after Indra’s decisive victory over Vrtra, no one could rival him. But 
here, despite the near identity of wording, nadyd4 satrum nani pura vivitse “neither today nor 
before have you discovered a rival” seems rather to mean that Indra has done none of his vaunted 
fighting, has never confronted an enemy — it’s all words and maya. As both Old and Ge point 
out, this hemistich is quoted in the SB (XI.1.6.9-10), where it forms part of a denial of the truth 
of the tales of the Deva / Asura conflict. I think that it has been partly repurposed there, rather 
than that our passage already reflects the whole SB situation, which in fact primarily concerns 
Prajapati’s acts of creation. It’s worth noting that the SB paraphrases our pada d in less 


ambiguous terms: 4 tvém yuyutse katamac canahar né te ’mitro maghavan kas§ canasti “Not for 
a single day hast thou fought, nor hast thou any enemy, O Maghavan” (Eggeling). 


X.54.3: In this vs. the poet seems to retreat a bit from his extreme Indra-denigration of 2cd, but I 
think this is more a matter of ambiguous wording than a change of attitude: the intent of the vs. is 
hard to read. (I now depart in part from my assessment of this vs. in the publ. intro.) The initial 
impression of the first hemistich is that Indra’s greatness is such that it is impossible even for 
poets (previous poets) to have entirely grasped it, “reached its end.” This is a fairly common 
expression emphasizing the unlimited power of Indra. Cf., e.g., 1.100.15 nd@ yasya deva devata nd 
marta, 4pas cand sévaso antam apuh “The limit of whose [=Indra’s] vast power no gods in their 
divinity, nor mortals, nor even the waters have reached.” However, I think in our passage the 
apparent exaltation of Indra’s mahimén- is undercut by the adj. sama- in the genitive phrase and, 
quite possibly, by the deed that exemplifies it in the 2nd hemistich. 

To begin with sama-: as disc. ad X.29.4, this indefinite stem is always used in pejorative 
contexts, even when it appears to be neutral or positive. Particularly pertinent here is VI.27.3, 
which is very like our passage: nahi nu te mahimdnah samasya, nad maghavan maghavattvasya 
vidmd |! né radhaso-radhaso niitanasyéndra nékir dadrsa indriyaém te. Ge’s rendering, more or less 
followed by the publ. tr., puts a positive spin on the phrase containing samasya: “But yet we do 
not know your whole greatness, nor generosity, o generous one”— implying that although we 
know some of his greatness, we have not yet experienced the full amount. But Ge’s “ganz’’/ my 
“whole” for sama- is not a legitimate rendering of sama-, and the final pada “your Indrian 
strength has not shown itself” (my “your (whole) Indrian strength” is even less justified than the 
earlier “whole’’) indicates that Indra has simply not been there for us at all. Hence my 
emendation of VI.27.3 to “But yet we do not know any (samasya) of your greatness ...” I now 
would interpr. our passage in a similar way. Once again “whole” (Ge’s “ganz” again) for 
samasyais a contextual invention; once again I think the idea is not that Indra’s greatness is so 
vast that its limit cannot be reached, but rather that it’s a question whether any greatness has been 
deployed on our behalf. I would now emend the tr. to “what seers before us reached the limit of 
any greatness of yours?” — with a somewhat scornful emphasis on “any.” They didn’t reach the 
limit, because there was no limit to reach. 

However we interpr. 3ab, the 2™ hemistich sits oddly in relation to it, though since it is 
introduced by ydd, it should be dependent on what precedes. On first glance this is just another 
of the endless expressions of Indra’s cosmogonic powers, while also displaying the RVic 
partiality for paradoxes of birth, whereby the child gives birth to its own parents. Flg. Say.’s 
plausible suggestion that the mother and father here are Earth and Heaven, the statement at first 
does not seem very different from passages where Indra begets, for example, “the sun, heaven, 
and dawn” (e.g., 1.32.4 at stiryam jandyan dyam usésam). But there are notable distinctions. For 
one thing, although Indra is often credited with begetting things / beings (generally in the active 
of the stem jandya-, as above), they are not identified as his family members. I do not know of 
any other passages in which Indra is credited with begetting his own parents. The closest is 
1.159.3, in which their sons, that is, the gods (presumably including Indra), are said to have 
begotten (act. pf. jajfuh) their “two mothers” (matara), Heaven and Earth. But our passage 
depicts the birthing as much more intimate: it is expressed in the middle, one of the only “real” 
middle forms (4janayathah) to the extremely common trans./caus. stem jandya-, whose middle 
forms are otherwise almost entirely confined to 3rd pl. -anta replacements (see my 1979 “Voice 
fluctuation in the Rig Veda: Medial 3rd plural -anéa in active paradigms,” ///21: 146-69) and 


forms based on them, with active sense. Here, though the form is transitive, the medial self- 
involvement of the subject is underlined by the reflexive abl. expression fanvah svayah “from 
your own body.” The middle verb and the reflexive (one might almost say “double reflexive,” 
since fand- has quasi-reflexive value in addition to its lexical meaning “body’) expression of 
source highlight the physical aspects of this birth — and in fact depict Indra as a mother, a female 
from whose body the child emerges. This is, needless to say, uncharacteristic of Indra, at least in 
the RV—in my 1991 Hyenas (pp. 76-81 and passim) I argue that Indra is depicted as a mother 
hyena in a complex of Brahmana stories, but even there he is not shown giving birth to them 
(and, moreover, female hyenas are formidable, Indra-like animals). 

But why is this episode here? Is it meant to be a culminating example of Indra’s greatness 
touted in the first hemistich — or, if I’m correct about the sly derogatory tone of ab, as an 
example of just how paltry his greatness is? Is his begetting of Heaven and Earth, his own 
parents, meant to awe us — or should his role as mother diminish him in our eyes? This feat, if 
feat it is, merits no further mention in this hymn, or elsewhere. What relationship there might be 
between the invocation of Indra by the frightened world halves in lab (also X.55.1) is not clear 
either. I confess myself baffled. It might be noted that 3cd is essentially the middle of the hymn, 
so bafflement is to be expected. 


X.54.4: This vs. firmly returns us to the equivalence of words and deeds. It is in fact through/ by 
means ofhis names that Indra performs his deeds (see pada d). The names are presumably 
epithets like vrtra-han- (so also Ge n. 4ab) that encapsulate the deeds in question. They are 
adabhya-— here tr. ‘unfalsifiable’ rather than the usual ‘undeceivable’ — because the very 
existence of the names testifies to the reality of the deeds. As Ge points out, the adj. implicitly 
contrasts with the maya of 2c. What exactly the four names are I have no idea and won’t 
speculate, but see VIII.80, esp. vs. 9, for a similar connection between names and deeds, also 
with four as the number of names. 


X.54.5: As the poet gets closer to the end of the hymn and the implicit “ask,” he softens his tone 
towards Indra. The last pada of the vs. contains two agent nouns applied to Indra, ajfata ‘heeder’ 
and data ‘giver’, which might be interpr. as among the names referred to in the previous vs.: the 
reality (or not) of “giver” would be esp. pertinent to the poet. By giving Indra the name “giver,” 
he is affirming the reality of the (expected and hoped for) act of giving, just as in vs. 4 a name 
like “Vrtrahan” makes the act of killing Vrtra “unfalsifiable,” undeniable. See X.55.6 for another 
pair of agent nouns. 

The tr. of d would be more faithful to the rhetoric as “you are the one who takes heed; you 
the one who gives, Indra.” 


X.54.6: By my interpr. (in part flg. JSK DGRV II.96—97), the first hemistich hangs off 5d, as 
another characterization of Indra, this time dynamic rather than the static expression via agent 
nouns. The last hemistich is a meta- hymn-ending summary. On the structure of the last pada and 
the play on the poet’s name, see publ. intro. 


X.55 Indra (per Anukr.; better, All Gods) 

On the disputed dedicand of this hymn, see pub. intro. as well as the intro. to X.54—56 
above. 

In the publ. intro. of this hymn there is an error in the 3rd para.: “... in the next hymn 


(X.55.1)” should read X.56.1. 


X.55.1: As disc. ad X.54.1, these two initial vss. are very similar, esp. in their 1st hemistichs, 
with our pada a syntactically better formed than that in X.54. The emphasis on the name as 
embodiment of power and of the potential for action is prominent here. 

As Ge points out (n. 1b), the verb “prop up” is strictly only applicable to heaven, not to 
earth. 

The identity of the bAratuh putran “brother’s sons” is quite unclear. First, whose brother? 
Although both Ge and I assume it is Indra’s brother (“die Sdhne deines Bruders” / “... of your 
brother”’), it could of course be someone else’s brother (Heaven and Earth’s?), although context 
favors Indra. The problem is to identify who it might be, since generally Indra appears to be an 
only child with a traumatic birth and a fraught homelife (see esp. [V.18). Ge starts with the sons 
and worries about the brother secondarily; he suggests (n. 1d) that the sons are the Maruts, the 
sons of Rudra, which latter would here count as Indra’s brother, since gods seem to use “brother” 
among themselves as a kind of courtesy title (see his citations). This is, as Old says, possible, but 
I do not find it compelling (nor does Old). The highlighting of the double kinship relationship, 
“sons of the brother,” seems too prominent for “brother” to be just a courtesy title, and although 
the Maruts seem to appear, unnamed, in vss. 7—8, that context is quite different from this one: the 
Maruts don’t generally participate in the propping up of Heaven and Earth (though see 
VIII.94.11). An even less likely possibility: in VI.55.3 Pusan is called the brother of Indra in a 
series of statements about Pusan’s kin, but this seems a deadend: if Pusan has sons they don’t 
figure anywhere, as far as I know. 

I will now venture a very fragile alternative suggestion. Although the dominant account of 
Indra’s birth in the RV is the dramatic one found in IV.18 and alluded to glancingly elsewhere, 
he is also once named (in the MS) among the Adityas, the eight sons of Aditi, born two by two. 
Although the RV vss. treating the pair-wise birth of the Adityas (X.72.8-9) do not name the 
sons, nor do most of the Vedic prose versions, the MS passage (I.6.2 [104.10ff.]) gives the names 
in pairs: Dhatar and Aryaman, Mitra and Varuna, AmSa and Bhaga, and finally Indra and the 
aborted fetus, Martanda. (For the story and relevant Vedic passages, see KH, Aufs. 422ff.; my 
Hyenas 404-8; Brereton Adityas 24445.) By this account Indra is an Aditya, albeit a minor one 
barely mentioned among them, and his closest brother, with whom he shared Aditi’s womb, is 
the aborted fetus, “stemming from a dead egg,” who — notably — is the ancestor of mankind. So I 
tentatively suggest here that “the sons of your brother” are actually humans, and his “sparking” 
(aitvisanah) them, energizing or even vivivying them, establishes the all-important relationship 
between Indra and his human devotees. Our RVic passage seems late enough to share 
mythological content with that early prose text the MS. I would now tentatively withdraw the 
statement in the publ. intro. that Indra has no brother. 


X.55.2—3: The numerology in these two vss. is characteristic of All God hymns; the references of 
these numbers are not clear, as often in such passages. 


X.55.2: The notion that it is by means of his name(s) that Indra performs his deeds, as expressed 
in ab, is also found in the previous hymn in vs. 4, with the same instr. rel. construction (X.54.4 
nama [or -a?] ... yébhih ..., 55.2 nama... yéna ...). 

Note that the injunc. jandyah is multivalent enough to express both the previous begetting 
and that to come. Contrast this with the impf. ¢janayah in a similar construction in 4b, which 


refers only to the past. 

Pada c lacks two syllables; Ge (n. 2cd) suggests supplying another priydm, presumably at 
the end of the pada, which would have been lost by haplology: *... priyam, priyam priyah. This 
seems unlikely to me, esp. as it would produce a bad Tristubh cadence. Old suggests various 
distractions, which are likewise unconvincing; Arnold (§227 ili c) suggests two “rests,” before 
and after the caesura, with a Tristubh cadence. I think rather than trying to fix the meter, we 
should accept it as a truncated pada, whose brevity is in harmony with its syntactic configuration 
as a kind of topicalized nominal clause, either marked as dependent by yéd deep in the clause 
(“which light ...,”) or with yad asya as a nominal izafe (“the light that is his ...”), for which see 
my forthcoming “Proto-proto izafe.” The publ. tr. reflects the latter, but the former would also be 
syntactically possible. 

The lexeme sém V visis barely attested in the RV (here and in the flg. hymn, X.56.1, as 
well as X.18.7; cf. also samvésana- also in the next hymn, X.56.1). Here and in the AV, where it 
is somewhat better attested, it seems to be partly specialized for funerary contexts, for the 
merging into or joining with light. If “merging into the light” here refers to death, then the vs. 
contains the endpoints, birth and death, both associated here with Indra, the begetter in b, the 
owner of the light after death in c. 

The identity of the “five dear ones” cannot be determined. Ge (n. 2d) follows Say. in 
supplying jénah. Although the phrase “five peoples” accounts for many of the occurrences of 
RVic péfica, I do not think that is the referent here. Given the rarity of sém V visin the RV and its 
use in the next, related hymn (X.56.1) for the merging of the dead body with light, I find it hard 
to believe that the occurrence here, which also involves light, simply depicts a sociopolitical fact. 
Although it seems way too early for this idea to be circulating, could it refer to the later doctrine 
of the five elements that the dead dissolve into, in expressions like paficatam V gam (etc.) ‘go to 
fivehood’, i.e., ‘die’? 


X.55.3: The vs. begins as a conventional Indra vs., with his filling of the world-halves and the 
space in between (pada a), but the numerology that follows and the multiplicity of Indra’s lights, 
picking up the light of 2c, soon take it in a new and baffling direction. Ge makes trouble for 
himself (in my opinion) by construing the acc. in b with the verb in a, 2... aprnat. Since the 
phrase 4 V pra WORLDS “‘fill worlds” is stereotyped in the RV as one of Indra’s deeds, trying to 
join a very dissimilar direct object, “gods,” to this expression puts both off balance. The presence 
of the “fill worlds” expression is probably owing to the emphasis on light: what Indra ordinarily 
fills the space with is light. Contrary to Ge I construe b with cd; besides avoiding the ill-assorted 
expression resulting from grafting b onto a (see above), this has the advantage of providing the 
verb inc, v/caste, with an object. Although v/V caks can occur without an object, it frequently 
has one. 

The numerological material in b and c has been amply chewed over by both Old and Ge 
(nn. 3b, 3c), though there is no fixed consensus on the referents of the numbers — nor do I intend 
to add to the discussion. Based on my grouping of the padas, the general outline of what’s going 
on seems to be that Indra surveys the ranks of the gods arranged by some numerical principle 
(perhaps, five groups of seven)(pada b), by means of the light from thirty-four sources (pada c), 
probably a collection of heavenly lights (stars, etc.), which are, however, really underlyingly 
only one light (pada d), though with different functions. This single light is presumably the same 
as Indra’s “light born of old” (pratndm jatam jyotih) of 2c, into which the mysterious five 
merged in 2d. We can also recall Indra’s deed in the previous hymn, X.54.6, whereby he “placed 


light within light” (4dadhaj jyotisi jyotir antah). 


X.55.4-6: As disc. in the publ. intro., these vss. do not appear to be Indra vss., esp. 4-5, but 
rather seem to allude to cosmic mysteries or paradoxes. Since vss. 4—5 are the exact center of the 
hymn, they fit the omphalos template. In my opinion all three center on astronomical phenomena 
and form a sequence that sketches the end of night and the beginning of the day, though not quite 
in sequence. Vs. 4 announces the dawn, while vs. 5 describes the moon amid the stars and its 
disappearance in the gray of dawn; vs. 6 presents us with the ruddy sun at daybreak. For details 
see the comm. on the individual vss. below. 


X.55.4: This vs. is addressed to Usas; her appearance here has probably been motivated by the 
emphasis on light(s) in the previous vss., esp. cosmic light, as well as by the theme of unity and 
diversity (see below). As noted in the publ. intro., the final pada of the vs. seems a deliberate 
echo of the notable refrain in III.55 (1-22) mahdd devanam asuratvéam ékam “great is the one 
and only lordship of the gods.” It is remarkable that this solemn general pronouncement has been 
adapted for one of the less majestic (or at any rate non-male) gods. 

Each of the first three padas is a dependent clause under the domain of a y4- form: ydda, 
c, yéna b. In the publ. tr. I take the three clauses to be sequential and parallel and the y4- forms to 
be functionally similar, expressing cause (“‘in that ..., because ..., in that”), but I now think that 
the yéna clause in b should be taken separately from the surrounding ydéd clauses and that it is 
dependent on pada a. I base this on the other instr. rel. clauses in this hymn sequence that express 
the means whereby a god (=Indra) accomplishes a deed—namely X.54.4 yébhih karmanz ... 
cakartha and esp., earlier in this hymn, X.55.2 yéna bhitém jandyo yéna bhévyam “by which you 
begat what has been and by which (you will beget) what is to be.” Our pada contains the same 
verb (though augmented), 4janayah in addition to the yéna, and I doubt that this match is 
accidental. But what is the antecedent of yéna here? In both the Indra exx. just cited, the 
antecedent is “name(s),” and the point is that it is by the name(s) alone that the god performs his 
action(s). But there is no obvious antecedent in our main clause. Dawn is herself the subj. of 
djanayah and should not be the referent of yéna, not to mention that she’s feminine and yéna is 
not. It might be that a singular could be extracted from the gen. pl. vibhanam “of the radiant 
ones” in pada a, but this hapax stem vibha- is most likely (though not entirely certainly) fem. as 
well (see Scar’s disc. [350]). I think the referent has to be ‘light’ (yyotis-) plucked from the larger 
context: 2c, 3d; note esp. instr. /yOtisa in 3d. The main clause in 4a is suffused with light, even 
though jyotis- is not found there. I would now emend the tr. of ab(c) to “In that, o Dawn, you 
dawned as the foremost of the radiant ones, by which (light) you begat the thriving of the 
thriving, / in that ...” 

It is not clear to me what pustésya pustam refers to, but we should begin with the fact that 
though pusté- is formally a past participle to V pus, it never shows clear adjectival use in the RV 
but is always nominalized as ‘(a/the) thriving, flourishing’ vel sim. (see already Gr’s definitions 
6 and 7, of neut. pustd-), essentially doubling the fem. abstract pusti-. Because all clear cases of 
pusta- are nominal, I doubt that the gen. here is implicitly adjectival referring to a person/being 
who thrives, with the sense of the phrase “the thriving of the thriving (one)” (implied by Gr’s 
interpr. of the gen.); rather I think it’s an implicit superlative: “the thriving of thriving” = “the 
thriving of (all) thriving(s),” “the best thriving.” 

Exactly how to construe and interpret c is unclear, muddied by the often-paired relational 
terms 4vara- and pdara-, as well as by the question of whether fe and pdrasyah are coreferential or 


to be construed separately. Let us begin with the paired terms dvara/ pdara-, which can show 
several different spatial or temporal polarized values: “lower/higher” // “‘nearer/further” // 
“Jater/earlier.” As it happens, this pairing is found in the next, related hymn, X.56.7, where the 
temporal sense is found, referring to earlier and later generations. I think our passage also has a 
temporal sense, though displayed in a spatial metaphor. I assume it is expressing the familiar 
trope of the kinship, indeed identity, of all dawns, from time immemorial till the dawn of the 
current day and on to future dawns. 

The trick is to figure out exactly what form this trope takes here. To solve this, we now turn 
to the second question: is fe corefential with pérasyah? Although Say. interprets it that way and 
Gr so indicates (see also W.E. Hale, Asura 97), I think this unlikely, because it requires that the 
Dawn addressed in pada a is the Dawn of the distant past, but if she is the past Dawn, how can 
she be on the scene to be addressed? True, she is called prathamda ‘foremost, first’ in pada a, but 
in other Usas hymns (cf. esp. 1113.8, 15) prathamd is used of today’s Dawn, the first of those 
who are to come, as the passages in I.113 make explicit. I therefore think that pérasyah is to be 
construed independently of ¢e and it refers to a Dawn long in the past. The enclitic fe, which here 
could be either gen. or dat., depends on the jamitvém a4varam and is explicitly contrasted with the 
previous (pdéra-) Dawn; note that Ge also takes them separately. The whole phrase then indicates 
that “you,” the current Dawn, have a close kinship (jamitv4am 4varam) even with the/a Dawn of 
the far distant past (pdrasyah), with 4vara/ pdra- expressing a temporal relationship through a 
spatial metaphor. The theme of unity in multiplicity found in vs. 3, with the many lights counting 
as a single light (3cd) is reprised here, with a more familiar example, that of the fundamental 
identity of the infinite number of dawns in the past and to come. The unity is emphasized by the 
adaptation of the “one and only lordship” refrain to Dawn. 


X.55.5: This is the most challenging vs. in the hymn and the middle verse of the three 
astronomical ones (4—6). Each of the padas presents its own problems. The standard interpr. of 
this vs. runs counter to the usual: there is general agreement about the referent of the principal 
entity—the moon—but none about the meaning or etymology of its first epithet, vidhu-, though it 
is also generally agreed that it is a riddling designation in a riddling vs. 

In my view, the first pada continues the theme of unity and multiplicity found previously, 
and this polarity helps in interpreting the much discussed word vidhu-. The scholarly back-and- 
forth about this word has been conveniently summarized by Carmen Spiers in her recent (2020) 
EPHE diss., “Magie et poésie dans |’Inde ancienne,” 308—10, and I will not repeat this disc. in 
detail, nor will I engage much with the much disputed question of its etymology and word 
formation. Instead I will first focus on the rhetorical organization of the pada in which it’s found: 
vidhim dadraném sémane bahinam, with its final loc.-gen. phrase “in a gathering/crowd of 
many.” Given the balanced contrast between one and many / unity and multiplicity that we have 
noted in the previous two vss., the “many” at the end of pada a invites a “one / alone” interpr. of 
vidhu- at the beginning. And in fact much of the older lit. so interpr. it: Gr (flg. BR) ‘vereinsamt, 
einsam’, MonWms ‘lonely, solitary’, sim., though tentatively, Old. There are several, not entirely 
incompatible, ways to get to this sense, one of which involves a connection with vidhdva- 
‘widow’ as ‘the solitary one’ (see Old, again tentatively) and/or derivation from the root V vidh 
‘divide’ (which, however, is a secondary root with somewhat different semantics). The 
connection with ‘widow’ was maintained by Tichy in her treatment of vidhu- (HS 106 [1993]: 
15-17 = K1Sch 365-67), but she proposes a very different root etymology, to V vyadh ‘pierce, 
wound’ or, in her gloss, ‘jdn. verletzen, mit dem Pfeil treffen’, besonders ‘t6dlich treffen’. She 


considers the interpr. “t6dlich getroffen” for vidhu- justified by the fact that later in the vs. the 
referent dies (mamdéra). But there is a certain rhetorical tone-deafness to this interpr.: it seems to 
me that the local context of pada a, which favors ‘alone’ versus ‘many’, should outweigh the 
dying at the end of the vs., esp. because mamdra enters into its own rhetorical pairing with 
immediately following sém ana ‘he breathed’. Moreover, neither the phases of the moon nor the 
setting of the moon at daybreak (which are both possible real-world analogues for ab) 
conceptually involve wounding. Nonetheless, Tichy’s interpr. has mostly carried the day, having 
been adopted by Mayr. in EWA s.v. vidhu- (in a fascicle publ. in 1995, soon after Tichy’s art.) 
and by Kii (254). But note that Lubotsky (“RV 4vidhat (1994: [Xth Fachtagung IGG, 205]) 
asserts the connection with vidhdva- and with V vidh, though with a different and somewhat 
dubious etymology of the root and a different sense for vidhu- ‘divided in two parts, a crescent’. 
(Since this publication arose from a 1992 conference, the original paper predated Tichy’s article, 
which is not mentioned.) To summarize my own view briefly, I find Tichy’s etymology and 
interpr. of the word quite unsatisfactory, despite their current dominance; I am more sympathetic 
to Lub’s view, but I still find it dubious. (Inter alia, surely ‘divided in two parts’ with reference 
to the moon would identify a half moon.) To my mind, the ‘alone’ sense is rhetorically the best 
supported, and a connection with ‘widow’, whatever the further details of root and word 
formation, can underlie this sense. Thus the first pada can depict the solitary (moon) running in a 
crowd of many (stars), as it crosses the sky from moonrise to moonset. 

The next question is — what happens to this moon in pada b? As I have indicated above, I 
think the image is that of the moon setting into the gray clouds/haze at the horizon at dawn, (or 
alternatively, as I also suggest in the publ. intro., the gray could be the smoke from the ritual fire 
kindled at dawn). A possibly similar image, of sunrise through gray clouds, may be found in the 
Pusan hymn VI.56.3 (q.v.), with a different word for ‘gray’ (parusda-), but that passage is even 
more obscure than this one. I am puzzled by Old’s suggestion that the gray one is the “old sun” 
(“der alten Sonne’’) — I cannot think of a naturalistic situation in which the sun could appear to 
swallow the moon, and furthermore the sun is hardly gray, esp. at sunrise. Ge’s suggestion (n. 
5b) that the pa/itd- is “das personifizierte Greisenalter” is worth more consideration, but I think 
we are dealing with a semantic association of gray with old age, rather than a personification. 
The pada set us a semantic polarization between the young and the old, via the association of 
gray (hair) with old age, with the young moon, presumably the new moon, being swallowed up 
by the gray cloudbank. 

One issue that no one dealing with the passage seems to have confronted: despite the 
universal assumption that the referent of the accusatives in this half-vs. is the moon, the gender is 
masc. — and the standard word for moon is feminine. (However, other words used for the moon, 
most notably soma- (already so used in the wedding hymn, X.85.1—5) can be masc.) I don’t 
know what to do about this, but given the other strong evidence for the identification of this 
entity as the moon, I do not think the gender mismatch invalidates it. Perhaps this is part of the 
riddle. 

Although pada c is morphologically and syntactically unproblematic and the words are all 
familiar, its sense and its relevance to the rest of the verse are not. To begin with, what is the 
referent of devasya? Is this the moon from ab, once again unusually masc., or is a god external to 
the rest of the vs., perhaps Indra, who is the subject of the first and last vss. of the hymn? I am 
inclined towards the former, since it seems to point to the subject of pada d, who seems to be 
identical to the accs. in ab. 

Then, what does kévya- mean here? I usually tr. it as ‘poetic skill/art’ or, in the pl., 


‘products of poetic skill, poems’. In passages with any sort of diagnostic context, the word is 
found in association with other words for speech and verbal products (e.g., [V.3.16, 11.3, V.39.5, 
VIII.79.1, [X.97.7). Others render it as “sagacity, understanding, wisdom’. But neither tack 
works very well here. In particular, if pada d is meant as an illustration of the god’s kavya- (as 
the colon after c in Ge’s, Tichy’s, and Kii’s (370) tr. suggests), dying does not seem a great 
example of his wisdom. But even less is d an example of poetic art. In the publ. intro. I suggest 
that kavya- here refers to the previous hemistich, which is identified as a piece of kavya-, a 
hyper-“poetic” description of the moon’s journey, which then, in pada d, is expressed in stark 
and simple terms. In the absence of anything more convincing, I still think this is the best 
available interpr. But I remain disturbed by the devasya: by this interpr. the kavya- is not a 
product of the god [=moon], but about the god, which is a somewhat odd use of the genitive. I 
am also disturbed that d does not seem to describe quite the same situation as ab. The first 
hemistich, by my interpr., describes the moon’s traversal of the sky and its setting at dawn; d is 
most easily taken as a depiction of the moon’s phases, with “he died” referring to the dark period 
between the waning crescent and the new moon. But if “yesterday” can refer to the night before 
the dawn, perhaps the two pictures can be reconciled. 

In d mamara presumably owes its accent to the short contrasting clauses in this pada, or 
else we should assume unsignaled subordination: “(Although) today he died, yesterday ...” 


X.55.6: As noted above and in the publ. intro., I think this vs. refers to the sun at daybreak. Ge 
(n. 6), similarly but not identically, to Indra as Sonnen-/amsa. In favor of the sun as referent is 
the fact that the phrase arunéh suparnah is used of the sun in X.30.2 (so Ge’s n. 6a), V.47.3 (see 
comm. ad loc.), and suparnd- by itself is frequently used of the sun (see Gr’s def. 6, even if the 
referent in not all these passages is correctly identified). I do not know why the sun is called 
“‘nestless’ (dni/a-)—perhaps because the sun is constantly on the move, even at night when most 
birds settle down in their nests, while he must make his invisible return journey to the east, to be 
ready for sunrise. 

The first hemistich lacks a verb, and in addition the morphological identity and the syntax 
of mahdah is unclear. Ge takes mahd- as nom. sg. and supplies a verb of motion with 2 in b: “der 
als der grosse ... herbei(kommt).” This may be the easiest solution, though not the most inspired. 
The publ. tr. reflects an assumed ellipsis of a verb form of V sak (a type of haplology after 
Sakmana sakéh opening the vs.), with 4, governing mahéh (prob. an acc. pl., so Old). Note that 
finite forms of (4) V Sak are sometimes used as essentially etymological glosses of sakré-, e.g., 
VIII.32.12 sé nah sakras cid 4 Sakat “He as ‘able one’ will be able for us” (also I.10.6, VII.20.9). 

Pada c expresses the common trope that the Sun, traversing the sky, sees everything and 
everyone and spies out the truth for Mitra and Varuna (see, e.g., VII.60.1—4). 

The last pada of the vs. effects a transition to the final two Indra vss., though it can also be 
applied to the Sun. 

As Ge notes (n. 6d), the paired agent nouns utd jétotaé datz recall the somewhat less tightly 
knit pair in the previous hymn, X.54.5 ajfata ... dat##, though interestingly with different accent. 
The suffixed-accented pair in X.54.5 function as names of Indra, whereas these root-accented 
forms describe deeds and govern an acc. 


X.55.7—8: These two vss. return to Indra, who, however, is not named. But his epithet vajrin- and 
association with the Vrtra-slaying in 7b make his presence undeniable, and his drinking of the 
soma in 8c is hardly less diagnostic. Much else remains unclear, esp. in vs. 7. 


X.55.7: As was just noted, the unnamed Indra is the subject of this vs., but we must also identify 
the unspecified “gods” (devah, the last word of the vs.) by virtue of whom Indra acquires his 
manly powers (pada a) and becomes strong for the Vrtra-slaying. Here I think Ge is correct (and 
Say. well before him) that these are the Maruts, who are regularly mentioned as Indra’s 
supporters in the Vrtra battle. I do not think this necessarily means that Ge’s identification of 
“the sons of the brother” in 1d as the Maruts is also correct. It’s worth noting that though Say. 
names the Maruts as the referents here, in vs. | he has an entirely different (if unlikely) interpr.: 
the brother is Parjanya, and the sons are “a collection of water(s)” (udakasamstyayan). 

With the Maruts plugged in as the referents of ebhih(a) and yébhir(b), the interpr. of the 
first hemistich is fairly straightforward. Not so the second. Here the gods, who must be the 
Maruts, “were born / came into being / arose” under some unclear circumstances. The immediate 
cause or concomitant circumstance is “the greatness of the deed/action being done/performed” 
(kérmanah kriyémanasya mahna). Given the context, it is difficult not to identify this deed as the 
Vrtra-slaying of the previous pada, which is depicted as happening concurrently, with the present 
passive participle. But did the Maruts come into being or arise because of the Vrtra-slaying? Not 
in the standard accounts — and it is hard to see how they could have supported Indra at the time if 
they weren’t in existence yet. How to reconcile padas c and d is made considerably more 
difficult by the word opening d, rfekarmdm. 

There has been curiously little discussion of the hapax stekarmdm despite the fact that its 
meaning is unclear (it’s been given two quite distinct senses in the literature), its second member 
seems to show a very early thematization of the old n-stem kdrman-, and the accent may be 
anomalous. The only mention in the lit. that I can find is in EWA, s.v. rté, with a gloss ‘ohne 
(eigenes) Zutun’, but with no disc. of its formation. It is entirely absent, as far as I can tell, from 
AiG and from other standard grammars. In the older lit. the first member is taken as the loc. sg. 
of rtd-; see Gr’s ‘dem beim Gottesdienste vollbrachten Werke gemiass’ and the large (earlier) BR 
‘handelnd nach der Ordnung, nach der Jedermann angewiesenen Bestimmung’ (though with ?). 
This analysis is also reflected in Say.’s gloss and paraphrase rtakarma vrstipradanakarma. But in 
the short (later) BR (/br) the word has been given a radically new meaning: the full entry there is 
“Adv. ohne Werk,” which is reflected in MonWms “without work” (attributed to “BRD,” 
presumably the short br). I have found no disc. or justification of this abrupt about-face. Ge’s 
“ohne eigenes Zutun” follows this new view. (Old fails to comment on anything in this strange 
verse.) This later interpr. obviously takes the first member as the adposition sté ‘without’, found 
sparingly in the RV, always with the ablative. This would be the only such cmpd. in the RV (te- 
Ja- ‘born in truth’ belongs with rté-), but a few exx. begin to appear in Vedic prose, already MS 
and KS. See AiG IT.1.314—15 and its Nachtr., p. 86. The MS contains two accented forms (with 
unaccented parallels in KS), whose accents clash with each other: rté-mda/am ‘without roots’ (MS 
1.10.17; cf. KS XXXVI.12) with 1st member accentuation and ste-yajfidm ‘without a sacrifice’ 
(MS 1.11.5; cf. KS XIV.5) with 2nd member accentuation, both to thematic stems. The only 
other accented form is té-gu- ‘without cow(s)’ in SBK 1.2.4.10, corresponding to the phrase rté 
goh in SBM II.2.4.13. With so little data it is hard to draw any conclusions about the accent, but, 
for what it’s worth, the two forms with first-member accent appear to be adjectives, whereas our 
rte-karmaém and, probably, MS rte-yajfdm are adverbs and so may show adverbial accent shift. 
As for the apparent thematic ending -d4m, I am puzzled. Perhaps it is an effort to distinguish the 
adverb from the case forms to the neut. n-stem kérman- found in these two vss.: gen. sg. 
karmanah (7c), clearly to an n-stem, and acc. pl. kérmani (8a), the usual -n-stem form, though it 


could of course belong to a putative a-stem *kérma-. We can also note that the word precedes a 
vowel-initial word udajayanta and so the m could have originated as a hiatus-filler. 

Let us now focus on the meaning. The fact is that neither the older interpr. nor the younger 
one fits easily in the passage. To start with the later one and with Ge’s tr. of the hemistich: “die 
[=Gotter] durch die Grésse (seines) getanen Werkes auch ohne eigenes Zutun emporkamen” — 
the tr. implies that because of Indra’s (“seines”’) activity the gods arose / came into being / got 
born without any action on their part. But does this follow? What does Indra’s deed have to do 
with the birth of gods — esp. if this act is indeed the Vrtra-slaying, as I suggested above? And 
does the birth of gods involve their own activity under other circumstances? The Maruts’ birth is 
generally depicted as complex and problematic (see esp. VI.66.1—6, where they do seem to take 
an active role in their own birth). Or must we reckon with a very bleached sense of td V jan 
“come to prominence’ or the like? This lexeme is rare (6x in the RV), and it generally refers to 
real birth or at least to physical (a)rising. In short, Ge’s interpr. is not impossible, but it does not 
conform to any mythological situation I’m aware of, and the formation envisioned, a cmpd with 
rté ‘without’, seems a little early. The older interpr. does not fare much better; here again we’d 
need an adverb, in this case meaning something like “in the manner of (an) action in (accord 
with) truth.” Such an adverb could qualify the immediately preceding phrase kérmanah 
kriyamanasya mahna “by the greatness of the action being performed” and indicate that the 
action was not only great but in harmony with the truth — perhaps a nervous preemption of the 
blood guilt associated with killing. Once again the word formation is anomalous, but that’s a 
problem with both interpr. Although the publ. tr. follows the later interpr., I am now inclined 
towards the earlier one: “... which gods arose/came into being by/because of the greatness of the 
action being done, in a manner of (an) action in accord with truth.” This still doesn’t solve the 
problem of what the Vrtra-slaying (or other deed of Indra’s) has to do with the birth/arising of 
the Maruts, but I think I’ve gotten as far as I can. 


X.55.8: This vs. is blessedly straightforward. Assuming that it follows more or less directly on 
vs. 7, we can supply “with them/the Maruts” to flesh out yuja. The karman- prominent in vs. 7 
returns here, obj. of the root V jan, which, as we saw, complicated 7d. As was likely there, we 
have to deal with an attenuated sense of ‘beget’ -- “give rise to’, vel sim. -- rather than a literal 
one. 

The hymn limps to the end with a 10-syllable pada (d). 


X.56 All Gods 

On the aim of the hymn, see publ. intro. As was disc. there, there are two competing views: 
that the hymn is the poet’s memorial for his dead son Vajin (Say.) or that it concerns a dead 
horse, either sacrificed (Old) or deified (Ge). The horse interpr. is strongly defended also by 
Doniger, but Re (EVP XVI.133) questions it: “peut-étre l’allusion au cheval est-elle a rejeter?” 
As was also noted in the publ. intro., I reject both interpr.; there is simply no evidence for a horse 
save for the word vajin- ‘prizewinner’, which need not apply to a horse (see the numerous 
passages under Gr’s definitions 3-8), nor is there any evidence for a father-son connection 
between the poet and the dead entity. Instead the hymn seems to be a general treatment of what 
happens after death, picking up and developing some themes found in the previous hymn, X.55, 
particular that of light. 


X.56.1: The fact that this vs. is found in the AV (AVS XVIIL7= AVP XVIII.69.5) and 


elsewhere in a normal funeral hymn is another piece of evidence that the dead in question is a 
person, not a horse. 

The three lights are probably more or less as Ge indicates (n. 1a): this one here (sda) is 
the light of earth, quite possibly the fire; the distant one (pardh) is that in heaven, probably the 
sun; the third one is in the furthest distant heaven beyond the sun. 

As noted above ad X.55.2, the lexeme sém V vis is very rare, and its attestation twice in this 
vs. and once in a vs. in the preceding hymn is strong evidence for the continuity of thought 
between the two hymns. Both passages concern the “merging” of being(s) with or into light. 

As elsewhere (1.163.4, VII.34.2, 56.2) I take the instrument suffix -ira- serious in /anitra- 
and tr. it ‘means of begetting’, not ‘birthplace’ with most. Here the point would be that merging 
with the third light is the best kind of birth. 


X.56.2: It must be admitted that this vs. is found in AVS in a short hymn to a horse (VI.92.3; the 
AVP IX.34.13 equivalent is in a longer and more miscellaneous collection). 

Say., fld by Ge and Don, interpr. ‘ani ... tanvam ndéyanti as meaning that the body of the 
horse is carrying the body of its rider, but this seems like a forcing of the horse theme on a 
phrase that resists it. For ex., Don tr. “carrying a body,” but Vn7doesn’t mean ‘carry’, but ‘lead’. 
For Don’s suggested meaning we would expect a form of V bArinstead. Re appositely cites the 
compd. 4su-niti- ‘leading to the (other) life’, found in the funeral hymns (incl. nearby X.59.5-6), 
referring to the one who guides the dead person to the beyond and reunites him with his faculties, 
a sort of psychopomp. In fact I now think that the nom. faniih does not refer to the body of the 
dead man in question, which is rather the acc. tanvam7, 2nd-position fe can as easily qualify this 
following form, separated only by a voc. vajin, as the preceding tandh. (I do not think that the 
close sandhi fants fe requires a syntactic connection to the preceding: a preceding rukifiable -s 
generally seems to ruki before fe regardless of the syntax. See, e.g., vidiis te [1.11.6, 7], nakis te 
[1.48.6, 69.7].) I would therefore change the tr. to “Let the body, leading your body, establish ...” 
Who the nom. body belongs to I’m not sure — perhaps it refers to a generic body, the 
psychopomp, that leads the other dead along the way. 

The accent on dAatu is motivated by its participation in two clauses, between which it 
stands. 

In d jyoth can be read with both simile (to the left: d/viva) and frame (to the right: svam). I 
take “own light” as referring to the 1dém ... ékam in 1a, “one light here [on earth]” — in other 
words, to the light that the person had while alive, which he will exchange for another light, the 
third one mentioned in 1b. Why the exchange partner is expressed in a simile “as if for the light 
in heaven” has to do with the three lights of lab. The dead is merging with the third light, 
beyond the one in heaven, i.e., the second light — but since that second one, the sun, is the only 
one we can see and therefore imagine, the poet compares the merging with the distant invisible 
third light with the less (but still) distant and visible second one. Ge’s interpr. is different: he 
supplies the sun in the simile, with the comparison between the sun’s exchanging its light 
(alternating between day and night?) and the dead man’s exchanging his. But I don’t understand 
the point of comparison: the dead person’s exchange is permanent — he’s giving up his own light 
for a higher one—whereas the sun’s exchange happens daily. Still less do I understand Don’s 
“change your own light as one does in heaven.” 


X.56.3: The them. deriv. vajina- is poorly attested and poorly defined; here it seems to be used as 
a pleonastic etymological qualification of the nom. vaji“you are a vajin by your qualify of 


vajina-.” 

The rest of the vs. is structured by five occurrences of suvitah ‘well gone’ (su Vi), which 
forms a non-etym. semantic figure with the single finite verb gah ‘you have gone’ (to Vga). This 
use of suvita- is highly unusual. It is the only occurence of this quite well-attested stem with an 
animate being; it is ordinarily neut. and a noun ‘good going, easy passage’. 

The real problem in this vs. is the hapax suventh (see AiG II.380 “ganz unklar”), starting 
with its morphological identification. Say., Old, and Re take it as a nom. sg. (in different ways), 
while Ge, Don., and I take it as acc. pl. fem. Ge and Don thinks it refers to the heavenly mares 
(Ge n. 3a), the ‘well-loved’ (“zu den schénen Geliebten”’) or ‘well-loving’ (Don: “who long for 
you”) ones, with an outmoded sense of V ven. I associate it with the fem. pl. vénih ‘(female) 
trackers’ in VIII.41.3, which I now think refers to the dawns. (See comm. ad loc.) Here the same 
referent is quite possible; remember that the addressee is on a journey to merge with the distant 
light, and the dawns, sources of heavenly light, therefore fit the larger context. Recall that in the 
“light” section of the previous, thematically related hymn, X.55.4, Dawn featured prominently. 
As a goal in our vs., “dawns” fits well with heaven (d/vém b) and the gods (devan d). I would, 
however, slightly alter the tr., since suvita#h does not seem to be construed with suvenih, as the 
publ. tr. implies. The new version would be “You have gone to the (dawns?), the good trackers, 
well gone to the praise, well gone to heaven ...” 


X.56.4: On my general interpr. of the vs., see the publ. intro., where I suggest that the vs. 
describes the step-by-step mechanism whereby the recently dead regain their bodies. The last 
pada is the clearest expression of this thought, with the dead entering (4... nV vis) their own 
bodies again. The use of V vis recalls the lexeme sém V vis ‘merge into’ (of the dead) almost 
confined to these two hymns (X.55.2, 56.1); see comm. above. It is used of the dead merging 
with light; in this pada they (re-)merge with their own bodies. 

The rest of the vs. is beset with difficulties, though the outlines of the process seem fairly 
clear — even though I’ve now changed my mind about some of it (see below). It involves uniting 
the previous mental force of the dead (Arétu-, b) with their vibrant energy (yany atvisuh, c; see 
below), and, with this package, entering into their own bodies again (d). What exactly is going 
on in pada a is less clear. 

The interpr. of pada a depends on that of cand, in particular whether it is positive or 
negative. There is some difference of opinion here, but weighted towards a negative interpr. So, 
though Say. takes it as positive and both Old and Re consider this as a possibility, in the end Old 
prefers a neg. interpr. (Re does not decide), and Ge, Don, and the publ. tr. all follow the negative 
one, without disc. Certainly the apparent contrast between the Pitars in pada a and the gods in b 
favors the negative, as Old points out. However, this interpr. collides with the usage facts of cand 
elsewhere. As disc. esp. ad X.49.5, flg. Klein (DGRV I.285-—92), although cand overwhelmingly 
appears in negative contexts, the actual negative is always expressed by (an)other explicitly 
negative word(s) in those contexts. There are almost no clear examples of cand as the sole 
expression of the negative (though see comm. ad II.24.12); unfortunately Klein does not discuss 
our passage, which seems like a strong candidate — or at least it is often so interpr. On the one 
hand, we could assume that the negative sense had “rubbed off” on cand in this late passage, and 
it means “even ... not” as in the publ. tr. in contrast to its standard usage. As I explain in the 
publ. intro., this could mean that the immediate predecessors of the dead, their Pitars, do not 
control the “greatness” of those dead, which is in the hands of the gods and powers further 
above. However, given the overwhelming no. of cand passages that conform to the usage facts 


just set out — there are nearly 100 exx. of candé-in the RV — 1 am now more reluctant to follow 
this path than when I made the transl. without full consideration of cand. But, if cand is positive, 
what then would this pada mean? That interpr. must in turn depend on what we think mahimén- 
expresses. This well-attested word is of course an abstract meaning ‘greatness’, but that doesn’t 
get us very far. I would suggest, very tentatively, that the use of pl. mahimanah in the famous 
cosmogonic hymn X.129.5 may help illuminate our passage. Late in the creation depicted 
therein, the creation becomes sexualized, with polarized male and female features: retodhé asan 
mahimana asan “There existed placers of semen and there existed greatnesses,” with the 
“greatnesses” likely referring to pregnancies. If mahimén- (sg., I grant) in our passage can refer 
to the pregnant belly and, by extension, to sexuality, reproduction, and all the messy parts of 
physicality, this could be in the control of the Pitars, who are in fact vitally interested in the 
reproductive capacity of their descendants, while the mental power and vital energy belong to the 
gods. Although this suggestion is fairly fragile, given how many exx. of mahimén- lack this 
sense, it fits the context quite well, since the Pitars return in the vs. 6 to establish the continuity 
of generations. I would therefore now change the tr. to “Even though the forefathers are masters 
of their “greatness” (=procreative powers), the gods ...” 

The next pada is, by the standards of this hymn, pretty straightforward. By my interpr. the 
gods have control over the Ardétu- ‘mental force’ of the dead and deposit it among themselves. 
The mental Ardétu- contrasts with the physical procreative power (if my interpr. of mafimdadn- ina 
is accepted). 

Pada c presents several challenges: 1) what is utd doing in the middle of the pada? 2) how 
should we interpr. yany atvisuh? In particular, is yaninom. or acc. and, related, is atvisuh 
intransitive or transitive? 3) What is the subj. of sdém avivyacuh? 

The question about utéhas, I think, not previously been raised: it has simply been taken as 
connecting c with b, despite its mid-pada position. See Ge’s tr., whose rendering of c begins with 
“Und.” Klein (DGRV I.380) is explicit that it connects the clauses across a distich boundary, 
despite its pada-internal position. The publ. tr. reflects this shared view (notice my “and” 
beginning c). But I now think it is wrong. Instead I think it connects the unexpressed first obj. of 
sam avivyacuh ‘they enveloped / encompassed’ with the second, which is the relative clause that 
follows utd. In other words, it is the u/@ version of an “X and which Y” construction, usually 
expressed with ca(X yd- ca Y). The use of the preverb sém ‘together’ supports this view that two 
things are being united. The first object is, in my view, Ardtum, to be supplied from b. In other 
words they bring together the mental force of b and the vibrant energy expressed by yany 
atvisuh. Once these have been combined, the crucial parts of the dead person have been reunited 
and are ready to be (re-)placed in the bodily envelope. 

Let us now turn to the rel. cl. and specifically to its verb 4tvisuh. The first thing to note is 
that a different form of this root was found in the previous hymn, X.55.1 “&tvisandah tr. there 
‘sparking’, that is, energizing or vivifying. That form is a middle pf. part. and transitive, but 
opinions differ on the value of our act. form. For intransitive value: Say. (vani tejamsy atvisuh 
dipyante), Don (“all things that shine”), and apparently Ge (“Glanzleistungen’’), as well as the 
publ. tr. (“those things that were in vibrant motion”). For transitive: Gr (“‘anregen ACC’), Kit 
(“welche sie erregten,” p. 500), and Old (“was sie aufgestiirmt haben”). It is true that this is the 
only act. form to this root, and so an oppositional transitive might be expected (most of the 
middle forms, though not X.55.1, are intrans.). A trans. sense would certainly work within my 
scenario: “they encompassed the Ardtu- and the parts that they ‘sparked’.” But, despite the 
morphology, I weakly favor the intrans. version because it is more harmonious with the simple 


obj. Aratum. Putting the whole pada together, I would now tr. “They enveloped / encompassed 
(the mental force) and those things that were in vibrant motion” — in other words intellect and 
life force. One final question about this pada: who is the subj. of sém avivyacuh? Ge (/Don) 
thinks it’s the divine racehorses, which we can dismiss. It could be the gods of b, but I think it is 
more likely the dead themselves, who have reclaimed the various parts of themselves from the 
various places they ended up after death. 


X.56.5: As indicated in the publ. intro., I think the first hemistich of this vs. depicts the newly 
reassembled dead moving about in the other, upper realm. I’m not sure exactly what their 
“powers” (séhobhif) are, but I assume that this refers generally to the powers that come from the 
(re-)combination of mental force, life force, and body. 

As also indicated in the publ. intro., in my view the 2nd hemistich refers to a different type 
of life-after-death. Though each separate being is limited to and held within a single body — even 
if that body is in heaven, as in the last pada of the previous vs., 4d — by producing offspring, a 
single being can extend himself in many different beings. This is of course a standard Vedic 
sentiment. On the medial reflexive form prasarayanta see my -aya-book, p. 170. 


X.56.6: As Ge (n. 6) says, “Schwierige Str.” The first thing to note is that the configuration of 
two plus a third matches vs. 1, though the referents of the numbers cannot be the same. Since the 
final vs. of this hymn (7) seems to be a summary vs. applicable to the poet, the matching of | and 
6 is ring compositional. In vs. 1 we have ékam ... ékam ... trtivena, whereas here we have dvidha 
... diyena. In | the third entity is light (yyotisa), here a deed (karmana). Light is represented in 
this vs., however — by svar(-vid)- ‘sun(-finding)’. 

The vs. concerns the same subject as vs. 5: the ways in which the dead (or to-be-dead) can 
assure some kind of continued existence for themselves. This is also generally Ge’s take on the 
vs. (see n. 6ab), though we differ sharply on details, esp. the referents of the crucial terms. The 
topic of continued existence is also approached from two points of view, that of the sons of the 
dead (ab) and that of the already dead forefathers (cd). 

With Ge, I take dvidha ‘in two ways’ as referring to two different locales: yonder (i.e., 
heaven, or whatever we want to call it) and here on earth. My important differences from Ge are 
that I don’t think the “sons” are the Angirases, an idea of Say.’s that seems a distraction in this 
hymn, and I think the 4sura- is the sons’ actual father, not heaven (so Ge) nor the sun (Say., 
Don). The sons have established their father, their “lord,” as a sun-finder—that is, they have 
made it possible for him to merge with the light, as in 1b. Yonder in heaven this is effectuated by 
the sons’ performance of the proper funeral rites; on earth by their extending themselves through 
offspring, thus producing grandsons for their fathers, the standard three-generation model in later 
Hinduism. This extension is produced by “a third action” (“tiyena karmana), which, with Say., 
Ge, and Don, I interpr as procreation. Although we might think that procreation was already 
covered by the second category, “extending themselves through offspring,” I think the offspring 
and the sexual intercourse that produces them are considered separately. Sexual intercourse is 
definitely an “action,” requiring another person, the ambivalently viewed female, and therefore 
involving some danger and risk of impurity. The hoped-for result, the offspring continuing the 
line of the grandfather, is not a given. 

This is the extension of the line from the son’s point of view. Their fathers’ is given in the 
second hemistich. These (now dead) Pitars established their own offspring (svam prajam), that is, 
the sons whose actions we observed in ab, as their “paternal power” (pitryam sahah). In this 


context “paternal power” seems to identify the offspring as the tool, the secret weapon, that the 
Pitars wield to ensure their continuity into the next generation(s). The sons will have sons (and 
so on), and they will stretch like a thread across the generations. 


X.56.7: The first hemistich of the vs. is essentially unrelated to the rest of the hymn, simply 
expressing metaphorically all the difficulties Brhaduktha has overcome — though for a possible 
relationship between the boat in pada a and the journey to the next world, see comm. ad X.135.4. 
The real meat is in the second hemistich. There the general statement in the previous vs. (6) is 
applied specifically to the poet Brhaduktha. This application is emphasized by the exact echoes 
in the two second hemistichs: 

6cd #svam prajam ..., avaresv adadhuh ... 

Ted #svam prajam ..., Avaresv adadhat ... 
Just as the Forefathers establish their own progeny to provide continuity to later generations, so 
has Brhaduktha. This would seem simply to say that Brhaduktha, too, has produced sons. But 
what about the final phrase, 4 péresu “among previous (generations),” found only in the 
Brhaduktha vs.? This is the finale of the hymn (and of the hymn sequence, X.54—56), and, when 
given some thought, it seems like a radical statement. The Pitars can only produce forward, as it 
were: their offspring connect them with generations to come. But how can one’s own offspring 
connect to the past? I venture to suggest, quite tentatively, that this is a statement about poetry. 
Brhaduktha’s “own offspring” are also his hymns, and by producing them he has not only set 
about ensuring the continuity of the poetic tradition to generations in the future, but he has also 
provided a continued existence to previous generations by celebrating them in his poetry. He has 
generated backwards, as it were, and given a new life to the Pitars who preceded him. 
Brhaduktha’s special ability to connect with both past and future is enabled by mahitva, his 
‘greatness’ . 


X.57—-60 
On these four hymns (and their possible resolution into three) see publ. intro. to the four 
hymns as well as the introductions to the individual hymns. 


X.57 All Gods 


X.57.1: Technically speaking, sominah could be gen. sg., as I take it (also Ge), abl. sg. with 
yajnat, or nom. pl. agreeing with the Ist pl. subj. 


X.57.2: The “thread stretched” (¢éntuh ... atatah) to the gods is Agni: the ppl ahuta- is 
overwhelmingly used of him. The phrase exactly matches (save for case) téntum atatam in the 
immediately preceding hymn (X.56.6), and, though the referents and contexts are completely 
different, this agreement may account for the placement of this set of hymns. 


X.57.3: The mention of the Pitars also connects this hymn with the end of the last: see X.56.4, 6. 


X.57.5: The tr. of pitarah here should have been harmonized with that of pitfnam in 3, hence “o 
forefathers.” 


X.57.6: vratéin this vs. echoes vrétam in 5c, despite their different senses. Both vss. end with 


sacemahi. 


X.58 “Return of Mind” (manaavartanam) 
On the relationship between this hymn and the previous one, see publ. intro. 


X.58.1 (-12): The locational adv. diirakém seems almost contradictory: the base diard- means 
‘distant, far away’, but the suffix -ka-, diminutive or deprecatory, seems to undercut its base — 
with an implication “a little far away, sort of far away.” This may give us some reassurance that 
we can succeed in calling back the médnas- that has gone to those not-quite-so-distant parts. 


X.58.6: As was noted in the publ. intro., the “sloping paths” (pravdtah) lead to Yama in the 
funeral hymn X.14.1. It is not clear to me whether the preceding mdéricih ‘light-beams’ is meant 
to be identical to the sloping paths or a different destination. Distinct parallel accusatives seem 
less likely because we might otherwise expect a double ydd as in vss. 2 (vad... dfvam yat 
prthivim), 7, and 8. But I’m not sure whether the sloping paths are really conceived of as beams 
of light. The word mdrici- is found only once elsewhere in the RV, in very late X.177.1; it is 
more common in the AV, esp. AVP (see Griffiths 2009, ad AVP VI.7.1), but it does not seem to 
have a technical or particularly well-defined meaning there. 


X.59 Various divinities 
On the structure of this hymn, see publ. intro. In Old’s view (Noten, ad 57—60), vss. 1-7 
belong together, but 8-10 belong with X.60. 


X.59.1: The interpr. of b is disputed; I find both Ge’s and Old’s unsatisfactory because they miss 
connections between b and padas a and c. To begin with the subjects of b, the dual sthatara. With 
Old (also Re, but not Ge) I take the referents to be the two ASvins; Ge (n. 1b, though see n. Ic) 
finds a reference to the ASvins unnecessary (nicht notwendig), but the mention of one of the 
ASvins’ clients, Cyavana, in c, not to mention the fact that the form is dual, makes the Asvins the 
prohibitive favorite. The ASvins are addressed as sthatara in 1.181.3. I construe gen. réthasya 
with the agent noun, pace Ge and Re, who take it with Ardtumata. Cf. for this same phrase 
II1.45.2 sthata rathasya. 

The next question is the referent (and analysis) of Ar@tumata. Although Gr (and tentatively 
Lanman, Noun Infl. 516) take it as a nominative dual, such disregard for standard morphology 
should be avoided. Both Old and Ge (and J) take it as an instr. sg.; for them it refers to another 
person: Ge to another unidentified charioteer, Old to Cyavana. But we really need no other 
personnel. Although a word meaning “possessing Ardtu’ might be expected to refer to a living 
being, in fact this is not necessary. In IV.41.1 Arétuman modifies a praise song (st6maf) that is 
spoken by us (asméd uktah). | therefore supply a verbal product here as well: the Asvins did X 
“with their resolute (speech).” 

And what is it that the Asvins did? Here the well-known saga of Cyavana comes into play: 
the ASvins are famous for making him young again. This is where pada a becomes relevant. 
There we have a passive syntagm “his lifetime has become extended” pré tary ayuh, expressed 
with the passive aor. of the lexeme pré V ¢7. The owner of this lifetime is the unnamed subject of 
this part of the hymn. But this extension of his lifetime is comparable to what the ASvins did for 
Cyavana, and in fact the same verbal lexeme is once used of this very deed: I.116.10 pratiratam 
Jahitasyayur dasra“Y ou extended the lifetime of him who was left behind [=Cyavana, mentioned 


in the preceding pada], wondrous ones.” I suggest that the syntactic relationship between pada a 
(the frame) and pada b (the simile) belongs to the phenomenon I’ve discussed under the rubric of 
“case disharmony in similes” (IIJ 24 [1982]). Here pada a is passive and the neut. 4yu/ is 
nominative; in b I supply a transitive form of the verbal lexeme (pratiratam as in 1.116.10 just 
cited will do), with neut. 2yuwh available to serve as accusative obj. This tight and poetically 
ingenious connection between a and b, pivoting on a shared neut. noun but changing the voice of 
the shared verbal idiom, seems preferable to Ge’s invention of an obj. in the simile in b: “wie die 
beiden Wagenfahrer .... (ihre Fahrt fortsetzen),” which still requires the verb of the simile to be 
transitive and to be a variant of prév ff, at least as I understand him. 

What task or goal (4rtham) the unnamed subject, (like) Cyavana, sets his force to is not 
clear to me. Cyavana set out to marry young women (see I.116.10d). Perhaps in the context of 
this revivifying hymn, the same end is in view. 

Note that the adverb beginning the refrain of d, paratardm ‘further away’, phonetically 
echoes the opening of the verse, pré (ari. 


X.59.2: As was hinted in the publ. intro., the relevance of this vs. to the life-restoring first vs. is 
not entirely clear. Given the presence of the saman (pada a) and of a singer (jarita c), the vs. 
seems to concern the sacrifice and the material and non-material goods to be gained from it. Note 
also that there is a switch to Ist pl. reference in this and the following two vss. belonging to this 
section, from the unnamed 3rd sg. whose life was extended in vs. 1. Both these changes seem 
abrupt, despite the presence of the refrain in all the d padas. 

With Ge I take loc. saéman as in essence a truncated loc. absolute: ““when the saman (is 
sung),” “at the saman.” A similar minimalist usage is found in VIII.89.7. With Ge, I reject Old’s 
ascription to a different stem built to V san ‘win, gain’, represented by Gr’s “2. sAman” and fld. 
also by Re. 

I do not understand the doubled iin this pada. The two other exx. of this phenomenon 
make rhetorical sense: in VIII.51.7 repeated i ni connects two parallel adverbials (upopén niu ... 
bhiya in ni“over and over ... more (and more) ...””); in X.27.7 they connect two contrastive 
chiastic clauses: dérsan nv purvo éparo nu darsat. But here there is no grammatical or thematic 
parallelism between the items adjacent to the two ni7s, and the second ni does not signal a new 
clause. 

The phrase nidhimat ... dnnamis somewhat puzzling. A midh/- is ‘a deposit, a treasure or 
treasury’; it is several times used with mddhu- ‘honey’: VII.69.3 nidhim madhumantam 
“honeyed treasure,” I.183.4=III.58.5 aidhéyo madhtinam “deposits of honey.” All three passages 
are in ASvin hymns; if we assume that in this food context nidhiméant- has the pregnant sense 
“possessing treasures/deposits (of honey),” this might provide the link between this vs. and the 
first one, where the ASvins are prominent though unnamed, but beyond this I can’t go. 

The mid. subj. kd¢ramahe takes both 4nnam and srévamsi as parallel and contrastive objects, 
with the self-beneficial sense “make one’s own” (so also Ge: “... wollen wir ... gewinnen”). 

The c padas of vss. 2 and 3 are almost identical: 

20 ta no visvani jarita mamattu 

3c ta no visvani jarita ciketa 
In the first the speaker asks the “singer” to rejoice in all these things of ours (presumably the 
food and the fame); in the second the singer is to take note of them (there presumably our manly 
powers). In both cases I think the singer is not merely a human ritual participant, but must be a 
god — very likely Agni, who is sometimes called a aritar- (e.g., I1[.15.5, VIIM.60.19, X.100.6). In 


this I differ from Ge (n. 3c), who identifies the singer as Subandhu, “der Wortfihrer der 
Gaupayana’s.” But as disc. in the publ. intro., Subandhu is only found in the last metrically 
distinct part of this hymn (vs. 8), which does not seem to be a unified composition. 


X.59.3: Gr and Ge take aryahas acc. pl.; I follow Th (Fremdling, 54) in interpr. it as gen. sg., 
supplying a haplologized acc. pl. *pauimsya(ni). However, the Gr/Ge interpr. is certainly 
possible, producing an alt. “May we surmount the strangers with our manly powers.” The 
purport is the same. 

On pada c see disc. ad 2c immed. above. 


X.59.4: Ge (fld. by Ober [Relig. I1.59]) construes dywbhir hitah together and interpr. dyubhih as 
an agentive ‘heavenly ones’: “das von den Himmilischen bestimmte Alter.” See his n. 4c. But in 
all clear cases dyibhih has a temporal sense ‘through the days’; see esp. Old’s excursus ad 
IX.112.2. Re also favors ‘through the days’. Moreover, the form belongs to the noun div/dyu and 
should not have a derived adjectival sense. 


X.59.5: On dsu- (in 4su-nitr-) as ‘(other) life’ see comm. ad X.12.1. The other three occurrences 
of the cmpd., all in the funeral hymns (X.12.4, 15.14, 16.2), refer to an object, a way or path 
leading to the other life. But the two vocc. here (vss. 5, 6) address a being capable of agency, 
perhaps just the animatized path. 

Pada c would make somewhat better sense if rarandhi were transitive/causative: “make us 
take pleasure in seeing the sun.” As it is currently tr., we must assume a certain selfless 
benevolence on the part of the Leader, who gets joy from the joy of others. It is hard to avoid this 
tr. because the other two occurrences of rarandh/ (1.91.13 and IIl.41.4) unequivocally have the 
sense given to the form here in the publ. tr. There is, perhaps, a way around this, however. 
Though raran- must belong to the pf. system originally (Kti 413-14), given that there is a fairly 
well-attested -¢ya-formation (randya-) and given that raran- has a heavy redupl., it is possible 
that it was reinterpr. as a redupl. aor. associated with randya-. And randya- has an interesting 
syntactic profile: most of its occurrences are intrans. (or I/T in my -déya-book terminology), with 
a complement in the loc. “take pleasure in,” but two are transitive (double I/T), with the sense 
“cause X to take pleasure in” (see my -éya-formations, pp. 75, 143). In fact one of these two 
shows the change in process, with the simile and the frame having different case frames: 
VIII.92.12 vayém u tva ..., gavo né yavasesu a/ ukthésu ranayamasi “We will make you take 
pleasure in our hymns, o you of a hundred resolves, as cows do in their pastures,” with the simile 
a simple intransitive (I/T), the frame transitive (double I/T). (For further disc. see my 1982 “Case 
disharmony in RVic similes.”) If raran-dh’has become associated with randya-, the latter’s 
transitive potential may have been transferred to it, allowing the alt. tr. given above. See comm. 
ad V.54.13 for a more complex possible ex. of this same switch. 

On med. caus. vardhayasva see comm. ad X.49.6. 


X.59.6: Contra Ge I do not take bhdgam as a parallel object to céksuh and pranam, partly 
because ‘use, enjoyment’ is a different type of entity from the first two, partly because only they 
are marked with puinar. I take bhdégam adverbially, flg. Janert (Dhasi, 22 n. 5). 


X.59.7: The occurrence of dsu- here does not have the sense ‘(other) life’ that it does in the 
cmpd. disc. above ad vs. 5. 


The three worlds, Earth, Heaven, and the Midspace, each serves as subj. to dadatu, each 
marked by its own punah. Given their distribution across the hemistich, Heaven (dyauh) seems to 
be qualified as fem. devi, hence my tr. “goddess Heaven.” As is well known, dyaih, though 
overwhelmingly masc., is occasionally modified by fem. adjs. and pronominal adjs. (see comm. 
ad 1.57.5 and VIUI.40.4). What is surprising about this passage is that Heaven is also called a 
god(dess), for Heaven is never otherwise called a deva-. And indeed he is not a god, but the 
father of gods, as the morphological derivational relationship implies. See my 2016 “The Divine 
Revolution of X.124,” p. 298 with n. 16. However, Heaven and Earth together, esp. under the 
designation ré6das7 ‘two worlds’ are sometimes modified by the dual devi, and that must be the 
source of the (apparently) sg. devihere. Note that dual rédas7is found in the next vs. (8a) and 
Heaven and Earth in the refrain (d padas) of the next three vss. 


X.59.8—10: The last three vss. of the hymn are unified by their meters (varieties of Pankti) and 
their three-pada refrain. Note also that vs. 8 begins with s#m, which is echoed by the initial word 
of vs. 10, sam. 


X.59.8: As Re notes, this is the first occurrence of the word subéndhu- in this hymn cycle — and 
the only one in this hymn. Though by the standard accounts a man named Subandhu is the focus 
of the desires for mental and physical restoration in these hymns, in fact the word need not be a 
personal name (though the occurrences in the next hymn, X.60.7, 10 make this more likely): it 
could mean ‘possessing good lineage/family’ as it can elsewhere. 

Pada b is identical to I.142.7c, where it refers to Night and Dawn. Its use in that context is 
responsible for Ge’s tr. “youngest daughers and mothers ...”; see comm. ad loc. I see no reason 
to see two distinct kinship relations in this phrase; in either passage, since there is no 
generational difference between the members of either pair. They would be esp. inappropriate 
here given the underlying gender difference between Heaven and Earth. Note that the dual fem. 
qualifying rédas7 puts the apparently singular devimodifying dyavih in 7b into a wider 
grammatical context. 


X.59.9: Note the -k#-suffixed numbers, dvaké, trika, and ekakém, each agreeing, in the 
appropriate number, with neut. bhesajd4-. Because these suffixed numbers are isolated, it’s 
difficult to know what semantic or stylistic sense the suffix may contribute. Edgerton (The k- 
Suffixes of Indo-Iranian, 1911: 26) suggests that the suffix forms “adjectives with a sort of 
distributive force” (rendering them “singly ... by twos ... by threes”). This is certainly possible, 
even attractive, but the addition of the suffix might just be a way to produce a morphologically 
parallel and phonologically unified series “two ... three ... one,” since the sequence made from 
the numerals directly would be more disparate: dvé ... ini ... ékam. (And /) or the -ka- could 
convey a “popular” flavor on this popular hymn. 


X.59.10: The first hemistich (that is, the non-refrain part of the vs.) is completely baffling with 
regard to its possible relevance to the rest of the hymn. The fem. name USinarani occurs only 
here. It is transparently related to the name of a people, USinara, mentioned in the Aitareya Br 
and later, but that isn’t much help. Say. considers usindran/- the name of a plant, and Old has a 
similar view (““Wagen der Krauterfrau,” bringing healing plants). By contrast, Ge (n. 10b, flg. 
Ludwig) suggests that Usinarant is the wife of Subandhu, whose name is really the ethnonym 
USinara, and Indra is restoring his wife to him. This requires a longer chain of assumptions than 


I’m willing to accept. But I do think that he is correct that a wedding context is implied, since 
dnas- can be for the wedding vehicle for the bride. I have nothing helpful to add, but the vs., with 
its hope that the ox and the cart should be whole and in good working order, reminds me of the 
tacked-on section of the composite hymn to Indra (etc.), If[.53.17—20, which I describe (in the 
publ. intro. to the hymn) as “prayers to deflect various possible catastrophes that might befall a 
team of oxen and the vehicle they pull on a journey, and wish for safe return.” Given the outsize 
RVic interest in chariots and vehicles of all types, it would not be totally surprising that a hymn 
for the restoration of the health of a man might attract a vs. hoping for the restoration of the 
health of a draught animal. We can also recall that the journey of a new bride to her husband’s 
household is considered to be fraught with perils (see, e.g., Sac Wife 222-26). 


X.60 Asamati, etc. 
For the various divisions of this hymn, which probably consists of several hymns 
combined, see the publ. intro. 


X.60.1—4: As noted in the publ. intro., these four vss. form a single sentence, the full skeleton of 
which is contained in vs. 1 — with the other vss. merely expanding on the recipient of the praise 
and his stellar qualities, by means of accusatives modifying the object of vs. 1 (vs. 2) and relative 
clauses dependent on that object (vdh vs. 3, yasya vs. 4). 


X.60.1: I have followed the line of least resistance, encouraged by Ge and Old (see also Mayr, 
PN), and taken méhina- as the name of a people. However it might be better, with Re, to take it 
as a variant of mahina- ‘great, might’ and tr. “of the great ones.” Re further suggests that the 
referent is the gods, but this is not necessary and 1s in fact unlikely. 


X.60.2: On a literal reading, pada b identifies, or at least implicitly compares, Asamati to a 
chariot. This seems perfectly reasonable to me — the man as a juggernaut bearing down on his 
opponents — but the unmediated image seems to have caused consternation to some interpr. Ge 
alters it from chariot to chariot fighter by a strategic parenthetical addition: “dem ... 
Wagen(helden),” while Re considers tvesdém ... réthama decomposed bahuvrthi in tmesis, for 
tvesa-ratha- ‘having a glittering chariot’, which does exist (V.61.13). Neither trick seems 
necessary to me. 

Gr suggests reading bhajé *rdthasya “um zu gewinnen den Herrn des Wagens,” with a dat. 
inf. *bhajé. See Old’s disc. Since this would require emendation, and it’s hard to understand why 
* rathasya would have lost its accent redactionally, I think it best, with most, to see here an 
otherwise unknown name of a person or place. So Ge, Mayr (PN). 


X.60.4: On marayin- see EWA s.v., citing Ingrid Eichner-Kiihn 1976. 


X.60.5: On rétha-prostha see KH (Stil 13/14 [1987]: 129-34 = Aufs. II.855—-63, esp. 862), who 
analyzes the second member as pra-tis-tha- from the lexeme pra V vas ‘spend the night away from 
home’, with the developed meaning ‘camp bed’. Here ‘whose chariots are their camp beds’. In 
KH’s view this identifies the Asamatis as “ein ‘reisiger’ Kreigerstamm,” and he further suggests 
that since the meaning of prostha- was not previously understood, this led to the analysis of 
ratha-prostha- as a PN. This seems plausible, and we might emend the tr. to “in the Asamatis, 
whose chariots are their camp beds” — though the density of PNs in this hymn might suggest that 


we keep the tr. as given. 


X.60.6: Ge (n. 6) calls this “eine kleine Danastuti,” presumably because of the yoking of the 
sapti. But that assumes that the subj. of yunaks/is the patron, even though the most likely 2nd sg. 
referent is Indra, who was addressed in vs. 5. The victories attributed to the 2nd sg. referent in 
the 2nd half of vs. 6 also fit Indra far better than a putative patron. 


X.60.7: Although this vs. is universally taken as meant to heal Subandhu and recall him to life, it 
presents this healing as a (second?) birth.The lexeme zr V /is specialized for birth (see comm. 
ad 1.37.9), and the presence of mother and father in pada a reinforces this theme, with the 
movement expressed by prasdrpana- ‘slithering forth’ also evoking birth. 

Note the masc. ayém with mat, this mismatch is doubtless due to the fact that the ayém is 
annunciatory: “here is ...,” though the genders match inc /dém ... prasdrpanam, which by my 
interpr. is also annunciatory. 


X.60.9: Since the demonstrative is attributive, the genders match in the phrase iyém prthivi. 


X.61-84 

This next section of X consists of paired hymns, each pair attributed to a different poet, 
save for X.75—76, which clearly form a pair but are ascribed to different poets. The first three 
pairs (X.61—66) all consist of hymns to the All Gods, but of very different styles. 


X.61-62 

Acdg. to the Anukramani, the poet is Nabhanedistha Manava, but see the publ. intro. of 
X.61 for my view of the source of the name. Both hymns are dedicated to the All Gods, but are 
of very different levels of complexity. Note that Re does not treat these two hymns in his Visve 
Devah fascicles, but provides comments (but no tr.) in EVP XVI. 


X.61 All Gods 

On the structure and contents of this devilish hymn, see the publ. intro., as well as the 
elaborate intros. by Old and Ge., though I differ from them on many points — and remain quite 
uncertain about many details of my own interpr. 


X.61.1: This vs. sets the tone for the rest of the hymn by posing a number of puzzles that elude 
solution. 

We can begin with the deictically announced “Rudrian formulation” (rauidram ... brahma), 
whose presence in the immediate circumstances is underscored by the annunciatory dam (ittha). 
It is not obvious what is Rudrian about it (but see below), though both Old and Ge make attempts 
to account for it. The adj. is found also in vs. 15, there modifying the ASvins, so one might argue 
that the “Rudrian formulation” here is one addressed to the Asvins. But the ASvins are not a 
presence in this part of the hymn. A more productive approach, partly flg. Ge, is to note that in 
the later Vedic versions of the incest myth, with Prajapati and Usas as the main participants, it is 
Rudra who punishes the offender (see my Hyenas, pp. 288-97). The incest story occupies vss. 5— 
8 of our hymn, and the presence of this myth in the hymn might account for raddra-. In 
particular, in vs. 7 the gods, concerned about the brutal rape, “begat a/the sacred formulation” 
(yanayan bréhma), presumably to guard against such behavior. To me the most plausible interpr. 
of rauidra- is that, in the context of a brahmodya (signalled by sécyam antar ajau in b), a “Rudrian 
formulation” is one that exhibits the aggressive hostility often characteristic of that god, which 
the poet can deploy to win the contest. The antagonistic relationship between Turvayana and 
Cyavana is quite clear in vs. 2. Note that in 3cd Turvayana’s verbal skill is likened to arrows that 
he successfully aims at a target, another war-like Rudra-type image. 

The first hemistich lacks a verb — or appears to, on the assumption that the s-stem form 
gurtavacah is a masculine nom. sg. and ratidram ... bra4hma is a neut. acc. We could avoid the 
need to supply a verb by taking gurtavacah as a neuter; other s-stem cmpds modifying neuters 
occasionally show the apparent masc. -af rather than neut -ah, esp. pada-final as here (see 
Lanmann, Noun Infl. 599 and comm. ad VII.24.2 and IJI.31.5). We could then have a nominal 
clause “here is a ... formulation of welcome speech ...” Old considers this (and Re suggests that 
the cmpd modifies brdhma, but as a masc., puzzlingly), but Old rejects this interpr. for the same 
reason I do, that an unequivocal masc. splv. gurtévacastamah modifies the poet in vs. 2c. (He is 
also concerned about the referent of asyain 1c.) The masc. splv. in vs. 2 may be considered an 
ex. of poetic repair, making the masc. gender of gurtavacah explicit. Given that we need to 
supply a verb, I suggest a form of V kz, evoked by the &r- forms in the vs., etymologically 
unrelated krétva (b) and etymologically related but somewhat detached adv. kArané (c). 


Pada b is one of the few clear mentions (as signalled by sécyam antar ajatf, see above) of a 
poetic contest or brahmodya in the RV, an institution that other interpr. are more apt to see in 
RVic contexts than I am. 

On krand see comm. ad 1.58.3. 

The cmpd. mamhanesthah poses problems in both members. On the one hand, what is 
the case form of mamhane and to what stem does it belong? On the other, what is the case and 
number of -sthah and what does it modify? To begin with the 2nd member, Old, Ge, and the 
publ. tr. take the cmpd as modifying neut. yad, which picks up brahma from the main clause. Ge 
(n. lc) explains it as a masc. form for the neuter (with [not very strong] parallels but without 
exploring the morphology). Old simply says “... habe ich als Neutr. iibersetzt; doch auch Mask. 
moglich,” without saying how he finesses the neut. or which masc. he might attach it to. By 
contrast Scar (652-53) suggests that it is an acc. pl. m. with the consonant-stem ending -as < *ms 
added to the root-noun stem (depending on the chronological stage, presumably: *-aH-ms or *a- 
as), modifying Ad¢tfn. Although in this hymn with its many puzzles and blind alleys, a muddled 
neut. sg. form, as represented in the publ. tr., would not be surprising, I am somewhat attracted to 
Scar’s interpr. and suggest an alternate tr. “(a formulation) that ... will effectively guide across ... 
the seven Hotars (who are) standing ready for liberality.” Scar’s interpr. of the 1‘ member is also 
preferable to the standard, which takes mamhane as the loc. of a putative short -a-stem 
* mamhana-, though the only stem attested (mostly in the [admittedly ambiguous instr.] is fem. 
mémhana-. Scar suggests rather that mamhane here 1s a dat. infinitive, which allows a more 
appealing interpr. “standing ready for liberality’ than the loc. ‘standing in liberality’. For what 
this all might mean, see below. 

There is also another alternative, not represented in any of the available interpr. as far as I 
know — that mamhanesthaéh is a nom. sg. masculine (the easiest morphological interpr.), 
modifying the poet referred to in ab, and that yd4d is not a neut. picking up brdahma, but a 
subordinating conj. This would yield another alternative tr. “when he, standing ready for 
liberality, will effectively guide ...” If the cmpd modifies either the poet (as I just suggested) or 
the formulation (in the standard and publ. tr. interpr.), ‘standing ready for liberaltiy’ (with Scar’s 
datival Ist member) would express the poet’s / formulations’ readiness to receive liberality; if it 
modifies A0éfn, it could refer to the Hotars’ readiness to dispense liberality, though it could also 
have the meaning suggested for the other two interpr. 

Gr and Ge take pakthé as a PN, as the stem certainly is in VII.18.7, VUI.22.10, 49.10, but 
Old reports the suggestion of Wackernagel that it is an ordinal, ‘fifth’, here, construed with loc. 
dhan. So also KH (KZ 65 [1979] = Aufs. I.188—89). Re tentatively accepts this suggestion, 
though Scar’s tr. maintains the PN. Mayr (EWA, also PN, both s.v.) also accepts it. The “seven” 
of “seven Hotars” invites a numerical interpr. of the preceding phrase, even if the referent of “the 
fifth day” is obscure. 

I do now wonder if the second hemistich has astronomical reference. Perhaps “two fathers / 
parents” here does not refer to the poet’s own parents, but, as often, to Heaven and Earth (e.g., 
1.159.2), and “the Seven Hotars” could be a variant of the Seven Rsis (saptars/), who are later 
identified with the constellation Ursa Major. If pitéra refers to Heaven and Earth, it could set the 
stage for the incest episode starting in vs. 5. As for the application in this vs. the poet and/or his 
formulation would be assisting at an astronomical transit associated with “the fifth day.” This is 
all very speculative, and I can’t get any further. But it would be unusual for the human parents of 
the poet to be the beneficiaries of his poetic activity, esp. along with a gaggle of Hotars. Again, if 
the Hotars are heavenly beings, not earth-bound priests, they might be “standing ready to 


(dispense) liberality,” if we accept Scar’s view of the cmpd as an acc. pl. Unfortunately, 
however, this speculative interpr. seems far from the poetic contest depicted in lab and 2. 


X.61.2: As disc. in the publ. intro., in my view this vs. characterizes the verbal products of the 
losing (Cyavana) and winning (Tiirvayana) opponents in the brahmodya as metaphorical liquids 
— Cyavana’s as mere add-ins to soma, Turvayana’s as gushing semen (itself often a metaphor for 
soma). In taking rétah ‘semen’ as metaphorical, I part ways with Old, who thinks it’s the real 
substance, used in a ritual to produce offspring. And in general my interpr. of this vs. differs both 
from Old’s extensive analysis of it and from Ge’s tr. and notes. 

To begin with, the standard interpr. is that the first hemistich has Cyavana as subject, the 
second Turvayana. But note that cyavanah appears only at the beginning of pada b, while pada a 
begins sé@ id. While it is certainly not impossible that s@ anticipates the mention of Cyavana in the 
next pada, the more natural way to interpr. sé /din context is as a reference to the subject of the 
previous vs., the gurtavacah poet (1a), who in 2c will be further specified as gurtavacastamah. 
This assumption underlies my interpr. of the vs., and it solves several problems in the construal 
of pada a that the others must make heavy weather of. 

First: in order to have the part. vanvdn ‘winning’ modify Cyavana, other interpr. encounter 
difficulties of both syntax and sense. As to the latter, since Cyavana seems actually to come out 
the loser in this match, any “winning” he does (by that interpr.) needs to be of a qualified or 
ironic type. Moreover, V van ‘win’ does not take the dative, except to express the beneficiary of 
someone else’s win; certainly the object won is not in the dative, as the standard interpr. of the 
syntax here requires. The supposed dat. complement leads Gr to create a unique def. of V van just 
for this passage (“11) jemandem [D.] wozu [D.] verhelfen”) and Ge also to stray far from the 
usual sense of V van (‘sich bemithen’ + DAT: “indem er sich um eine unsichere Gabe bemiihte”). 
Note that the following two vss. each contain a verbal form of V van: vanuthah (3b), 
vavanvamsah (4d), and these three forms should at least not contradict each other. 

My interpr. avoids both these difficulties. Given the triumphant tone of the 2nd hemistich 
concerning Turvayana, pronouncing him a winner in pada a is unproblematic. I take vanvan in 
absolute sense (“winning / a winner”) without expressed object (cf. pf. part. vavanvamsa in the 
same usage in 4d). As for the dat. phrase dandya dabhyaya, I begin with the fact that dat. dandya 
is frequently used as an infinitive / quasi-infinitive “to give, for giving”; cf. e.g., 1.180.5 4 vam 
danaya vavitiya ... goh“Might I turn you two here to give / for giving (of) a cow.” In fact it is 
several times found as the complement of V mamh ‘be ready (to give), be magnanimous’ 
(VII.52.6, 61.8; including in the next hymn. X.62.8 = VI.45.32). Now recall the cmpd 
mambhane-sthah in the immed. preceding vs. and Scar’s interpr. of mamhane as a dative 
infinitive. I tr. that cmpd. “standing ready for liberality” (see above). In our vs. here I suggest 
that we carry over the -stha- ‘standing (ready)’ and construe it with the syntactically independent 
dative danaya. The extra twist here is that I take the other dat., d#bhyaya not as a deprecatory 
characterization of the type of gift (like Ge’s “eine unsichere Gabe” [with an unjustified 
extension of the sense of V dabh] or Re’s “mesquin”), but as characterizing an animate (‘who can 
be outwitted’) and the dative agent of the infin., of the familiar type (/ndraya patave, etc.): “for 
the débhya-one to give.” The referent of d#bhyaya is the defeated Cyavana, and Tirvayana is 
waiting for the Cyavana, whom he outwitted, to give him what is owed. The gerundive dabhya- 
is found only twice in the RV, and in its other occurrence, X.108.4, it also has animate/personal 
reference, to Indra “who can (not) be outwitted.” It does not refer to things such as a paltry gift 
(as others take it here); it is not a synonym of dabhra-, pace Re. 


Pada b describes Cyavana’s losing tactics: he measured out his vedi with sidz-s. In the 
publ. tr. I render the word as “‘sweet’ (dregs),” but see comm. ad VII.36.3, where I come around 
to favor Pischel’s Beisatz, the ingredients added to soma. The point here would be that Cyavana 
used only auxiliary materials, not the real substance itself. In terms of a verbal contest, this could 
mean poetry tricked out with flourishes but without true force, eloquence, or insight. I would 
now slightly change the tr. to “with sweet admixtures.” 

By contrast, Tirvayana’s product is the most forceful and vital subtance of all, namely 
semen (rétas). In the metaphorical sacrifice in which he and Cyavana are competing the rétas can 
stand for soma, as opposed to the add-ins that Cyavana employed: for the identification of soma 
as rétah, see, e.g., 1,164.35. In the verbal contest rétas can represent well-formulated words that 
reflect rt4- and produce results. And of course in the account of the divine incest myth that 
follows in this hymn rétas is actually semen. 

On the problematic it#at1-, see comm. ad VIII.99.7. 


X.61.3: This vs. enlarges on Tirvayana’s verbal triumph, with his skill not only defeating 
Cyavana but also attracting the ASvins. The second hemistich uses the more familiar trope of 
words/praise as arrows shot at the target of the praise (see, e.g., my 2020 “The Aim of Praise”’) in 
place of the more jarring eloquence-as-semen of 2d. This arrow image may also harken back to 
vs. | and the Rudrian formulation, which I suggested is meant to evoke the hostility inherent in a 
verbal contest. 

My identification of the unnamed referents in this vs. follows Ge: the 2" du. in b is 
addressed to the ASvins (so also Old, flg. Pischel), who are also the addressees in the next vs. In 
cd Turvayana is the referent of both the rel. yah and the gen. demon. asya, though Pi takes Indra 
as the subject of cd (see Old). The loc. pl. phrase yésu Advanesu in pada a is shorthand for yésya 
haévanesu, again with Turvayana as referent of the gen. 

With Old (but not Ge) I take the ménah simile with vipah ‘inspired words’, not with the 
ASvins. And unlike both Old and Ge I think sacya ‘with skill’ must refer to Turvayana’s skill, 
not the Asvins’. The verbal contest (4j/-) in vs. 1 was a contest “in skill” (s@cyam), and it was 
through his skill that T. won it. I would now slightly alter the tr. to better integrate this instr.: “... 
inspired words, like thinking sharp with skill.” 

On 4srinita see Narten, “Ved. srimati ...” (KZ 100 [1987]: 281-82 = K1Sch 351-52). 


X.61.4: As indicated in the pub. intro., I consider this vs. to be a direct quote of Turvayana’s 
invocation of the Asvins; note the Ist sg. verb Auve (b) and the two forms of enclitic me (c). This 
Ist ps. reference contrasts with the 3rd ps. narration of vss. 1—3 and brings this section of the 
hymn to a close. As a welcome change, most of the vs. is straightforward. 

The black female among the ruddy females is of course Night among the Dawn cows, at a 
time when the “early-coming” ASvins are on their way to the sacrifice. 

The one problem in the vs. is the final word ésmrta-dhra, specifically the root affiliation of 
the 2nd member and the meaning of the whole. There are two older competing views of the root 
affiliation. Starting with Say. (see also Old), -dhrivhas been connected with druh ‘deceive’. 
Although this derivation makes (sort of) reasonable semantic sense, it encounters two formal 
difficulties: the initial aspirate dh- and the loss of the root-final consonant. To account for this, a 
two-step process is envisaged: the root of course has two underlying aspirates (*dArugh-), with 
the first ordinarily dissimilated by Grassmann’s Law. But the nom. sg. would be, and in fact is, 
in this very hymn, dhruk (vs. 14 4dhruk), with the first aspirate surfacing when the second loses 


its aspiration. The dual form in our verse then results from “abnormer Abfall des 
Endkonsonanten” (AiG II.2.33; see AiG III.326). But the loss of the root-final would be unusual 
indeed, and the route to getting a dual in -a to an original root noun in final consonant would be 
quite tortuous. To start with, we should expect a dual to the unmutilated root noun to be *-druha. 
The consonant to be lost is not, in this form, an “Endkonsonant.” Moreover, in the expected dual, 
the root-final remains an aspirate so that the root initial is a plain d by Gr’s Law. The only 
paradigmatic form that could show aspiration on the initial and lose a final consonant, to produce 
an apparent stem *dfru-, is the just-cited nom. sg. dhruk, but it is precisely this form that doesn’t 
lose its final consonant in this same hymn. But let us assume that was the immediate source: still 
our problems are not over. If we had a putative intermediate root noun stem ending in short -u 
dhru-, produced by the loss of the nom. sg. ending, it should add the empty -¢found in other root 
nouns in short resonants. Only if such a stem were analyzed as containing a suffixal -u- could we 
escape the adding of the -tand get a dual masc. in -w. If, by contrast, the result of the loss of the 
final consonant was (by compensatory lengthening?) *dfAri-, we should expect a dual masc. in *- 
“va. Getting the form we have from a root noun cmpd in -druA- thus requires considerable 
butchery. The alternative root affiliation is scarcely better. Wh (Rts) tentatively lists it under 

V dhvr, dhur, dhru ‘injure’, as short-vowel dhru (with ?); KEWA also classifies the form here 
(s.v. dhvarati). Although the initial aspirate would no longer be a problem, the lack of appended - 
tremains an issue. A third way was suggested by KH (StII 5/6 [1980] 95 = Aufs. 757; accepted 
in EWA s.v. DHVAR), that dhru- (and related forms) belong to a separate root V* dhru ‘deceive’, 
related to (/extended into) the more familiar *V dhru-gh. This does not solve the lack of -¢ but 
that turns out to be a problem with several forms in this hymn (sabardhum vs. 17, raghudrii vs. 
17). More from exhaustion than a deep conviction of its rightness, I adopt the KH solution. For 
further disc. on this form and related problems in this hymn, see Scar 279 and 226 n. 309. 


X.61.5—8: These vss. relate (or allude) to the story of the incest of Heaven / Surya and his 
daughter, Dawn, found widely in the Brahmanas with Prajapati as the male figure (see my 
Hyenas pp. 289-302) and glancingly alluded to elsewhere in the RV (1.71.5, 8). No names are 
named in our passage, but as indicated in the publ. intro., I think the unifying topic of this hymn 
is Dawn, and therefore it is her story being related here — pace Ge (n. 5), who tentatively 
suggests that a different incest may be meant. 


X.61.5: The cmpd virdkarmam is by accent, and sense, a bahuvrihi: ‘possessing the manly work’, 
a euphemism for the penis; see Gr, Old, Re. It is surely the subj. of prathista. By contrast Ge 
takes it, apparently, as a tatpurusa (“die Mannesarbeit”) and as the obj. of zsmat (“nach der 
Mannesarbeit verlangend”). Note the nonce thematicization of the neut. -an-stem kérman-, 
presumably starting from first cmpd members in karma-. The thematicization in this context was 
surely facilitated, perhaps caused, by the fact that -kAarmam is followed by a vowel-initial word, 
and the -m avoids a hiatus between expected -n-stem neut. * virdkarma and isnat. The other two 
examples of them. 2nd member -karma- in the RV, both also late, are not amenable to the same 
interpr.: deva-karmébhth (X.130.1) and visva-karmena (X.166.4); see comm. ad locc. 

With Old I supply ‘semen’ as obj. to the part. isnét, the same participle elsewhere takes a 
liquid as obj.: 1181.6 purvir isah ... médhva isnan ‘dispatching many refreshing drinks of 
honey.” As was just noted, Ge instead takes virdkarmam as its object and assigns the meaning 
‘desiring’ to the participle. Acdg. to him (n. 5a) isnati “crosses” with other roots V is, but in fact 
no forms with nasal have the ‘desire’ sense, only ‘send, dispatch’. 


The referent of yésya in pada a is néryahin b. Although neither vira- nor nf- (and 
derivatives) is specialized for male-as-sexual-being, the presence of these two words so close 
together creates an atmosphere of sexual virility. 

In b the rapist pulls out his penis, which has already ejaculated. The ppl. anusthitam 
modifies the gapped ‘penis’. The not particularly common lexeme 4nu V sthd generally means 
‘follow, attend upon, stand beside’; for some disc. see Scar (644-45). My “attending upon” in 
quotation marks is meant to convey a somewhat euphemistic sense, but I now wonder if dnu 
V stha in this context might be the equivalent of the current term ‘stalking’ for unwanted invasive 
attentions of a male to a female. 

Note that pada-initial @nusthitam somewhat echoes prdathista in the same position in pada a. 

The second hemistich essentially paraphrases the first, esp. pada b. The verb 4 vrhati ‘tears 
out’ doubles 4pauhat ‘pulled out’ but in the more vivid present tense. The past part. anubArtam, 
again modifying the gapped penis, echoes dnusthitam, but again more vividly — or more 
graphically: gnu V bhrin the RV and AV is erotic slang. See my 1981 “A Vedic Sexual Pun” (pp. 
59-60) and for an unambiguous passage AV X1.5.12 brhac chépo ’nu bhiimau jabhara “he anu 
Jabhara his lofty penis in/on/at the earth.” The question is how to translate the idiom. In my 1981 
art. I suggest ‘penetrate sexually, stick (one’s penis) in’ and tr. AV XI.5.12 “he stuck (his) great 
penis in the earth,” which is similar to Whitney’s somewhat more polite “has introduced in the 
earth a great virile member.” In Hyenas (295-96 with n. 290) I tr. the form in our passage with 
“what (had been) thrust in.” But I now think it is difficult to get from the literal meanings of the 
preverb + verb root to ‘thrust in’, and I also think that leering euphemisim is more characteristic 
of the usage than clinical description. The rendering “brought to bear” in the publ. tr., again in 
quotes, seems better, as being both less literal and more menacing, though in English it has no 
erotic flavor that I know of. 

The unextended imperfect to Vas, dh (i.e., underlying 2s), is notable here. Is 4 dnubhrtama 
rough-and-ready pluperfect “had been brought to bear’’? For further on this impf. form, see 
comm. ad X.85.6—12. 

The 2nd hemistich also presents a syntactic problem. The phrase kanaya duhitih straddling 
the pada break can be either gen. or abl., but it makes most sense as an abl. with ‘tears out’, as 
represented in the publ. tr. and Ge’s “Er reisst es von der jungfraulichen Tochter zuriick.” But by 
word order it should belong in the subordinate yad clause, since the yad precedes it. Ge (n. 5cd) 
recognizes the problem, suggesting it’s a mixture of two constructions. It is possible to take the 
phrase as a genitive loosely construed with 4nubfArtam (something like “what had been brought 
to bear of [=for, with regard to] the maiden’), but an ablative with the main clause verb is far 
more satisfactory. It may simply be that the six-syllable phrase was too unwieldy to position it in 
its own clause, whereas the slight (if illicit) preposing of the neut. rel. yéd allowed the two-word 
phrase to fit the metrical space. I’m not happy with this explanation, but I’m reluctant to give up 
the ablative. 


X.61.6: This vs. is relatively easy to decode, and it is notable that the English euphemism “make 
love” (for sex) is closely replicated by kamam krnvand- in b. 

The difficult word in this vs. is manandg. In the publ. tr. I render it as “a little,” flg. Ge’s 
tentative “ein wenig (?),” which itself follows Say.’s a/pam and assumes some kind of 
connection with Epic/Classical mandak ‘a little’ — a connection that is difficult to motivate in 
detail (though see Re’s vague sketch of an attempt). There is a competing, very different 
analysis, represented already in Gr: that it is a root-noun cmpd in -zas. This is the interpr. 


favored by Old, with V nas ‘disappear’ (etc.), rather than V nas ‘reach, attain’, modifying rétah. 
(Ge [n. 6c], in recognizing the root-noun-cmpd interpr., entertains the possibility that -nas- 
belongs to ‘reach, attain’ and suggests a gloss ‘die Absicht erreichend’.) Old first suggests a 
sense ‘sich der Aufmerksamkeit entziehend’ (escapting attention), but produces a second, and to 
me more plausible, sense, that the discharge of the semen “die Erregung verschwinden lasst.” 
The 1st member would be manda-, which generally means ‘zeal’ or the like, but could certainly 
shade into ‘energetic excitement’ and be euphemistically applied penile erection. This would 
require transitive-causative semantics for the root noun -nas (‘cause to disappear’ rather than just 
‘disappear’), but this is also necessary for what seems to be an undoubted example of such a 
cmpd, jiva-nds- ‘destroying life/living beings’, in MS 1.4.13 (63: 3-4), where it characterizes an 
oblation (4Auzt-) that falls in the wrong place. That passage brings up another problem, however: 
the form in the MS is nom. sg. with a final in retroflex -t(yivandf), while our nom. sg. ends in a 
velar (manandak). Of course root nouns in final palatals show both finals (-4 vitto vis; -k: drk to 
dfs-) and the data are messy. I would expect a retroflex here, as in the 3rd sg. s-aor. avat (V vah) 
and 3rd sg. root aor. to the homonymous root V nas ‘reach’, dna¢. But a velar isn’t beyond the 
realm of possibility, nor is the interpr. of manandk as containing such a noun. I therefore 
tentatively suggest an alt. tr. “the two left behind semen, which dissipates excitement.” For a 
summary of the problem see Scar (282-83), who, however, comes to no conclusions. 

That sukrtasya yonau refers to the ritual ground is clear from the appearance of the same 
phrase in HI.29.8, of the place where Agni is to situate the sacrifice. As noted there, suffix- 
accented sukrtd- has been substantivized and the tr. here should be corrected to “in the womb of 
good work.” 


X.61.7: Once again, part of this vs. paraphrases what went before. The sprinkling of the semen in 
6cd (rétah ... nisiktam) is repeated in 7b rétah ... ni sificat. But the description is more violent 
and the agency made clear. In vs. 6 the two “going apart, left behind” the semen, as if the semen 
were a product of both male and female and mutually and tranquilly deposited. Here the father 
brutally “springs on” his own daughter, and he is the subject and agnet of the VP rétah ... nf 
sifcat. (Because the lexeme is the same in 6d and 7b, I should have tr. it identically: I would now 
substitute ‘sprinkled his semen down upon the earth”). 

HPS (B+I 45, see 44 and 47) takes ksmayda as instr. with samjagmandh (‘“‘sich mit der Erde 
vereinigend”), indicating that the Earth was the object of the rape. But though we lack another 
instr. to construe with the middle participle, this interpr. is surely wrong, on grounds both of 
content and of form. In the other versions of the tale, the female is Dawn; we would hardly 
expect Earth here, because she and Heaven are joint parents, not daughter and father. Moreover, 
though it does no doubt have an instr. ending, ksmayd is always used adverbially. 

As discussed above (ad lab), I consider the formulation (Srahma) begotten here to be the 
same as (or a model for) the “Rudrian formulation” (ratidram ... brdhma) in vs. 1, namely a 
formulation with the hostile power associated with Rudra, enabling its deployer to overcome his 
enemy. As noted there, in the Vedic prose versions Rudra is sometimes named as the avenger of 
the rape depicted here. In our vs. I think the gods create the formula to be used against the 
violator and also create the being who is to carry out the vengeance. But I do not think this latter 
is Rudra (despite Ge’s n. 7d); instead I nominate Agni, who, in his guise as Svarbhanu, is the 
avenger in many versions of this myth (see my Hyenas, esp. 364-73). It would make sense that 
the gods should fashion Agni out of the semen spilled on the ritual ground since that is Agni’s 
domain; moreover, in the sg. the epithet vrata-pa is most frequently used of Agni (see comm. ad 


X.32.6), and vastos pati- “Lord of the Dwelling Place” can be an alternative lexical realization of 
Agni’s regular epithet grhdpati- ‘Lord of the House(hold)’. (On the use of this term [almost] 
exclusively for Agni, see my 2019 “The Term grhastha ...,” pp. 8-9.) As for the other RVic 
occurrences of the phrase, the identity of vastos pati- in V.41.8 is unclear, but could be Agni; in 
VIII.17.14 it is probably Indra; and in the other RVic occurrences (in adjacent vss., VII.54.1-3, 
55.1) it seems to name the “personified guardian spirit” of the household. These occurrences 
seem irrelevant to the solemn use of the term here. 

The 3rd pl. janayan here is one of only two such forms found in the RV, for expected 
jJanayanta; the other is in X.66.9 (q.v.). See my 1979 -anta replacement article, esp. p. 154, which 
treats the distribution of 3rd pl. forms to the transitive stem jandya-. Though the Pp. gives 
augmented ajanayan, the augment would have to be elided, and I am tolerably certain that in fact 
the form is underlyingly injunctive. 


X.61.8: This vs. is the last one treating the incestuous rape, before the transitional vs. 9. It depicts 
(bc) the desperate attempts of the daughter to get away from her attacker, an episode found in 
some versions of the Vedic prose tale, as well as the rueful direct speech of her thwarted father in 
dd, 

In pada a the father is compared to a bull in a contest (4ai, returning from vs. 1b) throwing 
off foam (phénam). In the real-world analogy, the foam presumably results from the bull’s 
straining hard work and the sweat thus produced, but in the frame the “foam” surely stands for 
the semen that the father keeps shedding. 

Contra Ge, who take the subject in b to be the father, I take it to be the daughter, going in 
every direction to evade her rapist. The nom. sg. dabhracetah can be masc. or fem.; there is no 
other sign of the gender or identity of the subject of a7t. The collection of preverbs with this verb, 
a para ... 4pa “hither, thither, away,” seem to be summed up by the adv. smdat ‘altogether’, 
indicating the almost random zigs and zags of her attempts to escape. Her desperate state of mind 
is also conveyed by dabhracetah, which I render “‘heedless’ — that is, ‘possessing little 
consciousness / attention’. In its other occurrence I tr. the cmpd. “small-witted’; here it does not 
reference stupidity but rather distraction: “out of her wits,” “not having her wits about her” 
would be appropriate. 

The depiction of Dawn’s flight continues in c. The lexeme péra V vij, found here in the root 
noun cmpd. pardavij-, needs to be distinguished from the much more common pari V vj, lit. ‘twist 
around’, but regularly meaning ‘avoid’. The sense of para V vrj is equally both additive (‘twist 
aside / away’) and idiomatic (‘shun’), and it does not differ substantially from pari V vr/in its 
idiomatic sense (‘shun’ versus ‘avoid’). The root noun cmpd elsewhere has passive semantics: 
‘the outcast’, i.e., the one shunned (see I.112.8, H.13.12, 15.7), but here I see the active 
semantics more common with root noun cmpds, ‘turning aside, shunning’. 

The two words pada and daéksina are taken together by Ge and tentatively by Re. Ge takes 
them as referring to the “southern direction” (zu den siidlichen Orten) towards which the outcast 
daughter runs. Re, pointing out that ‘southern’ isn’t attested for dé@ksina- till the AV (not a 
particularly strong argument, given the short chronological span), renders the phrase rather “‘au 
pied droit,” with a question mark. But the two words do not have to form a phrase (as Old points 
out). I take pad@ as instr. sg., but déksina as nom. sg., referring to the priestly gift (Daksina), 
personified as a Gift Cow. Usas is regularly associated with the Daksina, since the priestly gifts 
were distributed at the Dawn Sacrifice in RVic times. That the Gift-Dow is meant here is likely 
also because adaksina- ‘without a Daksina’ is found two vss. later (10d). Here I think Dawn is 


the personified (or bovinized) Daksina, and, as a cow, she flees (séraé) on foot (pada). This detail 
plays on the fact that Dawn is elsewhere said to be ‘footless’; see VI.59.6 ... apad 1vém purvagat 
padvatibhyah “This footless one has gone in front of the footed (cattle),” an esp. telling passage 
because it contrasts footless Dawn with the cattle, which have feet (sim. I.152.3). In her panic 
Dawn runs away on foot, having transformed herself into the Gift Cow that is associated with 
her. This transformation is perhaps the original model for the transformation of the victim into a 
red doe (rofit-) in several of the Vedic prose versions (see my Hyenas, 290-93 with n. 276). 

Pada d contains the direct speech of the father, recognizing that his daughter has escaped 
his clutches. The word prsani- is used of the ‘caresses’ the father wishes to bestow on his 
daughter also in the other RVic treatment of this incest story, 1.71.5. 


X.61.9-11: These next three vss. all begin with maksi ‘right away’, which marks them as a unit, 
even though vs. 9 also tidies up (some of) the loose ends from the preceding narrative. The 
second pair of vss. (10-11) begin almost identically and are more closely related in content than 
they are with 9: 

10a maksi kanayah sakhyam névagvah 

lla maksi kanayah sakhyam naéviyah 
The first three words and half of the fourth are the same. The close relationship of the two vss. 
does not make them easier to interpret. 


X.61.9: This vs. depicts the birth of Agni. As noted above, ad vs. 7, I consider Agni to be the 
creature the gods produced after the rape, from the semen spilled on the ritual ground — Agni 
being suggested by the epithets vratapa- and vastos pati-. This vs. treats the production of Agni 
in more detail, though without naming him: the only occurrence of the stem agz/- is in a simile in 
pada b, referring to fire the substance. 

In pada a “trampling” (upabdih) is compared directly to the chariot horse (vahnih), though 
we might expect the horse to be in the gen., parallel to prajayah. Ge (n. 9a) attributes the 
nominative case of véhnih to the reversion of nouns in similes to the nominative, a doctrine that I 
hope I laid to rest in 1982 (“Case Disharmony in RVic Similes,” IJ 24). I consider our passage 
to be simply a bold disjunction, with a quality compared directly to a possessor of that quality. 
Note that the simile particle is wrongly positioned, before vafnzvh, it is unlikely that the preceding 
word maksw is part of the simile, pace Old, since it is an adverb and, furthermore, also opens the 
next two vss. without involvement in a simile. 

The “trampling” of the offspring=Agni probably refers to the crackling of the kindled fire. 

I consider b to incorporate a pun on the homonymous stems ddhar-/tidhan-, both ‘udder’ 
and ‘cold’ (for the latter see comm. ad VIII.2.12 and EWA s.v. tdhan- and idhar), with one stem 
used in the frame, one in the simile. The primary reading here is acc. ‘udder’, where Agni takes 
his seat — the udder presumably being the fireplace. But in the simile agnim nd nagndh I take it as 
a loc. ‘in the cold’. The simile is very close to VIII.2.12 ddhar né nagna jarante “Like naked 
(ones) in the cold they stay awake.” The simile in our passage is esp. clever because it contains 
agni- designating fire the substance in the acc., while the subject of the frame is the unnamed 
Fire the god. 

In the second hemistich the two occurrences of the root-accented agent noun sdaitar- with 
acc. objects idhmdm and vajam (c) respectively are contrasted with a suffix-accented dhartar- 
without complement. Tichy (-tar-stems, 297-98) considers our passage as something of an 
exception to her interpr. of the accentual difference, claiming that sdnitar- here designates a 


habitual agent, but dhartér- an occasional one. It seems to me rather the reverse, with dharta 
indicating the role that Agni was born to exercise, and sdnita incidental feats that Agni 
accomplishes. The rendering of sdénita+ ACC as a straight past tense (“he gained the kindling ...”’) 
in the publ. tr. is misleading, however. I would change to “he is one who gains the kindling wood 
and one who gains the prize.” This interpr. conforms to the general characterization of the two 
accent types by Benveniste (Noms d’agent ..., 11) that the root-accented type designates 
“auteur d’un acte” and the suffix-accented one “l’agent voué a une fonction.” However, the 
data are quite messy and, for any general characterization, require a generous, indeed over- 
generous, amount of special pleading. 

The stable role of ‘upholder’ in d may be emphasized by the intensive (1.e., habitual or 
frequentative) nominal yaviyidh- ‘ever battling’. 


X.61.10: There is much disagreement about the referents and sense of this vs. — understandably — 
though there is general agreement that it has to do with the Vala myth. My own interpr. is quite 
tentative. The most solid identification in the vs. is that of the kand- (also in 11), who is surely 
Dawn, since the same word was used of the incest victim in 5c. Since the Navagvas are 
associated with the myth of the Vala cave, it seems likely that the story has shifted from Dawn’s 
rape to Dawn’s imprisonment in the Vala cave, from which the Navagvas attempt to free her. 
Since elsewhere (see, e.g., 1.62.4, V.45.7, 11) the Navagvas open the cave with sound, with song, 
it seems likely that “speaking the truth” (1t4m vadantah) refers to this activity and the “yoking of 
truth” (1t4-yuktim) to their employment of this spoken truth in the opening of the cave. 

The identifications become more challenging in the 2nd hemistich, esp. of dvibérhas-, 
gopa-, and a4cyuta(h?). As for the first, Gr takes it as a nom. pl., referring to the Navagvas; Ge as 
gen. sg. referring to the cave; Old as gen., tentatively supplying rayah. By contrast, I take it as 
referring to Dawn, who is called dvibarhas- in V.80.4. Both Ge and Old think the gop@- is the/a 
Pani, while I take it as the Vala cave itself. If I am correct, the phrase “protector of doubly 
exalted (Dawn)” is ironic, since the “protection” is actually imprisonment (consider the double 
usage of the root Vraks ‘protect / guard’). 

The interpr. of @cyutais complicated by the ambiguity of its form: out of sandhi it can 
either be 4cyuta (so Pp.) or 4cyutah. The former is far more likely, and here I think Ge and Old 
have the right idea: that it refers to the solid rocks, the fastnesses, of the cave; cf. VI.22.6 
adduced by Ge. Now, as to adaksinasah ‘without Daksina(s)’, modifying the Navagvas — Ge (n. 
10cd, flg. Ludwig) thinks this refers to the Pani’s theft of the cows that the Navagvas brought to 
distribute at their sacrifice. I think rather that this refers directly back to 8c, where Dawn 
transformed herself into the Daksina cow and ran away from her rapist. She has now been 
confined in the Vala cave and the Navagvas are “without the Daksina” — namely without Dawn 
herself. They attempt to “milk” her out of the rocks that form the cave: their aim is to recover the 
imprisoned Dawn. 


X.61.11: It gets worse! This vs. is well-nigh impenetrable, and I am fairly certain that the interpr. 
given in the publ. intro. and publ. tr. is wrong or at least incomplete. Nonetheless, the continuity 
of the vss. (if we can dignify it with that term) suggests that the milking the Navagvas attempted 
at the end of vs. 10 was successful, and the semen/soma/milk of vs. 11 is the tangible result. 

A major clue is, or should be, that the second hemistich is identical to I.121.5cd, a hymn 
attributed to Kaksivant, who is also named in our hymn in vs. 16. But unfortunately I.121 does 
not give us much help, since, like much of Kaksivant’s oeuvre, it is bafflingly obscure. In I.121.5 


the reference is to soma, the referent of fe is Indra, but — significantly — it is in the context of the 
Vala myth, which is treated in the two preceding vss., I.121.3-4. Because our vs. is also found in 
the middle of a Vala context (vss. 10, 12-13), I now think that vs. 11 should be interpreted in 
that context as well and that my claim that vs. 11 concerns, at least in part, the birth of Agni (see 
publ. intro.) is incorrect. Instead I think that this vs., like I.121.5, concerns the soma that Indra 
acquired to give him the power to open the Vala cave. Although soma is not usually a necessary 
ingredient in the Vala myth (as opposed to the Vrtra myth), in I.121.4 it clearly is: Indra is said to 
have opened the cave and freed the cows asyé mdade “in the exhilaration of this (soma).” (Though 
the word sémasya is absent, mmdde makes the reference of asyd to soma inescapable.) And the 
following vs. (the relevant vs. 5) tells how Indra acquired this soma: brought to him by his 
parents, probably Heaven and Earth (ab), and acquired by sacrifice by unnamed but plural agents 
(cd = our cd). Other accounts of the Vala myth can also involve Indra’s possession of soma, e.g., 
VI.17.1-6. 

Now let us examine our vs. in a bit more detail, first noting that although, unlike the second 
hemistich, the first is not identical to I.121.5ab, it has points of resemblance, particularly the 
opening of b radho né rétah, which is very like the opening of I.121.5b radhah surétah. In 1.121.5 
surétah ‘having good semen’ modifies péyah in pada a, which is also identified as a ‘bounty’. 
The whole phrase, “the bounty, the milk consisting of good semen,” refers to soma. This set of 
superimpositions allows us to identify the “semen, like a bounty” of our b with the milk, pdyah, 
in d and to consider them also all to be soma. But it’s a bit more complicated, in that in pada d 
the “milk” is produced by a different, and feminine, being, the “ruddy one who gives sap as 
milk” (sabardtighayah ... usriyayah). The fem. usriya- ‘ruddy’ is always used of cows, or items 
conflated with cows, namely Dawns/light. So here we may be dealing both with milk=soma and 
milk=light, the latter produced by the Dawn confined in the Vala cave. The phrase 
sabardughayah ... usriyayah also has to be considered in connection with the phrase sabardhiim 
dhentim in vs. 17. 

However, contra the publ. tr., I no longer think that the semen is identical to the “truth” 
(1tém fd) that immediately follows it in pada b. Instead I think this is a separate goal (of three) of 
the verb éuranyan. “they hastened to the fellowship of the maiden, to the semen, (and) to truth 
itself.” In the immediately preceding vs. the Navagvas are speaking truth (774m vadantah) and 
their goal is the yoking of truth (7té@yuktim), namely (see comm. ad vs. 10 above) the use of their 
spoken truth to open the cave. Here they seek the imprisoned maiden, the semen = soma for 
Indra to use, and their own true song also to use in the opening of Vala. 

The verb in this hemistich, uranyan, is generally taken as transitive (Gr, Old, Ge, HPS 
[B+I 46], Re), but other forms of this stem (incl. in I.121.1), as well as the derived adj. turanyii-, 
are intransitive (pace Re ad loc. and EVP XV.166), and I see no reason to impose a transitive 
sense here. The verb is simply a more insistent rephrasing of agman in the preceding vs. (10b), 
with the same goal, kanayah sakhyaém. 

In the second hemistich, identical to I.121.5, “your gleaming legacy” is again, surely, the 
soma. The introduction of a 2nd sg. fe is surprising in our context, though it fits [121.5 very 
well: there Indra is addressed in the immed. preceding vs. (I.121.4), and the first pada of 5 begins 
tubhyam, which anticipates fe in c. Old believes that our hemistich has been mechanically 
adapted from [.121.5 and implies that we need not pay attention to the fe; HPS (46-47) by 
contrast thinks that the abrupt introduction of a 2nd ps. reference to Indra in the context of the 
Vala myth is not surprising, and I am in agreement (though not with the rest of his interpr.), esp. 
because it’s likely that Indra (or his alter ego Brhaspati) is the unnamed speaker in the next vs., 


12b. 

Indra’s “gleaming legacy” is, once again, the soma — and it is not, in my opinion, 
something Indra has left behind, but rather what was left behind for him. As I remark ad X.132.3, 
réknas- “is several times used of what we gain from the gods at the sacrifice (e.g., 1.31.5, 121.5, 
VI.20.7); in keeping with its etymology (from the root sic ‘leave’), it can be viewed as what was 
‘left behind’ by the gods at the sacrifice.” In my view, in our verse the unnamed subjects of 
dyajanta acquired the soma by their sacrifice, for the benefit of Indra. I think it likely that they 
are the Navagvas. 

Although the vs. remains very obscure, I feel I have a better handle on it than in the publ. 
tr. and I would now substitute the following tr. for the one found there: “Right away they 
hastened anew to the fellowship of the maiden, to semen [=soma], which was like a bounty, 
(and) to truth itself -- / (the semen/soma), your blazing legacy, which they acquired through 
sacrifice, (and) the milk of the ruddy one who gives sap as milk.” 


X.61.12: This vs. appears to deal with the departure of the cows from the Vala cave and its 
aftermath, and it introduces an unnamed single speaker (b), probably either Indra or Brhaspati, in 
addition to the bards (karévahc), who are surely the Navagvas we have been dealing with for 
several vss. and who serve as the unnamed subjects of pada a. The vs. is hardly pellucid, 
however, and once again I think that the publ. tr. has gone seriously astray — with 
misinterpretations that I will attempt (no doubt not entirely successfully) to remedy here. 

Our problems begin with the Samhita form vivuta, which is multiply ambiguous. The Pp 
reads vivuta, but viyutah is equally possible in this sandhi context. The latter would be the nom. 
pl. m. of the past part. vi-yuta- ‘separated’ and agree with the subj. of injunc. budhdnta, 
presumably the Navagvas. (Nom./acc. pl. fem. is also possible but probably contextually 
excluded.) The former, vivuta, has two possible morphological analyses, as neut. pl. to the same 
past part. (or fem. nom. sg., though this seems excluded contextually) or as loc. sg. to the #-stem 
abstract viyuti- ‘separation’ (as in IV.7.7). All three possibilities have entered into the discussion. 
In fact Old weighs all three (in order, -¢@neut. pl. ppl., -7a/ masc. pl. ppl., -t@loc. sg. -ta-stem) 
without making a decision. Gr. takes it as m. pl. ppl.; Lub lists it under the -f/-stem. But insofar 
as there’s a standard view, it is as a neut. pl. — so Say., Ge, HPS (B+I 200) — an analysis that is 
the hardest to fit into the passage, since it requires supplying a neut. pl. referent. All three just- 
mentioned interpr. take the referent to be the place(s) where the cows were kept, for Ge and HPS 
the fastnesses of the Vala cave, with Ge adducing the neut. pl. ¢cyuta ‘the immovable ones’ in 
10c, referring to the walls/rocks of the cave. In Schmidt’s tr. “Als sie danach erkannten, dass (die 
Festen) vom Vieh getrennt waren.” Though I originally took vivuta as the loc. to the -t-stem 
(hard as that may be to get from the publ. tr.), I now think that the most likely interpr. is as the 
masc. nom. pl., modifying the Navagvas, subjects of budhdnta. They become concerned that the 
cattle, departing from the cave, had also left them behind. The reassuring voice — and action — of 
Indra/Brhaspati intervenes at that point. 

I am somewhat disturbed by the sequence of tense between pada a, with an apparently 
preterital injunctive budhénta, and b, with present braviti. I suggest that this combination of 
tenses is meant to remove this vs., which seems to depict the situation after the opening of the 
Vala cave, from the narrative of the besieging of the cave, which occupies vss. 10—11 and returns 
in vs. 13. This perturbation of chronology is also signaled by pasca ‘afterwards’ in pada a. 

Pada b also contains the problematic form vaktar7 (read with short -7in Pp). The 
morphological analysis of these -¢é7forms (e.g., KartérT1.139.7, etar7 V.41.10=VI1.12.4) is 


disputed; see also disc. ad V.41.10. Lanman (Noun infl. 426) considers them simply locatives to 
the -zar-agent noun with metrical lengthening. Old (ZDMG 55.302=K1Sch 761 and Noten ad 
loc.) is inclined to follow the view that they are nom. sg., and he vigorously disputes the opinion 
that they are locatives or locatival infinitives. AiG II.205 (with considerable lit.) tentatively opts 
for nom./acc. sg. neuter, though allowing the possibility of locative, while AiG II.2.673 
pronounces them “unerklart ... bis jetzt.” Tichy (-tar- 59-60) takes them as locatives, but to 
verbal abstracts. She tr. our passage “So spricht (Brhaspati), der beim Reden freigebig schenkt.” 
Although in some instances her abstract value works reasonably well (see etar7T 
V.41.10=VI.12.4), in others the agentive sense seems to be preserved. I would claim that for our 
passage. Here vaktar7serves almost as an improper loc. absolute with the part. réranah: 
“bestowing (gifts) as he talked / when talking.” As for the long final -7of these forms, much as I 
dislike the convenient invocation of metrical lengthening, Lanman does make a good case for the 
metrical positions of the forms that show -/ and it may be that as their morphological identity 
lost clarity, the integrity of their final was no longer guarded. 

The /t/in b seems to mark the following pada(s), c and probably d, as direct speech. 
There Indra/Brhaspati speaks of himself in the 3rd ps. 

The publ. tr. of pada c suffers, I now think, from imposing a “moral” rather than material 
sense on vasutva and anehah. To begin with the first, the tr. ‘goodness’ for vasutva is misleading. 
Though this stem (vasu-tva-) occurs only here, the extended stem vasu-tvand- is found 4x in the 
RV, always in the sense of a mass of material goods. Esp. nice, because of the presence of voc. 
vaso referring to Indra, is VIII.1.6 ... vaso, vasutvanaya radhase “o you who are good for goods 
and largesse,” where radhase anchors the phrase in a material context. There is no moral or 
ethical nuance. In our passage the gen. vésoh most likely refers to Indra/Brhaspati, as vaso in 
VIII.1.6 refers to Indra, and the phrase refers to Indra’s bestowal of a collection of material 
goods: “by the mass/collectivity of goods of the good one.” 

We must also re-evaluate the sense of anehds-. Throughout the publ. tr. I have generally 
rendered this word as ‘faultless, blameless’, flg. EWA s.v. (and KEWA III.656), based on a 
suggestion of Hoffmann’s. Although I do not dispute KH’s etymology or assessment of the 
general meaning, I think that, at least in English, the glosses I’ve used are misleadingly located 
in the moral sphere. In a number of passages — incl., I’d claim, this one — the word falls into the 
physical sphere, meaning ‘without defect, without flaw, without lack, wanting nothing’. The 
word is seldom used of animate beings, the referents most likely to have a moral dimension — 
only III.9.1 (Agni), V.65.5 (we), VIII.75.10 (Heaven and Earth), VIII.18.5 (Adityas), X.61.22 
(patrons, in our hymn; see below), as well as in our vs. Instead it applies a number of times to the 
shelter or protection we pray the gods to extend to us (VI.50.3, VIII.18.21, prob. VII.67.12, 
31.12); what we want is shelter that is physically without gaps or weak spots, not shelter that is 
morally blameless. Similar are the passages referring to paths (1.129.9, VI.51.16=VIII.69.16); 
again a path is probably morally neutral, but it should be physically without flaw, to allow easy 
passage. The use of the adj. with “chariot” (VIII.22.2) falls in the same category. Verbal products 
like méntra- (1.40.6) and stibh- ‘rhythm’ (II.51.3) could of course be ‘faultless’, but what is 
more likely meant is that they are perfectly composed, without flaw. Although the usual 
trajectory in semantic change is from the physical to the moral, it may be that this word went the 
other way, partly encouraged by the rhyme form anends- ‘without offense / transgression’. 
When, in our passage, the bards are said to be aneh@h, the point, I now think, is that they lack 
nothing, are in want of nothing, because Indra/Brhaspati bestowed gifts of goods upon them, in 
fact probably the cows that had left the cave. The bards were at risk of suffering a material lack, 


but Indra/Brhaspati made it up to them. This statement in pada c follows on the gifting depicted 
in pada b. 

Our form aneha(h) is problematic for another reason: morphology. The stem is otherwise 
an s-stem, but if aneha(h) belongs to this stem, it can only be a nom. singular. This is in fact how 
Say. takes it, modifying Indra, the putative subject of the next pada. But not only does the pada 
break intervene, but removing aneha(h) from pada c leaves the karévah with nothing to do: there 
is no verbal or nominal predicate available to them. I’m afraid we must take it as a nonce nom. 
pl. masc., as if to an -a-stem and chalk it up to the penchant of this poet for deforming 
morphology. 

The subj. of d is presumably the same as that of c, Indra/Brhaspati, and identical to the 
referent of gen. vdsoh in c. I would refine my tr. of the verb vivest/ from ‘exert control over’, for 
which I now see no evidence, to ‘toil/labor for’, as in VIII.75.11 kuvit sti no gavistaye, 4gne 
samvésiso rayim “Surely you will toil for wealth for us, for our quest for cattle, o Agni.” The 
point in that passage and this one is that the god labors to procure material gain for his 
dependents. 

The last major problem in the vs. is how to interpr. vipa ksu. The pada-final monosyllable 
is concerning. Say. takes it as an abbreviation for maksi and Gr as a deriv. of V.ghas ‘eat’, hence 
‘food’. But the standard current view is that it derives from pasu- ‘cattle’; see EWA s.v. The 
question is whether it should stand as an independent monosyllable. Ge considers it short for 
kAsumat and tr. “aus Vieh bestehende,” modifying drévinam. Another, and to me more persuasive, 
view is that it forms a cmpd with preceding Upa: *upaksi like puruksu, a view going back to 
Ludwig and Bloomfield, rejected by Old, positively entertained by Re. This would also take care 
of the problem posed by dpa. The root V vis does not otherwise appear with the preverb dpa, 
though Gr creates the lexeme for just this passage, and it is positioned oddly for a preverb in 
tmesis, neither adjoining a metrical boundary nor right after the verb. I therefore accept the 
cmpd. interpr., which involves only the erasure of one accent in the Samhita text. 

In the first hemistich note the echoic phrases beginning both padas: pas‘va ... pasca and iti 
braviti. Note also that, assuming that Ksi/is derived from pasi-, the vs. begins (pasva) and ends 
(Ksu) with forms of pasi-. 

After this thoroughgoing rethinking of this vs., I would substitute the following translation: 

When afterwards they became aware that they had been separated from the livestock, he 
[=Brhaspati or Indra] speaks thus, bestowing (gifts) as he talked / while talking. 

“By the goods of the good one the bards are lacking nothing. He labors for all movable 
property, up to / including cattle.” 


X.61.13: This is the last vs. of this section of the hymn, and in my opinion it (still) concerns the 
besieging of the Vala cave — though there are some problems with this and it is not the standard 
view (not that there really is a “standard” view). One of the reasons I consider this vs. a 
continuation of the Vala narrative is the verb agman at the end of pada a, which matches agman 
ending 10b, the first real vs. of the Vala narrative. The subjects in both cases are, in my view, the 
Navagvas, and the verb match marks an internal ring. 

As is well known, in the Vala myth Indra and his helpers (generally the Angirases, of 
which the DaSagvas and the Navagvas [here] are subgroups) often open the cave by “sitting a 
‘session’” (the ritual known later [already AV] as a sattra); see, e.g., II.31.9. The repetition of (- 
)sad- in a variety of forms hints at this ritual reference: parisddvanah ... sddanto narsadém. The 
first two, in the nom. pl., refer to the Navagvas. The problem is narsadém, which is, in my 


opinion, a red herring that has distorted the interpr. of this vs. This vrddhi stem is elsewhere a 
patryonymic (‘son of Nrsad’) that seems to refer to Kanva in I.117.8, who is also identified as 
“son of Nrsad” (kénvam nrsédah putréam) in X.31.11. But Kanva is generally favorably viewed, 
and if narsadam here is the obj. of bibhitsan ‘they desired to split’, he would seem to be an 
enemy. This apparent contradiction has generated much, mostly fruitless, discussion, which I 
will not reproduce here. I think a way out of the dilemma can be found if we 1) do not take 
narsada- as a PN (whether of Kanva or someone else) and 2) do not construe this acc. as obj. of 
bibhitsan. A related stem nr-sédana- is used of ‘sitting(s) of men’, that is, ritual sessions, and I 
now think that narsadém here falls in the same semantic sphere and that it’s the cognate acc. with 
sddantah “sitting (a siege) like/related to a ‘session of men’.” In other words, the tactic the 
Navagvas use to open the Vala cave both is and is like a (more benign) ritual session. This leaves 
bibhitsan without an expressed object, but the object (Vala) is readily supplied fron context. I 
take purtias J did in the publ. tr., as an acc. of extent of time, “for many (days).” In standard 
Srauta ritual a sattrais 12 days or more. I would now emend the tr. of the first hemistich to “They 
came just then as its besiegers; sitting (a siege) like/related to a ‘session of men’ for many (days), 
they strove to split (Vala).” 

Although the Vala myth and the Susna myth tend to be independent, the two are 
intertwined in [.121, the Kaksivant hymn that has clear connections to this one (see comm. above 
ad vs. 11). In I.121.10 we have Susna associatedwith something svigrathitam ‘well-knotted’, like 
Susnasya sdmgrathitam here. 

As Ge (n. 13c) (vf V vid is used several times of discovering and disclosing the mérman- 
‘vulnerable spot’ of an enemy, and that must be what’s meant here. In I.121.10 it is Susna’s djas- 
‘power’ that is ‘well-knotted’ (siigrathitam). 


X.61.14-15: The opening of the Vala cave and the vanquishing of Susna having apparently been 
accomplished in the preceding vs., the hymn now (re)turns to the sacrifice, where the ASvins are 
welcomed in vs. 15. The ASvins are of course associated with the Dawn sacrifice, so the Dawn 
thread that runs through this hymn is continued. 


X.61.14: With Old, I interpr. the two uf#s in a and c as connecting the two naming constructions 
in a and c, rather than seeing each as internally conjoining pieces of its pada (as in KH Aufs. 19: 
“Dessen Name ‘Glanz’ ist und an dessen dreifachen Sitz sich die Gotter ... Agni ist dessen Name 
und Jatavedas” [my underline]). Ge takes the first u/d@ as ‘auch’ and the second as conjoining 
agnih and jatavedah, but given that they take identical positions in their respective padas (after 
#X ha nama), they ought to have parallel functions. The two ufé are oddly positioned for what I 
see as their function, but that seems a minor problem in this hymn. 


X.61.15: The Asvins are called rudra a number of times (e.g., 1.158.1); what exactly this is meant 
to convey I do not know. Although the presence of the rare vrddhi stem ratidra- (RV 3x) twice in 
this hymn (also vs. 1, modifying brahma) is suggestive, esp. with gurtaye (b) echoing gurtdvaca 
(1a), I do not think that there is a strong conceptual link between the two occurrences. For the 
one in vs. 1, see disc. ad loc. 

arcimanta, rendered ‘who possess the chant’ in the publ. tr., can also mean “possessing 
rays/beams’ (Ge “strahlend”),, and both are probably meant. The ‘ray/beam’ reading would of 
course be appropriate to their connection with the Dawn sacrifice. 

Ge supplies a nom. subj. “ich” for the infinitival yajadhyai (“... will ich ... verehren”’), on 


the basis of parallelism with I.122.4 (adduced by Old; see Ge n. 15ab), which has a nominative 
subject. His parallel is drawn from the Kaksivant hymn immediately following Kaksivant’s 
1.121, which shows important points of contact with our hymn (see above). Nonetheless I see no 
reason to supply an extraneous subject here, since the infinitive(s) can easily be taken as passive. 

I take gurtdye as a dative (pseudo-)infinitive parallel to yajadhyar, Ge, by contrast, takes 
it as a separate dative expression “um mir Beifall zu erwerben.” Although there are no other 
dative forms to gurti- to support its infinitival status here, it appears parallel to yajfd- in IX.105.1 
... yajnath ... gurtibhih, which suggests the connection. And it is worth noting that gurzi- in its 
other three occurrences is something originating from men and destined for the gods, not, as Ge 
has it, something a mortal might acquire for himself. The part. 
rarana picks up raranah in 12b, used of Indra/Brhaspati distributing gifts, probably cows, to the 
Navagvas. The myth provides the model for the ritual. 


X.61.16—19: On my interpr. of these much disputed verses, which differs substantially from 
those of Old and Ge, see the publ. intro. I am not at all certain that I am right, but am tolerably 
certain that Old and Ge are not. 


X.61.16: As indicated in the publ. intro., I take this vs. as relatively conventional praise of his 
royal patron by the poet of the hymn — praise that he will soon qualify. The near-deictic ayam 
that opens the vs. suggests that the person in question is present at the sacrifice, which favors my 
interpr. that it is poet’s patron and the sacrificer (vasa 17a), the sponsor of the ritual. 

Ge (n. 16b) takes pada b as a “schdnes Bild” — the subject overcomes all obstacles 
through his own power (“being/creating his own bridge’: svdsetuf). Ge is no doubt correct, but I 
think that crossing the river is meant not only metaphorically but literally, referring to the Aryas’ 
winning of new territory by crossing the boundary rivers, a feat also often attributed to Indra as 
leader. Here the king would be assimilated to Indra. 

Ge (n. 16c) thinks the king makes Kaksivant and Agni both tremble because, as vipras 
themselves, they fear that the king/vipra will out-perform them poetically. I think the point is 
rather that he inspires them to create poetry praising him, and poetic inspiration as often sets the 
poet atremble (as the word vipra- indicates). In my view Kaksivant is either the poet of this hymn 
or, perhaps more likely, the poet identifies himself with Kaksivant and has adopted some of his 
lines, as we saw above. 

On raghudrt as probably not a root-noun cmpd see Scar 243-44, though see his 
somewhat different opinion p. 226 n. 309. 


X.61.17: As I discussed in the publ. intro., I think that the poet follows his praise of his royal 
patron in vs. 16 by cutting him down to size. Specifically, he hints that the king is not producing 
the gifts due to the poet and ritualists, even while the poet himself is doing his job by roping in 
(almost literally) the gods Mitra, Varuna, and Aryaman. The poet’s description of his successful 
attraction of the gods in cd is close to menacing. 

As I said in the publ. intro., I think dvibéndhu- means that the king is related to both gods 
and men—or thinks he is. It is this term that set both Old and Ge to constructing an elaborate 
backstory and family tree, and I do not think it should bear that weight Old and Ge put on it. 

The agent noun ydasfar- ‘sacrificer’ in my opinion refers to the same figure as the 
technical term y4jamana-, namely the sponsor of the sacrifice, not a priest. It is not clear that 
yajamana- has entirely acquired its technical meaning in the RV. 


The “sap-yielding milk-cow” (sabardhiim dhentim) echoes the sabardtighayah of vs. 11, 
which we identified as the Dawn in the form of a cow, confined in the Vala cave. Despite her 
circumstances, she produced milk (péyah). Here I think the poet is indicating that a cow (or 
“cow’”) assimilated to the sap-yielding cow in vs. 11 is available for the sacrificer to milk. The 
cow may be the Daksina cow herself, the source of the necessary priestly gifts for the poet and 
other ritual personnel. Though she potentially yields “sap,” she has not yet given birth (1.e., she 
has not produced the gifts), and it is the sacrificer/king’s job to milk her. This ritual task harkens 
back to the mythological depiction of the Navagvas coming to the Vala cave and, though lacking 
the Daksina, seeking to milk the cave (vs. 10). They seem to have been successful (vs. 11), a 
good model for the king’s activity here. 

In the 2nd hemistich the poet is properly performing his task. Ge (n. 17c, flg. Say.) takes 
the verb vrijé as a 3rd ps., but there’s no reason to impose an anomalous morphological analysis 
on it, when the morphologically proper Ist ps. works better in context. As I said above, there is 
something faintly threatening about the poet’s account of what he does: he “enmeshes” (sam ... 
vrfyé) Mitra and Varuna with his hymns. Verbal forms of the lexeme sém V vrj are found only 
twice in the RV; in the other occurrence (VII.3.4) it refers to Agni’s encircling / encompassing 
food with his jaws. The noun samvarga- (VII.75.12, X.43.5) is used of booty or winnings that 
has been completely encompassed and acquired; the root noun samvgy- (II.12.3.) is used of the 
winner who does the encompassing. In all these passages there is a sense of dominance, which I 
think is also found here: the gods have been captured by the poet’s hymns, perforce. 

But the hymns also act as protective defenses, varithath, for all those within them, 
including those same gods, so that the hint of menace is countered by the positive protective 
association of variitha-, which always has the sense of a protective defense, sometimes found 
with sérman- ‘shelter’ (IV.55.4) and chardis- ‘id.’. For the association of varitha- with verbal 
products, cf. VIII.101.5 varathyam ... chandyam vaca stotram “a speech, a pleasurable, 
protective praise-song” and VIII.67.3 ukthyam varatham ‘protection worthy of hymns’. 

I would now no longer separate Mitra- Varuna in c from Aryaman in d and construe each 
with a different instr. and would therefore emend the tr. to “when I enmesh Mitra, Varuna, and 
Aryman with hymns (that are) preeminent defenses. 


X.61.18: On my general interpr. of this vs., which is taken very differently by others, see the 
publ. intro. As I say there, I take the subj. of this vs., the sarih (patron), to be the same as the 
king in vs. 16 and the sacrificer/sponsor in vs. 17. The adj. ta@dbandhuh opening the vs. aligns the 
subj. with the dvibandhuh of 17a. Ge (n. 18a) suggests rather that the subject here is a relative of 
the yastar- in 17. 

This leads us to the question of the referent of fe. For Ge, it’s Agni—also Re, flg. Gonda; 
further HPS, 47—48; see also Scar 253-54. They also take fe as an improper locative (e.g., Ge 
“auf dich im Himmel”). Citing the fein 11c and the voc. indrain 15b, Old tentatively suggests 
Indra. I suggest instead that it is the poet and that the fe is a gen. dependent on dhiyam in the 
cmpd.: “setting your insight in heaven.” The patron is dispatching the poet’s own dA7to heaven 
as part of his sacrificial offering. My suggestion poses several problems. First, by my interpr. the 
poet was the Ist person speaker of the previous hemistich (17cd), and so we must switch to a 3rd 
ps. narrator addressing the poet. in the 2nd ps. I can point to numerous abrupt changes of person 
in the RV in support, but I am still uneasy with this particular one. Further, it is not usually the 
patron’s task (or privilege) to manipulate or physically position the verbal offerings in the 
sacrifice, but rather the poet-creators. The referents of this cmpd dhiyam-dhé- in 1.67.4 and 


IV.45.4 appear to be the poets themselves — though as Scar points out, the referents of other 
occurrences are different and the meaning of the compound “schwankt je nach 
Kontext.’’Moreover there are other passages in which the patrons do seem to provide the motive 
power to the poet’s productions. See, e.g., 1.77.4 ... yé maghavanah ... isdyanta ménma “our 
benefactors who propel our prayers at length.” As many times elsewhere in the interpr. of this 
hymn, I am uncertain about my own choices, but fairly sure that the ones prevalent in the lit. are 
less justified. In any case the publ. tr. would be easier to interpr. if I had identified the referent, 
however. 

The word nabhanédistha- is taken by most as a PN, and that may be one of its values 
here. But I think its full lexical sense, ‘nearest to the navel’, is in use here — and as a pun. On the 
one hand, nébfi- ‘navel’ is often used for the physical focal point of the sacrifice, namely Agni 
(as in VI.7.4 naébhim yajfianam). When the patron is described / describes himself as 
nabhanédistha- he is accorded or claiming the preeminent position on the ritual ground, beside 
the ritual fire. On the other, as disc. in the publ. intro., n@bA/- “is a standard metaphor for origin 
and close kinship (especially the point of origin of two disparate groups).” This same patron is 
credited in 17a with two lineages (dvibéndhu-), presumably both divine and human, and “nearest 
to the navel” would situate him high up the family tree of both, close to the point of bifurcation. 

It is the latter sense of nabhanedistha- that prompts the patron’s speech in cd, which again 
I interpr. quite differently from others. Ge thinks the s# opening the hemistich refers to Agni; it 
would be feminine by attraction to fem. nabfr-. (This exact attraction is, admittedly, found in 
X.10.4 [see comm. ad loc.].) I take pada c as a disjunctive question (again unlike others): the 
patron is asking, in a bit of shorthand, whether his navel is higher than “his” or vice versa, that is, 
in my view, whether he is closer to the top of the tree of lineage than someone else. The someone 
else (asyé) is Agni; with this identification I am in agreement with HPS, though not Ge, who 
thinks it’s the tad of tadbandhu- in pada a. Note that asydis accented, though pronominal. This 
may be because its referent is new to the discourse (which might exclude eas referring to Agni 
in pada a) or because it is initial in the second half of the disjunctive question. 

In d the patron provides the (rather flimsy) evidence for his claim to the higher position: 
he has a defined place (“the so-many-eth”) in the line of descent. “That one” is presumably the 
originator of the line. 

To make the tr. more intelligible, I would now change the first hemistich to “Setting your 
[=poet’s] insight in heaven, the patron whose lineage this is, the one “nearest to the navel,” 
murmurs as he quests.” 


X.61.19: In this vs., responsive to 18, Agni is the speaker (here I am happily in agreement with 
most interpr.), and he decisively refutes the patron’s boasts. Interestingly he does so by claiming 
both senses of nabha- in nabhanedistha- (see above). On the one hand, in the first pada he 
emphatically gestures towards the nabfi- on the ritual ground: “here is my navel, here is my 
seat” — namely the fireplace where Agni is situated during the sacrifice. But in the rest of the vs. 
he claims both the first birth (prathamaja(h)), putting him higher than his interlocutor, and also 
double birth (dvija(h)), responding to the other’s claim of two lineages (dvibaéndhu- 17a). And of 
course Agni is both a god and thus divine by nature and kindled by men, thus, by the mechanism 
of his creation, part of the mortal lineage. For the former, note “these gods here are mine” (7mé 
me devah), which, as Ge points out (n. 19d), picks up 14a referring to Agni: yasya devah “to 
whom the gods belong.” 

We must assume that Agni is proclaiming all of this in the here-and-now, on the ritual 


ground: the annunciatory initial near-deictics are insistent: #/yam ... thd ..., imé... aydm.../ ..., 
idam ... 

The referent of dam, the milk of the cow as she was being born, isn’t clear. Ge tr. “dieses 
All’; Klein (DGRV II.118 “creation” (supplying bAivanam). Similarly to Klein, I tentatively 
supply “world” (rather than the “earth” of the publ. tr.). I now think it probably refers both to the 
world and all its trappings, and also to the ritual ground right here — which, in some sense, are the 
same: the ritual ground as the microsmic representation of the universe. Who the cow is, in this 
instance, I won’t venture to speculate — there have been (and will be) more than enough cows in 
this hymn. 


X.61.20—24: The spat between the sacrificial patron and Agni having been decisively settled in 
Agni’s favor, we now turn to the Dawn sacrifice in the five following vss. (20-24). Each begins 
with 4dha and each (loosely) treats a different divine figure or figures at the sacrifice (though the 
patron is not absent), starting and ending with Agni (20, 24). The sacrifice in these vss. is 
properly conducted, in contrast to the difficulties that beset other sacrifices alluded to in the 
hymn. 


X.61.20: I tr. arati- ‘spoked wheel’, rather than the ‘chariot’ favored by Th (Unters. 35) for this 
passage, because Agni’s circular appearance seems always a prominent feature when he is called 
aratt- elsewhere. However, since the arat/- is described both as ‘unhitching’ (4va syat/) and 
‘having a double track’ (dvivartanih), it’s an example of pars pro toto — wheel for chariot. The 
“‘unhitching’ presumably refers to placing the ritual fire in the hearth, in particular to conveying 
the fire taken out from the Garhapatya to the Ahavaniya and settling it there. As Th already 
suggested (see also Scar [609 n. 873]), the “double track” refers to the course that leads to the 
gods in heaven and back again. 

For 4su the publ. tr. supplies ‘clans’, flg. Old (flg. Ludwig) and Ge. (adopted by Scar). 
This interpr. can be justified with ref. to 15d viksi yajyua “the two that seek sacrifice among the 
clans.” However, I am now not certain that it is correct; it could alternatively refer to the cows 
that are a constant presence in this hymn and will be the focus of the next vs. 

Re appositely adduces VI.12.3 aratir vanerat the spoked wheel (of the sacrifice), the ruler 
in the wood” as parallel to our aratth ... vanesat-- with rhyming root noun finals, though the 
underlying roots, Vraj and V sah, are quite differently shaped. 

Re suggests that the nonce phrase sisur dan ‘child of the house’ is based on the formula 
pati dan ‘\ord of the house’ (5x, mostly at pada end). The child is of course Agni, just after 
kindling, and pada d depicts his mother (one of the kindling sticks, presumably) giving birth to 
him, “grown strong with kindness” or, after the comm. ad V.87.4, “with kind attention,” 
probably of the maternal variety. 


X.61.21: In my view this vs. concerns the distribution of the Daksinas at the Dawn sacrifice. The 
Daksina, esp. the lack of one, has been a regular preoccupation of the hymn; see vss. 8 and 10 
and my interpr. of 17. But here, in this well-ordered sacrifice, they are properly distributed. The 
“cows of the maiden” — with Ge I take kanaya(h) with gava(h), not with wpamatim as Old does — 
can also refer to the light of dawn, as so often, but I think the Gift-cows are the primary referents. 
Contra Klein (DGRV II.118) I do not think the cows refer to the flames of Agni. 

On upamati- see comm. ad VIII.40.9. The “someone swollen (with wealth)” (svantasya 
kasya cit) is, in my view, the patron, who is (/may be) then addressed directly in the 2nd 


hemistich. 

It is not entirely clear who the 2nd ps. addressee in c is. Ge seems to favor Agni, and this 
is possible. Re points out that sudravinah is addressed to Agni in 1.94.15. However, dravina- 
figured earlier in the hymn, in vs. 12. Like our vs. that vs. describes the departure of Dawn’s 
cows, and in that vs. (at least by my interpr.) Indra has control over them, as “moveable 
property” (drd@vinam), which — crucially — he distributes to the bards. Thus Indra serves in that 
vs. as the model of a patron bestowing Daksinas, and here I think the voc. sudravinah is 
addressed to the human patron at this sacrifice, distributor of Daksinas, who has been the subject 
of the middle part of the hymn. The connection between them is, again in my opinion, signalled 
by the pada-final s-aor. injunctive ya, in imperatival function, which picks up the agent noun 
yasta at the end of 17a. Both of these are unusual forms: ydstar- is found only twice in the RV, 
while injunc. yatis found only here in all of Skt. (though the augmented ayatis somewhat more 
common). As Narten points out (Sig-aor. 200), it substitutes here for the very common s/-impv. 
yaks, it therefore seems to have been chosen to send a particular message, which, I think, is the 
connection with the agent noun yds¢a in vs. 17, tied together by their superficially deviant 
phonology. 

With Ge (and tentatively Old), I take vavrdhe as |st ps., with the poet as subject. This is 
as close to a danastuti as he is willing to come. 

The name Asvaghna, lit. ‘son/descendent of a horse-slayer’, is found only here and is a 
curious piece of nomenclature. It may refer to the performance of an ASvamedha by an 
illustrious ancestor of the current patron. I also wonder if it’s not a sly pun on the gambling term 
* §vaghna- ‘dog-killing (throw)’, found in svaghnin-, a term for a successful gambler. Is the poet 
subtly implying that his patron owes his wealth to risky speculation? 


X.61.22: Both Indra, as the model of a patron, and the patrons themselves return here. 

The accent on viddh/is unexpected. Old suggests that it might be for emphasis; Ge 
supplies the impv. “(komm)” before it, presumably to allow viddhto open a new clause. My tr., 
with a dash after “Indra,” is meant to suggest that 4dha tvaém indra“And now you, Indra” 
strongly signals a referent shift and can be taken as its own quasi-clause. 

I would now render viddhiby “come to know, take note,” rather than the misleading 
stative “know.” The point is that we will come into Indra’s ken, so he will be prompted to give 
us wealth. 

On the phrase maho rayé see comm. ad IV.31.11. The tr. here should be modified to 
“greatly for wealth.” 

The adj. anehaésah in d is morphologically ambiguous: it can be an acc. pl. modifying the 
patrons in pada c (so Gr) or a gen. sg. modifying fe. Although the pada boundary separates it 
from the patrons and, in fact, c is a repeated pada (=1.54.11c), I favor the acc. pl. On anehds- see 
comm. ad vs. 12 above, where I argue that the word refers to the absence of a material lack rather 
than a moral one. Here I think the point is that the patrons want for nothing and therefore can 
afford to be especially generous to us. I would therefore alter the tr. to “our blameless patrons 
who lack nothng ...” If the gen. sg. reading is preferred, it could indicate that Indra, the model 
patron, lacks nothing. In fact, both readings may be simultaneously meant. 


X.61.23: Note that pada-final g#vistau picks up abAistau in the previous pada (22d) and 
anticipates pustau and sata in 24 (a and d), all also pada-final. 
The referents in this vs. are quite unclear. Let us begin with dual voc. rajana. There are 


two (or possibly three) candidates. Ge seems to think that it refers to earthly kings, but this seems 
quite unlikely, since ra/an- is not used very often for mortal rulers. The two divine pairs in 
contention are Mitra and Varuna (so Say.) or the Asvins (so Re, tentatively). Old vacillates 
between Mitra and Varuna and earthly kings. Both M+V and the ASsvins have already appeared 
in the hymn — the former in vs. 17, the latter in vs. 4 — and there are arguments in favor of each. 
The strongest support for M+V is that dual forms of réjan- almost invariably refer to them, with 
the exception (in my view) of X.39.11 (see comm. there). On the other hand, the Asvins fit better 
in a Dawn sacrifice context than M+V do. Moreover, the rare adj. saranyu- ‘hastening’ reminds 
us that the fem. of this stem, saranyi-, is identified as the female who bore (/carried) the Asvins 
in the very obscure passage in X.17.2. The use of the adj. here might be meant to conjure up this 
association. In the end I find it difficult to decide, likewise in vs. 25, but am tolerably sure that a 
divine pair is at issue. 

Then there is the question of the subject of sératin b, modified by the adj. pair saranyiih 
... jaranyuh, the identity of the dearest vipra ( viprah présthah) in c, and whether the referents in b 
and c are the same. My tentative answer is that the referents are the same and point to Agni, 
although this is by no means certain. In favor of this identification is the fact that in the following 
vs. (24cd) the same referent is characterized both as saranyu- and as a vipra-. 

The pada-initial sérat echoes the same form at the beginning of 8c, whose subject is 
Dawn. It is tempting to invoke her here as well, but the clear masc. adjectives (esp. since fem. 
saranyu- is attested elsewhere) make that difficult. Another possibility is that the subj. of sdratis 
Soma, who is elsewhere sometimes the subj. of that verb (e.g., IX.62.16), in which case I would 
say that the subject switches to Agni in c — though given the evidence adduced above from vs. 
24, I consider this significantly less likely. The identification is made all the more difficult 
because pada b provides no clear cues. The adj. saranyu- essentially doubles the verb; the hapax 
jaranyu-, obviously modeled on saranyu-, could equally well belong to ‘age’, ‘sing’, or ‘awaken’. 
I have opted for the last (so also Ge, Old tentatively, JSK DGRV II.118) because of my belief 
that the hymn is really about the Dawn sacrifice, but ‘sing’ is represented by Say., Gr, and Re, 
inter alia, and a case could be made also for ‘age’. 

There is a tendency to interpr. dat. karéve as goal with sdrat (e.g., Ge “zum Sanger eilt’’), 
but datives should not be straight goals of motion. I think rather that kardve ultimately is the 
beneficiary of the actions in cd — Agni’s aid and protection for the bard’s patrons, which will 
ultimately benefit the bard himself. 

Agni as vipra- is well attested elsewhere. 


X.61.24: This is the last of the 4dha verses. Several items of vocabulary get recycled here — 
saranyu-(c), vipra- (d) — but the vs. is confusingly structured. 

No doubt the boldest part of my interpr. has to do with pada b. In this pada we singers 
explicitly “beg” (imahe) for something, but the rest of the vs. is not phrased as a request (though 
so tr., e.g., by Ge, JSK DGRV I.118). There are no modals; the only finite verb is the indicative 
asi. It is therefore hard to see cd as directly continuing b. I suggest that the request in b is 
postponed until the final vs. (27), with the intervening material establishing the right to have 
these requests fulfilled (though quite obscurely). Note that the end of our b pada, fd4d a nii, is 
matched by the beginning of 27, ¢¢ a si, which picks up 24b and provides the link to the actual 
request. Vs. 27 also contains the (likely) modal bAdta and so is phrased as a request. 

As for the structure of the rest (removing b from consideration), I think it is framed by 
two locatival phrases, joined by ca: ... asya jényasya pustau (a) ... Stdévasa§ ca satau (d). In 


between the addressee is characterized, perhaps parenthetially, by two phrases, also conjoined by 
ca. saranyur asya sinur a$vo, vipras casi. (Note that this ca precedes the one that conjoins the 
locatives of a and d and that the two ca’s do not interact by my interp. [but see JSK DGRV II.116 
for a contrary opinion].) The locative phrases, particularly the first, establish the setting of the 
request in b as the ritual. I take asya jényasya (“of him who is well-born’’) to refer to Agni: 
Jénya- is several times used of Agni (e.g., 1.71.4) (on jénya- in general, see comm. ad [.128.7). 
His “thriving” (pustai) is the successful kindling of the ritual fire. As for the other loc., “at the 
winning of fame,” I think this may refer to the poet’s role in the production and conferral of fame 
on the gods, the patron, and himself. 

This leaves c and the first half of d, “you, his son, are a hastening horse and an inspired 
poet,” which I take as essentially parenthetical. What is the referent of “his” and what of “you” 
(implicit in as7)? I suggest (though tentatively) that “his” refers to Agni, also found in asya 
Jényasya in pada a, and the referent of “you” is the poet himself — with the poet addressing 
himself in the 2nd ps. The strongest evidence for this comes from the immed. preceding vs., 23, 
where, by my interpr. anyway, “the hastening one” (saranyu-) and the inspired poet (vipra-) both 
refer to Agni. Here we have the same two words, predicated of an unidentified 2nd sg. addressee, 
who is also identified as “his son” — and therefore presumably shares Agni’s characteristics. This 
identification of Agni and the poet is the necessary preliminary to the next two vss., in which I 
believe that the unidentified subject is both Agni and the poet. I realize that this interpr. is quite a 
stretch, for it assumes that the poet is both participating in the plural “we” of the request in b and 
addressing himself in the 2nd sg. Such things are not impossible in RVic discourse (see my 
“Poetic Self Reference,” Fs. Skjzerve 2005) but in a hymn this obscure it adds significant 
complications that can’t be established with certainty. 


X.61.25—26: As indicated in the publ. intro. as well as just above, I think that the unidentified 
subject of these vss. is Agni=poet, and the poet is establishing his noble lineage and right to the 
favor of the gods. The syntax of these vss. is clotted and almost impossible to follow: 25 and 26a 
and part of 26b form a single sentence, with the main clause in 26, which is preceded by the 
various dependent clauses in 25, seeming almost to constitute a series of false starts. 


X.61.25: As was just noted, the syntax of this vs. is an intricate puzzle — or, to be more 
straightforward, a mess. I take the whole as an “if” clause, introduced by yédiin pada a, which 
has two parallel verbs, jujuséin b and dasat in d. Interrupting this “if clause are two interrelated 
dative phrases in ab (yuvoh ... sakhyaya and asmé sardhaya) and a parenthetical / embedded rel. 
clause (c and Ist half of d) introduced by yasmin, which refers to the subject of the verbs in the 
“if” clause. There are multiple ways to interpret the vs. (see esp. Old’s disc.), which deviate 
markedly from mine in the overall construal, in the identification of the referents, in the analysis 
of the morphology, not to mention the purport of it all. I will not attempt to treat them, but 
concentrate on my own. I think the point of the vs. is that if Agni=poet is doing his ritual job for 
the sake of communion with the gods (pada a) and the exchange of praise and material goods (d), 
then (in vs. 26) he is praised and seen to be “of good lineage,” and he properly conducts the 
ritual. 

The reference of dual yuvof is much disputed. I think it must be the same two as the 
rajana in 23 (q.v.), namely the Asvins or Mitra and Varuna. See the standard treatments for other 
suggestions. In any case I think they are stand-ins for the gods in general, with whom we wish to 
establish communion by the sacrifice. As for “us, the troop” (asmé sardhaya), I assume these are 


the same “we” who made the request in 24b, namely the group of poets and ritual performers. I 
should note, though not pursue, that most interpr. take asmé and sardhaya independently, with 
the latter referring to the troop of Maruts. 

Jujusé. contra Ge, but with Say., Gr, Old, and Re, I take this as a 3rd sg., not Ist sg. With 
Agni as subj., this means that he likes the praise given him; with the poet as subj., that he feels he 
has produced a good hymn. 

The rel. cl. of c expands on the notion of the praise-hymn conferred or produced in b: in 
fact, it’s not a single praise-hymn, but hymns found in all places that converge on him. That is, 
Agni receives praises from all over; the poet is a hub of poetic inspiration. The point of the 
relative clause is clarified by the simile found at the beginning of d: the hymns reach their 
destination along many different routes. 

The easiest part of the vs. is the simple second VP dasat sunftaya at the end. I take dasat 
as a 3rd sg. injunc., which is accented because it still belongs to the “if” clause (and also because 
it begins a new clausette within that clause) — though others consider it a participle. 


X.61.26: Here the good ritual work performed by the subject in vs. 25 is rewarded: he is “sung 
by the waters” and has the gods on his side. Moreover he is “of good lineage” — the “7 seems 
intended to mark subéndhuh as a title bestowed on him. This is the lineage that his patron was 
aiming at and failed to achieve in vss. 17—19; note the term -bandhu- in 17-18. 

I do not understand why he is hymned/sung by the waters (grnano adbhin). It is true that 
waters are often considered to be noisy, but I assume there is a further ritual reference here. 

With Old and Ge, I take the instr. phrase ndmasd suktaih in b with the clause in pada c, 
parallel to ukthair vacobhih. 

With Old and Re (but contra Ge), I supply an obj. for vaérdhat. As Re points out, this 
would otherwise be the only intrans./reflex. form of the well-attested act. stem vardhatt. 

The brief clause at the end of c, 4 Af niiném, lit. “for now here,” lacks both nominal and 
verbal forms. I think it refers to the accomplishment of the ritual. I supply “he has” and take 4 as 
standing for “arrived.” This interpr. follows Ge’s, and it could refer to Agni/the poet. Or simply 
be the equivalent of “voila.” In fact, given that the next vs. refers to the departing gods, the latter 
seems more likely — indicating that the ritual has been achieved — is at a successful end. 

That clause is further amplified by d, which in my opinion simply means that the ritual, 
the ceremonial “course” (4dhvan- for adhvarda-) that the hymn has traversed, starts from the 
Dawn, from the “milk,” that is, the milky light at dawn, which is nicely contrasted with the ruddy 
color of Dawn herself. (See the same phrase péya usriyayah in vs. 11.) 


X.61.27: With the end of the ritual proper (and the end of the tortured verbal path that led us 
there), the poet can now express his request with relative simplicity. (See 27b for the initiation of 
the request.) 

The distracted phrase mahdh ... utdye should not have been rendered “‘for great help,” 
but, like maho rayé in 22, “greatly for help.” 


X.62 All Gods 

On the structure of this hymn and my disagreements with previous treatments, esp. Ge’s, 
see the publ. intro. For a complete tr. and disc., see also HPS, B+I 193-99. Its relative simplicity 
is a considerable relief after X.61. The hymn is metrically quite varied, with six different meters 
represented in its eleven vss.: the first four are in Jagati, three others (5, 8, 9) in Anustubh, but 


the other four meters are found once each (Brhati 6, Satobrhati 7, Gayatri 10, Tristubh 11). 


X.62.1—4: The four Jagati vss. are also united by a refrain in the d padas and very parallel 
constructions in the c padas. 


X.62.1: The Daksina was of course a preoccupation of X.61 as well, and the achievement of 
companionship / fellowship (sakfhyd-) was the aim in X.61.25. Although the Angirases are of 
course gods and associates of Indra, in this vs. they seem to be acting as if in the role of mortal 
sacrificers vis-a-vis Indra, exchanging the sacrifice and the Daksina for Indra’s fellowship and 
immortality. For the Angirases’ attainment of immortality see also X.92.3. 

I do not know why “anointed” (sdémaktah) is used here. Schmidt (193) suggests that it 
expresses the marriage-like (ehedhnlich) relationship between the Angirases and Indra, based on 
some comments on sém V afjin this vs. by Re , but this seems farfeteched. 

The c padas of 1—4 have the structure X [ABSTRACT NOUN] afigiraso vo astu “Let there be 
X for you, o A’s.” Our c begins with the dat. prn. tébhyah, which ordinarily has 3rd ps. ref. Here, 
however, I think it doubles the va/ later in the pada and therefore has 2nd ps. ref. — like the 
common nom. phrase s4 tvdm (see my 1992 “sa figé’’). I suggest that it’s used here to anchor the 
case value of dative for the multivalent enclitic vah. Once the structure of this pada was 
established in that way, the subsequent c padas needed no such help. 

Since Ge believes that the speaker is the Manava named in the refrain, he supplies “me” 
as the primary obj. of prati grbhnita (so also HPS), but since I think Manava is related to the 
poet’s patron (see publ. intro. and vss. 8 and 11), I do not follow him. I think rather that the poet 
is commending his patron to the Angirases. 


X.62.2: The signature deed of the Angirases: the splitting of the Vala cave and release of the 
cows. The signature verb of the release is often dV aj, as here. 

Properly speaking, dirghayutvam is an abstract meaning literally “long-life-ness,” but no 
non-awkward English equivalent comes to mind. 


X.62.3: As noted in the publ. intro., this set of deeds is more appropriate to Indra than the 
Angirases. 

As in 2c, we have an nominal abstract that does not go easily into English: good- 
offspring-ness. The form suprajastva- is somewhat oddly formed; assuming it’s based on 
(su)praja-, the -s before the abstract suffix is intrusive and seems to be based on a case form, 
probably nom. sg. -prajas, though opinions differ. See Scar (143), who doesn’t pronounce on it 
but gives clashing reff. to AiG. It is notable that the s makes an already over-heavy syllable *a- 
tv- even heavier. 


X.62.4: The first three vss. of this quartet (vss. 1-4) have the same structure in the first 
hemistich: a relative clause introduced by yé treating the past deeds of the Angirases. In vs. | this 
rel. cl. has 2nd ps. ref. (2nd pl. pf. a4nas@) matching the 2nd pl. in cd; in the other two the 3rd ps. 
of the rel. cl. in ab gives way to 2nd ps. in cd with the same referents. Here in the final vs. the 
structure and temporal reference of ab change abruptly. The opening aydm ‘this one here’ signals 
that the time is the here-and-now, as well as switching the referent to the singular: the subject can 
no longer be the Angirases of long ago. 

The interpr. of this vs. has been muddied by the assumption that n@bAd is a short version 


of the PN Nabhanedistha, the supposed poet of X.61—62; both Ge and HPS (p. 193) tr. “in der 
Sippe” (in the clan) and suggest it’s a word play on the name (and therefore presumably on the 
lineage). But I think it simply refers to the fireplace on the ritual ground, as it does (in my view) 
in X.61.19 (q.v.). In this interpr. ayém “this one here” refers to the priest/poet, speaking at the 
sacrificial hearth. 

What “‘in the house” refers to, I’m not certain — it could be a shorthand reference to the 
ritual ground as Agni’s house, of which he is lord (the title grhdpati- almost exclusively refers to 
Agni in the RV). Or it could be referring to a more intimate sacrifice than most, performed in the 
family household, a grhya ritual avant la lettre, in this period that predates the Grhya / Srauta 
ritual split. 

Because of the voc. accent, dévaputrah can be either a bahuvrthi ‘having gods as sons’ 
(<deva-putra-) or tatpurusa ‘sons of the god(s)’ (<deva-putra-). Gr assigns it to the former, 
though allowing the possibility of the latter. Ge and HPS take it as the latter, “G6ttersdhne.” In 
the publ. tr. I opted for the bahuvrthi because it is securely attested in the RV and elsewhere in 
Vedic, whereas the tatpurusa is not found in Vedic at all (unless here), as far as I can tell. 
However, I now feel I was wrong, on grounds of sense. The Angirases are not known as the 
fathers of other divinities, but are several times called “sons of heaven”: divas putrasah 
(11.53.7=nearby X.67.2, [V.2.15). Since the tatpurusa would have been simple to create (see 
rajaputra-, e.g.), 1 would now change the tr. to “sons of the god(s).” Note that the next vs. (5) 
presents them as sons of Agni, the (sg.) Angiras, and that vs. 6 gives both Agni and Heaven as 
progenitors. 


X.62.5—6: These two vss. form a pair, mostly repeating the same information or variation thereon 
and amplifying 4b. It is not clear to me why this duplication was deemed necessary. It is almost 
as though the poet was considering two different versions, in different meters, and failed to prune 
one of them. 


X.62.7: The first hemistich repeats the motif of the Angirases, here along with Indra, releasing 
the Vala cows. Curiously it is not only cows but horses ( vrajdm goOmantam asvinam); the latter 
are not ordinarily associated with the Vala myth elsewhere, and it is not immediately clear to me 
why they are found here (but see vs. 8 below). The same pada is found in X.25.5, not in a Vala 
context, where Soma is urged to release the animals from their pen. Here I would suggest that the 
action portrayed provides a transition from the Vala myth to the poet’s current desire for 
recompense, and he wants horses as well as cows. The mixture of myth and the here-and-now is 
also found in the 2nd hemistich, where a generous gift to “me” (presumably this very poet) 
reorients the Angirases’s mythic deeds towards the present time. To make this clearer I would 
now substitute “have made fame” for “made fame.” Since the subjects of cd are not identified, 
they can represent the current patrons configured as Angirases. 

The act. part. dédatah in c is interpr. by all as nom. pl., modifying the subj. of akrafa in d, 
and I am certain that that is the correct analysis. However, it could instead be a gen. sg. 
modifying me, which adjoins it. Sense speaks against this analysis, but it must be admitted that 
word order favors it — or, better, tempts the hearer to make the gen. sg. analysis before the more 
likely nom. pl. one surfaces. 

The first member of the adj. astakarn'yah is much discussed; see HPS (194) for lit. The 
“cut-branded” of the publ. tr. follows the etym. of Kuiper, enlarged by KH, on which see EWA 
S.V. AKS. 


X.62.8—11: The danastuti that occupies the last four vss. builds on the model of giving provided 
by the Angirases in the previous vs. 


X.62.8: The intrusive presence of the horses in the Vala cave in 7b finds its explanation here, 
where the poet praises the imminent gift not only of the thousand (cows) found in 7b and 8c, but 
also one consisting of a hundred horses (satasvam). 

The phrase danaya mémhate picks up mamhate from 6d and thus connects the patron 
Manu’s munificence with the Angirases; it also reminds us of mamhanesthah and danaya in the 
vss. | and 2 of the previous hymn X.61. 


X.62.10: On sméaddisti- see comm. ad II.45.5. 


X.62.11: “Aligning itself with the sun” of the Daksina in c of course refers to the fact that in 
RVic ritual the Daksinas were distributed at the Dawn sacrifice. 


X.63-64 
The next two hymns to the All Gods are attributed to Gaya Plata and appeal to a variety 
of gods, with the Adityas esp. prominent in X.63. Neither hymn presents major challenges. 


X.63 All Gods 


X.63.1: As Ge points out (n. 1a), the sandhi form didhisanta could represent the act. part. nom. 
pl. didhisantah rather than the finite med. 3rd pl. d/dhisante. The desid. stem has both act. and 
mid. forms. Against the participle suggestion one might object that the act. participle slot is 
already filled by the u-stem (pseudo-)participle didhisiu-, but since that stem is specialized in the 
sense ‘desiring to acquire (a spouse)’, there would be room for a non-lexicalized participle stem. 
Still, I favor the Pp medial -ante analysis; among other things it avoids the need to posit a 
predicated pres. participle (not that I object to them). 

Ge supplies the verb “kommen” in b to govern jénima, but I see no reason not to construe 
that noun with didhisante in pada a. Since the gods have been gratified by Manu (zménupritasah 
b) and already in the RV Manu is called Manu Vivasvant and later regularly has the patronymic 
Vaivasvata (see Macd., Ved. Myth. 139), it makes sense that the gods would wish to help Manu 
by establishing the races associated with him. 

The interest of the 2nd hemistich lies in the mention of Yayati Nahusya, but there is no 
evidence in the two bare mentions of him in the RV (also 1.31.17) of the dramatic episodes 
concerning Yayati Nahusa in the MBh (1.70—80); he is merely a minor ritualist in the RV. 


X.63.2: Ge (n. 2cd) follows Say. in seeing Aditi here as Heaven, which would make sense of the 
rest of the trio. However, I don’t know of any particular support for this identification; the next 
vs. is not sufficient (see comm. there). 


X.63.3: Re points out the double alliteration in pada a: mata madhumat pinvate payah, the latter 
continued in b by init. pzyiisam. The rest of b, dyauir aditir 4dribarhah, is also a phonetic figure 
with the repetitions of d-s and r-s and the initial 4d7.. ddri echo. 

Again Ge (n 3ab) considers this vs. to concern “Himmel-Aditi,” with dyauh being 


feminine, as it sometimes is. I find this unnecessary and also detrimental to the complexity of the 
thought. Aditi is instead compared to heaven, in an unmarked simile. The basis of comparison is 
twofold. On the one hand, as JPB (Adityas, p. 235) points out, Aditi is like heaven in producing 
liquid nourishment (rain on the part of heaven, milk on hers). On the other, there is a pun on the 
name 4ditr- lit. “without bounds’; in this sense heaven is 4diti- ‘unbounded’. JPB (pp. 235-36) 
rejects this pun, which is favored by Bergaigne and Hillebrandt, but I find the suggested pun 
persuasive. 

The sense and semantic application of the cmpd 4dr-barhas- are hard to discern, in part 
because - barhas- does not occur independently but only in two cmpds, this one (a hapax) and the 
considerably better-attested dvi-bdrhas-. In all instances of the latter the publ. tr. renders the 
cmpd ‘doubly lofty / exalted’ in contrast to the standard rendering ‘doubly strong’ (e.g., Gr 
“doppelte Festigkeit, Starke, Grosse habend’. (The publ. tr. of course presupposes a bahuvrihi 
‘having double loftiness/height’.) The sense ‘height, loftiness’ rather than ‘strength’ for the 
underlying s-stem is supported by the YAves. correspondent barazah- ‘height, mountain’ and by 
the existence of the extremely well-attested and inherited non-participial -at-stem brhdnt- ‘lofty’. 
The latter is ordinarily associated with the Caland system (among the many reff., see, e.g., Lowe, 
Partictples in Rigvedic Sanskrit, pp. 284-85), and, though I am generally slow to invoke the 
Caland system, bérhas- might well be a Caland -s-stem. associated with brhant-. The contexts of 
dvibarhas- are not diagnostic: either ‘doubly strong’ or ‘doubly lofty/exalted’ fits them all 
without adding much meaning in either case. There are some suggestive collocations, however; 
see esp. VIII.15.2 dvibarhaso brhat, V11.8.6 td... janisista dvibarhah (noting the vd), and IV.5.3 
where dvibdrhas- follows 2 occurrences of brhdnt- in vs. 1. See also vs. 4 here. 

So much for dvibaérhas-, the form in our passage is actually the other cmpd, the hapax 
ddr1-barhas-, likewise a bahuvrthi. I render it in the publ. tr. by ‘massive as a stone’, which 
accords more or less with Gr, Ge ‘felsenfest’, Re ‘a la resistance de rocher’, but which attributes 
a different sense to -barhas- than the one we gave to dvi-barhas-. This certainly needs to be 
rectified, and, assuming the correctness of ‘loftiness’ in dvibérhas-, our cmpd should mean 
‘having the loftiness of a stone’. What would this really mean, and what would it mean in 
context? Now 4dr7- refers not only to stone the substance and stone(s) the object(s), but also to 
mountains or mountain peaks (possible exx. include HI.32.16, V.87.2, VI.48.5, etc.), so 4dr1- 
barhas- can have the sense ‘having the loftiness of a mountain peak’. Here the adj. would apply 
to heaven, and though it might seem like a comedown (literally) for the height of heaven to be 
compared to that of an earthly mountain, the visual effect of soaring mountain peaks actually 
gives a stronger impression of height than simply looking at the sky. I would now emend the tr. 
to “(like) unbounded heaven, which has the loftiness of a mountain peak.” Support for the ‘lofty’ 
rendering of -barhas- here comes from the next vs., with brhaétin 4b and a different word 
referring to the height of heaven in 4d (divo varsmanam). It might be tempting to consider ddri- 
here as a designation of heaven, reflecting the notion of the stony firmament that is prominent in 
Avestan texts, but it is a temptation that I think should be resisted. I know of no real evidence in 
Vedic for this concept — the passages under Gr’s def. 5) s.v. 4sman- “der Himmel, der als 
steinernes GewOlbe gedacht ist” should all be interpr. otherwise, and in any case we would 
expect 4sman-, corresponding to Aves. asman- (/asan-), in this sense, rather than 4dr7-. 

The sense of the cmpd vrsa-bhard- is unclear. Parallel formations like vajam-bhara- 
‘bringing prizes’, sahasram-bhard- ‘bringing thousands’ suggest that vrsa- should function as 
object; hence Gr’s ‘*’Manner hegend,” Ge’s “Stierlasten tragenden,” Re’s “qui portent (des 
charges de) taureaux,” but none of these seems satisfactory, primarily because vrsa has to be 


attenuated or manipulated in some way. Moreover, those other cmpds have an overt acc. marker 
on the first member, whereas this has the stem form. I take vrsa- as a pseudo-adverbial 
‘bullishly’. Note also that the compound seems to invite an alternative segmentation vrsabha(- 
ré)- with a different word for bull, vrsabhd-, though this does not yield sense. The 2°? member - 
bhara- also scrambles -barhah- in the preceding pada. 

Pada d contains a poetic self-address (so also Ge n. 3d). 


X.63.4: For the relevance of brhat and varsmanam to the previous vs., see comm. there. 


X.63.6: Unaccented manusah must be a part of the vocative phrase beginning visve devasah, but 
its role is disputed. Gr and Old take it as a voc. pl., presumably (neither translates) parallel to 
devasah— hence “o all gods (and) men.” Ge takes it as gen. sg. dependent on visve devasah, and 
I follow him; the lack of accent on the gen. is regular in tightly constructed voc. phrases of the 
type sano [voc.] sahasah [gen.] “o son of strength.” Ge points out (n. 6b) that taking it as a voc. 
would require it to refer to the interrog. kd in pada a, while visve devasah would double the 
subj. of 2nd pl. jujjosatha, a complex distribution of vocc., which would also match a sg. kah to 
pl. manusah. Re also takes it as gen. sg., but supplies additional material: “‘o tous dieux (et) (fils) 
de l’ Homme,” which seems to combine the drawbacks of both interpr. with no particular benefit. 
The presence of sg. mdnuh in the. next vs. favors Ge’s (and my) interpr.: since Manu was the 
first to establish sacrifice for the gods, they can legitimately be termed “the gods of Manu.” 
Manu is perhaps the (or an) implicit answer to the questions introduced by ké/ in padas a and c, 
even though those questions refer to the present (radhat) and future (subj. Karaé). 


X.63.7: On the morphological and metrical problems of ayejé see comm. ad I.114.2. There is 
also a conceptual one, at least in the standard interpr. Both Ge and Re take Adtram as a common 
noun (Ge “das Opfer,” Re “la ... oblation”; Gr “Opferguss”), but the lexeme 4 V yaj means 
“attract/win by sacrifice’, not simply ‘offer/sacrifice [a substance]’ (see comm. ad IX.7.8). In this 
particular case the obj. A6tram is, in my interpr., not merely the libation, but the deified Libation, 
who is clearly present in the next hymn, also by Gaya, in X.64.15. The point here, as I see it, is 
that Manu attracted the goddess Libation to his sacrifice by his initial sacrificial performance, 
and she then contributed a significant element to the subsequent sacrifice, namely the libation. 
For a similar ambiguity between ritual element and goddess with this verbal lexeme, see 1.40.4 
ilam ... 4 yajamahe and comm. ad loc. Note that the goddesses Hotra and Ida ‘Refreshment’ are 
found together in the Apri hymn I.142.9; cf. also II.1.11. 

This interpr. has implications for the interpr. of the rest of the hemistich: in b mdnasa 
could be construed either with sémiddhagnith or with sapta hotrbhih. Ge opts for the latter, Re for 
the former (“ayant allumé le feu avec réflexion”); I think Re is correct. If Manu initially lacked 
one of the crucial elements of sacrifice, namely libation/Libation, he had to institute the sacrifice, 
kindle the fire, mentally, before the physical element was attracted to the sacrifice by Manu’s 
purely mental observance. 


X.63.8: This vs. modulates from 3rd ps. in the rel. cl. (7sire, pada a) to 2nd ps. in the main cl. 
(piprta d); the modulation pivots on ¢é, which opens the 2nd hemistich: ¢é can of course be the 
3rd ps. correlative to yé opening the rel. cl., but it can also have 2nd ps. ref. with the impv. in d. 


(See my “sa figé.”) The ambiguity of pada c cannot be conveyed in tr.; it is only in pada d that 
the voc. devasah and the 2nd pl. impv. piprta unambiguously signal the change in person. 


X.63.10: The long accusative phrase in abc of this vs. at first appears to be a continuation of the 
accs. in 9cd, which are objects of Aavamahe in 9a. The surfacing of a well-oared boat in 10a calls 
this initial interpr. into question, since we would be unlikely to invoke a boat, and in d we come 
upon a new verb, 4 ruhema ‘may we mount’, which reconfigures the audience’s interpr. of the 
verse. Or such is my interpr. — Ge takes ab with vs. 9 and starts a new sentence with 10c. (Re’s 
punctuation is unclear and a bit incoherent.) Ge’s interpr. is of course possible, but since we try 
to preserve the integrity of verses when possible and since this poet shows some interest in 
syntactically misleading the audience (see vss. 8 and later 13-14, both with comm.), I prefer to 
take 10 as a unit. See further comm. ad vs. 14. 


X.63.11: As Re points out, 4dhi vocata reprises 4dhi bruvantu in 1d, though with relexicalization. 
But this echo does not seem to signal a ring or other structual feature, and the tendency for this 
hymn to keep circling around the same topics makes the thematic repetition fairly unremarkable. 


X.63.12: Almost predicatably, Re interprets the first hemistich in a Dumézilian (though his name 
is not mentioned) trifunctional fashion: disease, absence of oblation, hostility (Functions 3, 1, 2, I 
assume). I do not see that such a formal structure is needed to appreciate the variety of threats 
envisioned. 


X.63.13: As transmitted, pada a is a syllable short and would have a rare break of three heavy 
syllables (mmdrto visv/a/). Arnold (Metre, metrical comm. ad loc. and p. 101) suggests reading 
* mart yo for transmitted mdarto, a change endorsed by Old and reflected in the HvN edition. 
Bloomfield (VV ad 1.41.2) rejects this emendation on what seem insufficient grounds, but he 
does draw attention to the fact that our imperfect pada dristah sé marto visva edhate seems based 
on 4ristah sarva edhate in 1.41.2=VIII.27.16 (in the latter case directly following our pada b). 
Although I would not accept Bloomfield’s rather mechanical attempt to generate our pada from 
the shorter one (4ristah sé [marto vis]va edhate, with sd... va the disjecta membra of sarvah), it 
does seem as if some effort was made to replace sérva- with visva- -- oddly, since visva- is 
somewhat in retreat in Mandala X, in favor of sérva-. But this is a Visve Devah hymn and forms 
of visva- are prominent in it (vss. 2a, 6b, 8b, 11a, 13d, 17b). See also Ge’s (n. 13a) and Re’s brief 
comm. on visva- and saérva- in this passage. 

Pada b is also found at VI.70.3 and VIII.27.16; as was just discussed, the latter also has a 
variant of our pada a. 


X.63.14: The structure of this vs. is very close to that of vs. 10, in that the first hemistich focuses 
on accusative referents (yém ... yam), which seem to continue the acc. reference of 13cd (yam), 
but which in the end can be construed with the acc. phrase in pada c, headed by ra@tham, which is 
the obj. of 4 ruhema in d. This redirection of the accusatives in ab from connection with the end 
of the previous vs. to what follows in their own vs., the focus on a material means of 
transportation (navam in 10c, ratham in 14c), and the presence of the same verb governing it in d 
(4 ruhema) in padas of identical structure (negated acc. sg. pres. part. [4sravantim/ arisyantam| 
aruhema s"vastaye — all this imposes my interpr. of vs. 10, against Ge’s. 


X.63.15: The rendering of vijdna- as ‘precinct’ rather nicely taps into their shared etymological 
semantics, from ‘enclosure’, then to area or district, inter alia. For more on vijéna- see comm. ad 


X.27.2. I do not subscribe to Ge’s understanding of vrjéna- as “Kampf”; better Re’s tr. of the 
phrase “dans le district pourvu de lumiére solaire.” 
On pl. yonisu see comm. ad X.40.11. 


X.63.17: It is possible, but not necessary, to supply devah with voc. visve and take adityah as a 
separate term—‘‘o All (Gods), Adityas, (and) Aditi’”— to signal in this last vs. that the hymn is in 
fact dedicated to the All Gods 

The name, or nom de plume, of the poet Amartya Gaya recalls Aves. gaiia- maratan-, the 
(name of the) first man, and in my view is a pun based on a reminiscence of this Indo-Iranian 
figure. For a similar, but slightly different view, see KH “Martanda and Gayomart,” MSS 1957 = 
Aufs. 422-38, esp. 435. See also Ge’s n. 4. 

Ge takes isanaso ndrah ... jéno divyéh as an (unsignaled) conjoined NP: “Die michtigen 
Herren und das himmlische Volke,” both subjects of sg. as/avr. Say., at least, considers the 
former to refer to rich human men; Ge does not make his view about the referent known. 
Although a singular verb for this conjoined NP could perhaps be justified by having it agree with 
the nearer member, sg. /dnah. I think it more likely that sg. jéno divyah is an appositive to the 
preceding pl., which would make the sg. verb easier to account for. So, it seems, Re: “Les 
seigneurs puissants, la gent céleste.” 


X.64 All Gods 


X.64.1: Note the etymological figure suméntu (néma) ... manamahe, suméantu- here does not 
seem to have anything to do with méntavah ‘counselors’ in the previous hymn, X.63.8. With the 
sumédntu nama here compare Yama’s durméantu ... némain X.12.6, where it is contrasted with 
one that is sumdantu, see comm. ad loc. 

Ge takes yaman/ to well-attested yaman- ‘journey’ and construes it with the gen. pl. part. 
Srnvatam in b (“die auf der Fahrt erhGren’’); this is certainly possible. He cites several supposed 
parallels, esp. X.92.13 yamani srutam “hear this on your journey” (addressed to the Asvins). 
However, though the ASvins are famous for their travel, the assumption of a journey for the 
unnamed group of gods, in the first vs. of the hymn, is perhaps less appealing. The publ. tr. “as 
they listen to my plea” follows Re’s “qui (nous) entendent dans (notre) imploration,” with 
yaman-to V ya ‘beg, implore’. Other passages containing yaman- ‘plea’ (may) include 1.25.20 
(also with V sru;, Ge ‘Fahrt’), VIII.52.5 (Val.) 4yaman (again generally interpr. as ‘journey’), as 
well as the cmpd yama-Aati- (X.117.3). It may of course also be a pun, also in passages like 
X.92.13. For a semantically similar phrase in this hymn see 4d srnotu ... havimani“let him 
harken to my call.” 


X.64.2: Note the matching etymological figures opening padas a and b: kratilyanti kratavah ..., 
vénanti venah, also with matching syntax (3rd pl. act. pres. + nom pl. masc. subj.). The denom. 
kratiya- is found only here and in IV.24.4, while the pres. véna- is better attested. On vend- and 
its relatives, see esp. comm. ad VIII.100.5, as well as Re’s comm. to this vs. (EVP IV.118). 

Old seems somewhat inclined to read adisah here (as also at [.119.2), which would yield 
a tr. “(Our) aims are flying,” vel sim., which would yield reasonable sense. Evidence in favor of 
this reading might be found in IX.21.5 dadhata vendm adise with similar lexicon. However, the 
adise there is infinitival and the vend- refers to soma, so the similarity is far less than it first 
appears. It is also the case that 7 of the 9 occurrences of 4dis- (all of which are trisyllabic) occur 


at the end of the pada, as here. Nonetheless, since the transmitted text makes sense, and as an 
acc. pl. disah provides a goal for the verb of motion patéyanti, I do not favor emendation. In fact 
given the preponderance of pada-final adise, etc., it would be hard to explain how an original 
adisah acquired a second accent, since other occurrences of the root noun cmpd. in the same 
metrical position would favor maintaining the singly accented form. 

For a somewhat similar expression of the poet’s senses and sense organs flying apart 
widely in his inspiration, see VI.9.6. 


X.64.3: The vain 2nd position in the vs. is a bit surprising, and several emendations have been 
proposed: to the particle va/(see Klein DGRV II.206), to vah (Old). However, the transmitted 
text makes fine sense: given the long list of divinity names occupying most of the four padas of 
the vs., the poet chose to signal early that it was a disjunctive list; otherwise a va would have to 
have been placed after every (or almost every) term (and there are 12 different entities) or would 
have to be postponed till the end of the last pada. Ge’s “Soll ich vielleicht ...?” and Re’s “Dois je 
éventuellement ...?” both capture the force of vdnicely; Klein also slightly favors this solution, 
though he worries about the lack of parallel usages. 

Note that the loose cmpd. aéra-sd4msam is split by va taking Wackernagel’s position. 

The referent of 4gohya- is disputed and unclear. Gr identifies it as Agni; Macdonell (Ved. 
Myth. 35) suggests it’s an epithet of Pusan here, but there is no evidence for that elsewhere, and 
the other passages suggest that he is an independent figure. Re identifies him with Indra in this 
passage, but gives no evidence. Ge goes rather for Savitar, which is the default (if there is one); 
see the parenthetic ident. for most of Gr’s entries. JPB (pub. intro. to 1.161) suggests the sun, but 
possibly Savitar, the latter identification being the one he favors in the publ. intro. to [V.33. I do 
not have my own candidate, but it should be noted that the word appears generally in association 
with the Rbhus (though not here). See I.110.3, 161.11—13, V.33.7; the only passage besides ours 
outside of this context is VIII.98.4, where it seems to be used in adjectival sense (“who cannot be 
concealed’) of Indra. The Rbhu passages concern their twelve-day sleep (IV.33.7) “in the house 
of Agohya” (I.161.11). This may refer to the intercalary days needed to bring the lunar calendar 
into synch with the solar cycle. Given some of the other potential recipients of the praise in this 
vs. — Sun and Moon, (New and) Full [‘bright’?] Moon, Dawn and Night, all entities that regulate 
time — I wonder if Agohya here refers to the divinity who oversees the intercalary period (who 
could, of course, be Savitar or the Sun). 

The hapax abhy arcase (1x) belongs to the class of -se annunciatory Ist singulars in the 
realm of praising, of which well-attested stuséis the standard example and presumable source. 

Ge (n. 3c) suggests that the dual candrémasdais a pregnant dual dvandva for “Neu- und 
Vollmond,” though he offers as an alternative a mere pleonastic doubling of siiryamasa. I find 
his first alternative quite appealing. Although candra-mas- is attested a number of times in the 
singular, where it seems simply to refer to the moon, this is the only dual form. The dual could 
easily refer pregnantly to two forms of the moon (Re’s “des deux (formes de) Lune’’), full and 
new, of which the “bright, gleaming” (candrd-) full moon would be the more conspicuous of the 
two and give its name to the duo. 

There is some disagreement about the scope of dive Ge (fld by the publ. tr.) takes it with 
immediately preceding yamdm (“Yama im Himmel’), but Re with t7tém, despite the intervening 
pada boundary — presumably on the basis of Trita’s association with heaven elsewhere (see the 
passages cited by Ge [n. 3c]: V.9.5, 41.4). To me both these interpr. seem too limited and assume 
that divcan only be construed with one immediately adjoining term. I would suggest that divi, 


which in final position-produces a fine Jagati cadence, is to be construed with all the elements in 
the pada or, better, with the two duals referring to heavenly bodies: stirvamasa candrémasa. 
Elsewhere div/doesn’t have to immediately adjoin the entity whose position it specifies. I would 
now slightly alter the tr. to “or the Sun and Moon, (the new and) bright [=full] Moon in heaven, 
Yama, Trita ...” Note that the pada-final loc. sadhdéstha 4 in 8c applies to all the terms in its pada. 

Re points out that this is the only passage where aktu- is found with usés-, and the phrase 
usdésam aktim substitutes for the dual dvandva usasandkta. Given the two dual dvandvas in c, we 
might expect that dvandva here as well. But that form would produce a very irregular break, as 
well a bad cadence and hiatus before asvina. One might have expected as substitute here usdsam 
*naktam, which would have given a somewhat better break (the standard ~ ~ —, rather than the 
transmitted ~ ~ ~, which, acdg. to Arnold, is considerably less common than the former, but still 
within his parameters). See VIII.27.2 (ad comm. ad loc.) with the hybrid pada opening usasa 
naktam, with the 1*‘ member of the dual dvandva followed by the sg. of ‘night’. I might almost 
speculate that a putative original usésam *ndéktam in our passage underwent degemination of -77 
n- and the old néktam was replaced by phonetically similar aktiim, which lacks the nasal initial. 
But this probably goes too far. 


X.64.4: The poet Gaya uses almost the same words to describe himself in vs. 16 that he applies 
to Brhaspati here: 4a katha kavis tuviravan ... / 16a eva kavis tuviravan ..., ... gdyah, thus clearly 
identifying himself with Brhaspati. I wonder if kd@ya in the instr. phrase ending pada a here, kdya 
gira, is meant to evoke his name. 

The stem fkvan- ‘chanters, versifiers’ usually refers to non-humans, several times of a 
group connected with Brhaspati (VII.10.4, X.14.3), so the instr. ¢kvan- here expresses 
accompaniment, not the agency of human poets creating the call. 


X.64.5: The va here seems to add further choices of goods to praise and/or puruse to the ones 
offered in vs. 4. However, the syntactic structure of the vs. is rather loose. The dual dvandva 
mutravaruna is acc. with 4 vivasasi, generally replicating the syntax of vs. 2: god(s) ACC abhy 
arcase. But M+Vs’ constant partner Aryaman appears in the 2nd hemistich as nominative, 
though we might expect him to be a third obj. to 4 vivasasi. Since there is no finite verb in cd or 
any obvious predicate, Aryaman simply hangs there, a notional, but not syntactic, object. I do not 
like the idea, sometimes floated by Ge., of simple reversion to the nominative. Here I think we 
must interpr. the dual m/travaruna, ambiguous between nom. and acc., as the pivot to the 
nominative in cd. Re is obviously disturbed by the syntactic rupture and re-supplies 4 vivasasi 
and re-establishes the acc. pattern, in a parenthesis that supplies all relevant parts of the sentence 
and rests on nothing in the text: “(veux-tu le gagner a toi).” 

On the first pada, see the disc. of HPS ( Vrafa p. 74), who strongly asserts Agni as 
identical to Daksa (hesitantly so also Ge, n. 5a); so also tentatively Ge (n. 5a) and JPB (Adityas, 
243), as well as the publ. tr. HPS is himself hesitant about whose vrata- it is, but JPB argues 
persuasively that it is Aditi’s, and the publ. tr. follows his view by implication. 

Aryaman is called 4turtapanthah and péftcahotain V 42.1, purujatah in V1I.35.2. 


X.64.6: As discussed ad VIII.103.3, which contains an almost identical pada, amanda ‘by 
themselves / himself’ contrasts the individual effort that goes into the winning with the 
multiplicity of things won (“thousand(s)’). I do not think, with Ge, that tmdna should be 
construed in the simile with medhdsatau (“wie bei dem Kampf um die (Dichter)meisterschaft 


selbst”). Among other things, in VIII.103 the next vs. also contains “mana juxtaposed with a 
form containing ‘thousand’ and expressing the same contrast: tmdnd sahasraposinam “who 
fosters a thousand by himself.” 

Re takes medhasatav iva as a simile with samithésu in d — in his clotted tr. “... dans les 
compétitions, comme (d’ autres font) dans les (occasions ot |’on obtient un) gain (pour prix) de 
l inspiration-poétique.” But this requires scooping up the simile from the main clause in c and 
inserting it in the relative clause in d, which would violate standard R Vic syntactic practice. 


X.64.7: Note the phonetic figure in d: ... sdécante sacitah sacetasah, with the last two words also 
an etymological figure. sécante also etymologically echoes sakhyaya in b. 

Ge takes both sacitah and sdcetasah as nom. pl.; on poetic grounds, I prefer Re’s interpr., 
with one gen. sg., referring to Savitar, and the other nom. pl. Either of them would in fact fit 
either morphological role. 


X.64.8: A somewhat maladroit phonetic and etymological figure in d, rudrém rudrésu rudr'yam, 
which also serves as a particularly heavy final Behaghel’s Law member. 


X.64.10: Ge and Re both give lexical weight to brhaddiva, both rendering it as an apparent 
bahuvrthi (“die im hohen Himmel wohnt,” “celle du haut du ciel’). But it does not have 
bahuvrihi accent (as opposed to brhdddiva-), and it is rather the name of a minor goddess, who 
appears in company with other such. See [I.31.4, where she is found with Ida, Rodasi, and 
Puramdhi, as well as Tvastar and the wives of the gods as here; V.41.19 with Ida and Urvasi; 
V.42.12 with Sarasvati and Raka. 

On devébhir janibhih see comm. ad [1.36.5 (also VI.50.13). 

On the morphologically problematic raéthaspatih and the possibly associated metrical 
issue (11-syllable Jagatt) see comm. ad V.50.5. 


X.64.11: The first pada is identical to I1.144.7d. I take it as a continuation of the previous vs., 
whose final pada (X.64.10d) also begins with ranvah. Ge and Re by contrast construe it with the 
following pada, b. Although we generally aim to interpr. RVic vss. as self-contained units, in this 
case there is a gender clash between padas a and b, since the subj. of b is fem. wpastutih, which 
does not match the masc. ranvdh in a. One could explain the masc. as attraction to the gender of 
the simile (m. Aséyaf) or, with B] (ad I.144.7), consider its lack of fit simply a sign that it was 
secondarily inserted here. But I prefer to consider it an afterthought to 10d. 


X.64.12: The series of vocatives in ab, méruta indra dévah ... varuna mitra displays odd 
accentuation: the first three are accented, though their position internal to the pada should not 
trigger accentuation; the two in b are unaccented, though they occupy the same position as those 
in pada a, namely after an early caesura. 

Two of the three 2nd pl. act. verb forms in this vs., ddadata (b) and pipayata (c), are 
morphologically irregular. The first is surely an imperfect to the redupl. pres. dédati, but we 
should expect a weak form in the pl.; cf. the equivalent form 4dattana (1.139.7). (Trying to make 
it into a pluperfect would gain us nothing, since, as far as I can see, that form should be 
identical.) Unexpected full grade in the 2nd pl. act. (of all types of stems) is not altogether 
unusual, esp. in the imperative: see dédata (VII.57.6) and dadatana (X.36.10) beside datta (2x); 
here it might have spread from the impv. to the impf. As for pipayata, probably (but not 


certainly) belonging to the perfect -- in addition to the full-grade root syllable, there is also the 
thematic vowel. For a 2nd pl. act. impv. to the perfect, we should probably expect *pipita (cf. 
pipthi 2x); a thematized stem with full-grade root syllable should belong to the subjunctive. A 
subjunctive interpr. might be favored by the undoubted 2nd pl. pres. act. subjunctive véhatha in 
the next pada. However, the 2nd pl. act. subj. is supposed only to take the primary ending - tha, 
not -éa as here. (Note the undoubted 2nd pl. pf. subj. bubddhatha in the next vs., 13b.). Moreover, 
the pf. to Vp7includes a number of apparent thematic forms, though most are built to the weak 
stem (e.g., likewise 2nd pl. impv. pipyata II.34.6, on which see comm. ad loc.). For disc. of these 
pseudo-thematic forms see my 2018 “The Vedic Perfect Imperative and the Status of Modal 
Forms to Tense-Aspect Stems” (Fs. Lubotsky). As for the full-grade root in our pipayata, I think 
it likely that the tendency for 2" pl. imperatives to take full grade is at work here; however, it is 
worth considering Kii’s compromise (p. 300 n. 495): that these impvs. with full grade are 
“hybride Bildungen zu einem Konjunktiv pipdyat.” 


X.64.13: As with 10d and 11a, our pada a begins like the final pada of the preceding vs. (12d), 
with kuvid. 

Ge interpr. yathd cid as an indefinite “irgendwie,” followed by Re (“en quelque sorte’’) 
and the publ. tr. (also Hettrich, Hypotaxe 149, though without discussion). Such an interpr. fits 
the context in my opinion: the poet is looking for any kind of acknowledgement of his kinship 
with the gods. Old argues strenuously against this interpr., on what seem to me fairly weak 
grounds; he thinks rather that the yaéthd signals that there’s an intervening syntactic link 
(“Mittelglied”) between the kuvidand the yatha, which keeps its subordinating function: “Ob 
doch (es geschehen wird) dass ihr diese Verwandtschaft mit uns wahrnehmen werdet.” I do not 
see the advantage of this distancing construction, and his rendering seems to ignore the cit. 

The navel in pada c is surely, as Ge persuasively argues (n. 13c), a pun, referring both to 
the Opferaltar, where mortals and gods meet at the ritual, and to the bodily navel as a symbol of 
kinship, as so often in the RV. 


X.64.14: This vs. seems to play on the gendering possibilities and ambiguities of the dual 
dvandva dyaévaprthivi that is its subject. In the first hemistich the cmpd not only displays the 
feminine grammatical gender that is appropriate to a dvandva with fem. 2nd member: so the 
introductory fem. du. pronominal adj. ¢é and the adj. yva/fiye (b). But it also aggressively ascribes 
female characteristics to the pair, identifying the two as dual mothers and great goddesses: 
mataéra mahi devi. 

The third pada is less insistently female, though still grammatically feminine (wbhé): the 
two support/carry/bear both (breeds). The redupl. pres. b/bhrtah can express simple non- 
gendered support; however, it’s worth noting that it can take a mother, esp. Earth as mother, as 
subject (e.g., X.4.3 mata bibhartr, 11.55.22 prthivi bibharti) and a child or embryo as object (e.g., 
1.46.5 gaérbham na mata bibhrtah with both). Given the dual mothers of the Ist hemistich, a 
female/motherly interpr. might be the first to come to mind. 

The final pada contrastively asserts the masculinity of the same pair, Heaven and Earth. 
Here both together “sprinkle much seed/semen” (puri rétamsi ... sificatah -- a decidedly male 
action and something of a shock after the pervasive motherly focus of the rest of the verse. The 
participation of the “fathers” (/forefathers/ancestors) is also unexpected and unexplained. I think 
that they appear here to balance out the “mothers” of the earlier part of the verse and to remind 
us that Heaven is, outside of this dvandva, both male and the Father par excellence (dyatis pita). 


By this interpr. the Pitars are sidekicks to the Ur-Pitar in this male activity. A possible clue to 
this indirect use of p/trbhih for contrastive purposes may be provided by the ca that follows it. 
This conjunction is oddly placed in its pada and it seems to be doing none of its usual conjoining 
work. Klein (DGRV I.103) considers it a clausal ca but is hard-pressed to explain what it’s doing 
and why it’s so positioned. I suggest that it implicitly — and conceptually -- conjoins pittbhih 
with matdra in pada a, to add up to a dvandva with both genders represented. Admittedly, this is 
a speculative explanation, but such aberrant usages invite speculation. 

The phrase devaf janman- raises problems in its various appearances — not only here, but 
1.71.3 and VI.11.3. On the one hand, the existence of a parallel phrase devanam janman- (1.70.6, 
V1I.51.2 [though see comm. ad loc.], 12; not adjacent [X.81.2) supports the widespread view 
(Lanman, Noun Infl. 353—54, Old [for some of the passages], Ge, etc.) that devan is an archaic 
(or truncated) gen. pl. On the other, Iam generally reluctant to posit such a form, if it is possible 
to construe the acc. pl. that devan appears to be. In both I.71.3 and VI.11.3 an acc. interpr. is 
possible, but it is very difficult in this passage. I therefore must accept the gen. pl. interpr. here, 
and at least as an alternate in the other two passages. Whether the form represents a deeply 
archaic gen. pl. devam< *-6m1 do not venture to say. 

ubhdya- ‘both’ is found fairly regularly with jénman- to refer to “both breeds/races [of 
gods and men]” (e.g., 1.31.7, 1.6.7, X.37.11), and I therefore “borrow” janman- from pada b to 
be head noun, in slightly different sense, for ubhdyam in c. Given the emphasis on kinship, esp. 
the joint kinship of gods and men, in this section of the hymn, I am sure this is the primary 
reading. However, given also the stress on gender opposition in this vs., ‘both’ here might refer 
to women and men, or mothers and fathers, with an alternative tr. “... support both (males and 
females / mothers and fathers) ...” 


X.64.15: Note the opening figure visa... visva(m). 

The lexeme v/v nashere is generally rendered ‘attains, acquires’ (Ge “erlangt,” Re 
“atteint”), without registering the vé But in nearby X.67.7 the VP dravinam vy anat “he reached 
through to the treasure” is found in a Vala context, with Brhaspati as subject, and ‘reach through’ 
is therefore appropriate. He reaches into the Vala cave from outside to take possession of its 
contents. Since Brhaspati is one of the subjects here, I think the lexeme has its full semantic 
value in our passage as well. For disc. of other uses of v/V nas see comm. ad X.27.20. 

The passive ucyate (with passive accent) occurs three times with gravan- ‘pressing stone’ 
as subj. (our passage = X.100.8, as well as V.25.8 with the same phrase in a simile, gravevocyate 
brhat). This quite well-attested verb form otherwise has undoubted passive value in the sense ‘be 
called’ or, much less frequently, ‘is spoken’. Neither sense works here; the standard response is 
to tr. it as a simple intrans. ‘sounds, speaks’ (Ge “erklingt,” Re “parle,” Scar [615] “spricht’’), but 
this ignores the unequivocal passive morphology. It almost seems like the passive to a causative, 
‘is made to speak’ (though vacayatris not attested till Vedic prose and we would expect its 
passive to be * vacydte). I tr. ‘is given voice’ to capture the passive formation and the lack of 
agency of the stone, in contrast to the “inspired thinkers” (manisinah) of the next pada, who 
bellow. 

The rt noun cmpd madhu-stid appears to contain the root V su ‘press’ (-si-0), and it is 
generally so analyzed (e.g., Gr, Scars 615) and so rendered in the publ. tr. (and in the standard 
tr.). Nonetheless, I wonder if there is semantic overlap with the root(s) Vsvad/ sid ‘sweeten, 
prepare’ of ritual offerings. havya-stid- occurs twice, and there is a single occurrence of sam-stid- 
with short root vowel (VIII.17.6), ordinarily ascribed to V svad, but see my doubts ad loc. As 


Scar (626) says, “Die Alternation ° siid- ~ °-svid- ist offenbar metrisch ausgeniitzt worden.” Since 
the form in our passage is nom. sg., the final -din sandhi could either be the automatic voicing 
result of the empty -tadded to °su- ‘press’, or simply reflect the voiced root final of °siid 
‘sweeten’. (Though there are two other occurrences of madhu-sut/d-, none of them is in a 
phonologically diagnostic position.) Note that a reading with long vowel -sid- here would 
produce a slightly better break, but not better enough to justify emendation. 

It is not possible to decide whether cd form a separate sentence, with c dependent on the 
main clause in d— or whether they are parallel clauses and both dependent on the main clause of 
ab. I have opted for the latter, along with Re and HPS (B+I 127), while Ge and Scar (615) prefer 
the former. Fortunately almost nothing rests on the choice; I went for independent sentences 
because cd don’t seem integrally connected with ab semantically. 


X.64.16—-17: The final vs. of the hymn, 17, is identical to the final vs. of X.63, also 17. Our vs. 

16 essentially doubles vs. 17, with relexification. Both begin with a hymn-summary eva followed 
by a nom. of the poet (16 kavih, 17 platéh stinih), who is later identified as Gaya (16d, 17d). 
Both vss. contain an augmented redupl. aor. with the general sense ‘strengthen’ (16d 4pipayat 
‘has swelled’, 17a avivrdhat ‘has strengthened’) whose obj. is the gods or a subset thereof (16d 
divyani jénma “the divine races,” 17ab vo visva aditya adite “you, 0 all you Adityas and Aditi” 
[or “... o All (Gods), Adityas, and Aditi”; see comm. ad 63.17]), with the divyani jinma of 16d 
nearly matched by /éno divyah in 17d. Vs. 16 fills out the rest of its bulk with qualifications of 
the poet and his aims, while the second hemistich of 17 rephrases and emphasizes the poet’s act 
of praising. 


X.64.16: The phrase kavis tuvirdvan, used here of the poet Gaya, is repeated from vs. 4, where it 
qualifies Brhaspati; Gaya is obviously identifying himself with that eloquent god. See HPS (B+I 
127) for further spec. 


X.65—66 All Gods 
On the poet of these two hymns, Vasukarna Vasukra, and his relatives see the publ. intro. 
to X.65 — also for the Vasistha clan refrain that ends both hymns. 


X.65 All Gods 


X.65.1: This has to be the easiest RVic verse to translate of all the ca. 10,000 vss. in the text — 
consisting as it does of a series of divine names in the nom., along with a couple of adjectives. 
Happily the hymn doesn’t stay at this level of simplicity. 


X.65.2: The two nom. sgs. that begin vs. 1, agnir indrah, appear in reverse order in the dual 
dvandva that opens vs. 2, indragni, which is to be read quadrisyllabically here—as often, but not 
invariably, elsewhere. In these quadrisyllabic readings, because the distracted syllable is 
surrounded by heavy syllables (zndr and agn), its quantity cannot be definitely determined. 
However, almost all the distracted forms are pada-initial (as here), and heavy 2nd syllables are 
favored in trimeter vs. A reading indra-agni following this pattern would contain the dual -@ 
expected in dual dvandvas (like ‘dra-varuna) — but it must be noted that the other dvandva 
containing Indra that has only one accent, namely indra-vayii, contains the stem form. So a 
reading indra-agniis far from excluded. For further on this cmpd see comm. ad VII.35.1. 


The phrase muthé hinvana tanva “spurring each other on mutually” is reminiscent of 
IV.56.6 punané tanva mithéh “purifying their own bodies / each other mutually,” of Heaven and 
Earth. See also X.28.12 yé Ainviré tanvah “who urged themselves / each other on,” adduced by 
Old -- keeping in mind that X.28 is attributed to Vasukra, and our poet has the patronymic 
Vasukra. 

The subject shifts abruptly from the dual of ab to pl., signaled only by the 3rd pl. verb 2 
papruh in c. The default 3rd pl. referent would presumably be the All Gods or else the 
enumerated list of gods in vs. 1. The next hymn, by the same poet, contains the same VP: 
X.66.9¢ antariksam ... 4 papruh ... “they filled the midspace,” where the gods (devasah 9d) are 
the likely subj. However, since Soma is found independently in our pada d, it would be possible 
to interpret the subj. of 4 papruh as Indrat+Agni plus Soma, though this seems artificial to me. 

Scar (550-51) suggests a number of possible interpr. of ghrta-sri- (4x), without making a 
definite decision among them. I opt for the simplest, ‘glorious through ghee’, rather than, say, 
“durch die Schmelzbutter vollkommen [gemacht].” Two of the four occurrences of this stem 
modify Agni (I.128.4, V.8.3), and ghee is of course completely at home in Agni contexts. One 
modifies Heaven and Earth, in a passage (VI.70.4), indeed a hymn, where ghee figures 
prominently as an attribute of H+E — perhaps a reference to rain? But the relevance of ghee to 
Soma is less clear; judging from the use of the independent stem gArta- in Mandala IX, it is used 
there to refer to the milk with which the soma is mixed, perhaps to indicate how rich and 
unctuous that milk is. On -s77- cmpds in general see comm. ad III.26.5 and on this cmpd in 
particular [.128.4. 


X.65.3: My construal of the instr. mand differs from that of Ge and Re. They take it as a sort of 
internal instr. with gen. pl. mahatém “of those great by their greatness,” while I construe it with 
the Ist sg. verb “By [or perhaps, because of] their greatness I rouse my praises.” Although an 
internal reading is likely in I.166.11 mahanto mahna, in the other two passages Gr ascribes this 
syntax to (nearby X.67.12=X.111.4) the mahnd also goes with the verb; the standard tr. agree 
(see also HPS, B+I, 227). 

Note that /yarmi responds to the part. #d¢yan in 2d, which is built to the secondary -dya- 
stem arising from the redupl. pres. represented by /yarm/ (weak form 7r-). 

Note the scrambled phonetic figure of anarvénam (a) and (-am arnavam (c); arnavdm also 
participates in a rhyme figure with immed. preceding apsavam. 

With Ge (n. 3c) I consider apsava- an irregular deriv. to the loc. pl. apsi, which, as Ge 
points out, sometimes serves as a pseudo-stem (apsu-ksit-, etc.). By contrast, Gr considers it a 
cmpd. with -savd-, glossing the cmpd ‘Wasser spendend’ -- with the 2nd member sava- ‘impulse, 
stimulus’ belonging to V sa ‘impel’. But ‘water’ does not appear to serve as an object to this verb 
and the semantics would have to be somewhat attenuated. It’s also worth noting that 
uncompounded savd- ‘impulse’ never appears in a context without at least one other form from 
V sa. Although AiG II.2.96 follows the -sava- interpr., Deb does point out that it would have to 
be a nom. agentis here, though savd- and its various cmpds with preverbs are nom. actionis — 
another argument against this interpr. 

However we interpr. apsava-, we must reckon with the absence of a verb in the rel. cl. of 
c. Ge (n. 3c) supplies the verb from the main cl. in d (rasantam). But this brings the further 
problem of how to construe the acc. phrase apsavdm arnavdm. The easiest solution is Ge’s, to 
take it as obj. of the supplied ‘give’ (“die die Wasserflut (spenden)”’), but I think we are hoping 
the gods will give us something more appealing than water. I take the bahuvrihi citra-radhas- lit. 


‘possessing bright bounties’ as pregnantly expressing our hope: that the gods who possess these 
bounties will grant them to us. As for the acc. apsavém arnavam, I take it as an unsignaled acc. 
of extent: “(across) the watery flood” — the space that the gods will traverse in bringing these 
gifts. Cf., e.g., 1.19.7 urah samudrém arnavam. Re’s solution is even more radical: he seems to 
supply the verb ‘possess’ extracted from the bahuvrthi citrd-radhas- and construe apsavam 
amavam as its obj. “eux qui ... (possédent) l’océan aux (riches) eaux,” a syntactic sleight of hand 
that stretches the boundaries. 

Pada d poses its own problems. Most importantly, the morphological identity and 
function of mahdye are unclear. The standard view (Gr, Ge, Re) is that it’s a dative infinitive; Gr 
assigns it to a hapax stem ma/i- (different form the NA mdf), while in contrast Re asserts that 
the infinitive is built to the -@ya- verbal stem mahdya-. (Ge does not pronounce on the 
morphology, though his tr. [“um (unseren Mut) zu erhdhen’’] reflects an infinitival interpr.) 
Neither of the morphological analyses is appealing. Though -w-stems regularly build -taye 
infinitives, dative infinitives to straight -7-stems are fewer and less well established, save for a 
few well-known exx. like drsdye, see Keydana’s detailed disc. Unfinitive im Rgveda 212-19, 
which concludes with an indecisive treatment of this very form and passage. But Re’s solution 
seems to invent a category: treating the -dy- of the verb stem as if it were a root noun onto which 
a dative -e could be slapped. He also fails to mention that the standard way to make an infinitive 
to -dya-stems is with -dhyar—e.g., madayadhyat, vartayddhyar, we should expect * mahayadhyat 
here. I propose a more radical reinterp.: to take mahdye as a finite verb, the Ist sg. middle of the 
verb stem mahdya- ‘magnify’, beginning a new clause and therefore accented. Though most of 
the forms to this stem are act., Ist sg. verbs of praising have a tendency towards middle voice, 
and see also the technically middle -anta replacement form in III.3.3. If mahdye is a Ist sg., it 
echoes the semantically similar st6mami iyarmi in pada b; see also mahdyantah in the next vs. 
(Ac). 

However, this reconfiguration of the syntax requires a different interpr. of following 
sumitryah, which must then belong to the mahdye clause. This form, found only here in the RV, 
is standarly taken as nom. pl. masc. agreeing with the ¢é subject of rasantam, but that is not 
possible under my new interpr. of mahdye. I take it as a fem. acc. pl., modifying *visah 
‘(heavenly) clans’ to be supplied. Although this might seem arbitrary, note that in nearby X.69 
(not attributed to the same poet, however), vs. | contains the phrase sumitra visah “well-allied 
clans,” with the base adj. suwmitrd-. For divine clans, see, e.g., VIII.75.8 devanam visah. 


X.65.4: The phonetic manipulation found in the last vs., with the pair anarvdnam ... -am 
arnavam, is continued by the first word in this vs. (s“)varnaram. Note also the final words of c 
and d: suratdyaht# ... sirdyal#. 

On svarnara- see comm. ad IX.70.6. 

The opening of b is striking for the prth/vim doubling the second member of the dual 
dvandva dyavabhumi. As Ge points out (n. 4b), a similar doubling is found in the phrase 
dyavaksama prthiviin 1.102.2, II.8.8 (on which see comm. ad I.102.2). In such configurations 
prthivi- may show its origin as an epithet of the earth (‘the broad one’) rather a word for earth 
itself. 

On skambhuh see comm. ad VI.72.2, where the competing interpr. as de-redupl. pf. or 
root aor. are weighed and Kii’s extensive disc. is noted. As indicated there, I do not have a strong 
feeling either way, but Kii’s desire to see a “generell-zeitlos” sense in the contexts of these verbs, 
to justify an aor. injunctive interpr., seems to me unnecessary. 


On prksa- see comm. ad II.34.3. 

The participle mahdyantah, though picking up mahdye from 3d, has the gods as subject. 
This may be a playful reversal on the poet’s part, since his audience would expect humans to be 
the subj. The last pada also presents the gods in a role generally associated with humans, that of 
“(sacrificial) patron” (sur7-), a role they also assume in the next hymn (X.66.2). For the object of 
mahdyantah I borrow the accusatives from ab; Ge supplies “Mut,” Re “homme,” with no 
obvious support for either choice. 


X.65.5: Ge (flg. Ludwig) and Re construe dastise at the end of pada a with the rel. cl. that 
occupies the next pada (e.g., Ge: “die gegen die Spender ... nie gleichgiitig werden’). This is 
(barely) syntactically possible: the rel. pronoun ya would be in 2nd position flg this dative. 
However, I think this type of configuration is unlikely (/nonexistent?) when the rel. prn. opens a 
pada. Moreover, dat. dastise immediately follows dative varunaya, which adjacency suggests 
they belong together. Especially because the very same phrase, vérunaya dastise, occurs in the 
very same position in the following vs. (6c; see also X.113.5), where both Ge and Re bow to the 
need to construe them together (and in n. 5a Ge expresses doubts about his interpr. of the word in 
5). The four-square construction of vs. 5, with a clause occupying each pada (the last three of 
which are introduced by rel. prns.) also speaks against their interpr. Obviously the reason Ge/Re 
separated the two datives in this vs. is that das'vams- is almost exclusively applied to humans 
(though see comm. ad X.104.6). But we have already noted, in the previous vs. (4), this hymn’s 
tendency to attribute human ritual roles to gods, and this would be the same phenomenon. 

Pada c is notable for containing both dhéman- and dharman-, which, however, seem easy 
to separate in this context. 

On vft- see comm. ad VII.98.4. 

nadhasiis a hapax. See Old’s disc. He flirts with the poss. of a long-7loc., but opts in the 
end for a dual. 


X.65.6: Flg. Ge (n. 6a), I tentatively interpr. the cow as the offering ladle; there is similar 
phraseology in III.7.2, as he points out. 

Note the echoes between vartanim (a) and vratanih (b), already pointed out by Old — to 
which we can add immed. flg. avaratah. All of these prepare the way for vérunaya in c. 

In the rt. noun cmpd. vratani-, rather than taking vrata- as the obj. of -n7- (e.g., Re: 

“qui conduit le voeu (divine),” I interpr. it as an instr. adverbial, “leading according to / by / at 
the commandment (of Varuna).” For a very similar configuration see X.16.2 devanam vasanih 
“leading at the will of the gods” and comm. ad loc. I supply “of Varuna” because he is the 
standard possessor of vratas, and he is quite prominent in this set of vss. (5—6, 8). See esp. 8c 
varunaya savrate “(the two) obeying the same commandment to Varuna.” 

My interpr. of avaratah roughly follows Ge’s (who follows Say.’s), namely that it is 
derived from V v7 ‘choose’. Both Say. and Ge think it means “without seeking something fir 
herself” (Ge: “ohne sich etwas auszubitten”), whereas my “not by choice” is in implicit contrast 
to vratanih “leading by the commandment (of Varuna)” — that is, she does not control her own 
ritual movements but follows what has been established by Varuna. However, it is easier to get 
the Say./Ge meaning, from vara- ‘choice (thing), thing of value’ (through accent shift in the 
adverbial -/ah formation [see, e.g., ubhdya-: ubhayatah)), than from vara- ‘choice’, so “not 
because of a thing of value’ is a possible alternative. It must be admitted, however, that the 
Say./Ge/SJ interpr. of this form is not the standard one, which is as a deriv. of ¢vara- ‘near (side), 


with avardtah supposedly meaning ‘from here / this side’ (e.g., Re: “de ce cdté-ci’””). See Gr, AiG 
111.591, EWA s.v. avara-; although the long 4 might seem to be a stumbling block, VS (+) has 
avara- ‘the nearer (bank)’, avarya- ‘near(er)’, matching the semantic opposite, para- ‘far bank’ 
beside pdra- ‘farther’ (see esp. AiG III.591). The problem for me is that ‘from this side’, even 
interpr. as “from this world’, doesn’t make much sense in context. 

I take the middle part. prabruvana as passive (or possibly reflexive, ‘announcing 
herself’); so also Re. However Ge supplies “(das Opfer)” as obj., and it is true that most of the 
forms of this part. take an object. Nonetheless, though the interpr. is possible, I don’t think 
supplying an object is necessary. 

Note the allit. dastise, devébhyo dasad dhavisa, with the allit. of the last word produced 
by sandhi. 


X.65.7—8: The poet takes pleasure in mixing and contrasting forms from the two phonologically 
similar roots V ks/ ‘dwell’ and V ksd rule’: 7a divaksasah, 8a pariksita, 8b ksayatah, along with, as 
a wildcard, s#mokasa to an entirely different root. 


X.65.7: The adj. found here as nom. pl. divéksasah (also as gen. sg. in III.7.2; nom. sg. 
divaksa(s) 1.30.21) raises a number of formal and semantic questions. It is ordinarily (Gr, Ge, 
Re) taken to mean ‘dwelling in heaven’, even though already in AiG IT.1 (1905) Wack assigned 
its second member to V ksd ‘rule’ (II.1.127, etc.), an analysis fld by EWA (1.427) and Scar (92— 
93). If the 1st member d/vd- stands for gen. sg. divas (gen. cmpl. to verb of ruling), as Wack. 
takes it, the absent final -s needs explanation. Wack (loc. cit.) attributes it to the loss of final -s 
before a cluster consisting of stop + sibiliant (his three exx. all involve -Xs-), somewhat refined 
by Scar to dissimilatory cluster simplification (with ? after “dissimilatorische’’). If the 2nd 
member is a root noun, we need also to account for the 1st-member accent and, even more 
crucially, the apparent s-stem gen. sg. / nom. pl. These could be explained by positing not a root- 
noun 2nd member, but an -as stem built to the zero-grade root, as Scar suggests, which seems to 
me to be the best overall solution. But this makes the nom. sg. in III.30.21 problematic, because 
it immediately precedes as/ in a pada that has two many syllables. An asigmatic divaksa+ asi, 
contracted to *divaksas1, would provide a metrical solution, but neither a root noun nor an as- 
stem should be asigmatic in the nom. sg. (See comm. ad loc. for the likely double-sandhi 
solution, provided by HvN.) For the various formal problems in these forms see Scar’s disc. (92— 
93). His positing of a parallel -an-stem to account for the nom. sg. in II.30.21 seems de trop, but 
the -as-stem he suggests instead of a root noun seems quite plausible. 

On the anomalous accent of the bahuvrthi agn/-jihva- see AiG II.1.297, which, however, 
does not give a satisfactory account of it. 

The lexeme v/V mrs is found in the RV only here and in X.88.16, in the AV at AVS 
XII.1.8 = AVP XVIIL15.8. Although the root V mrs clearly means ‘touch’, often in a 
forthrightly physical sense (see the hyper-sexual Ujpopa me para mrsa in 1.126.7 and the sad fate 
of the gambler’s wife in X.34.4 anyé jayam pari mrsanty asya), the standard tr. attenuate the 
meaning here to something like “think about” (Ge’s gloss “iiberdenkend” of his own tr. 
“beftihlend”; Re’s “considérant-en-leur-pensée”’). These mental interpr. are probably based on 
the other attestation of the lexeme in X.88.16 manasa vimrstam “‘stroked’ by his mind,” but 
surely the ménasa there is meant to signal that the use of Vmrs‘is metaphorical, rather than to 
indicate that the root itself has a fundamental mental rather than physical application. In the same 
manner that I always argue when the standard interpr. flatten or attenuate the sense of a word or 


lexeme, I would point out here that the RV has numerous roots that fall squarely in the domain of 
thinking, considering, etc., and therefore when the poet chooses to use instead a fairly rare root 
with a specific, non-mental sense, he is aiming to plug that specific sense into a context that 
might not seem immediately receptive to it — such is the RVic poetic enterprise. 

What the gods are stroking is the rtésya yonr- ‘womb of truth’, a common trope for the 
ritual ground (see also 8b). Here it probably refers to the part of the ground prepared as seats for 
the gods, where in fact they are sitting (asafe). Although I considered the possibility that 
vimrsénta asate is a periphrasis for the present progressive, with Vas as an auxiliary (“keep 
stroking” vel sim.), I think we should take 4safe in its full lexical value here as indicating the 
gods’ physical location and posture at the ritual. 

The 2nd hemistich contains two examples of the -tvi gerund, skabhitvi (c) and janitvi (d). 
The example in c, dyam skabhitvi ... djasa, echoes 4b dyavabhiimi ... skambhur 6jasa, and this 
echo suggests that djas@in our pada should be construed with the gerund, not the finite verb, 
despite the word order (and pace Ge, Re, and the publ. tr.): “having propped up heaven with their 
might, they ...” 

The verb in d, mamrjuh, belongs to the root V mrj ‘wipe’, which is phonologically similar 
to, and in some derivatives phonetically indistinguishable from, V mrs, which we met in b. The 
roots are semantically similar as well, particularly in idioms like this. For the sense of nV mrj 
“clasp (to oneself)’, see comm. ad II.38.2, VII.26.3, X.39.14. The intimate physical relationship 
between the gods and the sacrifice is strongly signaled in these two padas (b, d). The post- 
caesura portion of this pada, fanvi nf mamrjuh, is also found in the next hymn, X.66.9, though 
with a different object. See disc. there. 


X.65.8: The rt noun cmpd pariksit- occurs 3x in the RV, always in the dual. Twice (here and 
III.7.1) it is used of Heaven and Earth identified as pitara. (The third occurrence, in I.123.7, is 
usually also interpr. as H+E, but I prefer Night and Dawn there; see comm. ad loc.) How exactly 
it applies to H+E is a little uncertain. I take it to mean that they ‘encircle’ or ‘surround’ the space 
between them, that is the surface of the earth where human life takes place and the midspace, 
here perhaps defined more narrowly as the ritual ground that is the conceptual center of this 
space. It is mildly noteworthy that the occurrence of this cmpd in III.7.1 is found in a vs. 
immediately preceding one of the three occurrences of divaksas- (II.7.2), which here is found in 
similar proximity, in the preceding vs., X.65.7. 

Like X.64.14 in the immediately preceding hymn (attributed to a different poet), this vs. 
plays on the different genders of the gendered pair Heaven and Earth. Their dual designation 
here, pitdra ‘two fathers’ (for ‘(mother and) father’), of course explicitly references the masc., 
and the preceding dual adj. pariksita could be equally masc. or fem. But the immediately 
following adj. purvajavar7is not only fem. but has the archaic, inherited, synchronically 
suppletive fem. -ar(-i) suffix associated with -an-stems (type pivan-/ pivari-). Discomfort with 
the gender mismatch is perhaps conveyed by Re’s curious tr. of pitéra as “les deux méres” — or it 
may be a rare lapse. 

The finite verb in b, Ksayatah, is perfectly ambiguous: it can be the pres. indicative of 
V ksa ‘rule’, as the publ. tr. takes it, or the pres. subjunctive of V ksi ‘dwell’: ‘they two will 
dwell’. Opinions are divided: Ge, HPS (Vrata 97), and Scar (92) opt for “herrschen” (though Ge 
allows for either in n. 8b); Re and JPB (Adityas 110-11) for ‘rule’ (though Re doesn’t tr. as 
subjunctive). I now think that choosing one is unduly restrictive, given the apparently deliberate 
fluidity of the -ks- forms in these two vss., and would now slightly emend the tr. to “rule / will 


dwell.” 

The final word of the pada b, sémokasa ‘having the same house’, appears to echo the first 
word of vs. 7, divaksasah, esp. for those who interpret the latter as “dwelling in heaven’ (rather 
than ‘ruling over heaven’, as is now the norm; see above). But even though dkas contributes to 
the -Xs- play in this sequence as well as to the semantic play, it is of course etymologically 
unrelated to v ksi. 

I construe vérunaya with sévrate since vratas are Varuna’s special province. The question 
then is whether the dat. mahisaya in the next pada is coreferential with varunaya, as in the publ. 
tr. (as well as explicitly Gr, Re, JPB [Adit. 110—-11]). If, as Ge and JPB assert, the “ghee-filled 
milk” is really rain, a substance that H+E do indeed have in their control, then the identification 
makes sense, esp. given Varuna’s growing association with the waters. (That the next vs. begins 
with the dvandva parjénya-vata, two divinities associated with storm and the atmosphere may 
support the ‘rain’ interpr.) But if the g/Artévat payah is more closely tied to the ritual, a different 
referent might be more appropriate, esp. since, as far as I know, this would be the only passage in 
which Varuna is identified as a mafisa-. Indra and Soma are both regularly called mahisa- and 
both would be likely beneficiaries of the swelling of milk on the ritual ground. It is, of course, 
quite possible, that mahisaya is meant to be ambiguous here. 


X.65.9: This enumerative vs. sems to return us to vs. 1, though the syntactic frame changes in 
midstream: ab are presumably in the nominative (though this is signalled only by the last three 
words, the singulars véruno mitro aryaméa — the rest is in the dual and could just as well be acc.), 
but the divinities in c are in the acc. and the objects of Aavamahe. 

As was just noted, the dvandva parjénya-vata seems to pick up the theme of rain from 84d, 
esp. given the adj. purisina ‘overflowing’. Ge also appositely cites VI.49.6 on this quality. 

The final pada is an expansion of the enumeration in a relative clause — a variant of the 
“X and which Y” type, without overt conjunction. It is oddly framed by a rel. prn. at the 
beginning and the end: #yé ... ye#. All three terms in between are locational, but the first two are 
adjectives in the nom. pl., the last a locative. A slightly more faithful tr. might be “(those) who 
are earthly (and) heavenly (and) who are in the waters,” with the two yé’s associated with the 
two different constructions. 


X.65.10: Another enumerative vs., this time couched entirely in the acc. These accusatives are 
presumably governed by imahe ‘we beseech’, which is the absolute final word of the vs., though 
it’s possible instead to carry over havamahe ‘we summon’ from the previous vs. (9c); it hardly 
matters. 

The rel. prn. y#in the Samhita text could reflect either sg. yah or pl. yé. Either would be 
possible in context, since there are potential antecedents in both sg. (Tvastar, Vayu) and pl. 
(Rbhus) and the verb in the rel. cl., dhafe, can also be sg. or pl. (see below). Most tr. and interpr. 
(incl. the publ. tr.) opt for the sg. yah, flg. the Pp as well as Say., with Vayu as the likely 
antecedent (and voc. rbhavah interposed). I would not rule out a pl. interpr. with rbhavah as 
antecedent, since a rel. cl. dependent on a voc., even a rel. cl. in the 3rd ps., does not seem 
wildly outlandish to me. This would produce an alt. tr. “... o (you) Rbhus, who vaunt 
themselves.” Since the rel. cl. has no specific content — every god is always available for praise 
or self-praise — there are no contextual clues that favor one interpr. over the other. I favor the sg. 
interpr., since it avoids the implicit change of person. It is also possible that the rel. cl. identifies 
another individual who vaunts himself or who (per Ge, Re, JSK [Part. uv 162]) considers himself 


an Rbhu, but this seems to introduce further syntactic complications without much gain in 
content. 

The verb dfate and its relatives are slippery both morphologically and functionally, as 
was disc. esp. ad V.52.10. A number of its occurrences belong to a root present; see the 
athematic participle, Ohana- ~ ohand- and the clear (1.23.16, V.52.10, 11) or likely (VII.66.12) 
3rd pl. dhate. However, most of the occurrences of date are singular (as is 2nd sg. ohase 
VIII.80.9; on ohase in 1.30.4, see comm. ad loc.). These presumably began life as subjunctives to 
the root present, but subjunctive value is not prominent or necessary in a number of passages 
(like this one), and it seems likely that the stem d/a- was reinterpr. as a Ist class present. On the 
morphology see Narten (Fs. Kuiper 10-12 = K1Sch 98-100) and Goto (1st KI. 81). As for 
semantics, see comm. ad V.52.10. Although a few forms appear to be transitive with the sense 
‘solemnly proclaim’ (esp. I.30.4) like some forms of the corresponding Aves. verb Vaog, most 
are either reflexive “proclaim oneself (as), vaunt oneself’ or passive ‘are praised (as)’. (Most of 
the passages Gr identifies as having an acc. obj. should be otherwise interpr; see the publ. tr. of 
and comm. on the parrticular passages.) Verbs of praising have a tendency to slip into reflexive 
and then passive value. 

The epithet vrtrakhada- ‘gnawer of Vrtra’ occurs 3x in the RV, twice clearly of Indra (as 
we might expect) (III.45.2, 51.9). Here it appears to modify Brhaspati, since it is placed between 
the name Brhaspati and an epithet that is more appropriate to that god, sumedhds- ‘of good 
wisdom’. Since gnawing Vrtra is distant from Brhaspati’s usual sphere of operations, we might 
interpr. the epithet here as indirectly inserting Indra in the list of invoked deities; or we can 
simply take the assignment of the epithet to Brhaspati at face value. Certainly HPS (B+I 32) 
takes it as modifying B. 

Although dhanasa(h)is simply a nom. pl. modifier of the unexpressed subj. (“we’’) of 
imahe, it may implicitly express purpose (“so that / such that we win the stakes”’). 

I do not understand the position and function of u. JSK (Part. u 162) suggests that it’s 
conjoining Aavamahe (9c) and imahe (10d). I would almost prefer to claim that it connects the 
morphologically non-parallel purpose expressions svastéye (b) and dhanasa(h) (d). 


X.65.11: This vs. contains three predicated pres. participles (a: jandyanta(h), c: rohayantah, d: 
vistjantah) in the nom. plural and no finite verb. This structure is particularly clear because the 
vs. cannot be taken as syntactically dependent on the previous vs., whose Ist pl. subj. “we” 
cannot perform the cosmogonic deeds described in this vs., or as anticipating the next vs., whose 
subj. is the ASvins in the 2nd dual. The plural subject in our vs. is not identified, but presumably 
it’s the gods in general or some subset of them, perhaps the ones invoked in the previous vs(s). 


X.65.12: Four of the ASsvins’ good deeds, briskly summarized one per pada. The tenses are oddly 
varied: a: pres. piprthah, b: aug. impf. ajinvatam, c: pf. Uhathuh;, d: pres. srjathah. | have no 
explanation for this temporal grab bag. 

On Visnapu see Remmer (Frauennamen 39-40) and comm. ad X.39.7. 


X.65.13: And now we have a nomenclatural grab bag. On Paviravi see Remmer (96), though 
there is little to say. The name is also found in VI.49.7, which also contains Sarasvatt; the 
previous vs. in that hymn, VI.49.6, also has the dual dvandva parényavata found in our vs. 9, in 
similar context. 


X.65.14: Pada a condenses the second hemistich of vs. 13, though eliminating Sarasvati; the 
second pada simply expands on visve devah. 

On the ratisac- see comm. ad VIII.28.2; on abhisac- see Scar (587-88). It’s worth noting 
that in 1.51.2 abhisac- is immediately followed by svarvid-, as it is here. 

Ge takes svarin d as part of the subject, rather than part of the object as I (and Scar do 
[Re has a more complex take]). Although removing svar from the object phrase produces a more 
thematically unified object (songs, formulation, and hymn — all verbal products), the pada break 
speaks for the acc. interpr., as does the fact that the subjects are “sun-finders” and so should not 
include the sun him/itself. 


X.65.15: The 2nd hemistich is identical to VII.35.15 (likewise a hymn-final vs.), whose pada b is 
identical to our 14b. The final pada of our vs. and of VII.35.15 is of course the Vasistha clan 
refrain, and it is therefore at home in VII.35 in the Vasistha mandala. VII.35 is an enumerative 
hymn, like this one, and includes some of the same minor divinities: the Escorts and Gift-escorts 
(VII.35.11c), Sarasvati along with insights (11b), and Aja Ekapad (13a). The first pada of our vs. 
also identifies Vasistha as the praiser in our hymn. It is not possible to say whether our poet is 
borrowing the mantle of Vasistha or belongs to Vasistha’s poetic lineage, or perhaps just 
plundered VI.35. See the publ. intro. for indecisive disc. 


X.66 All Gods 

This hymn is even more focused on divine enumeration than the last one and contains a 
capacious catalogue, including many minor divinities. In this it is even closer to the spirit of 
VII.35 than X.65 is. Its final vs. is identical to the immed. preceding hymn, X.65.15, and thus 
also links the hymn to Vasistha. In fact the penultimate vs. (X.66.14) makes a strong claim to the 
poetic lineage of the Vasisthas and their eponymous ancestor. 


X.66.2: Since the yé at the beginning of the second pada follows an opening pada containing 
only a single constituent, I consider it to have domain over the whole hemistich, which provides 
a more satisfactory structure. 

On mdnma dhimahi see comm. ad X.36.5. 

With Ge and Re (also AiG II.2.132) I take maghone as an abstract, ‘generosity’. It is 
tempting, however, to interpret this vrddhi deriv. of maghdvan- as more directly related to the 
usual referent of that epithet, i.e., as meaning ‘associated with the Maghavan=Indra’, and 
construe it with vane in c, as a parallel to marudgane: “... on the community having the Maruts 
as their troop and associated with Indra.” This is exactly what Say. does (maghone maghavata 
indrasya sambandhin1). Given the pada break I think the Ge/Re/publ.tr. interpr. is probably 
better, but the other is at least lurking. 

As in its companion hymn X.65, pada d attributes ritual roles to the gods that are usually 
filled by mortals; see comm. ad X.65.4. 


X.66.4: The first hemistich is couched in the nominative, although only the first term, éditih, is 
unequivocally nom.; the others could alternatively be acc., because they are dual dvandvas, 
neuters, or, in the case of martitah, a consonant stem identical in nom./acc. pl. The second half- 
verse is entirely and unequivocally in the acc., to be construed with Aavamahe. 


X.66.5: sérasvan dhibhin is a variant of sérasvati sahd dhibhih in the preceding hymn (X.65.13; 
cf. also VII.35.11). The masc. figure sérasvant- is of course far less prominent than the 
goddess/river Sarasvati. I do not now why he was introduced here as a substitute for the 
feminine. 

The abstract mahimda ‘Greatness’ is an anomaly in the list of gods’ names in b, though of 
course English speakers would have no trouble interpreting (His/Your) Highness or (His/Y our) 
Majesty in such a list. Re’s suggestion that it is the Greatness of Indra seems plausible; see the 
passages cited by Ge (n. 5b) where mahimén- stands in for Indra. 

Ge’s suggestion (n. 5c) that the Maruts are the formulation-makers (brahmakftah) also 
seems plausible. As we see in passages like V.52.1, 5 the Maruts are praisers as well as 
recipients of praise. 


X.66.6: It is unclear how large the domain of the impv. santu is. I take it as extending through the 
whole vs., or at least the first hemistich (with appopriate adjustment in number), while Ge’s tr. 
implies that only the 2nd part of pada a falls under its sway. In a verse of this banality it scarcely 
matters. 

The unbroken predication of vfsan- in a series is strongly reminiscent of the first part of 
the Atri hymn V.40, esp. vss. 1-3. 


X.66.7: The bulls continue in this vs., but at least they have a little more to do. 


X.66.8: The hapax root noun cmpd. yajfa-niskrt- is unusual in apparently cmpding a root noun 
both with a nominal and with a preverb; this type (NOMINAL—PREVERB VROOT) is rare to non- 
existent. See Scar (649 and n. 921) and my 2020 ssudhya- (Fs. Lamberterie): 486-87, as well as 
my forthcoming “Limits on Root-noun Compounds in Indo-Iranian.” In fact, the next phrase, 
adhvaranam abhisri-, may illustrate the point (see below). As for this cmpd., see Scar (78-79), 
who suggests that it results from confusion between synonymous nis V krand is v kr, the latter an 
idiom with a synchronically unanalyzable pseudo-preverb. He even suggests an underlying form 
* yajnam-iskit-, with an accusative, which was reanalyzed as yajfa-niskrt-. Although this last 
suggestion seems fanciful (or desperate), a confusion between the two idioms may have led to 
the creation of this anomalous form. 

The cmpd abfisriyah is of course plural, but “full glories” does not go well in English; 
adhvaranam is also plural, despite the singular rendering in the publ. tr. (a lapse). For this phrase 
GEN abhisri- | would now substitute “excelling in glory over the ceremonies,” parallel to VI.70.1 
bhivananam abhisriya “excelling in glory over the creatures.” The root noun abfisii- is generally 
construed with a genitive, and the abr suggests the notion of superiority or dominance over. 
This interpr. differs somewhat from that givem by Scar (547-48) and the lit. cited there. It is 
striking that, beside our phrase adhvaranam abhisi7- (here and VIII.44.7), there exists a cmpd 
adhvara-sti- (5x). Scar (545—46) is hard pressed to account for the construction and interpr. of 
the cmpd, but I wonder if it represents an underlying * adhvara—abhr-sri-, with both nominal and 
preverb. The cmpd. has expelled the preverb because root noun cmpds can have only two 
members (see immed. above, on yajfa-niskrt-). This would be exactly parallel to the expulsion I 
hypothesize in an original */su-prati-dhaldh- ‘arrow-aiming’, resulting in *ssu-dh-, in my 2020 
article cited above. The full phrase adhvaraé—-abhi-sri- would be preserved with the gen. pl. of the 
nominal and the preverb+root noun, as here. 


X.66.9: The injunctive janayan is one of only two 3rd pl. active injunctives to this stem, where 
we expect instead the likewise transitive janayanta with -anta replacment. The other is in nearby 
X.61.7; see disc. there and my 1979 -antareplacement article (IIJ 21), esp. p. 154. 

The phrase abA/ vrata is difficult to parse. Most tr. take it as a separate prep. phrase, 
loosely construed: So Ge “fiir die heiligen Werke,” Re “selon les voeux (divins)” (commenting 
that the phrase “resolves” a cmpd. *abfivratam [no accent given]), HPS (Vrata 63) “um der 
Geliibde willen.” The publ. tr., “to their commandments,” is of this type, though it might be 
easier to interpr. as “according to their commandments” or, with a looser gloss of vrafd-, “to their 
standards.” I think some version of this interpr. is probably correct, but it is possible that vrata is 
simply another object to janayan, cf. VII.75.3 jandyanto datvyani vratani. This, however, would 
leave abh/stranded; it’s difficult, though perhaps not impossible, to take it as a preverb in tmesis 
with janayan. For another problematic ex. of abhi vrata, see VUI.32.28 and comm. thereon. 

Note that 4pah in b shows the occasional substitution of nom. pl. for acc. pl. in this stem. 
It is noteworthy here because in the previous vs. the last pada begins with a correct acc. pl. apah 
(X.66.8d); however, the c pada of the next vs. (X.66.10c) begins exactly like our pada, dpa 
Osadhih, where the nominative is correct. Cf. also other exx. of this pada opening (V.41.11, 
VII.34.25 with expected nom. — though cf. also the acc. apd Osadhih in V1.39.5). It is possible 
that the redactors altered our phrase to match the nearly identical expression in the following 
verse; since sandhi across the pada boundary would have amalgamated the final and initial 
vowels to vratapa Osadhih, the only change would have been the erasure of the accent on the 
putative acc. *apdh (that is, * vratapé). 

In c the form svarraises questions. Ge (n. 9c) simply pronounces it an honorary instr. and 
tr. “mit Sonnenlicht” (sim. HPS, Vrata 63). Re attenuates the sense but leaves the grammar 
intact, tr. “le ciel” as a second obj. to “fill.” Iam reluctant to tamper with either morphology or 
sense, though I’m not sure what filling the sun would actually mean. Kti (372) also takes this 
austere road. 

The last part of d, tanvi nf mamyjuh, is found identically in the companion hymn, 
X.65.7d. There the gods clasped to themselves the sacrifice they had just created; here the object 
is both more intangible and more comprehensive: their “will” (vasa-). I take this to mean that 
they have fully appropriated and deployed the motivation and ability to effect the actions 
described in the earlier parts of the vs. 


X.66.10: With the gen. phrase mahisésya tanyatoh both Ge and Re supply a head noun ‘master’, 
modifying the dual dvandva vataparjanya. This is certainly possible, but I think it is also possible 
that the relationship between Wind + Thunderstorm and thunder is meant to be more open- 
ended. Unfortunately the publ. tr., which reflects this idea, is hard to interpr. 


X.66.11: The formation of canayitni- here differs from éanyati- in the preceeding vs. (10b) as 
well as in the preceding hymn (X.65.13), and I’m not sure what, if any, distinction is meant to be 
drawn. I tr. tanyatu- as “Thunder” and fanayitnu- as “Thundering,” but this is simply to register 
the difference in formation. Note esp. that X.65.13 contains the sequence tanyatur ékapad ajah, 
which seems a minimal reverse reordering of our a/d ékpat tanayitnuih—which might suggest that 
tanyatu- and tanayitnu- refer to the same entity. Since sorting out these minor divinities is 
difficult anyway, I won’t speculate further. 

In d we may have two different groups — the All Gods and my patrons — or the gods may 
be identified as my patrons, with patrons an appositive. The position of ut# could be compatible 


with either reading, conjoining all of d with the list in abc or conjoining the two terms of d. The 
standard interpr. (Ge, Re; also JSK, DGRV 1.335) opt for the former, but it’s worth noting (as Ge 
does, n. 11d) that the gods were identified as patrons (same word saréyah) and creators of the 
sacrifice in vs. 2, and so the second possibility is a strong one. 


X.66.12: Ge/Re take maénavah as ‘humans’ and as modifying the Ist pl. subject of syama (“may 
we humans be ...””). The publ. tr. “might we be Manu-s,” with the more specific interpr. of the 
stem mdnu-, which then is predicated of the subject, comes from a suggestion of JPB. The idea is 
that we all want to enact the role of Manu as first sacrificer at the first instantiation of the 
sacrifice, which would then be a joint venture between Manu (/us Manus) and the gods, who, as 
we saw in 2d (and X.65.7d), begot the sacrifice. In b it is surely the gods who are urged to lead 
the sacrifice east. Re cites Bergaigne as having an interpr. similar to the publ. tr. (“puissions- 
nous étre a vos yeux des Manus ...”’). 


X.66.13: The divine model for the current sacrifice is further set forth here. 

See extensive disc. of prativesa- (only here in the RV, but common later) and related 
words ad X.49.5. The literal gloss in AiG II.1.284, ‘die Wohnung gegeniiber habend’, and its 
suggested meaning ‘neighbor’ seem reasonble. 


X.66.14: This vs. makes a strong claim on the part of the poet(s) to belong to the poetic lineage 
of Vasistha, who is surely the referent of prtrvét ‘like/in the manner of (their) father’. I think it 
quite likely that the seer embedded in rs/vat ‘‘like/in the manner of the[/a] seer’ is also Vasistha, 
rather than a generic figure. 

The close partnership between us humans and thte gods in the sacrificial enterprise is also 
depicted here, where the gods are referred to as prized and pleased ‘kinsmen’ (j#atdyah). 


X.66.15: This vs., identical to the final vs. of X.65, also asserts the Vasistha connection. 


X.67—68 Brhaspati 

Two hymns dedicated to Brhaspati. In addition to the usual treatments, see HPS’s 
detailed discussions in B+I; Re treats the Brhaspati hymns in EVP XV. On the supposed poet 
Ayasya see comm. ad X.67.1. 


X.67 Brhaspati 


X.67.1: The first word of the hymn, imam, is a near-deictic “this ... here” and implicitly locates 
us on the ritual ground, with this hymn (dA/- ‘insightful thought’) being recited now. In this 
particular case, the speaker credits “our father” (pita nah), by implication Brhaspati, with finding 
(that is, composing) the hymn, with an augmented imperfect avindat. This is unlike the usual 
RVic situation, in which the poet claims to be himself composing the hymn, though “in the 
manner” of a father or ancestor — e.g., in the immediately preceding hymn, X.66.14 vasisthasah 
pitrvad vacam akratai “like their father(s) the Vasisthas have made speech”; instead it seems to 
depict something closer to the later Srauta ritual situation in which already existing ritual texts 
are recited in a fixed liturgy. 

On the various possible referents of “seven-headed” (saptésirsnim) see Ge (n. 1a), HPS 
(228). 


The adj. brhatim ‘lofty’ evokes the dedicand’s name, Brha(spa)ti; we might also see the 
anagram in pita (©) -pati-. 

The “fourth one” (furiyam) in c cannot be directly coreferential with imam dhfyam in 
pada a because of the gender difference. It could, however, match ukthém in d. As noted in the 
publ. intro., it is strongly reminiscent of the fourth part of speech or the fourth formulation often 
prominent in Vedic discussions of the nature and powers of speech. Indeed, HPS takes it as the 
fourth formulation (bréhman-)(224). 

The adj. ayasya- ‘irrepressible’ is used of various gods (Indra, Soma) and surely here 
refers to “our father,” that is, Brhaspati, as HPS (227-28) argues. The Anukramani has probably 
extracted it from this first vs. as the name of the poet, to whom not only these two hymns (X.67— 
68) but also [X.44—46 are attributed, and who becomes an independent figure in the later 
tradition. On the reinterpretation of the adjective as a PN, see HPS (165-66, 227—28), citing 
Pischel; Mayr (PN s.v.); and comm. ad 1.62.7; and for Ayasya’s later existence, see Macdonell- 
Keith, Vedic Index s.v. 


X.67.2: This vs. is lexically chained to vs. 1 (see HPS 228): 1d sd#msam. 2a sémsantah (both pres. 
participles, in adjacent padas); 1a dhiyam: 2a didhyanah, |b rta(-prajatam): 2a rtam, note also 
pita (a) contrasted with putrasah (2b). This chaining superimposes the pl. Angirases (vs. 2) on 
the sg. Brhaspati (vs. 1) as the original joint devisers of the verbal portion of the primal sacrifice. 
The important connection between dhi- (la) and didhyana- (2a) is not signalled in the publ. tr. 
due to the difficulty of coming up with a non-awkward English verb. Perhaps “seeing insights 
straightaway” in 2a. 

The agreement of the participles s#msan and sémsantah also suggests that their objects, 
ukthdm (1d) and rtém (2a), can be superimposed and identified with each other (see Lii 421, Re 
comm. ad loc.). There is also verse-internal lexical and morphological play: the pres. mid. 
participles ending padas a and c, didhyanah and dédhanah, share not only a suffix and ending (- 
anah), but also a reduplicative skeleton, d_dh. And dhama in d picks up dadhanah in c. 

The meaning and referent of vipram paddm are disputed, as instances of pad@- often are. 
Ge takes the phrase as a double acc., with padém predicated of vipram and meaning ‘track’: “den 
Redekundigen zu ihrer Wegspur machend”; he explains (n. 2c) that they follow in their speech 
the tracks/traces of Brhaspati. But most interpr. take vipram as a modifier of padém, meaning 
“inspired word/speech.” See Lii (522 n. 6), Re (ad loc.), HPS (225). I do not see why it cannot be 
a pun, as the publ. tr. presents it (though perhaps it should be better phrased in the manner of Ge: 
“laying their inspired word as their track,” in this case the track of the ritual cursus. 

Most interpr. take mananta to mean “they thought up / devised” the dhama of the 
sacrifice: Ge “haben ... ersonnen,” HPS (225) “haben ... erdacht,” Re “ont inventé.” Certainly 
the prathamdm ‘first’ qualifying dhama supports this view. However, the occurrence of the VP 
dhéma ména- in X.97.1 méanai ... dhama,” where it refers to the various forms of plants, favors a 
more neutral “think about / bring to mind,” with no sense of creation or invention. Hence my 
“pondered” — though I do not entirely reject the standard view. 


X.67.3—8: The narration of the Vala myth begins here and continues through vs. 8. As noted in 
the publ. intro., the pattern associated with the name Brhaspati in this sequence is significant. 
The name first appears in vs. 3 at the beginning of pada c, and this nom. brhaspatih occupies the 
same position in 4c and Sc, as well as 8c, with acc. bfhaspétim beginning 9c and 10c after the 
recital of the myth proper. Brhaspati’s variant brahmanaspatih opens the c pada of 7. But in the 


center of this sequence, vs. 6, we find instead indrah at the beginning of the vs., a vs. with no 
occurrence of Brhaspati — structurally imposing, as I suggest in the publ. intro., the 
superimposition and identification of Brhaspati and Indra. 

The preverb v/figures prominently in this account (3b, 4d, 6b, 7b, 7d). 


X.67.3: This vs. is esp. focused on the soundscape of the myth. On the one hand, the two 
intensive participles, v4vadadbhih (a) and abhikaénikradat (c), both of sounds associated with 
animals, convey a sense of the constant cacophony in the background of the mythic actions: the 
Angirases’ constant vocalizations compared to the disordered honking of geese, Brhaspati’s 
continual roaring at the cows like a bovine himself. On the other hand, the final pada depicts the 
ritually regulated starting up of the praise song and its hymn tune, the province of the priestly 
figures the Prastotar and the Udgatar, an oasis of sonic order in the midst of an uproar of voices. 
The presence of both ufé@and ca in pada d is curious, esp. since they seem to form a “both 
... and” structure, conjoining the two verbs prastaut and Ud ... agayat. This kind of subclausal 
usage is rare with utd, as is the mixed construction with ca. See JSK (DGRV 1.357) for disc. Of 
course, in pada-initial position ca could not be used, but there doesn’t seem any reason why pra 
astaut could not have been separated through tmesis by ca (* #prd castaut ...), like lic ca ... 
agayat. Because these finite verb forms are preceded only by participles (vyasyan ... 
abhikanikradat) modifying the subject, we cannot interpr. the u/d as a clause connector. 


X.67.4: The three feminine entities, divided into two and one in pada a, but aggregated as three 
in d, are universally interpreted as “doors” (for which I substituted “gates” as slight more suitable 
to a cave). As Ge points out (n. 4d), the ‘doors’ (diiras) are found in this Vala context in VI.18.5 
and X.120.8. Re cleverly suggests that there may have been a (notional) haplology from the 
sequence dva(bhyam) *dvarbhyam that resulted in the gapping of the ‘door’ word here. 

Note the echo of the first word of the vs., avah (/avo) ‘below’, and the last, Zvah ‘opened 
up’ (underlying avan). 


X.67.5: Here we meet another “three,” but neut. (érini), not the fem. of 4d (tsrah). 

Pada a contains the problematic sayathem (Pp sayatha im), which has received a variety 
of interpr., none of them satisfactory. The publ. tr. follows Old (as does Re) in taking saydatha as 
a neut. acc. pl. (Old “Lagerstatten,” publ. tr. “lairs”) as parallel obj. beside purdm. The stem is 
otherwise only found in two passages in adjacent hymns, dat. sayathaya (V1.18.8) and loc. 
Sayathe (V1.17.9). Both those forms appear to have (quasi-)infinitival value ‘to lie’, although 
only the dative fits this function well morphologically (see comm. ad VI.17.9). Gr suggests we 
should read sayathe here as well (with no explan. of the -27); Ge (n. 5a) reads sayatha (with the 
Pp, the likely analysis), but claims that the form is an infinitive (with no explan. of the 
morphology). HPS (B+I 225-26) takes it as an instr. (flg. a corrrection by Thieme [IIJ 3.15] of 
HPS’s tr. in Vrata 47 n. 84), attributing the sense ‘riverbed’ to the stem: “Nachdem er den 
zurtickgebeugten Wall durch ein Flussbett zerspalten hatte.” I have no idea what this is meant to 
mean; how can a fortress be split by a riverbed, and how did Brhaspati get hold of such an 
instrument in the first place? In his tr. in Vrata, sayatha- is also ‘riverbed’, but (I think) as an acc. 
pl., expressing what parts the fortress separated into after Brhaspati split it (“Die ... Burg ... 
zerspaltete er in (Fluss-)betten”’), which are then the referents of the “three” in pada b; this 
interpr. basically follows Ge’s alternative, given in n. 5a. Given that that the various tricky 
manipulations of morphology or meaning don’t yield plausible sense, Old’s acc. pl. seems the 


simplest and the least harmful. But I am still disturbed by several features. First, at least in my 
interpr. the fem. sg. d4pacim modifies puram, but is separated from it by sayathem. However, this 
word order might be iconic for splitting apart the fortress. More serious is the position of the 
particle im (assuming that’s what’s lurking in sayathem). In my treatment of this particle 
(“Rigvedic sim and im,” Fs. Cardona 2002) I point out (pp. 303—4 and n. 23) that 771s almost 
always found either in second, or modified second, position (as in 7a) or directly before the verb. 
Of the 208 instances of im (per Lubotsky), only nine fail to conform — including this one. After 
reconsidering the problems posed by sayathem I now find I cannot accept the neut. acc. pl. + 7m 
interpr. found in the publ. tr. The need to posit an out-of-place 7m seems close to fatal, esp. 
because the acc. pl. ‘lairs’ doesn’t fit the passage all that well, and further the other two 
occurrences of the stem saydtha- are (quasi-)verbal usage, not concrete. I now find myself 
sympathetic to Gr’s suggestion that we read *saydthe. This entails assuming that the -77 was 
originally a hiatus breaker (notionally -?) that was reinterpreted as a real m— even though (and 
this is a major problem) this is not a sequence (*-e a-) where a hiatus-breaking - 7 would be 
introduced. If this dubious analysis is accepted, sayathe would have the same quasi-infinitival 
use as in VI.17.9 and depict the collapse of the piir- and its subsequent position. I would now tr. 
“Having split apart the stronghold to lie facing backwards,” eliminating “(from front) to back, 
(having split apart) the lairs” and picking up with “at one blow.” The use of a form of ‘lie’ would 
thematically connect this account of the Vala myth with the Vrtra myth, where V sis a signature 
word (see esp. I.32). 

The next problem is the identity of the three (neut. “7in/) in pada b, which in part depends 
on the sense of the lexeme ns V rt. In its only other RVic occurrence, in IX.108.6, the object is 
something desirable (cows) that one cuts out from its surroundings (stone) (... amano nir ga 
akrntat), i.e., essentially the same context as here. Our nis V Art seems parallel also to nis V bar in 
a similar context in the next, paired hymn (X.68.8). With Ge (n. 5b) (and Say., sim. Re) I identify 
the three as the dawn, the sun, and the cow found in pada c (usésam siiryam gam), despite the 
gender mismatch between neut. “ini and the assorted fem. and masc. items in c; the neut. may be 
a cover term for “three (things),” esp. since neither masc. nor fem. would encompass all three. 
(Re supplies “trésors” with “7ni.) Although together padas cd name four things (including 
arkaém), this last term is in a separate pada and, as Ge points out (n. 5b), Brhaspati had already 
found it (see lab dhivam ... avindat). Moreover, in the parallel in the next vs., X.68.9, the verb 
‘find’ (avindad) has three objects, and though ark# also occurs in that vs., in a separate pada as 
here, it is in the instr., not the acc. of the other three. 

““Water-holder, reservoir” (udadhr-) is a slightly odd way to refer to the Vala cave, but it 
can hardly have any other referent. The usage is similar to that of “well” in English, which can 
be used metaphorically as a container for substances other than water (e.g., “well of loneliness”); 
in fact, we also have metaphorical expressions with this very word — e.g., “reservoir of 
goodwill,” “reservoir of infection” (apparently a technical term in epidemiology), etc. 


X.67.6: On the significance of the vs.-initial placement of indrah here, see comm. above ad vss. 
3-8 and the publ. intro. Not only is Indra superimposed on Brhaspati here, but he has access to 
the same verb: (vi) cakarta, like Brhaspati’s (néf ...) akrntatin 5b. 

As noted in the publ. intro. raksitar- ‘guard’ is an ambiguous and potentially menacing 
term. See Re’s comm. 

Gr, Ge, and HPS (226) render kard@- as ‘hand’, a sense well established in the epics and 
later, but, as Re points out, this is likely the only example in Vedic. (The other RVic 


occurrenceof the stem, in I.116.13, refers to the ASvins. Ge and the publ. tr. [JPB] take it as 
‘hand’, but a more generic ‘doer’ seems more likely. The occurrence in AVS XII.2.2 likewise 
fits its context better with such a sense.) A meaning ‘hand’ here would seem distinctly odd, since 
the action of ‘cutting apart’ (viv kr?) is not something a hand by itself can manage (outside of 
Kung Fu movies) — better a physical ‘doer’, concretized as ‘tool’ or, with Re, “un instrument (a 
découper)” like a knife. 

On sweat as a sign of ritual activity, see my 2015 “Avestan xsuuid.” A more literal tr. of 
this bahuvr. would be ‘whose ointment/unguent is sweat’. The theme returns in the next vs., 7d. 


X.67.7: Note the allit. in s@... satyébhih sékhibhih sucadbhih (also unified by instr. pl. ending) 
and (g0)dhayasam ... dhanasair (a)dardah. 

The cmpd g0-dhayas- ‘cow-nurturing’ is presumably meant ironically, continuing the 
ambiguity of raksitaram dughanam. It has an Old Avestan cognate gaodaiiah- (Y 29.2). Perhaps 
it is not an accident that the Avestan occurrence is in the famous Lament of the Soul of the Cow, 
when the Cow is complaining that the cow-tending is not entirely satisfactory. The Aves. 
correspondent supports a rendering ‘nurturing cows’, ‘having the nurturing of cows’ (so Gr). 
However, most tr. interpr. g0- not as an obj. of the 2nd member, but rather as the source of 
nourishment — Ge “der von den Rindern sich nahrte”; Re. “qui tétait [le lait] des vaches”; HPS 
“dessen Nahrung die Kithe sind.” I assume that all these interpr. are trying to capture the fact that 
the Vala cave is a sinister, not a nurturing figure towards the captive cows . But this seems to me 
sufficiently covered by an ironic interpr. of the cmpd. (like gopat- in the next vs.). Against the 
“source” interpr. is the fact that several of the host of X-dhayas- cmpds — ari-dhayas-, karti- 
dhayas-, bhiiri-dhayas- -- clearly have 1st member objects (‘nourishing the stranger’, etc.). visva- 
dhayas- is ambiguous: either ‘nourshing all’ (with obj.) or ‘having all nourishments’, but it 
certainly doesn’t mean *‘deriving nourishment from all’; by my interpr. Aari-dhayas- means 
‘having golden nourishment’, not ‘nourishing the golden’, but again certainly not *‘deriving 
nourishment from the golden’ (see comm. ad III.44.3). 

The root-noun cmpd dhana-sé- is found 6x in the RV, including in nearby X.65.10; 
dhana-sa- here is a nonce thematization. See Scar 581. 

The gharmda- in gharmad-sveda- may well refer to the gharma pot at the Pravargya ritual; 
cf., in the frog hymn, VII.103.8 adhvaryévo gharminah sisvidanah and comm. thereon. 

For the sense of viv nashere, see comm. ad X.64.15. 


X.67.8: iyand- ‘begging’ may be used sarcastically here. They used verbal means, which is like 
begging, but the words in fact ‘compelled’. 

isanayanta — This hapax, which belongs in the hazy group of isana-, isanya- and the 
nominals sséni- and isanya-, is rendered by Re and HPS as intrans./reflex. But it is surely an -anta 
replacement and so is trans., as Ge (and I) take it. 

mutho-avadya-pa- is one of the few three-member cmpds in the RV; I have found fewer 
than 20 (not counting negated two-member cmpds, cmpds with su- and dus-, and cmpds. with a 
lexicalized member [like gopa-]). This rarity adds to the difficulty of interpreting it. It seems to 
have been rather casually assembled. The final member -pa- is, like -sa-in 7 above, thematized 
from the root noun -pa- ‘protect’ (see Scar 308). For avadya-pa-, Renou cites the syntagm 
1.185.10 patém avadyat. To this “protecting from fault,” the adverb mithéh ‘alternately, 
mutually’ would be loosely joined. If ‘protecting each other from fault’ (e.g., Old “einander 
wechselseitig als Abwehrer von Schande habend”’) vel sim. is really the sense of the cmpd., its 


application to the Angirases is somewhat puzzling. But there is an alternative. In my copy of 
HPS’s B+I, which belonged to Stanley Insler, he penciled in the margin “protecting from falsity 
and disgrace = dvandva.” This seems eminently worth considering, esp. if m7/thah here has a 
sense closer to that found in Iranian, where it refers to wrong or falsehood. For the Old Persian 
evidence see R. Schmitt, Wérterbuch der altpersischen Kénigsinschriften, p. 215 with lit. In 
Avestan the adverb is esp. associated with false speech: Old Avestan mrah-uuacah- ‘having 
false speech’, YA m9aoxta- ‘falsely spoken’, mr90.aog- ‘falsely speaking’. Here it would be 
paired with avadya-, whose literal meaning is of course ‘not to be spoken’. I now suggest an 
alternate interpr., based on Insler’s dvandva analysis: “protecting from the false and the 
unspeakable” — an appropriate description of the Angirases, whose realm is true and effective 
speech. Alternatively, it is possible that we are dealing with two words here, with mithah a 
separate adverb (as in the next hymn, X.68.10, where it means ‘alternately’) and a standard two- 
member cmpd. that should be accented *avadya-pébhih (cf. dhana-sath in 7b), with the accent 
having been erased redactionally. The problem then would be: what does mthah mean in that 
context? It seems unlikely that Brhaspati and the Angirases alternated in releasing the cows or 
did so rivalrously. I therefore prefer the dvandva analysis. 

lid usriya asrjata reprises 4d Ud usra akar. 


X.67.9: This is the transition vs. back to the present time and the Ist ps. poets — but we don’t find 
that out till the 1st pl. m2adema in d. Till then it could the subject could be the Angirases. 
Note that Brhaspati here is credited with martial, more-Indra-like skills. 


X.67.10: With Old, I attach ab to the previous vs. because it seems to continue the victory 
narrative from there, but this is not necessary. The second hemistich lacks a finite verb; I supply 
anu madema from 9d. 

Pada c is a mash-up of 9a vardhéyantah and 9c brhaspétim virsanam. 

My interpr. of d differs from the standard ones, and infuses it with more content — 
perhaps going beyond the evidence. It is dependent on the interpr. of nana. Ge (n. 10c) follows 
Say. (nana diksu santah) in taking it locationally (“da und dort weilend”), while Re seems to 
project this onto conceptual social location (“bien qu’ étant diversement (situés sur le plan 
social)”). I suggest that the nana refers to the varying capacities of the poets, who each “bring 
light with their mouth” (bibArato jyotir asa), but in different ways according to their particular 
verbal skills. 


X.67.11: On the formation of the infinitival vayodhaf(also X.55.1), see Scar 261. 


X.67.12: The intrusion of the Vrtra myth (pada c) and other violent Indraic exploits is surprising 

in this insistently Brhaspati/Vala-oriented hymn. The vs. seems tacked on; on the other hand, the 
invocation of Heaven and Earth duplicates that of the two world halves in 11d. More to the point, 
there is some ring composition: sapfdin la and 12c, mirdhén- in 12b recalling sirsan- in la. 


X.68 Brhaspati 

On the complex style of this hymn see publ. intro. 

Like X.67, this hymn has its share of verse-, hemistich-, and pada-initial occurrences of 
brhaspati-. 1d, 2d, 3c, 4c, 5c, 6b, 7a, 8d, 9c, 10b, 11d, 12c. There is one, and only one, per verse. 


As discussed below ad vs. 7, it is likely that all these occurrences are extra-clausal and 
topicalized. 


X.68.1: This vs. has three marked similes (a, b, c), each of which presents difficulties of 
interpretation. In all three cases the comparandum is the chants (arkd-) directed towards 
Brhaspati in d. 

In the first simile the point of comparison is noisy water birds “constantly gabbling” (the 
intens. part. vavadatah, see in the previous hymn X.67.3 where the Angirases are modified by the 
same participle). There is some unhappiness among interpreters about the other participle in this 
simile, réksamana-. Gr suggests reading yaksamana- (‘appearing, displaying’?); Old favors 
Brunnhofer’s suggestion Aréksamana- ‘howling’ (vel sim.), which is associated with udaprit- in 
IX.108.7. However, as Ge points out (n. lab), this would involve adjusting the sandhi of 
transmitted vdyo. And I for one see no semantic problem with réksamana-. Flocks of birds on 
water are often found in fairly tight, noisy groups, which can be seen as (and probably are) 
mutually protective. I take the middle participle as reciprocal; Re interpr. it as passive (““qu’on 
tenait enfermés”), but the middle of Vraks is never passive. 

Note that the part. vavadatah occurs across the pada boundary from the birds and sits 
exactly between the first and second similes. This allows it to be construed with both, as, e.g., 
HPS (218) sees. With the first it is a nom. pl. masc., with the second it is the homonymous gen. 
sg., modifying abAriyasya: “of the ever-speaking (lit.) X of the cloud.” Although most interpr. 
abhriya- as the cloud itself, I prefer to see it as the adj. it is formally, modifying a gapped 
“thunder.” 

The difficulty of c lies in the hapax giribhraj- and within this cmpd there are several 
problems: 1) what is the second member? and 2) what is the relation of the first member to the 
second? For a detailed disc. see Scar (373-74). A number of possibilities have been suggested 
for the etymology of -bfAraj-, of which the strongest competitors are * bh/eg* ‘swell’ (also 
possibly in the root noun bAraj- AV VII.90.2, possibly meaning ‘penis’) and * bhreg ‘break’ (for 
a recently suggested alternative root see below). The ‘break’ interpr. is the one favored by most 
tr. and comm.: Gr, Ge, Re, HPS (218), Mau (155) [Pokorny IEW also includes it there] and 
generally involves a direct-object function for the 1st member, or at least a goal, though an 
ablatival source is also sometimes considered: e.g., Re “brisant la montagne” (direct obj.) versus 
Mau “as they break upon the rocks” (goal) versus Gr (alt. gloss; sim. Re’s alt. in n.) “aus ihnen 
[=mountains] hervorbrechend” (source). For “waves” in a similar direct object context, see 
VI.61.2 iyém ... arujat, sanu girinam tavisébhir urmibhih “She [=the river Sarasvati] broke the 
back of the mountains with her powerful waves.” The problem is that there are no other certain 
(and few if any possible) traces of *bAreg in Indo-Aryan. Mayrhofer (EWA s.v. bAraj-) considers 
it “willkiirlich” to involve the ‘break’ root here. 

The ‘swell, be erect’ interpr. has the merit of an at least tenuous connection with another 
Vedic word, the aforementioned root noun bfrdaj- ‘penis’(?). The publ. tr. follows this interpr. 
and the exact wording, “stiff-peaked (like) mountains,” was adapted from a suggestion of Darms, 
reproduced in EWA (“Steifheit wie Berge habend”). Scar also favors ‘swell’, but points out that 
giti- as first compound member often has a locatival sense (e.g., gir-ksit- ‘dwelling in the 
mountains’; Scar’s suggested gloss, ‘im Gebirge schwellend,” is more plausible, if less poetic, 
than the one based on Darms. 

Recently (WECIEC 28, 2016; Proceedings publ. 2018: 79-81), R. Ginevra suggested a 
different interp. of both parts of the cmpd and a diff. meaning for the whole. He glosses it “loud- 


roaring.” The 2nd member belongs to a root * bfr(fz)g ‘roar’, of his manufacture, whose nearest 
Vedic relative is, by his account, bharjdyant- in X.46.4 — but see comm. ad loc.: it is not at all 
clear that this stem even exists. As for the first member, he takes it as a reduced form of *%erh2 
‘heavy’. This is of course a particularly bold interpr., since ‘heavy’ has u-vocalism in Skt. (gur- 
u-); Ginevra has a complex and ultimately unconvincing way to get to gi7-, but the real problem 
is that it’s hard to imagine a *gir7- ‘heavy’ surviving the competition not only of the well-attested 
giri- ‘mountain’, but the even better attested gir- ‘song’. That a cmpd ‘loud-roaring’ would have 
survived with that meaning in Vedic when neither of its members has any support in the attested 
language, beggars belief. 

But Ginevra’s alternative interpr. has the merit of reminding us that the cmpd. should 
somehow fit the simile in which it’s embedded, and that simile concerns noise. Wave(s) are at 
least marginally associated with sound elsewhere in the RV: see 1.44.12 sindhor iva prasvanitasa 
arrmayah “like the clamorous waves of a river’; [X.50.1 sindhor armér iva svanah “like the roar 
of the wave of a river,” and so perhaps the cmpd giribhraj- does not have to contribute 
semantically to the simile; on the other hand, deploying a hapax cmpd that is irrelevant to the 
content of the passage seems an unlikely move on the part of a skilled RVic poet. Assuming that 
it does contribute to the noise simile, I now think that “breaking the mountains” is more 
compatible with the simile than “stiff-peaked (like) mountains,” since breaking or pounding the 
rocks is going to produce a certain amount of noise. At least as an alternative, I would therefore 
now change the publ. tr. to “breaking the mountains” (see VI.61.2 cited above), despite the 
problematic absence of other reflexes of * bhreg. 

The collocation of drm/- and V mad ‘be/make exhilarated’ found here (drmadyo madantah) 
is also found elsewhere: VI.44.20, VIII.14.10, passages laconically cited by Ge (n. Ic; see also 
HPS). The association presumably arose because urmi- is often used metaphorically of 
“wave(s)” of soma, whose signature verb is V mad. 


X.68.2: On the interrelated and developing similes in this vs., see the publ. intro. as well as Ge’s 
n. 2ab. 

The opening phrase sém gobhih participates in two different images in the first hemistich. 
The first, unrecognized by other tr./comm., is triggered by the end of the preceding vs., (abi...) 
anavan “they bellowed.” In the Angiras context gdbhih can be associated with the root V nu 
‘bellow’. See, e.g., [V.3.11 sém angiraso navanta gobhih “The Angirases roared along with the 
cows” (also V.45.8), with both sém and gobfih. The joint bellowing refers to the mutual 
recognition-by-sound that allowed the Angirases to free the cows penned up in the Vala cave. 
(Note also that Brhaspati roared at the cows in the previous hymn. [X.67.3], though with a 
different root: brhaspaétir abhikénikradad gah.) 

But sém gobhih V nialso exists independently; see V.42.4 sém indra no manasa nesi 
gobhih “Through your thought, Indra, lead us together with cows,” and the final word of the 
hemistich, m/naya, is thus also to be construed with the opening. The object of the frame 
construction is gapped, but with Ge and Re (and HPS in n.) we can supply. the Angirases, whom 
Brhaspati reunites with the (freed) cows. In the simile Bhaga leads Aryaman (bhdga ivéd 
aryamaénam); as | explained in the publ. intro. “Bhaga (Fortune or Good Fortune) leads Aryaman, 
the "civilizing" god of custom, one of whose roles is patron of marriage, to the marriage 
ceremony in order to preside.” The ceremony itself is found in the next pada. That the simile in b 
relates to the marriage is the view of Ge, Re, and Mau (156 n. 2), though HPS explicitly 
disavows this interpr. (219 n.). 


In my opinion, the verse-initial sém gobhih that we’ ve already used twice in the first 
hemistich gets reused in pada c, as Ge also suggests (n. 2c, tentatively also Re n.). The simile, 
which dominates the pada, is of the marrriage ceremony, with the officiant (yaéne mitrah) in the 
nom. “anointing” the married couple in the acc. (démpati). As Ge points out, this step in the 
ceremony is ordinarily expressed with the lexeme sém V afj(e.g., in the final vs. of the wedding 
hymn, X.85.47 sém afijantu visve devah, see also Ge’s other citations). It is rather nice that sém 
‘together’ unites the various pieces of this vs. 

Two questions remain about the verse. First, who is the referent of jane mitrah? second, 
how does the frame, which must be entirely supplied, match the simile? As for the first, most 
take the mitra- to be an actual friend or close associate of the couple (so Ge, Re, Mau), while 
HPS, with a different arrangement of simile and frame, opts for Mitra. I think instead that it is 
Agni, who is elsewhere called jane muitrah (11.4.1, VII.23.8; for disc. see my “Rigvedic 
Svayamvara?” Fs. Parpola [2001]: 312). Agni officiates at the wedding by virtue of the centrality 
of the ritual fire at the wedding ceremony. 

My answer to the second question is given in the publ. intro.: “Just as Agni anoints the 
marrying couple with milk, so Brhaspati "anoints" the Angirases (compared to the couple) with 
cows.” Alternatively, Ge and Re take the Angirases and the cows as the two parties to the 
ceremony representing the dual démpati ‘married couple’; this is also one of the possibilities that 
HPS entertains. This is possible, but it fails to make use of the instr. gdb/if as the anointing 
medium. And the image of the Angirases and the cows pairing off in marrriage might be a bit 
extreme. 

Pada d breaks this mood, with competition substituting for union. Again, the identity of 
the object in the frame, to which the swift horses are compared, is unspecified and somewhat 
unclear; I assume the Angirases, who are spurred to action to open the cave. (This action is, of 
course, out of order, since the rest of the vs. assumes the cows have already been freed, but 
chronological scrambling is scarcely unknown in the RV.) 

Another question about d: who is addressing Brhaspati? I assume that the abrupt 
departure from the topic of abc also returns us to the larger context of the hymn, and the poet is 
the speaker, but both Ge and Re take the address to be internal to the scenario of pada c and 
spoken by the officiant (jane mutrah). In this case it could not be urging the Angirases to open the 
cave, since the cave is already open. /fwe intepret the impv. clause internally (which, as I said, I 
am not inclined to do), we might compare Agastya’s address to his wife Lopamudra in [.179.3 
Jayaved atra Satanitham ajim “\et us two win here the contest of a hundred strategems,” as a 
programatic blueprint for marriage. It too contains the word 4/- ‘contest’. However, I think this 
is farfetched. 


X.68.3: The first hemistich consists entirely of fem. pl. adjs. with no referent specified until pada 
d gah, but of course the cows are in the discourse and were mentioned in the instr. in 2a. 

There is no agreement on the sense or even the formation of the hapax cmpd sadhv-aryah. 
Glosses range widely: Say. sadhinam kalyanam payasam netrth, Gr “gerade aus, vorwarts 
strebend,”’ Old “‘bei denen die Arier ihr Ziel erreichen,” Ge “die einem trefflichen Herrn 
gehoren,” Re “tres amicales,” Th (Fremdl. 87) “in guter Weise (schénstens) fremdenfreundlich 
(gastlich),” HPS “die gut gastlich sind,” Mau “dear to the pious,” JPB (Adityas 162 n. 23) 
“correctly civilized.” Several of these (notably Old and Ge) assume that the cmpd is a bahuvrihi, 
but the accent is an obstacle. Old refers laconically to AiG I.2.296(d), treating bahuvrihis with 
2nd-member accent whose Ist member ends in -/- or -u-. But even if this rule worked better than 


it does, all of the cases listed there have Ist members with light initial syllables (purt-, etc.), and 
sadhu- decidedly does not (cf. also the bahuvrthi sadhu-karman- X.81.7 with expected accent). 
Moreover, the simplex aryda- is an adjective and should not therefore be the head of a bahuvrthi 
unless the adjective has been substantivized (as Ge’s Herr and Old die Arier implicitly assume). 
The publ. tr. follows JPB’s interpr. of the adj. aryd- as ‘civilized/civilizing’ (discussed at length 
in Adityas, 155-62), that is, “adhering to or upholding to (s/c) the rites and customs of the Vedic 
peoples” (155), who are the others (ari) who belong to the larger Arya community (on which see 
comm. ad IX.79.3). The term is used here of cows in the context of hospitatlity (see immed. flg. 
atithinih and Thieme, Fremdl. 86-87), a cardinal Arya principle, but I do not think it necessarily 
has the narrow meaning “fremdenfreundlich” that Th gives it. It could simply emphasize the 
cows’ status as domestic animals that ordinarily form part of the social group (see JPB’s “they 
are domesticated and hence a part of the community,” 162 n. 23) and have been reintegrated into 
it after their abduction and imprisonment outside of it. With Th I. take sadhu- as adverbial here, 
rather than as referring to a group of particularly worthy people (e.g., Mau’s “the pious”). 

The final word of pada a, ssirah, makes a bad Tristubh cadence. In fact, though the stem 
isira- generally behaves well metrically when internal, often occuring right after the caesura 
where two light syllables are at home, there are several pada-final occurrences like this one, 
making a bad Tristubh cadence: in addition to this one, II.29.1, V.37.3, [X.96.15, X.98.3 (see 
also, in dimeter VIII.46.29). In all these cases a heavy second syllable (*/sira-) would be 
preferable, but precisely this shape would be anomalous in the post-caesura occurrences. 


X.68.4: Judging from the 2nd hemistich, this vs. returns us to the moment of the opening of the 
Vala cave and the release of the cows. Brhaspati split open the enclosure (“the skin of the earth’’) 
so easily that his tool for splitting is compared to water in pada d; see a similar characterization 
of the ease of this deed in the next vs., 5d. It is harder, though not impossible, to fit the first 
hemistich into this picture. I take ab as referring to the ritual preliminaries to the assault on the 
cave. The phrase stasya yoni- is quite common in the RV, used for the ritual ground and esp. for 
the place where the ritual fire is installed (III.62.13, etc. etc.; see comm. ad X.65.7). The “honey” 
with which Brhaspati is sprinkling it may be milk or soma or even water. Despite Ge (n. 4a) and 
others (Mau, esp.) I don’t think the liquid is rain, because Brhaspati isn’t particularly associated 
with rain elsewhere. 

Pada b is the real problem, in part because of the ambiguous sandhi form arka. The Pp 
takes this as nom. sg. arkdh, and this is followed by most interpr. Before assessing that interpr., 
we should investigate what its referent might be. The stem arka@- means both ‘chant’ and 
‘ray/flame’. Its proximity to u/ka- ‘firebrand’ in this pada has led a number of interpr. to favor 
the latter identification (e.g., Ge “Wetterstrahl’”; also Re, Mau). However in a Brhaspati context 
the word should mean ‘chant’ — as it in fact does elsewhere in the hymn: 1d, 6b, 9b; see also in 
the previous hymn X.67.5. The chant is the means by which the Vala cave is opened. Old and 
HPS both recognize that arkd4- must mean ‘chant’ here; they both decide that Brhaspati is the 
personified ark@- and therefore accept the nom. interpr. of the Pp. This is possible, but I prefer 
interpr. the sandhi form as loc. arké, as a minimal loc. absolute: “when the chant (was chanted),” 
referring to the moment when the cave is opened. That the chant can be secondarily associated 
with fire, and so the juxtaposition of arka and u/kam here is probablly not accidental, is shown 
by 6b agnitépobhir arkath “with his fire-hot changes.” 

The problem that I can’t solve is what is the object of avaksipén in the frame, compared 
to the “firebrand of heaven” (u/kam ... dydh) in the simile. In the publ. tr. I tentatively supply 


‘honey’ from the first pada, and in the absence of anything better I will stick with it — but it 
would depict a fairly aggressive sprinkling of the ritual ground, and I also don’t see what it 
represents mythologically. Ge gets out of the problem by making the whole of b the simile 
(violating ordinary simile structuring principles by assuming a different verb in the simile from 
the frame, which for him is pada a). Re, HPS, and Mau make the /va weakly adverbial (“pour 
ainsi dire,” “gleichsam,” “as it were’’). This is tempting as an easy way to avoid the problem, but 
I am reluctant to do this because of the prominence of /va and the quite specific similes in this 
part of the hymn (3d, 4b, 4d, 5b, 5d). 
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X.68.5: The similes continue. In the first hemistich a four-element frame (gapped subject 
Brhaspati, object témah ‘darkness’, instr. “with light’, abl. “from the midspace’) is more or less 
matched by a three-elememt simile (subj. ‘wind’, object ‘Sipala plant’, abl. ‘from the water’), 
with only the instr. missing: ‘wind’ can stand in for it as well. 

The purport of the simile in the 2nd hemistich is not as clear — or rather, my interpr. 
differs from the general consensus. The standard interpr. is that the simile goes with the main 
verb: “brought the cows here like the wind a cloud.” But to me this doesn’t make sense: the wind 
doesn’t bring clouds Aere; they stay in the midspace, wherever the wind pushes them. I think that 
the simile instead belongs with the gerund anumfsya. The lexeme 4nu V mrs occurs only here in 
the RV, and the tr. universally render it as ‘lay hold of, seize’ vel sim. — but V mrs generally 
depicts a less aggressive action, ‘touch, stroke, fondle’. In KS XXV.9 (116: 6) the causative 
anumarsaya- is used of healers touching a sick man, where ‘seize’ seems out of place. There is 
also a brief narrative in TS VI.1.3.6, where Indra seeks to prevent anyone else from being born 
from the womb from which he has just emerged. He anu V mrs the womb and splits it: tésya 
anumrsya yonim achinat. Keith tr. ‘stroking her womb he split it.” Although “seizing” isn’t ruled 
out here, the context invites a more intimate, if no less devastating, action. In our passage the 
object of anumrsyais generally taken to be “the cows of Vala,” but esp. given the TS passage I 
think it better to supply ‘skin’ (¢vaécam from the immed. preceding vs. 4d) or even ‘womb’ (for 
the Vala cave as a womb, see IV.50.2; yonim is also found in the preceding vs., 4a, though with 
a different referent). Note that, like the womb in the TS passage, the “skin” was split in 4d 
(though with a different root), and Brhaspati splits something of Vala’s in the next vs. (6ab) and, 
by my interpr., splits the gérbha- of the mountain in 7c. What does this have to do with the simile 
“like the wind a cloud”? I think the point is that the wind needs merely to “stroke” a cloud to 
move it, and this emphasizes how light and minimal a touch Brhaspati needed to open the Vala 
cave, a point also made in 4d. 

With the simile of d associated with the gerund in c, the rest of d contains the main VP, 
whose meaning is straightforward: 4V Arin the middle means ‘bring here, make one’s own’. 
What I don’t understand is the doubling of 2 Old (Noten ad 1.3.7) says it’s not uncommon and 
lists some passages, but I would still like an explanation. Perhaps the two 2s convey different 
senses: ‘make one’s own’ and ‘bring here’; this is what I meant to imply in the publ. tr. 


X.68.6: The abstract noun jdsu-‘feebleness’ may seem an odd object for the verb bhed ‘split’, 
which seems to call for a concrete object. However, it neatly summarizes the point of the similes 
in vss. 4 and 5, that Vala was easily breached. Ge unaccountably renders jésu- here by “das 
Gefangnis” (prison) without comment, though in its other occurrence (X.33.2) as 
“Verschmachten.” Perhaps he was swayed by Say.’s concrete gloss 2vudham ‘weapon’ in our 
passage. 


On the pun that structures the 2nd hemistich see publ. intro. As discussed there, the pun is 
enabled by two ambiguous forms: périvistam and ddat. The former can be the ppl. to either V vis 
or V vis. In the former case, it means ‘surrounded’, in the latter ‘served’. As for 4dat, it can be the 
(remarked medial) 3rd sg. root aor. to 4 V da ‘take’ (4+ (a)da-f) or a pseudo-thematic imperfect to 
the root pres. of Vad ‘eat’ (a-ad-a-): the expected athematic form would have been *at(< *a-ad- 
t), which cries out for remodeling. At least with regard to the publ. tr., only the former would be 
strictly correct, since the imperfect of Vad, without preverb, should not be accented in a main 
clause (see also Ge n. 6c). But secondary readings in puns can be lax about accentuation, and in 
any case nothing forbids c from being still in the domain of yada in pada a, in which case both of 
the proposed verb forms would be accented in the subordinate cl. I therefore offer an alternative 
translation “When Brhaspati split the feebleness of taunting Vala with his fire-hot chants / (and) 
he took / ate (the cows) ...,” with the main clause represented only by d. Only Mau of the 
standard tr. takes this option. 

As for the pun itself, taking parivista- to V vig with the sense ‘surrounded, trapped’, the 
ppl. can be construed with the instr. dadbhih as the agent/instrument; the more appropriate main 
verb would be 4 Vda ‘take’ (though ‘eat’ is also possible). The image is the familiar and slightly 
unpleasant one of using the tongue to worry tiny particles of food stuck between the teeth and 
suggests that Brhaspati scoured all the nooks and crannies of the Vala cave for stray cattle. If 
parivista- is taken to V vis in the lexeme ‘serve’, the more appropriate main verb would be ‘eat’ 
(though ‘take’ is not excluded), and the tongue and teeth together do the eating. HPS objects to 
Ge’s supplying the cows as obj. of ‘eat’ because Brhaspati doesn’t eat the cows — but supplying 
Vala as object, as he, Re, and Mau do, is subject to the same objection: Brhaspati doesn’t eat the 
cave either. Surely “eat” is a metaphor and, in my opinion, works better with cows as object: 
Brhaspati sucks them all out of the cave at one time. 


X.68.7: The position of A/is at first surprising, coming superficially in 3rd position: brhaspatir 
dmata hf ..., but is easily explained if we take bfhaspatih as extraclausal and topicalized, as I 
suggested above (intro. to hymn comm.) for all occurrences of the name in this hymn. Under this 
analysis Afwould be in its standard 2nd position; see the same configuration in 12c brhaspatih sé 
Ai ..., where the coreferential pronoun sé underlines the extraclausality of the immediately 
preceding name in the same case. Further, in 11d brhaspétir bhindt ... it is easiest to explain the 
accent on the verb b/inét if it is actually first in its clause (same explanation for the repeated 
pada in I.62.3) — the accent on 4mata in our vs. can be ascribed to the presence of Af, though 
under the extraclausal analysis it would also be clause initial. Finally, in 1d the apparent second 
position of the preverb abA/in tmesis — brhaspatim abhy arka anavan makes better sense if it is 
notionally initial after extraclausal béhaspdim, since preverbs in tmesis ordinarily move to first 
position (though the position after the caesura, as here, is not infrequent). In the publ. tr. I did not 
mark off the occurrences of brhaspdti- typographically (with dash or sim.) because I think it 
would be distracting. 

All the standard interpr. construe sédane with guha yat (e.g., Ge “der an de Orte 
verborgen war’). I do not, because giiha yatis a pada-final formulaic tag, at most preceded by 
paramadm, which does not further participate in the clause to which it’s attached beyond 
modifying a neuter noun earlier in its clause (mama in this case). Interestingly the tag is only 
found in the RV in Mandala X, though gia and giihya- are common throughout. The 
occurrences: X.45.2, 61.13, 68.7, 85.16 (=AV XIV.1.6) Lydd githa), 181.2; AV 1.13.3, IL.1.1, 2. 


The simile in c has tied interpr. in knots, primarily because they want to make some bird 
or other the agent of b/ittva, either the baby birds inside the eggs (Ge, HPS, Lu 522) or the 
mother bird (Re), all these birds being in fact invented. See Mau’s useful n. on the passage, 
though his English deserts him in his own unparsable tr. In addition to the invented birds, some 
of these interpr. seem to assume that acc. gérbham is the agent of bA/ttva in the simile, which is 
syntactically impossible. As Ge says somewhat despairingly (n. 7cd), the simile “ist etwas schief 
geraten.” The problem is that they all assume that g4rbham in c must be part of the simile; the 
difficulty disappears if we take garbham with the frame, with pérvatasya in d dependent on it. 
gaérbham is then the object of bAittva, parallel to anda in the simile: “having split the garbha of 
the mountain like the eggs of a bird.” Although gérbham is somewhat more distant from its 
genitive than I would like, the phrase exists; see V.45.3 pérvatasya garbhah adduced by Old and 
see also Ge’s n. 7d. And the “womb of the mountain” is a fine description of the Vala cave with 
the cows inside. 


X.68.8: The simile in c is a bit slippery. From ab, where the cows are simply enclosed by the 
stone, we expect nih ... jabhara in c to depict a simple removal. But the simile “like a cup from a 
tree” assumes the shaping and crafting of what was removed into an object of artifice: a cup, not 
just a block of wood. 


X.68.9: Most of the first hemistich is a near variant of X.67.5cd in the immediately preceding 
hymn: bfhaspdtir usésam stiryam gam, arkém viveda ... versus our s6sam avindat sé svah so 
agnim, sO arkéna ... This close agreement is all the more surprising since there are very few 
verbal echoes between the two hymns, despite their kinship and shared subject mattter. In our 
passage “fire” substitutes for “cow,” as the third object of ‘find’, but “cows” should be supplied 
as the obj. of nih ... jabhara in the second hemistich. 

The second simile with nih ... jabhara, flg. directly on the one in 8c, is less daring, though 
still striking. 


X.68.10: The simile in ab is neatly structured: both simile and frame are tripartite, with nom. 
subj. (woods / Vala), acc. object (leaves / cows), instr. agent of stealing (cold / Brhaspati). 
Connecting the subject and the object is the verb akrpayat ‘lamented’, found overtly only in the 
frame but shared by simile and frame; connecting the object and the agent is the ppl. musita 
‘stolen’, found overtly only in the simile but shared by simile and frame. 


X.68.11: The first three padas of this vs. seem at best loosely connected with the Brhaspati / Vala 
theme. Although, as Mau (n.) suggests, Brhaspati’s freeing of the cows from Vala can be seen as 
an act of creation, with the Pitars joining in the cosmogonic fun, the specificity of the decorating 
of the night sky and the day sky seems different from the usual blaze of dawn after the opening 
of the cave. It seems possible that the alternate rising of sun and moon in 10d suggested this 
particular treatment. 

The ornamenting of the dusky horse in pada a is reminiscent of the ASvamedha when the 
Wives of the king/sacrificer weave jewels into the hair of the horse just before it is sacrificed 
(see SW/SW 99-100 with reff.). 

Pada c is a perfect syntactic palindrome: LOC; ACC VERB ACC2 LOC2, with the verb equally 
applicable to both VPs. Or, as Re says dismissively, “chiasme banal.” 


The last pada, which is the final pada of the hymn before the summary vs., briskly 
summarizes Brhaspati’s accomplishment: “he split the rock; he found the cows,” an abrupt and 
terse end to an elaborate hymn. For the accent on bAindt see comm. ad vs. 7 above and I.62.3, 
where the pada is also found. 


X.68.12: As indicated just above, this is clearly a summary vs. standing outside the hymn proper, 
whose content was just boiled down in the last pada of the preceding vs. (11d). The near-deictic 
idém and the aorist akarma at the beginning of 12 locate the vs. in the ritual here-and-now, 
referring to the hymn, called an “(act of) reverence” (2émah), that was just recited. 

The vs. also forms a ring with the first vs. of the hymn: the fairly rare word abhriya- 
‘belonging to a cloud’ is found in both (1b, 12a), and the verb andnaviti (12b) echoes two verbal 
forms in vs. 1: anavan (1d) by root (Vind), vavadatah (1b) by morphology (both intensives), as 
well, of course, as semantics. Interestingly, the referent of abhriva-/ subject of andnavitiin 12 is 
Brhaspati, but that is not the case in vs. 1. 

Pada b has only 10 syllables, and there is no obvious fix. HvN suggest a rest at syllable 4, 
which seems the best solution: 4nu andnaviti handily fills the post-caesura slot. 

The referent of purvih is unclear, at least to me. The standard tr. supply voices or the 
sounds of thunder vel sim., which Brhaspati is imitatating; see, e.g., HPS (222) “der viele 
(Stimmen dem Donner) nachbriillt.” (Similarly, but not identically, Mau sees the “many” as our 
praise hymns.) This strikes me as a rather distant notion to attach to the unspecified “many” and 
not in accord with the use of dau V ni elsewhere. It is possible that parvih signals a time period, 
as often (e.g., 1V.19.8 purvir usésah Saradas ca ... “for many dawns and autumns”). However, I 
think this less likely than that purvih refers to the feminine beings after which Brhaspati bellows. 
The lexeme 4nu V ni takes an acc. of the longed-for object in both I.80.9 and VIII.82.33, and it is 
not difficult to supply the likely fem. acc. here: “cows” (also secondarily suggested by Re in his 
n.). Surely his freeing of the cows did not end Brhaspati’s fond engagement with them: he 
yearned for them still. 

On the opening of c, brhaspatih sé, see disc. ad vs. 7. 

The lack of accent on the verb dA@tis surprising to me, since it must still be part of the Af 
clause begun in c, given the sequence of s#+ instr. that unifies cd. Also surprising is the fact that 
no one comments on the absence (not even Old!). I would explain it by the fact that vayo dhah 
(/dhat) is a common hemistich ending (II.4.9; III.29.8, 51.6; [V.17.18; V1.40.1, 4; [X.90.6; 
X.46.10 [also pada final in X.30.12]), where the verb is never accented. Either the poet simply 
reverted to this formulaic usage or the redactors adjusted it to that usage. 


X.69-70 

One hymn addressed to Agni, the other an Apri hymn. The Anukr. ascribes them both to 
Sumitra B/Vadhryasva, both names extracted from X.69. Although Vadhryasva and the 
associated vrddhied patronymic do appear to be PNs, sumutra-, which occurs 5x in X.69, is best 
taken in its literal sense ‘good ally, having good allies’. As for vadhryasva-, that an original 
bahuvrihi ‘having gelded horses’ was reinterpr as a PN may be shown by the final accent 
( vadhri1-asva-); we would otherwise expect * védhri-asva-, with standard b-v accent like vadhr1- 
vac- (VII.18.9). 


X.69 Agni 


On the subject matter of the hymn, see publ. intro. The language is for the most part 
straightforward, at least superficially, but there are some twists. For much of the hymn the verses 
proceed in pairs; they are not technically Pragathas, but they mirror and complete each other 
thematically and often share phraseology. 


X.69.1—2: The first two vss. are not tightly bound, but they share the phrase ghrténahutah (1d, 
2c). 


X.69.1: The two supposed PN vadhryasva- and sumitra- that provide the poet’s name in the 
Anukr. are both found in this Ist vs. As noted above (intro. to X.69—70), sumutra- is better taken 
in its literal sense. 


X.69.3—-4: On the shared features of this pair, see disc. ad 4. 


X.69.3: The double ydd phrases, sharing the same verb samidhé but paired with two different 
nominatives, clearly refer to two occasions in the past when the ritual fire was kindled, starting 
with the primordial institution of the sacrifice by Manu. The main clause tad 1dém naviyah then 
points to the ritual fire right here and emphasizes both its identity with those previous fires and 
its novelty. None of the standard renderings (Ge, Re, Proferes) fully registers the repeated ydad’s; 
Re, esp., seems to have missed the point. 

The 2nd hemistich has four occurrences of s# with 2nd ps. reference, each matched with 
an imperative (or imperative substitute like injunc. dhah) by (my) rule. 


X.69.4: The first hemistich is modeled on 3ab: 

yatte ..., samidhé agne tad 1dam ... 

yam tva ..., samidhé agne sé idam ... 
4a adds another previous (purvam) kindling of the fire to those in 3ab, but this one is temporally 
close, since the kindler is Vadhryasva, whose fire is the focus of this hymn. He is thus 
associated, in his first kindling, with the primal sacrificer Manu, but he is also responsible for a 
new kindling, in pada b. 

The referent of neut. 7dém in b is not specified. In the paired expression in 3b, it is Agni’s 
dnikam, and I supply that here as well. Ge suggests rather the hymn and the sacrifice, perhaps 
basing himself partly on sé giro jusasva in c, matching 4b sé idém jusasva save for the object. Re 
supplies “sacrifice,” though in his n. he says that 7dém stands for the girah in the phrase in 3c; 
Proferes just “this.” The parallelism of 3ab and 4ab seems to me to impose the d4nikam interpr. 

Vadhryasva is “solemnly invoked” (//ita-) at the first kindling in 4a. This ppl. ordinarily 
characterizes Agni, but Agni esp. in his role as Hotar (see, e.g., VII.7.3 agnir ilito nd hota). The 
use of this term suggests that Vadhryasva must have served as Hotar on that occasion and also 
implicitly identifies him with Agni, that is, with his own ritual fire. 


X.69.5—6: Like vss. 3 and 4, this pair should be read together. It is the near repetition of 5c by 6c 
that allows us to identify “the son of Vadhryasva” with Agni, on which see Proferes (40-41). 


X.69.5: Note the solemn and ceremonial pré nui vocam “T shall now proclaim,” which links the 
announcement to others like it (e.g., 1.32.1) and establishes the importance of the name of 


Vadhryasva’s son. The name is presumably “Agni,” given in the next, paired vs., but not till pada 
d. 


X.69.6: The first hemistich flirts with another contender for the name of V’s son, namely Indra, 
who is the usual conquerer of obstacles ( vrtrani). And of course Indra is the target of pra vocam 
in [.32.1 just alluded to. 

On the phrase dasa vrtrani arya see comm. ad VI.22.10. 


X.69.7—8: The second hemistichs of both vss. are paired: the instr. pl. + pass. phrase in 7c nfbhih 
mujyaémanah is expanded in 8cd to nfbhir déksinavadbhih ... sumitrébhir idhyase devayadbhinh, 
with the last two instr. also matching the loc. pl. of 7d sumitrésu ... devayatsu in the same 
metrical position. The close pairing of the 2nd halves of these vss. draws attention to the sharp 
thematic contrast between the barren cows (-s¢ar7-) in 7b and the milch-cow (dhenu-) of 8ab. 


X.69.7: Once again the phrase ayém agnih “this fire here” emphasizes the immediacy of the new 
fire. This suggests that dirghd-tantu-, lit. ‘having a long thread’, should be interpr. with Proferes 
as referring to the “long line (of ancestors),” some of which we have met in vss. 3-4. The fire in 
front of us may be new, but it has deep roots. 

The lofty bulls (Srhdd-uksan-) by contrast are probably his flames, as Ge suggests. 

The puzzling descriptor is sahdsra-starT- ‘having a thousand barren cows’, esp. since the 
barren cows seem to substitute for the harmless and well-integrated -cetas- found in the 
otherwise identical pada I.100.12 sahdésracetah Satanitha rbhva “of a thousand insights and a 
hundred counsels, skillful.” (Curiously, Bl [RVReps] finds our version “insipid,” an adj. I'd be 
more likely to apply to I.100.12.) Ge finds no clear reason for the barren cows (n. 7b), while Re 
and Old are silent on them. The impetus for their appearance here is, I think, to be found in the 
name of the fire’s owner and producer, Vadhryasva, Since his name literally means ‘having 
gelded horses’, his clan fire matches the nomenclatural model with “having a thousand sterile 
cows’, with equally deficient livestock — a deprecatory model that reaches back into prehistory, 
most famously in Zarathustra “having old camels’ (by most interpr.). Happily we need not worry 
too much about the reality of this description, since in the next vs. Agni is credited with a ‘milch- 
cow’ (dhent-), whose fecund productivity is described at length. 


X.69.8: On the dhenti- see comm. just above. 

With Ge and Re (contra Gr, Old, who interpr. it as an instr. sg.), I take asascata as a dual 
fem. referring to Heaven and Earth. The same form is used of them in I.160.2 and dsascanti of 
the same in VI.70.2. 

Ge takes daksinavant- as referring to the dispensers of Daksinas, namely, the Siris or 
patrons, who, in his view, are the referents of nfbhih in 7c, 8c, 9d, and 11b. Since in all these 
occurrences but 9d (which is non-diagnostic) these men are ritual officiants, kindling (8c) and 
tending (7c) the fire and providing pressed soma (11b), they should be receiving the Daksina, at 
least by later custom. 


X.69.9—10: This pair of vss. don’t share much phraseology or syntactic structure, but they are 
thematically (and partly lexically) connected. In both, Agni is identified as the son of 
Vadhryasva and the beneficiary of his service, which enables Agni to overcome opponents. The 
patronymic voc. vadhryasva takes the same position in 9b as the name vadhryasvah in 10b. And 


the nearly synonymous 2nd sg. imperfects ajayah and avanoh take the same positions in 9d and 
10d. We can also note two different words that play off the PN. Vadhryasva: (¢tva)vrdhebhih (9d) 
and vrédhatah (10d). 


X.69.9: As disc. in 1V.18.2, I would now tr. samprcham as ‘to consult’. As Proferes (41) points 
out, the manusir visah “clans of the sons of Manu” are Agni’s (and Vadhryasva’s) own people, 
come to take counsel about an external threat (c), and it is with these men that Agni conquers in 
d. The publ. tr. makes the clans sound as if they’re the enemy. 

I would now slightly emend the tr. of d to “whose strengthener is you,” to match vrdhah 
in 11d, if that analysis is correct. 


X.69.10: In pada a abibharis better read abibharr (< *-rt). See comm. ad VII.75.1 and Old. 

The identity of those whom Agni vanquishes in d is not made explicit, and contextual 
clues pull in two different directions. On the one hand, the next vs. (11a) proclaims the victory of 
Vadhryasva’s fire over rivals (satriin); the default interpr. would probably be of human rivals, 
enemies outside the domain of Vadhryasva. This seems to be the Ge/Proferes interpr. On the 
other, puirvan ‘previous, former’ echoes purvam in 4a, where it referred to a fire that Vadhryasva 
had kindled previously, to which the current one is superior. This accounts for my tr. “the former 
(fires),” as also Re “(les Agni) antérieurs,” sim. JSK (DGRV 1.381). I think both might be meant 
(as Re rather awkwardly seems to indicate in his n.). 

The position of uf#is somewhat odd, but acdg. to JSK (same ref.) it joins the second 
hemistich with the first, despite appearing at the beginning of d. He adduces several similar exx. 

On the formation and sense of vrédhant- see comm. ad X.49.8. We already noted the 
phonological similarity between this stem and the name vadhryasva-. 


X.69.11—12: These two vss. do not seem twinned. Rather, vs. 11 gathers up a number of the 
elements of the immediately preceding vss., while vs. 12 is a hymn-summary vs. 


X.69.11: In b nfbAir jigaya matches 9d ... nfbhir ajayah, with both instr. nfbhih modified by a 
pada-final instr. In d there reappear both vrédhantam (see 10d) and vrdhé-, reinforcing the play 
with Vadhryasva’s name noted above. 

The publ. tr., along with Ge and Proferes, tr. sutésomavant- as if it were synonymous 
with the well-attested bahuvrthi sutd¢soma-, with a pleonastic possessive suffix -vant-. However, 
Re (and in fact Gr) must be correct that -vant- here signals accompaniment (like indra- 
marutvant- “Indra along with the Maruts”). I would now alter the tr. to “by means of the 
(aforementioned) men along with those who have pressed soma.” The men (2fb//h) are the same 
as those in 9d. 

There is disagreement about the identity of vrdhah in d. The publ. tr. follows Say., Gr, 
and Proferes in taking it as the nom. sg. of the thematic stem vrdhé-, found also in the cmpd tva- 
vrdha- in 9d. Ge and Re take it rather as the abl. of the root noun vfdh- and construe it with 
vradhantam, which functions (for them) as a quasi-comparative: Ge “... die starker fiihlte als 
selbst der Starke” (see his n. 11d and Re’s n.). This would cleverly bring vradhant- and vfdh- 
into conjunction and would also account for the position of cid. But this otherwise has little to 
recommend it, since vradhant- is not a comparative, and Ge’s supplying of extra material verges 
on the reckless. True — a nom. sg. vrdhdfis rhetorically a little flat, and the cidhas nothing to do, 


but that hardly disqualifies it. The cid may have the position it does to emulate the vs.-final c7din 
10d. 


X.69.12: This summary vs. begins with the annunciatory aydm agnih “here is Agni,” found also, 
less prominently, in 7a. 

Another phonological play on Vadhryasva: vrtra(-han-). This sonic link may help account 
for the application of this Indraic epithet to Agni (though this is not the only such occasion), but 
the emphatic militancy of Vadhryasva’s fire provides another reason. It might be better rendered 
‘smasher of obstacles’, although this would lose the phonological echo. 

vijamr-, Clearly playing off dyanz-, is a hapax and has been variously rendered. The publ. 
tr. ‘estranged kin’ (with v/‘apart’) is due to JPB and seems the most persuasive of the 
possibilities. 


X.70 Apri : 
One of the two Apri hymns in Mandala X (the other being X.110). Re tr. in EVP 
XIV.47ff. There are connections esp. with the Apri hymn VII.2. 


X.70.1: For reasons unclear to me both Ge and Re tr. the instr. devayajyd as a dative. 


X.70.2: I take rtésya patha in c with ab, as more appropriate with a verb of motion (yam in a) 
than with V sid in d; cf. 1.129.9 yahi patham anehdsa “drive along a faultless path” as well as 
exx. with other verbs of motion. However, the existence of other exx. of the sequence stasya 
patha namasa (1.128.2, X.31.2) does give me pause. Ge and Re take the hemistich break as the 
syntactic break, in contrast to my enjambment, which I still weakly prefer. 

With Ge, Old, and Re, I take miyédhah as belonging to a neut. s-stem, not the thematic 
miyédha- found elsewhere. As Old points out, in other Apri hymns at the corresponding point we 
find an obj. Havydm, yajidam et sim. 


X.70.4-6: The part. usant- ‘(being) eager’ figures prominently in these vss. (4d, 5c, 6c [2x]); see 
also 9d. 


X.70.4: Note the pleasing etymological and phonetic figure dirgham draghma. On the instr. sg. 
draghma (only here) to dragh(i)man- see AiG III.268. It is striking that the following vs. contains 
another instr. to a -mdn-stem, mahina (5c) with a different shape. We might have expected 

* dragh(i)na here. 


X.70.5: Ge (n. 5a and see Re’s tr.) is quite insistent that varivah is adverbial and does not modify 
sanu, as I take it. This is possible, but I don’t know what “touch more widely” means, and both 
Ge and Re have to introduce some extra verbiage to make it make sense. See also 8a. 

Contra Pp. but with all standard interpr., gen. prthivyah, not instr. prthivya. 

The apparent nom. sg. rathayiih is the problem in b, as also in the very similar Apri vs. 
VII.2.5. We should expect a fem. nom. pl. here and a fem. acc. pl. in VII.2.5. Old (ad VII.2.5) 
simply suggests sg. for pl. (accepted by Wack., AiG III.159). But surely this substitution was 
occasioned by uncertainty on the part of the poet, or the redactors, as to what the fem. pl. form to 
such a stem should be. I therefore am sympathetic to Gr’s -yiis for *-yiis. In any case I don’t 
know what the chariot is doing here. 


X.70.7: Given the position of adverbial neut. brhdt, it could go with both NPs. I suggest a minor 
adjustment to the tr.: “the pressing stone is loftily upright; the fire has been loftily kindled.” 

The phrasing of pada b may seem somewhat opaque, but its purport seems clear. The “lap 
of Aditi” (e.g., [X.26.1, 71.5, 74.5; X.5.7) is generally a kenning for the ritual ground. The point 
here is that the ritual fire and the pressing stone both have their places there. (Somewhat 
different, Ge and Re.) For the kindling of the fire in the lap of Aditi, see X.5.7. In the publ. tr. I 
would erase the ? after “ground.” 

The keyword in this vs. is stvija, substituting for the standard dajvya hotara at this point 
in Apri hymns. 


X.70.8: As in 5a, varivah is placed pada-final, following a neut. noun (barf in this case). I take 
it as modifying this noun; Ge and Re as adverbial. I doubt that the goddesses are urged to sit as 
far apart as possible, as a species of social distancing; rather, that the barhis has been widely 
spread. See, e.g., 1.85.6 sidata barhir urti vah sédas krtém “Sit on the barhis; a wide seat has been 
made for you.” 


X.70.9: In the Apri hymns Tvastar, as shaper of creatures and releaser of the semen that produces 
them, is also called on, conversely, to start the journey of one of his created creatures, the 
sacrificial animal, to its death, a task continued by Vanaspati “Lord of the Forest” (=sacrificial 
post), who occupies the next vs. in the litany. Because of the taint of death, both the Tvastar and 
Vanaspati vss. in Apri hymns are often euphemistic and/or underdeveloped, and our vs. is no 
exception. (For further on Tvastar and Vanaspati and their occasional conflation, see comm. ad 
II.3.9.) In pada a “has attained/achieved loveliness” (carutvém ana?) is a reference to Tvastar’s 
role as the shaper of creatures, as Ge (n. 9a) points out. Re suggests that the phrase has a loose 
connection to the epithet visva-ruapa- ‘having/providing all forms’ that is used of Tvastar in other 
Apri hymns. I do not understand the connection of the Angirases in pada b. 

Pada c is almost identical to 10b, addressed to Vanaspati, and so Tvastar is essentially 
identified with Vanaspati here, as sending the sacrificial animal “into the fold of the gods.” 
However, because of its inauspicious nature it contains neither verb nor object. The verb can be 
supplied from vaksi (‘convey’) in 10b, but the victim is never directly expressed in the Apri 
hymns. The object is either gapped or the anodyne ‘oblation’ (Aavis-) is substituted; see Aavimsi 
in the second hemistich of 10. 


X.70.10: The gerund phrase in pada a, rasandya niyiya “harnessing with a halter” comes closer 
than other Apri hymns to acknowledging the animal victim. The object is still gapped, but one 
doesn’t harness a generic Aavis- with a halter. 


[X.71—72 JPB] 


X.73-74 

Two hymns to Indra attributed to Gauriviti Saktya. The Anukr. also attributes to him 
V.29, another Indra hymn, where the poet names himself in vs. 11, and the first two vss. of 
IX.108. On possible thematic connections between V.29 and IX.108.1—2 see comm. ad 
IX.108.1—2; for possible thematic connections between V.29 and X.73 see comm. ad X.73.8. 


X.73 Indra 

On the structure and contents of this difficult hymn, see the publ. intro. Caland-Henry 
give a complete (though very loose) translation, pp. 301ff., and HPS treats the hymn in a 2002 
article, “Rgveda 10.73” (StI 23). 


X.73.1: Note the rhyming forms at the beginning and end of the vs.: # janistha(h) ... ()hanistha, 
though they are morphologically distinct: 2nd sg. mid. injunctive and fem. superlative 
respectively. 

The adj. ugrd- in pada a is matched by its superlative djistha- in b, whose etymological 
identity would have been clear to Vedic speakers despite their phonological divergence. 

On the various meanings of abhiéV man see comm. ad X.27.11. Here I think the sense is 
‘designs on / intentions towards’, i.e., ‘plans’. I don’t know where Ge gets his “von reichlichem 
Selbstgefiihl.” 

The pf. subj. dadhénat is anomalous in two ways: 1) it appears to be transitive, though 
most of the other forms of the pf. of V dhan are intransitive (incl. dadhanvan in X.113.2; see 
comm. ad loc.) (see Kit 255-56); 2) it does not have the usual value of the perfect subjunctive. 
As L established in my article on the perfect subjunctive (Garcia Ramon Fs.), the vast majority of 
these forms supply the only subjunctives to their roots and have simple subjunctive value 
(“will/shall X”) without any “perfect” nuance at all. However, such an interpr. does not work 
here: the form is in a subordinate clause, whose main clause has an imperfect (é@vardhan), and the 
whole refers to the mythic past, the birth of Indra. As far as I can see, it is not possible to avoid 
interpr. dadhdnat as a past prospective (Kii 156: “Prospektiv der Vergangenheit’’) “was going to 
set to running / moving.” Whether the two anomalous features are related is not clear. 

We might, however, try to figure out the mythological situation being depicted. And in 
my view this requires taking a closer look at the superlative that ends the vs.: dhdnistha. On the 
surface, we have a straightforward, somewhat banal, etymological figure dadhanad dhanistha 
“(she), the best runner, was going to set (him) to running.” However, in this sandhi position, the 
superlative could also stand for Adnisthd to Vv han ‘smite’. Recall that Indra’s birth was a troubled 
one, at least as depicted in the famous hymn IV.18, where Indra in utero declines to be born 
vaginally and instead comes out of his mother’s side (IV.18.1—2). I wonder if V Aan in a birthing 
context could refer to what is called “pushing” in modern English: the movements the mother 
makes to expel the fetus from the birth canal: “slamming” might be what V Aan expresses. Thus 
“best at pushing/slamming” would identify Indra’s mother as possessing the skill and strength to 
give birth even to Indra, despite his prodigious qualities. I also wonder if dadhdnat refers to the 
movement of the baby through the birth canal: “she, best at pushing, was going to set him in 
motion.” The perfect subjunctive here might express a potential thwarted: she was going to make 
him move through the birth canal, but he went out her side instead. 

Alternatively, we might consider the rather confused situation depicted later in IV.18. At 
various points in that hymn it seems that his mother abandons him and goes away (IV.18.3, also 
4, 8), which could fit with the reading dhdnistha “‘(she) best at running (away).” But closest to 
our phrase is the sequence in IV.18.10—11, in which (in my interpr.) his mother “impelled her 
calf to wander” (10a, c ... sastiva ... vatsén caraéthaya mata) and then followed after him (11a uté 
mata mahisém anv avenat). Our dadhénat could correspond to vs. 10 and dhénistha to 11a — 
though I prefer my birth interpr. A final alternative interpr. of dadhdnat could take it as 
intransitive, referring to the mother’s own running, following after her son, as in IV.18.1 1a. 


So, to summarize, I have suggested three different interpr. of the obscure pada d, one 
depicting the birth itself, two soon after the birth: 

1) When the mother, best at pushing/slamming, was going to set the hero in motion 
[=expel him from the birth canal]. 

2) When the mother, best at running [/smiting], was going to set the hero to run [=send 
him away from her]. 

3) When the mother, best at running, was going to run after the hero [after she had sent 
him away]. 

I prefer no. 1. 

Any of these interpr. rests on taking [V.18 as a widespread, fairly standard depiction of 
Indra’s birth — an assumption that we can, of course, not count on. One thing that calls into 
question my use of [V.18 as background for our vs. is the fact that the Maruts do not figure in 
IV.18, though in X.73.1 they occupy the main clause (c) on which our yéd clause is dependent. I 
do not know other references to Indra’s birth that involve the Maruts. 


X.73.2: This vs. is considerably more baffling than even the one before. But we do have one 
thing to hang onto: pada b ... vavrdhus ta indram echoes |c 4vardhann indram ... Since the 
Maruts are the subject in Ic, they are likely the referents of ¢éin 2b. This further suggests that the 
female in 2a is identical to the mother in 1d. The padas in the two hemistichs are simply flipped: 
1cd: Maruts / Indra’s mother; 2ab Indra’s mother / Maruts. This is essentially Ge’s view of the 
structure too (n. 2a), though I don’t quite understand his view of the sense of pada a. 

It further seems that the fine plans that Indra’s mother had in 1d have not come to pass, 
and she is considerably chastened (n/satta ‘sunk down’). I agree with Ge that what has reduced 
her to this state are the “ways of deceit / the activities of the Lie,” referring to harm intended for 
her infant Indra by enemies, not any hostile actions against him on her part. But the 
enemy/enemies is/are not identified. Old is in general agreement, though he considers the 
possibility that it is the mother whose hostility against her son is at issue. He also toys with the 
female as the Maruts’ mother, on the basis of the similarity between the word prsani and the 
Maruts’ mother Prsni, but though a phonological play is surely intended, the structure of the 
passages imposes Indra’s mother. 

Despite her demoralized state, she still expresses affection for the newborn — or so I 
interpr. prsani. On the fem. stem prsani as well as related forms, see comm. ad IX.97.54. The two 
fem. pl. forms prsanyas (1.71.5, [X.97.54) seem to mean ‘caresses’ (Re EVP XVI.137: “gestes 
d’amour pour attirer”), but our nom. sg. occurrence must refer to a person and hence an agent: 
caresser, one who caresses. I do not, with Ge and Re (loc. cit.), think it has developed here to 
mean ‘courtesan’ or the like: Ge Buhlerin, EWA Liebeslockung, Buhlerin, Kurtisane. Rather, 
Indra’s mother is bestowing affection on her newborn, despite the circumstances. 

Starting with the 2nd hemistich of this vs. through the first one of vs. 5, the contents 
become extremely obscure, though much of it seems to concern prodigious births and Indra’s 
part in them. For my quite speculative interpr. see publ. intro. 

With most others I take /@ as neut. pl. referring to the worlds or beings (see Ge n. 2cd). 
They are “covered over” (abhivrta) by a great footprint (mahapadéna) that seems to obstruct light 
and movement, but the same covering seems to have sexual overtones (as in a cow “covered” by 
a bull), given the immediate production of garbhas in the next pada. It seems likely that the 
footprint is Indra’s, since his feet feature in the next vs., 3a. 


Ge (n. 2d) takes the embryos as everything that comes out of the darkness, esp. rivers and 
the lights of heaven — which makes it sound like a mash-up of the Vrtra and Vala myths. Old 
suggests d depicts the Maruts’ birth, but gives no evidence. I’m more inclined to see the referents 
as generic living beings, which could be generated by a sexual encounter — since it seems likely 
that Indra impregnated the worlds when he covered them with his big “foot.” But since I really 
don’t know what’s going on in these vss., I am not insistent. 


X.73.3: As was just noted, Indra’s “lofty feet” (rsva ... pada) here suggest that the big foot of 2a 
is also Indra’s. 

In b Indra is once again strengthened (4vardhan), but his strengtheners are no longer the 
Maruts as in Ic and probably 2d), but the Vajas and unspecified others who were on the scene 
(utd yé cid atra). Caland-Henry (302) think these latter are the Maruts, and the repetition of cid 
dtra from 1c might support this identification. As for the Vajas, Ge, flg. Say., takes them to be 
the Rbhus. It is certainly the case that plural vaja- is used of, or at least adjacent to, the Rbhus 
(e.g., [V.36.2-4, 7), but the Rbhus aren’t, as far as I know, ordinarily implicated in Indra’s birth 
or strengthening. 

Pada c brings the surprising intrusion of the hyenas (sa/avrkan), a thousand of which 
Indra takes into his mouth. Ge (n. 3c) thinks this is a measure of the great size of Indra’s mouth, 
esp. given the fearsomeness of the jaws of the hyenas. He explicitly denies that the mention here 
has anything to do with the “bekannte Sage,” in which Indra feeds a group of priests to hyenas. 
As I discuss in my extensive treatment of this “well-known saga” (Ravenous Hyenas, 1991), I 
think Ge is wrong here. The word sa/avrka- and its relatives are rare in Vedic; it only occurs 
twice in the RV, and only once in connection with Indra. It seems extremely unlikely that the 
widespread Brahmana story (already in Samhita prose) of Indra and the hyenas isn’t in the poet’s 
mind. I treat this RVic passage in Hyenas pp. 78-79 and argue that our RVic passage depicts a 
scene of parental tenderness: adult hyenas carry their young in their mouths like cats. Here I 
think the gérbhas that Indra generated in 2cd are now being carted around in his mouth. 

But the scene shifts abruptly to current-day ritual, and Indra is urged to turn the ASvins 
our way, presumably to the early morning sacrifice that they are esp. associated with. 


X.73.4: The journey of Indra and the ASvins continues in 4ab, with 4b a slightly elaborated 
version of the last two words of 3cd (asvina vavrtyah). But in the second half of the vs. we return 
to matters of procreation in the past. 

The adv. samanda ‘in the same way’ must refer to Indra’s repetition of his habitual journey 
to the sacrifice. It may also be meant to play off s#namana in 6a, likewise vs.-initial. Gr suggests 
that in this passage samanda introduces the first clause in a coordinated structure “sowohl ... als 
auch,” and a similar interpr. seems to underlie Caland-Henry’s “En méme temps que ...” (302), 
but this adverb is not otherwise so used, and in any case I think we’d expect the first verb to be 
accented. 

I would now change “—swiftly—” to “advancing, you drive to the sacrifice,” with a more 
apt sense of édirmi-. For the meaning and root affiliation of this stem, see comm. ad [I.11.5. 

The rendering of sakhyaya as ‘fellowship’ in the publ. tr. would be better as “for 
comradeship” to harmonize with sék/ibfih in 5b. 

The difficult 2nd hemistich is parallel to the difficult 2nd hemistich of 3: 

3cd tvém indra salavrkan sahasram, asén dadhise (/) asvina ... 
4cd vasavyam indra dharayah sahasra, (/) asvina ... 


The points of contact include the direct object ‘thousand(s)’ (sahdsram, sahdsra), a 2nd sg. verb 
‘take, hold, make fast’ (dadhise, dharayah), a loc. indicating where the thousand(s) are held 
(asaén, vasavyam), and an abrupt shift to a new clause beginning asvina -- as well as a voc. indra 
(the least important point of contact). Though both half-verses are difficult to interpr., they 
should be interpreted in tandem, or at least as deliberately contrastive. As indicated in the publ. 
intro., I think 4cd is another depiction of prodigious birth, with Indra engendering thousands of 
offspring in a single female. I don’t think that these thousands are the same ones Indra was 
carrying in his mouth in the previous vs. — though that is far from excluded, esp. if we take 3cd 
as chronologically later than 4cd (as often in RVic recountings of myth). But whether they are 
narratively connected or not, the point is that Indra is responsible for massive fertility. 

The otherwise unknown female vasavF can be either the wife of a/the good one (vasu-) 
or of someone named Vasu (see Mayr. PN s.v.). I favor the former, since Indra’s fecundity is 
clearly viewed favorably. 


X.73.5: In my view, the first hemistich summarizes the accounts in the last few vss. of Indra’s 
generative powers: Indra achieved his goal (4rtham, b), which was to produce progeny (prajayai, 
a; on prajayai as a quasi-infinitive see also VII.36.9 and possibly the preceding hymn, X.72.9). 
He did so “from truth” (rtad 4dhi), that is (probably), from his adherence to the sacrificial model 
and to proper procedures. See I.36.11 where Agni is kindled rtad 4dhi. My interpr. of the sense 
would be clearer with some rearrangement: “... with his vigorous comrades Indra (went) to his 
goal, to produce progeny from truth.” 

Indra reached his goal along with, or with the help of, his comrades (sdkhibhih). 
Although Indra has been prominently associated with the Asvins in the last few vss, (3d, 4b, d) 
and indeed he conveyed them “for comradeship” (sakhyaya) in 4b, the plural of sékhibhih cannot 
be exclusively identified with the two ASvins. Perhaps, with Say., the Maruts (see Ge n. 5b), who 
figured in vss. 1—2, or all the sidekicks previously named: the Maruts, the Vajas (/Rbhus?) and 
the others there at the time (3b), as well as the Asvins. 

The topic of procreation is now at an end, and the poet turns to more usual Indraic fare, 
his great victories over enemies. The first up is a dasyi-. who may well be Vrtra, since the foe 
has maydas (see 1.32.4 mayinam ... mayah “the wiles of the wily one [=Vrtra]’”’) and the battle 
takes place amid mists (hah) and darkness that have been scattered (see [.32.13), both 
passages in the great Indra-Vrtra hymn I.32. I do have to note that Namuci is rendered “without 
wiles” (vimaya-) in 7b, so it is possible that Namuci is the referent here. 

Essentially all comm. and tr. supply mayabhih with abhih in c, for good reason. 

Again with all comm. and tr. (Ge, C-H 302, Lii 180, HPS), I take the Avcl. of c with the 
main cl. of d. 


X.73.6: The action and personnel (besides Indra) in the first hemistich are not clear. As for 
personnel, there are two “of the same name” (sénamana) as well as a singleton in the dative. If 
we Start with the latter, we can begin to unravel the passage, for the dative is the unaccented 
asmai, which must refer to a referent already in the discourse. In my view, this can only be the 
dasyu- of 5c — though Ge (n. 6a) suggests rather Namuci, who figures in vs. 7, and HPS also 
considers this possibility. However, unaccented asmai speaks against this (unless Namuci is the 
dasyu in 5c, which is possible but less likely than Vrtra, in my opinion — despite vimaya- in 7b; 
see disc. just above). 


To get closer to an identification of the two “of the same name,” we must first tackle the 
verb ni dhvasayah. The stem dhvasdya- (3x) belongs to the root Vdhvams ‘smoke’ (in my view), 
and as I discussed in my -éya-Formations monograph (54—55), I consider all three occurrences 
intransitive, in the sense ‘smoke, produce smoke’, The two occurrences of the participle in 
1.140.3, 5 refer to Agni and his flames respectively, and an intransitive sense seems to me clear, 
though those who wish to impose a transitive interpr. (like Ge) supply objects. The occurrence 
here is generally taken as transitive; see not only Ge, but Goto (1st Class, 60 and 190, with lit. in 
n. 351). The object is taken to be the dual s#namana, and the referents are then identified as the 
two wives of Namuci, who are supposed to be hostilely dealt with in I.104.3 and V.30.9. All of 
this turns out to be a tissue of speculation, which evaporates on examination. In V.30.9 women 
are mentioned in the context of Namuci, but these women are plural (strivah). Moreover, Indra 
does them no damage. In I.104.3 there are indeed two females, but there is no mention of 
Namuci in this hymn; in fact they are called “the two maidens of Kuyava” (Atiyavasya yose). 
Though a bad end is wished for them, they have nothing to do with Namuci. (For further on these 
passages, see comm. ad locc. and publ. intros. to both hymns; in both cases I think we’re dealing 
with rivers.) Thus, not only is asma/ unlikely to refer to Namuci on syntactic grounds, but 
Namuci is not elsewhere associated with a pair of females. 

Moreover, sénamana need not be — and in fact is unlikely to be — feminine. The number 
of feminines built to 7-stems is quite limited; see Lanman (Noun Inflection, 528). However, 
Lanman cites a number of fem. bahuvrithis built to -7aman- in the AV, which are suffixed with -7, 
e.g., dumamnr, péficanamnr-, etc. Though no such forms are found in the RV, in this late hymn 
it is likely that the AV practice would have been followed (expect *sénamnr). Therefore 
sdnamana is probably masc. What then are its referents? Old suggests dual body parts of the 
Dasyu or Indra’s two Aé7, neither of which is terribly plausible. Ge (n. 6a) reports Fay as 
suggesting Vrtra and Danu. (Say. is silent on referents.) We need to ask: in the context of this 
hymn who would be "the two with the same name"? This produces an obvious answer: the 
ASvins (/Nasatyas], who have been insistently mentioned by name in the dual in 3d, 4b, 4d. What 
has impeded accepting this obvious answer has been the assumption that the two of the same 
name must be enemies of Indra subjected to a hostile action expressed by the verb nf dhvasayah, 
and the Asvins would not fit. But if the verb is neither transitive nor necessarily hostile, the way 
is cleared. In my view n/ dhvasayah continues the picture of the immediately preceding pada, 5d, 
where Indra scatters mist and darkness to obfuscate the place of battle. Here he sends down 
smoke for the same purpose; the smoke is “for” the Dasyu (asmaz), a dative of malefit. But it also 
beclouds his companions, the Asvins. Note that the Asvins are called dhvasrain X.40.3, and 
since they travel in the early morning, it is not surprising that they become obscured by morning 
mist and, here, by Indra’s smokescreen. 

In c rsva- ‘lofty’, which characterized Indra’s feet in 3a, returns to modify his comrades 
(sdkhibhih) of 5b. 

Opinion is divided on the morphological identity of pratistha hrdya. The Pp. reads both 
words with final -4, hence as instr. sgs. Old accepts the Pp. reading, as does Scar (651-52), 
supplying the enemy as object of jaghantha. Gr reads underlying pratisthas hfdyas, fem. acc. pls., 
perfectly possible in this sandhi context. In this he is followed by Ge, C-H, HPS, and the 
published tr. Although either is technically possible, I find it harder to imagine how Indra would 
wield “firm standing / foundation” as a weapon, so I prefer the acc. interpr. 


X.73.7: On Namuci as vimaya- see disc. ad 5c. On the connection of Manu’s path with Namuci, 
see V.30.7. 

The identity of the “seer” in b, for whose benefit Namuci was rendered wileless is not 
entirely certain. It most likely refers to Manu, also benefited in pada c. But Ge (n. 7b) 
alternatively suggests Nami Sapya, who is associated with Indra in the Namuci battle in I.53.7 
(see comm. ad loc.) and VI.20.6 (see also X.48.9). 


X.73.8: The expression némani V pra “fulfill (your) names” is found also in the next hymn (by 
the same poet), X.74.6. It must refer to Indra’s performing the deeds encapsulated in his epithets 
(so also Ge, n. 8a) and gestures towards the complex interrelationship between words and actions 
in Vedic India. For a similar exploration of this theme, see VIII.80. 

The object of dadhise in b is most likely the names of pada a, producing a strikingly 
physical image of Indra holding his names in his fist. 

Pada c is almost identical to I.102.1, but in scrambled order. As I did there, I take s#vasa 
as referring to Indra’s power, which incites the gods’ acclaim. Ge (and others) take it as semi- 
adverbial (Ge “miachtig”’), referring to the energy with which the gods cheer Indra on. 

The puzzling pada is d, and my interpr. is quite different from the standard, in two ways. 
The standard assumes that vaninah must refer to trees, but, though vanin- often has that referent, 
it literally just means ‘wooden, having wood’ and, in my view, could refer to any wooden object. 
My second deviation from the standard is more controversial: I suggest that d should be read 
with the first pada of the next vs. (9a), with 9b beginning a new clause. I do not make these 
departures lightly, but the standard interpr. seems to me to lead to very unlikely scenarios and 
also produces syntactic problems in 9ab. Ge (n. 8d) suggests that turning the trees upside down, 
with roots facing up, is just a metaphorical expression “fiir die umw4lzenden Taten des Indra,” 
but the image seems too precise to serve vague metaphorical ends. HPS tr. “You have made the 
trees aboveground,” suggesting that Indra’s separation of the two world halves allowed the trees 
to grow (not a standard result of this standard cosmogonic deed). I think rather that the ‘wooden’ 
things are chariots or pieces of chariots, including the wheel in 9a, and that this is another 
obscure reference to the chariot race between Indra and the Sun, in which Indra tears the wheel 
off the Sun’s chariot and also reverses the position of the chariots (a topsy-turvy image). See the 
tantalizing hints in the Indra hymns of the Vth Mandala, esp. V.29.5, 9-10 and V.31.11). I 
unfortunately don’t have a precise image in mind, but the sudden reversals in the passages in V 
and the prominence of the wheel there suggests that this is a promising direction to explore — esp. 
since the poet of our hymn is also the poet of V.29, per the Anukramani. (One can also think of 
Karna’s wheel stuck in the earth in the climactic MBh battle.) Given the uncertainties of the 
situation depicted, the referent of asya is not clear to me, but see below. 


X.73.9: For my suggestion that 8d and 9a form a sentence, see immediately preceding disc. One 
of the further advantages of this interpr. is that, if the yad clause of 9a leans backwards, this 
configuration avoids the awkwardness of trying to make 9b, with its initial u/@, into its main 
clause. Both Ge and JSK (DGRV 1.453) give utd the sense ‘also’ here, but uté#is of course a 
coordinating conjunction and should not connect subordinate and main clauses. (However, see 
the disc. of problematic utd#in 10b.)Moreover, the sense Ge and JSK give the whole — that Indra 
can find the good in any situation, even one like 9a — seems foreign to Indra’s character; he is no 
Pollyanna-esque optimistic stoic. 

Note that n/sattam reprises nisatta in 2a, of Indra’s mother. 


In the 2nd hemistich Ge (et al.) once again tries to impose a subordinate clause (c) / main 
clause (d) structure, but once again runs into textual difficulties, because the verb in d 
(dadadha(h)) is accented. Ge suggests, rather weakly, that it’s accented because it’s between two 
vocatives (n. 9cd); Old’s account is similarly unsatisfactory. The syntactic solution seems to me 
obvious — to take d as part of the yad clause begun in c, with both of them subordinated to b. I 
further take ydd as a neut. rel. prn. (not a subord. conjunction), with ééd in b as its antecedent. 
The yéd agrees with both ddhah and payah. 

With the syntax sorted out, we can turn to the sense. The assumption of Ge et al. seems to 
be that c depicts a bad situation that Indra remedies in d. Exactly what is supposed to be bad in c 
is not clear, and the fact that the lexeme 4t/ V sais otherwise unattested doesn’t help (see Ge n. 
9cd). I think rather that c and d are benefits conferred by Indra: he positioned the udder, 
presumably abounding in good things, on the earth and put milk in the cows and plants. All of 
this seemed should/would seem good (“seem honey”) “to him” (asmaz), who must be a 
beneficiary of Indra’s positive actions. The referent of asma/is probably the same as that of asya 
in pada. It could perhaps be Manu (see ad 7), though this is less likely for a than for b. 


X.73.10: Note that Old makes no comment on this vs. — surely not because he found it crystal 
clear! 

Leaving aside the content, the structure of this vs. is very challenging and may undercut 
my argument about u/din 9b, as it is difficult to interpret u/d as a coordinating conjunction in 
pada b (though see an attempt below). The most natural way to interpr. ab is with pada a as a 
subordinate clause whose main clause is b, expressing two contrastive views of the source of 
Indra’s birth, one held by unidentified 3rd pl. ‘they’, the other by me. This interpr. is reflected in 
the publ. tr., with u/d arbitrarily rendered as ‘rather’. In a similar vein, JSK (DGRV I.447-48) 
suggests that here and in a few other passages “the scope of utéis limited to some constituent of 
its clause,” here the person of the verb: Ist sg. manye versus 3rd pl. vadanti. He tr. “When they 
say, ‘he has gone (forth) from the horse,’ (then) I also (i.e. for my part) think him to be born from 
strength.” The problem is that there are 752 occurrences of uté (per Lubotsky), and at best not 
even a handful of them need this “scope” interpr. This interpr. also leaves pada c somewhat 
hanging: who holds that Indra came from battle-fervor — the “they” of a, the “I” of b, or some 
other entity or entities? Is c the rea/ story of Indra’s birth? Probably not, since d indicates that no 
one know that but Indra. But the close parallelism between the expressions in a and c, ABL /yaya, 
carries no rhetorical weight in this interpr. 

My tentative — and quite arbitrary — attempt to account for the u/¢ and for the floating 
pada c involves taking b as a parenthetical aside; c then is either what “they” really mean when 
they say he comes from a horse, or else an alternative, possibly the dominant view. In either case 
the obvious contrast between the phrases in a and c is properly exploited. I therefore suggest the 
alternative translations: “When they say ‘he came from a horse’ — and I think of him as born 
from strength — (they mean) ‘he came from battle-fervor ...”” Or “While they say ‘he came from 
a horse’ — and I think of him as born from strength — he (really) came from battle-fervor ...” 

The sense of Aarmyésu tasthau is also unclear. Ge (n. 10c) thinks that the jealous gods 
imprisoned Indra after his birth, but I see no evidence for this. I think rather that harmyda- refers 
to the womb. It is even possible that the beginning of d should be construed with this VP: “he 
stayed in a secure house (=womb), from which he came forth,” with “Indra knows this” a 
separate clause. 


In any case this vs. returns us to the Ist vs. of the hymn, indeed the first word: janisthah 
‘you were born’. Since the final vs. (11) is a summary vs. detailing the requests of the poets, vss. 
1 and 10 are conceptually ring compositional, but contrastively. It is striking that the beginning 
of the hymn focuses on Indra’s mother’s role in his birth, whereas the various suggestions for 
Indra’s origin in vs. 10 are either masc. (‘horse’, “battle-fervor’) or neut. (‘strength’). There is 
also more certainty about the facts of the birth at the beginning than in this vs. 


X.73.11: As just noted, this is a summary vs., unrelated in content to the rest of the hymn. This is 
also the only appearance of the Priyamedhas in X; they are more at home in VIII. 
urnuhfis accented because of its contrastive proximity to purdhr. 


X.74 Indra 

Although Ge suggests that the theme of the hymn is a plea for the daksina, I see no 
evidence for this — nor for his previous view (registered and rejected by Old) that it celebrates a 
victory in racing. 


X.74.1: This vs. provides an unusual number of disjunctive possibilities for objects and 
instruments of celebration: the vs. contains 5 occurrences of va ‘or’. Perhaps this wide range at 
the beginning makes the narrowing focus on Indra in the 2nd half of the hymn more pointed. 

With Old (implicitly), I supply suwmmndm ‘favor’ as obj. of the part. fvaksan, as in 1.153.2, 
11.20.1, X.50.3. Ge (also Scar 557) instead makes the objects of praise (Vasus, world-halves, 
etc.) the objects of 7yaksan as well as of carkrse. This is not impossible, but does require 
doubling the genitives with carkrse with supplied accusatives to serve as objects of /vaksan, 
which does not take the gen. 

As Ge points out (n. 1b), dhiya va yajfair vais reprised in 3c by dhiyam ca yajfidm ca. 

The two padas in the second hemistich are syntactically parallel: both contain yé rel. 
clauses with the genitive antecedent (complement of carkrse) gapped and the nominal expression 
of it found as nom. pl. in the rel. clause “... pay tribute to (those), which steeds ...,” etc. Needless 
to say, a literal rendering of these constructions produces non-parsable English. 

(su)$riina- is a hapax; such a na-stem is not otherwise found to V sru. It may have been 
created to split the difference between vaniim and susrtitah. 


X.74.2: With Ge I interpr. Adva as loc. Adve, against the Pp and Old. In favor of Old’s analysis 
(“asurischer Ruf den Himmel erreichte”’) is 3a ivém esam ... gih, with a nom. sg. of a verbal 
product plus dependent gen. esam. But I find ésura- as a qualifier of ‘call’ unlikely; it is the only 
such passage registered by Gr. The more likely subj. is Agni; see Ge’s n. 2a for dyém V nad naks 
with Agni as subject and WE Hale (68-69) for Agni as dsura-. It is characteristic of Agni that his 
smoke (and flames) reach heaven while he spreads across the earth. 

Of the three finite verbs in this vs., naksata, nimsata, and krnaévanta, the last one is an 
unambiguous subjunctive, and the second one is most likely subj. as well: though Gr classifies it 
under a them. m/msa-, the few other forms to this (secondary) root are all athematic (as Gr 
recognizes): 3rd pl. aimsate, part. nimsana-. (Wh Rts gives only a Class 2 pres.) By contrast 
naksata looks like the injunc. to the well-attested thematic stem néksa-, and this may well be so, 
since injunctives can mix with modal forms — though an s-aor. subjunctive to V nag can’t be 
formally excluded. 

On the semantics of Vnims see comm. ad VIII.43.10. 


Ge (fld by WE Hale, p. 69) takes caéksana(h) as intrans. ‘appearing’, but med. caste (etc.) 
overwhelmingly has the sense ‘see’, even when used absolutely without expressed object. In the 
publ. tr. I take the dat. suvitaya as what the gods are looking out for; it would also be possible to 
supply an acc. obj. like visva, as in [X.57.2 visva caksanah “observing all,” with the dat. serving 
as goal: “surveying (all things) for easy passage.” 

Ge’s (and Hale’s) interpr. are also unpersuasive because the simile in d is left hanging: 
“wahrend die Gotter ... es sich nach ihren eigenen Wiinschen einrichten sollen wie der Himmel”; 
“while the gods ... will act by their own desires like the sky.” Doing whatever it feels like is not 
a quality I associate with heaven; instead I think we have an incomplete simile, which lacks an 
instr. parallel to varebhih ... svaih, which, however, is easily supplied: strbhih ‘with stars’ (cf. for 
the full simile 11.2.5, 34.2, IV.7.3). The use of the medial Armavanta is idiomatic: ‘make oneself 
(to be) with, provide oneself with’. The idea is that before their journey to the earth, the gods 
provide themselves with desirable things proper to themselves to distribute in return for sacrifice. 
The ritual reciprocity is described in the following vs. (3). 


X.74.3: krpénanta echoes krnaévanta in 2d; it’s worth noting that this is the only form built to this 
stem. 


X.74.4: The verbal echoes continue, with pananta (pada a) reading like a truncated form of 
Arpdnanta in 3b. 

The vs. is notable for containing two desideratives in parallel rel. clauses with the same 
subject, one subjunctive (“/irtsan b) and one injunc. (duduksan d). It is not clear to me what the 
functional difference is between the two, and unfortunately Heenen (Le désidératif en védique) 
does not discuss the functions of modal forms to the desiderative or even list the relevant forms. 
(For the latter see Avery, Verb Forms of the Rig-Veda 1268-70, and Lanman, Vedic Gr. 389. 
Unfortunately both omit the injunc. duduksan.) Of tétrtsan Heenen says (149) that the verb “fait 
référence a un effort intense de volonté, suscité par |’émerveillemnt pour la récompense,” but 
this reflects his usual ad hoc imposition of context on morphology. I do think that we must take 
the modal difference between the two verbs seriously: although, being pada-final, there is no 
metrical difference between subj. -an and injunc. -an, it is highly unlikely that redactors would 
have introduced the difference — much more likely that the two endings would have been 
secondarily harmonized. In trying to figure out what’s going on, we are hampered by the fact that 
the role of the plural Ayus is not well defined. Gr considers the pl. to refer to men who are active 
in the service of the gods. Certainly almost all of the plural occurrences are found in specifically 
ritual situations, esp. the preparation of soma. Note in particular IX.62.20 payo duhanty ayavah 
“The Ayus milk the milk [=soma],” with the same root as here -- though this may be a red 
herring (see below). 

My suggestions in what follows are extremely tentative. I start with the assumption that 
the desiderative subjunctive ¢/trsan expresses an action that the Ayus desire to perform that 
temporally and logically follows the action of the desiderative injunctive duiduksan, even though 
the rel. clauses are in the opposite order. I further assume that this logically sequential action is 
drilling into the Vala cave, “the enclosure full of cows” (adrvém gomantam), to reach and 
acquire/free the cows. The logically prior duduksan must be what might enable them to do this: 
the milking of the great lofty (cow) with a thousand streams. As it happens, this cow is found 
elsewhere in the RV, esp. in two identical hemistichs: IV.41.5cd = X.101.9cd sa no duhiyad 
yavaseva gatvi, sahasradhara pdyasa mahi gatth “She should yield her milk to us like a great cow 


with her milk in a thousand streams who has gone to the pastures.” (See also X.133.7d, which is 
identical to the other d padas.) Who is this prodigious cow? In IV.41.5=X.101.9 it is quite clearly 
identified as the dh/-, the inspired or visionary thought (IV.41.5b, X.101.9a)(in X.133.7 there is 
no referent, but dA/- is certainly not excluded). I suggest that the milking of the dhi- is at issue 
here as well: the Ayus must milk all the good out of their dh# in order to penetrate the Vala cave 
and reach the real (or at least real-er) cows. Note that dhi- has occurred twice already in this 
hymn (1b, 3c); further the Ayus are elsewhere associated with ritual speech (I.117.25, 130.6, 
131.2, 139.3; 1.31.7; VIIU.3.7—8). And of course the opening of the Vala cave was effected by 
speech and song, not by brute force. It is a nice touch that to reach the real cows the Ayus have 
to milk a metaphorical cow. For clarity I would now slightly rephrase the last three padas of this 
vs. to “... -- they who will intend to drill through to the enclosure full of cows, who strive to milk 
the great (cow [= visionary thought]) ...” 

It should be noted that the only other occurrence of duduksan (there unaccented) is in the 
devilish hymn X.61.10 also in a Vala context, where I take it to refer to the milking of the Vala 
cave itself (see comm. ad loc.), but not much can be made dependent on the interpr. of that 
hymn. 

X.74.5: With Old (et al.), it is best to take saciva(h) as displaced from a voc. phrase saciva indra, 
as in I.53.3. This voc. is overwhelming applied to Indra. 

On suvrkti- as a secondary bahuvr. applicable to gods who receive hymns, see comm. ad 
11.4.1. It modifies Indra in X.104.7. 


X.74.6: There is some disagreement about several words in pada a: the verb vavana and the root- 
noun cmpd. purasat. To start with the latter, though the standard view is that the cmpd. consists 
of adverbial pura ‘earlier, previously’ (e.g., Gr, Scar 604), with the cmpd meaning “previously 
victorious’ vel sim., Ge, flg. Say., renders it ‘Burgenzwinger’, without providing a 
morphological analysis. Such an interpr. would require that the 2nd member be a preverb-verb 
combination 4 V sah, which does not occur, with the root noun piir- ‘fortress’ as first member. 
Even if 4V sah did occur, root-noun cmpds don’t contain both a nominal 1st member and a 
preverb, as I’ve discussed elsewhere (Lamberterie Fs.). If the 2nd member is only sah-, then the 
1st member would have to be a case form of piir-, but the instr. doesn’t work semantically and 
there are no other possibilities. I like ‘previous victor’ vel sim. for another reason: it contrasts 
nicely with purutémam. Although most interpr. take the latter as adverbial (Ge, Scar “am 
haiifigsten’’), if we take the -fama-suffix as expressing not a superlative but the last of a series (as 
is common), Indra is identified as a victor both long ago and right this minute. 

As for vavana, in contrast to the near-universal interpr. as the pf. to V van ‘win’, Kii (448— 
49) assigns it instead to V van’ ‘love’, for complex reasons that I will not rehearse because I find 
them implausible. 

Note the return of the expression “fulfill his names,” as in the previous hymn X.73.8. 


X.75—76: The Anukramani attributes these two hymns to different poets, Sindhuksit 
Praiyamedha and Jaratkarna Airavata respectively. The contents of the two hymns are also quite 
distinct. Nonetheless, it is best to follow Old (Prol. 236 n. 3) in assuming the two hymns belong 
together, since they are found in the midst of the series of dyads (X.61-84). 


X.75 Rivers 


The first few vss. are dominated by the preverb prd ‘forth’: pada-initial in 1a, c, d, 2a, 
internal in 2c, 3c). 


X.75.1: There is much disc. of the numerical phrase sapta-sapta tredha. In addition to Ge and Re, 
see Lii (684-86), Mau (203-4), also Kii (146). Mau’s disc. seems the most sensible: he thinks 
we’re dealing with three geographical groupings consisting of (roughly) seven rivers apiece, 
rather than a straight multiplicative 3 x 7. The number of rivers named in vss. 5—6 is eighteen (by 
my count) — close enough to seven groups of three. For a similar expression used of the river 
Sarasvati see VI.61.12 twisadhastha saptadhatuh. 

I do not understand the placement of Ain c. 

Ge (n. 1d) suggests supplying sasre in d. Given the repetition of prd, I prefer to continue 
with a form of VAramas in c (pra... cakramih). 


X.75.2: The gen. pl. phrase esam ... jégatam is interpr. by all as referring to the rivers (e.g., Re 
“’.. de ces (riviéres) mobiles’’), and this is quite plausible, esp. given 1d. However, ‘river’ is of 
course fem., and adjectives modifying the rivers should be fem. too (like sftvarinam in 1d). But 
esam identifies the phrase as masc.; the contrast between esam d4gram here and fem. 4sam a4gram 
in 4d is quite pointed. I’m afraid we must take ;#gat- as a quasi-masc. substantive here, though it 
does presumably refer to the rivers. 


X.75.3: On bAiimya as instr., pace Pp., Gr, see Old. 

Apropos of stismam in b, In VI.61.2 the river Sarasvati is compared to “a root-grubbing 
(boar) with its snortings” (stismebhir bisakha iva), see comm. ad loc. 

I read vrstéyvah both with the simile, as “real” rain, and with the frame, as the spray from 
the rushing river. “The rains thunder” is a type of synaesthesia or, at any rate, the conflation of 
two separate phenomena related to a single event: rain and thunder associated with a storm. Re’s 
“Les pluies (pleuvent) comme (les tonnerres) tonnent” sorts the two phenomana into separate, 
more logical categories — losing the concentrated poetic focus. Moreover, his rendering is 
grammatically impossible, as RVic similes always share the same verb. 


X.75.4: Note that vs.-initial #abA/ tva slightly echoes 3c #abhrad iva 

The first hemistich presents Sindhu as a helpless calf to whom the motherly cows flock. 
This might seem like a reversal of the depiction of the power and dominance of Sindhu over the 
other rivers (1d, 2d), but of course the other rivers are bringing their “milk” to contribute to her 
strengthening stream. 

If there was even a moment of doubt about her dominance, it is dispelled by the second 
hemistich, with Sindhu as a “battling king” (rajeva ylidhva). 


X.75.5—6: These vss. enumerate the names of rivers. As indicated in the publ. intro., much has 
been made of this list for the geography of NW India, and I refer the reader to such discussions, 
e.g., that of Mau. 


X.75.8: The two hapaxes si/éma(-vati) and madhuvrdh- are plausibly taken as plant names. (For 
the latter see Scar 521.) 


X.75.9: The referent of the genitive phrase in cd, asya ... ddabdhasya svdyasaso virapsinah, is 
unclear, but the most obvious and desirable referent, Sindhu herself, is excluded by the gender, 
which must be masc. or neut. This leaves the chariot (7atha-), the prize ( vaja-), or the contest (4i- 
). Ge, Re, and Mau opt for the chariot, though in his n. Re allows the possibility that it is Sindhu 
“concu(e) comme masc.” Old is of the same opinion, based on the implicit comparison of Sindhu 
to a Wettfahrer in ab. I am reluctant to go this direction because of the stress laid on the 
grammatical gender of ‘river’ words, esp. emphasized for Sindhu in vss. 7-8. 


X.76 Pressing Stones 

It is totally unclear to me why this hymn is attributed to a snake (sarpa), much less why 
this snake is called “Having old ears.” As MM (PN s.v. /aratkarna-) points out, the phrase jaratah 
karna-) is found in nearby X.80.3 as a personal name, but the connection is not straightforward. 


X.76.1: On sfjase see comm. ad IV.8.1. The form expresses an act of reverence, several times in 
the form of a hymn (gira IV.8.1, VI.15.1). 

The expression ujam vytistisu, assuming the two words go together (as most do, incl. 
Caland-Henry p. 271, but notably not Ge), is at first glance somewhat bizarre: “at the first dawn 
flushes of nourishment(s)” (in the publ. tr. I suppressed the pl . of dam). But I think it 
economically combines two different concepts. On the one hand, like “the milk of the dawn 
cows,” it refers to the visual effect of dawn: the milky white sky at the horizon just before 
sunrise. On the other hand, the appearance of the dawn inaugurates the soma pressing, that is, the 
production of nourishment, and so the pressing stones need to be deployed. Ge prefers to 
construe arjam with (4... ) rijase, (“ich begehre eurer Krafte”), but jase does not take a 
genitive elsewhere (and it does not mean “desire’). 

I take udbhida as referring to what in English is also called day- break. 

It’s not entirely clear what “make every seat spacious” is meant to convey, but I assume 
that, with the coming of daylight, places appear larger. The particular seats in question may be 
the ritual ground and its parts. 


X.76.2: This vs. provides ample puzzles, though the straightforward first pada gives no hint of 
what is to come. 

The first issue is soté7in b. This appears to be the loc. sg. of the well-attested agent noun 
sotdr- ‘(soma-)presser’, and that is how I take it (also in its other occurrence in X.100.9). But this 
is a minority view, at least as to function. Ge (n. 2b) cites Ludwig’s view that it is a nom. sg., 
while Ge himself suggests it might be an infinitive (which he glosses as a functional 
imperative/modal “soll pressen’’); Re follows suit by pronouncing it a hortatory infinitive. Tichy, 
by contrast, considers the locc. in -éér7 as verbal abstracts, here “beim Somapressen.” My interpr. 
starts with the simile étyo né hastayatah “like a steed controlled by the hands.” The stone (4drih) 
is compared to the steed, and, in my opinion, the soma-presser is compared to the hand(s), the 
first member of the cmpd., the controller of the steed — as often, we have a cmpd. corresponding 
to a free syntagm. Caland-Henry’s rendering, “comme un cheval tenu en main [est] le Pierre 
pour le pressureur,” is closest to mine. 

One of the questions posed by the 2" hemistich is the identity/-ties of the subjects of 
vidat(c) and tarute (d), but before tackling that we must figure out how to construe d. Despite the 
glaring absence of accent on ¢arute, the standard tr. take d as a subord. clause controlled by yad. 
The accent problem is rather casually waved away, even by Old. I am quite unwilling to ignore 


the lack of accent, and therefore interpr. yad arvatah as a nominal rel. cl. of the type frequent at 
the ends of sentences/verse lines (see my Fs. Hale paper). The antecedent of yédis palimsyam, 
the obj. of vidat and gapped obj. of faruse. The subj. of vidatis the stone, that of farute the 
presser, who attains the power that the stone found by virtue of his (presser’s) wielding of the 
stone. Figuring out what to do with éarute is complicated by the fact that it is the only form to 
this stem (anywhere) and the only middle form of V # without a preverb (save for tarusanta in 
1.132.5, which is an -anta replacement). 

On maho rayé see comm. ad IV.31.11. 

The publ. tr. misleadingly renders both dtya- (b) and 4rvant- (d) as ‘steed’, implying that 
the same word is used in both places. Both are marked words, in contrast to 4sva- -- as ‘steed’ is 
in English — but I would now substitute ‘charger’ (another marked word) for the second. 


X.76.3: The opening of this vs., tad id dhy asya sévanam ..., is a kind of mash-up of the 2a tad u 
X XX sévanam ... and 2c vidad dhi with flip of vowels in the latter. These echoes may underline 
the fact that 3 continues the theme of 2. 

Pada a presents several problems. One is accentual: apdh, so accented, should be the acc. 
pl. of ap- ‘water(s)’; the same phrase, vivér apdh, is also found in X.147.1. In both cases, the 
form is better taken as the wrongly accented neut. sg. *d¢pah ‘work’; so interpr. by Say (with 
gloss karma), Ge, and Old. This interpr. is supported by the same phrase with neut. pl. vivér 
dpamsi (1.69.8 and VI.31.3) showing the expected accent. By contrast, Caland-Henry (271) tr. 
apéh as ‘waters’, and Lub seems to accept ‘waters’ not only for this passage and X.147.1 but 
also for 1.69.8 and VI.31.3, judging from the ! that he uses to mark those occurrences of é4pamsi. 

Another question is the morphological identity and syntactic function of s#vanam. With 
Say. and Old, I take it as acc., a parallel object to *dpah; the subject is then the stone. As Old 
points out, the spressing stones are associated with dpas- in vss. 5 and 8. However, Ge takes 
sdvanam as the subject, referring not to the action of pressing but its result, the Trankspende; this 
doesn’t make a lot of sense to me: in what way has the oblation accomplished its work? 

Finally, what is the referent of asya? For Ge (n. 3a) it is Indra, who was indeed mentioned 
in 1b; I think rather the stone, with (explicitly) Say. and (implicitly) Old. Although by this 
interpr. asya is coreferential with the subject, a reflexive is not required under these 
circumstances — anymore than in the Engl. tr. “it has labored ... at its task.” As this tr. shows, I 
think asya is actually dependent on *dpaf, not adjacent sévanam, the enclitic asya is taking 
modified 2nd position after tad plus the complex of particles id dhi. 

Having dealt with pada a, we must determine how the rest of the vs. fits together, and 
once again there are competing views. Ge (n. 3c) takes b as a parenthetical intrusion, with c 
continuing pada a and d a separate sentence. Caland-Henry take b with a, with cd belonging 
together; this seems to be the implicit assumption of Kii (527), in that he tr. cd as a single clause 
and ignores the first hemistich. My interpr. departs from all these and begins with the fact that 
the yatha clause of b contains the root aor. 4sret, which is echoed by the main verb in d, the pf. 
asisrayuh, Although Re explicit states that the two verbs have entirely different senses (without 
saying what he thinks they are), the root agreement between the two verbs strongly invites an 
interpr. with yatha pura “just as previously ...” serving as long-ago model and exemplar for the 
main clause, which expresses action of the more recent past. 

The phrase mdénave gatlim VERB several times has Indra as subj. (V.30.7, X.49.9; once 
ASvins I.112.16), and so it seems reasonable to supply Indra as the mythological subject here. It 
also seems reasonable to attach c to the subordinate clauses in b, with the main clause 


constituting d. Not only does the mention of Tvastar in c locate it in the realm of mythology, but 
syntactically d “presents” as a new clause, with the preverb pra in tmesis, followed by an enclitic 
particle/pronoun im, doubling the obj. adhvaran. 

What then does pada c add to the mythological picture begun in c? Here we need to 
determine whether the vrddhi derivative tvastrd- refers to anything associated with the god 
Tvastar or specifically to Tvastar’s son, ViSvariipa. The other occurrences of this stem can refer 
to either one, but with a decided preference for the latter: in I.117.22 it’s Tvastar’s honey 
(madhu), possibly soma, but in the remaining clear passages, II.11.19, X.8.8, 9 [that is, leaving 
aside III.7.4], Visvartipa is the referent and his defeat and the loss of his cows the topic. In our 
passage I now think either is possible — and neither is particularly compelling. In the publ. tr. I 
supply ‘wealth’ as the referent of tvasiré, in part because one of the other adjectives in this NP, 
goarmas- modifies rayi- in X.38.2. In this interpr. the loc. phrase serves as the goal of Manu’s 
course in b. It could also be a loc. absolute: “when Tvastar’s (wealth) (was at issue).” If tvasiré 
here refers specifically to Tvastar’s hapless son, the phrase again could either be a goal or a 
locative absolute: “... course to Tvastar’s son, who had a flood of cows and a raiment of horses” 
or “when T’s son ... (was at issue).” Unfortunately I know of no tale involving Manu and 
Tvastar’s wealth or son, and so there is no easy (or indeed hard) way to make a decision — except 
in one particular: the loc. goal is somewhat favored over the loc. absol., because the main clause 
verb (pra ...) asisrayuh also takes a loc., which is unlikely to be in absolute function. 

It also has to be admitted that the main clause of d provides no help at all. Though I stand 
by the argument that the two verbal forms of Vv sr7in b and d impose the structure laid out above, 
it is difficult to see how be provides a model or comparandum for d. The problem is exacerbated 
by the fact that the main clause verb seems to be construed with pré@ in tmesis, but there are no 
other exx. of prév Sriin the RV [in I.149.2, cited by VB, the pr@belongs rather with the 
participle to V sr], and the only one anywhere else in Vedic is found in a single passage in KS 
(XXVI.3), which contributes nothing. My feeling is that in our passage pra doesn’t do much 
work, though perhaps a tr. “set forth ceremonies upon ceremonies” would at least register its 
presence. Another issue about the perfect is that it’s plural, but there’s no likely plural subject in 
the immediate vicinity. I think it likely that it’s the pressing stones, who get directly addressed, 
in the plural, in the next vs. Perhaps the point of all of this is that just as Indra set Manu on the 
course to acquire Tvastar’s wealth or Tvastar’s son, so it’s the pressing stones that set the ritual 
cursus at sacrifice after sacrifice. The exhortations to the stones in the next vs. may delineate 
what their relevant actions should be. But this is all very tentative and unsatisfactory. 


X.76.4: On bhatiguravant- see comm. ad VII.104.7. 

In c sunotana reprises the same impv. in 2a. 

“Carry a tune” for bharata slokam 1s my playful and not entirely literal rendering, which I 
found impossible to resist. For the sense of s/dka- see comm. ad 1.51.12, [X.92.1 (the latter with 
regard to the pressing stones’ role). The point here is that the stones are so noisy that the sound 
will reach heaven as a signal to the gods that the soma is ready. 


X.76.5: The rigid, four-square pada structure with a pada-final comparative in the dat. pl. and a 
pada-initial standard of comparison in the ablative (a, c, d), maked by cid (4), should impose an 
ablative interpretation on vibhvdna, and indeed a number of comm. (see Old) suggest emending 
to * vibhvanas. However, as Old asks, how would such a corruption have arisen? He opts for 
taking it as a “comparative instrumental,” which is a fine description but is not a standard 


syntactic category as far as I know. I do not have a better solution, however. It is worth noting 
that the stem to which it belongs is somewhat problematic. It has two different accents: initial 
vibhvan- in well-attested nom. sg. vibAva and suffix accent only in this form and the 
(infinitival?) dat. vibhvane (VI.61.13, where, it might be noted, it’s found in the same vs. as the 
superlative apdastama- ‘busiest’). The stem is also used in two different senses, as an adj. “wide- 
ranging’ and/or ‘distinguished’ and as the PN of one of the Rbhus. In this passage the latter 
seems the default interpr. (see the standard tr., incl. Caland-Henry and the publ. tr.), given the 
names in the other three padas and the fact that apds- ‘industrious’ several times modifies the 
craftsmen Rbhus (III.60.3, [V.33.1, maybe V.42.12). It is possible, however, that vibhvand here 
should also be read in its general sense and with an instr. function “by (your) distinction.” But I 
suggest this only very tentatively. 

Another way in which b deviates from the surrounding padas is the apparent lack of 2: 
both a and c begin ABL cid 4, but though b has a long @flg. c/d, it is unaccented and belongs to 
the 1st cmpd member 4si-. It would be possible to argue that the accent was removed 
redactionally, but I think it more likely that it’s another way in which b is marked out as 
different. The 7is also missing from d, where an a-vowel follows c/d, but a short one: agnés§ cid 
a[tca]. 

arca is also somewhat problematic. It is, of course, on the surface a straightforward 2nd 
sg. impv. However, it coexists, a bit uneasily, with the 2nd pl. enclitic vah in pada a, referring to 
the pressing stones -- giving two 2nd ps. with different refernts in a single sentence. Therefore a 
number of interpr. (Ge, Caland-Henry, etc.) silently or explicitly emend to Ist sg. subj. *arca “I 
shall sing / let me sing.” Metrically this would be acceptable, and the mechanism is easy to see: 
since 2nd sg. impvs. frequently lengthen their final -a, coinciding with the 1sg sg. subj. ending - 
4, a backformation of the latter to short -a would be unexceptionable. However, this reanalysis is 
unnecessary: poets frequently exhort themselves, in the 2nd sg., to praise or perform other ritual 
acts, and these exhortations can co-occur with 2nd plurals referring to others, often the poet’s 
ritual colleagues — as the pressing stones are here. See my 2005 “Poetic Self-reference” (Fs. 
Skjaervg). Old also resists the 1‘ sg. interpr. 


X.76.6: Yet again, this vs. poses some niggling grammatical problems, the most serious of which 
is stu in pada a. This appears to be a 3rd singular root aor. impv. to V su ‘press’, which is how 
Gr classifies it (though with an alternative suggested; see below) and the publ. tr. renders it. 
However, it follows a 3rd plural impv. (bAurantu), whose subj. (gravanah) is continued in b. In 
other words, if sou is a singular impv. it has to be parenthetical (as in the publ. tr.). I still 
subscribe to this interpr. In its favor I will point out two factors: 1) references to plural stones 
alternate with singular ones in this hymn; see esp. 2a with pl. impv. sunotana, fld. by 2b with a 
single stone (ddrih) (and if I’m right, also 2cd and 3a; then 3d, 4 with pl. stones). 2) the 3rd plural 
impv. of the root aor., to correspond to preceding 3rd pl. bAurdntu, would be *svantu, almost 
surely undistracted (cf. the overwhelmingly undistracted med. root aor. part. svand-), which is 
unattested and, if found, would lose the distinctive root syllable of this root. I think this form 
would be avoided, and the 3rd sg. would provide a robust substitute (with root syll. so-). 
However, I seem to be alone in this interpr., so I will briefly consider the alternatives that 
have been suggested. Old’s is the one that requires the least machinery, but it is unlikely for two 
reasons. After flirting with sotu as a loc. he takes it as a neut. acc. -tu- stem (presumably meaning 
‘soma-pressing’), which serves as obj. to bhurdéntu (apparently partially fld. by Scar 44-45, 186). 
However, as Re also points out, bhurd- (and related stems) is otherwise intrans. Moreover, a 


masc. acc. sotum is attested (VIII.19.18) with the same apparent meaning, and it is not exactly 
parsimonious to posit an identical stem but two different genders, each attested only once — esp. 
since masc. acc. *sotum would neatly avoid hiatus here. Gr in fact suggests emending to *sotum, 
and Ge seems to follow this suggestion (without explicit note), but rendering it as an infinitive 
“um uns Saft auszuschlagen.” This infinitival stem is attested elsewhere, as dat. sdtave (1.28.1) 
and abl. sotos (X.86.1). The -tm infinitive, so characteristic of later Skt., is of course quite rare 
in the RV, but in this relatively late portion of the text it is certainly thinkable. If the 3rd sg. 
impv. interpr. is rejected, I would favor the infinitive above the others, tr. “Let the glorious ones 
clatter for us, to press (soma) out of the stalk.” But this still requires emendation, whereas the 
impv. interpr. does not. 

I take 4ndhasah as an abl. of source (“out of the stalk”) rather than partitive gen. obj. 
(“press of the sap/soma”’). On the meaning of andhas- see comm. ad IV.1.19. 

On divit(mant)- see comm. ad IV.31.11; unsuffixed divit- occurs only here, divit-mant- 
only 4x. The -mant-suffix seems pleonastic, so a satisfactory and semi-literal tr. is hard to 
achieve — perhaps “with their heaven-bound voice going to heaven.” 

As noted in the publ. intro., I take nérah in c (and in 7d) to refer to the pressing stones, 
not human ritualists, since the voc. narah in 8a must be addressed to the stones. Among other 
things, this saves us from taking c here as parenthetic, as Ge does, since he recognizes that d 
must have the stones as subj. (n. 6d). 

I supply “heaven and earth” as obj. to aghosdyantah ‘causing to heed’, on the basis of 
passages in the other principal pressing stone hymn: X.94.4 aghosdéyantah prthivim “making 
earth heed,” as well X.94.12 4 dyam ravena prthivim asusravuh “they have made Heaven and 
Earth listen by their bellowing.” 

On muthas-tir- see Scar (186). 


X.76.7: The stem rathira- ordinarily modifies gods, and the usual gloss ‘charioteer’ (Gr 
Wagenlenker) fits those contexts. However, in VIII.50.8 (Valakh.) it qualifies horses (Adrayah), 
and ‘fit for the chariot’ or sim. seems a better rendering. In our passage, too, I would now 
substitute ‘fit for the chariot, chariot-broken’ for ‘charioteers’, on the basis of 2b, where the stone 
is compared to the steed controlled by the hand of the charioteer. 

With Ge (and Re, Scar 55) I take gavisah as gen. sg. (with asya), not nom. pl. (with Say., 
Gr, Caland-Henry, Ob II.46). The referent of the gen. phrase in b, asya ... gavisah “of him/the 
one seeking the cows,” is of course soma, which always seeks mixture with cows’ milk. It is 
possible, however, that gavisah could also be read as nom. pl., modifying the stones that are 
“milking” out the juice. 

The simile in d is puzzling. Given the position of 74, it should signal that the simile is 
limited to havya (so “the men groom [X] like oblations”), but this doesn’t make a lot of sense: 
the milked-out soma 1s the oblation. Nonetheless, this is the interpr. in the publ. tr. Ge silently 
flips the nd, taking it with nérah (and does not include Aavyd in the simile): “Wie die Herren 
machen sie das Opfer mit ihren Maulen sauber.” So also Scar (55), though with a long, puzzled 
note (n. 68) on the problems with the simile. Although this is an easy solution, I don’t think it is 
the correct one. For one thing, the stones have already been identified as ndrah (6c) and will 
almost immediately be addressed as such (8a); they are not like men, but men. For another, there 
is no metrical or other barrier to the proper positioning of n#for such a meaning: ndro *nd havya 
is, if anything, metrically better than the transmitted text (see Arnold’s statistics on the rhythm of 


the opening, p. 188). I reluctantly conclude that this may be one of the few occasions in the RV 
where the simile particle should be taken with the verb: “they, as it were, groom ...” 


X.76.8: The publ. tr. takes the two parallel nominal clauses in the 2nd hemistich as statements of 
fact; Ge by contrast supplies a modal “sei.” This is possible but not necessary. 


X.77-—78: These two hymns are attributed to Syimarasmi Bhargava and dedicated to the Maruts. 
They are also unified by an unusual metrical scheme and a tightly controlled stylistic reliance on 
similes. For both of these features see the publ. intros. to the two hymns; for the meter esp. see 
Old, Prol. 92ff., as well as the intro. to X.77 in the Noten. 


X.77 Maruts 


X.77.1: A dense vs. We can start with the root noun cmpd abhrapriisah and its etymologically 
twinned verb prusa. Both of these forms are morphologically ambiguous: the former can be nom. 
pl., acc. pl., or abl.-gen. sg., the latter 2nd sg. impv. or Ist sg. subjunctive. On the basis of astosi 
in d I opt for the subjunctive, and for the cmpd. the nom. pl., to allow the referents of the cmpd. 
to be directly compared with the subject of prusa. (These are generally the choices made by other 
interpr., though the Pp. reads short-vowel prusa, hence the impv.) 

The next question is the relation between the cmpd members in abhra-priis-. (For disc. 
see Scar 342.) An acc. relation is possible; so Re “... qui font-fuser la nuée.” But I favor an 
ablative, like abhratin c and, closer in sense, the phrase in nearby X.75.3 abhrad iva ... vrstayah 
‘like rains from the clouds.” Here as well I supply ‘rain’ as the suppressed object of -priisa-, 
parallel to the ‘goods’ ( vasu) that I, the poet, shower down. The referents of abhraprtisah are 
surely the Maruts, the dedicands of this hymn, who thus appear, disguised, in its first word. It is a 
nice touch that the poet compares himself with the very gods he is also praising. 

I read vaca with both simile and frame. In the frame, of course, it refers to the poet’s 
speech, but in the simile it can refer to thunder, the Maruts’ speech (cf. I.168.8 [Maruts] 
abhriyam vacam “speech stemming from a cloud’’). Scar (342 n. 481) also mentions the 
‘thunder’ possibility but stops short of reading vaca twice. 

Pada b contains the morphologically aberrant gen. sg. vijanusah. The standard explan. of 
this form (see, e.g., Old with reff., AiG II.2.910, more recently Kti 203-4, Lowe [Part. 25, 252]) 
must be correct: that it is a contamination/blend of the pf. participle of v/a (expected weak form 
* jajn-us-) and the 9th cl. pres.part. (expected weak form */an-dt-). The reason for this blend is 
not apparent, since the gen. sg. of either stem would fit metrically and should have been 
morphologically transparent. 

The poet is the referent of this gen., and the point of the pada is that As sacrifices, which 
consist of well-wrought words are just as good as those that consist of physical oblations. There 
may be a slight asymmetry of expression here. On the surface Aavismantah in the simile of 
course modifies ya/fiah, which participates in both simile and frame, with the meaning 
“(like)sacrifices consisting of oblvations,” but in fact well-attested Aavismant- generally modifies 
the ritualists who provide oblations, rather than the sacrifice that consists of them. We might 
almost have expected gen. *havismatah, parallel to vijantisah, with the sense “The sacrifices of a 
discerning one are like (those)*of one who provides oblations.” I do not suggest emendation; 
instead I think the poet is keeping his audience off balance and confounding their expectations. 


The syntax and constituency of cd are multiply ambiguous and interpr. in multiple ways: 
see the very different treatments of Old (at some length), Ge, and Re. I will not examine their 
versions in detail. As for mine, there are several structural clues that may help to sort out the 
competing possiblities. First, the dat. -ése forms that end each pada (c arhdse, d sobhdse) seem 
meant to be parallel, though a number of interpr. deploy them differently. Second, given their 
localization in different padas, the accusatives of c (sumarutam (nd) brahmanam) and d (génam) 
should be kept separate, with the phrase in c being compared to that in d. Again, this is not the 
universal view. 

Pada d is straightforward, with the Ist sg. astos/“I have praised,” with génam ... esam 
“the flock of them,” referring to the Maruts, as obj. The dat. sobhdse ‘for beauty’ belongs to a 
root, V subh, that is characteristic of the Maruts. See esp. the similar use of the root noun dat. 
subhé in Syavasva’s Marut hymns (V.52.8, 57.3, 63.5,6), also subhamyu- in the next hymn, 
X.78.7. Despite the position of 4, I think it marks sobhdse as the simile, compared to arhése in 
c. As discussed elsewhere (see, e.g., comm. ad X.21.1), simile-marking ndis blocked from pada- 
final position and flips with its target if it would take that position. 

This now leaves pada c. Since, per my structural analysis, the acc. phrase in this pada 
cannot be identical to that in d (pace Re) and it should not be the obj. of arhase (pace Ge), we 
need to identify a referent for sumérutam ..._ brahmanam different from the Marut flock in d. 
Taking sumaruta- as adj. with brahmén- (pace Old, who claims it has to be a noun) points to an 
obvious referent: Indra, who is, of course, often accompanied by the Maruts (martitvant- being 
one of his standing epithets). And Indra, in his role as bfhaspd4tr-, is closely associated with the 
formulation and indeed called brahmdén- directly (e.g., VIII.16.7). 

Now arhdse— who is deserving, and deserving of what? Re takes it as passive; Ge’s 
interpr. I don’t understand, and it is informed by his somewhat peculiar view that this is all about 
weather; Old takes suwméarutam as its obj. (“damit er Anspruch habe auf sch6ne Marutgnade”) and 
brahmanam as its subj. I supply soma as the obj., because the soma drink is the most common 
obj. of Varh (see comm. ad VIII.20.18). I am not entirely happy with this intrusion, but it might 
make sense of comparing the Marut flock with Indra: they both deserve the soma, but Indra 
especially. 


X.77.2: The dat. sriyé that opens the vs. picks up the sobhase that ends vs. 1. Both are common 
elements in the Marut lexicon; for sriyé see, e.g., V.55.3, 60.4. 

The problematic pada is b, which contains swmarutam like 1c. There is no consensus 
about its usage here, or even its case form. Re takes it as a neut. nom., collectively referring to 
the pl. subject mdryasah (“en tant que bonne troupe marutienne’’), while Ge takes it as acc. 
referring to “ihr sch6nes Marutwetter.” My interpr. differs significantly from these, and depends 
on three factors: I take suwmarutam as acc. and supply brahmanam from the phrase in Ic 
sumarutam na brahmanam, | take the verb akrnvata in pada a as controlling a kind of Slesa, 
where sumérutam né is structurally compared to a/jin, though they have somewhat different 
relationships to the verb; I take purvir 4ti ksdépah with the phrase in c, not the simile in d. In c the 
obj. afjin denotes what the Maruts made/provided for themselves — ornaments -- appropriate to 
the middle voice of akrnvata. The phrase purvir ati ksdpah “across the many nights” is also 
appropriate here, because the ‘ornaments, unguents’ they make for themselves are elsewhere 
compared to stars. See, e.g, 1.87.1 1 ... aijibhir, vyanajre ké cid usra iva strbhih “with their 
unguents [the Maruts] have anointed themselves ... like the ruddy (dawns) with stars,” In the 
simile in d sumdarutam is a predicate adj. modifying the gapped brahmdanam:. “(as) they have 


made (the formulator) well-provided with Maruts.” This latter usage is rather like III.11 4 agnim 
.. vVahnim deva akrnvata “The gods made Agni their oblation-conveyor.” My interpr. of this 
hemistich is not particularly secure, but I think it is better than the other ones available. 

On the curious intrusion of the Adityas, see the publ. intro. I have no explanation; I am 
somewhat dubious about Th’s view (Fremd. 158) that what the Maruts and the Adityas have in 
common is their care for the stranger (expressed by the epithet 7sédas- of disputed meaning [see 
comm. ad I.2.7, V.60.7] in 3d and 5c). In any case, the word order, with ¢é& ordinarily a first- 
position pronoun, following adityasah, seems to me to signal that adityasah is an unmarked 
simile. 

On akra- see comm. ad 1.189.7. 


X.77.3: The first pada of this vs. departs from the already aberrant meter of this part of the hymn: 
rather than having an opening of 5 ending with a light syllable, followed by a heavy syllable that 
can count as two lights (see disc. in publ. intro.) allowing a Jagati cadence, this has an opening of 
4. However, the 5th syllable is light and the heavy 6th syllable can “count” as two lights, as 
elsewhere in this little group. The other 3 padas conform to the meter elsewhere in these vss., 
with an opening of 5. 

The nd in pada a does not seem to be doing real simile work, since it seems unlikely that 
earth is being compared to heaven: they usually form a pair. My “as beyond earth” renders the n¢ 
unobtrusively and not very convincingly. It is possible that it’s marking pada-final barhdnd as the 
simile, with the same flip as in 1d, but “as if by might” seems to belittle the Maruts’ power. 

In c #pajasvanto ... panasyavo# echo each other, further taken up by #préyasvanto in 4d. 


X.77.4: The first two padas diverge from the metrical template of this part of the hymn in a 
different way from 3a: they have light 6" syllables. It is also a challenging vs. in structure and 
content. 

In pada a I take the gen. yusmakam with yamani and the gen. apam with budhné, with 
Old and Re (though not, with the latter, introducing Ahi Budhnya into an already crowded vs.). I 
also take the simile as consisting of budhné apam nd despite the position of na. (As we have seen 
and will see, the position of ndin this hymn can be all ove the map.) The point of this first 
hemistich is that the earth (mahi) trembles at the Maruts’ journey, a common image in Marut 
hymns. In my interpr. the simile in the first pada compares the earth to something based on water 
— that is, without a solid base. 

Pada b contains two verbs of parallel formation and near-identical sense, # vithuryati 
‘wavers, falters’ and sratharyat# ‘slackens’. Both are hapaxes, but the former is clearly based on 
the reasonably well-attested adj. vithura- ‘wavering’, while sratharya- has no associated r-form, 
* srathara- or the like, and must be directly based on vithuryatr. So also Re, though he cleverly 
also adduces sithird-, also with -r-, as a near-relative. I assume that the accent of sratharyati was 
also adapted from vithurydats, as there is no syntactic reason for this verb to be accented. For 
vithura- in this exact context, see 1.87.3 [Maruts] praisam 4jmesu vithuréva rejate, bhimir 
yamesu ... “At their drives, their journeys the earth trembles like one with faltering step” (sim. 
1.168.6, also Maruts). 

The second hemistich is oddly constructed. In c we find a pada-internal deictic pronoun 
followed by a Wackernagel particle chain: ... avam su val#. This is unprecedented as far as I can 
tell: aydm (etc.) is overwhelmingly pada (/clause) initial; the few non-initial forms are generally 
preceded by at most one item, and I have found no other exx. where a mid-pada ayém supports a 


clitic chain. The referent of ayém here is clearly the nom. phrase that precedes it: visvapsur yajniio 
arvak. Because of the unusual configuration of aydém, in the publ. tr. I took it as introducing a 
new clause, which continues into d. I now think this is wrong; certainly my English tr. is scarcely 
parsable. I now think that c is a self-contained nominal cl. with a heavy left-dislocated NP: “the 
sacrifice close by consisting of all good things -- this is for you.” The simile that opens d, 
prayasvanto né, then qualifies the unexpressed subj. of the impv. 2 gata, the Maruts: “Like 
dispensers of ritual delight, come here to those who are concentrated (on you).” 

On the adj. visvapsu- see comm. ad I.148.1. Th’s ‘breath’ interpr. (see KISch 74f.) “ganz 
aus Atemhauch bestehend,” which is also responsible for Re’s “consistant entiérement en 
souffle,” does not make sense in most contexts, as Th’s special pleading for it in this passage 
demonstrates. 

Re pronounces that satraca(h) is for * satraficah [he omits accent] by fiat; Ge (n. 4cd) 
would like to do the same. But I see no reason why we, the goal of their journey, would not be 
focused on the arrivals, with the form therefore the acc. pl. it appears to be. 


X.77.5: Acdg. to the Anukramani, this vs. is in Jagati, against the rest of the hymn, which the 
Anukr. labels Tristubh. For vs. 5 the Anukr. is half right: the first two padas again have a Jagati 
cadence but 11 syllables and do not fit the template of what emerged as the standard such pattern 
earlier in the hymn. But the 2nd hemistich consists of two entirely well-behaved Jagati padas. 

This is the last of the simile-laden vss., a structure signaled by ring composition: the last 
word of 5 is (pari-)priisah ‘showering (all around)’, which matches the first word of the hymn, 
(abhra-)prisah ‘showering (from a cloud)’ (see also the impv. prusd also in 1a). 

In b it is unclear what ‘light-possessors’ (jy6tismant-) the Maruts are being compared to. 
Both Ge and Re fail to provide a referent, while Scar (343) supplies ‘dawns’, which would be 
difficult, since jyétismantah is masc. I suggest rather ‘fires’, on the basis of X.35.1 ... agndyo, 
Jyour bhaéranta uséso vyustisu “... fires bringing light at the early brightenings of the dawn,” with 
the same vyustisu as here. 

In d prava- belongs to the root V pru/ plu ‘float’; the r-form here allows the phonetic 
figure pravasah ... prasitasah paripriisah. 


X.77.6—8: The last three vss. are conventional in content and have proper Tristubh cadences 
throughout. 


X.77.6: The structure of the vs. is somewhat unclear. Both Ge and Re take be as qualiifying the 
subj. of the yad clause in pada a, with d as the corresponding main clause. I find this unlikely: 
pada d is a repeated pada (=VI.47.13, X.131.7, save for yuyota for yuyotu, cf. also VII.58.6), and 
repeated padas are less likely to be integrated into a subord. cl. / main cl. diptych. Moreover, d 
has no logical connection with the rest. I instead think bc is itself the main clause, though it lacks 
a finite verb. We can either supply a verb of motion, as in the publ. tr., or take the participle 
vidanasah as the predicate of the main cl. 

However we choose to take bc, the structure of these two padas is itself noteworthy. 
What governs the gen. phrase mahéh samvaranasya vaésvah in b must be the participle vidandsah 
in c, which contains another gen., radhyasya, to be construed with the genitives in b. The 
postponement of the governing verb across the half-vs. boundary strikes me as somewhat 
unusual, though far from excluded. Note the play on vasu-, which knits the padas together. 


Pace Gr, vidand- must belong to V vid ‘know’, not ‘find’, since, as Re points out, only 
‘know’ takes genitive complements. 


X.77.7: The néin b seems unnecessary, or at least displaced, since it would be odd to compare 
some entity to the Maruts in their own hymn. (Ge supplies “[to the singers], as to the Maruts,” 
since he thinks that b concerns the distribution of the Daksina. But this would be an odd use of 
na, and further I see no evidence of the Daksina. Re vaguely adds “pour ainsi dire.”) In a hymn 
with so many nd-s, often in the “wrong” place, a pleonastic né should not surprise us, but in fact I 
think we can justify it. In my interpr. two factors are at work. On the one hand, it may be playing 
off 8b: 


7b XXxx Md Mam USO) XXX 
8b xxxx nam'n( a) Xxxx 


[On the reading of ‘name’ in 8b, see comm. ad loc.] On the other hand, I think there is a 
suppressed comparison in pada a. The human priest, descendant of Manu (zméanusah), in b is 
implicitly compared to the figure who is often “standing up at the ceremony” (adhvarestha-), 
namely Agni. See Scar’s phraseological parallels (643-44) VI.63.4 urdhvo vam agnir adhvarésu 
asthat and X.20.5 urdhvas tasthav rbhva yajné, both of Agni. 


X.77.8: As noted ad vs. 7, I read distracted nanm7‘na (with Gr and, tentatively, Old), which, in my 
interpr., allows a phonetic play with 7b. Distracting 2di'yéna as HvN do seems far less plausible: 
this stem is almost never distracted, and in this case it would produce a highly unusual rhythm 
for the opening, with light syllables in the 2™ and 3" positions, and for a late break, with two 
heavy syllables. 

Note the etymological play between wmah (a) and avantu (c). 

As disc. above, ad 2d, the connection with the Adityas is puzzling. 

The rt-noun cmpd rathatiir in c raises several questions: it is a singular used of plural 
subjects and it doesn’t seem to have any bearing semantically on the Maruts’ activity here: 
aiding our inspired thought. In my view it must be an unmarked simile, with a horse as 
underlying referent (see 1.88.2 rathatirbhir 4svaih) and generally refer to the Maruts’ swiftness 
and victoriousness, qualities that might help produce a swift and victorious inspired thought for 
us. On the pl. Maruts compared to a singular entity, see the next hymn, X.78.2 agnir na. Contra 
JSK I do not think rathatir is conjoined with pada d: “overtaking the chariots [rathatith for 
* rathaturah| and finding pleasure in the ceremony in their great course” (DGRV I.95) (sim. Ge). 
Among other things, the Maruts can hardly enjoy the ceremony if they’re on the road. 

As for d and the ca therein, I take it as conjoining the two locc., (mahas ca) yaman and 
adhvaré, in a modified X ca Y construction (with the ca following the first word of the first loc. 
phrase. The standard X Y caconstruction was avoided here to forestall the double ca that would 
have arisen because of the flg. pf. part. cakanah. * mah6é yaman adhvaré ca cakanah. 

Finally, what is the referent of mahdah? I suggest that it is the Maruts’ “great host”; cf. in 
the next hymn X.78.6 mahagramo na yaman “like a great host on their journey.” 


X.78 Maruts 
On the tight structure of this hymn, see publ. intro. 


Though the Anukr. identifies vss. 1, 3, 4, 8 as Tristubhs and 2, 5—7 as Jagatis, in fact 1, 3, 
and 4, like many of the “Tristubhs” in the previous hymn, mostly consist of 11-syllable padas 
with Jagati cadences, and though the vss. identified as Jagatis have Jagati cadences, at least 6c 
has only 11 syllables. By contrast, the final vs., 8, begins with a pada containing 12 syllables but 
a Tristubh cadence, but then provides three conventional Tristubh padas to bring the hymn to a 
settled and metrically safe conclusion. 


X.78.1: Pada c has 10 syllables but a Jagati cadence. 

The first three padas end in an adj. in su-, which furnishes the point of comparison. The 
first two seem to sketch a ritual progression: the poets ( viprasah) of pada a have good intention 
or purpose, are attentive in their ritual activity. Elsewhere such ritualists are depicted as “seeking 
the gods”: cf. III.8.4 svadhyo manasa devayantah, V1.2.5 svadhyah ... devayantah. This is the 
next step in our vs., with devavyah ‘pursuing the gods’ (with root V vi, not -ya-denom.) opening 
pada b. And the happy result is found at the end of b, svépnasah ‘having good profit’; as we all 
know, successful ritualist get well rewarded. 

Re sees the vs. as embodying the three functions, which seems a stretch to me. 

As Ge points out (n. 1d), the Maruts are described as madrya arepdsah in V.53.3. 


X.78.2: In this supposedly Jagatt vs., d contains only 11 syllables; the other padas conform. This 
pada is also structurally aberrant, in that the shared property, susérmanah ‘providing good 
shelter’, occurs first in the pada, not last. (Pada a also deviates in this regard: the shared property 
is bhrajas- ‘flash’ in mid-pada.) 

For the possible senses of svayiij- see Scar 433-35. I favor ‘own yokemates’ rather than 
“‘self-yoking’: the winds and the Maruts can be yoked together because they are equally speedy. 
(This sense of svayij- also works well in the other two occurrences: X.67.8, 89.7.) This swiftness 
is underlined by the shared property, ‘bringing immediate aid’ (sadydutayah): they appear as 
soon as needed. 

In cI would slightly alter the tr. of prajfatarah to “who know the way forward.” 

I do not know why soma drinks are esp. associated with good shelter. In the [Xth 
Mandala Soma occasionally provides or is asked for shelter (e.g., [X.86.15; see passages in Lub 
s.v. Sérman-), but not so often as other gods in other mandalas. The bahuvr. susdrman- once 
modifies Agni and Soma in the dual (1.93.7), but this is surely because of Agni, who is the usual 
referent of this adj. (e.g., V.8.2). 


X.78.2—3: As noted in the publ. intro., “winds” are the comparanda in these two adjacent vss., 2b 
and 3a. 


X.78.3: dhuinayah can belong either with the simile (so Ge, publ. tr.) or the frame (so Re). The 
structure of the hymn, with, usually, a single shared property per simile, favors the former, but 
the fact that dhiini- regularly modifies the Maruts (1.64.5, 87.3, etc.) the latter. A possible 
alternative tr. would be “The boisterous ones who, like the winds, are always on the move.” 

Given the metrical patterns established, we should expect pada c to have a Jagati cadence 
despite its 11 syllables. But in fact it has a cadence that fits neither Jagati nor Tristubh: L H H x 
(Simivantah). Elsewhere this stem sometimes has to be read * sfmivant- with light 2nd syllable 
(see comm. ad X.8.2), but that wouldn’t help here. Best would be * simivatah, but we need the 
nom. pl. -vantah. 


In d we see the same ritual cause-and-effect as in lab: the “lauds of the ancestors” 
(pitrnam ... Sé4msah) result in lovely gifts, as the proper reciprocal response to praise. 


X.78.4: sénabhayah is a pun, in that nébhi- refers both to the nave of a wheel into which the 
spokes are fitted and the navel of the human body. The Maruts “have the same navel,” because 
they are the sons of the same mother, Prsni (also the same father, Rudra, but it’s motherhood 
that’s relevant to the navel). 

In c the mdryah reappear from 1d (also X.77.3). The common property shared by the 
Maruts and the “young bloods gone awooing” is gArtapriis- ‘sprinkling ghee’, which is not 
directly appropriate for either party — although more for the Maruts than the wooers. The root 
V prus is very prominent in the immediately preceding Marut hymn (X.77), with the rt noun 
cmpds abAra-priis- (1a) and pari-pris- (5d), as well as impv. prusd (1a), so the act of 
showering/sprinkling is characteristic of them. The ghee that they are showering here must be 
metaphorical, representing rain (so also, e.g., Scar 343); the same act is attributed to them in 
1.168.8 yadi ghrtém marutah prusnuvanti, where it clearly refers to rain. Moreover, two other 
occurrences of gArta-priis- (V1.44.20, VII.47.1) modify adrmi- ‘wave’ and presumably refer to 
water as well. But it is hard to envision maéryah showering either real or metaphorical ghee. Ge’s 
tr. indicates that in the simile he takes the cmpd to mean “verschwenderisch” (prodigal), and this 
is possible; Re bleaches it to mean simply “zélé au rite.” I would alternatively point to II.13.4 ... 
prusnavad vasu “he will shower goods” and suggest that we supply “goods” as the gapped obj. of 
-pruis- in the simile; “goods” would be the potential bridal gifts. 


X.78.5: L render jyéstha- differently here and in 2c, because neither ‘elder’ nor ‘superior’ easily 
fits both contexts. 

Pada b can be variously interpr., depending on the sense attributed to the desid. part. 
didhisu-. As discussed elsewhere (comm. ad 1.71.3, X.26.6 and see my Bihler lecture), didhisu- 
can have the developed sense ‘desiring to acquire (a wife)’ = “suitor, wooer’. Ge takes it thus 
(“wie freiende Ritter,” though see his cautious n. 5b), as does the publ. tr. This interpr. has the 
merit of making sense of sudanavah ‘having good gifts’, i.e., providing good bridal gifts, and it 
also thematically matches 4c vareyavo nd maryah “like young bloods gone awooing” in the 
immediately preceding vs. The charioteers on this bridal errand are (somewhat) reminiscent of 
the bride-seeking journey in Kaksivant’s danastuti, I.126.3, 5, esp. 3b vadhiimanto dasa rathasah 
“ten chariots carrying brides.” However, it would be possible to interpr. didhisu- literally as 
‘desiring to acquire’, without a marital context. In this case, sudanavah would be proleptic, 
expressing the gifts they will acquire. Re’s tr. uses the non-technical sense of the participle, but 
considers its gapped object to be victory, not gifts: “qui (regoivent) de beaux dons comme des 
conducteurs-de-char cherchant a obentir (la victoire).” I prefer the Ge/publ. tr. version but an 
alternative would be “who (will) possess good gifts like charioteers seeking to acquire (them).” 

Note that jjgatnévah returns fro 3a. 

The question in c is what to do with ud#bfih, and this question can be divided into two: 
1) should it be construed with nimnaih, likewise instr. pl.? 2) does it belong in the simile or the 
frame? The first is easily answered: though Re takes the two together (“avec les eaux déclives’’), 
mimna- is always elsewhere a noun (‘depth, the deep’) and so the two instr. pl.s must be taken 
separately. The second is more difficult. Ge (as well as Re) takes udabhih with the simile (“wie 
die Fliisse ... mit ihren Gewdssern”’), and this is certainly possible: though there are two words 
for ‘water’ in the phrase (Ge’s “Fliisse” is misleading for 4pah), 4pah are of course animate and 


agentive, while udén- is neuter and an inert substance. Nonetheless, I think uda@bhih must be at 
least partially part of the frame, referring to the water the Maruts produce as rain (just referred to 
in ghrtaprusah in 4c), hence my “always on the move with their moisture.” However, I am now 
willing to entertain the possibility that udabhihis shared by simile and frame and suggest the 
alternative translation “always on the move with their waters [=rain] like the Waters with their 
waters (moving) through the depths.” 

The exact point of d is unclear, though I don’t think Ge helps by making ws‘varupah a 
proper noun qualifier of the Angirases. I see visvaripa- as the shared property, placed unusually 
in initial position (but see susérmanah in 2c). I think the idea here must be that the Maruts are 
inventive and skilled singers like the Angirases and their samans are thus ornamented with every 
possible variation. The Maruts’ “samans” are quite possibly the sounds of the thunderstorm: the 
thunder itself and the howling of the wind, often highlighted in Marut hymns. 


X.78.6: Once again Re considers this vs. to express the three functions (First Function in ab, 
Third (?) in c, Second in d — he is only explicit about ab). This seems to me to be in the realm of 
fantasy. 

Pada a is difficult to interpr. because it is not clear what is the shared property and what 
belongs to the simile. Ge (at least in his tr., but see his n. 6a) takes sari- as the shared property, 
which he tr. as an adj. “freigebig”: the Maruts give abundant rain, the pressing stones abundant 
soma. In his interpr. sindhumatarah exclusively modifies the stones (“wie die sindhugeborenen 
Presssteine,” though again see his n. 6a). Re also takes suri- as the shared property (though he 
properly tr. as a noun, with a certain amount of extra machinery), with sindhumatarah 
exclusively modifying the Maruts: “(Eux qui jouent le rdle de) patrons comme les pierres- 
presseuses, (ces dieux) dont la Sindhu est la mére.” Klein’s tr. (DGRYV 1.350) seems to contain 
no shared property, but identifies the Maruts as sar/- and the pressing stones as Sindhu- 
mothered: “The lords, like pressing-stones whose mother is the Indus.” In contrast to all of these, 
the publ. tr. takes sindhumatarah as the shared property, with the Maruts identified as sar7- (as in 
V.52.16). As to sindhumatarah, I see the stones as having a river as mother because they have 
been smoothed as they tumble in the river (though I have no textual evidence for this) and the 
Maruts are said to have a heavenly river as mother, who would produce the water they distribute 
as rain. See nearby X.75.3, which establishes a heavenly (3a divi), rain-producing (3c... pra 
stanayant vrstéyah) Sindhu (3d sindhur yad éti ...), and note that this would continue the watery 
theme of our vs. 5c. Although I think this interpr. is more than defensible, I would also consider 
an alternate more like Ge/Re, though I then don’t know who to identify as sindhumatarah. 
“Patrons, like the pressing stones whose mother is a river” or “Having a river as mother, they are 
patrons like the pressing stones” (slight preference for the first). 

In b the shared property occupies most of the pada: #adardirasah ... visvahat. The word 
adri- can also be used to refer to the pressing stones (like gravan- in a), and the image is of their 
constantly pounding the soma plant, as the Maruts-as-storm pound the earth. Note the phonetic 
figure adardiraso ddrayo. The use of ddri- as subj. of Vdris rather cute, because on several 
occasions it is the object, when it refers to the Vala cave: see IV.16.8 ... ydd ... adrim dardar, 
IV.1.14 ... dadrvamso adrim. 

In c the hapax sisiila- seems to be an affectionate, colloquial diminutive (note the /-form), 
though AiG IT.2 862-63 doesn’t explicitly recognize such a function for the -/a-suffix. Note that 
pada-final sumatarah exactly echoes s(indh)umatarah, which ends pada a. 


There is no agreement on the position and function of ufdin d. Ge seems to take it as 
introducing the shared property (which he takes as ¢visé) and therefore connecting d with the rest 
of the vs., though displaced: “und mit ihren Funkeln wie ein grosser Klan auf dem Kriegszug.” 
Klein (DGRV 1.350) also thinks utd@is conjoining pada d with the rest of the vs., but without flg. 
Ge’s linkage of the two words in the phrase utd tvisé; he therefore offers no explanation for the 
late position of utd if it is conjoining padas. Re and the publ. tr. take u/# as (unusually) 
conjoining nouns, in the case-mismatched phrase yamann uta tvisa. | still think this is the best 
explan., with ut#used instead of ca perhaps because of the case disharmony. But a tr. like Ge’s 
“And with their turbulence (they are) like a great host (of warriors) on their journey” would be 
possible and would offer a different explanation for the unusual position of uta. 

The use of mahagramd@- here certainly fits Rau’s interp. of the term grama- as, in the first 
instance, “a roving band”; see comm. ad X.27.19, though as disc. there I think it has already 
developed the sense ‘village’ in some occurrences in the RV. 

For tvisa here I’d now substitute “turbulence” or “agitation” for “turmoil.” 


X.78.7: My rendering of adhvarasrivah as “providing splendour to the ceremony” is nextdoor to 
transitive. On the interpretational problems of -s77-cmpds in general see comm. ad III.26.5 and 
for this compd I.44.3. I’d now consider a more overt transitive rendering “completing/perfecting 
the ceremony” as alternative here. 

As disc. in the publ. intro., this vs. introduces the first finite verbs in this hymn: vy 
asvitan (b) and mamire (d). 

I also think that the vs. has loosened up in another way: the rigid independence of padas 
found through the rest of the hymn is broken in the second hemistich, by my interpr. (and Re’s). 
By this interpr. the simile of c consists only of sindhavo nd yayyah, with the last word in this 
pada, bhrajadrstayah, belonging with d; it does not fit easily with the simile in c. Ge takes it with 
the rest of c, but not, it seems, as the shared property: “Wie die Strome eilend mit blinkenden 
Speeren.” In either type of interpr. the problem is yayyah, which ought to be fem. and therefore 
not applicable to the Maruts. Re suggests it’s been attracted to sindhavah and, more to the point, 
adduces II.37.5 yayyam ... rétham, where the adj. modifies a masc. I think it likely that it 
matches / assimilates to masc. vrk7-inflected stems like rathi- ‘charioteer’, with nom. pl. rathyah. 

The last question in this vs. concerns the simile in d, and how we interpr. it depends on 
the morphological identity of paravatah. Usually this form is an ablative “from the/a distance,” 
but in a minority of cases it is the homonymous acc. pl. This morphological identity is clearest 
when it is construed with “#srds “the three distant realms” (1.34.7, VIII.5.8, 32.22), though it is 
found elsewhere. I think this is one of those places: acc. pl. paravdtah is the comparandum (74) 
for acc. pl. yosanani, hence my tr. “the stages of their journey (yojanani) like distant realms” — 
indicating how vast a distance the Maruts can cover in a single stage. If I am correct, this is also 
the first and only simile in this hymn that is not in the nom. pl. I seem to be alone in this interpr., 
however: both Ge and Re (in different ways) take paravdtah as ablative and the simile is quite 
recessive. 


X.78.8: As disc. in the publ. intro., this vs. entirely departs from the style and structure of the rest 
of the hymn, both in content and in meter. It is a conventional hymn-final vs. begging for 
rewards for the praise conferred. It also contains the only occurrence of the word Marut in the 
hymn — solving the implicit riddles posed by the torrent of similes. Metrically it is the only 
standard Tristubh — except for the Ist pada, which has a Tristubh cadence but twelve syllables 


(the opposite of much of the rest of the hymn with Jagatt cadences and eleven syllables). One of 
these syllables is entirely unnecessary: the no in 4th position, which doubles the asmén opening 
b. But, as sketched in the publ. intro., the 70 is the punning link between this vs. and the rest of 
the hymn. Almost every previous pada has the simile particle n#in 2nd position, usually in 
syllable 4 (sometimes 5, occasionally elsewhere). The enclitic no in 8a deliberately (in my view) 
echoes this pattern of nd-s, and the fact that it disturbs the meter draws attention to it. 

The part. vavrdhanah is rendered as reflexive/passive by Ge and Re. This is the usual 
function of this form, but it can also be (self-beneficial) transitive. I read it as both; see VIII.96.8, 
where it is transitive in the frame and intransitive in the simile. 

On the slightly awkward phrase ratnadhéyani sénti, see V1I.53.3 uté Af vam ratnadhéyani 
sénti and (with Vv bhi) IV.34.4 4bhid u vo vidhaté ratnadhéyam. 


X.79-80 

Two hymns to Agni, both attributed to Agni Saucika or Agni Vaisvanara, with Sapti 
Vajambhara listed as an alternate poet for X.79. This last name is obviously extracted from 
X.80.1 séptim vajambharam. 


X.79 Agni 
On the (pseudo-?)omphalos structure of this hymn, see publ. intro. 


X.79.1: Unaccented asya should not be a demonst. adj. with mahatah (pace Re “de ce grand 
(dieu)” and probably Ge), and it should refer to something already in the discourse, despite being 
only the 2nd word in the hymn. The ritual fire beside which the poet is reciting the hymn fits the 
bill — the “discourse” must include the shared ritual situation. 

The sense of mand ‘each for itself’ (see comm. ad II.12.8) is rather attenuated here, to 
‘alternately’ vel sim. It is notable that nana appears often with duals: I.12.8, III.54.5, 55.11, 
V.73.4. 

With Re, I take 4sinvant- (and the adj. asinva-) to mean ‘insatiable’, contra Ge (and EWA 
s.v. asinva-) ‘without chewing/biting’. ‘Insatiable’ fits the contexts better, as well as the 
derivation from *sefz ‘satiate, satisfy’ (EWA ibid.). Esp. in this context, “not biting’ would be 
directly contradicted by the flg. word baépsat7 ‘chewing’. 


X.79.2: This vs. focuses on body parts — of the fire (head [sirah], eyes [aksi], tongue [jihvaya]) 
and of the priests (feet [padbhih], hands [-hasta-]). The image of the fire must be standing on its 
head, with the (top of the) head on or in the ground, where the flames originate and differentiate, 
and the flames above this source being his tongues. What exactly his eyes are and where they are 
are unclear to me — much less why Agni has two (and only two?) eyes, but aks7must be dual and 
is so interpr. by the Pp. This puzzle has elicited little or no comment from moderns; Say.’s 
interpr., that Agni’s two eyes are the sun and the moon, may be correct. They are light sources 
comparable to Agni and roughly eye-shaped. This certainly accounts for the dual, which needs to 
be accounted for, and they are spatially ‘separate, apart’ (fdhak) from the rest of the scene. If 
this is correct, the visual image conjured up is a kind of Vedic proto-cubism, with the eyes 
removed from the upside-down face and stuck into the sky, rather than between the top of the 
head and the mouth/tongue, where they ordinarily are found. So be it — it wouldn’t be the 
strangest RVic image ever! 


And it is already challenged by pada c. The priests collecting foodstuffs for Agni “with 
their feet” (padbhih) makes them sound as if they have prehensile monkey-like toes, but surely it 
just refers to the priests’ walking in the brushland to collect firewood (though I’m quite sure the 
poet was well aware of the bizarre image he was creating). 

Note that the pada-final verb sdém bharanti matches sdém bharete in the same position in 
1d. 


X.79.3: With the standard tr. going back to antiquity, I interpr. “the hidden place of the mother” 
(matuh ... guihyam) to be her breast, which the child /young fire is seeking. 

Also with the standard tr., | assume an unsignaled change of subject in cd. Agni must be 
the one “gleaming” in the acc. (sucdntam) in c, so the subj. of avidatis the priest or another 
mortal. His “finding” of Agni may depict the moment when the fire-kindling priest perceives the 
first glimmer of flame in the dried vegetation assembled for the kindling. 

There is some difference of opinion (see Ge n. 3c) as to whether sasém ... pakvam refers 
to “cooked food” or “ripe grain(field),” with the former mostly favored (Say., Ge, Re), though 
Old and Kii (429) opt for the latter, as do I. I take sucdntam as the shared property; most take the 
simile just with avidat (“found him like cooked food’’). The image in my view is that of the sun 
gleaming on the golden heads of ripe grain (see the photos in Google Images of ripe barley). 

ripaéh is a problem. With most, I take it as belonging with the phrase z7p6 d4gram in II1.5.5, 
which is a variant of the likewise problematic 4gre rupah in IV.5.7 (see comm. ad loc.). Here 
upasthe antéh substitutes for 4gra- as the location of the mysterious r//up-. 


X.79.4: As noted in the publ. intro., this vs. structurally functions as an omphalos vs. and is 
introduced as if with a revelation: té4d rt4m ... prd bravimi “1 proclaim this truth” — though the 
truth is fairly humdrum. Note also that though the poet began the hymn with d4pasyam “I saw,” in 
this vs. he asserts that he, as a mortal, does not perceive (naham ... martyas ciketa); only Agni 
does. 


X.79.5: This vs. accomplishes a tricky switch of referents: pada a contains a dat. sg. m. 
pronominal asmaz, c the same, but tésmaz. The first is a 3rd ps. ref. to Agni, the second a 3rd ps. 
ref. to the sacrificer, who is represented in ab by yah as subject of the three verbs in that 
hemistich. Meanwhile, Agni resurfaces as subj. of cd but in the 2nd ps. (vicakse ..., dgne ... ast 
tvam). 

There is a possible alternative interpr. of ab, which does not actually change much. In 
both the publ. tr. and the standard tr., piisyati at the end of b has the sacrificer as subj. and a 
(semi-)transitive sense, ‘prosper s.o.’. It owes its accent to being in the relative clause. However, 
it’s possible to read it as the verb of the main clause to which yah ... juhdt/is subordinated. It 
would then owe its accent to being Ist in its clause, and would express the happy result for the 
hard-working sacrificer: “Whoever sets out dry food for him, pours oblations with melted butter 
and ghee for him, he [=sacrificer] prospers.” The verb would have the less common intrans. 
sense. The second hemistich would begin a new sentence. I do not favor this alternative, 
however. 

The puzzling “two eyes” of Agni in 2a are here replaced (/repaired) by a thousand eyes 
(sahdsram aksabhih) more appropriate to a multiply glittering god. 


X.79.6: This vs. turns on the pun between the perfects cakartha (V kr) in pada a and cakarta (V kit 
‘cut’) in d. The first thing to say is that the publ. tr. contains an outright error: cakarta is of 
course a 3rd sg. (‘he cut’) not a 2nd sg. (‘you cut’), however tempting the latter is. The pada 
should read “he cut apart (the wood) piece by piece, as a knife does a cow joint by joint.” 

The vs. also presents itself in the fashion of an omphalos hymn, with the speaker, 
confessing ignorance, asking the god for enlightenment (b: 4gne prchami nui tvam avidvan 
“Agne, unknowing I ask you now’) about a grave offense to the gods (pada a). This is highly 
reminiscent of the anguished questioning of Varuna by the poet in the famous dialogue hymn 
VII.86 (esp. vs. 3). But here it’s actually a joke! The poet isn’t asking about his own faults, but 
Agni’s — and the only evidence that Agni has committed a transgression is that he “eats without 
teeth,” a natural fact that never slows down Agni’s consumption, as d demonstrates. 

As Re points out, 4ttave ‘dinis a pun on V ad ‘eat’ (4t-tave) and dént- ‘tooth’ (a-dént- 
).which, if we backproject it far enough, becomes an etymological figure. 


X.79.7: The tr. ‘that face in all directions’ is misleading for visicah, since it sounds as if visva- 
were involved. Better ‘facing in diverse/multiple directions’; see comm. ad VI.59.5. These 
horses are of course his flames. 

Although Gr glosses /it- as ‘gliihend, strahlend’, most modern comm. and tr. take it 
rather to mean ‘of straight course’ vel sim; see the tr. of the various passages by Ge, Re, as well 
as EWA s.v. — though see Kii’s tr. of the phrase in this passage (149) “mit gliihenden (?) 
Ziigeln.” Although /7- ‘shining’ could easily be a Caland form to rd@- in the part of the lattter’s 
range that means ‘silvery, shining’, a relationship to syu- ‘straight’ is also probable. The 
formation of fiti- is not clear: though AiG II.2.628 seems to favor a suffixal form, comparable to 
dabhiti- ‘harmful’, it also mentions the possibility of a cmpd with it/- to Vi ‘go’, which I would 
favor. See EWA, which mentions both. The stem occurs 4x in the RV; the passage that most 
clearly supports ‘having a straight course, going straight’ is VI.75.12, where it qualifies an 
arrow. In our passage, ‘straight’ is better than ‘shining’, though since Agni is involved, ‘shining’ 
isn’t excluded. X.21.2 of an oblation and X.75.7 of a river are friendlier to ‘shining’, but 
‘straight’ works well in both. 

With Ge and Re, I take mztrd- as a qualifier of Agni (my ‘ally’; their “friend’), in contrast 
to Kii (107, 149), who takes it as a ref. to Mitra. Agni as distributor of the oblation to the gods 
makes better sense than Mitra as subj. of caksadé. The adj. siijata- is also more appropriate for 
Agni, esp. since his birth featured earlier in the hymn: most of the singular forms of (differently 
accented) sujaté- qualify Agni, as well as the majority of the same to svjata-. 


X.80 Agni 

On the insistent repetitive structure of this hymn, see publ. intro. Because of the relentless 
fronting of Agni in the original, I have tried to keep Agni close to the front in the tr., even when 
it is awkward. 


X.80.1: The cmpd. karmanistha- is variously rendered (see the standard tr. as well as Scar 648— 
49); on my understanding of mistha-, which matches Scar’s, see comm. ad III.31.10 and of 
further cmpds using nistha- VIII.2.9; as for root noun cmpds of the type NOUN — PREV.+ROOT 
(and their avoidance) see comm. ad I.124.7. 

As [have argued elsewhere (see now comm. ad X.28.2, inter alia), Auxs/- originally, and 
in most of its Vedic occurrences, meant ‘cheek’; however, here it shows the transferred sense 


‘belly’ in the cmpd vira-kuksi- ‘having a hero in her belly’ (< ‘having a belly with a hero [in 
it]’). It is surely no accident that this is a pregnant belly, which physically resembles a puffed-out 
cheek. 


X.80.2: The form of Agni that opens pada a, gen. agnéh, is the only interruption of the string of 
nom. sg. agnih-s that open every pada (14 in all) until agnéh reappears in 4d. Despite the 
grammatical difference, note that it involves only the change of one vowel. 

The problem in pada a is the gen.(/abl.) ¢4pnasah, about which there are many and diverse 
opinions (see esp. Old). As a neut. noun it cannot modify the other gen., agnéh. Old and Ge, in 
different ways, take 4pnasah as directly dependent on samidh- “the kindling of 4pnas-’ — e.g., 
Old “Das Holzscheit der Gabe des Agni sei herrlich.” Re takes it rather as semantically parallel 
to bhadra despite the case difference: “... soit réjouissante, (soit signe) de bénéfice.” I’m inclined 
in the Re direction because (as Ge [n. 2a] and Old point out) bhadra- and 4pnas- are parallel in 
1.133.9, 20. Here the adj. bhadrd- modifies samidh- directly, but the noun 4pnas- must be in an 
oblique case: “of/for profit.” 

Agni “enters” the two world-halves by being kindled and spreading his light between 
them. 

Padas c and d are obviously contrasted, through the polarized terms ékam ... purtini. The 
sense in the publ. tr. would be clearer if I had fld. Ge and Re in tr. ékamas ‘alone’. In other 
words, Agni gives aid to the warrior fighting alone and against odds, as well as having the power 
to take on many opponents. 


X.80.3: As noted in the publ. intro., this vs. is reminiscent of the brisk catalogues of the Asvins’ 
deeds (so also Re), particularly those found in Kaksitvant hymns (I.116—20). The similarity 
extends to the fact that most of the deeds (in padas a, b, and d) are unknown or barely so. Only 
the Atri episode (c) is familiar, on which see my Hyenas 228-29; it is worth noting that it’s 
usually the Asvins who rescue Atri, which supports the notion that this vs. is based on Asvin 
models. The destruction of Jartitha is mentioned twice elsewhere (VII.1.7, 9.6), but with no 
further details: in VII.1.7 Agni burns him up, but in VII.9.6 it is Vasistha who smites him 
(though with Agni apparently present). Nrmedha figures briefly in X.132.7, but as a rescuer, not 
a beneficiary. Nrmedha Angirasa is also a poet to whom the Anukr. attributes VIII.89-90 and 98- 
99 (all Indra hymns), as well as IX.27 and 29; see also Sakapiita Narmedha, the supposed poet of 
X.132. None of these hymns gives any clue to the role of Nrmedha here. 

As noted in the opening comm. to X.76, the Anukr. attributes that hymn to a snake 
Jaratkarna. The relationship is clear, the reason for it is not. 

In b adbhyah could be either dat. or abl.; the standard tr. (incl. the publ. tr.) take it as abl., 
presumably because ‘for the waters’ makes little sense, and in any case Agni would probably 
need to get his victim out of the water before burning him. But in the absence of more 
information about the story, we can’t be certain. 


X.80.4: On the NP drévinam virapesa(h) and the gender (dis)agreement therein, see comm. ad 
IV.11.3. Although in our passage, virapesa(h) could be nom. sg. m. and modify Agni, in IV.11.3 
Agni is in the ablative: tvad eti draévinam virapesa(h) and so neut. drévinam must be the target 
noun. 


X.80.5: Ge (n. 5c) thinks the birds call on Agni “aus Angst’; I’m not sure that this limitation is 
necessary, esp. since it’s not clear to me what Agni could do for flying birds-in-need. 


X.80.6: As Ge points out (n. 6a), pada a is almost identical to nearby X.83.2, except that Manyu 
(battle fury) is the addressee there. Although I usually render the vrddhi deriv. manusa- as 
‘stemming from Manu’ or the like (so persuaded by JPB), here the more standard ‘human’ might 
be better, given ménusah ... jatah in the next pada, which would otherwise seem to double 
manusa-. 

On vin b see Old. 

Acdg. to Ge (n. 6b; see also Macdonell/Keith, Vedic Index s.v.), Manu and Nahus are 
two clan ancestors of the Arya, which seems approximately correct, though Manu is obviously 
more prominent. 

The interpr. of c is hampered by the absence of a verb and by the unclarity of the phrase 
“the Gandharvan path of truth” (gandharvim pathyam rtésya). Ge supplies ‘knows’ and thinks 
the phrase refers to the right way to sing; Lii (540 n. 2) agrees. Re is rather vague about the 
purport of the pada but supplies ‘finds’ on the basis of III.31.5 visvam avindan pathyam rtasya. 
Although this parallel lacks the Gandharva connection (Gandharvas in the RV tend to spread 
obscurity), it otherwise seems close enough to favor supplying ‘find’ here too. The path Agni 
finds is presumably connected with the ritual process, perhaps, with Ge, the sung or at least 
verbal portion of the ritual. 

The word gévyuti- is regularly associated with ghee, though the ghee is metaphorical for 
rain, in the phrase “sprinkle the pastureland with ghee” (ghrténal ghrtair g4vyatim V uks): 
Il.62.16=VIII.5.6, VII.62.5, 65.4. Here I think this metaphorical phrase is given a literal spin: 
Agni’s pastureland — the place he forages for food — is in the actual ghee of the poured oblation. 
(I owe this explanation to JPB.) 


X.80.7: As pointed out in the publ. intro., this vs. breaks the rigid structural pattern of the rest of 
the hymn — first by beginning the vs. with a trisyllabic form of Agni, dat. agndye, and then by 
addressing him directly in the 2nd hemistich, with two vocc. 4gne, thus introducing the 2nd ps. 
for the first time in the hymn. 


[X.81-82 Visvakarman JPB] 


X.83-84 Battle Fury 

The next two hymns to “Battle Fury” (Manyu) are attributed to a poet Manyu Tapasa, 
whose name is transparently derived from the dedicand of the hymn; for the patronymic see 
tapasa in X.83.2, 3. Although not as rigidly structured as X.80 with its relentlessly fronted agn7c-, 
both of these hymns are quite insistent on the name: manyu- appears at least once in every vs. in 
both hymns and once considerably more (4x in X.83.2) -- except for the last vs. in X.83 (ina 
different meter). The diction and contents are fairly straightforward, but there is considerable 
sharing of vocabulary both within and across the hymns. Both hymns are found, in opposite 
order, in AVS IV.32-33; also in AVP IV.32 [=RV X.83] and IV.12 [=RV X.84] but not adjacent. 


X.83 Battle Fury 


X.83.1: On the voc. phrase manyo ... vajta sayaka see comm. ad X.96.3. 


An etymological figure involving V sah ‘be victorious’, beginning in b, continued in c, 
and exploding in d. For other forms of V sah see below. 


X.83.2: I don’t understand the pf. asa; these identifications would be more powerful if they were 
not set in the past. 

As indicated above, c is almost identical to nearby X.80.6a, though with Agni as the 
addressee. 


X.83.4: Note ... abhibhat'y-ojah# and abhimati-sahah# ending the two padas of the first 
hemistich. 
Another flurry of V sah forms, beginning at the end of b and continuing in c. 


X.83.5: It is difficult to ascribe to the nom. part. sé its usual concessive force. 

For ease of tr. I render the gen. favisésya as a voc. beside pracetah. 

Note the phonetic figure t4va kratva tavisasya. 

Note also the contrastive Arétva (b) and akratiih (c). 

On nonce act. transitive jihida as generated to medial jihide ‘is angry’ (as also suggested 
by the vocalism), see Kii 610-11. 


X.83.5—6: Note the repetition of méhi (5d, 6a), reminiscent of the more ubiquitous and 
regimented concatenations in X.84. 


X.83.6: Another V sah form, séhuri-, a Lieblingswort of these two hymns: X.83.4, 6; 84.2, 5. 

“Suckling all’ (visvadhayas-) seems an incongruous epithet for Battle Fury; it usually 
characterizes more benign subjects, esp. Agni, but also wealth, the earth, etc. I don’t know what 
it is meant to convey here—perhaps that the Manyu that sweeps us to victory provides us with the 
spoils we need to thrive. 

With JSK (DGRV I.371-72), I take uf#as conjoining the two imperatival clauses ... 2 
vavartsva (c) and utd bodhi apéh (d), with the first dual subjunctive clause Aénava daésyuin 
parenthetically inserted. 

The impv. clause bodhi apéh raises the question: which root does bodhi belong to -- V bhi 
or V budh? Re opts for the former, on the basis of VIII.3.1 api no bodhi “become our friend” and 
of the impv. bfava in the next vs. (7a). However, this leaves him floundering in attempting to 
explain the clear gen.(/abl.) 4peh. Much better to follow Old, Ge, and Klein (inter alia) and take 
it to V budh ‘be aware’, which takes a gen. complement by rule. 


X.83.7: This vs., particularly the Ist hemistich, is apparently modeled on VIII.100.2, in a brief 
dialogue between Vayu (VIII.100.1) and Indra (vs. 2): the even padas (100.2d, 83.7b) are 
identical and the preceding odd padas very similar: VIII.100.2c asas ca tvdm daksinatah sakha 
me “and you will be my comrade on my right side’ v. our daksinato bhava me “be on my right 
side” (with 4pr- ‘friend’ in 6d). Indra’s offer to Vayu of the first drink of soma in VIII.100.2ab is 
similar to our cd, where the poet offers Manyu the best of the soma and suggests they two will 
drink it together silently. The ritual tech. term upamsi/is found only here in the RV; on its sense 
see Re (Vocab. rit. véd.), Sen (Dict. of Vedic Rituals) both s.v. It refers to a kind of near-silent 
recitation; the first drawing of soma at the Morning Pressing is done this way. And of course 
Vayu gets the first drink of soma. 


X.84 Battle Fury 

As noted in the publ. intro., this hymn is characterized by verbal concatenation, with the 
final word of one vs. picked up at the beginning of the next: agn/- ‘fire’ in 1d/2a, éka- ‘alone’ 
3d/4a, viv i ‘be victorious’ + Vr ‘make’ 4d/5a, 4 V bhai ‘(come) into existence, be at hand’ 
5d/6a, (dhana-) sém V srj ‘pour in spoils’ 6d/7a; only 2d/3a lacks this type of concatenation (but 
see below). In fact, the concatenation carries over the hymn boundary: in vs. 1d abA/ pra yantu 
“let them go forth on attack” echoes X.83.7a abhi préhi “go forth on attack” in the last vs. of the 
preceding hymn. 


X.84.1: On the verbal concatenation with the last vs. of the previous hymn, see immed. above. 

The adverbial phrase tvaya ... saratham “on the same chariot with you” is a variant of 
tvaya yuja “with you as yokemate” in the Ist vs. of the preceding hymn as well as 4c in this 
hymn. 


X.84.3: Although, as noted above, the final/initial concatenation that prevails in the rest of the 
hymn does not link vs. 3 with vs. 2, vs. 3 is nonetheless tightly bound to the two preceding vss. 
Initial s#hasva repeats pada-final sahasva in 2a, and vs.-final satriin repeats sétrun in 2c. 
Moreover, rujdn (3b) echoes 4rujantah (1a) and préhi (3b) abhi pra yantu (1d). 
hymn, X.83.4. 

In d both Ge and Re supply a second object in the phrase vasam nayase, namely 
“them” presumably picking up sétriin in b and the subj. of 4 rurudhre in c: “bringst du ... (sie) in 
deine Macht”; “tu (les) ménes a (la) volonté,” with vésam an acc. of goal. I instead take vésam as 
adverbial “at will,” as I do also in the rt-noun cmpd. vasa-ni- in X.16.2. See comm. ad loc. and 
Scar (290). I do not supply an acc. ‘them’. 


X.84.4: Note the juxtaposition of the semantically polarized terms éko bahiiném “one/many.” 
The function of the gen. bahiindm is disputed. With Ge I take it as (an irreg.) gen. agent with 
iditaéh, Ge (n. 4a with suppl. n. 1) cites X.93.4 amam stutah as parallel. Re explicitly rejects an 
agentive reading and tr. “Tu es seul parmi beaucoup ...” (so also Proferes, Sovereignty, p. 18) 
with a more orthodox use of the genitive. Because of the Aamredita visam-visam in the next pada, 
I nonetheless favor the agentive interpr.: Manyu performs various services for the many who 
invoke him. I also can’t imagine who “the many” would be who are not being called upon — gods 
like Indra? other emotional states? 

sd sisadhi echoes samsitsanah in 1a. There the participle took a2yudha as object, while 
here the impv. has yudhdye as dative of purpose. 

On the voc. bahuvrthi ékrtta-ruk, see, briefly, Scar (459). 

On (vaya yuja see comm. ad vs. 1. 

On Arnmahe see comm. ad X.51.7. 


X.84.4—5: The final two words of vs. 4 vijayaya krnmahe are matched by the rt. noun cmpd. 
vijesa-kft, which opens vs. 5. Several remarks about this pairing are in order. First, vijayaya 
kArnmahe is not a tight syntagm: Armmahe has its own direct object (ghdsam ‘cry’) and vijayaya is 
a dative of purpose with the whole predicate. Second, as Scar (80) points out, vijesa- is not 
otherwise found in the RV (though it is found non-compounded in AVP V.23.1), though jesd- is 


found a couple of times — and, I’d point out, there are s-aor. forms /és(a)-. Scar considers various 
possibilities for its formation in this cmpd. (see also Re), but does not mention the clear impetus 
for its creation: the chaining between 4 and 5. Clearly a nominal form of vi Vi was wanted as 
first member of the -k7-tcmpd, but simply repeating vijaya- is not possible for metrical reasons: 
* vijaya-krt would produce an opening of 4 light syllables (since -kfdis followed by a vowel), 
whereas vijesa- provides the very desirable heavy second syllable and breaks up the 
unacceptable sequence of light syllables. 


X.84.5: The hapax anavabrava- is very difficult to interpr. because the lexeme 4va V bri does not 
seem otherwise to exist, nor in fact does 4va plus a verb-of-speaking, like 4va V vac or 4va V vad, 
in early Vedic. (In the Brah. ava V vadis found [e.g., AB V.22] in the apparent sense ‘speak ill’; 
one could also point to ava V man ‘despise’, although this lexeme doesn’t really show up till 
Epic/Classical.) Both the context and the preverb 4va ‘down’ suggest that the lexeme has a 
negative value, lit. ‘talk/speak down’ — with this negative sense reversed by the privative an-. 
The range of available tr. reflects this assumption, but there is otherwise little or no agreement: 
Gr “von dem man nichts tibles sagen kann,” Ge “keine Absage [refusal] geben,” Re “sans dédire 
(la promesse),” Scar (80) “untadelig,’” Wh (AVS IV.31.5) “not to be talked down.” There are no 
grounds on which to choose among these. The publ. tr. sticks close to the additive/literal, but 
assumes that the form is active (so Ge, Re), not passive (so Gr, Scar, Wh). In the publ. tr. the 
unexpressed assumption is that Manyu can become our overlord (adhipa-) without verbally 
demeaning us. 


X.84.5—6: The formal concatenation between ababhiitha (5d) and abhiti- (6a) is undeniable; their 
semantic connection is a different matter. Re explicitly asserts that they have different meanings, 
and the standard tr. render the verb and the noun differently: Ge “... du entstammst” v. “mit dem 
Erfolg”; Re “... tu as pris naissance” v. “avec le succés”; Wh (AVS IV.31.5—6) “thou camest” v. 
“with efficacy.” Since 4bhuti- is found only here in the RV (and very seldom elsewhere), it is 
embarrassing to attribute to it a sense different from the juxtaposed verb. Consequently the publ. 
tr. attempts to unify them: “you came to be ready to hand” and “with readiness.” One of the usual 
senses of verb forms of dV bAdis ‘come into being’, as in the repeated yéta ababhiiva“... from 
where [this creation] came to be” in the famous creation hymn (X.129.6—7). Our clause, ydta 
ababhiitha, matches the X.129 usage exactly, and I would now emend the tr. to “... whence you 
came into existence.” Another sense of dV bhi is ‘be at hand, be ready’, and this is the usual 
meaning of the rt noun cmpd abAd- ‘standing by, ready at hand, available’; see Scar 359-61. Our 
isolated 4bhati- seems to be the abstract ‘readiness’ corresponding to this rt noun adj.; so approx. 
also Scar. In this instance the concatenation implicitly contrasts two somewhat different senses 
of the same lexeme. 


X.84.6: On abAati- see immed. above; note that the voc. of another such -t-stem cmpd., 
abhibhite, is found in the next pada. The latter is also found in the cmpd. abhibhity-ojas- in the 
preceding hymn, X.83.4. 

On sahaja- see Scar 148. The first member is presumably the adv. sahé ‘together with’, 
and this first cmpd member is construed with the instr. 2bhutya. However, as Scar points out, a 
connection with V sah ‘be victorious’ is also thinkable, esp. since forms of this root are all over 
these two hymns, incl. sdéhah in the next pada. However, the phrase Ardtva ... saha “together with 
your resolve” in c seems to stabilize saha- in sahaja- as the adv. 


The sequence vajra sayaka, sahah is found also in X.83.1, likewise split across a pada 
boundary. 

The rhyming phrase med'y edhiis phonologically catchy and recalls the repeated méhi of 
the previous hymn (X.83.5, 6). On the meaning of medin- see comm. ad X.38.2. 


X.84.6-7: The concatenation of these two vss. is phrasal: (maha)dhandsya ... sams/fji in 6d 
matches sémsrstam dhdnam in 7a. 


X.84.7: On sém V szj see comm. ad X.27.10 and Scar 627-28. My rendering ‘pour in’ may be a 
bit over-literal. In 7a spoils that are sémsrsta- are contrasted with those that are samakrta-. Ge 
suggests (n. 7a) inanimate and animate respectively; Re’s interpr. is more elaborate (see below). 
Although both sém Vv krand av krare common, sam-d V kris quite rare. I take the preverbs as 
additive — ‘bring here [=make (to be) here] together’ — and assume that it involves actual 
collection, whereas sam V srj may refer to things that have accumulated on their own. This is 
somewhat like Re’s “celui qui s’est déversé (de soi-méme) et celui qu’on a poussé (devant soi 
pour le faire aller) ensemble” — which seems to be the exact opposite of Ge’s suggestion. I can’t 
get any further, but I favor something like Re’s solution (without the excess verbiage). 

I do not understand why the peaceable Varuna is brought in at the last minute, to pair 
with Battle Fury. 


X.85—191 From here on till the end of the mandala, the hymns are discrete, arranged (roughly 
and with a number of exceptions) by decreasing number of verses. See Old, Prol. 228, 237, 240— 
49. 


X.85 Wedding 

This long and complex hymn is clearly a composite, as suggested by its length (one of the 
longest hymns in the RV), the abrupt changes in its tone and subject matter, and its metrical 
variety. It has been treated by a range of scholars too numerous to mention. Most of its vss. are 
found in the AV (AVS XIV.1-2; AVP XVII), though not in the same order and with many 
additional vss. interspersed: the RV version has 47 vss., the Saunaka AV a total of 139. For my 
overview of the structure and contents of the RV version see publ. intro. 


X.85.1—19: This long preamble treats the mythical wedding of Surya, daughter of the Sun, and 
Soma, who here is identified with the Moon, as in later texts but very rarely in the RV. The 
structure of this hymn-within-a-hymn is 

vss. 1-5 Soma’s astronomical qualifications 

vss. 6-12 identification of items associated with the wedding with astronomical and other 
phenomena 

vss. 13-16 the pre-wedding: the “wooing” 

vss. 17—19 blessings and more astronomy 
On the various possible boundaries of this Sirya hymn, see Old. 


X.85.1: This vs. is notable for the parallel hemistich-initial instr. satyéna (1a) and sténa (1c). In 
keeping with my (perhaps overscrupulous) insistence that 74- means ‘truth’ in the RV (flg. 
Liiders), not ‘cosmic order’, ‘law’, or the like, I tr. rféna here as ‘by truth’ and satyéna as ‘by 
reality’: in much of the RV the adj. satya- means ‘real, actual, actually present’. However, I now 


realize that I must reckon with changing semantics in the late RV, and just as Soma here assumes 
his later role as the Moon, satyd- may here have acquired its later meaning of ‘truth’, impinging 
on the semantic domain of rtd-, while rt4- may have narrowed its usage to the principle of truth 
associated with the Adityas, as is suggested by their presence in pada c. (See Re’s remark, EVP 
XVI.144, that in Mandala X rt4 “coincides” with satya-.) I would now change the tr. to “By 
(realized) truth ..., by (immanent) truth ...” — or, more simply, “by truth ... by truth,” however 
against my principles that is. 

The next question is why the earth needs to be propped up (cid). I have no answer, and it’s 
not a question that seems to have exercised other commentators. 

Though underlyingly and overwhelmingly masc., dyaui/fis fem. here (adj. wttabhita), as it 
tends to be when associated with reliably fem. ‘earth’. 

The nuance of “sthanti isn’t entirely clear to me — perhaps ‘take their stand’ or “stand 
firm’; the other three padas in the vs. concern the stable position of the entity in question. 

Pada d establishes Soma in heaven and implicitly as a heavenly body. 


X.85.2: A major lapse in the publ. tr.: in pada b “by Soma” should be substituted for “by truth”’! 


X.85.3: Having established the celestial and cosmic bona fides of Soma, the poet now 
distinguishes this Soma from the ritual drink. 
On the knowledge possessed by ‘formulators’ (brahmdanah) see comm. ad vs. 16. 


X.85.4: This vs. develops the thought of vs. 3: that the Soma under discussion here is not the 
ritual drink, and he therefore can listen to the sound of the pressing stones with equanimity, since 
he will not be smashed by the stones and consumed. 

So much is clear from the 2nd hemistich; the first one presents interpretational difficulties 
in the two instr. pls., @chadvidhanath (a) and barhatath (b) — in both cases the protectors of Soma. 
The first is a hapax, the second occurs only once in the RV (though it is common elsewhere in 
Vedic), but their formations are fairly clear: barhata- is a vrddhi deriv. of brhdnt- ‘lofty’, and the 
two members of the cmpd. achdd-vidhana- are both found elsewhere. But this doesn’t get us very 
far, nor do the various tr. offered of the cmpd., including the unperspicuous one in the publ. tr. 
“whose regulation is sheltering.” Perhaps the closest to the mark is Doniger’s non-literal “by 
those charged with veiling you.” I think this has to do with the phases of the moon. v/V dhacan 
refer to temporal regulation, indeed of the moon. Cf. X.138.6 vidhanam masém “the apportioner 
of the months”; and in our hymn vs. 18 stdnir any6 vidadhaj jayate ptinah “The other [=the 
moon] is born again as he portions out the seasons.” The cmpd should be a bahuvrithi, and I 
suggest something like “those who have [=oversee] the regulation of (your) covering” or, a bit 
less awkwardly, “those who regulate your covering” — 1.e., whatever forces control the regular 
covering and uncovering of the moon in its monthly phases. For further on the cmpd. see Scar 
129-30. 

As for barhata- ‘those belonging to the heights’, this could refer to heaven-dwellers (cf. 
brhad-diva-, etc.) or, since the earthly plant soma grows in the mountains, to mountain-dwellers 
(hapax voc. brhad-giri-). Since the focus in this hymn is on heavenly Soma, the former is more 
likely. 

In c it is possible that “7sthasi + PRES PART is a periphrastic constr., “keep X-ing,” though 
in the standard tr. tisthas7is rendered with its lexical value “you stand, listening ...” The “sthanti 


in lc without participle might support the lexical reading, though I am attracted to the 
periphrasis. 


X.85.5: Since the last pada of the preceding vs. (4d) proclaimed that no earthling consumes 
Soma, the subject of prapibanti must be other — presumably the gods and, in particular, Vayu, 
mentioned in c, who receives the first drink at the Soma Sacrifice. 

I take “you swell up again” as a reference to the moon’s phases, as I do in 4a. 


X.85.6—12: These vss. consist for the most part of bandhus equating parts of Surya’s wedding 
chariot and equpage with astronomical phenomena, inter alia. In several instances identification 
is difficult because of the specialized lexicon. I also think it likely that we are missing a number 
of astronomical references. 

It is a little surprising how many overt copulas are found in these equational clauses. 
True, they are all preterital, and technically only present-tense copulas are ordinarily gapped. But 
still I would have thought that once the temporal situation had been established, the preterital 
copulas could have been dispensed with. The examples are all impf.: sg. asit (6a, 7c, 8d, 10a, 
10b), du. astam (9b, 10c, 11c), pl. asan (8a), and notably the unextended impf. 4(s) (7a, 7b). We 
(linguists) tend to view this form as a precious relic, the expected 3rd sg. impf. to Vas (atas+0), 
which is almost universally replaced by remarking it with the 3rd sg. sec. ending to set roots (-7% 
as in dbravit). But the RV distribution of 4s gives me pause: there are 5 exx., all in (late) X and 
all appearing before vowels, so they appear in sandhi as minimalist 2(accented 4 once in 
X.61.5). These seem to me signs of artificiality, and I suggest that 4(s) was reverse-engineered as 
a kind of parlor trick by linguistically savvy poets. This isn’t to say that 4s / 4s never existed — it 
must have, on system-internal grounds and to provide the foundation for 4s7t— just that it had 
disappeared by the time of the RV but could be recreated as a pseudo-archaism. 

A number of padas in this sequence are semi-duplicates. I don’t know the reason for this 
— it might just be a taste for repetition, but (more likely in my view) it may be that in various 
circles there were alternative phrasings of the same general vs. for various stages of the wedding 
enterprise, and when the hymn was assembled, the assemblers kept the alternative versions. 
These semi-duplicates include 


7d yad ayat surya patim 

10d yad dyat surya grhém 
12cd ... siirya, ... prayatt patim 
8c suryaya asvina vara 

9b asvinastam ubha vara 


10a médno asya ana asit 
12c d4no manasméyam sirya ... 


as well as other, less precise, echoes. There are other such semi-duplications in other sections of 
the hymn; see below passim. 


X.85.6: Raibhi and Narasamsi are names of particular gathas that were presumably sung on (or 
before and after) the wedding journey. The two feminines with which they’re equated, anudéyi 


and nyocani, are difficult to identify because of limited attestation: the latter is a hapax and the 
former almost so. (Fortunately their verbal lexemes, dau V daand niV uc, are a bit more secure.) 
There is a wide range of interpr. of these two terms, which I will not rehearse. On anudéyisee 
my “Inborn Debts of a Brahmin” (JA 302.2 [2014], esp. 248). In my opinion the two feminines 
refer to servants/attendants of the bride: the anudéy7is one from her natal place, lit. ‘to be given 
along with/following (the bride)’. I interpr. nydcanzin light of nydkas- ‘(being) at home’ (nfV uc 
‘be at home, at ease’) and suggest that she is a female servant at the husband’s home, who will 
become the bride’s attendant when she comes into the household. This is somewhat similar to 
Re’s suggestions (EVP XVI.144, not Hymnes Spec.) that anudéyis “qqch. qui est a mettre en 
place” and nydcanr“qqch. qui est d’ores et déja en place” — though he then immediately claims 
that they are doubtless parts of the chariot. It is impossible to prove my conjectures (or any of the 
other suggestions floating out there), but the two suggested meanings are compatible with the 
verbal lexemes, and they also make the two terms explicitly contrastive, which many of the other 
suggestions do not. 

The standard tr. (Ge, Re [HySpec], WD) take cd as a single clause and as if the verb were 
a copula. E.g., Ge “Das gute Kleid der Siirya ist mit der Gatha ausgeputzt.” But d clearly 
contains ef, a verb of motion, which is represented in the publ. tr. (“... goes adorned ...”’). 
Although garments don’t ordinarily move on their own, the focus on the wedding journey in this 
section justifies a verb of motion. The standard rendering seems to be the result of a collective 
Homeric nod. 


X.85.7: The logical connections between the terms in each pair elude me (save for b), though c 
would make more sense if I interpr. k6sa- with most, incl. Gr, Ge , and Wh (AVS XIV.1.6), asa 
traveling chest, cask, or coffer, since the cosmic spaces can be seen as hollow containers, which 
could be compared to a traveling chest mounted on the wagen and containing the bride’s 
possessions brought from her natal family. I would therefore emend the pub. tr. to ‘coffer’. 

Pada d depicts a somewhat different model of the wedding from the one we find later 
(both later in Vedic and later in the hymn), since the bride Surya seems to be traveling by herself 
to her new husband. Ordinarily the bride’s wedding journey is taken in company with her 
husband after the ceremony, to her new home with his extended family. (See my Sac. Wife 125— 
26, 223-26.) 


X.85.8: As generally rendered, the first pada refers to parts of the chariot, the second to bridal 
finery. Because of this mismatch Wh (ad AVS XIV.1.8) reasonably suggests the pratidhayah 
“must rather be some article of a woman’s dress.” None of this can be further determined. 


X.85.8—9: As disc. in my Sacrificed Wife (221-24), “wooer” ( vard-) refers not to a hopeful 
suitor, the future bridegroom, but to his sidekicks, who accompany him to the bride’s house to 
ask her male relatives for her hand and conduct some of the negotiations. 


X.85.10: On the dnas- ‘cart’ as the proper vehicle for a bride, see comm. ad I.126.5 and my 2003 
“Vedic wad’ (Fs. H-P Schmidt). 

Pace Re (HymSpec, fld by Don), the two sukrau are far more likely to be the Sun and 
Moon than the two summer months Sukra and Suci. 

Pada d is almost identical to 7d. 


X.85.11: On the disputed sense of samand- see comm. ad III.30.9. Here its usage is complicated 
by the fact that there is a play on -saméabhyam in the preceding pada. A rendering like “of one 
accord” fits well here, though it’s rather different from what I suggest in III.30.9. 

What c is meant to convey baffles me, esp. because of the number disagreement between 
‘ear’ (or perhaps ‘hearing’) and ‘two wheels’. The ear/hearing part fits well with the fc- and 
saman- in pada a, but the wheels are puzzling — though it is the case that wheels can creak in 
Vedic. Or perhaps ears are here conceived of as circular, with the various articulations of the 
outer ear seen as the axle and spokes. Given the shape of most ears, they wouldn’t provide a 
smooth ride! 


X.85.12: Here at least a dual is equated with the two wheels, but what exactly sticrrefers to is 
unclear. Since an etymologically related dual sukrau occurs two vss. previously (10c), they might 
refer to the same entities. Indeed, Re (HymSpec, + Don) identify them again as the two summer 
months. However, perhaps the two oxen and the two wheels ought to be identified with two 
diffeent pairs — though not necessarily, if these vss. are variants of the type disc. ad 6-12. Re 
(EVP XVI) points out that stic7is used of Heaven and Earth in X.56.5, and this informed my 
tentative choice of referents in the publ. tr. However, H+E are not very wheel-like (not that 
superficial resemblance is guiding the bandhus in this section), so we are back to Sun and Moon, 
which at least are circular (more so than ears). Ge (n. 12ab) also suggests ‘eyes’, which would fit 
the surrounding context better, but I don’t think stici- is otherwise so used. On the basis of 
Strya’s two wheels in 16 and the regular succession of sun and moon in vss. 18-19, I would now 
change the bracketed ident. in the publ. tr. to “[=Sun and Moon].” On the genders of sukraiu and 
Stici with further disc. of these passages, see comm. ad X.26.6. 


X.85.13: vahati- can mean both ‘wedding’ and ‘wedding procession / journey’, in keeping with 
its etymology (V vah ‘convey’) and with the emphasis on the wedding journey in traditional 
treatments of ancient Indian marriage; see the reff. given above ad vs. 7. Here either would work. 

The locc. aghasu and arjunyoh refer to naksatras; for further see, e.g., Ge n. 13c, Wh (n. 
to AVS XIV.1.13). The “cows are killed” presumably for the wedding feast. 


X.85.14: On the ASvins as wooers and the use of the mid. part. prchémana- see Sac.Wife p. 222. 

Pusan’s appearance and role in d are puzzling. The med. verb vrnite in a wedding context 
is specialized for the bride’s choice in a svayamvara ‘self-choice’ marriage. See my 2001 
“Rigvedic svayamvara” (Fs. Parpola), and for this particular passage p. 306. Elsewhere there are 
hints that Pisan was considered, in certain circles, the husband of Stirya (see VI.58.4 and comm. 
ad X.26.6), but even so he should not be the “chooser” (though see the reversal in VI.58.4) and 
in any case he is choosing his fathers, not a spouse. As disc. in the Fs. Parpola art., I think we are 
dealing with “formulaic slippage”: though avnita has the wrong subject and the wrong object, it 
covertly signals that we’re dealing with a self-choice marriage, as Siirya’s marriage is depicted 
elsewhere in the RV (see Parpola Fs. art. for the evidence). 


X.85.14—15: Another semi-duplication: 14ab yad asvina ... d4yatam, ... vahattim suryayah // \5ab 
yad dyatam subhas pati, vareyém siryam tipa. 
On the relevance of the questions in cd to the “wooing,” see SacWife 222-23. 


X.85.16: The question of enigmas and who understands them has been ratcheted up a notch. In 
vs. 3 the ‘formulators’ (brahmdnah) possessed the esoteric knowledge about the real nature of 
Soma (sémam yam brahméno vidih), but here they know only about Strya’s two wheels, but not 
the hidden third (ékam cakram yad guha) — knowledge of which is limited to the addhat/, clearly 
a more intellectually elite group than mere brahmdn. The stem addhatr-, found only here in the 
RV though slightly more commonly in the AV, is a -t-stem built to the adverb addhé ‘certainly’. 
As Old points out, the adverb addhd appears several times with forms of V vid, so its derivative 
fits the context here well. Though, per vs. 12, the two wheels are most likely the Sun and Moon, 
I have no idea what the third wheel is meant to be; Say. suggests it’s the year (see Ge n. 16). 
Because of the identification of the two wheels as the Sun and the Moon, since vss. 18-19 
portray the regular alternation of sun and moon I would now change the tr. of rtuthd in our pada 
b to “in their succession.” 

In order to make the connection between this vs. and vs. 3 clearer, I would now also 
match the translations of brahmanah in the two vss. The emended tr. of ab should now read 
“Your two wheels [=Sun and Moon], o Surya -- the formulators know them in their succession.” 


X.85.17: This vs. seems the rough equivalent of a mangala vs. and interrupts the semantic 
connection I see between 16 and 18-19. In a RVic context it reads like a final summary vs., 
which in this case might bring the first section of the hymn, the mythical marriage of Siirya, to a 
close; in that case vss. 18-19 would seem to constitute a loose appendix. AVS separates both our 
17 and our 18—19 from the other Surya materials, which are transmitted together as XIV.1.1—16. 
Our X.85.17 is the far distant AVS XIV.2.46; our 18-19 less distant, but still separated from the 
Surya vss., as AVS XIV.1.23-24. 


X.85.18—-19: As noted above, these two vss. concern the regular alternation of sun and moon. 


X.85.18: The first hemistich treats the two heavenly bodies together, the second contrasts them 
as separate entities. 

In d the participle vidadhat is picked up by vi dadhati in the next vs. (19c), as well as 
echoing the cmpd achad-vidhana- in 4a, which in my view concerns the phases of the moon (see 
disc. there), as it does here. 


X.85.19: The subject of this vs. is universally considered to be only the moon. I disagree: I think 
ab concerns the sun, cd the moon. To begin with, it is difficult to apply b to the moon: both 
“beacon of the days” and “forefront of the dawns” bring to mind not the retreating moon, but the 
daylight produced by the rising sun. As Ge points out (n. 19b), aanam keti- is otherwise used of 
the sun (III.34.4, VI.7.5) or the dawn fire, not the moon. Pada a is more easily attributed to the 
moon, esp. since névo-navah ... jJayamanah seems a variant of the last words of the preceding vs., 
Jayate puinah, which do describe the moon. But “becomes ever new as he is born” can just as well 
characterize the sun rising anew every day: both sun and moon are cyclically renewed, just on 
different timetables. 

With cd we return to the moon and its signature verb v/v dha. 


X.85.20—27: On the somewhat various contents of these vss., see publ. intro. It’s worth noting 
that 20—23 are found scattered in the AVS wedding hymns, but 24—27 occur together (in slightly 
jumbled order) in AVS XIV.1.18-21. 


X.85.20: As noted in the publ. intro., this vs. may be placed here because Surya is addressed in 
it. It also reprises the mounting (4 roha surye, cf. stiryarohat 12cd), the vahatu- (13a, 14b), the 
dat. patye (9c; also acc. paétim 7d, 12d), and Sirya’s journey in general, as depicted in the Surya 
portion of the hymn. 


X.85.21—22: These two vss. are variants of each other in lexicon and content, but in different 
meters (Tristubh and Anustubh respectively). The first is found in AVS XIV.2.33 (more or less), 
but the second is not part of the AV marriage suite. 


X.85.21: ViSvavasu is the name of a Gandharva; on the Gandharva as the bride’s second 
supernatural husband (after Soma), see vs.. 40-41. 

In c vyaktam is usually interpr. as indicating that the girl is post-menarche — though with 
delicate euphemisms (e.g., Re “pubére,” Don “ripe’”’), but the use of v/V afin vs. 28 invites a 
more literal interpr. I also think it’s a pun: she is not only ‘smeared (with menstrual blood)’ but 
also ‘adorned’, that is, in bridal finery. 

In d sé te bhagah looks literally to mean “this [masc.] is your portion,” but the preferable 
“she is your portion” is syntactically possible — on the basis of the syntactic rule, esp. well 
represented in the Brah., that in equational sentences pronominal forms are attracted into the 
gender of the equated noun. 


X.85.22: On prapharvi- see Narten, “Vedisch prapharvi-’ (Die Sprache 32 [1986] = KISch 330— 
39). Acdg. to her it means ‘young, unmarried maiden’ — referring to a short time-period after 
puberty but before marriage. She plausibly suggests that it’s related to / derived from phé/a- 
‘fruit’. 


X.85.23: The universal interpr. of aarksarda- is ‘thornless’, based on a supposed rksard- ‘thorn’. 
As [have argued at length elsewhere (““Thornless Paths and Others: Vedic anrksara- : Greek 
b0eipw,” Fx. Rix 1993), there is little or no support for an independent rksara- ‘thorn’, and I 
suggested an alternative segmentation a-ar-Xksara- and an alternative interpr. ‘not sweeping men 
away’ (Vksar), ‘harmless to men’. 

Note the archaic nom. plural of pantha-; the AV version (S XIV.1.34, P XVIIL4.3) 
already substitutes the newer form pénthanas, which disturbs the meter. 

In d I failed to tr. nah, I would now substitute the tr. “by which our comrades go to woo 
(her),” with vareyaém matching the same word in vs. 15. 

Aryaman, patron god of marriage, and Bhaga, who represents good fortune, are 
appropriate deities for the occasion. 


X.85.24—27: These vss. treat the wedding ceremony itself, rather cursorily (24-25), the journey 
to the new home (26), and blessings bestowed on the bride on her arrival (27). This last vs. has 
the feel of a final vs., and though nearly half the hymn follows, there is an abrupt change of tone 
and subject after it. These four vss. are also found together in AVS (XIV.1.18—21). 


X.85.24—25: Another pair of vss. saying much the same thing but in different meters (24 
Tristubh, 25 Anustubh). They are found together in AVS (XIV.1.18—19), but in opposite order. 
The other salient difference between the vss. is that 24 addresses the bride in the 2nd ps., while 


25 describes her in the 3rd. On the binding of the bride and her release, see my Sac.Wife 42-48. 
This action is the equivalent of the Upanayana for women, as Manu says (MDS II.67). 


X.85.24: As disc. ad HI.29.8, suffix-accented sukrté- has been substantivized and the tr. here 
should be corrected to “in the world of good work.” 


M8923: 


X.85.25: The locational designations “from here” (7@#A) and “from yonder” (amuitah) show that 
the wedding ceremony is being performed at the bride’s natal place (from which she will be 
released”) before she journeys to her husband’s family place, where she will be forever bound. 
This squares with the treatment of the wedding in the later grhya sitras. 


X.85.26—27: The setting of vs. 26 is still the bride’s natal place, as shown by itah ‘from here’ in 
pada a, but the scene has changed in vs. 27: the Ist word, i@ ‘here’, reinforced by asmin grhé“in 
this house,” now refers to the husband’s domicile. The wedding journey has been accomplished 
in the meantime. The near and far deictics in this sequence of vss. (25—27) do a lot of the work. 

Note also the repetition of the ‘house’ words and their derivatives in 26c and 27b, each in 
an alliterative VP: 26c grhan gacha grhépatni (with etym. unrelated [hasta-]grfhya in 26a) and 
27b grhé garhapatyaya jagrhi. 


X.85.26: As pointed out by many, Pusan is appropriate here because he knows the paths. We saw 
his association with the ASvins also in the enigmatic vs. 14. 


X.85.28—35: As I say in the publ. intro., “Verses 28-35 are a strange, sinister, and menacing 
interlude between the generally happy tone of the first part of the hymn and the blessings with 
which it closes. These, especially vss. 28-30 and 34-35, are also the most discussed and disputed 
verses in the hymn.” As I see it, they treat, in somewhat jumbled order, 

vss. 28-30 the deflowering of the bride 

vss. 31-33 the wedding journey (which logically precedes the deflowering) 

vss. 34-35 the wedding feast (?) 
There are many areas of disagreement among the standard tr. and comm.; I will not treat them in 
detail, but give my own interpr. An outlier among modern interpr. is that of Falk (Fs. Risch), 
which is imaginative though not ultimately convincing -- but still well worth reading. 


X.85.28—30: These are the most challenging vss. in the hymn and, in my opinion, display a very 
astute sense of the psychological effects of sex -- here presented from the groom’s point of view. 
The three vss. are found together in AVS XIV.1.25—27 (in slightly different order). 


X.85.28: The bride’s garment is stained with blood, as the first word, nilalohitam ‘dark red’, 
announces. Although this word is ordinarily taken as a dvandva ‘blue (and) red’, I think ni/a- 
here simply means ‘dark’ and modifies -/ohité-; cf. the bahuvrthi ni/a-prstha- ‘dark-backed’. The 
stained garment is of course a sign that the bride was a virgin. This is good news for her relatives 
(c), since the marriage is proved valid, but by the same token it makes it impossible for the 
husband to legally escape it: he is “bound in bonds” (d). 


This background ambivalence is what I think underlies pada b, whose subject is, in my 
view, the bride, not the garment. (See more explicitly in the next vs., 29c Artyaisa ... jaya.) As a 
(newly) sexual being and the husband’s sexual partner, she becomes the embodient of the dark 
magical hold that sex will exert over him: in the publ. intro. I quote the old American song lyrics 
“that old black magic” describing women’s sexual power, corresponding to krtya- ‘witchcraft’ in 
b. This word is found in the RV only in this pair of vss. (28-29), but is quite common in the AV. 
It’s worth noting that in one of the AVS hymns against witchcraft, krtyad- is compared to “a bride 
at her wedding” (AVS X.1.1 vahataii vadhiim iva). 

The other noun in this pada, asaki/-, is variously rendered: e.g., Gr Verfolgung (pursuit), 
Ge Ansteckung (contagion), Re (HymSpec) empreinte (impression, imprint), Wh (AVS 
XIV.1.26) infection, Falk Anhaftung (attachment); see also EWA s.v. saji, etc. Of these, only 
Falk’s seems to reflect the presumed derivation from 4 Vv saiy ‘hang, fasten on’, as in I.191.10 
(the venom hymn): sdiirye visém 4 sajami “I hang the poison on the sun.” I take 4sakt- (only in 
this passage in RV and AV) as an abstract ‘hanging’ developed into the means of hanging, a 
noose. Like the bonds in which the husband is bound in d, the wife-as-noose symbolizes the 
emotional and legal ties in which the husband is now trapped. In the publ. intro. I compare 
another American English (outdated, one hopes) slang expression, “the old ball-and-chain” for a 
wife. 

The last word in this short pada, vy ajyate, also requires comment, since it can be derived 
either from V aj ‘drive’ or V afj ‘anoint’. With most (but see Wh ‘is driven away (?)’) I strongly 
favor the latter. The bride is smeared / adorned with the blood of her deflowering; recall the 
young girl, just past menarche, in vs. 21, vyakta-. 


X.85.29: In the first half of this vs. the stained garment, now called a samu/yam, is disposed of; 
however useful it was as a sign of the bride’s virginity, the blood stains surely make it 
inauspicious. In b (other) goods are distributed to brahmins, perhaps those who officiated at the 
wedding or simply bystanders who lend their own auspiciousness to the scene. 

The word samulya- (or -), occuring only in this wedding passage, is obviously related to 
/ derived from JB samiila- ‘garment’, but there is no good etym. 

The second hemistich takes up the plight of the groom again, picking up esp. from 28b. 
Here (in my view) it is once more said that the bride has become witchcraft -- witchcraft with 
feet (padvdati), i.e., in human form. In d it is paradoxically said that the wife “enters” ( visate) the 
husband, reversing the actual facts of sexual intercourse. But once again this is a psychological, 
not physical state, and once again American pop culture of a certain vintage offers the perfect 
correspondence: the 1936 Cole Porter song “I’ve got you under my skin,” which became a 
signature song for Frank Sinatra. The bride has penetrated the groom’s defenses and become part 
of him, possessed him. 


X.85.30: Opinions diverge even further about what’s going on this bizarre vs. The crux is found 
in cd, where the groom seems to be intending to clothe his member in the bride’s garment—an 
act of apparent cross-dressing of stunning oddness, which has provoked interpr. of even more 
oddness. But I think I have solved the problem: the garment of the bride ( vadhvo vasasd) is not 
an actual piece of clothing -- rather it stands for the body of the bride herself. A standard act of 
sexual intercourse is envisioned (unlike the reversal in 29b). When he puts his penis into her, it is 
enveloped, enwrapped, by her flesh as if by a tight-fitting piece of clothing -- clothing that 
reminds us of the stained garment with which this section began. 


eee ee eae 


-- I suggest that the glistening refers to sexual fluids, or perhaps even just sweat produced by 
energetic intercourse. His loss of splendour (asrira) and the evil glistening simply once more 
refer to his loss of control and autonomy in a sexual relationship. It is good to remember that 
throughout ancient Indian culture, giving in to sex entails weakness and loss of power for men, 
while withholding sex builds power -- all those filmily clad Apsarases seducing great ascetics in 
the Mahabharata come to mind. 


X.85.31—33: A relatively benign interlude (save for the diseases and the highwaymen) about the 
wedding journey again. This is out of place, since the deflowering must chronologically follow 
the trip to the husband’s house. These three vss. are not grouped with the equivalent of 28—30 in 
AVS. Instead the equivalent of 31-32 are AVS XIV.2.10-11 and 33 = XIV.2.28. 


X.85.32: The most natural reading of the first hemistich, followed by all tr. including the publ. 
tr., takes démpatiin b as the obj. of vidan in a. This makes yé asidanti an unabashed embedded 
relative clause with finite verb. In a late hymn like this we can expect some loosening of 
syntactic restrictions, but it is also possible to produce an unembedded reading. The lexeme 2 
V sad essentially always has an acc. complement, including occasional personal acc., as in 
X.142.4 4 tva ... vésavah sadantu “Let all the Vasus attend upon you.” It is therefore possible to 
take démpati primarily with asidanti and supply it with vidam- “Let the highwaymen who beset 
the married couple not find (them).” 


X.85.34-35: In AVS the equivalents of these two vss. (AVS XIV.1.28-29 [in opposite order]) 
follow immed. on the equivalents of our 28-30 (AVS XIV.1.25—27). This is a more satisfactory 
arrangement, since the two sets of vss. share a tone of menace and seem to take place in the same 
general setting (as opposed to the intervening journey vss.). The AVS ordering certainly supports 
the notion that our 31—33 are an intrustion. 

Most tr. and comm. consider these vss. to refer still to the stained bridal garment, and the 
fact that the vss. most likely immediately followed vss. 28-30 strengthens that interpr. The idea 
is that the inauspicious aspects of the garment are treated and neutralized, and it is then purified 
and given to a learned brahmin. However, the actions performed on the referent -- eating (or non- 
eating) in 34b, various types of carving in 35ab -- are hard to square with the interpr. that they 
are performed on a piece of cloth. I suggest rather that the focus has now shifted to the wedding 
feast, in particular to the cow(s) killed for this purpose (remember 13c aghasu hanyante gavah). 
True, the referent must be neut., which eliminates ‘cow’, but mamsd- ‘flesh, meat’ or Arurd- 
‘bloody (flesh)’ would work fine, or even just é4nna- ‘food’ (I favor the first). The point is that 
eating meat unsanctioned by ritual makes it distasteful, even dangerous, esp. for brahmins -- a 
sentiment we should not find surprising in such a late hymn, as restrictions on meat-eating begin 
to develop. 

What renders the meat fit to consume is “knowing Strya” (34c saryam ... vidyad); this is 
taken by many to refer to the Sirya hymn (e.g., Ge “das Siirya-lied”’), that is, as a meta-reference 
to the hymn we’re in the middle of. I find this unlikely, esp. because saryayah in the next, paired 
vs. cannot have such a reference. I think the referential domain is broader -- it’s knowing the 
cosmic significance of the goddess Surya and her mythical relation to marriage. 


X.85.35: In my view the first hemistich is a graphic depiction of the carving up of the wedding- 
feast cow, but this violent dismemberment is, in some sense, the public display of the private 
(sexual) violence just enacted in the bridal chamber (in vss. 28-30). This accounts for pada c, 
“behold the forms of Strya!” (suéryayah pasya ripani) -- in other words, “marriage,” as 
represented by Surya, is not only the joyful, festive occasion everyone is celebrating, but has its 
dark and brutal side. Happily it only takes a brahmin (or a learned brahmin) to neutralize the 
latter. (See comm. ad X.26.6 for speculation that the garments may be included in this 
purification -- though I am not particularly convinced by my own tentative suggestion there.) 


X.85.36ff.: From here until the end of the hymn, the interpr. is fairly straightforward and the tone 
generally sunny. 


X.85.36—41: The speech of the husband, followed by the famous sequence about the previous 
divine husbands of the bride. 


X.85.36: The Ist ps. / 2nd ps. cast of this vs. and the following one seems to connect them with 
the set of vss. that preceded the dark interlude, esp. 23-27. But it is striking that in the same 
formula “grasp the hand,” the Ist ps. declaration in our vs., grbhnami te ... héstam, has the older 
bh form of ‘grasp’ (Vv grabh), while the compounded gerund Aasta-gfhya in 26a has the 
newfangled V grah that is only just beginning to creep into usage in the late RV. This suggests 
that erbhnami te héstam is the quotation of a traditional formula, which would not be surprising. 

There are other lexical connections between this vs. and 23—27 just mentioned: 
saubhagatvaya (a) echoes subhéga (25d; also salibhagyam 33c), mdya patya (b) sahé patya (24d), 
yathasah (b) yatha ... asati (25cd); garhapatyaya is repeated from 27b. ‘Reaching old age’ 
(yaradastr-) is lexically different but semantically similar to j/vi7 ‘elderly couple’ (27d). And the 
divine actors, Bhaga, Aryaman, Savitar, Puramdhi (36c, with Pusan in 37a), are mostly the same: 
Bhaga and Aryaman in 23c, Savitar 24d, Pusan 26a; only Puramdhi is absent from the earlier 
section. 


X.85.37: Don renders sivatamam proleptically as “rouse her to be most eager to please,” which is 
appealing. 

Given the context, my “humans” for manusyah in b might seem jarring, and inferior to 
the “men” of the standard tr. (save for Re’s lapsus [HymSpec] “les dieux,” which indirectly 
supports my “humans’’). But manusya- and related forms are never gender-focused: the contrast 
is humans/men v. gods, not men v. women. Taking it in its standard sense (“humans’’) works 
here because the next vss. concern the previous 7on-human husbands; see manusya-jah in 40d, of 
the fourth, human, husband after the first three. 

In cd “eagerly” might be better than “willingly.” 


X.85.39: This vs. presents a minor syntactic problem, which has led to divergence of interpr. By 
my interpr, cd is a rel. clause hanging off ab, which lacks an overt antecedent to yah. It seems to 
me an easy matter to supply ¢ésmaz in ab “has given (to him), who ...” -- not an unusual 
phenomenon in the sometimes loose world of Rigvedic relativization. Other tr. separate ab and 
cd syntactically. As far as I can see, Ge’s interpr. “Langes Leben werde dem, der ihre Gatte ist” 
is syntactically impossible because it requires taking unaccented asyaf as the first word of the 
relative clause. He also appears to be taking dirghéyuh as a karmadharaya ‘long life’, rather than 


a bahuvrihi ‘having long life’, as does Re (fld. by Don). However, the latter two split the 
hemistich differently, with dirghayur asyah being the first clause and the second beginning with 
yah (Re: “Longue durée de vie soit a elle! Et l’époux, puisse t-il vivre cent automnes!” He 
simply suppresses the rel. prn.) By this interpr. the long life is the wife’s. It is not possible to 
determine the nature of the cmpd dirghayus- by accentuation: because dirghdé-and ayus- are 
accented on the final and initial respectively, dirghayus- can have either underlying karmadhar. 
dirgha-ayus- or bahuvr. dirghd4-ayus- accent. However it’s worth noting that esssentially all the 
other dirgha- cmpds in the RV (rt. noun dirgha-srut- is a bit of an outlier) are bahuvr. and that 
both the other two occurrrences of dirghayus- (IV.15.9—-10) and the lone voc. dirghayo (stem - 
ayu-) (VIII.70.7) are bahuvrihis. I thus favor the bahuvr. analysis, which is reflected in the publ. 
tr. 


X.85.41: The contrast between dadat (a, b) and adat(c) is noteworthy and the reason not clear to 
me -- though the augm. aor. may cast this action as the recent past (see also the near deictic 
imam referring to the wife) as opposed to the further past of ab. The publ. tr. reflects this. 
Redupl. dadat itself is something of a mystery: though it should belong to the redupl. pres. 
dadati, it can’t be a straightforward injunctive, which should of course be *dadat. Interestingly, 
injunctives to the redupl. stem with long root vowel (i.e., the type * dada?) are not attested, 
though imperfects of the type adadat are. The slot is filled by forms like this, which look like 
thematizations, but which are probably old short-vowel subjunctives, reinterpr. as injunctives. 
Hoffmann (Injunc. 134 n. 53) tries to claim that the type dadatis always subjunctive, but that’s 
not possible here, since the sequence ends with the augmented ada@tin c. 


X.85.42—47: Generalized blessings and good wishes posing no rhetorical challenges. 


X.85.43: The almost featureless god Prajapati, who has a great future ahead in Middle Vedic, 
only begins to make his appearance in the late RV. Here he enables an etymological figure: 
prajam janayatu prajapatih. 

Pl. nah ‘for us’ presumably refers to the whole extended family, not to the dual married 
couple. 

adurmaigalih picks up sumangalih in 33a. 


X.85.44: devakama-: a bahuvr. that can mean either ‘loving the gods’ < ‘having love for the 
gods’ (approx., objective genitive) or ‘having the love of the gods’ (1.e., loved by the gods) 
(subjective genitive). Renou does it the latter way: “‘aimée des dieux,” though most, incl. the 
publ. tr., go for the former. But given the fact that the gods are asked to provide blessings — and 
the fact that god-loving piety (in the mode of later bhakti) isn’t particularly characteristic of 
Vedic religion, perhaps Renou is right. 


X.85.45: The first hemistich ends with Avnu, the second with Ardfi. Although ingenious 
arguments could be constructed to explain the use of metrically equivalent 2nd sg. act impvs. to 
the pres. and aor. stems respectively, I think this would be taking ingenuity too far. 

The phrase “her husband the eleventh” is probably not an indication that her immature 
husband is going to behave for the rest of his life like an overgrown teenager, lounging around 
playing video games and eating pizza while she indulges him. Rather it probably reflects the 


notion, commonly expressed later, that the husband enters his wife’s womb and is reborn as a 
son. 


X.85.47: The actors in the last hemistich, Matarisvan, Dhatar, and (fem.) Destri, do not figure in 
the standard wedding line-up. Matarisvan is ordinarily the fire-bringer or fire itself, later wind. 
None of these roles overlaps significantly with the wedding. Dhatar “the Placer / Disposer” is at 
least in early Vedic an abstract sum of his derivation: agent noun to V dha. Destri occurs only in 
this context. 


X.86 Vrsakapi 

This justly famous hymn consists of a sometimes raunchy dialogue between Indra, his 
wife Indrani, and a monkey (Vrsakapi). It has received a vast range of interpr.; besides the 
standard, see Re, Hymnes spec.; Don; Schnaus, Dialoglieder. I tr. and discussed it at length in 
Sac Wife (74-88), where I introduced my own interpr. of the hymn as reflecting a mock- 
ASvamedha (see also publ. intro.). I will not reproduce all this disc. here, though I still strongly 
believe it, nor engage in detail with other interpr. 


X.86.1—23: All 23 vss. of this hymn end with the refrain visvasmad indra uttarah “Above all 
Indra!” Since there are many places in this hymn in which Indra’s fortunes seem to be at a low 
ebb (starting with vs. 1), the refrain can sometimes seem out of place. But if the hymn depicts an 
ASvamedha for Indra, all actions would ultimately glorify him. 


X.86.1—2: In SacWife (p. 76) I suggest that these first two vss. represent the year-long journey of 
the ASvamedha horse before it returns to be sacrificed. 


X.86.1: The standard interpr. ascribe this vs. to Indrani, but I think it makes more sense in the 
mouth of Indra, esp. the ref. to mdtsakha ‘my comrade’ identifying Vrsakapi. 

Because 4srksata (a) is accented and amamsata (b) is not, the domain of A/is only pada a, 
with b the main clause, a syntactic distinction that is elided in some tr. 

In vrsakapi- both the accent and the length of the stem vowel of the Ist member are 
anomalous. Assuming the lst member is vfsan- ‘bull(ish)’, the 2nd-syllable accentuation 
deviates from its base form (rather like the troublesome simplex viésva- versus cmpded visva-), 
and Ist-member accentuation for a tatpurusa is also unusual. For description / recognition of 
these issues, without real explanation, see, e.g., AiG II.1.42, 251 (with Nachtr. 73), 266 and KH, 
Aufs. 356. 

The thieving, intoxicated Vrsakapi is reminiscent of the monkeys drunkenly wrecking the 
grove in Ramayana V.59-61. 


X.86.2: Here I follow the general view that Indrani speaks this vs. She is trying to match Indra’s 
rhetoric, which may account for the unusual use of /A/in the first hemistich, matching his A/in 1a. 
Her anydtra also echoes his ydtra in |c. 


X.86.3: There are various ways to construe the parts of this vs., esp. pada d. I (and others) take d 
as an afterthought disjunctive object to cakara, parallel to the more important ‘vam in pada a. 
Positioning it as a sort of appendix to the rest of the sentence not only downplays its importance 
(as I just suggested), but also reinforces the structural parallelism of this dialogue: 1d aryah 


pustésu matsakha is partly matched by 3d aryo va pusti-mat vasu. JC pointed out the mat 
immediately following pus¢i- in both padas but with quite different grammatical identities. 
The pada-final sequence u ni/in c is a close mirror-image of pada-initial 74 Win 2c. 


X.86.3—-4: The rhetorical matching is esp. tight at the beginning of these two vss.: 

3a. kim aydm tvam vrsakapih 

4a ydm imam tvém vrsakapim 
Note also that forms of vrsékapi- are found in all 4 vss. so far, 3x at the end of an odd pada (Ic, 
3a, 4a), once at the beg. of an even one (2b). 


X.86.5: The rhetorical echoes continue, linking 4 and 5: the first word priya picks up priydm at 
the beginning of 4b; pada-final kapih (a) matches the three previous pada-final ( vrsé-)kapi- (1c, 
3a, 4a); the c padas are structurally the same: 

4c s'va n" asya jambhisat 

6c Siro n" asya ravisam 
This rhetorical template may explain why the sigmatic aor. of V ru, an apparent anit root (ppl. 
ruta-, see EWA s.v. RAV), shows up here as an -/s-aor. This is the only verb form to the root in 
the RV; however, it must be admitted that there are other set forms, including aor. ravista in a 
widespread mantra in Vedic prose. See Narten 225. 

The root V dus ‘spoil’ can be used elsewhere in Vedic and later for specifically sexual 
misbehavior. 


X.86.6: Indrani’s boasting about her sexual prowess may seem jarring; in fact scholars like 
Thieme (see SacWife p. 278 n. 156) deny that Indrani, the wife of the great god Indra, could 
speak like this and assign the vs. elsewhere. But there is a precise analogue in the ASvamedha -- 
when the chief wife lies down with the dead horse and speaks a verse that contains the complaint 
nd ma yabhati kas cana “no one at all is fucking me,” while her female entourage is engaging in 
sexual banter with the priests (see SacWife 78—79 for the comparison with our vss. here; 66-72 
for the fuller ASvamedha script). 

On the style of Indrani’s speech, see comm. ad vs. 7. 

On - yasu- see comm. ad 1.126.6. 


X.86.7: This is the first vs. spoken by Vrsakapi, and it is in a markedly lower register than the 
dialogue so far -- even vs. 6, which, though vulgar in content, is morphologically and 
syntactically elevated: Indrani punctiliously distinguishes between the primary and secondary 
comparative and uses the injunctive (/subjunctive bhuvat) against Vrsakapi’s finite future 
bhavisyatt. 

In addition to this verb form (finite futures being relatively rare and late-ish in the RV), 
other signs of the register difference are the intimate and informal voc. amba (twice), the 
popular/diminutivized voc. su/abhike to the /-form of V rabh (Vv labh being late and rare in the 
RV), and the use of /va to qualify a verb, not mark a simile -- also surely the initial wvé, whatever 
it may be (see below). My tr. tries to represent the abrupt register shift; in most of the standard tr. 
Vrsakapi might as well be speaking like an Oxbridge don. 

The initial word of the vs. uvé, found only here in Skt., is disputed: the leading 
contenders are the older one, that it is an exclamation/interjection, or what is probably the current 
one, that it is the Ist sg. of a verb Vu ‘see’ (= Hittite au-/u- ‘see’). I share the latter view. See 


EWA s.v. uvé (with lit.) and LIV s.v. *Ayeu. However Kloekhorst in his 2008 Aiittite Inherited 
Lexicon (p. 229) disputes this connection, in part because the meaning of the hapax uvé cannot 
be independently verified, and revives the exclamatory explanation. He fails to cite the Pkt. 
(Ardhamagadhi) ua(ha) ‘see!’ adduced by W. P. Schmid, whose sense is pretty clear and which 
supports the interpr. of uvé here as a verb ‘I see’. On the Pkt. form, esp. the apparent thematic -a- 
, see v. Hiniiber Uberblick §430. That the only Indic correspondent to RV uvé is found in Pkt. is 
another indication that Vrsakapi’s speech is low register. 


X.86.8: Indra, the speaker, seems to be trying to wrench the discourse back up to a higher level. 
Though Indrani’s physical charms continue to be praised, the adjectives are quite decorous -- see 
Thieme’s demonstration (1985: 244) that they correspond almost uncannily to descriptors of 
Greek goddesses. Closer to home, the phrase subahih svangurih modifies the minor goddess 
Sinivali in I[.32.7, who appears with Indrant in the last vs. of that hymn (II.32.8). Note the 7-form 
of the ‘finger’ word, anguri-, against parallel angu/a- — perhaps an indication of the elevating of 
the discourse; stronger evidence is the cmpd p/thu-stu- ‘broad-braided’, a truncated form of 
pfthu-stuka-, which characterizes Sinivali in the hymn just cited (II.32.6). The word for ‘braid’ is 
simply stika-; there is no evidence that it’s a diminutive or popularly suffixed form, but Indra 
seems to be reacting to Vrsakapi’s su/abhike by lopping off what he may have perceived as the 
“low” suffix -ka-. EWA calls pfthu-stu- a false archaism. 


X.86.9: On the suffix -aru-in sararu- see comm. ad III.30.8. As for the word itself, JC (Diss.) 
cleverly suggests that the word means ‘horny’ (in the English sexual slang sense) and is yet 
another deriv. of the IE stem *Ker-Az- ‘head, horn’, extensively disc. by Nussbaum 1986. For 
derivational details, see JC’s diss. s.v. I would now emend the tr. to “this horny creature ...” 

On the possible double sense of abhiV man, both ‘have designs on’ and ‘disrespect’, see 
comm. ad X.27.11. 


X.86.10—11: Most tr. and comm. assign these next two vss. to Vrsakapi and his supposed wife 
Vrsakapayi respectively. I very much doubt the existence of a separate figure Vrsakapayl, as I 
discuss in SacWife (pp. 81-82); for my interpr. of the voc. vésakapay/ in 13a, see comm. below. 
And I find it difficult to believe that after his slangy informal speech in vs. 7, Vrsakapi could so 
easily code-switch to the solemn hieratic diction of vs. 10. Instead, as disc. in the publ. intro., I 
think 10—11 are spoken by the narrator, who affirms Indrani’s exalted status -- not only as 
Indra’s wife, but as the central figure of the ritual, the ASvamedha, that will ensure Indra’s 
prosperity and long, indeed unbounded, life. In other words, after the vulgar and unseemly sexual 
squabbling between Indrani and Vrsakapi (the “sacrificed horse” figure), we are reminded that it 
was all in service of the greater good and that we should glorify Indrani for her (selfless) act. 


X.86.10: The standard tr. and comm. take this vs. as temporally unified: the glorification of 
Indrani (cd) happens/happened at the gatherings depicted in ab. I instead think her habitual past 
behavior (ab) is contrasted with her exaltation now (cd). In the past she went to and participated, 
as Patni, in the normal recurrent rituals (perhaps the Patnisamyajas), but at the ASvamedha she 
has taken on a much more central role, allowing her to be magnified (smahiyate) not only as the 
possessor of a hero (virini) and one whose husband is Indra (éndrapatni), but as the “Adept of 
Truth” ( vedha rfasya), an august Indo-Iranian title, here surprisingly applied to a female. (For 
further disc. see SacWife p. 80 and nn. 160, 161.) 


X.86.11: The tone of solemn celebration continues here. Note the fronted name sndranim and the 
Ist person aorist asravam “T have heard of Indrani (as) ...,” which has an archaic and ceremonial 
air. The Ist ps. speaker is the poet/narrator, by my interpr. For similar phraseology, cf. [1V.39.6 
dadhikravno akarisam “I have celebrated Dadhikravan.” Or, for that matter, 1.32.1 indrasya nit 
viryam pré vocam, etc. 

I do not understand who “these women” (asi narisu) are. Perhaps Indrani’s female 
attendants at the ASvamedha, or -- more likely -- (all) women here on earth? 


X.86.12—14: In my view, all three of these vss. are spoken by Indra. (The standard view assigns 
13 to Vrsakapi.) In 12 Indra laments the loss of his friend -- who (again in my view) has now 
been sacrificed and is going, in the form of an oblation, to the gods. But the happy result of this 
sacrifice is indicated in 13—14: Indra is once again receiving abundant offerings, after the hiatus 
noted in the first hemistich of the first vs. of this hymn. I take this to be the direct result of the 
successful ASvamedha. On these vss. see SacWife (81-82). 


X.86.12: Note that two of the words used to describe Vrsakapi in the opening of the hymn, - 
sakhi- (1b) and priya- (4b) recur here. 

The pronom. adj. idém qualifying havin suggests that the sacrifice is happening here and 
now. 

On “watery” (dpya-) see disc. in SacWife (pp. 278-79 n. 165). 


X.86.13: The voc. vfsakapayi that opens this vs. is singlehandedly responsible for sending so 
many interpr. off the rails. A figure, Mrs. Vrsakapi, has to be invented for it, and she then needs 
to have things to do and vss. assigned to her to speak -- even though there is otherwise no 
evidence for her existence, her actions, or her words. Within my ASvamedha model there is a 
simple explanation that avoids these unconvincing excursions: because Indrani has copulated 
with the (now dead) monkey, Indra can address her as “wife of Vrsakapi,” right after he 
addressed her as Indrani in 12a. Ritually she fills both roles, and it is in her role as (temporary) 
wife of Vrsakapi that she has brought about the rich feast of oxen on which Indra will gorge 
himself, as well as providing herself with good progeny. 


X.86.14: On kuks7as ‘cheeks’, see comm. ad X.28.2, etc. 


X.86.15: This vs. reaffirms that soma is being offered to Indra again, in implicit answer to la vf 
... SotOr asrksata “they have left off pressing (soma).” For the evidence that soma is referred to 
here (pace most interpr., who seem willfully to misinterpr. the words), see SacWife (82-83). 
Most assign this vs. to the wife of Vrsakapi. I am inclined to think that it belongs to the narrator, 
but if the 2™ ps. address to Indra calls that into question, I would suggest Indrani as alternative. 


X.86.16—17: These two verbally responsive and sexually explicit vss. carry the message of the 
hymn, in my view. See disc. in the publ. intro. and SacWife (83-84). The first of them expresses 
what might seem to be a self-evident statement: the sexually successful male dominates (“is 
master” ise). This is what in later Sanskrit might be called the purvapaksa. The following vs. 
exactly reverses the statements of the first: all the words in the same order are found in both; 
only nd sése “he is not master” and séd ise “just he is master” are flipped, each acting as main 


clause to the other relative clause. This second statement is counterintuitive: the sexually 
unsuccessful male is the one who dominates. We can see this as the s7ddhanta, in later terms. 
And it is fitting and perfectly appropriate exactly in the ASvamedha: the king and sacrificer 
stands aside, impotently, while his wife copulates with another (a horse, as it happens). But the 
horse is killed: sacrificed and offered to the gods -- much good its sexual “success” did it! And 
the sexually inactive king receives all the benefits of the sacrifice and his power and dominance 
significantly increase after an ASvamedha. 

This pair of vss. is the climax of the hymn; the remaining vss. seem like an appendix, 
with 19—22 forming a little group that treats the year-long travels of the animal-to-be-sacrificed 
that chronologically precedes the action of the rest of the hymn. 


X.86.18: On this vs. see my disc. in SacWife (84-85). Flg. Old (somewhat contra v. Schroeder), 
I interpr. it with ref. to charm for virility in AVS (VL72) in which a parasvant- with an esp. big 
penis serves as model. In a sense this vs. summarizes the ritual in advance: Vrsakapi finds ritual 
paraphernalia and a slaughtered animal that represents virility, just as he will, likewise 
slaughtered, at the end of the ritual involving him. This vs. introduces the journey vss. 19-24. 


X.86.19—24: As indicated above, I believe these vss. describe Vrsakapi traversing the year-long 
circuit prescribed for the horse in the ASvamedha. This journey was briefly alluded to in vss. 1— 
2. Vrsakapi (vs. 19) embarks on his journey with a noble purpose: to distinguish between Arya 
and Dasa, between wise and foolish -- establishing the boundaries, as the ASvamedha horse does 
in the later ritual, between “our” domain and that of outsiders. In the succeeding vss. Indra and 
Indrani attempt to lure him back to his fate. 


X.86.19: Most assign this vs. to Indra, but it then has little or no narrative connection with what 
follows. See disc. SacWife (85 and n. 175). 


X.86.20: Pada a contains an “X and which Y” construction, which I have not represented in tr. 
As JSK points out (DGRV 1.135), we should have expected the order ... yac *ca krntatram. On 
Arntatra- see comm. ad X.27.23, where I suggest ‘cleft’ would be better than ‘chasm’ here. 

Since the pl. of grha@- is often used to refer to a single homestead (presumably consisting 
of a number of buildings), this could also be tr. “to the nearer house.” 


X.86.21: With most I assign this vs. to Indrani, adding her encouragement to the preceding vs. 
(20), which I think Indra speaks. There is sinister ambiguity in everything she says. Although 
superficially it sounds like an enthusiastic “welcome home,” promising delights on Vrsakapi’s 
return, under the surface it alludes to Vrsakapi’s impending sacrifice and death. 

To begin with, the 1st du subjunctive ka/payavahai can be either inclusive (I and you = 
Vrsakapi) or exclusive. In the former case she’s suggesting that she and Vrsakapi can together 
arrange pleasures for each other. In the latter case, the other subject would obviously be Indra, 
her husband and, perhaps more important, the Yajamana of this ASvamedha. The obj., suvita- 
‘easy going, easy passage’, is reminiscent of sugda-, which we met in 5d. And more to the point 
the same sugd- is found in a telling passage in the RV ASvamedha hymn, at the moment when 
the horse is put to death, with the death and the subsequent journey to the gods euphemistically 
expressed: 1.162.21 nd va u etaén mriyase na risyasi, devam fd esi pathibhih sugébhih “Y ou do not 
die nor are you harmed. You go to the gods along easygoing paths.” In our pada b it certainly 


sounds as if Indra and Indrani would arrange similar paths for Vrsakapi. This impression is 
strengthed by the last pada, 4stam ési patha puinah “you go home again along the path” -- es7 path 
[INSTR] being exactly the expression in I.162.21. Here ‘home’ can stand for “heaven / the gods’. 
Even the cmpd svapna-ndémsana- can be read doubly. If némsana- belongs to V naé 
‘disappear / perish, (transitive) destroy’, ‘sleep-destroying’ could be read as Indrani’s invitation 
to Vrsakapi to continue their sexual relationship, but if to V nas ‘attain’, with ‘sleep’ = ‘death’, it 


can identify Vrsakapi as one about to attain his final “sleep.” 


X.86.22: The last of the journey vss. The grammatical puzzle it poses, not evident in tr., is that, 
though only two entities are addressed, Vrsakapi and Indra, the 2nd ps. verb (ajagantana) 1s 
plural, as is the adj. modifying the subjects, wdaficah. I discuss this in SacWife (86 and n. 178) 
without finding a satisfactory answer. Perhaps, Indrani is an unexpressed third, or perhaps all the 
victims of the ASvamedha are included. 

I do think the vs. refers both to the sacrificial procedure and to the death journey. The 
directional adj. udafic- can mean both ‘northward’ and ‘upward’: the latter can refer to the same 
journey to the gods in heaven as I suggest for vs. 21. As for the former, as I point out in SacWife, 
the place where the horse is killed in the ASvamedha is north of the Mahavedi, and it is led there 
just before the killing. The same double sense may be found in -yopana-. It can be a pun on 
yuipa-, the post to which sacrificial animals are tied. But a form of V yup is found in one of the 
funeral hymns, X.18.2, where the living turn away from the dead and take up their lives again: 
murtyoh padam yopdyantah “effacing the footprint of death.” 

I don’t quite know why the last hemistich is framed as questions, but perhaps the 
uncertainty created by the double reading is the reason. 

Note the /-form pu/u- for standard puru-. It may be telling that the only other occurrence 
of pulu- is at the end of another dialogue hymn, I.179 (Agastya and Lopamudra), whose vs. 5 
contains the cmpd pu/u-kama- ‘having many desires’. 


X.86.23: This vs. notoriously has no obvious connection to the rest of the hymn. However, there 
are some verbals echoes with other parts of the hymn (see SacWife 86—87). More important, the 
prodigious fertility of Manu’s wife in this vs. resonates with at least one of the aims of the later 
ASsvamedha, namely to remedy childlessness and produce sons (as at the beginning of the 
Ramayana). 

For disc. of the larger Indo-European context of this vs., see Watkins (Dragon, p. 53). 


X.87 Agni Demon-smiter 
Not surprisingly given the subject matter, both recensions of the AV contain versions of 
this hymn: AVS VIII.3 and AVP XVI.6, with somewhat different vs. orders. 


X.87.1: The hymn opens with the word ‘demon-smiter’ (#raksohdnam), setting the tone for what 
follows. As if to contrast Agni’s roles, or to soften the effect of that first word, the second pada 
opens with the oppositional mytrdm ‘ally (> friend)’. 

Re rejects ‘sprinkle’ for 4 jigharm in favor of his ‘attirer 4 soi’—on which see my 
objections ad X.6.4. He claims that the context doesn’t favor ‘sprinkle’ here, but rousing Agni to 
smite demons requires kindling him and, indeed, producing a roaring fire. The ritual sprinkling 
(with ghee) in this first vs. readies Agni for his aggressive actions in the rest of the hymn. 


On miira-deva- see comm. ad VII.104.24. I realize that the alternative interpr. ‘having 
roots as gods’ is given some support in this hymn by the occurrence of mii/a- ‘root’ in 10d (and 
possibly sahé4miura- in 19c), but I still find this alternative unlikely. 


X.87.2: This vs. nicely depicts a sequence of actions involving Agni’s mouth, The sequence is 
set up by the first word in the vs., 4vo-damstrah ‘having metal jaws’: first he “brushes / touches” 
the foes with his flame (ab), his flame often being likened to his tongue; then he “seizes” them 
with his tongue (c), and finally puts them in his mouth (d). 

The root affiliation of vrktviis disputed: Old and Wack favor V vrasc ‘hew’, while most 
(incl. the publ. tr.) opt for V vzj ‘twist, wrench’. Because of the mouth imagery, I find ‘hew’ 
unlikely. 


X.87.3: Given the continuing focus on Agni’s mouth, Say’s equation of ubhayavin- as ubhaya- 
dant-, reflected in all the standard tr., seems correct, even though in its other occurrence in 
VIUII.1.2 it has a more general sense. The point here is to contrast Agni as predator animal with 
peaceable ruminant pasu-s like cows that have teeth in only one jaw. 


X.87.4: As Lub convincingly argues ad AVP V.8.4, the evidence of the Paippalada demonstrates 
that sa/ya- means ‘tip, point’ of an arrow, not the shaft. Given this, asdn/- in the same pada 
should not also mean ‘(arrow) point’. Ge takes asdni- as whetstone here: “die Pfeilspitzen (wie) 
an Schleifsteinen streichend.” But V dif ‘smear’ is an odd action to perform with a whetstone, 
esp. if poison is what is being smeared. Better to take asdnibhih as an instr. of accompaniment, 
indicating a different if similar weapon -- quite likely slingstones for a slingshot. I would now 
emend the tr. to “smearing their tips, along with slingstones ...” Both sharp projectiles would 
“pierce” their targets and introduce poison into their bodies. 


X.87.5: Notice bhindhiin pada a, echoing bhandhiin 4d. 

If asdni- is ‘slingstone’ in 4, it must be here as well: I emend the tr. to “Let the murderous 
slingstone smite him ...” Although “with its blaze” (Adrasa) might seem inappropriate to a 
slingstone (or an arrow point), we should keep in mind that it is Agni / fire that lies behind all 
these weapons. /Adras- is quite common in this hymn: vss. 5, 10=14, 16, 25. For further on this 
word, see comm. ad X.16.7. 

In the special register of this hymn, it can be hard to determine the particular nuances of 
lexemes found elsewhere, and v/V cris no exception. Ge “verstreuen,” Re “sépare (ses membres) 
déchiré(s).” Although I think Re is in some ways closer to the mark, the problem with his 
rendering is signalled by the final parenthesis “(s),” sneakily making the singular obj. vrkndm 
into a plural that can be separated into parts. My own “open up” is based on the use of v/v ci for 
clearing / opening up paths. See comm. ad [.90.4. After hewing apart the body, the aggressor 
pulls it apart to get to the bloody flesh. 


X.87.6: The ydd opening c is pleonastic, functionally doubling the ydtra that opens the vs.; it also 
provides a useful prop for enclitic va. 


X.87.7: Whether what is recovered is inanimate (my “what was seized”) or animate (most other 
tr., e.g., Klein [DGRYV 1.390] “... the one seized ... from the sorcerer seizing (him)”’) cannot be 
determined from 4/abdham -- nor does it really matter. 


As Re points out, the /-forms a/abdha- and alebhané- contrast with the -forms of the 
same lexeme in vss. 2 and 8: 4(...) rabhasva. Besides the two forms in this vs., there is only one 
other occurrence of V /abh in the RV, also in the late Xth Mandala (X.130.7). 

The phonologically marked animal name ksviika- occurs only here in the RV, though it 
is marginally attested in the BYV Samhitas as well as in the AV versions of our hymn. A 
carrion-eating bird of some sort makes contextual sense. 


X.87.8: Unlike the rest of the hymn, where Agni is urged to perform direct violent actions, here 
in the first hemistich he is asked to “proclaim” (pré briihi) who the sorcerer is, in a quasi- 
legalistic way -- though direct action returns in the 2nd hemistich. This brief switch to the verbal 
may prefigure the emphasis on the deceptive, untruthful qualities of the foe in some of the 
following vss.: 9d, 11b, 12d, 13ab, 15. 

The theme of true and false speech may also be indirectly reflected in the use of the 
epithet arcaksas- ‘having his eye on men’ in this section: 8d, 9d, 10a (and 17b), since this cmpd 
is often used of gods, esp. Sirya, witnessing (and then judging) the behavior of mortals. Because 
the other three occurrences of mrcéksas- in this hymn clearly modify Agni, the genitive in the 
phrase in d, nrcdksasas caksuse most likely refers to Agni too (so explicitly Ge and Re), even 
though it would be awkwardly coreferential with the implicit 2nd sg. subj. of the impv. randhaya: 
“(O Agni,) make him subject to the eye/gaze of the one [=you] with his eye on men.” However, 
it is possible that this instance actually refers to the Sun, with whom Agni is then conflated in the 
next vss. 


X.87.9: The re-use of céksus- from 8d, clearly identifying Agni’s eye, supports the standard view 
that the céksus- in 8d is also Agni’s, despite my comm. above. 

The ambiguity of value of the root Vraks is on full display in this vs. On the one hand 
Agni is urged to raks the sacrifice (pada a), but his enemies are identified as ra@ksas- in c (and 
10a). 


X.87.10: Ge (n. 10b, fld by Re) plausibly suggests that the phrase “three points” (or “tops”) “ini 
... agra actually represents “top, middle, and root,” as in III.30.17 ud vrha raksah sahémilam 
indra, vrsca madhyam praty agram srnihi “Tear out the demonic power, root and all, Indra; 
cleave its middle; shatter its top.” Note that our passage contains two of the three verbs in 
I1.30.17: srnii (2x) and vrsca. 


X.87.11: sphurjdyan is the only form of this root in the RV, though it occurs later. Here it 
phonologically anticipates saphariujam in 12b and dhirvantam in 12d. For a recent etymological 
proposal see comm. ad X.46.5. 


X.87.12: On the formation of sapharuj- see comm. ad X.44.9. As there, I would here consider an 
alternative tr. ‘breaking with the hoof/hooves’. 


X.87.13: Padas a through c each identify a different kind of speech that Agni can weaponize in d. 
The coreferential pronoun ‘éyain d simply picks up the last of these, fem. ya in c. 

The vacés trstém “harshness of speech” uttered by the rebhah supports my interpr. of 
rebha- as ‘hoarse-voiced’, against the standard anodyne ‘singer’. See comm. ad VI.3.6, etc. 


X.87.14—15: All four padas of 14 and the first of 15 begin pdra, which is echoed by the first word 
of 15b pratydg. The Ist three padas of 14 also have the same verb, 2nd sg. impv. srnifi (which 
should also be supplied in d), and the first pada of 15 has the 3rd pl. equivalent srnantu. 

On miira-deva- see vs. 2 above. 


X.87.15: As noted in the publ. intro., this is one of two vss. that lack direct address to Agni and 
grant other gods a piece of the action. 
Both V sap ‘curse’ and ¢rstd- ‘harsh’ are reprised from 13ab, here construed together. 


X.87.16: The standard tr. take 4svyena pésund as referring to two entities: “horse (flesh) and 
cow(‘s flesh),” while I take it as single, with asvya- modifying pésu-. 


X.87.17: The root affiliation and meaning of the desid. “/irpsa- are unclear. On the one hand, the 
only root Vp with a full repertoire of forms, including verbal forms, is V ip ‘be satisfied / 
satiated’; V “rp ‘steal’ is confined to the root noun, found in cmpds like pasu-trp- ‘cattle-stealing’, 
asu-ttp- ‘life-stealing’. On the other hand, an instance of the latter cmpd is found in our 14d, 
which sets up the presumption that a verb form containing this root syllable three vss. later 
should belong to the same root. Moreover, Ge (n. 17c) points out that V ap ‘be satisfied’ 
generally takes a gen. complement, not the acc. found here. And indeed Ge and Re, as well as 
Heenen (p. 150), interpr. “ipsat as ‘seeks to steal’, in contrast to Wh (AV VIII.3.16 “would fain 
enjoy”). The publ. tr. takes it as a pun, an interpr. I still think is correct. 


X.87.18: The second hemistich brings another pair of pada-initial para, like vss. 14-15. 


X.87.19: The cmpd sahémura- potentially connects with two different pieces of this hymn. The 
2nd member -mdra- is phonologically identical to the Ist member of miira-deva- in 2c (on which 
see comm. ad loc.). As noted there, I take the miira- in miira-deva- with murda- ‘dumb, doltish’ ; 
others, however, consider it an -form of mif/a- ‘root’. At least with regard to the cmpd in this 
vs., that is a reasonable hypothesis, for sahé-mura- has a doublet sahé-miula- in III.30.17, a 
passage quoted above ad vs. 10. Vs. 10 contains simplex mii/a-, referring to the base or 
foundation of the sorcerer, which should be ripped out (“rooted out,” in the English phrase). I 
think that is the primary sense of the cmpd sahémura- in our vs.: Agni is supposed to destroy the 
sorcerers entirely, “root and all.” But I also think that the use of the ~form deliberately evokes 
miura-deva- in 2c: destroy the sorcerers along with their foolish (gods). Note that sahémaran 
kravyadah in our vs. echoes muradevan ... kravyadah in 2cd. 


X.87.21: After pada a, which is an abbreviation of 20ab, this vs. is structured by a series of 
etymological dyads: kavih kavyena (b), sakhe sakhayam and ajaéro jarimné (both c), martani 
amartyah (qd). 

The verse is characterized by the absence of the imaginative violence urged on Agni in 
the rest of the hymn. In particular, “as a poet with your poetic skill” is a far cry from the hewing 
apart, burning up, and eviscerating that Agni has engaged in earlier in the hymn (and later). 


X.87.22: As in 21b, we find Agni in his role of poet (here vipra-). In both passages Agni-the-poet 
is conceived of as a protective enclosure (pér7). 
On bhangura-vant- see comm. ad VII.104.7. 


X.87.24: On kimidin- see comm. ad VII.104.2. 
Once again Agni as poet (vipra), and in this vs. “we” also figure in that role. 


X.88 Stirya and Vaisvanara 
On the structure and contents of the hymn see publ. intro. 


X.88.1: The first hemistich of this vs. is straightforward syntactically and semantically, but the 
elements in the second hemistich can (and have been) construed in a variety of different ways. 
Among the questions are 1) are bharmane and dharmane syntactically parallel, and if so are they 
infinitives? 2) if either or both is/are infinitives, is 4ésya to be taken as subj. or obj. of one or 
both? 3) what is the syntactic function of dat. bhtivanaya? 4) whose svadh@- is in question? 5) is 
paprathanta injunctive or subjunctive, and in either case is it transitive (with -anta replacment) or 
a medial intransitive contrasting with the well-established transitive active? 6) If transitive, what 
is its object? The answers to these questions crucially affect what cosmic situation we think is 
depicted. I will not explore the various, quite distinct, answers that have been given (besides Ge, 
Re [EVP XIV], Old, see also, for ex., Ki 320 and Kohler [RV kavi 117, 131—32]), but will 
simply detail my own interpr. -- which does not agree in its entirety with any other, though it 
does agree with some on a number of points. 

In my interpr. the two -mane forms are parallel infinitives, whose logical subject is taésya, 
referring to Agni. Their object is bhuivanaya ‘world’, which has been attracted into the dative by 
its governing infinitives. The svadh@ is the gods’, since it’s closer to their verb paprathanta than 
to words relating to Agni. The verb is an injunctive, referring to cosmic origins; it is transitive 
and takes a gapped acc. bhiivanam as object (i.e., the same word that has been attracted into the 
dative [see above]). As I interpret it, the point is that in the beginning the gods spread out the 
world by their inherent power, but it is now Agni’s responsibility to maintain it (through the 
ritual associated with him). 


X.88.2: The second hemistich begins with ¢ésya and ends with asya, both with the same referent, 
namely Agni. Re takes them as contrastive: “de cet (Agni) 1a, de cet (Agni) ci,” But this seems 
unlikely: if the first form were meant to refer to the celestial, distant Agni, we should expect a 
form of asai, viz. gen. amlisya. Ge’s (n. 2cd) explanation of the doubling as tautological is more 
persuasive. In fact ¢ésya is in the standard position for an anaphoric sé4/ tam form, and it is 
doubled by asya adjacent to the noun on which it’s dependent (sakhyé). This doubling might be 
an argument against taking fé4syain lc with svadhdyain 1d, since, to match 2cd, we might have 
expected an asya in Id close to its noun. 


X.88.3: On the clash of gender and deixis in prthivim dyam utémam, see comm. ad VIII.40.8d. 
The phrase is repeated in vs. 9. 


X.88.4: I take the subj. of samafyan in d to be the gods at the primal installation of the ritual fire, 
when they chose ( vrnanah) Agni as their Hotar -- pace Re, who supplies “prétres,” presumably 
referring to human priests. This action of the gods is in harmony with my interpr. of lcd, where I 
suggest that the gods, having spread out the world in the beginning, left it in Agni’s charge. 


X.88.5—6: In these vss. Agni first stands “at/on the head of the world” (bhiivanasya mirdhdn Sa) 
and then “becomes the head of the world” (murdha bhavah 6a). | take the first to refer to the 
location of the fire on the ritual ground and the second, of course, to the fire itself. Agni is 
elsewhere referred to as “the head of heaven”; see disc. ad X.125.7. That Agni becomes the head 
of the world “by night” (2éktram) in vs. 6 results from the lack of competition from the sun 
during the night; the sun’s appearance in the early morning presumably dethrones Agni from his 
exclusive position. 


X.88.5: The two clauses of the 2™ hemistich imply that our ritual praise of Agni was necessary 
to enable him to become yajfiiyah. 


X.88.6: The standard tr. (see also Kohler, Kavi 118) take ‘#tah as “from him [=Agni]”; though 
Ge’s parallel (n. 6b) from AB VUI.28.13 agner va adityo jayate is telling, I think the source here 
is left vaguer. 

The acc. phrase in c, mayam ..., needs a governing verb; “behold, see” seems reasonable 
on the basis of passages like X.55.5 devasya pasya kavyam ... See Ge n. 6c. 

The referent of d is not specified, and as far as I can see, it could be Agni or Siirya -- or 
both, though some identify it specifically as Agni (Gr s.v. téirni-, Re; neither Ge nor Old weighs 
in). Although I think both are probably meant, the description fits Sirya somewhat better. As 
disc. ad III.11.3, 5, I now think that éirni- is a synonym of faréni- and derived from Vt The 
basic meaning of ‘ardni- seems to be ‘transiting’ (e.g., 1.50.4), used of the sun journeying across 
the sky. The same sense fits nicely here, and I would replace the publ. tr. with “that he pursues 
his work as he transits, knowing the way.” This can secondarily be applied to Agni, who is 
qualified as farm- (III.11.5) and ¢arénr- (1.128.6, etc.) ‘advancing’. 


X.88.7: “Whose womb is in heaven” (diviyoni-) of Agni seems a mirror image to the birth of 
Surya from Agni or his general environs in the immed. preceding vs. (6b). 

The morphological identity and referent of caniipah have elicited more dissension than 
seems warranted. The question is whether it modifies the gods (devah) or the oblation (Aavih), 
with the former position taken by Say., Gr, Re, and the publ. tr., the latter by Ge and Kohler 
(Kavi 118, 333), while Old and Scar (305) consider both options, though Old leans towards 
havih. The ending -ah speaks strongly for nom. pl. m.; it is difficult to see how it could be 
straightforwardly a neut. sg. Ge’s (n. 7d) invocation of X.61.1 is no support: his attempt to make 
mamhanesthah in that passage a neut. sg. is quite dubious; see comm. ad loc. The contextual 
argument for taking fanipah as modifying Aavih rests on the next vs., which contains a masc. sg. 
phrase yajidh ... tanipah -- the thought being that if the sacrifice in that vs. is tanuipa-, then the 
oblation in the previous vs. must be too. But I see no problem with a conceptual evolution: the 
gods being tanipa- transfer this quality to the sacrifice that they create. In fact the evolution is 
expressed by the first hemistich of the next vs., 8ab. 


X.88.8—10: The impfs. ajanayanta (8b), 4janayanta (Ya) and aor. 4/ijanan (10b) have the same 
subject (gods) and object (Agni) and appear to refer to the same long-past event; there is no 
“aoristic” coloring of the third verb. The only syntactic difference is that djanayanta in 9 is ina 
rel. cl., but this should not condition a difference in tense/aspect stem (and doesn’t in 8b). In this 
particular case, the two forms seem to be interchangeable. The medial ending -anta is of course 


an -anta replacement (see my 1979 IIJ article), functionally equivalent to an active. Cf. act. 
ajanayan in 13b, again with the same subj. and obj. referring to the same event. 


X.88.8: In c Ge (n. 8c) takes sg. s@as attraction to the number of the predicate yaj/fah but 
representing a plural -- so notionally “these became their sacrifice” -- a construction that would 
follow the practice of Vedic prose in nominal clauses. Although I think the three elements that 
the gods created in ab do go into making the sacrifice of c, I’m not sure we need to invoke this 
syntactic rule, since a summary “this” would work as well. By contrast Re takes s#as referring to 
Agni: “C’est (Agni) protecteur de nos corps qui est devenu pour eux le sacrifice (méme).” Since 
Agni is only one of the elements that the gods create in ab, this seems to violate the logical 
structure of the vs. 

Note that the last phrase in the vs., tém d4pah, somewhat echoes fanipah closing pada c, as 
well as 7d. 


X.88.9: bhiivana-, which earlier in the hymn is sg. and means ‘world’ (vss. 1, 2, 5; see also 12a), 
here transitions to pl. ‘beings, creatures’ (also vss. 11, 16). 
On prthivim dyam utémam, see above ad vs. 3. 


X.88.10: Kohler (35) identifies this vs. as an omphalos vs., referring back to the Ist vs. and 
forward to the end of the hymn, vss. 18-19. 

There are a few points of difference between the various interpr. of ab. Ge (fld by Scar 
334) construes divi devasah (a) together as “die Gotter im Himmel,” whereas I (with Re and 
Kohler 334) construe div/with 4jijanan, referring to the location where the gods created Agni. 
That divi devasah is found in the next vs. (10d), where it must refer to the gods’ placemenet 
(ddadhuh) of Agni in heaven (so also Ge), supports my (/ Re’s / K6’s) interpr., as does the cmpd. 
diviyom- ‘whose womb is in heaven’ used of Agni in 7b. 

Another question of deployment of an adjunct involves saktibhih. Ge construes it with 
rodasipram “der mit seinen Kraften die Welt erfiillt,’ while Re, Scar, KG, and I assign the powers 
to the gods. Since rodasipra- is found in 5d without an instr., it seems likely that the same usage 
of this root noun cmpd is found here, and their powers are what the gods use to create Agni. 

Gr, Ge, and Re take bAuvé in the phrase bhuvé ké4mas an infinitive: more or less “made 
him to become threefold.” But “to become” seems pleonastic; I prefer (with KG) to interpr. “for 
the world,” which anticipates the fuller visvasmar ... bhiivanaya “for the sake of the whole 
world” in 12a. I do acknowledge, however, that kém appears twice elsewhere in the hymn with 
an infinitival dative: 1d dharmane kém “to support” and 18d vidmdne kam ‘to know’. 

The threefold nature of fire encompasses the sun, lightning, and the earthly fire, acdg. to 
Ge (n. 10c), but it could in addition (or even instead) refer to the three ritual fires. 


X.88.11—14: The phrases bhiivanani visva “all living beings” (11d) and visvasmat ... bhiivanaya 
“for the whole world” (12a) trigger the suite of repetitions of Agni’s vaisvanara- in 12b, 13a, 
14a. 


X.88.13: The negated pres. part. @mnant- occurs here without expressed object. I supply 
daivyanmi vratani “divine commandments,” on the basis of 1.92.12=I.124.2 (both of Dawn), where 
the neut. acc. pl. phrase is object of 4muinati. Ge (n. 13c) supplies disah ‘directions’ as object on 
the basis of I.124.3, while noting vratd- as a possible alternative. Both possible objects are found 


frequently with V mand both here would indicate that Agni Vaisvanara moves unerringly. With 
vrata- as object, the expression would indicate that though he wanders (carisni), he moves the 
way he’s supposed to, not contrary to the cosmic order. Supplying disah produces much the same 
result: he doesn’t confuse the direction he’s supposed to go in. 


X.88.15: This vs. has been much discussed, seeming as it does (perhaps misleadingly) to refer to 
the devayana and pitryana, already found in the RV and important conceptually later. One of the 
problems confronting such an interpretation for this passage is that in this vs. there are two routes 
(dvé sruti) but three genitives: pitfnam (a), devanam utd martyanam (b). Given the formulaic 
nature of “gods and mortals” and the separation of this phrase from the gen. of ‘forefathers’, it is 
hard to match the Pitars and the gods with the two paths and sideline the mortals. The disposition 
of the three genitives and its theological implications are much discussed (see Ge’s long n. 15, 
Old, etc.). I follow Ge (and K6 335) in construing pitmam with asrnavam, as the source of my 
information, not as owners of either path. Since the Pitars are explicitly asked for esoteric cosmic 
knowledge in 18c, this seems reasonable. I have no particular views on the nature or ownership 
of the paths. 


X.88.16: Vs.-initial dvé, matching dvé opening vs. 15, invites the identification of the two 
entities, with the two routes of 15a referred to here as well. But this is not the standard view: Ge 
takes dvéas Heaven and Earth, Re, similarly, the two cosmic masses, and it is the case that the 
du. adj. samicican have such a reference; see, e.g., III.30.11, VII.6.17. Moreover, since H+E 
appear in the last pada of the preceding vs. (as Father and Mother) and since the vs. seems to 
concern Agni as the Sun making his daily transit (cf. caranih in d), the two world halves make 
sense as defining the space through which he journeys. But I would not rule out a reference to 
the routes of vs. 14, esp. since one can conceive of the Sun traveling along a fixed route. Perhaps 
the two routes in this vs. are the (visible) one from east to west and the opposite, unseen one 
from west to east that brings the Sun back to his starting point. 

Pada b seems deliberately obscure. The root affiliation of the 2nd ppl., vimrstz-, is 
uncertain: it could belong to either V mrs ‘touch’ or V mrj ‘wipe’, which in this lexeme are in fact 
semantically quite close. With Gr, Ge, Re, etc., I take it to Vmrs. However, unlike them I would 
insist on the literal meaning of the root, not a watered-down mental equivalent (e.g., Re’s 
“scruté-distinctivement’’). On this lexeme and its literal interpr., see disc. ad X.65.7. 

Pada c is almost identical to II.3.1, of Agni, as Ge points out (n. 16c), while ¢araénir 
bhrajamanah is found in VII.63.4b of Surya (Ge’s n. 16d). The hemistich thus captures the dual 
identity of Agni in this hymn. 


X.88.17—19: On these vss. and esp. the participants in the dialogue, see publ. intro. As disc. 
there, I consider the dialogue to be at first between Heaven and Earth, who have figured 
prominently in the past few vss. and who are spatially identified by 4varah paras ca “the lower 
and the higher” (17a). The standard view (in addition to Ge, Re, Old, see Scar 289 n. 408, K6 
336) is that the participants are two priests on the ritual ground, on the basis esp. of 19cd. 
Although these interpr. discount the implicit vertical axis of 4varah paras cain favor of “nearer 
and further,” the vertical orientation is clear in the related phrase avastat ... pardastatin 14d; see 
also 4varam param ca in the immed. preceding hymn (X.87.3). As indicated in the publ. intro., I 
think the participants silently morph into the priests found in 19cd. This would fit the oscillation 


between the divine primordial instantiation of the sacrifice and its present-day performance of it 
that structures the rest of the hymn. 


X.88.17: My interpr. of this vs. differs significantly from the standard in another respect: I 
consider the two clauses in cd between the kétarah question in b and the 4#f question in d also to 
be questions. In other words, everything from 17b through 18b belongs to the question sequence, 
even though the @ sekurclause in 17c and the néksanta clause in 17d do not contain explicit 
interrogatives. These two questions, with the subject sdkhayah ‘comrades’, concern the success 
both of the gods in their original creation of the sacrifice and the priests who perform it now. 


X.88.18: As Say. already pointed out (see Ge n. 18ab), the answer to these kdti questions -- 
“one” -- is given in the Val. hymn VIII.58.2. 

The impossible hapax upaspy- has received more than its share of attention. Its general 
sense and tone are clear: it refers to a frivolous or insulting question. Its phonological similarity 
to sphij-/ sphigi- ‘buttocks’ suggests something in the latter, rude or contemptuous, realm. In 
addition to the lit. cited in EWA s.v., see Scar (664-65) and most recently J. T. Katz, “The 
Riddle of the sp(A)7-: The Greek Sphinx and Her Indic and Indo-European Background” (in 
Pinault and Petit, eds., La /Jangue poétique indo-européenne, 2006). Katz takes it as a dvandva 
“lap-buttock” (upa(s)-sp(h)1/-) referring to a trick or double-sided question. Like most attempts at 
etymologizing this word, it is more clever than persuasive. 


X.88.19: As indicated in the publ. tr., I think this vs. asserts that the (daily) performance of 
sacrifice will continue as long as the cycles of the natural world do -- an assertion that may be 
esp. important to establish the neologistic brahmana priest as an eternal figure. 

Ge somewhat perversely takes né@as the negative here despite being in a position strongly 
associated with the simile particle and in fact in the same phrase in VI.50.8 usdéso nda pratikam, 
where Ge does take it as a simile marker. No other interpr. follow his lead. 

The fem. pl. adj. suparnyah surely refers to Agni’s flames, as is generally agreed. The 
question is why it is feminine. I think the ref. is to metaphorical mares, as in [X.86.36 Aaritah 
suparnyah “fine-feathered golden mares,” there used of soma drops. 

The flames “clothe themselves as if in the face of Dawn” because flames are red-gold 
like the dawn sky. 


X.89 Indra 

As noted in the publ. intro., this is an old-fashioned well-made hymn, making use of 
familiar rhetorical devices like patterned repetition: e.g., the negatives in 6ab, the pada-initial 
perfects in 7, the preverb pra in 8cd—9ab and again in 11, #mdrah + GENITIVES in 10, @nuin 13. 


X.89.1: Instead of stava the Pp reads stava, which Old pronounces (persuasively) 
“wahrscheinlich falsch.” As disc. in the publ. intro. this hymn almost self-consciously locates 
itself in the Ilr. praise-hymn tradition and would follow the convention of the annunciatory 1*' ps. 
at the beginning of a hymn (as in I.32.la ‘ndrasya nu viryani pra vocam) — here 1st sg. subj. 
stava. Note that, as in I.32.1, Indra is the first word of the hymn: “dram stava. 

Padas a and d end with the alternative instr. mahndand mahitva; I render them both as 
‘greatness’, as I don’t think the poet is attempting to draw a semantic distinction, but simply 


reacting to different metrical circumstances (disyllabic v. trisyllabic cadence end) and perhaps 
aiming for variety. 

With Ge (n. Ic) I take vérobhifh as referring to the dimensions of the worlds, not of Indra; 
see IV.21.8 véramsi parvatasya. As Ge points out, 2a supports this interpr. 


X.89.2: At first glance the sun (in pada a) and Indra (b) appear to be identified, since both appear 
in the nom. and there is only one overt verb — so Old (flg. Bergaigne). However, this makes for 
both syntactic and conceptual problems in the rest of the vs. My interpr. is similar to Ge’s: I take 
a and b as separate clauses, and supply an intrans. form of V vrt with par7in a, partly matching 
the trans. idiom 4 V wrt in b. The object of this transitive verb is then found in c, which describes, 
without naming, the sun of a in the acc. In other words, the sun is doing its daily circuit in pada 
a, and Indra is urged to turn the sun more in our direction in bc. The simile of Indra’s turning 
chariot wheels is, of course, quite apt, given the sun’s circular shape. 


X.89.3: Old suggests that arca is a misunderstanding for *arca, matching stavain la, and Ge tr. 
as a Ist sg. subj. without comment. So also Scar (508 with n. 708). Yet I see no reason not to 
take it as the 2nd sg. impv. it appears to be, as an ex. of poetic self-address. 

Although samandm can modify brahma in the following pada (and is so taken by Gr, Ge, 
and Scar), I do not see why a formulation chanted by a single person and directed at a single god 
would be ‘common’ or ‘joint’ (e.g., Ge “das gemeinsame Erbauungswort”; he thinks it’s held in 
common by the group of singers [n. 3a]). I prefer to take it as a neut. adv. ‘in the same way’, 
contrasting with nédvyam ‘new’, in the usual Rigvedic productive paradox concerning praise 
poetry, that it is both traditional and new. The word also phonologically resembles, and so 
contrasts with, negated 4samam ‘without equal’. 

The root noun cmpd dnapavrt is potentially multivalent syntactically: it can be an adv. (as 
the other occurrence in V.32.5 is, in my view; see comm. ad loc.), or it can modify either the 
subj., i.e., the chanter, or the formulation. With Ge and Scar (508), I take it with the last: the 
formulation that goes directly, without swerving, to its goal, the god Indra, but the other 
possibilities cannot be ruled out. 

The expression ksmaya divah seems to show the same case disharmony as is found in 
paired temporal expressions like diva ndéktam “by day and by night.” Scar (508 n. 708) 
tentatively suggests rather that it is underlyingly ksmaya * diva u, with matching instrumentals, 
and means “mit der Erde und mit dem Himmel nicht zu vergleichen.” But this seems overfussy; 
moreover it unnecessarily deprecates the formulation in question: that is, it implies that the 
formulation cannot be compared to H+E and is therefore not as good — but why would it be 
compared to them in the first place? 

Our vi yah prsthéva janimani aryah ... cikaya .... is very like IV.2.11 ... cinavad vr..., 
prsthéva vita vijind ca martan “he will distinguish ... like backs, straight and crooked, (like) 
mortals” (a parallel that is generally remarked). Although the owners of the backs under 
comparison are not identified, I assume that they are horses (so also Ge) and that Indra is being 
presented as, in the first instance, a judge of horseflesh. Note that though our passage lacks 
“straight and crooked,” vrjind ‘crooked’ appears in 8b. Th. (Fremdling 64—68) disputes this 
interpr. of prstha- and derives it instead from V pras ‘ask’, with the meaning Ritselfrage, for both 
our passage and IV.2.11: “Welcher Indra gesondert hat (=auseinander kennt) wie Ratselfragen 
die Urspriinge des Fremdlings, keinen Freund sich wiinscht.” Although this is clever and the 


morphological derivation itself is unimpeachable, it is unnecessary, and he still must reckon with 
numerous undoubted exx. of prstha- ‘back’. 


X.89.4: The bahuvrihi 4nisita-sarga- ‘having restless surges’ echoes the phrase 4tsthantam 
apasyam nd sargam “like a busy surge that never stands still” in 2c. I consider dnisitasarga apah 
in our vs. to be an unmarked simile (so also Ge) matching the explicit simile in 2a. 

There is phonetic play between -sarga(h) (a) and ségarasya (b). 

As Ge points out (n. 4ab), “the depths of the sea” can refer to the heart, the source of 
poetic inspiration, as in IV.58.5 (cf. 11) Afdyat samudrat, etc. 

The wheels in c (cakrfya) pick up those in 2b cakra. I suggest that the pf. cikaya in 3d 
phonologically mediates between these two, esp. resembling cakriya with flips of vowel quality 
and quantity. 


X.89.5: As disc. in the publ. intro., this vs. seems intentionally designed to mislead. The subj. of 
the hymn is of course Indra, whose name has appeared in all four of the previous vss. in 
prominent pada-initial position (la #indram, 2b #indrah, 3d #indrah, 4a #indraya). The string of 
nom. sg. masc. descriptors in 5ab invites the audience to assume the same referent, esp. since 4cd 
has Indra (though unnamed) in the nom. as well. But when we reach the beginning of the 2nd 
hemistich we find instead #sdmah, and we must scramble to shift the adjectives of the Ist 
hemistich to this new referent. The adjectives are in fact applicable to both referents, though with 
slight adjustments of sense. For ex., the hapax bv 4panta-manyu- if applied to Indra would mean 
‘deriving battle-fury from the drink’, whereas Soma ‘provides battle-fury in/from his drink’. 

The first member of the next hapax cmpd trpdla-prabharman-, trpdéla-, is found 
independently in [X.97.8, modifying manyu- (which precedes it here). See comm. ad loc., where 
I accept Mayr’s tentative connection to “pra-, found only once in RV (VIII.2.5; see comm. ad 
loc.), characterizing soma, but also occasionally later. With Mayr I tentatively take “prd- to 
mean ‘sharp’, a well-known quality of soma (though usually expressed by ¢ivrd-), an interpr. 
supported by some later Iranian evidence. The second member, prabharman-, is found 
independently (along with other nominal derivatives and numerous exx. of the verbal lexeme pra 
V bhp, referring to the presentation of ritual offerings. My “first impression” is a bit loose; Ge’s 
“Anstich” (first draught) is better, capturing the pra while maintaining the physical quality of the 
soma offering. 

The adjectives in b are less rarified than those in pada a, and the first and last (dAunzi- 
‘bositerous’ and sjisin- ‘possessing the silvery drink’) are frequently applied to Indra. In fact 
tjisin- is overwhelmingly an Indra word — applied to soma only once elsewhere (VIII.79.4). So 
just before introducing Soma as the subject, we get a qualifier that seems to clinch the Indra 
reference. 

The construction of the second hemistich is unclear. Ge takes c as an independent clause, 
which requires him to supply, indeed invent, a verb (wiegt ... auf ‘outweigh’). Not only is there 
no support for this verb, but having sémaf lean forward into a new clause diminishes the drama 
of the surprise introduction of this subject for the expected Indra. I therefore take soOmah as the 
enjambed final word of the nominal clause of ab, with a new clause (comprising the rest of c 
along with d) starting immediately after. The syntactic isolation of s6mah allows the referent 
switch to reverberate. This suggested dispostion of the hemistich is essentially that of Ludwig’s 
(see Old’s disc. and partial endorsement). The neut. pl. phrase visvany atasa vanani “all the 
[other] bushes and trees,” subject of debhuh, is picked up by pratimanani ‘counterparts, 


equivalents’ in d as a sort of secondary predicate. Although Old hesitates somewhat to accept 
Ludwig’s interpr. because of the “etwas harte Satzteilung,” note that there has to be a pada- 
internal clause break in the next vs., 6b. 

As Ge points out (n. 5d), this indicates that already in the (late) RV there may have been 
ritual substitutes for the soma plant — however we interpr. the syntax of cd. 

There is some debate about the meaning and function of arvak. Ge (flg. Ludwig) 
interprets it first as locational ‘below’ and then by metaphorical extension ‘lesser’; Old in 
addition suggests temporal ‘until now’. I take it in its standard sense ‘nearby’, here 
characterizing pratimanani. 

My only hesitation about the interpretation of the hemistich championed here is that it 
involves a “all ... did not” construction (visvani ... nd .... debhuh “they all did not deceive ...”). 
Some time ago I made a study of the interaction of quanitifiers and negatives in Vedic (which I 
thought I had published long ago but evidently did not) in order to assess the scope of the 
quanitfier in such contests (total “‘all do not” versus partial “not all do”). In the RV there are 
essentially no examples of visva-/ sarva- plus nd; the only apparent exceptions involve the All 
Gods (visve devah) (see, e.g., HI.32.8), where the total interpr. is the only one possible, since the 
All Gods are a corporate entity and could not participate in a “not all do” construction. In the AV 
the apparent restriction against such constructions is slightly loosened, but they are still quite 
rare; early Vedic prose has a few more, but it still seems to be avoided. In positing an “all do 
not” reading here, I would point out that this is a late hymn; moreover the sequestering of the 
“all” phrase in pada c, taken up by a non-quantified pratimanani in d and with the neg. opening 
d, may have made the construction acceptable: “All the bushes and trees — (as) near counterparts, 
they do not deceive ...” 


X.89.6: The first hemistich consists of a rel. clause (nd yasya ...) that lacks not only a finite verb 
but any predicate at all, followed by brief mean clause: sdmo aksah. These two words cannot 
belong to the rel. cl. because the verb is unaccented. As was just noted, the mid-pada clause 
break here supports the similar interpr. of 5cd. 

As to the predicate in the rel. cl., Ge supplies a verb “gewachsen sind,” with no 
justfication given; in fact in n. 6ab he suggests importing pratimanani from 5d, as does Old --- 
and the publ. tr. concurs. There is a subtle shift in sense, however: in 5cd the bushes and trees 
were not quite counterparts / equivalents of soma; here no cosmic geographical features are 
counterparts / equivalents of Indra. 

I am taking ydasya as referring to Indra; though both Old and Ge consider soma another 
possible referent, they both seem to opt for Indra, and he seems the only possible one to me. To 
knit the two clauses together we should expect tésmai or indraya to begin the main clause. 

Ge (see also Kulikov 142) takes cd as a single cl. dependent on the main cl. of b. This is 
certainly possible but it requires seeing manyiih as the subj. of the two verbs in d, srnati and 
rujati. | prefer to interpr. cd as another depend. cl. (c) / main clause (d) dyad, with Indra as the 
subj. of the two main cl. verbs, which are accented because each is initial in its claus(ette) and 
Srnatiis also init. in its pada. This interpr. means that the pres. part. adhiniyaémanah is predicated 
in the c-clause. Kulikov (142) tr. the part. “being enhanced,” Ge “gesteigert.” The lexeme dh 
V niis found only once elsewhere in the RV (VIII.30.3) and, acdg. to MonWms, nowhere else in 
Skt. In VIII.30.3 it means ‘lead /from out of’ (though it is likely that #d// there, flg. an abl. and 
not in a normal preverb position, is actually simply a postposition). I think the same sense may 


be found here: the manyu- is being drawn out of Indra, enabling him to perform the violent deeds 
in d and the following vs. (8). 
Note that the two verbs in d are reprised in the next two vss.: rurdja (7b), srnasi (8b). 


X.89.7: The first three padas begin with fronted perfects jaghana, rurdja, bibhéda. 


X.89.8ff.: As disc. in the publ. intro. and see also Ge n. 8, the focus of the hymn shifts to the 
punishment of those who break alliances (z7/trd-) or have no alliances at all — a theme with deep 
Indo-Iranian roots, as Ge also points out. 


X.89.8: On the strongly emphatic use of fa tyad with 2nd sg. prn. see 1.63.4—7, VI.18.3, 
VII.96.16—-18 and comm. ad locc. 

In dI take the object yiijjam ... mitrém as inanimate: “a bound alliance” (see also JPB, 
Adityas 30: “a union (or) an alliance”), while for Ge it’s animate: “einen verbiindeten Freund” 
(which in my terms would be “yokemate (and) ally”). In favor of the JPB/SJ interpr., pra V mi 
almost always takes an inanimate obj. (though this argument may be undercut by the following 
vs. [however see below]), and, as the obj. in this simile, the phrase is parallel to inanimate dhama 
‘ordinances’ in the frame. In favor of Ge’s rendering, the root noun yijj- is otherwise 
overwhelmingly animate. I would consider an alt. tr. “yokemate (and) ally” here, but see comm. 
on 9 immed. below. 


X.89.9: As was just noted, pra V mi almost always takes an inanimate obj. Here the verb has four 
distinct objects, each marked out by the repetition of the preverb prdimmediately before. One of 
these, samgirah ‘agreements’, is definitely inanim. (and in its other occurrence is also the obj. of 
pravV mi[1X.86.16]), while mitré- can, of course, be either the divine name or the common noun 
‘alliance’. Thieme (M+A 62-63) takes all four objects as inanimate nouns: “... who 
deceive/betray ... a contract (mitra), a [sic] hospitality (aryaman), [friendly] agreements (samgir), 
true speech (varuna).” JPB (Adityas 86-87) follows Th in taking all four nominals in an 
appellative sense, though with different renderings of aryamdnam (“custom”) and, esp., vérunam 
(“commandment”). His argument for the appellative sense in part rests on an observation similar 
to that made above, that “the object of pré m7is never a god or a man, but rather a principle” 
(87). Although I’m not sure I want to go so far as to eliminate the gods from this passage 
entirely, esp. given the undoubted presence of Mitra and Varuna in the preceding vs. (8c), I now 
see that the presence of clear inanimate samgirah and ambiguous tram invites or requires at 
least a secondary inanimate reading for aryaémanam and varunam too and I would now tr. the VP 
““... who transgress against Mitra [/alliance] and against Aryaman [/custom], against agreements 
and against Varuna [/commandment].” In other words, to transgress against the god is to 
transgress against the principle he embodies — or, perhaps better, vice versa. 

The rel. cl. in ab is either dependent on am/tresu in the main clause (c) (“on those without 
alliance who ...”) or covertly conjoined with it (“on those without alliance (and those) who ...”’). 

Note the acc. vfsanam, with vrddhi in the suffix, against the overwhelming number of 
forms to this stem with guna in the suffixal strong forms (acc. vfsanam, etc.). There is only one 
other such form (in [X.34.3; see comm. ad loc.). It is not surprising that such n-stems would be 
attracted into the dominant vrddhied type; what is a bit surprising in this passage is that it’s in the 
same vs. with aryvamdnam which maintains guna in its suffix. 


X.89.10: Acdg. to Schindler (Root noun s.v. p. 45), the root noun vfdh- is only a Nom. act. 
“Vermehrung” (etc.): “An keiner Stelle ist vrdh- Adj. oder Nag.” Although this statement is 
accurate for the numerous singular occurrences of the stem, it cannot apply to this gen. pl., 
parallel to the gen. pl. médhiranam “of the wise (ones)”; it must mean “strong (ones).” Perhaps 
the presence of them. adj. vrdhd- in the next vs. influenced the usage, though this is not much of 
a hypothesis. 

Pada d has both a rare break (— —) and a bad cadence (~ ~ — x) (see, e.g., HVN metr. 
comm.). Arnold (322) suggests flipping ydge hav'ya— x to hav'yo yége— x, which would fix 
both problems — and would also distribute the paired terms kséme yoge in a way more in keeping 
with the other three padas, where the pairs are broken up. Although Arnold’s suggestion neatly 
solves two problems, my hesitation is that it is difficult to see why the word order would have 
been disturbed redactionally. Old also is not convinced. 


X.89.11: This vs. contains 8 occurrences of the preverb prd@, each with an associated ablative. 
The verb with which they are construed and which provides the idiom that controls the abl. 
(“project beyond”) is rizzce, which is found only in the break of the last pada. Note also that pr¢ 
is teasingly doubled by the s-stem abl. prathasah in c. 


X.89.12: The preverb prd, so prominent in 11, has one last gasp at the beginning of 12, but ina 
different verbal lexeme (pra V vrt), a small ex. of the poet’s sly misdirections. 

The simile in c, 4smeva ... diva 4 srjandh “like a stone being launched from heaven,” 
seems at first to connect with the last word of b, Hetih (“... missile like a stone’’), but the 2nd sg. 
impv. vidhya in c redirects the comparison: it’s Indra, the implicit subject of the impv., who’s 
being compared to the stone, not his missile — yet another ex. of the subtle shifts and red herrings 
that this poet cleverly indulges in. 

The cmpd drogha-mitra- is generally taken as a tatp., e.g., “ein arglistiger, falscher 
Freund” (Gr), with unexpected accent (AiG I.1.266), or, with Ge (n. 12d), as a cmpd with a 
governing Ist member (“die Freundbetriiger’”’). Old sensibly wants it to be a bahuvr. and suggests 
the somewhat less sensible gloss “den Trug zum Freund habend.” Given the abstract use of 
mutra- elsewhere in this hymn, I suggest rather the bv ‘whose alliances are deceitful’. 


X.89.13: Like vs. 11, in which the repeated pré#s culminate in the last pada with the withheld 
verb zirice, here repeated dnu-s (6, this time) find their verb in a/thata in d. The obj. of this verb 
is also withheld till the 2nd hemistich: “dram in c. 

Gr, Lub, and the publ. tr. take dha as the particle dha (of unclear function), but Ge (see n. 
13a) as the neut. pl. of ‘days’. An argument against Ge’s interpr. would be that in the rest of the 
vs. each 4nu is associated with only a single element, whereas here there would be two: “days 
(and) months” — and a similar one-to-one relationship is found in vss. 8cd-9ab and 11 with 
repeated pra. However, in this vs. the various nominals associated with the preverb are ill- 
assorted: “months” is the only temporal designation, with the others being features of 
geography/landscape: trees (a), plants (b), mountains (b), world-halves (c), waters (d). If the first 
anu syntagm contains both days and months, the conceptual imbalance would be considerably 
lessened. I therefore would now substitute the tr. “The days (and) months gave way ...” For 
another short-vowel pl. dha see 1.92.3. 


X.89.14: The root affiliation of the hapax cetyd- is disputed: to Vcr ‘avenge, requite’ or to V cit 
‘perceive’ (Gr); see Old, EWA s.v. The tone of the hymn certainly favors the former, and this is 
reflected in most tr. (Ge, Scar 88, publ. tr.). 

Ge construes aghdsya with cetya, but the pada boundary is (weakly) against that, and it 
works perfectly well with raksah. 

Although Gr assigns ésaf to a separate root Ves ‘gleiten, schleichen’, it is better analyzed 
as isat+ 4to the them. pres. isa- (so Old, Ge, Got6 [1st Cl, 109 n. 84]). 

The cmpd mutra-kri- (Gr. -kri-) and esp. its 2nd member are much discussed; see esp. 
Scar 88-89, EWA I.414—15. The word is obviously related to Ariira- ‘bloody’ (AV+), kravis- 
“bloody flesh’; the question is whether Avi is a verbal root or pseudo-verb root or is simply a 
nominal ‘blood’ (vel sim.). In my view, whether or not there was a “real” root V Avi ‘be/make 
bloody’, in this hapax cmpd the second member is treated as such. Only this interpr. accounts for 
the accent and the likely meaning. 

As disc. in the publ. intro., I consider pada d an intertextual reference to two famous 
phrases in the great Indra-Vrtra hymn I.32, both describing the slain Vrtra: [1.32.5 ... Sayata 
upaptfk prthivyah “... will lie as the embracer of the earth” (like our prthivya aprk ... Sayante) and 
1.32.8 ... amuya séyanam“... lying in that way” (like our amuyda sayante). (Both passages are 
also adduced by Ge, n. 14d.) Because of the strong similarities between I.32 and our passage I 
think it likely that our 4prkis a simple substitution under different metrical conditions for upaprk 
in I.32.5 and it is therefore unnec. to seek a special sense of the root noun cmpd here — as in Ge’s 
““’.. nur so platt auf die Erde liegen werden” [I’m not sure how he gets that] or Scar’s “als ein die 
Erde anfiillender Haufen derart daliegen.” 


X.89.15: The hapax ogand- is taken by Gr (etc.) as derived from *avagana- lit. “von seiner Schar 
verstossen’. Both the deriv. and the proposed sense were vigorously disputed by Old, with ample 
ref. to previous lit. Old suggests a connection with SV ugana- and the sense ‘strong’, which is 
reflected in current tr. (Ge, Kii 205, publ. tr.). The likely deriv. was sketched by KH (Aufs. 397— 
98 [MSS 8 (1956)]; see also EWA s.v.), from a putative *ogr-nd- with MIA dev. of syllabic *s; 
cf. Aves. r-stem aogara ‘power’. This is very likely and is reflected in the publ. tr., but it should 
be pointed out that these enemies should not be powerful, but think themselves so — the word 
must somehow fall under the domain of vradhanta(h). See KH’s tr. (397) “die sich als 
Machtvolle sehr hochgemut fiihlenden.” 

Padas c and d present contrastive images: the unallianced associated with “blind 
darkness” in contrast to “the nights with their good lights” (su/yotiso aktévah) that overcome the 
enemies. But why are the nights the agents here? Old suggests that the nights stand for our allies, 
who prevail over the darkness of the foe. Possibly, but a more standard RVic image would be for 
the day (/dawn/sun) to prevail over the darkness of night — not to compare the victorious side 
with the only comparatively brighter night. In fact Ge (n. 15d) asserts that the sense is “Das Licht 
soll tiber die Finsternis triumphieren,” so the emphasis in d is on the /7gAts of the nights. This 
still doesn’t seem to me entirely satisfactory. 


X.89.16—18: Starting with vs. 16 the hymn winds down with standard hymn-ending clichés: 
urging Indra to come to our sacrifice (16) and expressing the hope that we may reap the benefits 
of his presence (17). There here-and-now of the ritual is expressed by imam ... séhiitim “this 
common call here” (16c) and niindm “now,” the final word of 17. The evéd opening 17 is a 
common way to introduce the final summary vs. of a hymn. And as often in final verses, the poet 


explicitly identifies himself and his lineage with “(we) Visvamitras” in 17d. In fact 17 is the real 
final vs.: vs. 18 is borrowed from III.30.22, the final vs. of an Indra hymn in the Visvamitra 
mandala -- another way of stamping the Visvamitra signature on this Xth Mandala hymn 
attributed to a Visvamitra descendent, Renu Vaisvamitra. 


X.89.17: The poet’s presentation of the Visvamitra signature just discussed is somewhat 
complicated by this vs. As just noted, he borrows a final vs. (18) from the Visvamitra mantra 
(though it does not mention the Visvamitras directly), and he associates himself explicitly with 
the Visvamitras in 17d. But 17cd is a direct borrowing of (or, to be more circumspect, is identical 
with) VI.25.9, another hymn-final vs., except that for visvanutra(h) in d, VI.25.9 has 
bharadvaja(h). In other words, our crafty poet’s most direct claim for his Visvamitra identity 1s 
made by boldly manipulating (/stealing) the signature vs. of a different poetic lineage — another 
sign of the intertextuality disc. ad vs. 14. 

On the syntactic issues in cd, see comm. ad VI.25.9. As I sugget there, the problematic 
utd may be connecting the two temporal expressions vastoh and nundm, and the tr. could be 
altered to “as we sing at dawn and also now.” 


[X.90 Purusa JPB] 


X.91 Agni 

As noted in the publ. intro., this hymn resembles X.89, as a well-crafted consciously 
traditional poetic product, even though the poet to whom it is ascribed is not the same as that of 
X.89 and the starkly innovative X.90 intervenes between them. The composition is nicely 
balanced with pleasingly intricate patterns of repetition and variation. 


X.91.1: This vs. is crammed with both etymological figures and figures of sense (that is, 
synonyms or near-synonyms that are not etymologically releated). The former include déme 
damuna(h) (b), susakha sakhiyaté (d), and possibly Aota havisah (c) [it’s hard to know whether a 
Rigvedic audience would perceive an etymological relation between the two]. Figures of sense — 
in many ways more interesting — are jagrvadbhir jaramana(h) (a) and iséyann 14h (b) (on the 
assumption that to the Vedic Sprachgefiihl the root nouns /d- and s- [with its verbal form iséya-] 
were etymologically unconnected). A third type is exemplified by vibhuir vibhava (d), in which 
the near phonological identity overcomes lack of etymological or semantic identity. 


X.91.2: The dominant stylistic feature in this vs. is the amredita, with one per pada: grhé-grhe 
(a), vdne-vane (b), jénam-janam (c), visam-visam (d), which are tightly patterned. Those in the 
first hemistich are both in the loc. and are adjacent to each other, at the end of a and the 
beginning of b. Those in the 2nd hemistich are in the acc. and maximally distant, at the 
beginning of c and end of d. 

The amredita is not the only stylistic feature. The first hemistich contains two nom. sg. rt- 
noun cmpds in -ir(in sandhi), darsatasrir ... takvavir, with nom. sg. atithir also participating in 
this phonetic figure. The 2nd member -s7ir(a) is echoed by sisriye (b), though they are 
etymologically and semantically unrelated (so also Ge n. 2ab). The second hemistich goes in for 
etymological figures connected to the amreditas: c janam-janam janlyah and d visah ... vistyo 
visam-visam. And we might note that jan'ya- and vis‘ya- are similarly formed and similarly 
related to the root syllable of their respective amreditas. 


On darsata-sri- see Scar 552 and for the general challenges of interpr. -sr7- cmpds 546. 
On takva-vi- see comm. ad 1.151.5, 134.5, also Scar 497-98. Note that vaéne-vane is read 
differently in simile and frame. 


X.91.2—3: Almost like a textbook demonstration, these two vss. showcase the contrasting 
presents to the roots V ksi ‘dwell’ and V ks, ksi ‘rule, own’, both in the active indic. sg. for 
convenient comparison: 2d kseti, 3c ksayasi. 


X.91.3: The first three padas are defined by etymological figures of a straightforward sort: 
sudakso daéksath (a), kraétuna ... sukratuh (a), kavih kavyena (c), vasur vasunam (c). Again there 
is internal patterning. All three pairs in the first hemistich have a nom. / instr. pairing; the 
nominatives in pada a are compds with su- and the pairs in a are chiastically arranged. In c the 
2nd term is gen., not instr. All three pairs in ab have parallels elsewhere (see Ge’s nn.), though 
not all together or so densely arranged. 

In c (ék)a id# provides a rhyme for b ( visv)avi#t, which make help to account for the 
unusual, though by no means unprecedented, position of /d. 


X.91.4: layas padé picks up ilés padéin 1b. Note the close sandhi in both phrases. 
On the sandhi of /vétayah (prob. /va étayah) see Old with further lit. 


X.91.5: In pada a Srivah picks up (darsgata-) srth of 2a. 

The phrase crkitra usdsam recurs in 5b from 4c; in both cases of course usdésam is not 
directly construed with the verb. In 5b the verb also enters into an etymological and phonological 
figure: citras cikitra (in sandhi). 


X.91.6: After Agni’s attack on the plants in 5c and his consumption of them as his food in 5d, 
this vs. depicts the temporally / logically prior actions whereby the plants, with the help of the 
waters (here probably the rains that foster plant growth or the water [=sap/juice] internal to the 
plants), conceive Agni/fire and give birth to him. 

Pada-final rtvivam is repeated from 4a; see also 10a below. 

The second hemistich contains three instances of ca. The one in c is an inverse ca 
connecting the nominals vaninah and virudhah. The second pair, in d, conjoin the two predicates 
antarvatin and stivate. As JSK (DGRV 1.172) points out, we should supply a finite form of V bha 
vel sim. with the adjective antarvatih (though correct his sg. [bhavati] to [bhavanti)). stivate is 
presumably accented because it is a contrastive predicate (see Old as well as Re’s n. on the 
passage). 

Ge (n. 6d) adduces as parallel II.55.5c, which in fact adds a new wrinkle in the form of a 
paradox. It too concerns the birth of fire from plants: antarvatih suvate 4pravitah “Having (him) 
within, (though) unimpregnated they give birth to (him).” In that passage antarvatih contrasts 
with 4pravitah -- the presumable difference is that though the plants have embryonic fire within 
and are in that sense pregnant, they are not so because of sexual activity. 

I consider samandm (c) and visvaha (d) as conceptually contrastive, despite their distance 
from each other. Hence my tr. “who is just the same everywhere.” This is not the standard 
interpr.: JSK (172) takes samandm as an acc. sg. m. emphasizing the identity of the preceding 
tam with the two fa@m-s opening padas a and b; Ge and Re take it as an adv. (gleichmassig / en 
commun) loosely applied to the woody plants and sprouts. I think my interpr. yields richer 


semantics and reflects the standard trope that there are many fires, which are also the same fire. 
However, the repetition of samandm idin 8c may lend some support to JSK’s interpr. 


X.91.7: This vs. returns to the theme of 5cd, with the mature Agni consuming the plants (that 
gave birth to him in 6). 
The position of yéd is at least a minor violation of the usual rules; see also vs. 12 below. 


X.91.8: In Engl. the vs. seems to veer abruptly from the 3rd ps. to the 2nd at the very end (see 
also Old, who remarks on the switch), but the Skt. of the first 3’2 padas does not Aave to be read 
as 3rd ps. It consists of a string of acc. singulars, so there is no obligatory ps. marking, and could 
simply take up the 2nd ps. ref. to Agni in vs. 7. However, the repeated /am-s in cd, as well as the 
acc. agnim in b, would incline the audience to a 3rd ps. reading. See also comm. on the next vs., 
2; 

I do not understand the case mismatch between the contrastive pair arbhe (loc., c) and 
mahé (dat., d). Perhaps the surface identity of the case endings in -e outweighs their grammatical 
disharmony. 


X.91.9: The first hemistich of this vs. closely tracks vs. 8, with the differences between them 
seeming to force a 3rd ps. interpr. on most of vs. 8 (see disc. just above) contrasting with the 
overt 2nd ps. of 9ab: instead of tém id... vinate (8cd) we have tvam id ... vinate tvayévah (Qa); 
instead of agnim hotaram (8b) hotaram agne (9b) — both with explicit 2nd ps. readings. 


X.91.10: This vs. is identical to II.1.2. In his usual quest to identify the original locus of repeated 
vss. (a quest we would not undertake in this post-Parry-Lord era), Bloomfield (RR, ad 2.12) 
suggests that ours is the original: “The stanza is rather abrupt in 2.1, whereas in 10.91 its 
sequence is peculiarly fit.” Presumably he is referring to the three mentions of Agni as Hotar in 
the two preceding vss. (8b, 9b) and the following vs. (11c) and the occurrence of the rare denom. 
adhvariyasi in 11d — but one could argue in reverse that these occurrences invited the insertion of 
a stock vs. containing Hotrdm and adhvariyasi on the principle of concatenation. Note also that 
pada-final stviyam (a) matches those in 4a and 6a. 


X.91.11: Re suggest that this vs. is a gloss of 10; as I just indicated, I would argue in the opposite 
direction, that 10 is a ready-made vs. that was inserted between 9 and 11 on the basis of lexical 
and conceptual similarities. 


X.91.12—13: The vs.-initial mah, imam usher in the last section of the hymn, in which the poet 
announces the here-and-now of the current ritual and esp. the praise the poet himself is offereing 
to Agni. To emphasize the parallelism of the two vss., the tr. of 13 should begin “this good praise 
here would I proclaim ...” 


X.91.12: The first hemistich piles up an impressive array of ritual speech types. 

The second hemistich returns to the etymological figures that were prominent in the early 
vss.: vasuyavo vésave (c), recalling vasur vasinam in 3c, and vrddhasu ... vérdhanah (d). The 
position of yasu in d is a more egregious violation of the usual placement of relatives than the 
one noted in 7. It may have been displaced to the right in order to accommodate the etym. figure 
that opens the pada. 


Re claims that vardhana- must be intrans. here, contrary to its other occurrences (and, I'd 
add, to the standard trans./caus. function of -ana-nominals), but there is no necessity for this 
view. vardhana- responds implicitly to vasiydvah: Agni strengthens the already strong ritual 
praises he receives by awarding them goods. 


X.91.14: The extravagant list of domestic animals in ab is structurally parallel to the list of ritual 
speech types in 12ab. However, I don’t understand what actually happens to these beasts. With 
Ge and Re, the publ. tr. takes 2hutah to be the equivalent of ‘offered’ (/ ‘sacrificed’), but these 
are not standard Vedic sacrificial animals — even the horse, whose sacrifice is rare and special. 
Although it might be possible to interpret the animals as standing for sacrificial substances they 
produce — like “cows” for “milk” — none of them is associated in that way with an offering 
substance. Moreover the juxtaposed ppl. avasrstasa ahutah seem self-contradictory, since 4va 

V srj means ‘release’; cf. the internal contradictions of Ge’s “... freigelassen geopfert werden” 
and Re’s “... sont offerts aprés avoir été mis en liberté” (though see Scar’s tr. [311], which 
harmonizes them: “... [zum Opfer] losgelassen, geopfert werden”). I now think that 2huta- must 
be used as it is when Agni is the referent — that it means, literally and actually, ‘bepoured, 
besprinkled’ (see the same usage of prahuta- in the next hymn, X.92.3). If avasrsta- ‘released’ 
refers to a situation like that in the ASvamedha in later Srauta ritual where multiple w7z/d animals 
are tied to yuipas as if to be sacrificed but then released, perhaps our passage alludes to a similar 
situation but with domestic animals. Perhaps at their release they were sprinkled with a token 
portion of ghee that sacralized them. I would feel more comfortable about this hypothesis if there 
were any other evidence for it that I am aware of. It also makes some trouble with yasmun: 
yasmin ... ahutah can most easily be interpr. as “into which/whom (they are) offered.” But 
perhaps it refers to the animals’ proximity to the ritual fire: “at which ...” In any case, I would 
now change the tr. to “at whom/which horses, bulls, oxen, mated cows, rams are released (and) 
anointed (with ghee),” though without a lot of confidence in its correctness. 

It is possible that this parade of domestic animals is related to the hapax epithet of Agni 
in c, kilala-pa- ‘k.-drinking’ (on which see Scar’s minimal disc., 311). Although A//a/a- is found 
only here in the RV, it is common in AV (both S and P) +. As its phonology also suggests, this 
drink seems to belong to a lower-register domestic sphere and is sometimes associated with farm 
animals. See, e.g., AVS VII.60.5 (= AVP III.26.5) upahuta ihé géva upahuita ajavayah! atho 
dnnasya kilala upahito grhésu nah “Called on here are the cows, called on the goats and sheep; 
then called on is the £7/2/a of food in our houses.” In $ IV.11.10 (/P II1.25.12) the draft-ox 
(anadvah-) and plowmen “go to” Ai/a/a-, while in P VUI.11.3 two draught-oxen are involved. 
Although I can’t (yet) construct a scenario that provides a function for the list of animals in ab, I 
now think this unusual ritual assemblage must be connected to the unusual A7/a/a-drink — though 
I don’t know why this association is found in the penultimate vs. of an otherwise traditional Agni 
hymn. 


X.91.15: asyé returns from 5d. 
X.92 All Gods 


On the (lack of) organization of this hymn, see publ. intro. Ge suggests that it is not 
correctly transmitted. 


X.92.1: With Ge and Re, I supply a Ist ps. verb of speech to govern the acc. phrase of ab. This 
phrase has a stately traditional feel. Though Agni is not named, the descriptors unambiguously 
identify him: yajfdsya .. rathyam closely resembles rathir adhvaranam “charioteer of the 
ceremonies” used of Agni in I.44.2=VIII.11.2 and VI.7.2; vispati- visam is a standard epithet of 
Agni (e.g., III.2.10, V.4.3). Hotar is of course his regular role (and is heavily present in the 
preceding hymn; see comm. ad X.91.10); atithi- ‘guest’ is also standard for Agni and appears in 
the preceding hymn (X.91.2). vibha-vasu- is only used of Agni, and cf. vibhavain X.91.1. 

The description of Agni switches to the nom. in the 2nd hemistich, capped by the finite 
injunc. asayata of which Agni is the subj. On this stem see comm. ad VI.33.2. IH suggests that 
this injunc. should have presential value, and an alt. “reaches heaven” is certainly possible; so 
KH (Injunk. 119). 

The two word pairs in c, S6caft chiiskasu and harinisu jarbhurad, are syntactically parallel 
though chiastic: nom. sg. m. pres. part. / loc. pl. f. // loc. pl. f. /nom. sg. m. pres. part. They also 
have a pseudo-etymological feel enabled by phonology: s6c and stisk/ harand jarbhur. 


X.92.2: Both Ge and Re construe akrnvata with two acc.: “make Agni (into) X.” Although this is 
certainly possible, I prefer to take this mid. verb in the meaning ‘make (their) own’, a meaning 
found elsewhere, with the other acc.s further descriptors. 

The 2nd member of the rt noun cmpd. afijas-pa- is variously interpr. Old and Re take it to 
V pa ‘protect’, Scar (317) to a third (and in my opinion unnec.) root V pd ‘gehen, sich bewegen’. 
With Gr and Ge, I assign it to Vpa ‘drink’. The point, as Ge notes (n. 2a), is that Agni consumes 
the oblation without intermediary, unlike the (other) gods, who have Agni as their mediating 
mouth. In its other occurrence, in nearby X.94.13, the cmpd modifies the pressing stones, who 
get the (literally) first crack at the soma. 

Agni’s role as supporter (dharmdn-) reminds us of nearby X.88.1, where, at least in my 
interpr., Agni is charged to “support the world” (bfuivanaya ... dharmane). In the publ. tr. I 
implicitly construe dharmanam with vidathasya (also dependent on sédhanam), but in light of 
X.89.1 an alt. might be “supporter (of the world), furtherer of the rite.” This alternative might be 
favored by the appearance of the parallel phrase vidathasya prasadhanam in the preceding hymn 
(X.91.8), suggesting that it is a (semi-)fixed phrase with the gen. locked in. And indeed most 
occurrences of sadhana- have a gen. sg. of the sacrifice / rite, etc. 

For my defiant maintaining of the sense ‘kiss’ for Vaims, see comm. ad VIII.43.10. What 
does it mean for the dawns to “kiss” Agni like night? The simile is easier to decode: as dawn 
breaks at the horizon, it is in intimate physical/visual contact with the dark sky, contact that 
could be likened to kissing. Dawn’s kissing of the ritual fire is more conceptual and temporal: 
the moment of dawn’s appearance is when the fire is roused: this can count as contact. It is also 
possible, if the fire in question is the offering fire (as purdfitam implies), that the light of dawn 
spreading from the east first encounters and, as it were, touches that fire, which is of course 
stationed at the east end of the ritual ground. 

The phrase téniindpatam arusdésya is, in my interpr., a piece of tricky syntax. The stem 
tani-napat- is otherwise used as an epithet for Agni, almost always in the 2nd vs. of Apri hymns, 
where the figure has taken on a (quasi-)independent existence. Here I think we should read it 
literally, with the sense ‘descendant of (him)self / his own body’. In conjunction with 
immediately preceding purdhitam ‘set in front / to the east’, this is a designation of the offering 
fire, which has been taken out of the household fire to the west and carried eastward to be 
established there — it is a descendant of itself. I take gen. arusésya as doubling the cmpd’s Ist 


member, /énd-: arusa- ‘ruddy’ frequently modifies Agni. Here it is an independent case form that 
has the same referent as the cmpd member /dni-. 


X.92.3: The first two vss. having been conceptually consistent and well-crafted, we now 
encounter the non sequitur quality that will characterize much of the rest of the hymn. The 
exclamation béd that opens the vs. may signal this change of direction. 

I am utterly baffled by the first pada: I don’t understand what the Pani / niggard is doing 
here. Who would ever think that we would confuse the nithé of wise Agni with those of a Pani, 
and what is the point of contact between Agni and this figure, who belongs to a different mythic 
complex? The Pani finds a phonological near-match in paniyasi ‘more/very admirable’ in the 
next vs. (4b), but this gets us nowhere. 

Never mind — this theme disappears; the rest of the vs., incl. the next pada, is unrelated. 
Pada b concerns the pouring (of ghee) onto the wood for kindling. The pada is notable for a 
periphrasis with an overt copula, prahuta asuh, which is quite unusual esp. in a main clause (see 
my Predicated Past Participle); we would expect the bare ppl. What the ppl. + perfect is meant to 
express is unclear to me; one could speculate that it aims at a plupf. “had been bepoured,” but 
there’s no contextual support for this. Perhaps the publ. tr. (“have been bepoured”) is correct, and 
the asu/is meant to guard against both “are” and “were” and inforce an immediate past reading 
(with a perfect because V as lacks an aor.). 

There is some uncertainty about vaya(h), my “twigs.” Gr splits the stem into two 
(unnecessarily), with our form belonging to his “Opferspeise”; Ge (n. 3b) asserts that vaya- are 
otherwise not used as Brennholz, and we should perhaps read avayah “Siihnopfer.” Since vaya- 
is not particularly frequent, I do not see the lack of other attestations in the sense of Brennholz as 
an impediment. Moreover, anyone who’s ever tried to build a fire knows that twigs are far more 
useful in the early stages than logs. Perhaps Ge is reluctant to accept that prahuta- can modify the 
goal or target upon which something is poured rather than the substance poured, but Agni 
himself is often so designated (though usually with dhuta-); see disc. above ad X.91.14. 

But never mind again — the second hemistich appears to be entirely unrelated to either a 
or b; instead we have unnamed fearsome ones (ghorasah) reaching immortality and praising the 
gods. Old (fld. by Ge n. 3c and Re) identifies the subj. as the Angirases, with good parallels, but 
the connection of cd with padas a and b escapes me. On the A’s reaching immortality see also 
X.62.1. As I comment there, the Angirases “seem to be acting as if in the role of mortal 
sacrificers vis-a-vis Indra,” and a similar situation may be depicted here, which would at least 
connect pada c with the ritual fire kindling in b. For possible connections to 4a see comm. 
immed. below. I would make a small change in the tr. of c, to “they attained immortality,” to 
better match 7a below. 


X.92.4—5: Several phrasal (near-)repetitions knit these two vss. together, without giving 
significant help in the unraveling of the puzzles: uri vydcah (4a) is a near-equivalent to urti 
jrayah (Sc), both pada-final, and mahy arématih (4b) appears as mahim arématim in 5b. 


X.92.4: Ge and Re both take the whole vs. as a single sentence with sém crkitrire (c) as the main 
verb and a miscellaneous list of subjects. This is syntactically impossible for the transmitted text, 
since crkitrire is unaccented and pada a contains AZ which conditions verbal accent. Since 10d 
also contains sém c/kitrire, it could be argued that the verb here has lost its accent redactionally, 


to match 10d. But there is little to be gained by taking all of vs. 4 as a unit and perhaps a bit to be 
gained by imposing some internal structure. 

The A/in pada a could look either back (to the preceding vs.) or forward (to the rest of 4). 
I will tentatively and speculatively try the former. Since in 3cd the Angirases attained 
immortality, which may have involved their moving to heaven, and they praised the divine race 
(jdanasya daivyasya), | suggest that heaven in 4a picks up this theme, and I take pada as an 
equational nominal sentence: Heaven (is) the rtasya prasitih. 

And what is this? Ge (n. 4a) claims that it is only a poetic paraphrase for rtém, but it 
seems unlikely that the poet would use a highly specific and fairly uncommon word like prasiti- 
in an essentially empty locution. On présiti- and the two separate words it may represent, see 
comm. ad IV.4.1. As I say there, the dominant meaning is ‘onslaught’ derived from PIE *sef)(1) 
‘loslassen’, but it seems in some contexts to mean ‘(hunting) net’ (< V sa, si‘bind’). IV.4.1 
contains two occurrences of présiti-; the first is qualified as ‘broad’ (prthvim) and is the 
comparandum to pdjah ‘leading edge’, and I take it in the “net” meaning, with the net spread as 
wide as possible to catch as much as possible. Here too broadness is at issue: the prés/ti- is 
equated with heaven “the broad expanse” (uri vydcah [pace Re, I don’t think the latter phrase 
evokes the earth]). I therefore suggest that Heaven is “the (hunting) net of truth” (Ge also “das 
Netz des Gesetzes’’) — what this means (in my view) is that Heaven captures and keeps the 
“truths,” the true formulations and praise hymns directed its way. I would now therefore change 
the tr. to “For Heaven, the broad expanse, is the (hunting) net (/snare) of truth.” 

This interpr. leaves pada b at loose ends. The two entities in it, Reverence and Devotion, 
could be lumped in with the gods listed in c and d, but these pious abstractions are of a different 
type from the well-known gods in cd. In the publ. tr. I take the pada as locating the two in 
heaven, and I have nothing better to offer here. Reverence and Devotion certainly have more in 
common with truth than with the embodied gods of cd, and the location of Devotion in heaven 
may be at issue in 5b (q.v.). 

The comparative pénivas7 echoes the mysterious panés in 3a, but I can’t do anything with 
this fact. 

The verb sém cikitrire could be interpr. either as passive/intransitive “they are jointly 
perceived” or transitive in absolute usage “they jointly perceive.” The former is adopted by Re 
(“... se sont signalés de concert”) and JSK (DGRV II.86: “have shown themselves (to be) 
together’’), against the publ. tr. and, probably, Ge (“sind eines Sinnes’’). The latter sense is 
favored also by X.30.6 sém janate manasa sdm cikitre "They are agreed in mind and they 
perceive alike.” Although the middle pf. of V cit often has pass./intrans. sense, the preverb sém 
probably conditioned the middle voice of crkitrire despite its “active” semantics. 


X.92.5: Although I usually disdain Lii’s celestial rivers, in this case the sindhavah seem to be 
located in heaven / the midspace. If (as I suggest) Aramati in 4b is located in heaven, that’s 
where the rivers need to be to run over her in 5b. And in cd they seem to be the source of the 
water with which the Earth-circling one besprinkles everything. 

In pada a the appearance of “journeying Rudra” (rudréna yayina) associated with the 
rivers is a bit unexpected, but if it is (as I think) a reference to the Maruts, it fits the general sense 
of the verse better. Note first that “the Rudras, the Maruts” (rudra martitah) appear in the next vs. 
(6a). Note also a phrase in X.78.7 with rivers and an adj. ‘coursing’ (vay/-) formed very like 
yayin-, but with the Maruts as referents, si/idhavo né yayyah “(the Maruts) coursing like rivers.” 
Although a grammatically singular rudra- standing for the Maruts would be unusual, it would, I 


think, be interpretable (esp. since the Maruts are often referred to in the sg., as a gand- ‘flock, 
throng’ or Sardha(s)- ‘troop’) — and in the rainstorm context of the 2nd hemistich the Maruts 
make sense. 

I don’t know why the rivers “run across” (tirdh ... dadhanvire) Aramati; it sounds 
disturbingly as if they run her over. But perhaps the idea is that they go beyond the boundaries of 
heaven (where I’ve located Aramati in vs. 5) and into the midspace to become rain. 

The choice of possible referents for parijman- is fairly wide: Ge favors Vata (on the basis 
of VII.40.6), Say. Indra, but Ge (n. 5c) also suggest Parjanya, which I prefer. The phrase parijma 
pariyan is almost an anagram of his name, and the description réruvaj jatharé “constantly 
rumbling in his belly” is more characteristic of a thunder god than a wind god. 


X.92.6: Pace Old and Ge (n. 6a), I separate krané here from the adv. (old instr.) Arand 
‘successfully’ (see comm. ad 1.58.3) and follow the Pp. reading Aranah as a nom. pl. m. root aor. 
middle part. 

With Gr (apparently) and Ge, I take the referent of 4surasya to be Heaven, contra W.E. 
Hale (78), who suggests Rudra. 

Most take caste as pass./intrans. ‘is seen, appears’ (Gr, Ge, Re, Hale), but as argued in 
comm. ad X.74.2 (see also VIII.19.16), med. forms of Vcaks are overwhelmingly transitive ‘see’, 
even when used without expressed obj. Forms of this root without preverb (as here) are quite 
rare, but are standardly transitive. Taking caste as ‘sees’ harmonizes it with (my interpr. of) med. 
sdm cikitrire (4c, 10d), to a different root but having the same general semantics. As for the sense 
here, I interpr. it as an interesting variant of the common trope that Varuna + Mitra (etc.) see the 
activities of men through the eye of the sun, who travels the sky as their spy looking down. Here 
the Maruts, who journey through the midspace, serve as alternative eyes of the Adityan trio. As 
for the singular number of the verb, the RV allows either a plural or a singular verb for multiple 
singular subjects. 

The stem(s) 4rvasa-/ arvasa- is found only here. It is ordinarily taken as a deriv. of 
arvan(t)- ‘steed’ (see, e.g., AiG II.2.919-20, EWA s.v. a@rvan-). I don’t understand the reason for 
the accent difference, and the sec. lit. (incl. AiG) offers no explanations. 


X.92.7: The publ. tr. interpr. the loc. phrases in a and b as parallel, contra Ge and Re. I now think 
they are correct to separate them. Pada b is identical to [V.41.6b, where it forms part of a series 
listing the elements at stake in a battle. I would now substitute “... they obtained their benefit in 
Indra, when the sight of the sun and the masculine nature of the bull (were at stake).” 

The larger question is — who are the subjects of this vs.? There is a curious silence on this 
in all the sec. sources, save for Say., who identifies them as stotarah. I suggest rather the 
Angirases for several reasons. First, in 3c they obtained immortality (amrtatvam asata), with the 
same verb as here. Although “benefit” and “immortality” are obviously different, the 
phraseology is structurally the same. Furthermore, assuming that mrsédana- refers to the multiday 
ritual type known later as sattra (‘sitting’), in the Vala myth the Angirases participate in sattras 
that lead to the opening of the Vala cave. Against this identification is the fact that they are 
credited here with fashioning Indra’s vajra; this is not otherwise a deed of the Angirases, as far as 
I know — and in fact no other pl. entities perform this action that I know of. 


X.92.8: Ge and Re interpr. siirah as nom. sg. to siira- and subj. of riramat, Old (also Lub) instead 
as gen. or abl. to svar-. Ge allows possibility of gen. in n. 8a; Gr seems not to register the form at 


all. Scar (559) allows both interpr. I take it as gen. to svar-, with Indra the unnamed subj. Not 
only does it immediately follow a vs. with that same form (siirah 7b), but the 2nd sg. subj. in the 
parallel 1.121.13 tvam stro harito ramayah ... “you brought to a halt the tawny mares of the Sun” 
clearly slots sirah into the gen. Cf. also siiryasya haritah (V.29.5, etc.) with unambig. gen. In our 
passage gen. sirahis somewhat inelegantly picked up by coreferential asya, but this can’t be 
helped. 

In c my distribution of the ablatives and genitives in a chain of dependencies follows Scar 
(559). 

In d sfanis good candidate for a general pres. reading of the injunc. (see KH 137). 


X.92.9: For “show forth (praise)” for V dis see A. Nikolaev, “Showing Praise in Greek Choral 
Lyric and Beyond” (AJP 133 [2012]: 543-72), where he argues persuasively that this is an IE 
poetic idiom, found also in Greek, Latin, and possibly Hittite. 

In the main clause in ab a dat. tébhyah needs to be supplied, parallel to rudraya, as 
antecedent to yébhih in c. The referents are of course the Maruts, the sons/associates of Rudra. 
The adj. evayavabhih also picks them out exclusively: the pl. forms of the rare stem(s) 
evaya(van)- only characterize the Maruts, and see also the curiously formed evayé-marut- in the 
refrain of V.87 (1-9); see also V.41.16. 

The adj. svah here implicitly modifies Rudra — the only such occurrence in the RV, 
though it is used of other gods. The exclusive application of this adj. to Rudra and its transfer 
from epithet to god’s name are post-RVic developments. 

With Old I take divahas a gen. characterizing the Maruts (see his parallels), rather than 
as an abl. specifying where Rudra is coming from (Ge, Re). 


X.92.10: I take the point of this opaque vs. to be that because Brhaspati and his associates pass 
their fame on to their progeny (ab), the primal priest can perform the next step (c) — leading to 
the situation in d, where the gods and the Bhrgus, legendary fire-priests, think and perceive alike. 
They are, as it were, on the same page because of the transfer of sacrificial know-how from the 
gods to mortals (or semi-mortals). But I am by no means certain of this interpr. In any case note 
the parallel verb froms in a 4bharanta viand c vi dharayat, which suggest similar sequential 
actions. HPS (B+I 55-57) has a rather different interpr., though also generally centered on the 
primal priesthood. 

With Old (and apparently HPS 55], in pada a I read dat. prajayai against Pp. gen. 
prajayah. 

‘Fame’ (sravas-) seems to have an extended meaning here — perhaps the 
knowledge/actions they are famous for. 

‘Those akin to soma / having soma as their relative’ (sOmajamayah, a hapax) are 
universally (Ge, Re, HPS) identified as the Angirases (Say. as the All Gods); I have nothing 
better to offer, though the link between soma and the Angirases does not seem to me to be 
strong. It is clearly the presence of Brhaspati that undergirds the identification. 

The verb vi dharayatin c lacks an overt object. I supply srévah from pada a; as just 
indicated, I think the verbs signal sequential actions of the same type. Ge supplies “die Ordnung” 
(presumably an underlying cognate acc. *dhérma(ni1)), though the passages he cites (n. 10c) 
provide no support (and do not contain dhdrman-); Re “les arrangements diverses (du monde),” 
without argument; HPS (55) “(die Welthalften).” All of these possibilities seem to me plucked 
from thin air, and I prefer to stick with an object that can be supplied from context. 


As indicated above, I think that d expresses the harmony of mind and perception between 
gods and the mortal or semi-mortal Bhrgus, but it would help if I were surer what exactly the 
Bhrgus are doing here. Their standard role is as primal installers of the ritual fire (e.g., 1.58.3, 
11.4.2, VI.15.2), but this signature action is not in evidence here. However, they do seem to be 
associated with the Atharvan and the first institution of the sacrifice in c and to share their 
sacrificial skill with the gods. 

On sam crkitrire see comm. ad vs. 4. 


X.92.11: This vs. presents us with the same syntactic problem as vs. 4: a first pada containing Af, 
a long list of ill-assorted divinities in the nominative, and a single finite verb (ar/re in d) that 
lacks an accent. Once again most tr. take the vs. as a single sentence, despite the disharmony 
between the particle Afand the unaccented verb, and in this case the publ. tr. succumbed to the 
same temptation. Unfortunately it is more difficult to impose internal structure than it was in vs. 
4 (see comm. there). The vs. also seems an intrusion between 10 and 12, which both, however 
obscurely, seem to concern priests and sacrifice. Because of the jumble of divine names and the 
lack of any connection to the surrounding context, I am therefore more willing to assume that the 
vs. 1s a haphazard assemblage of gods inserted into an All God hymn, where it would find a 
natural home, and that syntactic niceties were not honored. The fact that the verb az/ire is 
morphologically anomalous — a perfect apparently without redupl. and medial to a root otherwise 
active — contributes to the sense that the vs. was carelessly produced. On this verb form see Kit 
(108); though he entertains the possibility that it might exhibit archaic reduplication, in the end 
he favors an analysis as an ad hoc formation, possibly influenced by neighboring forms in -re 
(by which he presumably means c/ikitrire in 10d [/ 4c]). The presence of A/in pada a may result 
from simple repetition of the opening of vs. 10 (¢é Ai), which is reproduced at the beginning of 
11. There is also a little formula #¢é Af dyavaprthivi... (1.160.1, X.64.14), which may have 
contributed. 

The b.v. bAdri-retas- ‘having abundant semen’ occurs 3x in the RV, always modifying 
dyavaprthivi. As Re implies by his parenthetical tr. “(divinités feminines),” the application of 
this epithet to a grammatical feminine is a nice paradox. 

The identity / application of céturangah ‘four-square’ is unclear: Gr implies that it 
modifies nérasamsah, Say and Bergaigne in different ways apply it to fire (see Ge n. 11b), while 
Ge himself expresses no opinion. Re claims that it’s Varuna, because he has the epithet catur- 
anika- ‘four-faced’. However, this word occurs only once, in V.48.5, where it in fact 
characterizes Agni (Varuna appears in a different pada), so that the Say. / Bergaigne intuition 
seems closer to the mark. But in a list like this, the referent scarcely matters. 

I tr. Rodasi (contra Ge and Re: Heaven and Earth / the two Worlds) because of the accent 
(rodasi, not rédasi) and because Heaven and Earth are already represented in this list. Rodast is 
also the consort of the Maruts, who are adjacent to her here — but in a list of such chaos their 
adjacency is almost an argument against! 


X.92.12: A different priestly title, Usij, appears here, identified with “us.” If, as I suggest ad vs. 
11, this vs. should follow directly on 10, the transfer of priestly skill and knowledge has passed 
from gods to legendary priestly figures (in vs. 10) to us of the present day. The uté# opening this 
vs. would signal this chaining with vs. 10, and the syd may suggest that the referent is current. 
All the standard renderings take pada a with b and c, all loosely construed with the sg. 
verb srnotu. By contrast I separate pada a as a nominal clause — for several reasons. For one 


thing, b is identical to X.64.4d, which speaks against integrating our pada a into it, with Ahi 
Budhnya identified as the kavé Moreover the adv. urviyain pada a hints at internal structure. I 
take the kavih to be Agni (as so often) and urviyd as signaling an unexpressed verb. Cf. urviyd vy 
adyaut of Agni in III.1.18, X.45.8; urviva vi paprathe of him in X.69.2. In the publ. tr. I supply 
“is widely perceptible,” but, on the basis of those passages, “has shown widely” or “has spread 
widely” is also possible. The gen. nah usijam marks Agni as our own sacrificial fire. 

In the publ. tr. I take the call (A@viman-) in b to be Agni’s; I now think it’s quite possibly 
that of us, the USij priests (so explicitly Re), since the USij priests are elsewhere associated with 
the production of a sdémsa- ‘laud’, incl. in the related vs. II.31.6 (see below); see comm. ad 
II.31.6. I suggest a marginally altered alternative “listen to (our) call.” 

With most tr., I take the dual phrase in c as an expansion of b, with Sun and Moon the 
afterthought subjects of the 3rd ps. impv. smmotu in b, with number mismatch Alternatively the 
pada could connect with d, which has a dual verb that fits the number of siiryamasa better, but in 
that case we would prefer a voc. Sun and Moon. (Of course, a simple erasure of the accent on - 
masa would produce a voc.) 

In d Saminahusiis a problem. At least since Roth, the verse has been compared with 
II.31.6 and the opening of this pada compared with the phrase in II.31.6d dhiya sam#, a phrase 
that also occurs in X.40.1 (also pada-final) and pada-initial with non-shortened final vowel in 
IX.74.7 #dhiya sémi. Roth’s invocation of II.31.6 is esp. apposite because the vs. contains other 
elements found in our vs. (as he notes) — particularly the USi priests (a) and Ahi Budhnya (b). It 
is therefore tempting (and, I think, correct) to read dhiya *sémi nahus7 ..., with word boundary 
and accentuation of sami, tr. the first two words as “with visionary thought and ritual labor.” (In 
the publ. tr. an asterisk should be inserted before “ritual labor.”) The alternative is to take sami- 
nahusias a voc. dvandva “o Sami (and) Nahusi” (so Ge and Re) — but though Nahus at least is a 
PN elsewhere (though not Nahust), Sami is not. Ge (n. 12d) suggests that it’s personified Ritual 
Labor, but given the existence of the bipartite instr. formulaic phrase dhiya sami, this seems 
unnec. and farfetched. What then to do with nahus7-— if that’s the correct form (Roth emends to 
néhuso)? 1 would like to (and in fact do in the publ. tr.) interpret it as an elliptical dual dvandva 
in the voc. to the stem ndhus-. The problem is the gender: we should expect masc. du. voc. 

* nahusa. The only explanation I can offer for the -7is perseveration from sam/in an unclear 
context, which I realize is weak. (Ge and Re simply assume a name Nahusi; I suppose this is 
possible, but it simply multiplies elements and also assumes a feminine addressee, which is 
unlikely if not impossible.) If, as I think, nafus7is an elliptical dual, what is the other member? 
In the publ. tr. I suggest Manu, on the basis of X.80.6, where people born from Manu and Nahus 
(indénuso néhuso vi jatah) invoke Agni (cf. also X.99.7). Here they would be legendary 
performers, who both engage in ritual activity (through their dhi- and samz/-) and take cognizance 
of the ritual of today. 

The referent of accented asyd is not clear. I’m now somewhat inclined to accept Ge’s 
suggestion (Nachtr.. ad loc.) that it is the singer (sim. Re), who has not yet been mentioned in the 
discourse. However, given the relatively frequency of expressions like I.147.2 bddha me asya 
vacasah “take heed of this speech of mine,” with gapping of the noun in, e.g., the refrain of I.105 
vittém me asyd “take heed of this (speech) of mine,” it may instead be a reference to the 
speech/poem itself. 


X.92.13: In the first hemistich I take caratham (a) as obj. of the inf. ista@ye (b) (“to seek our 
movable goods”), despite their distance, because carétha- in the acc. is generally used of 


“moveable (goods) — “livestock.” This is contrary to the Ge/Re interpr., both of whom take 
caratham and istdye as separate complements of pré ... avatu, with caratha- an abstract meaning 
something like “movement.” Although I recognize that the two words I construe together are far 
apart, my interpr. avoids the problem that Ge/Re face: to supply something else as complement 
of the inf. ist@ve (“dass wir rasch (zum Ziele) kommen”; “pour (faire réussir notre) quéte (de 
biens)”’). 

The stem atmdn- here has its original (?) meaning ‘breath’ (see EWA s.v.), appropriate to 
its identification with Vata ‘Wind’, as is agreed by all standard tr. 

Although the neut. of the comparative vasyah ordinarily means ‘better state’, the 
machinery that Ge and (esp.) Re (“pour (qu’il nous obtienne) un (sort) meilleur” — a lot of words 
to tr. one) require to employ that sense here makes me prefer my economical adverbial interpr. 
“all the more.” 


X.92.14: As is generally agreed, the main object of praise in this vs. is Agni, save for pada c, 
where we find Aditi and the Wives (of the gods). 

On adhiksit- see esp. Ge (n. 14) and Scar (94). Although I agree that this rt noun cmpd 
belongs primarily to Vksi ‘dwell’, I think there is some crossover with v ksd ‘rule’ — hence my tr. 
‘preside over’ (borrowed from Re), which splits the semantic difference. Although verb forms of 
this lexeme sometimes just mean ‘dwell’ (1.126.1, 154.2), ‘preside over’ works better for 
VII.96.2 and VIII.40.2, 41.9. 

On anarvdnam, see esp. comm. ad VII.31.12 as well as other loci noted in the lexical 
commentary. The problem is that this adj. several times modifies, or seems to modify, feminines 
despite its masc. appearance. Although in these cases ad hoc fixes can be contrived by finding 
(or inventing) a masc. for it to modify, the fact that there is a group of such passages strongly 
suggests that the adjectives in each case are actually fem. On this passage esp., see JPB (Adityas 
218-19), where he convincingly argues that acc. anarvénam is built to a fem. *e-grade n-stem 
like yosan- ‘young woman’, whose nom. pl. is yosanah. Our anarvénam would be the correct 
acc. sg. to such a stem, next to nom. sg. fem. anarva (II.40.6, VII.40.4). 

dktoh is formally a genitive, and it is universally (incl. in the publ. tr.) taken as dependent 
on yluivanam ... patim here. However, the form is often used adverbially (“by night”), as in our 
own Ib, and I think that usage is possible here. 

mrmana(h) is most likely a nom. sg. (but see Old for other poss.) and is taken by most as 
the name of the poet, while I (and Scar [94]) prefer to take it in its usual adjectuval sense (‘of 
manly mind’). By either interpr. we must reckon with an unsignaled change in number from Ist 
pl. grnimasz in b, either to Ist sg. or 3rd sg.,and must supply the appropriate verb (“I/he 
hymn(s)”). With Scar, I prefer the first alt., because it involves changing only one grammatical 
category (number), not two (number + person), but Ge and Re opt for 3rd sg. 

On ddha conjoining two nominals (here 4ditim and yuivanam ... patim), see JSK (DGRV 
II.128—29). 


X.92.15: On my interpr. of the meaning of VribA, see the various reff. listed in the lexical comm. 

Both Ge and Re consider the parvo diigira(h) to be Brhaspati, but in the sg. digiras- is 
almost always Agni, who is also the subject of the previous vs. (14) and so the default referent in 
context. The identification with Brhaspati is vigorously disputed by HPS (B+I 38, 56), who 
favors Agni or possibly Soma. 


In c, because of the agency of the stones and because of the insistence on v/( vihaya(h) ... 
vicaksanah), | render vihaya abhavat as “became widely extended,” flg. Re’s “‘a pris toute son 
extension” rather than my usual tr. of vihayas- as ‘of extensive power’. The point is surely that 
when pounded by the stones, the soma plant and its juices spread out physically, just as its power 
more extensive because it has been transformed into the deified ritual drink. 

The final pada of this hymn is, as Re says, “finale mystérieuse.” Syntactically it must 
consist of two nominal sentences of two words each. Ge (n. 15d) plausibly suggests that it has to 
do with an animal sacrifice. As he points out, pathah ‘fold’ (as in ‘sheepfold’), ‘pen’ is 
associated with the animal sacrifice in the horse sacrifice hymn (I.162.2) and in the Apri hymns, 
where after being sacrificed the animal victim “goes to the pen of the gods” (atha devanam apy 
etu pathah I1.3.9, et sim.) The second clause, svadhitir vananvati, is the positive equivalent of the 
negative nd svadhitir vananvati in VIII.102.19 (as is generally remarked). In that context it 
seemed simply to indicate that the speaker did not have firewood for kindling the ritual fire; 
whether the axe here has more sinister associations (with the killing of the animal) isn’t clear. 


X.93 All Gods 

On the manifold difficulties in this hymn and the universal near-contempt for it (which 
I’m afraid I share), see publ. intro. I will not engage with the numerous metrical problems, and 
will scant many of the morphological and syntactic issues. 


X.93.1: On the problematic mahi, see esp. Old, Ge (n. 1a). 

The instr. pls. tébhih ... ebhih most likely refer to the gods; see Ge (n. Ic). 

The hapax stisén/is unclear. Ge takes it as a loc. inf. to V si (flg. Gr), tr. “... schiitzet uns, 
um tiberlegen zu sein” (cf. Keydana, /nf111: “damit wir gedeihen’’). But can loc. infinitives 
express purpose, and, if we are its subj. (most clearly in Keydana’s tr.), why do we need 
protection? Re’s interpr. is quite similar (“pour que (nous soyons) gonflés (de biens)’’), though he 


sae? 


analyses it as “une variante inorganique de sis@’ (whatever that means) rather than an inf. By 
contrast, Th (see EWA s.v. siisdé-) derives it from < *(p)st-sa = Y Aves. fsi-sa- ’ winning cattle’. 
Clever — but again, why would we need protection in those circumstances. I (tentatively) suggest 
that the referent is the same as that of sdhyas- ‘one more powerful’, the person from whom we 
needed protection in the preceding pada, and it’s a loc. absol. referring to circumstances (“when 


he [=the more powerful one] is swollen with strength’). Ge suggests a similar alt. in his n. 1d. 
X.93.2: This vs. is syntactically and morphologically well-behaved; not so its meter. 


X.93.3: Although the default assumption would be that the two pada-initial gen. pl. #visvesam ... 
#devanam should be construed together, esp. in an All God hymn, the parallel in VIII.46.16 
visvesam irajyantam vasinam (pace Ge’s “nur zufallig”’) suggests a different configuration, with 
visvesam dependent on the voc. irajyavah and devanam on var (as in the publ. tr). Very little is at 
issue, however, if the two are taken together and construed with varas in Ge’s “Aller Gétter 
Schutz is grossartig, ihr Gebieter.” I do not see how Re gets a voc. “o tous dieux” out of this gen. 
phrase; he clearly thinks it’s coreferential with srajyavah, which he tr. “O vous qui commandez,” 
but how? 
Note the four occurrences of visva- (/visva-X ) in the vs. 


X.93.4: Pada b is identical with I.79.3c. The referent of périjma is unclear. It could be an epithet 
of Varuna, but in I.79.3 I take it as Wind on the basis of VII.40.6 (see comm. ad loc.). But here 
the word needs to be evaluated in the context of the preceding hymn (X.92.5), which contains an 
occurrence of parijma. As disc. in the comm. on that vs. above, I identify that occurrence with 
Parjanya, but other referents have been suggested. Since it is found in a god list here, there’s 
nothing that depends on a precise identification. 

It is not clear whether the scope of the question particle k#d extends over all the gods 
listed in the 2nd hemistich (Ge, Re) or only Rudra (publ. tr.) — nor is it clear why there is any 
question about him/them. Perhaps Rudra is singled out because his nature is not completely 
benevolent, as opposed to the others on the list; c could be a parenthetical “Is Rudra praised of 
men?” Such special treatment of Rudra may be supported by 7a below. 

The form pusdnah is of course surprising: formally it could be nom. pl. (so Re: “Pusan-et- 
autres”), but is far more likely (so Old, citing Lanman; see Ge n. 4d) to be a nom. sg., 
backformed from the acc. puisdnam, see esp. the matching expression pusdnam bhagan# in 
X.125.2 cited by Old. 


X.93.5—7: These three vss. begin u/d@ no and appear to form a trea. All three also concern the 
ASvins (at least by my interpr.). 


X.93.5: Ge calls this a “fast unverstandlichen Str.,” and it has received a wide variety of interpr. 
(see esp. Old’s multiple alternatives). I will primarily deal with my own, by no means certain, 
account. 

Let us begin with the voc. vrsanvasu. This fairly common form, always in the dual, is 
overwhelmingly used of the Asvins. Given the Asvin theme of the following two vss, which are 
linked to this one by their opening (see immed. above), that is surely the referent here, despite 
the dual dvandva siéiryamasa that opens the next pada. 

The two words in the middle of this Ist pada, néktam apaém, give trouble. Ge’s interpr. (n. 
5) is the most radical: noting that Apam Napat is found often (his term; the occurrences don’t 
seem that numerous to me) in conjunction with Ahi Budhnya, he suggests emending néktam to 
*naptam, yielding the acc. phrase *naptam apam. The problem (or one of them) is that * n4ptam 
is not the acc. to népat-, which is always (20x) ndapatam. Although it is true that nom. apam napat 
is found in the preceding hymn (X.92.13), directly after a vs. containing Ahi Budhnya (X.92.12), 
this does not seem sufficient reason to make a radical emendation yielding a non-existent form. I 
take néktam as an adverbial acc. ‘by night’, as so often, and supply its formulaic partner ‘by 
day’, to match up with the Sun-and-Moon dvandva in b. 

As for apam Old construes it with the voc. vrsanvasi, on what seem to me weak grounds. 
Re, while not accepting Ge’s emendation, nonetheless sneaks in nd@pat- in parentheses: “... la 
Nuit, (le Fils) des eaux ...” Flg. Gr’s laconic indication, I take this gen. instead with sédanaya in 
the next pada (so also Scar 29), though this connection is explicitly rejected by Old). For a 
similar phrase, see apam sadhasthe (1.149.4, II.4.2 = X.46.2, VI.52.15). The gen. apém may have 
been moved from the immed. vicinity of its head noun to enable the phonetic figure sé#danaya 
sadhanya (/ ... Sadi) in b (/c). 

Now, what is the overall structure of the hemistich? Most interpr. supply a verb: “bring” 
(Ge, JSK [DGRV I.426]) or “protect” (Old tentatively, Re), with Sun and Moon (+/- other acc.s) 
as acc. obj. By contrast but with Scar (291), I take the hemistich as a nominal clause, with 
suryamasa as subj. and sadhanya ‘joint guides’ predicated of them. There are problems with this: 


first, it requires separating sadhanya here from forms like sadhanitva- (see comm. ad IV.1.9, 
V1I.51.3, also X.50.3), which I now take as deriv. from sa-dhana- (flg. Scar), and maintaining the 
root noun cmpd analysis sadha-ni- ‘leading jointly’; it also assumes a dat. (s#danaya) goal with 
this cmpd, which is syntactically shaky; and it posits an unusual configuration: Sun and Moon 
leading us to the seat of the waters. I am not certain what this refers to — but Agni is elsewhere 
associated with the seat of the waters, and so perhaps this describes the daily ritual round as 
defined by the alternation of Sun (day) and Moon (night). 

The referent of esamis undetermined; it cannot be the waters, the only plural entity in the 
1st hemistich, because of gender mismatch. Old and Ge suggest the gods, which is a reasonable 
default. 


X.93.6: A relaxingly straightforward vs. The only real question is what is the referent of s@in c. 
The pada is identical to I.149.1 (or, rather, is the dimeter version of a Viraj pada there). The 
standard, and most likely, view of our pada is that the (or a) (mortal) whom the gods protect in 
ab is the referent of s#(Ge, Re, B1 [ad I.149.1]), but in I.149.1 the referent is most likely Agni, 
who is not excluded here. 


X.93.7: The agglomeration of gods in this vs. becomes more random. The first puzzle is found in 
pada a, where the ASvins are called on for mercy, “even though (cid) [they are] Rudras.” The 
ASvins are called Rudras a number of other passages (e.g., 1.158.1, II.41.7), as Ge points out (n. 
7a), but without the deprecatory concessive of this passage. This (positive/neutral) identification 
must be via the Maruts, who as Rudra’s sons are also called Rudras (pl.). The Asvins share the 
midspace with the Maruts and on several occasions (e.g., VIII.22.1, 14) are called rudra-vartani 
“following the course of the Rudras [=Maruts]’. Since the Rudra=AsSvins identification is 
mediated through the positively viewed Maruts, thare are no bad associations. Here, by contrast, 
the ambivalence about the Asvins as Rudras seems to connect with 4c, where I suggest there is 
some question about whether Rudra is/should be praised, given his often hostile spirit and 
behavior. See comm. above. With regard to this vs. one might note that Rudra is not known for 
his mercy. 

On rathaspati- see comm. ad V.50.5. 

The Earth-encircler (parijma) recurs from 4b (q.v.), as well as X.92.5. 

The voc. visvavedasah in d is a semi-scrambling of visve devasah in b. 


X.93.7-8: There is chaining between 7c rbhur vaja rbhuksanah and 8a rbhir rbhuksa rbhith. 


X.93.8: The standard tr. take fe [=Indra] in b as the antecedent of the rel. yasya introducing cd. 
Although this is the most straightforward analysis, I disfavor it because the clauses in cd seem to 
characterize a ritual performer, not Indra. I therefore take b as a parenthetical interjection, 
supplying an impv. “(let ... come),” with Ge and Re. The yasya then is coreferential or parallel to 
the gen. vidhatah in pada a: “of the one who does honor (and) of whom ...” In d the sacrifice and 
its accoutrements of the present sacrificer are compared to those of the first sacrificer, Manu. 


X.93.9: Another fairly hopeless vs., of which I’ve made what sense I can. 

In pada a, with Old, Ge, and apparently Re, I take ¢hrayah as a negated neut. s-stem, next 
to the them. adj. draya- (11x, not counting this one) ‘immoderate, unabashed’. This s-stem is 
also probably found in [X.54.1 (q.v), though there it is usually taken as a nom. pl. m. to a hapax 


stem dfr1-. Here 4hrayah would have to be a nom. sg. if to the them. adj.; it would then have to 
modify the addressee, Savitar, and would deprive krdhi of an obj. As an s-stem deriv., it could be 
either a noun ‘immoderation’ or a bahuvrihi adj., as Ge points out (n. 9a). (The occurrence in 
IX.54.1 is an adj. modifying péyas-.) In either case it is likely to reference n. radhas- ‘wealth, 
largesse’, which is modified by dhraya- 5x (though in our passage Ge, Re, and JSK [DGRV 
1.228] take it simply as the abstract ‘lack of shame’). As a minor alt. to the publ. tr. 
“immoderation (of wealth)” with 4hrayah as noun, we could have “immoderate (wealth)” with an 
adjectival form. For the accent, cf. the b.v. 4n-a4gas- ‘without offense’. 

In b the grammatical identity and function of séuse are in question. Ge, Re (explicitly), 
and JSK take it as a 3™ sg. passive ‘is/should be praised’ (or [JSK 229] possibly a “falsely 
unaccented infinitive’). The subj. would be sd, but its referent is unclear: the consensus is that he 
is one from among the (gen. pl.) maghdnam ‘patrons’. I prefer to take stuse as the form it usually 
is, one of the well-known group of -se Ist sg.s with “active” sense in the domain of praising 
(grnise, etc.). See comm. ad [.122.7—8, X.22.1. 

The sé could be one of the extremely rare RVic examples of the s@/tam pronoun doubling 
the Ist ps., rather than the far more common 2nd (see my 1992 [HS 105] “sé figé” article, esp. 
pp. 217, 230-31). However, given that the function of cain this pada is uncertain (see JSK 229) 
and further that JSK (272 n. 110) lists this as one of only four passages in the RV containing the 
sequence sé/td- ca), I suggest that instead of s# ca we read *séca ‘along with, in company with’, 
here to be construed with the gen. maghdonam. See saéca ... esamin 5c. The emendation is slight: 
the erasure of the notional word boundary of course means nothing in the Samhita text, and since 
the 2nd vowel precedes a cluster (sf-), a redactional shortening would be easy and have no 
metrical consequences. In the publ. tr. there should be an asterisk before “in company with.” A 
*saca here could parallel the sahd+ u that opens the next pada (as sah) and indeed give the u 
there something to do. In fact, JSK (Part. u, 169 n. 3) classifies our sad among forms where the 
existence of an wis unlikely because it is found in a passage lacking a proper syntactic 
environment for uw; however, if it links séca and sahd, it belongs with JSK’s u linking a series of 
adverbs (his Chap. 7) and the whas much better contextual support. 

The second hemistich is fairly impenetrable; Ge says of his tr. (n. 9cd) “Nur 
versuchsweise tibersetzt.” My tr. rests on a double interpr. of the lexeme n/V yu. On the one 
hand, it can be used with the object ‘wealth’ (r@yim vel sim.) in the sense “hitch up wealth (like a 
team)” — see VII.92.3 (nivudbhih ...) nf no rayim ... yuvasva “with your teams, hitch up wealth 
for us” (sim. VII.5.9, also VII.40.2). On the other hand, a/V yu can mean ‘rein in, control’, as in 
X.42.5, where “rivals” (sétriin) are the obj.; see also uid V_yu, with the oppositional preverb to nf, 
in the opposing sense ‘give free rein to’ (VI.57.6). Both the positive and the negative semantic 
extensions of nV yu start from the etymological figure niyitah nf V_yu ‘team/hitch up teams’, as 
in VIL91.5 niyuvana niyutah. My “Indra keeps hitching up (wealth) for these (patrons) of ours 
and keeps hold of "the wheel of the domains" like a rein” represents both idioms. Unfortunately 
in the “wealth” idiom the object has to be supplied; in my view the gen. pl. esam refers to the 
patrons from b (so also Ge, n. 9c) and is distinct from the gen. pl. carsaninam immed. flg. the 
pada break. As for “the wheel of the domains” (carsaniném cakrém) Ge (n. 9d) takes the wheel 
as “das Symbol der Herrschaft,” as in later Indic. Although the first idiom is minimally 
represented here, I find it difficult to render the whole hemistich without incorporating it. 


X.93.10: Again with Ge (n. 9c), I take esu as referring to the patrons; however, I do not consider 
it coreferential with virésu as Ge and Re do, but as identifying two distinct groups. I also take 


> ce 


asmé not as another term in that series (like Re’s “en ces hommes-d’élite, en nous-mémes’’), but 
as defining the larger group in which the vird- are found. However, little rides on this distinction. 

The position of uf#in d is somewhat disquieting. It conjoins the two bipartite datival 
purpose NPs vaéjasya satdye (c) and raya ... turvane (d), but takes second position in the second 
phrase, as if it were ca. JSK (DGRV I.301) simply says it “takes enclitic position within its 
phrase,” which is a description, not an explanation. However, I don’t see any other way to 
construe it, and in the context of this hymn it’s a minor issue. (On instr. raya see Old.) 


X.93.11: The first hemistich lacks a verb. It’s possible to borrow pai from c, as Re does. But I 
prefer to supply a verb of motion, probably * yahv, rhyming with pafi— both because asmayu- is 
several times found with this impv. (1.135.2 (2x), IX.14.8, 64.18; also (dual) VII.74.4, 
VIII.26.14) and because kdicit séntam “wherever it may be” invites a verb of motion. 

Pada d can be (and has been) variously interpreted. The standard view (so Ge, Re) sees 
medatam as a 3rd sg. mid. impv. to a hapax 6th cl. pres. with anomalous full-grade root vocalism 
(or else what should be a Ist cl. pres. with anomalous suffixal accent — see Ge’s n. 11d, where he 
suggests medatam 1s an error for *médatam), beside the ya-pres. médyati, which has a broader 
attestation (on which see Kulikov, ya-pres. 599). By contrast, Old suggests that it’s a a-abstract 
and hesitates whether it belongs with medin- ‘pal’ (not his gloss!) or médas- ‘fat’, tr. “beschiitze 
unser Genossentumswesen (unser fettes Gedeihen?) entsprechend unserm Weisheitswese.” The 
nominal interpr. has been widely accepted; see EWA s.v. médas-, Lub. In -4ya-Formations (142 
n. 78) I accept Old’s interpr. and tr. “For (our) superiority do thou always protect our prosperity 
with wisdom” (in both tr. the verb pa/7 of c reapplies). In the publ. tr. I revert to the older view 
of medatam as a verb, but interpr. vedata as a nom. sg., not the instr. sg. others take it to be, 
belonging to V vid ‘find, acquire’ rather than V vid ‘know’. (Note that, like medétam, vedata is a 
hapax: the forms seem to have been created to mutually interact with each other.) My reversion 
was in great part caused by the position of the 2nd abhistaye at the end of c (the first ending b). 
This “final” dative seems to me to be rhetorical final, and a new clause should begin in d. 
Nonetheless I have had partial second thoughts about positing a hapax pres. stem beside an 
already existent one, and so I now suggest as alt. the tr. cited above from my -éya-book (with 
“dominance” substituted for “superiority”). 


X.93.12: Another challenging vs. Its opening, etém me st6mam, echoes that of the previous vs. 
(11a), et@m sdmsam. This parallelism was not, regrettably, signaled in the publ. tr. 

The rest of the hemistich is disputed. Ge (n. 12a, fld. without remark by Re) takes fand as 
a nom. sg. fem., which in the phrase fand ... siirye, is the Daughter of the Sun (equivalent to sire 
duhita, acdg. to him). This seems extraordinarily bold, in fact reckless. There exists no tana 
‘daughter’ (or other such female figure); si#rye has no claim to a genitive interpr., unlike sire, 
and the Daughter of the Sun has no obvious role in this vs. (though Ge claims she has a 
relationship to poetry). There has to be a better way, although I admit that mine has its share of 
awkwardness. I take the simile tana nd siirye as an unusually constructed comparandum to the 
b.v. dyutad-yaman- ‘whose course is dazzling’. I take ‘and as the instr. of the rt noun fén- 
‘extension’. Although the instr. sg. of this stem generally has root accent (/éna) and an adverbial 
sense (“in full measure,” “at length,” etc.), I suggest that the form here retains the expected 
ending accent because it has the full nominal sense “by stretching.” In this reading, sdirye is the 
goal, and the point is that as the praise-song is sent towards heaven, its trajectory is as bright as a 
sunbeam or a flame of the fire reaching aloft. 


The subj. of vavrdhanta is unexpressed. Because this vs. contains the poet’s praise of his 
own composition (in my view) and because it provides the transition to the danastuti, I suggest it 
is the patrons, who have been gestured to in recent vss. (9-10) and return (in 13, as well as 14— 
15). They “strengthen” the poet’s praise hymn by their material gifts to him. 

Despite the two simile particles (nd c, /va d), the 2nd hemistich must be a single simile, as 
Old points out. samvanana- is generally (and surely correctly) understood as a piece of horse or 
wagon tackle; its literal sense, “harmonizer, conciliator’, is probably euphemistic for something 
that keeps horses under control. 


X.93.13: With Ge (see n. 13ab), fld. by Re (Old’s speculations seem off the mark), I take the 
unidentified gen. pl.s yésam and esam as referring to the patrons and the unidentified nom. sg. f. 
(on the basis of the f. adj. yukta and Airanyayi) as the Daksina. This vs. thus introduces the 
danastuti, which becomes more explicit in the flg. vs. Both vavarta and yukta suggest that the 
Daksina here is conceived of as a chariot or wagon. 

It is the second hemistich that provides the problems in this vs. It consists of two (or 
possibly one: see comm. ad 12cd) similes, to which the fem. entity in the 1st hemistich is 
presumably compared, but everything else is up for grabs. See the despairing flounderings of 
Old, Ge (n. 13cd), and Re, to which I have nothing particularly useful to add. The general 
impression I get from the two similes is that the feminine subj. of ab is being deliberately 
compared (and thus contrasted) with hypermasc., aggressive, and successful entities, esp. in c 
with palimsya ‘manly, masculine’. As with patimsyani in 1.169.6 I take this as referring to manly 
forces, 1.e., troops. Here the ending -dcan be either a fem. sg. or the short neut. pl. On neméa- 
dhiti-, here in the loc. as in its other 3 occurrences, see comm. ad I.72.4. It is used of battle arrays 
drawn up against the enemy. In other words, the Daksina of ab seems to be compared to troops in 
a state of combat readiness — I have no idea why. 

The sense of d is even harder to fathom because the b.v. vistd-anta- is multiply 
ambiguous and the morphological identity and meaning of vtha are disputed. As for the former, 
vista- can of course be the ppl. either of V vis ‘enter’ or V vis ‘toil, accomplish’. Gr takes it to 
V vi§, glosses ‘hindurchgehende Enden habend’, and applies it to an axle, presumably qualifying 
the chariot that is the hidden metaphor in ab. This doesn’t get us very far, esp. since it leaves 
vitha dangling. Old tries out several possibilities but doesn’t settle on one. Ge refuses to tr. My 
rendering is closest to Re’s (for the whole pada) “semblable a des choses accomplies de bon 
gré,” but I think both of our interpr. rest on a dubious cross-linguistic slippage: the assumption 
that ‘end’ (dnta-) can also mean ‘goal’. Nonetheless this is reflected in the publ. tr. “whose ends 
have been accomplished’ (with visté- from V vis). However dubiously achieved, this interpr. 
makes more sense than introducing an axle, and it fits fairly well with c, in comparing the 
Daksina to something successful. It also allows vitha to have its usual adverbial sense ‘at will’, 
rather than taking it (with Say. and Ge; see Ge’s n. 13cd) as a separate fem. noun, which Ge 
renders as “Schdpfrad” (whatever that may be). 

Thus, piece by piece the 2nd hemistich can be tentatively teased out, but the point of the 
two similes still escapes me. 


X.93.14: The first hemistich consists of a list of patrons’ names in the loc., summed up by 
maghdavatsu. This stem first appeared in gen. pl. maghdonam in 8d; in between the patrons have 
been regularly alluded to, but not overtly identified. The reappearance of maghdvan(t)- here 
almost defines a ring. 


The syntax of cd is problematic. It should consist of a rel. cl. introduced by yé picked up 
by a main cl containing the referent of yé, namely esam (both referring to the patrons) (see the 
similar configuration in 13ab). The problem (or one of them) is that the “main” clause in which 
esam finds itself has an accented verb, visravi. The various treatments attempt various 
makeshifts. In mine, I supply a transitive verb of motion in the rel. cl. (“send”), because 
yuktvaya ‘having yoked’ assumes a subsequent journey, as does patha (if it belongs in this 
clause), and asmayu also favors a verb of motion (see comm. ad 11). 

As I just implied, I am inclined to breach the pada boundary (not much of a problem in 
this metrical messy hymn) and include path@in the rel. cl., though it could belong to my second 
clause (“... widely famed along the path”). 

I take the subj. of visravito be the Daksina (so also Re): for the patrons the point of all 
this giving is for it to be noisily celebrated by the poet-recipient. What I would like is for this to 
be a straightforward main clause: “of them (the Daksina) is widely famed.” But no such luck in 
this hymn. Barring an emendation to * v/ sravi, this little clause must also be subordinate. I have 
adopted the trick used by Ge and Re and made it an unsignaled purpose clause, on no better basis 
than desperation. 


X.94 Pressing Stones 
On the supposed authorship of “the snake Arbuda Kadraveya” see Ge’s headnote. 


X.94.1: Note the four verb forms of V vad in the Ist hemistich, with their initial va’s reinforced 
by vaydém and vacam (and indeed /era/va[bhyo/). The addressees of the 2nd pl. vadata in b are 
presumably the priests (so also Ge), while those of bhdratha in d are the stones. 

On the meaning of s/dka- see comm. ad 1.51.12. 


X.94.2: I take satévat sahdsravat as indicating that the (limited number of) stones make as much 
noise as hundreds and thousands of them -- not that they speak in a hundred or thousand different 
ways (as it is generally interpr.) or a hundred or thousand separate utterances. The emphasis in 
this hymn is on how much noise they make. 

As Ge points out (n. 2b), they have golden mouths because they are stained with the 
golden soma. 

Note hemistich-final asabhih (b) / asata (d). 

Pada c is almost identical to [1.60.3 (Rbhus), with sa@mibhih there substituting for our 
gravanah. Though they are rendered differently in the publ. tr. (III.60.3 [JPB] “... by applying 
themselves to their labors, ritually acting well by good ritual action’’), the divergence seems 
justified by the lack of agreement on the 2nd word in the pada. 

The Hotar in d is surely Agni (as so often). The point is that even before the oblation is 
poured into the ritual fire, the stones have tasted it because they are pressing it. 


X.94.3-4: The repeated phrase 4vidann ana mddhu (3a, 4b) could also be rendered with an 
aoristic immediate past “they have found,” which would fit with the generally presential context. 
The sense and/or function of adverbial and is difficult to determine. It occurs four times 
(counting this duplicate phrase only once): here, [V.30.3, VHI.21.13, 47.6. In none of these 
passages (incl. the phrase here) does “in this way / because of this” fit particularly well (despite 
the publ. tr. here). In this passage the stones do not find the honey because they speak; rather the 
reverse: their speaking (in both 3 and 4) signals that they have found the honey. I now think that 


ana means something like ‘evidently, clearly’, deriving ultimately from ‘by this’ (=previous 
action) the actuality of the current action/state can be inferred. I would now alter the tr. to 
“evidently they have found the honey.” That is, we hear them and figure they must have found it. 
For the other passages see comm. ad locc. 


X.94.3: In the sequence vadanti 4vidann the two verbs have a quasi-palindromic relationship. 

In later Vedic, nyunkha- (and associated denom. forms) refers to a particular alteration in 
the recitation of the Hotar, whereby an o is substituted for the 2"? vowel of each hemistich (see, 
e.g., Re’s Vocabulaire du rituel védique s.v.). This is the only attestation of this lexeme in early 
Vedic, and it is hard to imagine that the exact later technical sense is meant here (though see G. 
Thompson’s tr. [unpubl. handout, Leiden Vedic Workshop, 2002] “they chant ‘O”’ over the well- 
cooked delicacy”). Given the content of the 2"¢ hemistich as well as the obj. of the verb here 
(“cooked flesh”), the context seems to involve powerful animals devouring meat. Since later 
nyutkha- has to do with sound, our ny uikhayante should express some sort of vocalization 
appropriate to such a scene. I’ve chosen ‘growl’ (like dogs [vel sim.] jealously guarding their 
piece of meat), but I wish I knew why this oddly formed, very precise technical term was 
imported into this context. (Perhaps o as a mid back vowel sounds most like threatening animal 
noises from the throat?) Re seems (rightly) not to have taken his own definition of the ritual term 
into account in Hymnes spéculatifs, where he tr. “mordent en grondant” (bite while growling: 
why use one verb when two will do?); Ge “schlampfen” (slurp), Gr “gierig brummen oder 
grunzen” (roar or grunt greedily). 

It is noteworthy that soma, or rather the soma plant, is conceived of as cooked (pakva-) 
flesh; pakva- can’t have its other sense, ‘ripe’, because 4mis- is unambiguously an animal 
product (‘raw flesh’), not a vegetable one. Ch. Malamoud in his Cuzre le monde (1989) claimed 
that every Vedic sacrifice involves the offering of cooked food, but he had to make soma a 
special case, since it is not cooked in any conventional sense. In my review of the 1996 English 
tr. of this collection (Hist. of Religions 39 [2000]: 384-86), I drew attention to this problem. But 
as it turns out, at least on the basis of this passage we were both wrong about soma: soma does 
count as “cooked” to the ritualists themselves, presumably because of the elaborate nature of its 
preparation. And this makes Malamoud righter about the larger principle than I was willing to 
allow at the time. 

The “branch of the reddish tree” (vrksdsya sakham arundsya) must again be the soma 
stalk, but this time in more natural guise as a member of the vegetable kingdom. 

In IX.79.4 the stones gnaw (bapsati) the soma, as here. The part. bépsat- modifies a dog 
in VU.55.2, which might support my conjecture that dogs are growling over meat in pada b. In 
fact, nothing forbids taking c with b rather than d. 

On sitbharva- see EWA 8.v. BHARYV, with lit. 


X.94.4: The participles krosantah (b) and aghosayantah (d) are partial rhymes, and aghosdyantah 
picks up ghdsam in 1d. 

Note the repetition of 4vidann ana madhu here. On this phrase and esp. an@ see comm. ad 
vss. 3-4 above, where I suggest an altered tr. for both occurrences of the phrase. Here the 
shrieking to Indra signals that they have found the honey. 

Contrary to standard gr. and tr., I take samrabhyd not as a gerund but as a gerundive 
(pausal form samrabhyah) because of the instr. case of the agent svasrbArh. Although in later 
Sanskrit gerunds can take instr. agents, the conditions for this are clear: the matrix clause in 


which the gerund is found is passive (see, e.g., Speyer, Skt. Syn. p. 297, Wh Gr. §994c), and 
anartisuh “they have danced,” though intrans., is not passive. Moreover, it’s not clear to me that 
the instr. agent with a passive matrix clause is found at all in Vedic: a quick look through 
Delbriick (AIS) and Speijer (Ved. u. sansk. Syn.) didn’t turn up any; Wh. (§994c) only provides 
Classical examples; Macdonell (VGS pp. 332-33) doesn’t mention this usage. 


X.94.5: The first hemistich compares the stones to two very different animals: the eagle because 
their noise soars upward; the antelope because of their trampling of the plant on the ground. The 
root accent of Afsna- identifies it as the animal (the black antelope) as opposed to the suffixally 
accented color term Arsnda- ‘black’. 

Phonetic figure, ayant nf yantiin c. 

On neut. singular puri see comm. ad V.33.4. As I say there, all of the supposed 
occurrences of this form can be otherwise interpr. (as neut. pls.) — except for this one: it is 
difficult to find any other function for it here except as a modifier of rétaf. In this late hymn, the 
fact that both -u and -7can be used for neut. plural may have allowed a nonce spread of -d to the 
singular, where -v is the only regular form. I also wonder if the immed. flg. 7- had anything to do 
with it — as if though a degenimation and compensatory lengthening of *-ur r-, though it’s hard to 
see how this would have come about. 

In d sarya-svitah could be either nom.(/acc.) pl. or abl./gen. sg. Both have their 
advocates: Old favors nom. pl.; Scar (560) allows either; most others (incl. the publ. tr.) prefer 
the sg., though even there there is disagreement about whether it’s gen. or abl. (the latter, acdg. 
to the publ. tr.). I favor the sg. because the source of the semen should be indicated. 


X.94.6: I don’t understand the usage of samayamuh. Act. forms of the fairly rare lexeme s@m/ 4 
V yam are otherwise transitive, in the meaning ‘hold fast (reins, vel sim.), guide’, but this form 
appears to have no obj. I take it as absolutive or reflexive ‘hold (themselves?) fast’, despite the 
act. voice. It’s also possible that dhuirah ‘chariot poles’ is the obj. not only of part. bibhratah but 
also of this verb. 

X.94.7: Both Ge and Re (Hymnes spec.) refuse to tr. désavanr-, a failure that seems over- 
scrupulous. The simplex avani- means ‘stream’ or ‘streambed’; from the latter one can generalize 
to ‘course, track’. Gr renders the cmpd “zehn Bahnen durchlaufend.” Although the following 
four b.v.s with dasa- refer to particular pieces of horse tackle (also dasayantra-in 8a), it would 
not be surprising for the first in the series to refer to something more general, namely the track 
that the harnessed stones (/horses) will follow. The “ten” of course refers to the fingers in all 
instances. 


X.94.8: Apropos adhdnam, for 4V dhdused of hitching up horses see VII.34.4. 

It’s a bit of a challenge to distribute the five gen. sg.s in cd: sutasya somyasya andhaso, 
amsoh ... prathamasya. | have grouped the three in c and the two in d together, with the latter 
two dependent on the former three. On the distinction between dndhas- and amst- see comm. ad 
IV.1.19. The problem is the “first” — and as Ge points out (n. 8d), it would better if it modified 
pivisam ‘beestings’, i.e., first milk — as in II.13.1 amsoh piviisam prathamam, our variant shows 
a displaced modifier, of the “cold glass of milk” (for *“glass of cold milk”) type. It should be 
“the first beestings of the pressed somyan stalk of the plant.” 


X.94.9: On my view of V nims (contra Gots, etc.) see comm. ad VIII.43.10. Although it might 
seem odd to assert that the pressing stones “kiss” the two horses of Indra, as Ge points out (n. 9a) 
Indra’s horses are given the soma dregs, the pressed-out soma-plants, as fodder. “Diese fressen 
also Mund an Mund mit den Steinen” — an appropriate image of kissing. 

Ge (n. 9b) calls b a Slesa: the stones sit on the cow(hide), as milkers sit by a cow. 


X.94.10: The vrsayate that ends the previous vs. is picked up by the first word of this vs.: visa, 
which is predicated of amsitih ‘plant’. 

There is also a referent shift, which is not entirely clear in the publ. tr. Indra was the 3rd 
ps. subj. of the previous hemistich (9cd), and we might expect that the “your / you” of vs. 10 
refers to Indra, with the very common switch from 3rd to 2nd ps. However, all the 2nd ps. forms 
in 10 (4 finite verbs, plus enclitic va) are plural and must refer to the pressing stones, which 
were also in the 3rd ps. in the previous vs. This identification is made clear only in 10d by the 
voc. gravanah. 

It’s worth noting (though I don’t know quite what to do with this observation) the 
concentration of 2nd pl. act. endings enlarged by -na: risathana (a), sthana (b and c). 

I’m not sure why the stones need to be reassured that they won’t be harmed. Perhaps the 
point is that their plant is a powerful bull and can therefore protect them. The similar reassurance 
in VII.33.4, given to the Vasisthas, rests on the protective power of Indra. 

The problem in the 2nd hemistich is ra/vatyéva — starting with the grammatical identity 
of the form. Gr sets up a stem rafvatyda- “Reichtum,” to which this would be the neut. pl., an 
analysis fld by Caland-Henry and Delbriick, acdg. to Old. The only other such vrddhi form in the 
RV is masc. ra/vatd- in V.60,4, to which this could, alternatively (and I think correctly), be a 
fem. rafvati-. Both Ge and Re accept the fem. interpr. (Ge: “die Tochter eines Reichen’”’; Re 
[Hymnes spéc] as a plural: “comme les filles du Riche”), but they both seem to take it as a nom., 
without indicating how they arrive at their grammatical identifications. (Ge’s n. 10c on possible 
irregular sandhi just throws more sand into the gears.) Iam fully sympathetic to this tactic, 
because a nom. works better in contect, but feel that I must agree with Old that it is most likely 
instr. (raivatya). The masc. vrddhi form in V.60.4ab throws some light on our passage, in that it 
establishes a marital wooing context: vara ivéd raivatéso hiranyair, abht ... tanvah pipisre “Just 
like wealthy wooers, with golden (ornaments) they have emblazoned their bodies.” The referents 
are the Maruts, compared to richly ornamented suitors; later in the same vs. (d) they put “marks 
of greatness” (mdhamszi) on their bodies — cf. our mdhasa. In V.60.4 the raivant- are the wooers 
come to seek a bride. In our passage the raivati belongs presumably to the other side of the 
negotiations: the daughter of a rich man (per Ge, Re) on offer to a suitor or suitors. This casts the 
pressing stones in the role of the father (/male relatives) of this girl, who pleases the suitor by 
bestowing his daughter who comes with a rich dowry. The well-pleased suitor is not overtly 
present in the main clause, but must be supplied as antecedent to yésya in d — or such is my 
interpr. Re (fld. by Don.) takes the referent of yasya to be the rich man; Ge seems to take yasya 
as standing for yéd (““wann’’) with the gen. expressing an indefinite (“an de Opfer jemandes”). 

As for the ceremony the stones have enjoyed, this may refer to pada b, where the stones 
are well-fed and satiated. 


X.94.11: Ge couches the first hemistich in the 3rd ps. (“... sind die Steine”’), presumably because 
of accented d4drayah, which cannot be voc; he then switches to 2nd ps. (“... seid ihr’’) because of 
2nd pl. pres. sthain c. Re (fld. by Don.) simply uses the 3rd ps. throughout, ignoring the stha. 


Because the stones are insistently addressed in the 2nd ps. throughout the immediately preceding 
vs. and this 2nd ps. is again overt in our pada c, I take it all as 2nd ps. I see no problem with a 
nom. 4drayah in a 2nd ps. context. 

The pair “rdila atrdilasah have been variously interpr. Because the only difference 
between the two is the privative 4(and consequent accent shift), I think these refer neutrally to 
different shaped stones, both of which types are equally good at the work required. 


X.94.12: Acdg. to Ge (nn. 12a, 12cd), the first hemistich concerns the (stony) mountains, 
conceptualized as the fathers of their miniature versions, the pressing stones, while the second 
half of the verse returns to the pressing stones. The publ. tr. accepts this interpr., but I now think 
that pada c is an ambiguous transition, which can be applied both to the mountains and the 
stones. The reason for the identification of mountains and stones is pretty clear. The willed 
immobility of the mountains is implicitly contrasted with the dynamism of the pressing stones. 
Since we are nearing the end of the hymn, when the stones will be unhitched and return to 
immobility, the mountains provide a sort of grand model for this state. 

As I just said, pada c seems applicable to both mountains and stones: ajuryda- ‘unaging, 
undecaying’ in fact fits the mountains better than the stones. Both mountains and stones can be 
“companioins of the golden (soma)” — the mountains because soma famously grows in the 
mountains, the stones because they press the plant (see their “golden mouths” Adritebhir asabhih 
in 2d). 

The next word, aridrava(h), is glossed by Gr “den gelben Rossen nachrennend,” but the 
standard interpr. now (e.g., Old, Ge, Re, Don, Scar [295 and n. 845], EWA s.v. [though with a 
diff. botanical ident.]) is that this refers to the Haridru tree (Adina cordifolia), a tree with yellow- 
colored wood and yellow flowers (per internet), much used later in Ayurveda. Why either 
mountains or stones would be compared to this tree isn’t clear to me, but the Aar7- of course 
carries it a long way. 

Pada d definitely applies to the stones. The use of the redupl. aor. asusravuh ‘made listen’ 
with an acc. of the listener and an instr. of the sound reprises the same construction, with 
different verb aghosaéyantah, in 4b. 


X.94.13: The locc. vimdcane yaman, adjacent across the pada boundary, must be contrastive: “on 
their unhitching and/or on their course.” Given that rhetorical structure and given that afjaspa(h) 
doesn’t work well as a simile, I have interpr. /va as a sort of hypercorrection for * va ‘or’. Since 
iva sometimes needs to be read ’ va in late RV (including nearby X.97.10), the poet thinks va can 
be optionally realized as 7va. The verbal complex va ghd is fairly common in the RV (1.161.8, 
162.8; I.28,2; V.85.8 [=X.139.5]; VIII.12.16, 21.17, 44.23, 47.15; X.61.18), while I find va 
gha (as iva ghéd) only in VI.43.3. The publ. tr., complete with asterisk, reflects this 
emendation. I am concerned about the location of the phrase, which should be in 2nd position; 
however, this is a problem also if we read iva, since ghd is overwhelmingly a 2"-position (or 
after va, etc., a modified 2""-position) particle. (Ge [n. 13b] is also disturbed by the particle 
placement.) 

On afijas-pa- see comm. ad X.92.2. Here the point is that the stones have the first direct 
contact with the soma; they do not drink an already prepared beverage. 

upabdibhih is repeated from 4d. 

The standard tr. effectively take vdpantah as belonging only to the simile (despite the 
position of iva after bijam); that is, the simile is “like grain-producers scattering seed.” But it 


seems as if this action should correspond to something performed by the stones as well — in other 
words, it should express the shared characteristic. I therefore take bijam as a pun, to be construed 
with both simile and frame. In the simile it is grain-seed, but in the simile it is (metaphorical) 
semen. For bija- as semen, see, e.g., X.85.37 (the wedding hymn) yésyam bijam manusya 
vapanti “in whom [=the bride] men scatter their seed.” As for the metaphor, see 5d purti réto 
dadhire “they [=stones] have themselves produced much semen.” That “semen” is of course the 
liquid pressed out from the plant, but it can be configured as the semen of the stones themselves, 
which in our vs. is then reinfused into the soma (pracdnti sémam). This idea is then restated in 
another image in the post-caesura portion of d: the stones do not make the soma smaller by 
eating it. 

Gr analyzes dhan'yakft- as dhan'ya- + akit-, but this is impossible, since root noun cmpds 
can have as prior member a nominal or a preverb, but not both. (See disc. in my 2020 “isudhya-” 
[Fs. Lamberterie]: 486 with n. 5.) Better, with Scar. (74-75), to take dhanya- as a collective pl. or 
as. metrical lengthening in the cadence. 


X.94.14: The stones are unhitched and return to their desacralized inanimate state as mere stones. 
The vs. has several puns that have not been previously recognized. 

vacam akrata is found also in 5a; nonetheless I tr. them slightly differently, prefering 
‘speech’ in 5 and ‘voice’ here. (There is of course no difference in the Skt.) 

As Re points out (EVP XVI ad loc.), soma is funnda- by the pressing stone in [X.67.19—20 
— hence the simile here in b. 

Inc wf... muficareprises vimocane in 13a. 

The pf. part. susuviisah is taken by the standard tr. as gen. sg., referring to the priest who 
has produced the manisam (‘inspired thought’). But it can equally well be acc. pl. m., referring to 
the stones, and I think both are meant. This double interpr. entails a double interpr. of v7... 
munca. with the stones as obj. it means ‘unhitch’ (or horses; see, e.g., V.53.7), but with the 
thought as obj. it means rather ‘release (into the world), set free’. 

In V.53.7 viV muc is followed immed. by vsV vrt, as here. In that passage it seems to 
refer to turning aside from the road to rest, after unhitching. That sense works here as well. 

The last pada has been various interpr., esp. because the sense of cayamanah is not agreed 
upon. On this participle, see comm. ad VII.18.8. In our passage I find Ge’s interpr. the most 
compelling: that it is intrans./pass. ‘appearing (as), being perceived (as)’, indicating that the 
dynamic protagonists of our hymn are now just seen as inert stones. But I also think céyamanah 
is a pun: it could also be interpr. as ca 4yamanah, that is, with a negated mid. part. to the root 
aorist of V yam (see act. samdéyamuh in 6a), ‘not being harnessed (anymore)’. The ca would of 
course be oddly placed, but I would not be surprised at such a manipulation to enable the pun. 


Commentary X.95-—191 


X.95 Purtiravas and Urvasi 

On this famous hymn and the later Sanskrit versions of this story, see publ. intro. The 
general approach to the RVic hymn has been to retroject the narrative found in the Satapatha 
Brah. version onto the RVic hymn, interpreting all enigmatic details in the light of that later 
version. As I said in the publ. intro., I think the SB version misunderstood or deliberately 
reconfigured the RV one. Similes and other images were taken literally — e.g., the lambs tied to 
the bedpost in the SB were invented out of a simile in vs. 3; there are no real lambs in the RVic 
hymn. If we approach the RVic version directly, without invoking the SB, a very different 
picture emerges. To readers used to the standard take on this hymn, my interpr. may seem radical 
and disconcerting. This way of reading the hymn dates back, for me, to an intense exploration of 
it with Stanley Insler and Joel Brereton sometime in the early 1970s (1973 or 1974?), perhaps the 
first time that I saw the exhilarating possibilities of close reading of the RV. Some of the ideas in 
the current tr. and comm. date back to those sessions of 50 years ago and emerged from our joint 
discussions then. 

Needless to say, numerous others have tr. and commented on the hymn, and I cannot 
consider them all in detail. A recent one is found in Susanne Schnaus’s 2008 Die Dialoglieder 1m 
altindischen Rigveda, 355—404, and Elizabeth Thornton provides a detailed formal and rhetorical 
analysis in her 2015 (unpublished) UCLA dissertation “The Double-Voiced Rig Veda: Poetics 
and Power Dynamics of Formal Structuring Devices.” 

The pattern of this dialogue is that P speaks and U responds, generally taking up and, 
indeed, upending his words. Most of the verses are paired, and it is illuminating to read them 
against each other, but this pattern does not establish itself until vs. 4. In vss. 1-3 P speaks 1 and 
U responds with 2, but then P completes her vs. with 3. Following this we get 

P; 4 U: ) 


6 7 
8 9 
10 11 
12 13 
14 15 


The last three vss. break this pattern: the speakers have changed places -- U speaks 16, P 17 — 
and the two vss. are not responsive. The final vs., 18, seems to be in the mouth of a narrator 
speaking for the gods. 


X.95.1: The first two words of this hymn provide one of the most striking openings of any RVic 
hymn: Aayé jaye “Woe, wife!” with its in-your-face jingly rhyme (rhyme in general being rare in 
the RV). On a technical note, it’s somewhat surprising that voc. /@ye is accented here in apparent 
2nd position. The other RVic occurrence of Aayéis also followed by a voc. but an unaccented 
one: II.29.4 hayé devah. The disorganized, staccato-like nature of Puriravas’s speech, esp. 
initially (note the parenthetic command inserted after the next word in this pada), may account 
for the accent, with voc. “wife!” effectively starting a new detached utterance. 

The function of manasa and its syntactic status are disputed. Some (e.g., Re, Hymnes 
spéc.) take it as an independent clause, but most construe it with the clause in pada b, with dstha 
ghore an interjection. This latter view is more satisfyingly dramatic: having got her attention 
with hayé jaye, P starts his plea — but after the first word has to try to arrest her in her flight, with 


an imperative and another voc. Moreover, I don’t see how ménasd can be an independent 
utterance; Re’s “sois sage!” is a very loose rendering of the instr. Assuming that ménasa@ belongs 
with pada b, what is its function there? With most (Ge, etc.) I take it as a semi-adverb, “with 
thought, thoughtfully,” but Hoffmann (in his complete tr. of and comm. on this hymn, Jajunk. 
198-208) provides parallels for construing it with mzsr@ (199 n. 179). Again for me the drama is 
enhanced by having mdnasa a separate constituent rather than subordinate to a flg. NP (mdnasa 
.. Vacamsi ... misTa). 

Note the phonetic figure over the hemistich boundary: ... nii/ nd@ nau. 

Note the pres. subj./impv. Armavavahai (b) contrasting with the aor. subj. Karan (d) to the 
same root. 

As noted by many, P’s use of two deriv. of V man ‘think’, mdnas- and mdantra-, situates 
(or attempts to situate) his approach in the rational, perhaps even coolly logical, realm — an 
attempt that fails before it even begins. 


X.95.2: Urvasi ignores his gesture towards the rational, but picks up his vécamsi V kr (1b), 
though with an idiom (INSTR. + V7) entirely different from his (even though her subj. Arnava 
matches his Arnavavahai): vaca Vv kr ‘do with speech’. Her emphasis is on action—an emphasis 
reinforced by the next pada, where she announces her (already accomplished) departure. 

By comparing herself to “the foremost of dawns” (usésam agriya), she makes her 
departure inevitable and irrevocable, since nothing can stop the foreordained journey 
of each day’s dawn. I don’t know why the simile particle va is placed after the 2nd word in the 
simile -- perhaps because the NP usdsam agriya is felt to be a unit. 

It is worthy of note that she twice uses the (syntactically unnec.) nom. prn. ahém with a 
Ist sg. verb (a: Arnava ... ahém, d: ahém asmi), presumably emphatically and contrastively, to 
distinguish and separate herself from P. 


X.95.3: By most accounts, this vs. is spoken by P, though Old suggests rather U. In the vs. P 
nostalgically reminisces about U’s untameable and tumultuous beauty. The vs. certainly bears 
the hallmarks of P’s disordered speech, being both metrically and syntactically jagged, and this 
has given rise to uncertainty of interpretation. In fact, the difficulties of the 2nd hemistich are 
responsible for the implausible Gandharvas-sheep-and-bedposts of the SB version. 

There is some disagreement about the position of the pada break in the first hemistich: 
either after isudhér, producing an 8-syl. pada a and a conventional Tristubh in b; or after asand, 
with pada a 11 syllables, though without a Tristubh cadence, and b 8 syllables. I strongly favor 
the former: the hemistich trails off U’s statement in the preceding vs., 2d, with P adding other 
similes describing U’s fleet beauty. A truncated first pada calls attention to the fact that it is just 
finishing a thought already articulated. Moreover, the shared quality of all the similes is U’s 
word (dur)apana ‘(difficult) to attain’, the unspoken beginning of P’s speech, and it would rhyme 
with asand beginning pada b. Most interpr. construe asand with pada a, however (e.g. Ge 
“Pfeilschuss” somehow combining the two nominatives /suA ... asand@, KH “ein Geschoss aus 
dem Kocher,” with isudhér asand a separate NP), which would favor a pada break after asanda. I 
instead take asand with the flg. gosah, parallel to the next, overt, simile satasé nd rémhih, 
supporting the pada break after isudhéh. 

On the phraseology in b, cf. X.178.3 sahasrasah Satasé asya rémhih “his charge that wins 
thousands, that wins hundreds” of the mythical racehorse Tarksya. See also r@m/i- in the next 
hymn, X.96.4. 


Against the Pp. and essentially all other tr./comm., I take srzydin sandhi as standing for 
gen. sg. sriyds (a paradigmatic form not certainly found in the RV to this stem, but cf. dhiyds to 
dhi-, as well as possible abl. sriyas in [X.94.4 [see comm. ad loc.]). The “quiver of beauty” adds 
a metaphor to the simile. 

I will not engage with the numerous variant interpretations of cd, all heavily influenced 
(not to say misled) by the SB version, but simply attempt to justify my own. In pada c there are 
two grammatical issues on which one must take a stand before attempting to interpret the pada 
further: 1) does the sandhi form davidyutan represent a 3rd sg. in -at(so Pp.) before n- or a real 
3rd pl. in -an? 2) is né@ the negative or the simile particle? I opt for 3rd sg. and simile particle 
respectively. I take U as the subject of davidyutat and interpr. the verb as an irregular subjunctive 
(for *davidyotat); cf. the injunc. in 10 davidyot. In fact the occurrence in 10 provides the clue for 
the interpr. of our pada here. In 10 P compares U to lightning, with an overt simile: vidylin nd ya 
... davidyot “She who kept flashing like lightning ...” I think the same simile is covert here, 
conveyed by the preverb+verb v/davidyutat, the noun “lightning,” which should be the 
grammatical focus of the simile, does not have to be expressed because it is embedded in the 
verb, and so the simile particle dangles rather uselessly right after the verb and at the end of the 
pada. Though I have elsewhere (see comm. ad X.21.1) argued that simile-marking nd@is blocked 
from pada-final position, I take its position here, as well as the absence of an overt nominal 
simile, to be another symptom of P’s emotionally distorted speech. The explicit simile in 10b, 
also applied to U, seems designed to repair the truncated one here. 

As to what the pada is conveying -- P is saying that she is dazzling and that she cannot be 
mastered (“under no man’s will”), with the suggestion that even in her sexual transports she is 
not subject to male control. 

Given the use of virain Sd, where I tr. ‘hero’, avire here might be alternatively tr. ‘no 
hero’s’. 

Pada d is also tricky syntactically, with the verb citayanta furnishing the trick. As I long 
ago argued (“Case Disharmony in Rgvedic Similes,” IJ 24 [1982] 258-59 with n. 25), citayanta 
here shows two different constructions, one with the simile, one with the frame, both supported 
by independent occurrences of this stem elsewhere. In the simile the verb is transitive 
“manifest/display X” (lamb its bleating) with overt acc. obj., while in the frame it is intransitive 
“be manifest/displayed” ([her] noisy [cries] / tumultuous [tempests]). This image is the third in a 
series depicting U. as a thunderstorm: the wind (2b), the lightning (3c), and the thunder (3d). 

Though this interpr. of vs. 3 is radically at odds with all the standard ones, I think it is 
rhetorically truer to the rest of the hymn and more powerful emotionally than those that 
introduce the Gandharvas (unnamed anywhere in this hymn) and pet lambs (extracted from an 
overt simile). 


X.95.4—5: Here P and U present wildly incompatible visions of their previous married life. 


X.95.4: In my opinion, in this vs. P. continues his nostalgic reverie, here focusing on U’s 
seamless fit into family life -- until his crude depiction of their sex life in the final pada. But 
there are multiple interpr. of all parts of the vs., starting with the identity of the speaker. Both Ge 
and Re assign the vs. to a narrator, perhaps because U. is described in the 3rd person, even 
though P. is supposedly conversing with her directly. But his dreamy reversion to a happier time, 
narrated as if she weren’t there in front of him, makes psychological sense. And her sarcastic 


citation of his final phrase in this vs. (4d) in her response to him in the next (5a) makes it clear 
that she was the audience for this speech. 

The meter of the first three padas is disturbed and cannot easily be fixed -- nor, given P’s 
disordered state, should it be. With KH, I read véya(h) at the end of pada a, rather than initial in 
b, because it should be read with the participle dadhati. Moreover, the position of ydd7in b is 
better if only one item precedes it in its pada/clause. 

How to construe pada b and what relation, if any, it has to cd are matters of dispute. The 
first question involves the word vsaf, interpr. by Gr and Ge (apparently also Re, Hymnes spec., 
Don) as a nom. sg. m. to a hapax thematic stem dsa- ‘lover’ (see Ge’s n. 4b). By this interpr., U, 
having been kind to her father-in-law in pada a, is at the beck and call of her lover, namely P, 
whenever he wants her (yéd/ vast1) for sex. Even leaving aside the precarious status of the 
supposed hapax noun vsa-, I find that pada b works better as a continuation of U’s attention to 
her father-in-law, because of the word dntigrha- ‘house opposite’ (vel sim.). Although we know 
nothing about the housing arrangements of the RVic joint family and 4ntigrha- is a hapax, it still 
seems more likely that her in-laws would inhabit a separate but nearby dwelling than that she and 
her husband lived in separate houses and she had to go to his whenever he wanted sex. Instead, I 
take the subject of vést/to be the father-in-law (so also KH, as I read his tr.), whom she dutifully 
served (not sexually) whenever he asked her to. (Schnaus takes U to be the subject, on the 
assumption that U was in fact not a dutiful woman, but did what she pleased. I take the point, but 
P’s musings here focus on his [false] memory of her agreeable subservience.) 

What then is visah? With Old (also KH, Schnaus), an acc. pl. to usé#s- ‘dawn’. Old himself 
takes it as a third object to dédhati, “dawns”; that is, U. bestows three boons on her father-in-law 
— goods, energy, and “dawns,” standing for day upon day added to his lifespan. But it’s better as 
a temporal adv.: “mornings, (all) mornings” (so KH, also Schnaus). See AiG III.282 and for the 
accent III.26. 

The subordinator yédi should be read yad *7 ‘when it’ rather than ‘if’. 

The next pada (c), again in my opinion, contrasts the home (4s¢am) that was U’s own 
with the one opposite (dntigrha-) that belonged to her in-laws. She obtained it and took pleasure 
in this dwelling of hers, or thus do I interpr. the reference of yasmin. Others (Ge, Re, Don) take 
the referent of the relative to be rather P (e.g., Ge “(zu ihm), an den sie Gefallen hatte”; Don 
“and took her pleasure in him’’). I find it easier to believe that U was house-proud than that even 
P could delude himself that she was madly eager for his sexual assaults -- esp. given his avire 
kraétau “under no man’s will” in the preceding vs. (3c). 


X.95.5: Note the typo in the publ. tr., “used to pierced” — “used to pierce.” 

As noted above, in pada a U picks up the final words of the previous vs. (4d), good 
evidence that P spoke vs. 4 and U was there listening. She now expresses her distaste for his 
relentless sexual demands in the first hemistich, while, in the second, indicating that she behaved 
as a dutiful and submissive wife at that time. 

The words kétam(c) and vira (d) implicitly contrast with the phrase avire kratau in 3c. 
Though I tr. both Aré#tu- and kéta- as ‘will’ in these two vss., I am playing on the ambiguity of the 
English word ‘will’. In 3c ‘will’ refers to the power to control: U was under the control of no 
man. Whereas in this vs. ‘will’ refers to P’s desire, which U went along with — until she didn’t. I 
think she is using the voc. vira ironically; see vs. 11 with vs. 7 below. It would in fact be possible 
in this sandhi context to read (me) ’vira ‘o non-hero’, but I think the ironic insult is truer to U’s 
rhetoric. Moreover, in pada b of this same vs. the transmitted mé ’vyatyai has to be read with 


restored initial 4-; it seems unlikely (though not impossible) that a putative *me ’vira would be 
treated differently. 


X.95.6—7: Here P reminisces about the sensuous beauty of U’s companions, the Apsarases, while 
U points out that the Apsarases were not there to delight P’s senses but to assist her when she 
gave birth. 


X.95.6: Once again P conjures images from his memory’s eye — here of alluring but elusive 
Apsarases, who, as we learn in the next vs., were attending on the birth of U’s child. (I do not 
follow the view that the Apsarases are currently running away.) 

Many tr. (e.g., Ge, Re [Hspec], Don) take the first hemistich as a list of personal names, 
but interpreting the words as descriptors of the Apsarases provides a richer semantics. 

The vs. is structured by a clever grammatical mismatch: it begins with a rel. prn. yd, 
which is fem. s/ngular, with the collective sg. noun srénih ‘rank, row’; yais picked up by 
matching /é, which opens pada c — but this is 44(A) in sandhi and a fem. p/ura/: the implicit 
plurality of the collective sg. here takes grammatical form. The difference in number is subtly 
emphasized by rhyming final caranyih (singular adj.) in b with final sasruA (pf. plural.) in c. 

For sumnéaapi- see VIII.13.3 sumneé ... s#kha. Our form is of course a bahuvrihi, but I 
have suppressed the possessive aspect, since “consisting of friends in good favor’ is too clunky. 

Most tr. take afjdyah as an adjective characterizing the subject, with just arundyah in the 
simile, evoking the dawns — e.g., KH “diese schmucken (?) (Frauen) ... wie die rotlichen 
(Morgenréten).” This is not impossible, and I admit that the placement of nd favors taking 
arundyah as the first (and only) word in the simile. (However, recall the misplaced /va in 2b.) But 
anyf- is otherwise only a noun ‘salve, ointment’ and turning it into an adjective is not trivial. I 
think (the motion of) the Apsarases is here compared to the fluidity of such semi-liquid 
substances, which are also appropriate in this context since they could serve as cosmetics for the 
Apsarases. 

The verb sasruh phonologically evokes apsards-, a word not found in this hymn, though 
U is an Apsaras and these center vss. (6—9) concern a troop of them. 


X.95.7: The depiction of the Apsarases and the rivers assisting at the birth of U’s son reminds us 
of the waters at Indra’s birth ([V.18.6—8), though their role there is somewhat equivocal. 

Schnaus points out a syntactic problem with this vs.: asminin pada a, presumably 
referring to the child of U+P, is unaccented, but the referent is not yet in the discourse, though 
such an unaccented form should have a prior referent. I don’t have an answer for this — but 
making P. the referent (as the only masc. sg. in the discourse) is too radical, giving grammar 
more power over sense than even I would favor. The lack of accent may in part signal U’s lack 
of interest in her son (see esp. vs. 13) — making a truly unidentified and unemphatic ‘him’. 
Moreover, in this vs. U seems to adopt some of the careless speech habits of P: her pada a has an 
opening of 3; there’s the just mentioned problem with accentless asmun, and the segue between 
padas b and c is anon sequitur. 

With regard to this last, U jumps from the birth of her child and the motherly nurturing of 
the rivers (avardhan, b) to the gods’ strengthening of P (4vardhayan, d) and their purpose in 
doing so: for great battle and Dasyu-smiting. Though the same (or almost the same) transitive 
verb is used for both actions, they otherwise have little in common. Instead, U is preparing to 
make her case for P.’s generally unheroic behavior and his evasion of his god-destined role, and 


so she slips this remark in here, pendant to the description of the birth of her son. The use of the 
son’s birth as contrast to P’s is found also in vss. 10-11. As for the construction, Ge (n. 7cd) 
suggests that yadis short for * yatha yad “just as when ...” 


X.95.8—9: In this pair of vss., spoken by P. and U. respectively, she turns his whole vs. against 
him (see below). Again, he sees the Apsarases as females susceptible to his seductive advances, 
while she tartly declares their indifference to him. The vs. pairing is signalled by slightly slant 
repetition: 8a X ydd asu ... / 9a yad asu. 


X.95.8: On saca as a pleonastic marker of an abl. absolute, see comm. ad IV.31.5. Here as 
sometimes elsewhere it seems to signal that the action of the loc. absol. is temporally the same as 
that of the main verb. 

The pres. part. farésanti and the impf. atrasan belong to the same pres. stem érdsat/ to the 
root V tras; the distraction of the initial cluster in the participle is unprecedented. KH (Injunk. 203 
n. 185) cleverly — if, in my view, implausibly — suggests that it’s the reflex of Sievers-Edgerton 
Law after a heavy syllable, from underlying mdt *trasant7, while the cluster remains after the 
light syllable in atrasan. Even if we were inclined still to believe in the Edgerton portion of S-E 
Law (distraction of initial clusters after heavy syllable), it seems unlikely to have been preserved 
only here, in this very late hymn. I suggest instead that it’s another symptom of P’s lack of 
control over his speech, here manifesting as stuttering. (That the first simile [the one in c] has a 
singular, but the frame a plural may be another symptom.) 


X.95.9: U uses P’s vs. 8 against him, matching him point by point. His asu ... 4manusisu 
manusah is taken up by her asu mérto am/rtasu with a synonym pair; his ratha-sprs- by her nisprs- 
; his double similes about animals in the 2nd hemistich matching hers in the same place, with the 
2nd simile in both involving horses. In the course of this she turns his point upside down. In vs. 8 
he depicts the Apsarases as timid (cd) but potentially eager for his advances (shown by their 
removing their garments [a]). Her depiction is quite different: her Apsarases may participate in 
sex with him, even demonstratively ("with their cries” ksonibhih), but it is on their own terms. 
The male is fooling himself if he thinks it was “by his intentions” (krétubhir na); see avire kratau 
in 3c indicating the U’s sexual life is “under no man’s will.” The two animal similes in cd show 
the Apsarases, indifferent to the male, absorbed in preening themselves and playing among 
themselves — a far cry from the bashful creatures of P’s 8cd. Note the reflexive expression fanvah 
Sumbhata svah (on sumbhata see below) and the middle part. déndasanah, both suggesting the 
Apsarases’ focus on themselves and exclusion of the male. 

Though belonging to different roots (V spré and V pre), nisprk at the end of pada a and 
prikté at the end of b echo each other, rather like farésantiand atrasan in 8ab, even as nisprs- 
also picks up ratha-spfs- in 8d. For the sensual nuance of n/V sprs, see the same root noun cmpd. 
in nearby X.91.13, where it refers to a wife caressing her husband. 

Gr and Ge (fld. by Re [Hspec], Don) take sumbhata as 2nd pl. impv. act. to the common 
thematized pres. sumbhati. However, Old clearly sets out the arguments for taking it as a medial 
3rd pl. nasal-infix pres., an analysis supported by the existence of the athem. mid. part. 
Sumbhanda- (/ stimbhana-). The early thematization of such a 7th cl. pres. isn’t surprising when 
one contemplates putative forms like 3rd sg. mid. * su-m-bdhé, but the 3rd pl. keeps the root form 
reasonably intact. Flg. Old’s analysis are KH, Schnaus, and the publ. tr. 


X.95.10—-11: Like vss. 8-9, these two vss. are paired, with P’s speech (10) taken up and twisted 
by U (11). Here the lexical pivot is Vjan ‘be born’. 


X.95.10: Another of P’s rosy recollections of U’s beauty and sexual compliance. His speech is 
also marked by metrical disturbance (pada a) and syntactic disjunction: a relative clause 
describing U (ab) trails off, to be followed by an unconnected clause about the birth of the child 
(c) and ending with another clause with U as subject. 

As discussed above, pada a “repairs” the ill-formed simile in 3c, with both passages 
comparing U to flashing lightning. But it requires some repair of its own: the missing syllable in 
pada a could be repaired by the preverb v/in tmesis, that is, * vi vidyut ... dévidyot, cf. 3c vi 
davidyutat. The repeated * vi vi(dyuit) would have undergone haplology — or, perhaps better 
expressed, the missing syllable gestures towards a preverb that ought to be there but isn’t. 

In b the adj. 4pyais grammatically ambiguous: it can be nom. sg. fem. referring to U or 
acc. pl. neut. modifying kamyani. With most (but not Schnaus), I take it as the former. The 
phrases 4pya yosa (X.10.4) and 4pya yosana (X.11.2) support this interpr., as Old points out. 

By most interpr., in b P is reminiscing about the joys of love that U brought to him. KH 
suggests instead that she is taking them away, depriving him of them, as she leaves, but this 
doesn’t fit his nostalgic tone. 

The son is born in pada c. KH notes the etymological figure jénistah ... suijatah. The form 
apéh is one of the few exx. of a singular form, in this case ablative, of gp- ‘water’. This source of 
his birth identifies him with his mother, who was just called d4pyain b, as well as with the birth as 
depicted in 7ab, with the participation of the rivers. In my view naéryah ‘belonging to men’ 
connects him with his father, the human P — though this argument is weakened by the fact that 
ndrya- can be applied to gods as well as humans. 

The standard interpr. of d is that it is U’s life that is lengthened (e.g., Ge “Urvasi soll 
langes Leben haben’’), with the only disagreement being about the modality of the injunctive 
(pra) ... tirata. But as an Apsaras, U is surely immortal — note they are called am/ta- in 9 a -- and 
so it makes little sense that she would lengthen her own lifetime. Instead I think the life in 
question is the son’s and that this is a pun. The name of U’s (and P’s) son is Ayu; see, €.g., 
IV.2.18, V.41.19, and Macd. Ved. Myth 135 n. 9. The obj. phrase dirghém ayuh “long lifetime” 
in d therefore plays off his name. Since the son has a mortal father, he is limited to a mortal 
lifespan, but his mother does what she can to make it a long one. (Of the comm. and tr. ve 
consulted, only Don interprets it this way: “Let Urvasi lengthen the span of his life.’’) 

It is striking that this is the first occurrence of the name Urvasi in this hymn, found also 
in vs. 17. By contrast, U addresses P in the vocative in vss. 2, 5, 7, 11, 15, that is, in most of the 
vss. she speaks (but not 9, 13, or 16). 


X.95.11: U matches P’s jénista (10c) with jajfisé (11a), both pada-initial, but she’s pivoting to 
P’s own birth: the purpose for which he was born and his failure to fulfill that purpose — a more 
explicit follow-up to 7cd. Though as king and warrior he was born to provide protection to his 
kingdom and subjects, instead he has exerted his force (djas-) only on her. 

I do not entirely understand the function or position of A/in 11a, but I assume that it is 
meant to mark the preceding purpose dative gopithyaya as a separate small clause, much like 
purpose datives in Brahmana prose. 

It is not made clear in c on what precise day (sésmin dhan) she issued her warning, but 
the general view (e.g., Ge n. 11c) that it was the day they first came together seems reasonable. 


X.95.12—13: Another pair of vss., this time devoted to the fate of the child. P (12) tries to play 
the family harmony card, but U (13) shows herself quite willing to abandon the child to his 
father. 


X.95.12: As just noted, P tries to persuade her to return on the basis of family ties, three 
generations of them: the sorrow of a single-parent child (ab), the indissoluble bond between the 
joint ‘masters of the house’ (démpati) (c), and the parents-in-law (d). The in-law relation thus 
returns from 4ab. Although svasuresu is plural here, it presumably only names the parents of the 
husband, with the plural appropriate to a general statement about the relationships in a joint 
family. 

In b the identity of cakrén has long been disputed (see Old, Ge n. 12b), though has 
generally been assigned to V krand ‘roar, cry out’. However, KH’s ingenious interpr. of cakran nd 
as cakraim nd “like a wheel” (already MSS 8, 1956, but repeated in Injunk. 205 n. 190 and repr. 
in Aufs. II) has won general acceptance (e.g., Re HSpec, Schnaus, publ. tr.).] 

Most interpr. assume the child is crying because he (now) knows he’s separated from his 
father, but why would this recognition ( vijandn) come to the child only now. I think it’s instead 
possible that these are tears of joy at seeing his father (again). Although I recognize that this 
doesn’t seem to work well with 13a, I think P is imagining a sentimental little scenario of tender 
reconciliation, which U then cruelly twists in the next vs. 


X.95.13: U’s curt dismissal of the child and his feelings (or the feelings invented for him by P) is 
shockingly harsh. 

The sequence vartdyate asru, cakran nd almost replicates, in mirror image, 12b cakran na 
asru vartayat, though split across the pada boundary. But, though it thus begs to be interpr. as a 
unit, this is not possible because of the unaccented Arandat that immediately follows: cakran na 
must be part of the Arandat clause, while it is very difficult to fit vartdyate dsru into the same 
clause. KH’s solution seems the correct one. The wheel is no longer the comparandum for the 
tear (sharing roundness), but for the child, who screeches like an unoiled wheel — as in the 
English sayig "the squeaky wheel gets the grease.” U has transferred the simile from one target 
to another, and the picture is distinctly less attractive: a noisy crybaby, not a sad child silently 
releasing a single tear. 

Her distaste for her child comes through even more strongly in c, where she refers to him 
with neuter pronouns (ft... yat). Although Ge (n. 13c) suggests that the neuter refers to 
everything U still has from P, including the child, such an interpr. dilutes the power of her 
statement — and seems a modern version of the later Indian attempts to soften U into a more 
conventional female. 

In d she tries to wrap up their conversation ring-compositionally, echoing phrases from 
the vs. containing her first speech: pdrehi dstam repeats 2c (ptinar) a4stam parehi and nahr... 
mapah “you will not attain me” is more or less equivalent to 2d durapana ... ahém asmi “I am 
hard to attain.” But P ignores the closure generated by the rhetorical structure. For a similar 
attempt to close a dialogue ring-compositionally, see Yama’s words in X.10.2 and 12; as with U, 
his efforts are unavailing. 


X.95.14—15: The last pair of responsive vss.: P’s over-the-top self-dramatizing (14) is met by U’s 
weary pacifying. 


X.95.14: P responds with maudlin, self-pitying threats to do himself in. All three verbs in this 
Vs., prapatet, sdyita, and adyiih, all in the optative, are accented, though there’s no overt mark of 
subordination. Old (ZDMG 60: 735 = K1Sch 210; fld by KH and Schnaus) suggests the accent is 
emphatic, but this is not terribly satisfactory. (Everything P says is emphatic.) I suggest they are 
unsignaled “what if” clauses. The publ. tr. represents this for prapatet, but in the 2nd hemistich 
the verbs should rather be tr. “(Of) if he should lie ... or if the wolves should eat ...” This interpr. 
essentially follows Re’s tr. (HSpec, fld. also by Don), though he doesn’t discuss the accent. The 
implied main clause in all instances is “wouldn’t you be sorry?!” 


X.95.15: U’s first hemistich echoes P’s three clauses, but in mda prohibitives with expected 
adjustment of aspect stem and/or root: her redupl. aor. pré@ paptah picks up his pres. prapdtet, her 
aor. aksan (V ghas) his pres. adyuh (V ad, which lacks an aor.). Her mrthah “(don’t) die” 
paraphrases his more elaborate séyita nirrteh updsthe “should lie in the lap of Dissolution” — and 
of course an aor. to Vs barely exists at this period. 

Her deprecatory remark about women in the 2nd hemistich seems to me not the result of 
self-hating misogyny on her part but rather an attempt to deflect him into the general: all women 
are bad — stop ranting at me. 


X.95.16: This remark of U’s seems like a non sequitur (see Old’s similar puzzlement). It is also 
difficult for those with even a passing familiarity with Greek mythology to avoid interference 
from the Persephone story. But it shou/dbe avoided: this verse is surely not indicating that U, 
having consumed some mortal food, is now stuck living at least part of the time with mortals, but 
the reverse — that she’s tasted quite enough mortal food, however tiny her portions, and she’s 
taking off. As KH says, the verse provides the reason “warum Urvasi pers6nlich vom irdischen 
Leben ‘genug hat’.” Unfortunately the reason is expressed obliquely. Don suggests that butter 
(1.e., ghee) may stand in for semen, and U is saying that she’s had more than enough sex with P. 
A clever suggestion, but somehow it doesn’t ring true to me. 

Padas a and b can form one subordinate clause, or b can be a main clause, since the 
accented verb 4vasam opens the pada. With most others, I favor the first option. 

I take the Ist ps. sg. forms acaram (a) and carami (d) as functionally contrastive: acaram 
has full lexical sense (“I roam”) and caram/is an auxiliary with ‘atrpana “I continue to be sated.” 
Most interpr. treat the two thus (see, e.g., Ge n. 16d), but not Kii (216-17: “... wandle ich hier 
befriedigt”) or probably Schnaus (“... lebe ich hier als Gesattigte’’). 


X.95.12: P makes one last-ditch effort to persuade her, but she has already departed — as the 
impv. nf vartasva “turn back” (d) shows. The high-style descriptors of U in pada a, “she who fills 
the midspace, who is the measurer of the dusky realm,” may suggest that she is literally, before 
his eyes, traversing the midspace on her way to heaven (so approx. Ge n. 17). In V.41.19 U is 
described as brhaddiva ‘of lofty heaven’, so her ordinary dwelling may be there. 

On upa siksa- with acc. complement see comm. ad I.112.19, 173.10. 

P’s characterization of himself as vasisthah is puzzling, esp. since the generic superlative 
sense is vanishingly rare, as against the PN of the poet of Mandala VII; once again Old is 
similarly puzzled. In VII.33.11 it is said that Vasistha Maitravaruna was “born from Urvas?” or 
“born from the mind of U” (urvasyah ... mdnaso ‘dhi jatah (cf. also V1I.33.13 apsarasah pari 
Jajiie vasisthah). But P is hardly representing hinself as U’s son, and the possibility (which Old 


entertains) that we are now dealing with that Vasistha rather than P as speaker is strongly 
countered by P’s usual tone of desperate longing (esp. pada d). I have no answer. 

The verb in c, (upa ...) tisthat, is accented, with no sign of subordination. As in vs. 14 I 
think the accent indicates that this is is an unmarked subordinate clause, in this case giving the 
grounds for the action he hopes she will perform: doing a good deed — that is, returning to him 
— will bring her a reward. 


X.95.18: The dialogue is at an end, and the last vs. seems to be spoken by the poet or by a 
disembodied heavenly voice — at least acdg. to most interpr: KH puts it in the mouth of U (as she 
flies up through the midspace?). In any case, whoever the speaker is, there is another layer of 
quotation, since the speaker ventriloquizes what the gods said to P. 

The syntax and sense of b are unclear. The most straightforward way to take it is with 
bhévasi as the verb in the yathd clause (so Old, Ge, Re, Don). But the sense is not entirely 
satisfactory, since it takes P’s bond with death as a given, not the result of some (recent) action — 
as the change-of-state verb bhévas/ implies. I therefore follow KH’s more complex split into two 
clauses, with bhévasi starting the main clause and owing its accent to its position. (Acdg. to Old, 
this is the interpr. in Ge’s Komm., which he abandoned in the tr.) The point is that though P has a 
divine (/semidivine?) mother, Ida (hence the voc. in pada a, a//a), he remains bound to mortality 
because U did not snatch him up and make him immortal (unlike Tithonus, made immortal by 
Eos in Greek mythology). Nor did she make their child immortal, so he will sacrifice to the gods 
(c), rather than himself receiving sacrifice. 

But it seems that, nonetheless, P may receive special treatment after death, in heaven 
(svargé, d). It is difficult to interpr. this last statement, however. For one thing, this is the only 
occurrence of the word svargé- in the RV. For another, the root V mad is used of the exhilaration 
enjoyed by the Pitars (/forefathers) after death in the funeral hymn X.14 (see esp. vs. 10, where it 
is clear that the subject of médantris the Pitars) — and so the verb in d, madayase, which declares 
to P that he will reach exhilaration in heaven, may not be promising more than the usual 
postmortem joys that all humans receive. 


X.96 Indra’s horses 

On the extended puns in this hymn, see publ. intro. Almost every pada contains a form of 
harr-l harita- or haérya-, sometimes more than one. Outside of vs. 13, the final summary vs., only 
6a and 12c lack such forms. 


X.96.1: The lexeme pra... Samsisam here substitutes V sams in the more standard formula pré 
vocam. 

Although préis rare with V van, I do not think, pace Re, that it is found here only to 
match the pré beginning pada a. Cf. the inf. prévantave in 1.131.5. 

The tr. of the subject of pada c should be emended to “the delightful (drink) ...” As for 
the verb, Wh (Rts) registers one occurrence of a Ist class pres. sécate, namely this one. It should 
probably be interpr. instead as the subjunctive to the root aor. marginally found in the Br and tr. 
“will drip” here. However, note that Goto (327) argues for its indentity as a Ist class indic. 
present. 


X.96.2: The syntax of this vs. is surprisingly clotted, and there are several possible ways to 
interpr. the overall structure. I take the two hemistichs as syntactically separate; in the first 


hemistich, pada a is a preposed rel. cl. and pada b is the main cl., with the pres. part. Ainvantah 
functioning as main verb, whose subject is the same as the yé of a. This rel. cl. / main cl. 
structure begins with an acc. phrase Adérim ... yOnim “the golden womb,” presumably referring to 
the soma cup (vel sim.). It functions as the goal for both verbs in this complex: ab/r... 
samdasvaran “they have cried out together towards” and Ainvantah “spurring [horses]” towards” 
and should be taken as fronted around the whole structure, not merely from the rel. cl. The acc. 
simile ending b, divya4m yatha sadah “like a heavenly seat,” is to be matched with the golden 
womb opening the hemistich; it can be read with both a and b or only with b. The polarization of 
these two heavy acc. phrases accounts for much of the apparent awkwardness of the phrasing. 

The subjects are presumably the priestly officiants. 

The second hemistich also consists of a rel. cl. followed by a main cl., whose structure is 
more pellucid than ab. Indra is the referent of the rel. yam in c and is named in the main cl. of d. 
In the simile in c, Adribhir nd dhenavah, haribhifis the shared property: the priests fill Indra with 
golden soma as the cows do with golden ghee. The only slight syntactic problem in the hemistich 
is that the verb of the rel. cl. is 3rd pl. prnénti while that in the main cl. is 2nd pl. arcata. We can 
either assume that the impv. arcata is addressed to a different set of officiants than those in abc, 
or that a switch to direct address has happened in midsentence, which would not be unusual. 

The use of the adj. Adrivantam in d to modify the fortifying hymn (sisdm7) is cute: this 
stem, usually in voc. Aarivas, is of course almost entirely used of Indra “accompanied by his 
fallow bays.” Here, though Indra is explicitly present in the pada, it does not modify him but 
rather than hymn, and it refers not to his horses but to the soma. See vs. 8 below for another ex. 


X.96.3: It is quite possible that the vajra is the only referent of the two forms of Adrih in b. The 
mace is described as nikama- in VI.17.10, and the location of the vajra in Indra’s two fists is 
widespread (1.130.4, VI.45.18, VIII.12.7; cf. with sg. fist VI.20.9, X.44.2). However, there is no 
reason why soma should not be eager for Indra, and the fists are associated with the pressing and 
purification of soma (e.g., [X.71.3 and a number of repetitions of mrjyaémana- gabhastyoh 
(IX.20.6, etc.). 

hari-manyu-sayaka- is one of the very few multimember compounds in the RV. (J count 
no more than 15 exx.) It has received a surprising number of alternative translations. Gr takes it 
as ‘dessen Zormeswaffe [=manyusayaka] (Blitz) goldfarben ist’, with Zorneswaffe standing for 
vajra. Ge, flg. Say. (n. 3c), sees the 2nd and 3rd members as a dvandva, with both equated with 
hari-, standing for soma: “sein Ingrimm [=manyu] und sein Geschoss [=sayaka] ist der goldgelbe 
(Soma).” Re appositely cites the voc. phrase in the Battle Fury hymn X.83.1 manyo ... vajra 
sayaka and on this basis seems to consider the middle member manyu to be predicated of both 
the Ist and the 3rd members: “qui a pour arme-de-jet la Fureur, pour (foudre [ vajra]) doré (la 
Fureur).” But this would be an oddly constructed compound indeed. My interpr. differs from all 
three, though is perhaps closest to Gr’s: I consider manyu-sayaka- a determinative cmpd with 
manyu- in genitival relationship with sayaka-; this cmpd in turn is equated with Adri-, which 
stands for both vajra- and soma, which are, of course, both necessary for Indra’s successful 
fighting. 


X.96.4: The mace undergoes a series of metaphorical transformations in this vs. — from the static 
sun (a), to a racehorse (b), to Indra himself (c), before becoming a weapon again (d). The first 
three padas also trace the trajectory of the mace’s use in the Vrtra battle. It is first put in Indra’s 
hand; Indra then swings it energetically and (likely) in a wide arc; it then hits the serpent. 


As Ge points out, the beacon placed in heaven must be the sun; this is a disguised 
instantiation of the formula “place the sun” that I discussed in the Melchert Fs. (““Stire Duhitar’s 
Brother, the ‘Placer of the Sun’,” 2010). The location where the mace has been set in place is not 
specified, but it is either Indra’s fist (as in 3b) or, less likely, Indra himself (3d). 

In b the mace seems to be compared to a racehorse “with its charge” (ram/ya); see the 
“charge” in the preceding hymn X.95.3 as well as that of the mythical racehorse Tarksya in 
X.178.3 sahasraséh Satasa asya rémhih “his charge that wins thousands, that wins hundreds.” As 
noted just above, I think this pada depicts Indra’s energetic swinging of the vajra. This 
movement would be the vajra’s “charge.” The verb in the pada, vivyacat, is ambig. in both form 
and function. The publ. tr. follows Kii’s (505) interpr. as a perfect subjunctive, but given the 
injunctives in the neighboring padas (dhayia, tudatc), I might be inclined towards Old’s interpr. 
as thematic pluperfect (injunctive). As for meaning, V vyac ordinarily means ‘contain, envelop, 
encompass’, with object. But given vydcas- ‘expanse’, the nuance seems to be that the space that 
is encompassed is extensive. Here without object the idea seems to be that the racehorse gobbles 
up the distance of the course it runs on, and so encompasses it. In the same way the vara 
encompasses the space that it swings through. 

The poet plays tricks with reference in pada c, which harks back to two different phrases 
in the preceding vs., which point to two different referents. The first we encounter is Aérisiprah 
“golden-lipped’, which echoes susiprah in 3c, referring to Indra. But the next phrase, y4 ayasah 
“which is made of metal,” found in 3a, seems to swing the interpr. definitively to the mace (but 
see 8a below). Why/how is the mace golden-lipped? It may simply mean that it is golden, as has 
been repeatedly emphasized. Or perhaps it is now closely identified with Indra, whose lips are 
dripping with soma. In any case the véjra has agency here, as the one who thrusts/pushes the 
serpent, in effect vrtra-han-. 

In d Aarimbhara- must be Indra, so that the vajra (identified as har1-) has been demoted to 
a material object again. I do not understand why Indra becomes ‘thousand-flamed’ under these 
circumstances. 


X.96.4—5: Note that initial tudd#dis echoed by tuvam(-tuvam) opening 5a and c. 


X.96.6: The stem mandin- ordinarily modifies soma and means ‘exhilarating’, and I have 
followed that path here, though a passive “exhilarated’ of course fits Indra better. 


X.96.7: As in vs. 2, Adrivant- modifies not its usual referent, Indra, but, here, kama- ‘desire’. 


X.96.8: The poet returns to the conundrum of vss. 3-4. In 4c we were whiplashed by the 
incompatible phraseology, which first suggested that Indra as the referent, but then seemed to 
decisively identify the vaéjra because of the izafe-type rel. ya4 ayasah “which is made of metal.” 
But here the referent can hardly be anyone but Indra: all the rest of the phraseology in the vs. 
points to him. But he is called ayasdfh. Is this simply a metaphorical application of this adj. to 
mean especially strong and invulnerable, like the superhero Iron Man? or is Indra now identified 
with his mace, as his mace is transformed into him? If so, it’s a mace that can drink (see b). 


X.96.9: As Ge suggests (n. 9b) vajaya is probably an abbreviation for vajapéyaya- ‘drink of 
victory’ vel sim. Although the cmpd is not attested until the AV and already there is the name of 
a particular ritual (parallel to the Rajastiya, ASvamedha, etc. [e.g., AVS XI.7.7]) not a drink, the 


ritual must have been named after a ritual drink, and in our passage turaspéya- ‘drink of 
overcoming’ (?) in the preceding vs. (8b) would have conjured it up. I offer an alternative tr. 
“sets his two lips to twitching for (the drink) of victory.” The vs. is stuffed with reff. to drinking. 

With Ge (also Kii 294) I take davidhvatah as the gen. sg. of the intens. part. agreeing with 
yasya in pada a, pace Say., Gr, who take it as 3rd du. Schaf. identifies it as a 3rd du., but then 
says sipre is its object, which sounds like the Ge interpr., since there are no other duals that could 
serve as subj. 


X.96.10: “Both dwelling places” are presumably Heaven and Earth; see rédas7in 11a. 
The epithet Aér7vant- now finally has its proper referent, Indra (see above vss. 2 and 7). 


X.96.11: With Ge, I supply ‘fill(ed)’ with 2 in pada a, on the basis of the sterotyped expression 
“fill the two worlds with greatness.” Cf., e.g., II.54.15 ubhé 4 paprau rédasi mahitva (repeated 
twice elsewhere). 


X.96.12: On prayij- see comm. ad X.33.1. I would now change the awkward “advance teams of 
the peoples” just to “teams of the peoples.” 

Contra Pp (and Lub), the sandhi form p/ba must be an underlying subjunctive p/bas in the 
yatha purpose clause, not an impv. piba. So Old. 

On the problematic désoni- see comm. ad VI.20.4. Here it is supposed to refer to the “10- 
armed sacrifice,” 1.e., one conducted by 5 priests. 


X.96.13: The second hemistich of this summary vs. is found elsewhere (cd = X.116.4; d also = 
1.104.9). As pointed out above, the key words of this hymn are almost lacking in this vs. (save 
for Aarivah in pada a), a sign that it is extra-hymnic. 


X.97 Plants 

As Ge points out, the hymn is entirely Atharvan in character. It corresponds roughly to 
AVS VIIL7 and AVP XVI. 12-14, with very different orders and selections of vss., as well as 
various YV versions. The variety and lack of overlap gives a free and somewhat improvisational 
feel to the healing herbs verses. 


X.97.1—2: In 2ab dhamani contrasts with riihah, which I render ‘shoots’, and it is therefore 
tempting to tr. it as ‘roots’ — the emplaced part of the plant, the foundation — or the body or stem 
of the plant, but that works less well in 1d. In 2ab Ge (n. 2b) suggests rather than the riihah are 
the individual plans and the dhamani their types (/species) (Arten); the difference in numbers 
(100 versus 1000) could support his view. 


X.97.2: The adj. agadé- appears twice in the RV (here and X.16.6); it is probably also related to 
vigada- in X.116.5 (q.v.). It is usually etymologically connected with V gad ‘say’, whose verb 
forms are first attested considerably later. (Note also that the root violates IE root-structure 
constraints, beginning and ending with a plain voiced stop.) The chronological gap in attestation 
is not as troubling as it might be, given that the RVic occurrences of -gad@- are in the Xth 
Mandala in non-hieratic contexts. The sense ascribed to it here — ‘without disease’ — (as well as 
Cl Skt. gada- ‘disease’) is explained by Th as a dev. from *‘curse, spell’. See EWA s.v. GAD for 


disc. The speech component of the underlying root may be found in the other occurrence of 
agada- as well as vigada-. 


X.97.4: This vs. is structurally complex, in that its first hemistich contains fem. pl. vocatives 
(matarah ... devih) and a 2nd pl. enclitic prn. (va) and its second a masc. sg. voc. puirusa and a 
2nd sg. prn. (¢éva). The second half must be the direct speech of the poet-healer, signaled by 
pada b tad... upa bruve “T say this to you /I implore you in this way” and probably also by the 
it/in pada a, though that also marks dsadhih as a quoted name. The speech in cd seems to be 
addressed by the poet-healer to his sick client. As Ge cleverly suggests (n. 4c) the three acc. inc 
asvam gam vasah indicate what the healer hopes to get for his fee, while atmanam tava refers to 
the self of the person being healed. (That d is repeated in 8d in a different context supports the 
notion that it can be separately interpreted here.) The sense might be clearer if it were rendered 
“Might I gain a horse, a cow, a garment — and for you your very self, o man.” 


X.97.5: One might ask what earthly good getting a cow would do the plants, but (more or less 
with Old) the idea must be that the plants are the poet-healer’s helpers and will technically have 
a share in the cow he hopes to get for himself (4c). 


X.97.6: Again the aid of the plants makes the poet successful at healing: poet + plants > healer. 
X.97.7: I take the acc. sg.s in ab to be plant names (see Ge n. 7ab), an interpr. supported by Yab. 


X.97.8: As in 5c, in pada c here the poet uses the conceit that the plants desire a material fee for 
healing the client. Again as in 5, the difference between the two objects of V san would be clearer 
with the tr. “... as they seek to gain the stake -- and for you your very self, o man.” 


X.97.9: The stem sir# in most of its RVic occurrences (I.174.9, etc.; see EWA s.v.) appears with 
a form of Vsru ‘flow’ and seems to mean ‘stream’, a sense acknowledged by Mayr (EWA), 
though he finds the word “problematisch.” Ge (n. 9c) thinks that meaning is excluded here, but 
he does not sufficiently explore the metaphorical possibilities. The phrase sirah patatrinih, lit. 
“winged stream(bed)s” describes plants; the wings can be leaves, while the stream(bed) can be 
the stem/stalk, a hollow tubelike shape with liquid running through it like a streambed 

The primary 2nd pl. ending - tha of (nis) Arthas surprising, since the verb must belong to 
the root aorist stem. KH (Injunk. 111) plausibly explains this (and similar formations) as an 
attempt to make clear that the form is being used as an injunctive, not an imperative, as the 
imperative use of morphologically ambiguous forms like Arta is the prevailing one. 


X.97.10: I don’t understand the image of ab: what are the plants actually doing? Are they 
growing riotously over the fence (in their garden, as it were), or are they breaching the body’s 
envelope to heal from within? I favor the latter; I find it hard to imagine Rigvedic settlements as 
having fenced-in gardens. 


X.97.11: Ge takes vajdyan as the denom. “nach dem Siegerpreis (Gewinn) verlangend,” but it’s 
best to take it to the other stem vajéya-, inherited transitive ‘invigorate, incite’; see my -dya- 
book (89); so Re as well as Forssman 1987. 


The real puzzle in the vs. is pada d, esp. the rt.noun cmpd /iva-grbh-. Scar (113-14) 
discusses the phrase at length, following Forssman’s 1987 (Fs. Rau) treatment. Forssman interpr. 
pura as “temporal-praventive” (“zum Schutze vor, zur Vermeidung von’) and the cmpd as an 
abstract (since only abstracts are construed with pura in that sense). The point here seems to be 
that the mere act of the healer’s picking up the healing plants causes the sickness to die, so as to 
avoid being “captured alive” — that is, having the remedy directly applied to it. I would now alter 
the tr. to “as if against [=to prevent] being captured alive.” I think we can safely dismiss 
Macdonell-Keith’s (Vedic Index, s.v.) reproduction of Roth’s view that it refers to a police 
officer in the RV. 


X.97.12: The voc. osadhih was omitted from the tr. Alter to “O plants, him ...” 

A different rt. noun cmpd. causes trouble here, madhyama-st-, lit. ‘lying in the middle’. 
Given the context, it refers to someone who is powerful (ugrah) and successful drives away 
enemies like illnesses. The word is discussed at some length by Ge, Old, and Scar (535), as well 
as Macdonell-Keith (Vedic Index, s.v.) Whitney (ad AVS IV.9.4), and J eong-Su Kim (2014, ad 
AVP IX.8.9 [p. 276]). It seems to refer to a king, or similar figure, whose position in the center 
gives him particular power or authority — perhaps the positional version of “primus inter pares.” 
It seems quite unlikely to be, pace Old, a person in the middle of a bed, who pushes his 
companions to the right and the left edges of the bed. The sense might be clearer as “situated in 
the middle,” rather than “lying ...” 


X.97.13: nihaka- is another puzzling word. Re (Fs. Turner, cited EWA s.v.) interpr. it as 
‘blizzard’, hence a derivative of V snih, the IE ‘snow’ word. 


X.97.14: The unidentified fem. pl. referents are of course the plants, again as helpers of the poet- 
healer. 


X.97.18: Although the publ. tr. does not make this clear, the “you” of c is sg. and fem. It 
presumably refers to the particular medical plant singled out in 19d and 21d. 


X.97.22: The parayamas/in d should be considered beside parayisnvah in 3d. In both cases the 
verb means “deliver (to the far shore) / deliver (from evil/illness).” 


X.98 Rain 

On the structure and backstory of this hymn, see publ. intro., as well as the extensive 
intros of Old and Ge, and HPS’s extensive treatment (B+I 89-92). The hymn provides a basis for 
an elaborate itihasa (Nir. 2.10, BrhDev. 7.155ff.), which, however, does not seem to be reflected 
in the RVic hymn. 


X.98.1: This vs. has received a wide variety of interpr., depending in great part on the interpr’s 
notion of the nature of Brhaspati. Ge (n. 1a), for ex., takes Brhaspati as a protean god, able to 
take form as any of the gods mentioned. However, as HPS points out, there is no parallel for this. 
Moreover, in the RV prdati Vidoes not mean ‘take form as’ (vel sim.), but ‘go up against, 
confront’. (For other interpr. of the vs., see esp. HPS’s disc. pp. 90-91.) My interpr. rests on an 
alternative suggested by Ge (also n. 1a), that bcd are the direct speech of Brhaspati to the gods in 
question, seeking one who can exert influence on Parjanya. 


The impv. vrsaya is somewhat problematic. It must be trans./caus. ‘make rain’; see Say.’s 
gloss varsaya—in which case, why not just use that causative stem ( varséya-)? The obvious 
answer is meter: varsaya would not fit the cadence — though meter is never an entirely 
satisfactory answer. Two homonymous verb stems are joined in vrsayd-: the more common us 
the denom. ‘act the bull’, always middle; the less common one found twice in the middle 
([X.71.3, X.44.4), with the intrans. meaning ‘rain’. In both these passages there is also a likely 
pun on ‘act the bull’ (for disc. see comm. ad locc). The sole act. form is here, and it has 
developed a contractive trans./caus. value. It is possible that there’s a buried pun on the ‘bull’ 
sense, but I don’t see any positive evidence for this. 


X.98.2: The god Agni, one of the only prominent gods not mentioned in vs. 1, appears here— 

having apparently taken Devapi’s message in vs. | (delivered in front of the ritual fire?) to 

Brhaspati. Rather than serving as Devapi’s intermediary with the other gods, Brhaspati offers to 

place effective speech in Devapi’s mouth, presumably so he can approach the gods directly. 
Note the insistent praticinah prati(... vavrtsva) in c, picking up pratr(... #A7) in La. 


X.98.3: Devapi happily accepts Brhaspati’s offer, as is seen in his near word-for-word repetition 
in pada a of B’s speech in 2d. 

On metrically bad ssiram see comm. ad X.68.3. 

Pada d plays on multiple senses of drapsd- ‘drop’. Ge and HPS think the primary referent 
here is ‘soma’; however, although both drapsa- and madhumant- are commonly used of soma in 
Mandala IX, I think this referent is a distant third here. Since Brhaspati has just offered to put 
speech in Devapi’s mouth and Devapi has accepted, I think it likely that the honeyed drapsd- is 
this very speech, which Devapi is consuming by mouth. And it is hard not to see a reference to 
rain in a word ‘drop’ (as pointed out by many). 


X.98.4: There is disagreement about the speaker of this vs.: Ge opts for Brhaspati, while Old 
(hymn intro.) prefers Samtanu. Although Brhaspati would make the four-vs. sequence more 
symmetrical, and 4a answers 3d, as 3a did 2d, I find it unlikely that Brhaspati would have to say 
“Tet the drops enter...,” since, as a god, he presumably has some control. Moreover, the orders 
given to Devapi to sacrifice in cd seem likely to have been issued by his patron, not the god. 

The drops in pada a are (in my view) most likely the rain for which Samtanu was eager 
(see esp. Id, 3c). 

As Old and HPS suggest, the thousand cows and a chariot in b sound like a Daksina, but 
(pace both), I don’t think this means that Samtanu has to be identified with Indra — rather Indra 
has to give these items first, before they can be redistributed to Devapi. 

The middle voice of yajasva in c does not conform to its canonical later usage, since it 
here seems to be addressed to Devapi, the officiating priest (who should be the subject of active 
forms of V yaj): yajasva would properly be addressed to the patron, i.e., Samtanu. 


X.98.5—6: The second half of 5 and all of 6 provide a textbook example of Liiders’s heavenly 
ocean — which all too frequently otherwise seems to rest on flimsy evidence. 


X.98.6: The waters confined in the higher sea sound very much like the waters confined by 
Vrtra. Cf. 1.32.11 ... atisthan, niruddha a4pah “The waters stood still, hemmed in” and our pada b 
apo devébhir nivrta atisthan “The waters stood still, confined by the gods.” 


The hapax mrksini- is of unclear sense and etymology. I opt for a connection with V mzrj 
‘wipe, groom, curry’ and, more narrowly, with mrksda- in VII.66.3 meaning (in my view) 
‘currycomb’ (see comm. ad loc.). The tracks left by the rains gushing over the land in rivulets 
would resemble the tracks of a currycomb. 


X.98.9: The bahuvrthi rofidasva- is otherwise only used of Agni, so the reference to Agni must 
persist in this vs., though he is unnamed. 


X.98.11: The vrddhi form au/and- in d is utterly opaque; it is even unclear whether it is a 
personal name (most likely) or, as Gr would have it, the designation of an offering. 


X.99 Indra 

The Anukr. attributes this hymn to Vamra “Ant,” and in a playful spirit in the final 
summary vs. (12) the poet names himself as vamrakd@- ‘little ant’. There is no clear connection 
between this humorous self-deprecatory nickname and the often puzzling contents of the hymn, 
though an “ant couple” ( vamrasya ... mithuné appears in vs. 5). 

On the pronominal skeleton that structures the hymn, see publ. intro. The lack of divine 
names in the hymn, noted in the publ. intro., invites the audience to try out multiple referents, 
and in fact a number of the vss., esp. in the early parts of the hymn, are ambiguous. In my view 
previous interpr. have been to quick to assume that Indra is the exclusive referent throughout the 
hymn. 

The hymn has some striking similarities to 51, an Indra hymn attributed to Savya 
Angirasa. These include the “hundred-doored” vs. 3 : 1.51.3 / ants vss. 5/12 : 1.51.9 / Pipru vs. 11 
: 1.51.5 / Rjigvan vs. 11 : 1.51.5 / Kutsa+Susna vs. 9 : 1.51.6, 11 / Dasyus vss. 7-8 : 1.51.6, 8. 


X.99.1: As noted in the publ. intro., the hymn begins with maximal referential uncertainty: the 
first vs. contains two questions about identity, with the two interrogatives kém and kdd, opening 
the two hemistichs. Moreover, there is 2nd sg. address, via the verb /sanyasi, with the 2nd sg. 
subject unidentified. And the pronominal gen. ‘ésya, assuming (as most do) that it has personal 
reference (“of his/its’’), is also unspecified. In fact, the only semantic anchor is the vajra- in d, 
further identified as vrtra-tr- ‘obstacle/Vrtra-overcoming’, which situates the verse in the larger 
Indra narrative. 

In addition to the referential problems, there are a number of uncertainties in the syntax. 
These include — 1) do citrém and vasrdm belong together, as obj. of /sanyasi, or is vasram 
separate and the obj. of vavrdhdédhyar? 2) is prthugmanam a bahuvrthi or a karmadharaya? 3) is 
Savasah (+/- tasya) to be construed with datu or vyuistau? 4) Is cd one clause or two? With regard 
to all these questions the publ. tr. takes a different stand from most other tr., views that I will in 
part now defend. I will also try to impose a bit more interpretive sense than the often vague publ. 
tr. did — though the hymn remains maddeningly opaque. 

Let us begin with the 2nd ps. subject to the verb ssanyas/in pada a. The only thing we 
know about him is that he’s capable of setting in motion something bright (citrdm) and he’s 
cikitvan (cognizant, observant, attentive). This pf. part. may be the clue: it is esp. common as a 
modifier of Agni, and since at the beginning of any RVic hymn a reference to the ritual fire 
would not be amiss, Agni is a reasonable suggestion. Here Agni could be sending out his bright 
beam (vel sim.). On the other hand, if we follow Ge (n. 1a) in supplying ‘song, praise’ with 
citram, the addressee could be the poet, urged by his fellow officiants to send out his hymn on 


our behalf. I think either of these (or a combination of both — e.g., Agni acting in lieu of the poet) 
is plausible here. 

As for vasra-, the evidence goes in several directions. The distance between the two 
words citrdém and vasram (in separate padas) and their proximity to two different verbal forms 
(asanyasi and vavrdhddhyar) disfavor construing them together. However, vasrd- is often used of 
cows and the stem /sanya- several times takes cows as obj. (III.50.3, [X.96.8); moreover, vasra- 
also modifies girah ‘songs’ in VIII.44.25 and so would still work if we think ‘song, praise’ is the 
object of zsanyasi. The publ. tr. “bright bellower” does construe the two together, with the object 
of vavrdhddhyai \eft unspecified. However, I would entertain the alternative, “Which bright 
(hymn?) did you send ... to strengthen the bellower” — the interpr. of Ge (also Scar 190). In that 
case the referent of vasrdm is in question; Ge (n. 1b) suggests Indra. This is also plausible, 
though it should be noted that vasra- is never used of him. 

As for prthu-gmdanam, it is generally taken as a bahuvrthi (so, e.g., Gr “breite Bahn 
habend’, Gr ‘breitspurigen’), modifying vasram. Its second-member accent would be paralleled 
by some (though not all) bahuvrthis with 1st-member prthu- (e.g., prthu-pajas- ‘of broad 
dimension’). However, the b.-v. interpr. goes back to the period in which the 2nd-member - 
gméan- was taken as a form of V gam ‘go’ (see the glosses given above and Gr s.v. “(gmdan)’). It is 
now Clear that it belongs to the ‘earth’ word (Ks4ém7-), with a zero-grade ghm- parallel to_jm-. The 
apparent -7-stem we have here was backformed to the loc. *gm-an (cf. loc. jmaén and EWA s.v. 
ksém). With 2nd-member -gmdn- meaning ‘earth’, a b.-v. interpr., i.e., “having the broad earth’, 
no longer fits the context; see Scar’s awkward and semantically stretched “den auf der weiten 
Erde {bekanntesten} Briiller.” Instead, it must simply be a karmadharaya meaning ‘broad earth’, 
here as an acc. extent of space with /sanyasi. Old appositely compares voc. prthu-jman in AVS 
V.1.5, also showing a backformed -an- stem extracted from the loc.; again it must mean ‘o broad 
earth’, not *‘o (one) having (a) broad earth’. Note also that in our vs. 2b the phrase prthium 
yonun ‘broad womb’ is found in the same metrical position and refers to the same space, in my 
opinion. 

The second hemistich brings a new set of problems. First, Ge takes cd as a single clause 
through vajram in d, with vrtratiiram 4pinvat an unsignaled dependent clause [“(wenn)”], making 
kat ... datu the subj. of téksat (“Welche Gabe wird ... die Keule zimmern’”), an expression that 
seems strange even in the context of the general strangeness of RVic discourse. It seems more 
natural to take c as an independent nominal cl. (so also Scar). See below. 

The next question is whether datu belongs to Vda ‘give’ or Vda ‘divide’ (EWA’s DA*): Ge 
opts for the former, Gr, Old, publ. tr. the latter, Scar either one. The decision rests in part on what 
Sdvasaf is construed with. Save for the publ. tr., it is universally taken with vyustau (e.g., Ge “im 
Erwachen seiner Kraft”; Scar “beim Aufflammen seiner ... Kraft”). But vyuist- is never 
construed with a genitive of anything but Usas -- except X.76.1 with ajam “at the first dawn 
flushes of nourishment,” a passage that Ge. (n. 1c) adduces. But I take the expression there as 
referring to “the milk of the dawn cows”; see comm. ad loc. I prefer to take s#vasah here with kat 
... datu “what is his share/portion of strength?” This question would follow naturally upon the 
vavrdhadhyai that ends the preceding pada: if either Indra or the hymn is what is to be 
strengthened in ab, then it makes sense to inquire how much strength he/it has received. I tr. 
tasya as “his,” but if the question is about the hymn (as Scar tentatively suggests), “its” could be 
substituted. (Since Ge and Scar both take ‘ésya as an independent genitive, as do I, there is no 
point in exploring the possibility of its modifying sd@vasah.) 


This brings us to pada d. Here the problem is that it’s too easy to fill in the blanks. There 
are two good possibilities for the subject of taksat. As Ge points out (1d), Tvastar is quite 
frequently the subject of taksad vajram and related expressions (esp., in the great Indra-Vrtra 
hymn, 1.32.2 tvasta ... vajram ... tataksa). It is difficult to believe that the audience wouldn’t 
immediately think of Tvastar when confronted with téksad vajram, esp. with that noun qualified 
as vitra-turam. Although Tvastar might be thought of as the default here, I actually favor USana 
Kavya, who also several times fashions the mace: see, e.g., 1121.12 ... kavyd usana ... 
vrtirahdnam ... tataksa vajram and comm. ad X.49.2. In my view is also found in this hymn in vs. 
9, and so introducing him here would provide some continuity, whereas Tvastar has no further 
role here. Ge rejects Tvastar in favor of Soma, the referent (in his view) of da@tu in c. I see his 
point: Tvastar seems like a red herring — too obvious in the otherwise hazy rhetoric of the hymn. 
But it may be that the poet wants to throw his audience a belated lifeline: nothing so far in the 
hymn gives any indication that Indra is the dedicand, so in the last pada of the Ist vs. he sets up a 
situation that refers uniquely to Indra: the vara and its unnamed, but easily supplied fashioner, 
and Indra’s standard target vrtrd (whether the personal Vrtra or the generic ‘obstacle’) — without 
having to mention Indra’s name or any of his epithets. In other words, pada d is the semi-riddling 
answer to a riddle that hasn’t been directly posed. 

The last word d4pinvat provides a last difficulty. It is accented; if it belongs with the 
apparent main clause introduced by /éksat, it must begin a new asyndetic clause. This is how the 
publ. tr. takes it. One problem is that that interpr. assumes that the obj. is the vara and the subj. 
the unnamed Tvastar. Each of these assumptions is less than ideal: the vajra doesn’t “swell,” at 
least literally, and Tvastar is not the most likely agent of such an action, We could supply 
“waters” as the obj. of 4pinvat, which is a more natural VP, but Tvastar remains a less likely 
agent. By contrast, if we take 4pinvat as part of an unmarked dependent cl., owing its accent to 
this subordination, it doesn’t need to be initial in its cl. Its obj. can then be vrtratiiram, which 
need not be coreferential with vajram but instead refer to Indra (as in IV.42.8). This little clause 
could then depict Tvastar’s supplying soma to Indra to swell him up. The drawbacks: 1) soma- 
supplying is not usually Tvastar’s role either; 2) the (pseudo-)root Vpinv is not used elsewhere of 
Indra’s reaction to soma-drinking. Nonetheless, pinv and soma both inhabit the realm of the 
liquid, which is more than the vajra does, and so I propose an alternative tr. “(Tvastar) fashioned 
the mace, (when) he made swell the Vrtra/obstacle-overcomer.” 


X.99.2: The long portion of the hymn with anaphoric sé#as subject of every vs. (2-9) begins here, 
but this pronominal expression of the subject doesn’t help as much as it might. We still lack 
explicit referent(s). 

At least in the first hemistich the referent is, in my view, open. Although Indra is for most 
interpr. the default, Agni seems to me a distinct, indeed the likely, possibility for various reasons. 
To begin with, the other occurrence of instr. dyutain VI1.2.6 is in a comparison of Agni’s 
flashing with that of the sun, and it is overwhelmingly Agni who takes a seat on the ritual 
ground, here characterized as “the broad womb” (prthiim yonim) — though Ge (n. 2b) conjures up 
a few passages with Indra as subj. In favor of Agni see esp. VIII.29.2 with similar phraseology 
(yont-, V sad, and dyut-/dyot-): yénim éka a sasada dyOtanah. 

The second hemistich, with its own initial s@ (therefore opening the [to me unlikely] 
possibility of different referents for ab and cd), likewise seems applicable to Agni or Indra (or 
neither). The unidentified subject has both nestmates (sénilebhih) and a brother as helpers in his 
action. Ge (n. 2cd), who takes the subj. as Indra, identifies the nestmates as the Maruts, 


reasonably enough, and the brother as Visnu, with less justification. The only passage I know of 
that names a brother of Indra is VII.55.5, where the brother is (oddly) Pusan. If the referent is 
Agni, the nestmates can be his flames; for this possibility see (admittedly obscure) X.31.6 asya 
sanila asurasya yonau “in the womb of this lord are those of the same nest,” where “this lord” is 
most likely Agni (so also Ge). The lexical similarity to our passage (ésura-, yoni-, and sanila-) is 
striking. Moreover, Agni’s brothers are well known (cf. I.164.1, maybe X.11.2, and the story of 
the flight of Agni, with his brothers mentioned in X.51.6), and in IV.1.2 Varuna is named as his 
brother. The curiously indirect expression “not without his brother” (bAratur nd rté) could reflect 
the story of Agni’s failed attempt to escape his ritual role and the fate of his brothers. Contra 
most interpr., Old considers the né here to be the simile particle; he suggests it means “as if 
without a brother,” and indicates that the subject used the help of the sénida- because he lacked a 
brother or his brother was somehow absent. This is an alternative worth considering, whoever the 
subject is meant to be. 

The VP prasahandh ... mayah “overcoming mayas is equally applicable to Agni and 
Indra. In V.2.9 Agni pradevir mayah sahate “overcomes ungodly mayah, while in VII.98.5 it is 
Indra: yadéd ade vir asahista mayah in almost identical words. 

The identity of “the seventh” (saptéthasya) is unclear. Ge (n. 2cd) considers it to be one, 
or the first, of a group of seven well-known demons, possibly Vrtra. (The passages Ge cites for 
the existence of this group are suggestive but not utterly convincing.) Old instead weakly 
endorses Bergaigne’s view that it’s Varuna, on the basis of vs. 10, but gives no reason why he’d 
be “seventh.” With Ge (n. 2cd) I tentatively adduce X.49.8, where Indra claims to be saptahan 
‘the smasher of the seven’; that same vs. is connected with our vs. 7, and our vs. 9 has thematic 
and verbal parallels in X.49.3. 

Note the predicated participle prasahandéh, the only verbal form in this hemistich; the 
opening sé makes it likely that cd is a clause independent of ab. Ge also takes it as separate. 


X.99.3: Another obscure verse with obscure referents. Once again both Agni and Indra seem to 
me reasonable possibilities, though different pieces of the vs. fit one or the other better. Indeed at 
this point in the hymn Indra begins to outweigh Agni, who seems to me the more plausible 
referent of the first two vss., but who is being increasingly elbowed out as the hymn proceeds. 

As for this vs., Indra is more generally associated with the winning of the sun, the topic 
of pada b, than Agni. See, e.g., VI.17.8 svarsata vrnata indram dtra “They choose Indra here at 
the winning of the sun,” though Agni also participates in this activity. For example, in X.8.6 
Agni’s head is svars4- ‘sun-winning’. Indra’s signature verb Vv Aan is found in the pres. part. 
ghnan (d), and in general the aggressiveness of the vs. and even the drive to the prize in pada a 
seem more characteristic of Indra. However, the phrase abhi varpasa bhat “prevailed with his 
form” exactly matches the phrase in X.3.2 krsndm yad énim abhi varpasa bhit “when with his 
form he has prevailed over black, mottled (Night)” of Agni, and varpas-, a term that seems to 
refer to an often indistinctly defined form or shape laid on top of another, is esp. associated with 
Agni (e.g., 1.140.5, 7, 141.3; VI.3.4) and with the smoke that envelops him. (The same phrase 
abhi varpasa bhit also of course occurs near the end of this hymn in 11d.) 

Ge interpr. the hapax instr. 4pa-duspada@ as ‘not lame’ (“mit einem Nichtlahmen”), with 
dpa functioning as a sort of privative to duspdd- ‘lame’, lit. “having a bad foot’ (1.53.9). But apa- 
isn’t a privative prefix in the RV; the closest would be 4pa-vrata- ‘(one) contrary to 
commandment’, which is, however, distinct from a-vrata- ‘without commandment’ (see disc. ad 
1.51.9). Moreover, the context here favors a negative notion: the idea seems to be that the subject 


succeeds despite having bad equipment, not because his equipment is good (as “not lame” would 
indicate). See the next vs., 4c, with apadah ... arathah “(they, though) lacking feet and chariots 
... The interpr. of the cmpd by (Gr /) Old, “auf einem Weg, dem Schlimmfiissiges fern ist,” 
better accounts for the dpa, but still errs by inserting a positive value in a context that invites a 
negative one. Old seems to mean that the subject is following a path that a lame person couldn’t, 
and so it is a good one. This actually doesn’t follow logically, but see Gr’s paraphrase as 
“sichern Ganges.” In contrast, I suggest that 4pa- here has the same sense as archaic English 
“off” as in “off ox,” the one further from the driver. So here the horse (if that’s what the referent 
is) is lame, but since it’s the off foot that’s lame the driver (yatar-) may not have noticed this 
defect. 

I have no idea what the “hundred-doored” (satddura-) refers to; the same descriptor is 
found in 1.51.3, associated with Atri, but otherwise unclear. 


X.99.3-4: The negated nom. sg. anarva begins 3c, while 4a ends with 4rva. The propinquity of 
these two forms highlights their semantic divergence: d4rvan(t)- refers to a horse, specifically a 
‘charger, steed’, while the adj. an-arvén- (etc.) means something like ‘without assault / 
unassailing / unassailable’. Most of the philological energy has been expended upon accounting 
for the protean stem of the negated form (see the reff. in the lexical comm., inter alia), but I 
know of no real attempt (incl. by me) to reconcile the meanings. In RV the unnegated form refers 
only to a horse (real or metaphorical), but since auruua(nt)- is found as an adj. in Aves., incl. in 
the bahuvr. auruuat.aspa- ‘having auruuant horses’, a meaning like ‘headlong, breakneck, 
precipitous’ could underlie the semantic development of RVic anarvan-. 


X.99.4: The vs. begins promisingly with an apparent Indraic theme: the youthfully exuberant 
streams (yahvyo ’vanih) that the subject pours out (4 juhoti) could be the waters released by 
Indra after smashing Vrtra. Both these fem. plurals are used in such a context (e.g., avdnih 
1.61.10, yahvih V.29.2). However, the verb 2 V Au introduces at least the metaphor of ritual 
oblation, and a different metaphor, that of a horse racing for the prize, is represented by gdsu 
arva ... pradhanyasu sasrth “as a charger running for the cows that are at stake.” By sheer 
number of words, this last image, of the racehorse, dominates the first hemistich. However, that 
image feeds back into the ritual one, since soma is regularly compared to a horse (e.g., 
IX.10.1=66.10 arvanto nd stavasydvah/ somaso rayé akramuh) running towards the cows, that 
is, the milk with which the soma will be mixed. 

It is this ritual image that takes over the second hemistich — until the end. As Ge points 
out (n. 4cd), in IX.97.20 the soma-drinks are described as running, though “without reins, 
without chariots (arathah, as here), unyoked,” while the subjects of cd are “without feet ... 
without chariots.” (Though the subjects here are yoked [yiijyasah], this hardly matters: the drops 
are moving like teams of horses despite lacking horse tackle.) The bahuv. in d, drony-asva- 
‘having wooden (cups) as horses’, clinches the soma context, since drona- is used only of the 
wooden cups into which soma is poured (see comm. ad VI.2.8). However, although droni- 
confirms the soma-ritual context, it creates an awkward image. Soma cups aren’t mobile, much 
less swift like horses; they are instead the stationary goal towards which the soma-horses are 
racing. And ‘having wooden cups as horses’ conjures up the comic image of the soma drinks 
clumping around in cartoon versions of Dutch wooden shoes. The ineptness of the image makes 
me wonder if we’re once again changing imagery in midstream, as it were — though I don’t have 
a good suggestion for what it might be. Gr paraphrases drony-asva- as “Regenwolken als Rosse 


habend,” and the apparent goal of the verb irate, ghrtam vah “ghee (and?) water,” does not fit in 
a soma context. This phrase is also found in X.12.3 duhé yad éni divyém ghrtdém vah “when the 
speckled (cow) gives as her milk the heavenly ghee, the water” — an apparent reference to rain 
(see publ. intro.). I there suggest that the speckled cow might be a rain cloud, but, pace Gr, I do 
not see how drony-asva- could refer to the same. I confess myself baffled. 

Ge takes irate as transitive “str6men lassen,” but med. forms of irte are always intrans. 
and furthermore ‘stream’ is not one of the meanings of this stem. He recognizes the intrans. 
possibility in n. 4d. 


X.99.5: For a change, the referent, at least of the first hemistich, is tolerably clear. The stem 
rbhvan- ‘craftsman(?)’ is used primarily of Indra, though, it must be admitted, several times of 
Agni. The association of the subject with the Rudra — in the plural almost always a designation of 
the Maruts — tips the balance towards Indra. See esp. the almost identical phrase adduced by Ge 
(n. 5a) describing Indra in I.100.5 rudrébhir rbhva. The puzzle here comes from how the subject 
is described — as one “whose wish is unpraiseworthy” (4sasta-vara-) but “who keeps disrepute at 
a distance” (4ré-avadya-). It is striking that, in his first undoubted appearance in this hymn, Indra 
should enter under an ethical cloud, as it were. Now Indra in his long career does many 
disreputable things, but which one this is, and why it’s brought up here, are questions to which I 
don’t have answers. I seem to be alone in this uncertainty. Other interpr. (notably Ge, but also 
Old), try to connect the first hemistich with the second, in which the ant couple ( vamrdasya ... 
muithuna) figures. This impulse is understandable but I don’t think successful. It requires Indra, as 
supposed subj. of the verbs in d, to steal the food (of the ant couple or of unspecified other(s)) 
and make them cry. Indra’s “unpraiseworthy wish” is, acdg. to Ge (n. 5a), to steal — in this case, 
to steal food. For Ge (n. 5c) this further entails (though I don’t see the logical connection) that 
Indra turned into an ant in order to commit the theft, and his taking the ant-form from the ants 
that used to possess it left them uncovered (vivavri). For Indra as thieving ant does Ge have in 
mind ants at a picnic (vel sim. — it’s rather nice to imagine Ge picnicking in the German 
countryside)? I frankly find this ludicrous — I don’t see the great god Indra having the ambition 
to become an ant and steal a crumb, nor do I imagine the victim of the theft of a crumb weeping 
over it. 

I instead think that cd is a separate incident. In fact I take it as an animal fable in embryo, 
like those I identify in X.28 (q.v). The manye in c, “I think of,” “this puts me in mind of,” seems 
like a casual introduction to such a tale. And in fact a similar tale, though with a different ending, 
is familiar to all of us — the Ant(s) and the Grasshopper, attributed to Aesop. There the ants 
diligently store up food for the winter during the delightful summer, while the grasshopper 
mocks their toil while taking his pleasure. When winter comes and he is unprepared, he begs 
food from the ants, who refuse, and he starves. Here we might be confronting an alternative 
version, in which the ants’ stockpiled food is plundered while they are out of their lair. Not 
surprisingly this theft makes them cry when they discover it. My interpr. leaves the subject of 
arodayat and musayan unspecified (certainly not Indra, in my view), but if the story was well 
known, the identity of the thief would be too. 

What then would be the connection between ab and cd. In my opinion, it’s not the 
unpraiseworthy wish and the evaded disrepute, but rather leaving one’s home. Indra came here 
hitvi g4yam “having left behind / abandoned his home”; the ant couple are vivaviT 
‘without/outside their covering/lair.” Notably vavrim serves as object to Vd ‘leave’ twice: 
1X.69.9 Aitvi vavrim ... / 1X.71.2 jahati vavrim. Although my interpr. of the vs. leaves several 


loose ends — why did Indra abandon his home? (a question not addressed by Ge either), what was 
his unpraiseworthy wish? who stole the food? — the answers previously provided to these 
questions seem unsatisfactory to me. 


X.99.6: The referential whiplash continues here. Having just learned in the last vs. that Indra left 
his home behind, the subject of this vs. is identified with the archaic phrase patir dan ‘lord of the 
house’ — a phrase more appropriate for Agni, so often identified as grhdpati-, déminas-, and 
similar designations, than Indra and used of Agni in I.149.1, probably I.153.4, and in a variant 
(sisur dan) in X.61.20; it is applied to Indra (somewhat oddly) only in X.105.2. But the actions 
recounted in our vs. belong to Indra, or to his older alloform Trita Aptya. As Ge (n. 6) points out, 
this vs. concerns the same deed(s) as are found in X.8.7—8. There, curiously, a muddling of the 
identities of Agni and Indra, not to mention Trita, is also found. As discussed in the publ. intro. 
as well as in the comm. to X.8, the three vss. concerning the slaying of ViSvartipa (X.8.7—9) are 
appended to an Agni hymn (X.8) at the end of an Agni cycle (X.1—8). This myth goes back to 
Indo-Iranian times, with an Avestan version where figures corresponding to Trita Aptya, namely 
Orita and A9fiia, are found. In RV X.8.7—9 the hero who slays Visvariipa morphs before our 
eyes. In vs. 7 the subject is “77t@-, which can be read simultaneously as Trita and as “the third 
(fire),” namely Agni. In the next vs. (8) Trita Aptya is named as the slayer of “the three-headed, 
seven-reined” (trisirsanam saptarasmim) enemy, like the “six-eyed, three-headed” (sa/aksaém 
trisirsanam) Dasa here, but he was urged on by Indra (indresita-). But in the final vs. (9) Indra 
has supplanted Trita Aptya as the slayer of the three-headed Visvaripa; he is not just an 
enthusiastic bystander. The same blurring of identities seems to be found in this vs.: as just 
noted, the phrase pdtir din suggests Agni; the default referent is Indra; and Trita (otherwise 
unknown in this hymn) is explicitly named as the slayer in c. The phrase asyd ... Ojasa vrdhanah 
“grown strong through his might” is in fact ambiguous as to the referent of asya. Although we 
might expect asyd to refer to Trita, the subject, it is possible that asyd@is Indra, referring to the 
same invigoration of Trita by Indra that is found in X.8.8 indresita-. 

The last pada tosses in further confusion. Here the victim is specified as a boar ( varahd-), 
a rare word and one that doesn’t occur in this myth elsewhere. And the weapon is “metal-tipped 
poetic inspiration” (vipa ... 4yoagraya), a curious and clashing phrase, both internally and 
externally. (I suppose we might paraphrase it as “weaponized rhetoric.”) But this discordant 
element can also be interpr. in the context of the version in X.8.7—9. As I argue there (see comm. 
ad loc.), the weapons that Trita uses there are words, and the myth is assimilated to the Vala 
myth, in which the cave is opened by verbal means. The same explanation can account for the 
much abbreviated expression here as well. 

Note the rhyming pada-final monosyllables dén (a) and Aan (d) of the first and last padas. 
There is also internal near-rhyme in pada d: ( var)/ahém immediately precedes the caesura, while 
(dyoagray)a han ends the pada, with -ahaN positioned before the two metrical breaks. Verse-final 
han is also picked up by the verse finals of 7 and 8; see below. 

With dyo-agra- here compare 4yo-apast- ‘having metal claws’ in 8d. 


X.99.7-8: The last word of 7, dasyuhatye, is expanded into the last phrase of 8, anti dasyiin. 
This word order is somewhat anticipated by the full phrase following the caesura in 7d, (ar)/han 
dasyuhdatye. And recall the Aan that ends vs. 6. 


X.99.7: At least we can be tolerably certain that Indra is the referent of this vs. The stem 
arsasana- (on which see further below) in b is elsewhere used of an enemy of Indra’s; Indra is 
associated elsewhere with Nahus (e.g., X.49.8)(c); and he is of course a master splitter of 
fortresses and smasher of Dasyus (d). 

The stem arsasand- is generally taken as a PN for a demonic enemy of Indra’s — 
throughout the publ. tr. and in the standard tr., as well as Mayr PN. It may indeed be a PN, but I 
now consider its formation to be contextually driven. The form appears three times 
independently in the RV (1.130.8=VIII.12.9, II.20.6, and here). In two of these three occurrences 
it is found in conjunction with a participle or pseudo-participle in -(a)sana-. The clearest ex. is 
1.130.8fg in Atyasti meter, where it is part of the rhyme pada: ... fatrsandm osati, ni arsasandm 
osati “... scorches the thirsty, scorches the arsasand-,” where the two forms are near 
phonological matches. (VIII.12.9 repeats the g pada but lacks the f pada.) The occurrence in our 
vs. immediately follows one ending in ardhvasand4-, a patently artificial -(a)sand- form. Note that 
one of the best established of these forms is found in vs. 9, Savasand-. (Both parallels pointed out 
already by Old.) On the type see comm. ad IV.3.6 and AiG II.2.236—37. The only independent 
occurrence of arsasanda- that lacks an -(a)sand- form in its context is II.20.6, but this passage in 
fact is verbally connected with this one (as Old and Ge [n. 7a] point out): the pada preceding the 
form of arsasana- contains the phrase urdhvo bhuvan ménuse, a paraphrase (or at least 
equivalent) of our mdnusa urdhvasandh. I’m therefore inclined to take arsasand4- as belonging to 
the shadowy root Vrs ‘harm’ (so Wh. Roots), built to the s-stem érsas- ‘harm’ (supposedly VS+), 
as suggested in EWA s.v. arsasand- (and adumbrated by Gr s.v. ars); many of the -asand- 
formations of course sit next to s-stems (like savasand- : Sdvas-). The form may still be a PN, but 
perhaps it would be better to tr. “Harmer.” 

In c Ge takes the superlative nftama- as standing for a comparative and the phrase nftamo 
néhusah as equivalent to Indra’s boast in X.49.8 néhuso néhustarah “(I am) more Nahus than 
Nahus.” (For another passage with néhusah + COMP, see I.122.10 ndhusah ... sardhastarah “more 
forceful than N.,” there of a human patron.) In the publ. tr. I rejected this interpr. and instead 
construed néhusah with what follows: néhuso ’smat sujatah on the basis of X.80.6 manuso 
nahuso vi jatah “those born variously from Manu and from Nahus” and IX.88.2 visva nahusyani 
Jata “all creatures stemming from Nahus,” with -jata- as here — tr. “well born from Nahus and 
from us.” I now think this was wrong, because Nahus is the progenitor of humans, of Arya (see 
comm. ad VI.26.7, etc.), and Indra decidedly does not fit this category. I would now emend the 
tr. to something closer to Ge’s: “He, more manly than Nahus, because of us split the fortresses 
...” Pm following Ge in taking asmdt as an abl. of cause, though an alt. might be to take it 
parallel to or dependent on néhusah “more manly than Nahus, than us” or “more manly than 
Nahus from among us.” 


X.99.8: In b the Pp reads vidat, a 3rd sg. injunc., and the publ. tr. accepts this analysis. However, 
there is no good reason for the accent; although Old endorses the Pp reading, he lumps this 
passage with others for which he can find no explanation (ZDMG 60: 736 [=KISch p. 211]), and 
in fact in n. 5 on that page he considers the masc. pres. part. vidén to be a possible alternative. 
Against the part. interpr. are two facts: the part. stem viddnt- is otherwise unattested (though 
there is no obstacle to such a form existing), and the main clause of the first hemistich would 
lack a finite verb. Still, I now prefer to take it as a predicated pres. part. rather than a finite verb 
with unmotivated accent and would change the tr. to “He ... is the one finding a way ...” For 
another pred. tense-stem part. in this hymn, see vs. 2. 


Note the pronominal doubling in b: 0 asmé. It’s possible that the two are not doubled 
but are meant to be construed separately: “finding for us a way to peaceful dwelling for us” or 
even “... for us to dwell peacefully.” Ge (n. 8b) adduces the identical pronominal sequence, but 
split over the pada boundary, in VI.50.3 ... 0, asmé ksdéyaya, a phrase that also includes the 
same dative goal. The publ. tr. of that passage interpr. the sequence as doubling, but it’s possible 
there too that the pronouns should be construed separately. See comm. ad loc. 

The publ. tr. renders pl. sériraih as “with his limbs,” but this sounds awkward, to say the 
least. I would now, with Ge, substitute “with his body.” 

dyo-apasti- ‘metal-clawed’ of d echoes 4yo-agra- ‘metal-tipped’ in 6d. 


X.99.9: The pronominal structure that dominates the hymn changes mid-verse: the first hemistich 
begins with sd, the second with ayam. This may signal Indra’s approaching epiphany. Because of 
the prominence of the pronominal skeleton, I would slightly alter the tr. of the first pada to “He, 
along with ...,” rather than having the subject pronoun parenthetical and deep in the clause. 

With Ge I supply a verb in pada a, rather than construing vradhatah with pdradat at the 
end of b. It is easy to borrow V Aan from 8d. Cf. IV.32.3 hdémsi vradhantam Ojasa with the same 
VP. 

I dealt with this vs. extensively in my 2009 “An Indo-Iranian Priestly Title Lurking in the 
Rig Veda?” (Fs. Salomon), esp. 114-16, apropos of the hapax Aypdéne (and the similar hapax 
kKarpané in X.22.10 (see comm. ad loc.). I argue there that these two words are deformations of 
an Indo-Iranian priestly title, found in Avestan as kKarapan (always disyllabic, i.e., *Karpan-). Part 
of my argument rests on the association in this passage of the equivalents of the Aves. priestly 
trio, Aauul-, usij-, and karapan-, namely kavi- (pada c) and ausija- (11a), the vrddhi deriv. of usf- 
. For further disc. of this apparent mythic complex, incl. its association in various parts of the RV 
with the Susna/ Kutsa myth, see the art. cit., esp. pp. 112-16 and nn. 12-13. 

As indicated in that art., I consider the Kavi in c to be a reference to USana Kavya, who 
figures prominently in the Susna / Kutsa story (see n. 12 in art. cit.). The mysterious cloak in 
pada d is also found in a Susna / Kutsa / (Usana) Kavi passage in X.49.3; see the extensive disc. 
there. In that passage Indra does some sort of harm to a cloak “for the poet” (i.e., for USana 
Kavya in my opinion); in our passage it is unclear what happens to the cloak. Ge thinks the poet 
wore / put on the cloak (cf. also JSK DGRV 1.367 “who (put on) his (i.e. Indra’s) cloak,” 
supplying avasta). This is not impossible, but a more economical solution is to construe 4tkam 
with the only verbal form in the rel. cl., the agent noun sdn/ta (so, actually, Gr). Besides avoiding 
the need to supply a verb out of nowhere, this can also explain the position of utd, which causes 
JSK some distress because, if the syntagm is sénitota nmam, utd is in “enclitic” position. If, 
however, we read sénita with what proceeds as well as what follows, ut#can connect the 
constructions that share sénita. In my view, the cloak originally belonged to Susna (contra Ge n. 
3a [though he considers this as an alternative in n. 3a] and JSK) and was awarded to USana 
Kavya, probably because of the help he provided Indra in the Susna fight, as I suggest ad X.49.3. 
I also suggest there that Susna’s cloak may have consisted of maya, note may7in the next vs. 
(10b), as well as in 2d. 

For another connection between our hymn and X.49, see vs. 7 and X.49.8. 


X.99.10: In pada a naryebhir asya echoes savasanébhir asya in Ya, and the narya- picks up the 
nrnam that ends vs. 9. It is not clear whether néryebhih should be construed with devébhih in b 


as a single constituent (so Ge) or the two instr. refer to different groups (so, implicitly, the publ. 
tr.). 

In c avedi could belong either to V vid ‘know’ or V vid ‘find’. The publ. tr. takes it to the 
latter, Ge (and Scar 310) to the former. I am now inclined to change my allegiance to ‘know’, 
with some slight rearrangements of the rest of the pada. Flg. Scar, I would supply ‘already’ with 
kaninah, referring to Indra’s early forays into soma-drinking. The qualifier stupah ‘drinking 
acdg. to ritual sequence’ may be euphemistically polite here, if the reference is to Indra’s 
commandeering Tvastar’s soma right after his birth (e.g., [V.18.3). My revised tr.: “This one 
here, (even) as a lad, became known as drinking according to the ritual sequence.” 

The verb of d, 4mimita, is taken to mean “changed into” (verwandelte) by Ge, who 
suggests that the form is an “entgleiste” form of *“aminita (to V mi ‘(ex)change’). This root 
affiliation is also held by Say., Gr, Thieme (see Kti 370), Kii 369-70, and Lub, but I see no 
reason not to assign it to Vma ‘measure’, where it would be the correct 3rd sg. mid. impf. There 
is no evidence that Indra was transformed into Araru — though Indra’s shape-shifting seems to be 
a bit of an idée fixe of Ge’s for this hymn: see his peculiar view that Indra turned into an ant in 
5c. Rather, the default scenario would be that Araru is yet another enemy that Indra handily 
dispatched. I take 4mumita to mean ‘measured himself against, gave his (full) measure against,” 
an abbreviated form of a phrase like V.31.7 Ojah...4mimithah “you measureed out your strength 
against ...” 


X.99.11: Verse-init. asydis the last of the initial deictics in this part of the hymn; it would be 
better to give it a more prominent position in the tr.: “Through praises to him, AR ...” 

On ausijé- see comm. above ad vs. 9. 

In c Ge (n. llc) emends yajatah to * yajatah gen. sg. of the pres. act. part., construing it 
with gih (“die Lobrede des Opfernden’’), while Old takes gih as a masc. ‘singer’ (see Noten ad 
1.37.10 n. 1, with several other such occurrences suggested, none of them convincing). Neither of 
these makeshifts seems necessary. The publ. tr. instead takes c as containing two parallel subord. 
clauses: the nominalsvtva yad yajatah “when the one worthy of the sacrifice possesses the soma- 
pressing” and (vad) diddyad gih “(and when) the song will shine.” For the synaesthesia of the 
latter, see VI.16.36 bra@hma ... yad didayat. 


X.99.12: This summary vs. contains a pun on the poet’s name (or at least the poet as identified 
by the Anukramani), Vamra ‘Ant’. Here he identifies himself as ‘Little Ant’ ( vamrakda); the 
presence of the pl. padbhir ‘with feet’ indicates that the subject is not conceived of as a two- 
footed human. The ant of course also occurs in vs. 5. 


X.100 All Gods 
On the structure of the hymn and on the refrain, see publ. intro. 


X.100.1: Old considers tvavat adverbial, leading to a convoluted rendering “Indra, sei fest, 
Gabenreicher, in der dir eignen Weise, damit man (dich) geniesse” (with a slightly less 
convoluted, but still unconvincing paraphrase offered immed. after). The interpr. as a neut., the 
subj. of bhujé, is snappier and comforms better to the sense of pada b. 

A nice rhyming figure in b: stutéh suta(pah), which is echoed by srutém in c. 


With Ge I supply ‘speech, word’ vel sim. with srutém, but take the latter as proleptic: 
“help (the speech) (such that it is) heard,” rather than attributive like Ge’s “dem gehorten 
(Worte).” I do not, with Old, consider it an early ex. of srutd4- meaning ‘learning’. 


X.100.2: The publ. tr.’s “bring forward for the taking” loses the etymological figure in bhdraya 
... bharata, but something like “bring forward for bearing away,” which better captures it, is less 
idiomatic. 

As Ge points out, bhagém rtvivam is found also in I.135.3 (in the nom.), also of Vayu. 

There is no agreement on the meaning or structure of the hapax Aranddad-isti-, with both 
the cmpd type and the root affiliation of the 2nd member variably interpr.: Gr “mit Brausen 
dahineilend,” Ge “der den brausenden (Soma) wiinscht” (sim. Re “qui aime (le soma) hurlant’’), 
Old (ZDMG 61: 474) “unter Gebriill sein Suchen betreibend,” Burrow (see Lowe, Part. 272 n. 
75) “conquering riches,” Scar (314) “wenn er brausend daherkommt.” It surely should be interpr. 
in conjunction with the rhyming cmpd bhandad-isti-, likewise a hapax (V.87.1). In both cases I 
take -isti- to Vis ‘desire, seek’ and the cmpd. as a bahuvrihi with an intrans. (pseudo-)participial 
lst member. Here ‘having a roaring quest’ (vel sim.), whose English has been somewhat 
adjusted for parsability. My interpr. is closest to Old’s quoted above. On these two -ad-istaye 
cmpds, see comm. ad V.87.1 and Lowe (Part., 270-72, esp. 272 with n. 75). Curiously Lowe 
does not treat bhandad-isti- and krandéd-isti- as parallel and does not commit to a semantic or 
functional interpr. of either, though his diachronic account of the dev. of non-governing pseudo- 
participial cmpds is persuasive. 

This is the only occurrence of gaurd- in the RV that Gr identifies as meaning ‘white’ (as 
opposed to “buffalo’), and his assessment appears to be correct. Although it’s tempting to unify 
all the RVic occurrences and therefore translate “of the buffalo milk” vel sim. here, EWA (s.v.) 
indicates that the color term is well represented across both Middle Indic and Middle Iranian 
languages. 


X.100.3: The publ. tr. renders the subjunctive savisat with modal “may he impel”; I would now 
change to “he will impel.” The point is that we can count on Savitar to provide us with the 
requisite energy to do our ritual duty. 

Note the etym. figure savita savisat, Savitar often participates in such figures. 

The adverbial pakavat ‘guilelessly’ connects semantically with the refrain for the first 
time. 


X.100.4: As in vs. 3, pada c begins with yatha (actually the amredita yatha-yatha), but the 
yatha s have different functions in the two vss. In vs. 3 it introduces a purpose clause, while here 
it provides a clausal comparison. 

The sense and syntactic configuration of c are not agreed upon. Brereton (Adityas 35, fld. 
more or less by Klein, Amreditas; see also Ober. Relig. II.183) takes the gods of ab as the subject 
of samdadhih: “according to the terms of the alliance they agreed to” (Klein: “precisely as (if) 
they had made friendship-pacts with us”). However, these interpr. can’t work because the verb is 
not dual, but the first hemistich only mentions Indra and Soma. Both Ge and Re supply dummy 
subjects (“man,” “les hommes”) for samdadhih, with muitradhitani as obj. I think they are closer 
to the correct interpr., but I prefer to take mutradhitani as the subject. From this cmpd I pull 
mutra- out to serve both as the noun modified by mytrédhitani and as the object, but using 
different senses of mtrd-. As the subj. it means ‘pact, alliance’, as the object ‘ally’ (as it does as 


the 1st cmpd member, in my view), yielding “(alliances) concluded by allies bind (them 
[=allies]) together.” This may seem overly tricky, but it allows the crucial word mtra- to 
dominate. As for the connection of c to the first hemistich, the idea seems to be that we’re trying 
to forge the same kind of relationship with the gods as we do with each other. 


X.100.5: I take pdrus- as referring to the articulations or joints of the sacrifice, on the basis of 
X.53.1 yajfidsya vidvan paérusas cikitvan “knowing the sacrifice, attentive to its articulation.” On 
parus- in general see comm. ad [X.15.6. For similar phraseology, but with ‘sacrifice’ as obj., see 
1.3.11 yajftdm dadhe sdrasvati “Sarasvati has received our sacrifice.” That the sacrifice is at issue 
is suggested by pada c. Alternatively pérus- could refer to the joint of the soma plant and thence 
to soma itself (so Gr); for a parallel see [1.22.1 sutam dadhé. (1 favor the first suggestion.) 
Others (Old, Ge, Re, HPS [119]) take pérus- as referring to an actual limb or joint, which 
produces a grotesque image—Indra (or us) with a super-bendable arm or with three arms?!— 
leading in turn to a watered-down interpr.: that Indra grows strong (Ge n. 5a) or (Old) acquires or 
grants “Fahigkeit gelenkiger Bewegung.” 


X.100.6: Both Ge and Re take sukrtam as the predicate: “Indra’s divine might is well made.” 
This is of course possible, but the pada-initial position of /ndrasya and its parallelism with agnih 
in the same position in b support my interpr. 

My interpr.—that the sacrifice is our dear intimate—may seem somewhat strange, but it 
should be judged in conjunction with 5c, where the sacrifice is our father. Moreover, d4ntama- 
overwhelmingly refers to intimacy or nearness to us. Both Ge and Re take the more conventional 
route, assuming that the sacrifice should be dear to the gods (Re: “aux dieux” supplied) or (Ge) 
“der Kennerschaft genehm,” with an unsupported interpr. of vidatha- (found also in his tr. of 
VII.84.3, adduced as parallel, n. 6c). Both also render the injunc. bat as a modal, though that is 
certainly not necessary, and I prefer a preterital interpr. 


X.100.7: duskrtém plays against stikrtam of 6a, though the accent difference distinguishes the 
adj. siikrta- (versus sukrta- ‘good work’) from the nominal duskrta- ‘ill-doing’. AS 
indicated in the publ. intro., in this vs. the refrain becomes an integral part of the vs. as we 
disavow bad behavior and untruth and lay claim to wholeness and innocence. Tge vs. serves as a 
rough omphalos, though it is not in the exact center of the hymn. However, the duskrtdam (6a) : 
slikrtam (7a) contrast may link vss. 6 and 7, and the two vss.could form an omphalos in the exact 
center. 

Both Ge and Re take the pada boundary between a and b more seriously than I do: in 
their interpr. the ill-doing would have been committed in secret, and the god-angering in the 
open. This seems peculiar to me, as if doing ill in the open would have been ok. Surely what is 
meant is a categorical denial of ill-doing under any circumstances, in a standard disjunctive 
merism of the type “neither by day nor by night.” 

My rendering of pada c differs significantly from the standard. Most (Old, Ge, Re, KH 
[102: reproducing Ge’s tr.]) take the gods, present as voc. devah, as 2nd ps. subj. and supply a 
verb like ‘punish’ (e.g., Ge “Nicht (sollt ihr) Gotter uns ... (bestrafen)”). Although this makes 
reasonable sense after the first hemistich, it still requires supplying a verb out of thin air. It also 
requires makis to have 2nd ps. reference (lit. “let no one (of you gods) ...”) or to function simply 
as a prohibitive negative. (That KH cites it in a set of passages with unadorned ma would 
indicate that he takes no account of the -A7s.) But makis (and naékis) have only 3rd ps. reference 


and are overwhelmingly nominative (for potential counterexx. and their explanations, see comm. 
ad X.11.9 and I.147.5). The phrase dnrtasya vapasah also does not fit easily into such an interpr.: 
varpas- must be taken as ‘mere/false appearance’, which might lead the gods to punish us 
wrongly. But though varpas- may be an indistinct shape (see comm. ad X.99.3 above), it does 
not seem to be a false one. My tr. avoids supplying a verb and ascribing 2nd ps. value to makis, 
we (or rather “no one of us”) remain the subject, and d4nrtasya vapasah is a genitive of quality. 


X.100.8: The phrase savita savisat repeats the same phrase in vs. 3 — a responsion that might 
support the omphalos-structure interpr. (see immed. above). In vs. 3 Savitar impels good things 
towards the sacrifice and sacrificer; here by contrast he impels bad things away from it. 

Both Ge and Re take d4drayah as “mountains” (die Berge, les montagnes), an interpr. I 
find puzzling. The stem 4dr7- is extremely common as a designation for the pressing stones (see, 
e.g., X.76.2 cited for other reasons below); the alternate term gravan- is found in the next pada 
(and in 9a); and the context is entirely a ritual one. 

On the unusual usage of the explicit passive ucyate see comm. ad X.64.15, which 
contains the identical pada. 


X.100.9: The form sotéri has caused no end of problems, though it seems uncomplicated to me. I 
take it as the loc. sg. of the well-attested -tar-stem sofar- ‘presser’, with standard agent-noun 
value. Here I think it’s a single-word loc. absol.: “when the presser (is there)” / “the presser 
being (present).” But I seem to be alone in this: see comm. ad X.76.2, which contains the 
identical form. Here Ge takes it as anom. sg. modifying gravan-, Re sim., both flg. Old (ZDMG 
55), who endorses the Ludwig/Neisser theory that there are nom. sg.’s in -farz, which I find 
implausible; Tichy (-tar- p. 60) considers forms in -tér7 to be locatives to verbal abstracts, here 
“beim Somapressen.” I do not see the need for these evasions of a morphologically 
straightforward form to a stem whose other 12 occurrences all mean ‘presser’. 


X.100.10: As Ge points out (n. 10b), the cows stand for the milk to be mixed with soma. 

Ge (n. 10c) flg. Say. suggests that the cows’ milk is “medicine” for the soma, presumably 
because without the milk mixture the soma is intolerably sharp to drink. But the failture to 
identify which bodies are referred to seems deliberate, and I wonder if the soma+milk is (also?) 
medicine for our bodies. 


X.100.11: The “singer” (yar7ta) in pada a is almost surely Agni, not an indefinite mortal ritual 
officiant (“ein Sanger”: Ge, Scar [332]). Agni was so identified in 6b: agnir grhé jarita médhirah 
kavih, and in that hemistich Indra was his foil (6a), as he is here (1 1b). 

The referent of yasya in c is unclear: whose heavenly udder is full for pouring? The only 
referent in the vicinity is Indra in b, but this doesn’t make much sense. | think it must refer to 
soma, even though soma is only obliquely referred to, as suta- in the gen. pl. sutavatam in b. 


X.100.12: The final vs. lacks the refrain pada and is in Tristubh, not the Jagatt of the rest of the 
hymn. Nonetheless its connection with the preceding vs. is affirmed by the root-noun cmpd 
kratu-pra-, which picks up kratu-pravan- in 11a-— and contrasts with jarani-pra- in the next pada, 
12b. As the publ. intro. points out, neither the internal structure of the vs. nor its conceptual 
connection with the rest of the hymn is clear. The first pada happily celebrates an unidentified 


referent, but the second introduces rivals who seem to pose a threat. The second hemistich could 
be a fragment of a danastuti -- or not. 

Although the referent of /e in pada a is not specified, it must be Agni. The bahuvrthi 
citra-bhanu-, matched here in the syntagm c/tras te bhantih, almost always modifies Agni. 
Moreover kratuprah is a variant of kratupravan in 11a, which, as we just saw, refers to Agni. 

The sense of pada b turns on the meaning of the hapax jaran/-pra-, obviously coined in 
opposition to kratu-pra-. The pada sets up a set of rivals (spfdhah), who may (or may not) be 
menacing (to you, Agni, or to us). The adj. #dhrsta- ‘unassailable’ might indicate that they do 
pose a threat, but jarani-pra- has been taken in two opposing senses—though there is general 
agreement that jarani- belongs with jarand- ‘old’, jarana- ‘old age’, etc. For some (notably Gr, 
Re, and Scar [332 and 333]), the force of the compound is essentially negative: those qualified 
by it suffer from the fraility and decrepitude of old age (e.g., Re “qui parachévent (leur propre) 
décrépitude”’) and therefore are no longer a threat. The problem with this interpr. is that it has to 
be squared with ddhrsta-, and it takes all of Re’s characteristic parenthetical sleight of hand to do 
so — via the parenthetical “(tout en passant a tort pour) inexpugnables,” an addition for which 
there is no textual support. With Old and Ge (in somewhat different ways), I think that the cmpd 
is essentially positive: they “fulfill their old age,” that is, they live a successful life, to full term 
(escaping early death at our hands or Indra’s) (see Ge’s n. 12b). For the desire to secure old age, 
see V.41.15, 17 and X.59.4, as well as VII.61.2 (cited by Scar [333]). What is positive for the 
rivals is of course negative for us. On this interpr., pada b is a reminder that threats remain, 
despite the generally sunny outlook of the last few vss. 

As for the second hemistich, we can start with the fact that the last word, duvasyuih, 1s 
also, acdg. to the Anukr., the name of the poet (Duvasyu Vandana). However, this supposed poet 
is found nowhere else, and it seems best to take the word in the usual sense of its stem (and its 
variant duvoyu-) and related denom. duvasya- ‘offers friendship / friendly service [to a god or 
gods]’. On this stem, see comm. ad IX.65.3. 

Acdg. to Ge (n. 12cd), the subject of the clause is the poet, who is seeking a daksina, in 
an image drawn from racing for the prize of cows or tracking cows. This seems reasonable, 
though some of the details are hazy. 

The verb “dtursatiis the only attestation of this desid. stem (on which see Heenen [Desid. 
154-55], with a fanciful explan. of the long reduplication). It could belong to V éor V tvar, 
though it is usually ascribed to the former (or a development thereof). Morphologically it seems 
akin to the perfect optative stem ‘uturya- (4x), though there is no special connection between 
their usages. In the publ. tr. I render it “seeks to rush,” though this is not altogether satisfactory. 
The problem is compounded by immed. flg. par7, which does not appear as a preverb with either 
V tfor V tvar. | now think that pari has to be considered in conjunction with the heavy opening 
phrase réjisthaya rajya “with/in the straightest line”: par7 ‘around’ provides a strong semantic 
contrast. My “to round up” attempts to express the contrast, and I think it is fundamentally 
correct, though I wish there were a better way to integrate the verb and the preverb in Engl. I 
have no view on the long redupl. 

I take the obj. of the round up to be pasvd 4 goh ... 4gram “the foremost of bovine stock,” 
but the supposed gen. phrase is problematic both because of pésvah and of 2. To take the latter 
first, the pada-final phrase 2 gdh occurs three times elsewhere, all in Mandala IV (IV.3.9, 22.4, 
23.6). In none of these passages is its function or even the case form of gdf/ clear (see comm. ad 
locc.); at least twice it may be an abl., which would make better sense of 4. However, here I think 
the phrase should be gen. with 4gram. As for pasvdh, is it being used to generalize the g0f, as in 


my tr. “bovine stock’ (cf. Ge “der Rinderherde”; Re “bétail (consistant en) vache(s)”’) — or does 
it refer to a distinct animal, as in Watkins’ (1979 Folk Taxonomy of Wealth,” 278 = 1994 
Sel.Wr. II, 653) “sheep (and) cow,” metonymically “flock (and) herd” (for disc. see Sojkova, 
2022, Animals in Vedic Prose, DPhil. diss. Oxford Univ., pp. 31-32)? 

The noun r@j- ‘line’ is found only here, with differently accented raj/- occurring in 
X.105.2 (see comm. ad loc.). On the accentuation see Lub. (Nominal Acc. 30), who considers the 
form here the accentually innovating one, perhaps because of its occurrence in a phrase 
containing rajistha-. 


X.101 All Gods or Priest(s) 


X.101.1—2: The first two vss. contain seven straight 2nd pl. mid. impvs in -dhvam, five of them 
in vs. 2. Of those in vs. 2, four are identical (or almost): Ammudhvam (a, b, c) ~ iskrnudhvam (c). 
The repetition of this heavy clump of morphology makes a marked impression, quite distinct 
from the usual fleet and quicksilver RVic style. It may be meant to imitate the rhythmic 
predictability of a work song. In any case it gives a more demotic impression. 

The last pada of vs. 2 breaks the string of middle impvs. with an active 2nd pl. impv., pré 
nayata, followed by one opening vs. 3, yundkta. But there’s a last gasp of -dhvam in (Vi) ... 
tanudhvam closing 3a, replicating (4) tanudhvam at the end of 2a. Another clutch of Armudhvam- 
s is found in vss. 7-8 and some more -dAvam-s in vss. 10-11. 


X.101.1: The first verb of the hymn ud budhyadhvam may be responsible for the name of the 
poet in the Anukramani, Budha. On the name see Ge’s n. 2 (bottom of page). 

Agni and Usas are of course associated with Dawn and the early morning sacrifice. The 
presence of Dadhikra, the deified racehorse, is somewhat puzzling. Re (Hymnes spéc.) says he is 
the/a “symbole du lever du jour,” though without specifying on what basis he claims this. It’s 
true that Dadhikra is compared to the sun at the end of the first hymn dedicated to him, [V.38.10, 
but that’s not quite the same thing. Our pada is also found in III.20.5, but as part of a longer list 
of divinities. For one possible reason for the inclusion of Dadhikra here, see below ad vs. 11. 


X.101.2: This vs. produces a plethora of images drawn from ordinarily life as comparanda for the 
priests’ work. This skipping from image to image is anchored by the repetition of -divam noted 
above. 

Ge (fld. by Re, HySpéc [but not EVP XVI], Don.) takes dhivah with the first verb: 
“Machet die Gedanken wohlgefallig.” But this is grammatically impossible: dhivah is fem. acc. 
pl., and so neut. acc. pl. mandra@ cannot modify it (would need to be mandréh in sandhi). I gather 
from his n. 2a that he takes mandré kras a phrasal verb, but positing such a construction requires 
more argumentation. Old points out that mandrd@- and dhi- are associated in IX.86.17, but I don’t 
see that as a sufficient reason to contravene the syntax. 


X.101.3—6: These four vss. fall into two pairs, with 4 essentially repeating 3(ab) and 6 repeating 
5. 


X.101.3: There’s a common metaphorical connection in Vedic (and later) between sowing seed 
for crops and semen to impregnate a woman, but the metaphor usually goes the other way: the 


furrow is the metaphor for the vagina. Here it’s the vagina that’s a metaphor for the furrow in an 
agricultural context. (Of course the whole thing is metaphorical for the priests’ work.) 

The second hemistich indirectly expresses the reciprocity that underlies the RVic ritual 
system: that the response to a praise hymn should be equal to it, though in material form. 

The accent on 4sat suggests that ca is subordinating; so the standard tr. 


X.101.5: Note the rhyming heavy 2nd pl. active impvs. ending the first two padas: Ammotana ... 
dadhatana. 
As Ge (n. 5b) points out, these must be the cords attached to the buckets. 


X.101.6: As was noted above, 6 is a version of 5, with the same lexical materials, scrambled and 
recombined. 


X.101.7: The reason for the stress on the well in vss. 5-6 becomes clear here in the 2nd 
hemistich, where the features of the well are identified with parts of the soma apparatus in 
equational bahuvrihis. 


X.101.8: I don’t quite understand why we should make a “pen” ( vrajém) for soma: perhaps 
because if it provides drink, it must be like a cow and need a pen. 
In d vah was omitted from the tr. Correct to “your beaker.” 


X.101.9: The standard tr. (Ge, Re, Don, though see Ge n. 9 for possible alternative) are agreed 
that dhiyam here refers to the gods’ thought. I think it must rather refer to our thought. The 
position of va immediately before dhiyam is of course not probative, since va/is in standard 
Wackernagel’s Position and can be construed with anything in the clause (including afaye, as Ge 
suggests in n. 9). The plural dhfyah in 2a clearly referred to our thoughts. The image of the dhr 
as a milk-yielding cow does not require her to be a creature from the gods. Instead she represents 
the usual reciprocity relationship (as seen also in 3cd): if our thought=cow pleases you gods, she 
will yield milk in the shape of material rewards from you. 

On duhiyat see comm. ad IV.41.5. 


X.101.10: These images of the soma pressing need decoding. The “lap of wood” in pada a is 
presumably the wooden cup. In b the publ. tr. takes the object also as the wooden cup, in part flg. 
an unpubl. paper by HPS. However, I now think (with Old) that the “axes of stone” (vas7bhinh ... 
asmanvayibhih) are the pressing stones, based esp. on 7c 4sma-cakra- ‘whose wheel is the 
(pressing) stone’. Soma is then the object, and I would emend the tr. to “Fashion (it [=soma]) 
with axes made of stone.” 

The 10 girthbands are the fingers (so Old, Ge, Re [HSpéc]); cf. X.94.7 dasakaksyebhyah, 
modifying the pressing stones. The object here should therefore also be the stones and not soma. 
So I would emend to “Embrace (them [=stones]) with ten girthbands.” The two chariot poles in 
pada are the hands and the draught horse the soma (so Old, Ge, Don for both identifications). I 
think this is probably right, but if va/An- is soma, it must be the soma p/ant, not the pressed juice, 
for the image to work, since juice can’t be yoked to the implements that pressed it — even though 
the pressed juice is already referred to in pada a. It is also possible that the two are the pressing 
stones. 


X.101.11: As noted in the publ. intro., the hymn takes a surprisingly erotic turn at this point. 
Pada a essentially repeats 10d, with ubhé dhiirau vahnih “the two chariot poles ... the draught 
horse”; again, I think the horse must be the soma plant and the chariot poles may be either the 
hands or the pressing stones. But an erotic simile is applied to this trio: a man, comparable to the 
draught horse, with two wives, comparable to the two chariot poles. 

On pibd- see comm. ad VI.46.6 and EWA s.v. PAD: ‘sich hin und her [auf den einen und 
anderen Fuss] fallen lassend, stampfend’ citing Strunk and Goto for this interpr. as an iterative. A 
stronger iterative sense would fit this sexual passage well, esp. give the two wives. 

The vénaspati- is presumably soma, placed in the cup, but given the simile of b probably 
also the penis in the yonv. 

The final pada has two competing syntactic interpr. One, which is essentially universal in 
the standard tr., is that utsamis the obj. both of nf... dadhidhvam and of the negated pres. part. 
adkhanantah -- e.g., Don “sink the well deep without digging.” The other, found in the publ. tr., is 
that the obj. of pada c, véanaspétim, is the obj. of the main verb, with dtsam obj. only of the 
participle. The reason for my interpr. is that nf... dadhidhvam seems the logically next action 
after 4sthapayadhvam and should take the same object (see the next vs. for syntactic continuity), 
and the deeper foundation of the soma / deeper penetration of the penis is what is demanded. 
This can be effected without digging a well/spring. But since I don’t really understand the image 
of the spring/well (and none of the tr. attempts to explain it), the standard view is not excluded. 

Note that dadhidhvam is a near-rhyme with dadhikram in the first vs. (1c), providing a 
sort of phonological ring composition, which might help account for the presence of that 
racehorse in this hymn. 


X.101.12: Since the penis is the overt object of a set of 2nd pl. movement verbs, my interpr. of it 
as the object of n7... dadhidhvam in 11d seems to gain some support. 

It is hard not to be reminded here of the Sappho fragment “raise high the roofbeam, 
carpenters” (here filtered through the J. D. Salinger) in a wedding context. 

The feminine name (or nickname) m/stig77- is found only here. In context it is a 
designation of Indra’s mother. The word is treated by Scar (112) and, at greater length, Remmer 
(Frauennamen 63-64), but the disc. doesn’t get us very far. 


X.102 Mudgala and Mudgalani 

For my general interpr. of this famous hymn, see the publ. intro. As I say there, I consider 
the hymn to be part of the under-the-surface debate in the late RV about the introduction of the 
ritual Patni — in this case, very much in favor of this introduction, as she leads to victory and 
fertility. For disc. of this hymn in that context, see my 2018 “‘Sacrificer’s Wife’ in the Rgeveda: 
Ritual Innovation?” (Creating the Veda, Living the Veda, papers from 13th World Skt. Conf., ed. 
Brereton and Proferes, 19-30, esp. 23-25), also “The Secret Lives of Texts” (JAOS Pres. 
Address, JAOS 131 [2011], esp. 5—6) and, in earlier form, SW/S'W (1996): 108-10. 

It is striking that this hymn immediately follows the final, explicitly sexual vs. of the 
preceding hymn, X.101.12. In addition the “chariot pole” that figures in X.101.10, 11 is found 
here in vs. 10. 


X.102.1: The speaker of the first vs. is taken by Ge (fld. by Don) as Mudgala; this seems 
reasonable. But this identification has further implications, given the enclitic pronouns fe (a) and 
nah (d). Since Indra is in the 3rd ps. in this vs. (b “dro avatu), the tecan only refer to Mudgalanti, 


and it must identify the chariot as “yours” (namely, hers). The naf (Samhita no) would then refer 
to the two of them or, perhaps, to their general household. If the former, the number is wrong — 
unless the form should really be dual *nau, 1.e., nav in sandhi. As HvN point out in their metrical 
comm., “Exceptionally, -o in no should be scanned as long before a following vowel to avoid the 
uncommon cadence ~~-~v.” If the original enclitic was dual nau, however, this metrical license 
isn’t necessary, since it would scan as nav before vowel — and the sense is better as well. The tr. 
could be changed to “help *us two.” 

Most tr. render mthukrtam as ‘wrongly made’ vel sim.: e.g., Brereton 2002: 227 
’wrongly used’, Scarlatta (78) ’auf falsche Weise gefertigt, unbrauchbar’, Ge ‘vertauschten’ (the 
lexeme mithd kr further glossed in n. lab as ‘verwechseln, vertauschen, falsch, verkehrt 
machen’), Don ‘perversely transformed’ (resting, I think, on Ge). But the second member is not 
ppl. Art4- but the root noun k/t-, and X -k/t- compounds are always transitive or, at least, active in 
sense — not passive, as most tr. assume for this one. Scar indeed asserts that -k/t- is passive here, 
and Ge clearly favors the passive interpr., though in the n. he allows for an active sense “Fehler 
machend, umschmeissend.” In the publ. tr. I go with the passive interp. ‘wrongly made’ as one 
reading, but I would now substitute an active ‘wrongly functioning’. In addition, and more 
important, I think this word is a pun, with m/thd referencing mithund- ‘(sexual) pair’: “forming a 
sexual pair” looks forward to the successful sexual pairing effected by the chariot race. 

Vs. 3 of the Agastya-Lopamudra hymn, which also treats fraught gender relations, also 
contains both muthund- and ay/-. 


X.102.2: In her first appearance in the hymn (save for, probably, the ungendered fe in 1a), 
Mudgalani appears both as a victorious charioteer and as a highly sexualized female. The wind 
whipping up her dress in pada a reminds us of the many Apsarases in the epic who seduce 
ascetics through the judicious application of a breeze to their filmy garments. 

At least in this hymn sma + present seems to have the function of a past 
iterative/durative; see also 4b sma... eti and 6d rchanti sma. 

On the dicing idiom Artém viv ci, see comm. ad X.42.9. 


X.102.3: This vs. is in Brhati, like the first and final (12) vss. of the hymn, unlike the Tristubh of 
the rest. It also has nothing to do with the specifics of the hymn, being a conventional plea to 
Indra for help in combat. (Vss. 1 and 12 are also somewhat distant from the hymn in sense, but 
closer than this one.) I do not know why this intrusive vs. is found here; it actually disrupts the 
depiction of the race and introduces an incongruous scene of general warfare. 

On abhi V das, see Narten (Sig. Aor. 140; also KZ 78: 56ff.). She considers it a secondary 
root, based on an s-aor. subjunctive. 

It is worth noting (but probably not pursuing) that Indra is asked to parry his own 
signature weapon, the vajra, presumably in the hands of another; the vadhé in d that he is asked 
to keep away is also often his. (This issue is also raised by Don, n. 6.) 


X.102.4: The bull that is one of the yoked team that Mudgalani controls makes its appearance. 
The stem kdfa- is rare to non-existent in Skt. outside of this passage (see Ge n. 4b, EWA 
s.v.; the interpr. owing to Neisser), but is found in Pali as a word for ‘hammer’ (kita? in Cone, 
Dict. of Pali; see also aya-kita-). It seems likely (to me) to be a specialization of kita’ ‘a 
prominence or projection; a horn; a summit, a peak’. Here it seems to be used as a nickname for 
the bull, characterizing its assaultive intensity and persistence. For a similar nickname, cf. Matt 


“the Hammer” Hamill, a “mixed marital artist and wrestler,” whose profile is available on the 
web. 

Ge suggests (n. 4b) that @mAdt ... etris almost a periphrasitc. Although I am generally 
sympathetic to periphrastic analyses, in this case I think ef should be interpr. as a full lexical 
verb, with sya (on which see comm. ad vs. 2), meaning “kept going” — that is, nothing kept him 
from running the full race. 

trmhdat is the only form of the nasal infix pres. in RV, but it is robustly attested in the AV 
(both S and P). Pace Gr, the expected form here is not *tmhdn, since neut. kiitam is the subject. 


X.102.5: The first hemistich describes how the efforts of the opponents/competitors to check the 
progress of the bull — against which, as we saw in 4b, he “kept going.” As Ge (n. 5ab) and Don 
(n. 8) point out, the animal would be forced to stop either to roar or to piss. 


X.102.6: The form kakérdave 1s a hapax and has received a variety of interpr. Gr takes it as dat. 
to a -u-stem meaning “der Knurren in den Eingeweiden” (rumbling in the guts), Ge as loc. to an - 
a-stem, an onomatopoetic word for the cart or its shaft. Old dithers around these various 
possibilities, but suggests that it is best to leave the word unerklart, an opinion apparently shared 
by EWA (s.v.). (Don tr. it as a verb [“rumbled”’], with Gr’s semantics, but no indication of how 
she sees the morphology.) I am strongly drawn to, and in fact persuaded by, a suggestion of 
Dumézil’s (Nouvelle Clio, 1953: 261-62; repeated and rediscussed in Mariages indo-européens 
1979: 282ff., esp. 288-89), reported by Re (EVP XVI ad loc.). Dumézil suggests that the word 
contains the cross-linguistically common nursery word kaka for excrement. As for the rest of the 
form, he half-heartedly suggests that roots or enlargements containing the phonological sequence 
-ard are “fréquents dans cette zone sémantique” (1953: 262 = 1979: 289 n. 1), a rather hazy 
explanation. I suggest rather that it contains a form of the root Vrd ‘shake (out), scatter, spray’. 
As Dumézil points out, this interpr. of a dat. kKakdrdave as “ut stercus faceret” fits well not only 
with the companion verb amehdyan ‘made piss’ in 5b but also with the droppings that hit 
Mudgalant in 6d. I construe this dative with yuktah ‘yoked’ in the sense of ‘employed, set to the 
task’, since I see this startling image — of the bull droppings hitting Mudgalani as she drives — in 
this middle vs. of the hymn as establishing a perverse type of sexual contact between bull and 
woman, which sets up her gaining of fertility at the end of the hymn. 

The apparent intensive 4vavacit is found only here, and is ordinarily assigned to the root 
V vac ‘speak’, but I think it makes much more sense to assign it to V vafic ‘move crookedly’. Ge 
(n. 6b) explicitly rejects Roth’s suggestion to this effect, as does Schaeffer (Intens. 176-77; she 
tr. “redete unaufh6rlich,” which at least fits the context better than Ge’s simple “schrie”’). 
Schaeffer asserts that roots of the shape KeRK always have the R represented in intensive 
redupl., and we should therefore expect ** vamvafic-, which could later be replaced by the 
grammarians’ vanivafic-. | don’t consider intensive redupl. to be as well regulated as she claims, 
and in particular the ambiguity of long-redupl. perfects like rarandh- (with impv. rarandhf 
VI.25.9), interpr. by many as an intens., would allow the nonce creation of an intens. stem vavac- 
to V vafic here. Such a root assignment fits the context much better: Mudgalani keeps dodging the 
bull’s turds, but unsuccessfully. Rendering it as crying out or speaking incessantly adds nothing 
to the passage. 

The nom. phrase sérathih ... kesi“long-haired charioteer” should be masc. In its other 
occurrences sérathi- has masc. reference, and feminines to -/n-stems are in /n-F (see, in fact, fem. 
pl. kesinih 2x), not -i However, the gender-ambiguous vrki-form rathih in 2c, used of 


Mudgalani, has prepared the way for a fem. interpr. of sérathih here, and of course the nom. sg. 
kes7 looks like a nom. sg. to a devi-type fem. Ge (n. 6b) and Don (n. 10) claim that the long hair 
identifies the subject as a woman, but since masc. kesin- is used a number of times of male 
munis (ascetics) in X.136, this claim is not straightforward. 

In c “bull” should be in parens, since it doesn’t appear in the Skt. 


The adjacency of nispédo mudgalanim “the droppings Mudgalani” is nicely iconic, since 
the droppings do in fact touch the woman. 


X.102.7—8: These vss. depict the yoking of the ill-assorted pair, the bull (vs. 7) and the piece of 
wood (vs. 8), as the team for the race. It is not initially clear if this yoking actually precedes the 
headlong race described in vss. 4-5 or whether this represents a new stage in the proceedings. 
My surmise is the former — that is, as in other RVic narratives the events have been scrambled 
and some episodes are duplicated. The first description of the race in vss. 4—5 simply omits 
mention of the piece of wood, while in vss. 7—10 the full measure of the accomplishment — a 
victory despite a faulty team — is emphasized. One of my reasons for thinking this is that 
Mudgala’s win is described in almost identical terms in 5cd and 9cd: 

5ed féna ... Satdvat sahdsram, gévam miudgalah ... jigaya 

9cd yéna jigaya Satavat sahdstram, gévam miidgalah ... 
This near-identity suggests that the two statements are summarizing the same event. 


X.102.7: The word pradhi- seems to refer to a part of a wheel that can come in segments (see 
1.164.48, IV.30.5 for explicitly numbered pradhi- and II.39.4 for dual pradhi). Scar (267) lists it 
with other -dhi- compounds but makes no further remarks. Ge (n. 7a) thinks it refers the wheel- 
rim (Radkranz, like “later” nem/- [though nemi- is well attested already in the core RV]), 
constructed of boards/planks (Brettern). This doesn’t seem like it would produce a smoothly 
running and swift chariot, but I don’t know enough about archaic wheel construction to judge. 
Nonetheless, I would think it referred to some part of the wheel that didn’t have contact with the 
ground. 

The publ. tr. contains an awkward doubling of the word ‘bull’ — representing both 
vamsaga- in b and kaktidmant- in d. The rendering of the latter should be corrected to 
“humpbacked (bull),” with bull in parens. The full phrase is found in X.8.2 vrsabhah kaktidman. 
The prior term vémsaga- is more problematic. Don tr. ‘steer’ and (n. 13) identifies it as “the 
castrated bull” as a metaphor for the wooden club yoked and contrasted with the virile bull, the 
“husband of the cows” in pada c. I think she may have been hastily misled by German “Stier” 
(Gr’s gloss and Ge’s tr. of vémsaga-), which is not the direct semantic equivalent of English 
steer, but refers more generally to bulls. And certainly elsewhere vémsaga- is compared to a 
vrsan- (1.7.8). Moreover, Indra himself is compared to a vémsaga- (e.g., 1.55.1, 130.2, VHI.33.2), 
and it seems unlikely that the super-virile Indra would regularly be compared to a castrated 
animal. The virility of the animal is suggested by, e.g., X.144.3, where it is found “among his 
own females” (asi svasu). I tr. the word as ‘buffalo’ sometimes elsewhere, in part following 
EWA’s gloss ‘Stier, Biiffelbulle’ and in part because some of the behavior of the vamsaga seems 
like that of a wild animal: sharpening its horns (1.55.1, VI.16.39) and thirstily approaching to 
drink (1.130.2, V.36.1, VIII.33.2). Esp. telling are V.36.1, where the thirsty animal is 
dhanvacara- ‘roaming the wasteplaces’, and VHI.33.2, where the thirsty animal is ‘following its 
own track’ (svabdin-, on which see comm. ad loc.). In any case in our vs. I think there is only 
one male bovine at issue — the virile bull, yoked by Indra. 


X.102.8: To harmonize with the other occurrences of 4stra- (IV.57.4, V1.53.9, 57.2), I would 
change the tr. of astravin- to ‘goad in hand’. The subject is probably Mudgala, though the goad 
and the kaparda- hairstyle are also characteristic of Pusan, as Old points out (see also Ge n. 8ab 
and Don n. 14). 

The goad and strap also appear in the agricultural hymn IV.57.4 in conjunction with 
Sundm. sundm varatra badhyantam, suném astram td ingaya “For prosperity let the straps be 
bound; for prosperity brandish the goad.” In that vs. I take sundm as an adverbial acc.; here I 
construe it with acarat “achieved prosperity,” more lit. “practiced / proceeded to.” It would be 
possible to take acarat as a (quasi-)aux. with a4néhyamanah “continued to / kept binding,” but I 
think the point here is that the binding needs to be done quickly and efficiently. 

As for varatra- ‘strap’, see X.60.8, where a yoke is tied with a varatra-. 

In IV.22.9 I tr. Armuhi ... nrmnani as “activate your manly powers,” arguing (comm. ad 
loc.) that nrmnd- does not refer to manly deeds but the abstract powers that allow these deeds to 
be performed. Such an interpr. works better here as well, since the yoking just performed makes 
it possible for the chariot victory to be achieved. This is directly expressed by the end of d ¢évisir 
adhatta "he assumed his powers." I would therefore emend the tr. to “activating his manly 
abilities.” 

I am not sure who the “many folk” (bahu- jéna-) are or why they are the beneficiaries of 
this action. Quite possibly the spectators, who will speak the next vss. (9-10). 

I am in agreement with Ge (n. 8cd) and Don that the subject in the 2nd hemistich changes 
to the bull. 


X.102.9—10: These two vss. are the direct speech of the spectators watching the unexpected 
victory. So also, e.g., Ge and Don. They in fact include vs. 11 in this direct speech section, but I 
consider it a summary vs. and the “moral” of the hymn. 

X.102.9: On the root noun yijj- and the “strong” forms yiifjam (here) and du. yiifja (1.162.21) 
see Schindler (Rt noun s.v.), who takes these forms as secondarily strengthened on the model of 
paradigms like sént-/ sét-, with the weak pres. stem yufj- as the basis. Our form occurs at the 
end of a Tristubh line, where the ordinary acc. sg. yijjam wouldn’t fit; yiijam is fairly common in 
the iambic cadence of dimeter lines. As for dual yiifjam, its metrical position also favors a heavy 
syllable; see comm. ad loc. 

The position of the wooden club is expressed in phraseology very similar to that of Vrtra 
after his smiting in the famous Indra-Vrtra hymn, 1.32.10: kasthanam madhye nihitam sériram 
“his body sunk down in the middle of the race courses” versus our kasthaya madhye drughandm 
Sadyanam. Although that particular pada in 1.32 does not have a form of V sf ‘lie’, it is the 
signature verb of that section of the hymn and our sé#yanam may be meant to recall the larger 
context. I find it hard not to interpret the expression here as a direct echo of that well-known 
hymn. 

On the second hemistich, see comm. ad 7-8 above. 


X.102.10: With others, I consider this vs. to concern the wooden club, which was also the focus 
of attention in vs. 9. However, I think the club is assimilated to Mudgala, who (in my view) has 
been impotent and inert like a piece of wood. But just as the club has pulled off an improbable 
victory in the race, so Mudgala has (re)gained his potency. The key to this interpr. is pada b, with 


the verb 4 sthapayanti “they make mount.” On the one hand, as Ge (n. 10) suggests, after the race 
the bystanders just pick up the club and put it on the cart — as opposed to its yokemate, the bull, 
who will be fed, watered, and possibly allowed access to the waiting cows. On the other hand, 
‘mount’ can be meant sexually (see the use of asthapayadhvam in the immed. preceding hymn, 
X.101.11), and so we can infer that Mudgala has recovered his sexual powers and can mount his 
wife. The negatively viewed excreta of vss. 5—6 have been, in some sense, transformed into 
positive sexuality, as is even clearer in vs. 11. 

The apparent nonsequitur of the last pada, with “the higher end of the chariot pole” 
(uttaro dhurdh), is, again in my view, a reference to the new ritual model with the Sacrificer’s 
Patni. As disc. in my 2018 art. cited above (22-25), the chariot pole, with one side slightly 
higher, is a metaphor for the new ritual pairing, with husband and wife both yoked to the same 
pole, but his side somewhat higher. In our vs. the husband’s (/wooden club’s) side is given a 
slight edge, but an almost equal yoking is necessary for the chariot to go forward. 


X.102.11: As noted above, although Ge (/Don) consider this vs. part of the spectators’ reactive 
direct speech, I take it instead as a summary of the successful outcome of the race: the recovery 
of the fertility of both Mudgala and Mudgalani (and, by extension, the success of the new ritual 
model). It is in essence the last vs. of the hymn narrative, since vs. 12 is in a different meter and 
celebrates Indra. The Ist person speakers of the second hemistich of vs. 11 are not the narrative- 
internal spectators but the ritual officiants who have recited the hymn and express their hope for 
similar success from their ritual performance. The “charioteer” (zath7-) in c is a metaphorical 
reference to the ritual Patni, identified with Mudgalani the charioteer(ess) in the narrative just 
recounted. 

On the “Avoided Wife” (parivrkta) esp. in the later ritual lit. (there usually parivrkt), see 
my SW/S'W 99-110. One likely reason she is “avoided” is that she has failed to have children 
(/sons), and here she recovers her husband by “swelling” — that is, lactating as a consequence of 
birth -- itself a consequence of his “dripping” with semen, as a sign of the recovery of his 
potency. The dripping is in turn a sort of transformation of the bull’s pissing in vs. 4. Ge (n. 11b, 
with his tr. fld. by Don) considers masculine sifcdn as a substitute for fem. sifcantiat pada-end, 
so that she would be both swelling and dripping. But the image of both members of the married 
couple exuding fertile fluid is surely stronger than assigning it only to her, and a poet capable of 
composing this complex hymn could surely have found a way to incorporate the fem. part. 
sincantt had he intended that form. 

The “poor (water) wheel” is presumably a little deprecatory joke. 

The hapax esaisi- has been variously analyzed; see some of the possibilities laid out by 
Old. I follow Old and Ge (n. 11c) in taking it as built to an adj. *esd@- ‘swift’, which has been 
doubled to produce a colloquial emphatic: ‘super-swift, swifter than swift’. A very similar 
formation is found in the next hymn, X.103.1 ghanaghand- ‘smiting again and again’. The -7- 
fem. is due to matching that of rathi- (so Old). 

On sina- see comm. ad II.30.2, where I suggest ‘gear’ as a gloss. In sinavant- here | think 
it refers to material winnings, in contrast to non-material sumangd/a- ‘bringing good luck’. 


X.102.12: As noted previously, this vs. is in Brhati, like the Ist vs. and vs. 3. It celebrates Indra, 
who engineered the victory of Mudgala and Mudgalani. The first hemistich is generic — and 

somewhat off-kilter -- praise of the god: why is Indra called “the eye of the world”? The second 
half briskly summarizes the point of the hymn narrative — particularly the yoking of a virile bull 


with a impotent castrate — though without the telling details. Although Ge (fld. by Don) takes 
Mudgala to be the speaker, I see no reason for this assignment. 

I follow Old and Ge (12cd) in taking vfsanda as an irregularly distracted instr. sg. (beside 
vrsna 2x), not a dual. One of the two occurrences of vésndis in fact in the next hymn, X.103.2, 
and (faulty) distraction is possible there too. Though most of X.103 is in Tristubh and the form is 
in a good Tristubhs cadence (... -hastena visna), two of the three other pada in this vs. are 
actually Jagatis with the cadences jismiina (a) and dhrsniind (b), so * vrsana (d) would be possible 
(though producing a light penult); a similar faulty disctraction would also be possible in c: 
sahadh(")vam. 


X.103 Indra 

As noted in the publ. intro., there is considerable lexical chaining in the hymn. 

This hymn has several features reminiscent of the previous one; see comments esp. to 
vss. 1 and 2. 


X.103.1: The passages collected by Ge (n. 1a) make it clear that “horns” should be supplied in 
the simile. Ge also supplies “weapons” as object in the frame, while I take the participle simply 
as reflexive. Ge’s addition is certainly possible. 

As noted ad X.102.11, the hapax double cmpd here ghanaghand- ‘smiting and smiting, 
smiting again and again’ is constructed like esais+ in X.102.11, if the latter’s analysis as esa-esa- 
/ -7is correct. Note also that the base ghand- is found in the unique cmpd dru-ghanéa- ‘wooden 
club’, which in X.102.9 is yoked with the bull for Mudgalani’s chariot race. 

Although samkrandana- is glossed as intrans. (Gr “briillend’; Ge’s “Heerrufer” is ambig.), 
-ana-nominals ordinarily pattern with -dya-verbs and have transitive value; see in fact Ksobhana- 
in the preceding pada. Here I supply as its obj. the carsan/- that is construed with ksdbhana- in b. 


X.103.2: The already heavy phrase samkrandano ’nimisah of 1b becomes even more so in its 
instr. transformation samkrandanenanimiséna in 2a. The lexical chaining is initiated with a bang! 
Note that this transformation eliminates the caesura in this pada (as HvN point out), a lack that 
would focus even more attention on the heavy phrase. 

Note the rhyming and morphologically parallel finals of the first two padas: ... jisnuina # 
(a), ... darsniina # (b). This figure would draw attention to the fact that these two padas are 
Jagatis in an otherwise Tristubh hymn (save for the final vs. 13: Anustubh). As noted ad 
X.102.12, one of the two occurrences of instr. sg. vésna is found at the end of our d, in contrast to 
distracted vrsanain X.102.12. I suggest there that the vfsna here could possibly be read 
distracted, given the Jagati cadences of the first two padas of the vs. Of course, this would 
produce a bad cadence, with light penult, but I think it’s possible that the distraction possibility 
was lurking in the background — esp. since the final of c, sahadhvam, could also be read 
sahadh" vam, with the same light penult, but a match to the Jagati cadence of a and b. 

The string of -ana-forms continues with dus-cyavana-. The transitive value of cydvana- is 
maintained, but with the modified nominal as obj. not subj. 


X.103.3: The most salient ex. of lexical chaining is /suhastath picking up isuhastena in 2d, but 
yudhah in b matches yuidhah in 2d (and yut-in yutkaréna in 2b). There is internal chaining 
between the forms of sam V szjin b and c: agent noun sémsrasta and ppl. samsrsta-jit-. 


The tr. of vas7as ‘willful’ is misleading; I’d now substitute ‘exerting his will / who exerts 
his will’. 


X.103.4: No chaining between 3 and 4, save for yudhain c picking up the various yudh- forms in 
2 and 3. The intrusion of Brhaspati is surprising; even as an alloform of Indra, he is not usually 
excessively martial, but he certainly is here. HPS (B+I 100) suggests that Brhaspati is here 
Indra’s Hauptpriester and his charioteer, reciting Zauberspriiche. But the vs. shows him in a 
more physically active role than that of priest; vs. 8 ties htm more directly to ritual activity. 

The phrase in pada a pari diya rathena is addressed to Parjanya in V.83.7, where it makes 
more sense. As Ge (n. 4d) points out, pada d is almost identical to VII.32.11c, addressed to Indra. 
This Brhaspati vs. seems to have been assembled from spare parts. 


X.103.5: This vs. returns to Indra and modulates through a series of phonological and 
etymological figures: sthévirah pravirah ... | abhivirah > abhiviro abhisatva, sahasvan ... 
sdhamana(h) .../ ... sahoja. 

pravira-, abhivira-, abhisatvan- are found only here in the RV and so their preverbal 
prefixes must meaningfully contrast. 


X.103.6: After a few vss. without chaining, this vs. has numerous echoes in what precedes: 
gotrabhidam govidam opening pada a pick up the go- of govit, which ends 5d: in fact, of course, 
govit and govidam belong to the same stem, and gotrabhidam govidam also rhyme. Still in 
a, vVajrabahum picks up bahusardhtin 3c; jé4yantam in b jayan in 4c; pramrnantam in b pramrnah 
in 4c; and in c virayadhvam echoes pravirah .... abhivirah in Sa, c. 

In d “Indra” should be substituted for “him,” an oversight in the publ. tr. 


X.103.7: This vs. is a veritable “greatest hits” of the hymns so far: gotra- (see gotra-bhid- 6a); 
séhasa and (prtana-)sat (see V sah forms in 5, also 2c); virdh (see 5 and 6); duscyavand- (2b); 
ayudhyah and yutsu (various yudh forms: 2b, 2d, 3b, 4c, séna- (1d, 4c), avatu (4d). 


X.103.8: As noted above ad vs. 4, Brhaspati is here in a priestly (as well as martial) context. 

In c V bhafj (abhibhafjatiném), séna- (devasendnam), and V ji j4yantinam) recur from 4c 
prabhafyan sénah ... jéyan, but in vs. 4 the sénah were objects of V bhafj and V ji, whereas here it 
is the armies themselves that do the shattering and conquering. This 1s typical of the shifting use 
of the repeated lexical items in this hymn. 

The Maruts make their first appearance here. 


X.103.9: The Maruts recur here, and Varuna and the Adityas are introduced. The pres. part. 
jadyant- is found again (see vss. 4 and 8). 

The cmpd. bhuvana-cyavanam echoes dus-cyavana- (2b, 7c), but the echo -4nam/ -and- 
is morphologically misleading, since -cyavanam is the gen. pl. of -cyavd-. 


X.103.10: The vs. is structured by the ud opening all four padas. The first is construed with the 
2nd sg. impv. (d)Aarsaya (Vv hrs) in pada a, the last with the 3rd pl. impv. yantu. Since the nouns 
in b and c are neut. pl., they can either be objects of the verb in pada a or subjects of the verb in 
d. I chose the former (as did Ge), but the latter is not impossible. 


More repetitions: sétvan- (5c abhi-satvan-), mdénas- (9c maha-manasam, which partly 
overlaps with mamakanam preceding ménamsi here); ratha- (4a, 4d, 5d), jévant- (4b, 8d, 9d), 
ghosa- (9d). 

The peculiar deriv. mamakda- of the gen. sg. Ist ps. pronoun méma is striking. It is curious 
to find this diminutive/deprecatory type of formation in this highly martial context. Perhaps the 
tone is one of proprietary affection. 


X.103.11: Like vs. 10, this vs. has identical openings to all four padas, the emphatic Ist pl. 
pronoun, with a slight variation in the final pada: acc. asmdan instead of gen. asmakam. 

With Gr (and implicitly Ge) I take uttare as a nom. pl. with pronominal inflection (as 
elsewhere). 

The vttara- chains with the pada-opening ud-s of vs. 10, while the pada-openings ‘(of) us’ 
can be seen as chaining semantically with mamakanam of 10b. 


X.103.12: On apva- see EWA s.v. and esp. KH (Aufs. 52-57). It is found also in AVS IX.8.9, as 
well as AVS III.2.5 = AVP III.5.5, which are variants of our vs. 


X.104 Indra 

As indicated in the publ. intro., this hymn, attributed to a VaiSvamitra, ends with the 
Visvamitra refrain common in Mandala III, and it has an almost self-consciously old-fashioned 
well-made air. Like the preceding hymn (X.103) there is a fair amount of chaining between vss. 


X.104.1: The dat. prn. wibhyam both ends pada a and begins pada c; in between pada b ends with 
the rhyme form fd#/yam. Pada-final aibhyam recurs in 2c and 3b. 

On the curious bahuv. vipra-vira- see comm. ad [X.44.5. The sense presumably is that the 
creators of ritual speech are just as heroic as more martial men. 


X.104.2: Ge construes gen. sutaésya with jathdram prnasva “fill your belly with the pressed 
(soma),” and it is conceivable that V pr ‘fill’ could take a partitive genitive. However it ordinarily 
takes the instr., and it seems better here to take nfbhih sutésya in b as parallel with apsi dhitésya 
in pada a. That in IX.62.5 (cited by Ge n. 2ab) apsii dhuato nrbhih sutah is a single phrase 
supports this analysis. Another passage containing jathdram V pr with a potential gen. is found in 
V1.69.7 somasya ... jathétam prnetham, where Gr and Ge both construe the gen. with prnetham. 
However there as well the gen. is better taken with the preceding verb: pibatam mdadhvo asyd, 
sOmasya ..., like our pba. The fact that the preceding vs. in this hymn ends with the short 
exhortative clause piba sutésya provides addition support for a syntagm piba ... suitasya here. 

I take jathéram prnasva as a brief parenthetic clause, rather like the p/ba sutasya that ends 
the previous vs. (1d). The rel. clause in c then hangs off the genitive complements of pba in 
pada a. 

The root affiliation of the verb mymksuh in c is unclear. Gr takes it as the pf. to the desid. 
of V mih ‘ausgiessen, pissen’, with the developed sense ‘reichlich zustrémen’. Ge tr. 
“schmackhaft gemacht haben” (root affiliation?). Kii (387) takes it to Vmyaks ‘attach, be 
attached’ but in an unusual constr., tr. "Den bei sich halten die Presssteine, Indra fiir dich ...,” 
which satisfies neither syntactically nor semantically, though it accounts for the -s. Somewhat 
daringly, I take it as belonging semantically to V mih ‘piss’, but after the roots mih, myaks, and 
* mis (‘mix’) had become hopelessly confused. My ‘trickle’ is a semantic development of ‘piss’. 


The pl. tébhihin d has no clear referent, but it probably refers to plural soma drinks; as 
Old points out, the soma described in padas a, b, and c could almost be taken as three different 
somas. 


X.104.3: On prayas, see Keydana (Inf. 201—2), who denies that it’s, technically, a real infinitive. 
Nonetheless, it might as well be. Moreover, he bases his decision on the fact that the subject of 
the putative inf. would fill the recipient role in the matrix clause, but I think it’s possible, and so 
tr., that the expression of the recipient is limited to vfsme in pada a, with aibhyam in b reserved as 
subj. of prayar. 

On dhéna- as ‘nourishing stream’, see comm. ad I.2.3. Ge’s “an den Reden” relies on an 
out-of-date interpr. of the word. Instead, cd indicates that Indra is receiving both soma and verbal 
praise. 

The tr. of sdcya as ‘ably’ in d was conditioned by its chaining with sacivah in the next 
pada, 4b. Another ex. of chaining: sudsya in b repeats the same in 2b (and 1d). 


X.104.4: The phrase “in the house/dwelling of Manu” (mdnuso duroné) is found four times 
elsewhere (VII.70.2, VIII.87.2=X.40.13, X.110.1), three times in ASvin hymns, once in an Apri 
hymn in a Jatavedas vs. (X.110.1), and here in an Indra hymn. It is always in a ritual context and 
presumably refers to the ritual ground. 

Act. grnantah contrasts with passive grnandh in the previous vs., 3d; as just noted sacivah 
(a) chains with s@cya in 3d. 


X.104.5: This vs. is essentially a continuation of vs. 4, with Indra’s praisers as subject, achieving 
their goals through Indra’s aid. The vs. lacks a finite verb; I take the participle dadhanah as 
predicated. 

The participial phrase utim ... dadhanah echoes vayo dadhanah in 4b. Another echo is 
furnished by the vs. opening pranitibhis te haryasva (5a), which matches 4a Wtf sacivas téva in 
structure: INSTR fe VOC (Sa) : INSTR VOC f4va (4a). Here the fe is expanded with a series of 
genitives, sus(oh ... susumndasya pururticah. The opening instr. is matched by sinrtabhih at the 
end of the vs. And wtfof 4a is repeated as #timin c. 

The form sustoh has caused much consternation, summarized in brief by Scar (637). 
Since a root noun cmpd suszu- would be ill-formed, lacking the stem-final -texpected for roots in 
short resonants (like -sai-t- itself), another analysis is required. Re’s 1937 suggestion (reported 
by Scar) that it belongs to a stem *su-sfotu- ‘praiseworthy’, whose gen. *sustotoh underwent 
haplology, is appealing, if not definitive. 


X.104.6: The banal first hemistich packs in a lot of echoes from earlier in the hymn: /arivo 
haribhyam picks up haribhyam (1b) and Aarivah (2a), not to mention Aaryasva (3b, 5a); sutasya 
is also found in Id, 2b, 3b; upa ... yahi= upa yahi (1b) as well as prayar (3b); pitdye recalls pitim 
(3a); sOmasya = somah (1). Only bréhmaniis new. 

The second hemistich shakes things up a bit. In pada c it is striking that the sacrifice goes 
to Indra, not vice versa (as in la yajidm upa yahi), and that (at least in my interpr.) Indra has 
been patiently waiting for it (Asémamdanam) — not a characteristic Indraic trait! (Ge’s der 
Nachsichtigen [“indulgent, forgiving”’] is hardly more Indraic.) 

Then in d Indra is called both “pious” (dasvan) and “the visible sign of the rite” 
(adhvarasya praketah). To treat the second anomaly first: this description is far better suited to 


Agni, and is in fact applied to him in a pada almost identical to this one: VII.11.1 maham asy 
adhvarasya praketdah (cf. also 1.8.8 ... adhvarasya kettim also of Agni, and other similar 
expressions). It is of course possible to construct a rationale for using this phrase of Indra: his 
presence at the sacrifice is the sign that it is actually proceeding. But the change of referent is 
jarring nonetheless. 

As for dasvams-, this very well-attested stem is used overwhelmingly of mortal 
worshipers, but here it must modify Indra. Gr gives a handful of passages where it modifies 
divinities: gods 1.3.7, Savitar I.110.5, and esp. Varuna X.65.5, 6, X.113.5 in the pada-final 
formula vérunaya dastise. Given Varuna’s ethical proclivities, “pious” fits him rather better than 
the freewheeling Indra, and in X.65.5—6, as I say there (comm. ad loc.), the hymn has a tendency 
to attribute human ritual roles to gods. For I.3.7 and I.110.5 see comm. ad locc. Ge simply 
ignores the usual sense of dasvams- and tr. “der Freigebige.” There is no note on the passage, so 
I don’t know if he thought that this sense was possible for das'vams- or if he misread the word as 
dasvan ‘rich in gifts’ (or thought a pun on that form was intended). 

The cluster of un-Indra-like characteristics in this hemistich seems intended to jar the 
audience out of the complacency fostered by the standard tropes that have dominated the hymn 
so far (and will return). 


X.104.7: As in a few other places, suvrkt/- is a secondary bahuvr. referring to the recipient of 
“well-twisted” hymns, not the hymns themselves. See comm. ad II.4.1. It is used of Indra in 
X.74.5. For an exactly similar usage, see susasti- in 10a. 

In the face of near-universal agreement that namasyéis underlyingly namasyah and a 
nom. pl. (Pp., Gr, Ge), Old points out that desid. substantives in -ya do not form plurals and are 
normally adverbial frozen instr. sg. -- though he allows as how the instr. sg. would produce a less 
natural (“minder natiirliche’’) construction here. Nonetheless, I find an instr. perfectly acceptable 
semantically and much more likely morphologically: the singer produces the songs with a desire 
to do homage. 


X.104.8—10: After seven relatively banal vss. about Indra’s journey to the sacrifice and the 
predictable delights that await him there, the last three vss. (before the Visvamitra clan refrain, 
vs. 11) concern Indra’s exploits, esp. the Vrtra battle. 


X.104.8: An unobtrusive chaining connects this narrative vs. with the ritual one(s) preceding: 7b 
suté-ranam : 8a su-rdna(h). 

I am puzzled by the instr. yabA/h in b, referring to the seven divine waters of pada a. In 
Ge’s tr. and in the publ. tr., it seems to portray the seven divine waters as the instruments by 
which Indra crossed the sindhu, but this makes no sense. Lii (132-34) shares my puzzlement, but 
I do not find his solution any more satisfactory than Ge’s: he (re-)interpr. sindhu- as ‘Meere’ and 
V Fas ‘durchdringen’, with the seven waters of pada a the waters freed in the Vrtra battle. (Pada 
c then gets construed with d, with the 99 streams constituting the gati- that Indra produced for 
the gods and Manu.) There is a simpler solution: to take yabhzh as an instr. of accompaniment, to 
be construed with sindhum. In other words, Indra crossed the sindhu along with / in addition to 
the seven divine waters (presumably, indeed, the saptd sindhavah). This goes somewhat 
awkwardly into English, but is perfectly compatible with the Sanskrit. I would now emend the tr. 
to “Seven are the divine waters ... along with / in addition to them you ... crossed the boundary 
river ...” The 99 streams in c are then additional riverine barriers to cross. 


X.104.9: Ge takes cakaértha in c as a gaming term and tr. “Die du ... gewonnen hast.” But though 
terms like Arté and kard (see his n. 9c) do have such senses, I do not know of other exx. of the 
bare finite verb being so used. I take the verb in its standard sense, and think it probably means 
that in freeing the waters he actualized them, as it were — made them really exist. It’s also 
possible that VAris a dummy verb or with a gapped infinitive, in the sense ’made/let flow’, but in 
the absence of anything in the context that encourages this interpr. and of any parallel 
expressions elsewhere, this seems less likely. 


X.104.10: The first word of the vs., virénya-, has attracted more disc. than I think it deserves; see 
Old’s and Ge’s (n.10a) treatments, both referring to Bloomfield, who thinks that the phrase 
virényah kratuh stands for the cmpd varenya-kratuh (RV 2x). Although the influence of this 
cmpd, not to mention the much better attested simplex vdrenya-, on the hapax virénya-is likely, I 
see no reason to emend the text. Moreover, I find overfastidious the concern expressed by all that 
vird- is not a verb and does not deserve a gerundive suffix, producing a “monstrous” (Old) form. 
On the one hand, as Ge points out, there is a denom. viraya-; however, Ge also argues that the 
denom. is intrans. and for chat reason doesn’t deserve a gerundive. So he constructs a possible 
transitive sense “desire to have X as hero/master,” which — finally — deserves a gerundive. His tr. 
of the relevant bits is “Indra muss man also seinem Meister wiinschen” (fld. by JSK, DGRV 
II.212 “Indra, the one to be desired as a hero (by men)”). All of this seems to demand too much 
machinery for what appears to be a playful riff on varenya-, hence my “proper to [/worthy of] a 
hero.” 

In any case, unless one emends to a bahuvr. vérenya-kratuh “whose resolve is worthy to 
be chosen,” it’s still necessary to take Ardtuh as identified with Indra, as Ge/JSK in fact do (e.g., 
JSK “(is) determination (incarnate),” as does the publ. tr. 

I take susastih as a secondary bahuvr., like suvrktim in vs. 7 (see comm. there), though 
it’s possible that it’s an identification like Arétuh earlier in the pada: “Indra is resolve (and) good 
praise.” 

On dhéna see comm. ad vs. 3. In context Ge’s “Reden’”’ fits better here (with the verb 
itte), but if good contextual fit were our highest interpretational criterion, the RV would look 
very different. As in vs. 3 the point here is that Indra receives both praise and soma. I consider 
this to be signaled by ufapi opening b. In my opinion there’s a tricky shift of function in susastih 
at the end of the preceding pada. In pada a it is a secondary bahuvrihi ‘receiving good praise’ 
modifying Indra, but it reverts to a karmadharaya ‘good praise’ in order to serve as conjoined 
subject of ftte in b, where dhénd is either a conjoined nominative — a series of singular subjects 
can take a singular verb — or an instr. “along with the (soma-)stream.” 

Pada d contains another identification of Indra with an abstract entity — here “superiority” 
(abhistin). 

This last vs. before the clan refrain exhibits some ring-like behavior with the beginning of 
the hymn: puruhita- (1a, 10b), (vipra-)virah (1c): virénya- (10a), dhéna- (3a, 10b). 


X.105 Indra 

On the extreme metrical and textual problems in this hymn, see publ. intro. (in addition to 
detailed discussions below). I will not engage further with the meter. 

The hymn also acts like a dress rehearsal for the impossible X.106 that follows 
immediately — still within the realm of possible decoding, if barely, but pushing the envelope. 


X.105.1: The meter of this 1st vs. is esp. aberrant. See Old. 

The publ. tr. follows Old’s alternative word division 4va smasaru dhad vah, which 
requires no change to the Samhita text and has the merit of providing a full form of the ‘beard’ 
word: -smasaru- is found also in the cmpd /dri-smasaru in X.96.8. (It is likely not an accident 
that Adryate is found shortly before the ‘beard word’ here.) Ge (n. 1b) suggests rather a haplology 
* §masa(ru) rudhad, which is also possible. But I find his suggested meaning less likely than the 
one associated with the Old reading. Ge thinks Indra’s beard will dam up the water=soma and 
keep Indra from drinking; Old that the beard (which surrounds Indra’s mouth after all) will 
descend into the water=soma to drink. Since I prefer Old’s reading, the publ. tr. should have an 
asterisk before “descend.” 

On vatépya- see comm. ad IX.93.5. 


X.105.1—2: Note that 1b, 2a, and 2c all end with monosyllables (vah, véh, and dan) respectively 


X.105.2: As Old points out, yaésya stands in effect for * yo asya— or perhaps better * yO yasya. 

There is some disagreement over the grammatical identity of véA. Gr takes it as the gen. 
sg. of vi- ‘bird’; he is followed by Lub (who does not, however, discriminate between nom. and 
gen. véh). By contrast Ge considers it the 2nd sg. to the root pres. of V vi ‘pursue’, and I concur: 
the parallel 1.63.2 4 yad dhart indra vivrata véh seems to me decisive. 

In b &rvantanu (i.e., Pp. arvanta anu sépa) Old suggests a haplology from arvanta *tanu- 
Sepa, a reading that also requires erasure of the accent on sépa. Given the difficulties in 
construing dnu sépa, I have accepted his haplology. 

Flg. Lub (Nominal Acc., 30), I take raj/- here as equivalent to raji- ‘line’ (X.100.12) (raj 
in VI.26.6 is a PN.) Lub considers our form accentually older. See comm. ad X.100.12. 

As noted ad X.99.6, patir dén “lord of the household” is a somewhat incongruous 
designation for Indra, and it hardly fits the context here, with its emphasis on the speed of Indra’s 
horses: he’s unlikely to be sitting at home. 


X.105.2—4: At least acdg. to my interpr. the two relative clause of 2 (vasya) and 3ab (yf), with 
two different referents, are never resolved. Instead 3cd begins a new subord. cl. (vad), whose 
main cl. is (sort of) found in 4. The syntax thus adds to the general shiftiness of the hymn. 


X.105.3: The apparent mockery of Indra begins here. 

Another monosyllable, yo, though not in final position. Assuming that the standard 
identification of this form as gen.-loc. du. of the rel. prn. is correct, it is the only instance of this 
in the RV; the ordinary form is disyllabic y4yoh. The pada-opening sequence 4pa yon plays off 
sacayOh opening 4a. 

The verb papaja is the only verb form attested to a putative root V pain Sanskrit (though 
it has abundant cognates across IE). On the grounds of accent and heavy redupl., Sch (Intens. 
151-52) takes it as an intensive (so already Old, contra Wh), though with ¢-less perfect-like 3rd 
sg. ending. Kii tacitly accepts this non-perfect interpr., since he does not discuss the form; his tr. 
of the passage (336, 525) follow Sch’s. As an intens., the verb matches carkrse in the same 
position in 4a. Note the distant phonetic figure with the preverb in tmesis: apa ... papaya. 

On the position of n#in Lub’s pada division, see comm. ad X.111.7: pace Lub, nd is not 
pada-final, but internal in the next cl. 


Note rhyming bibhivan # / tavisivan # at the ends of padas b and c, anticipating siprinivan 
at the end of 5c. 

Although Ge takes c with ab, and of course the verse boundary favors this, the yad clause 
of pada c does not belong logically with ab: if Indra is apart from his horses, he hasn’t yoked 
them. Pada c makes more sense with the contrastive 4a. 


X.105.4: The sequence sécayoh (also in 9c) can be resolved in several different ways. The Pp. 
takes the second word to be ayo, presumably gen./abl. of ayi- ‘lively’, while Gr (fld. by Lub) 
prefers ayoh (gen./loc. du. of ayém) and Old and Ge yoh (gen./loc. du. of rel., as in 3a; so 
apparently also Sch [Intens. 108]). The first is unlikely; the other two have complementary 
merits and demerits. The rel. prn. would account for the accent on cérkrse, but would leave us 
without a main cl.; the demonstr. has the exact opposite qualities. I weakly favor the demonst. 
ayoh, despite the verb accent. The identical sequence in 9c appears to have the demonst., as do 
those in I.174.6, III.54.2, and I also feel that a main cl. works better in context. I do not have an 
explanation for the accent; we could ascribe it to the supposed corruption of this particular hymn, 
which seems facile, or to the parallelism of the intens. pépa/a in 3a (though the forms are not 
phonologically or morphologically similar), but I do not find that satisfactory either. Perhaps 
because it implicitly contrasts with the same verb to be supplied in c, it has contrastive accent. 

The form upanasdh has been much discussed: see esp. Old and Ge. I follow Ge’s 
suggestion (n. 4b) that it is a Beiwagen, an auxiliary vehicle of some sort — as a metaphorical 
measure of Indra’s relative unimportance in comparison to his horses (in the teasing vein found 
in this hymn). 

The opening of the vs. sécayoris paralleled by the opening of the hemistich nadéyor 
vivratayoh. Note that vivrata- was also found in 2a; the term associated with it there, suyiija, has 
already been actualized in 3c yad yuyujé “when he has yoked (the two).” 


X.105.5: The ref. of the dual vyacasvanta in the simile is unclear. Ge takes it as modifying the 
horses and meaning “die gleichsam Platz haben,” which is unsatisfying on several counts; it’s 
not really a simile and vydcas- doesn’t mean simply ‘place’ but ‘expanse’. The identical form 
vyacasvanta is found in VI.25.6, referring to the two opposing martial forces, which is no help 
here. The fem. pl. vyacasvatih is used twice of the Divine Doors, again no help. I think the most 
likely referent is Heaven and Earth, which individually or jointly serve as both subj. and obj. of 
V vyac (in different passages), e.g., X.112.4 yasya tyat te mahiménam ..., imé mahi rédasi 
naviviktam “you whose greatness these two great world-halves did not encompass.” The point of 
such expressions is to indicate that even very expansive entities, like H+E, cannot contain Indra; 
they are themselves therefore implicitly vydcas-vant. The problem is that H+E / world-halves 
expressions are generally feminine. Here, I would attribute the non-fem. - vanta form to 
agreement with the simile frame késasvanta immediately preceding it across the pada boundary. 
The use of d4dhi V stha for ‘mounting’ heaven is found in IX.83.2, 85.9, 86.8. 

The adj. siprinivan is way overdetermined, with both an -zn-suffix and a -vant- suffix. 
The latter appears to be attached to a fem. siprini-. This reminds us of the unexpected fem. for 
masc. gen. pl. s7prininam in 1.30.11 (see comm. ad loc.). However, here I think the impetus to 
create this nonce form came from the desire to rhyme with babhvan (3b) and esp. tévisivan (3c). 


X.105.6: With Ge, I take rsvébAih as a ref. to the Maruts. 


Also with Ge, I would supply vajram as the obj. of tataksa in b, even though it seems 
somewhat odd for Indra to fashion his own mace, rather than Tvastar (though see I.121.3 
adduced by Ge [n. 6b], not to mention the next vs., 7a, where the middle voice of cakré supports 
the interpr.). (The designation strah seems to guarantee that the subj. is Indra: see 4c siira 
indrah.) 

I have no idea what to do with Matarisvan here, nor does anyone else. See comm. on the 
next vs., however. 


X.105.7: Vss. 6 and 7 seem intertwined. As was just noted, 7a supplements or indeed repairs 6b, 
and I will now suggest that Matarisvan at the end of 6 should be construed with the orphaned 
simile at the end of 7. 

The two words that form pada b, Airimaso hiriman, most likely display a playful riff on 
har1- ‘golden’ (see EWA II.806). In particular, Airimasah echoes the likewise phonologically 
deformed (Aéryate...) Smasa (ru-) in 1b, itself built on Adr7-smasaru in X.96.8, as well as Airi- 
Smasru- ‘having a golden beard’, an epithet of Agni (V.7.7, X.46.5) with the same A/77- as here. 
The word ‘beard’ seems to attract word play. Given this web of verbal associations, I’d now 
emend the tr. to “gold*bearded, golden,” in an attempt to capture the phonological manipulation 
in Airimaso. See Old on this word, though he rejects the association with ‘beard’. 

The word play continues in c: -Aanu- ‘jaw’ plays on -hdnaya ‘to smash’. Ge (n. 7c) is 
somewhat puzzled about why Indra is described as ‘having an unbroken jaw’. As he points out, 
there is a surprising amount of attention paid, here and there, to Indra smashing Vrtra’s jaws, so 
perhaps the description here of Indra’s intact jaw is a counterweight to Vrtra’s jaw injury — but 
the pun it allows with -énaya also has to be taken into account, and that pun becomes cuter 
when a different word for ‘break, smash’ is used in aruta- ‘unbroken’. 

The simile 4dbhutam nd rajah poses yet another puzzle, and the publ. tr.’s “(Indra) is like 
the infallible airy realm (?)” is worse than useless. (Ge [n. 7c] at least tries to make sense of it.) I 
don’t have a simple solution, but I can at least now offer something potentially better than what I 
produced in the publ. tr. We can start with the fact that réas- is regularly a vast expanse to be 
crossed or measured out, mostly located in or around the midspace, since birds are among its 
traversers. It could then be used here as a measure of Indra’s own vastness — hence a simile in the 
nom., as both Ge and the publ. tr. take it. However, I will tentatively suggest a bold alternative — 
desperate situations call for desperate measures. As noted just above, Matarisvan hangs at the 
end of vs. 6 with nothing to do, unintegrated into the rest of the vs.; ¢dbhutam né rajah is 
similarly positioned and similarly unintegrated in this vs. It might be possible to read them 
together, as a disjunctive simile, with an indirect connection to the Vrtra myth. Recall that in the 
archetypal Indra—Vrtra hymn I.32, after killing Vrtra, Indra, like a frightened falcon, flees across 
the raéjamsi (1.32.14 syeno na bhito ataro rajamsi). Recall also that Matarisvan is the fire-stealer, 
who brings fire from heaven (divah 1.93.6), from afar / a great distance (paravatah 1.128.2, 
IIl.9.5, V1.8.4). I suggest that in 6c/7c Indra’s flight across the réjas- is compared to 
Matarisvan’s, if we construct the simile from the undigested pieces that end those two vss. — 
however hard this is to convey in translation. I’d suggest something like the following as revision 
for both vss. 


6. He of lofty might has struck up the praise song with the lofty ones. The champion 
fashioned it with his swelling strength, 
like an artisan (/Rbhu) in accord with his intentions. (Like) Matarisvan ... 


7. Who made his own mace, to smash the barbarian easily -- he, golden-colored, golden, 
with unbroken jaw -- (fleeing) like (Matarisvan) across the 4dbhutam realm.” 


This leaves us with the always difficult 4dbhutanz. the standard ‘unerring, infallible’ does not fit 
well here (nor does it always elsewhere; see, e.g., comm. ad V.87.7). Perhaps, with semantic 
bleaching in this late hymn, ‘ineffable’. 

X.105.8: I take yajfid rdhak as referring to a sacrifice undertaken by a particular, individual 
sacrificer -- a sense that seems to be supported by X.93.8. It could also be a sacrifice destined for 
an individual god (here Indra), an interpr. that is supported by VI.49.10. 

The problem in c is josati. Ge takes it as the 3rd sg. finite verb it appears to be, but this 
comes at a high cost: he must assign it a meaning ‘please, give pleasure’ (“dass es dir gefalle’’) 
contrary to the sense of the overwhelming number of attestations of this very common root, 
which consistently mean ‘enjoy, take pleasure’. (Ge [n. 8c] cites only two parallels, which can 
both be interpr. otherwise.) One could attribute this unexpected meaning to the act. voice, as 
opposed to med. juséfe, etc., but other active forms have the ‘enjoy’ sense (e.g., josatin X.81.7). 
I prefer Old’s suggestion (explicitly rejected by Ge) that josat7is a loc. of a pres. act. part., 
forming a loc. absol. with ¢tvé. Unfortunately this is not morphologically unproblematic: no such 
part. is attested, and the status of the thematic jdsa- stem with full-grade accented root isn’t clear 
to me. It’s possible that this restrained set of forms are subjunctives built somehow to jusé-, or to 
a root aor. distinct from that stem (so Wh. Roots and Macd. VGS; see now comm. ad X.158.2) 
and then misinterpr. -- though both the voice and the accent would have to shift. Nonetheless, the 
loc. absol. interpr. causes fewer problems than Ge’s finite form. 


X.105.9: Verse-final sécayoh matches the same form opening vs. 4 (q.v.); I take then both as 
containing the loc. du. demonst. aydh. Although one might hypothesize that these two identical 
forms demarcate a section of the hymn ring-compositionally, the contents of these vss. seems too 
various to admit this explanation. I do think the dual referent should be the same as in vs. 4, 
namely Indra’s two horses — though the boat makes difficulties. 

With Gr and Ge, I take ¢retin7as referring to the totality of the three ritual fires, but the 
feminine is puzzling. For this reason Old suggests that it might instead refer to fem. entities that 
might be ‘aloft, upright’ (drdhva), like Dawns or prayers, but neither of those comes in a 
standard triad. The sequence -/ni bhiit may anticipate upasécani bhit in the next vs. (10a), which 
might account for the unusual fem. I would make a small alteration in the publ. tr., from 
“threefold one” to “triad.” 

The acc. phrase ndvam svayasasam “boat having its own glory” is left hanging in c, with 
nothing to govern it; a verb needs to be supplied. Ge goes with “board” reasonably enough, on 
the basis of 4Vruh/ sthad passages (e.g., VII.88.3); “make” would be possible on the basis of 
nearby X.101.2 naévam ... krnudhvam, and “launch/send forth” is also possible (e.g., X.116.9 
prérayam navam). In any case the boat is metaphorical; the question is what it stands for — the 
sacrifice or a hymn/sacred formulation are the most likely candidates. Cf., e.g., I[.42.1=IX.95.2 
iyarti vacam aritéva navam. 


X.105.10: Ge (n. 10a and tr.) interpr. pfsnir upasécani somewhat oddly as a dappled cow that 
pours (“die bunte Kuh, die zugiesst’’), but the same fem. upasécaniin X.21.2 he takes as a ladle 


(appropriately). I think it must be a ritual instr. here as well, qualified as ‘dappled’ because the 
substance it contains (melted butter?) has that appearance. 

It seems a little odd that Indra should be pouring his own drink, but perhaps it’s of a piece 
with his making his own mace in vss. 6 and 7. 


X.105.11: The first pada is puzzling. Ge supplies both another measuring unit, to account for the 
va, and a verb, producing “Wenn dich auch Hundert oder (mehr) dagegen (preisen).” This yields 
sense: even if 100 or more other poets praise you, Sumitra [the poet of the hymn] has praised you 
-- presumably better or more effectively. Unfortunately it also requires supplying a lot of 
material, and it also does not account well for the prdéti (his “dagegen”): V stu does not occur with 
prati. Old toys with this interpr. among others, incl. the possibility that prét expresses 
equivalence, as in II.1.8 tvam sahdsrani sata dasa prati “you are the counter(-part) to thousands, 
hundreds, tens” (cf. also II.1.15). The publ. tr. adopts this interpr., as it requires supplying no 
additional material. I now realize that at least as it appears in the publ. tr. it also doesn’t make a 
lot of sense. The point as I see it is that even if there were a hundred Indras, or heroes like Indra, 
Sumitra’s praise would be sufficient to include them all. It might be a little clearer if the tr. were 
altered to “Even if a hundred are counter(part) to you, Sumitra has praised (you) to just such an 
extent.” 

The echo clause with Durmitra is obviously some sort of joke, but of what sort escapes 
me. These two oppositional clauses with Su/Dur-mitra are matched by the last two clauses of the 
hymn. The second one, with lower-register Autsa-vatsdm “Kutsa’s kid [lit. calf]” substituting for 
the more formal kutsa-putrdm “Kutsa’s son,” has something of the same jokey feel as the 
Durmitra clause. 


X.106 ASvins 

As discussed in the publ. intro., this hymn has an impenetrable center, and verses 5—8 
therefore remain untranslated and will be furnished with minimal commentary here. For the 
simile as structural principle, the omphalos shape, and the parallelism with the Asvin hymn II.39 
see the publ. intro. 


X.106.1: As noted in the publ. intro., the opening of this vs. (and hymn) ... téd id arthayete “you 
two have just this as your aim” is reminiscent of 1.39.1 ... t¢d id artham jarethe “you two 
awaken to just this aim,” with the denom. arthaya- substituting for the acc. artham in I.39.1. The 
finite verb ‘awaken’ in that vs. is postponed to our pada c: transitive a/igah corresponding to 
intrans. jarethe in II.39.1. 

Various suggestions have been made for the (unexpressed) subject of aj/igah (see Ge n. 
1c, Old) — perhaps most likely is the hymn (or its singer) or Dawn. Properly speaking “you” 
should be in parens., since the dual obj. is expressed only by sadhricind. 

As goal of yatave, Re suggests supplying 4rtham, extracted from the verb in pada a, and 
cf. X.143.1 (also an ASvin hymn) 4rtham ... yatave. 

What to supply with sudind is the next question; as Old points out, sudind can be either 
masc. du. or neut. pl. He favors the former, and since most of the similes in this hymn refer to the 
ASvins, this might seem the better choice. But Ge’s clumsy tr. as a dual (in n. 1d he claims it can 
only be a dual) characterizing the Asvins, “die guter Wetter haben,” shows the drawback to this 
morphological analysis. Moreover, the stem sudina- is generally a neut. pl. and modifies ‘days’ 


(dhami, etc.). Such an interpr. fits the context better: the point of the simile is that the Asvins, 
who are early-morning visitors to the sacrifice, “bring” the days. 

The VP p/rksa 4 tamsayethe is a more vivid version of, e.g., 1.47.6 prkso vahatam asvina 
“convey nourishments [/provisions], o Asvins.” As disc. in my -éya- book (p. 93), the sense of 
V tams is difficult to circumscribe, given its rarity and (contrariwise) the variety of preverbs 
found with it, but ‘tug, yank’ and similar abrupt movements fit the contexts. The preverb 4 ‘here’ 
makes the action goal-directed, and ‘haul’ may capture a certain arduous quality. As Re points 
out, the verb is also playing off (v) tanvathe to V tanin b. 


X.106.2: This vs. is full of uncertain words, several of which appear to concern agriculture. I will 
not pursue the desperate and dubious etymologies and meanings suggested for them — here 
consult Old, Ge, Re (EVP XVI.74), and EWA s.vv. 

Needless to say, I make no claims of certainty about the translation — save for pada c, 
which seems surprisingly straightforward. It is probably not an accident that c also has a semi- 
parallel in 11.39.1 dutéva haévya jénya purutra “like messengers serving the people, you are to be 
called upon in many places” (cf. our ditéva ... jénesu). As with vs. | and its parallel in II.39.1, 
one word is postponed: purutra appears in 3c. 


X.106.3: Lacking opaque words, this vs. is clearer than the last. 

In b we should expect dual * past, as in the YAves. dual dvandva pasu. vira. We can’t put 
too much faith in the morphology of this hymn anyway, and I would suggest that the pas‘va that 
underlies pasvéva simply shows an assimilation to the numerous duals in -4 characterizing the 
ASvins in this hymn, particularly paksa, which immediately precedes it across the pada break — 
as well as matching the -2-/va > -eva pada-opening similes that abound in the hymn (1d, 2a, 2b, 
2c, 3d, 4b, 4c [2x], 4d, etc.). 

For ‘bright’ (citra-) livestock, see the passages cited by Ge (n. 3b). 

The goal yajuh in b may play off (sakam)yijain pada a. 

As Re points out, the ASvins are earth-circlers themselves (paérijman- 1.46.14), so it’s 
somewhat pleonastic to compare them to the same. 


X.106.4: The publ. tr. follows Ge, Re (and implicitly Old) in supplying a verb of address (“I call 
upon you ...”), with the ASvins and their trailing similes now in the acc. This is partly because of 
the apparent enclitic vah, which needs some structure to attach to, and partly because of the 
father/son configuration: one of the things sons do to fathers is call on them (e.g., VII.32.3 putrd 
na pitaram huve). But with regard to the latter, it is puzzling why both fathers and sons are in the 
dual (see Ge’s equally puzzled n. 4a). And the va/fis even more troubling: it’s plural, and if 
there’s anything the poet of this hymn knows how to do it’s produce duals! Despite Old’s 
ultimate rejection of this idea (after toying with it for quite awhile), I accept Henry’s suggestion 
that the sequence 4pi vo asmé conceals the simile particle 7va,; Old (in his toying phase) suggests 
the reading *apiva asmé, since vo would have been read va in this sandhi situation, the real 
underlying -va was wrongly restored to vo once 4p was separated from iva. This eliminates the 
problematic plural and its need for structure. Since the ASvins are relentlessly nominative 
throughout this hymn (even apparently in the untranslatable parts) as well as in the similar II.39, 
and since “I call upon” is made up out of whole cloth (the A¢vam in d, adduced by Re, is 
irrelevant: hévam 4 gamistam there is just a variant on y4jur 4 gamistam in 3b), I would simply 
eliminate “(I call upon you,) who are” and tr. the first three padas as a string of nominal similes: 


“like friends to us, like fathers, (like) sons, like ...”” Although putré lacks a simile marker and it 
might seem slightly strange to compare the ASvins to our sons, this first pada proposes a series of 
close relationships we might share with those gods. 

In the simile ugréva ruca| supply Heaven and Earth as the referents of ugra. They are 
called ugréin X.121.5 and appear with rucé in IV.56.1. 

On irya- see comm. ad V.58.4. Since it twice appears with gopa- ‘herdsman’ (VII.13.3, 
VIII.41.4), both times in similes, I have supplied ‘herdsmen’ here as well, esp. since there is an 
agriculture strain in this hymn. 

On the likely meaning of du. Avréna (presumably separate from Airéna- ‘dust’) as labia (or 
at least something “obscene,” so Old), see Old, Ge n. 4c, Re; EWA does not treat it separately as 
far as I can tell. 


X.106.5—8: Although these vss. contain a number of (apparently) interpretable words and phrases 
(e.g., 5b mitréva rta, 7d ksayad rayinam), they glitter like fool’s gold in the mass of material that 
seems frustratingly always just on the other side of intelligibility. What is most salient about the 
passage — as others have also remarked — is the phonological and morphological patterning. For 
example, forms with intensive-type reduplication or near reduplication: 6ab ... jarbhari turpharita 
... Curphari parpharika, 7a cércaram, 7b tartaritha(h), 7d parpharat, 8c turphari pharivaram, 
adjacent deformations like 7c kharamajra khardjrur, runs of slightly variant syllables like 7a 
caércaram jaram marayu, 6c (udanya)jéva jémana maderii, 6d jarayv ajaram marayu. The rare-ish 
phonemes p/and kfare especially highlighted (starting actually with pharvaresu in 2a). 


X.106.9: As noted in the publ. intro., the exit from the gibberish of the middle omphalos vss. to 
the relative intelligibility of the outer ones is teasingly accompanied by a promise of “firm 
standing in the depths.” 

In pada a I again supply “Heaven and Earth” as referents for brhdnta ‘lofty’. The fem. 
dual brhati regularly modifies rédas7the ‘two world halves’, as well as dyavaprthivi (IV.56.1, 
VII.53.1), and a reference to H+E here in the first of the post-omphalos vss. would form a ring 
with the reference in 4b, the last of the pre-omphalos vss. 

Sasuh in c matches the same word in 2b, helping to provide the ring around the omphalos 
(though not situated in the directly corresponding vs.). 

In d, flg. Ludwig (see Old), I take 4ms@ as an elliptical dual referring to two minor 
Adityas, Am&a ‘share’ and Bhaga ‘portion, fortune’ (on the close association between Améa and 
Bhaga see Brereton, Adityas, 307-8). Bhaga is indirectly present in the verb bhajatam of this 
pada, as well as (perhaps) in bhdgevita in the preceding vs., 8b. Note in passing that the poet of 
this hymn is named Bhitamésa (named in 11d and assigned the hymn by the Anukr.). 


X.106.10: The agricultural cast of the second vs. of this hymn returns in this, the penultimate vs. 
Gr and Re suggest that the hapax araigard-is a word for bee, but this seems unlikely; 
instead it seems a phonological play on the actual word for bee, saraghd-, that begins the next 
pada. Best, with Ge, to leave it untr.; in context it ought to refer to a husbandman or 
someone/thing responsible for producing milk in cows (assuming gdév/refers to an actual cow). 
In the publ. tr. I supply parenthetical “(milk)” as the obj. of érayethe in the frame, with 
médhu the corresponding object in the simile. I now think it is more likely that mddhu is used 
metaphorically for milk as well as literally to (bees’) honey and is shared by simile and frame. 
For the structure of the frame, cf. VIHI.89.7 amasu pakvdm atraya(h) “you raised/produced the 


cooked (milk) in the raw (cows).” Note also the final vs. of this hymn, lle pakvém mddhu gosv 
antah “the cooked ‘honey’ within the cows.” I would now slightly emend the tr. to “... you 
produce the ‘honey’ in the cow ... as bees produce honey.” 

On -bara- in nicina-bara- see comm. ad VIII.40.5. The explanation of this form (also in 
jihmda-bara- ‘with sloping banks’) as showing a Middle-Indic-type intervocalic voicing of pard- 
‘opposite shore, edge’ is very plausible and would fit the register of this hymn. 

I attach pada c to ab, because like them it concerns the production of a liquid substance. 

On the hapax Ainéra- and its relation to kinasa- (RV 1x, but common later), both of 
obscure etymology, see EWA s.vv. It is very likely that our hapax owes its -ara- to the 
phonological deformation that characterizes this hymn. 

Ge renders ksémeva as “wie zwei magere (Tiere),” flg. Say. ksama= ksina gauh (see 
also, tentatively, Scar p. 38 and n. 47); I’m not sure what etymon he is thinking of. But it surely 
belongs to ksdém- ‘earth’, with Old and Re. It should be an elliptical dual, (Heaven and) Earth, as 
it is in II.39.7. But here the analysis is complicated by the fact that the associated adjective 
sulyavasat ‘feeding on good pasture’ (siiyavasa-ad-) is sg. (and the Pp reads ksama). | think that 
the poet created a nonce singular (aided by the vowel-quantity-obliterating sandhi in ksameva) 
and that only the earth, conceived of as a cow (as often), is at issue. 

Note that sacethe is also found in II.39, vs. 2, though in a slightly different usage. 


X.106.11: As noted in the publ. intro., the last vs. of this hymn resembles the last one of II.39 
(vs. 8). The praises for the ASvins are proffered -- bréahma stomam in I1.39.9, stomam ... 
mdadntram here — and the poet urges the ASvins to drive near: ipa yatam in both. In both the poet 
or poets proclaim their achievement with their own name: II.39.8b bréhma stémam grtsamadaso 
akran “The Grtsamadas have made the formulation and praise song”; X.106.11d 4 bhuatamso 
asvinoh kamam aprah “Bhitamsa has fulfilled the desire of the Asvins.” 


X.107 Daksina 
This hymn has certain points of contact with the second section of Kaksivant’s 
Prataritvan hymn, I.125, vss. 4-7, which describe the cosmic rewards for the generous sacrificer. 


X.107.1: As Ge points out, daksinas were distributed at the dawn sacrifice in RVic times, in 
contrast to the midday distribution in classical Srauta ritual. The emphasis on the coming of light 
in this vs. fits this ritual fact. 


X.107.2: See I.125.5—6, esp. for our second hemistich. 


X.107.3: It is quite possible that Kavaribhyah in b is abl., not dat., as it is usually taken: “It is not 
from the stingy” (so Maurer, p. 299). I think it is likely meant to be both: the daksina doesn’t 
come from the stingy, and the great rewards of giving it don’t come éo the stingy. I would now 
allow the alt. tr. 


X.107.4: Similar cosmic fertility is described in I.124.4—7, though there is little or no overlap in 
phraseology. 


X.107.6: As Ge points out (n. 6ab), the five figures named are the poet and the four principal 
priests (Brahman, Adhvaryu, Udgatar, and Hotar) of the classical srauta ritual. 


I do not follow Ge (n. 6c, fld by Maurer, p. 299) in seeing the “three bodies of the blazing 
one” (sukrasya tanvah ... tisrah) as the three Vedas, but rather as the three ritual fires. 


X.107.7: Note the “X and which Y” construction in b. 
As Ge points out (n. 7c), there is gender attraction in the nominal pseudo-izafe clause yo 
na atma, which qualifies neut. a4nnam. 


X.107.8: Although it is tempting (a temptation that Ge and Maurer gave in to) to tr. the pf. 
mamruh as presential, “they do not die,” the parallel pf. 7vu/ has preterital value, and as Kii 
demonstrates (370-71), in older Vedic the pf. of Vmrhad past-related usage. 

Note the appearance of both visva- and sérva-, overlapping here in the late RV. Here the 
older form visva- appears in the very common fixed phrase (7dém) visvam bhiivanam “(this) 
whole world (here)” (1.73.8, 102.8, etc. etc.), while its replacement sérva- is found in freer usage. 


X.107.9: Another izafe-type construction, ... vadhvam ya suvasah. There are a surprising number 
of such nominal relatives in this hymn. 

The exact sense of antahpéyam surayah “the right to the inner drinking of liquor” is 
unclear to me (and others); it seems odd to grant to the pious and generous sacrificer access to 
the generally forbidden, or at least disdained, sura. For speculations see Old, Ge, Re. 

In d the obj. *¢an, referent of the rel. yé has been gapped (so already Say.; see Ge n. 9d). 
The defeated uninvited (é4hutah) contrast with the invited (Aaah) daksina-bestower in 5a. 


X.107.11: The first hemistich contains two elementary etymological figures: -vaho vahantt (a) 
and -vit ... vartate (b), both involving root noun cmpds. 


[X.108 Sarama JPB] 


X.109 All Gods [Brahman’s Wife] 

On my interpr. of the hymn see not only the publ. intro. but the detailed treatment of it in 
my 2016 article “Rgveda X.109: The ‘Brahman’s Wife’ and the Ritual Patni,” in The Vedas in 
Indian Culture and History: Proceedings of the Fourth International Vedic Conference (Austin, 
Texas 2007) (ed. Joel P. Brereton), pp. 207—20, which also discusses the tangled history of its 
interpr. To sketch my views briefly, the hymn is one of several in the late RV that concern the 
fraught introduction of the ritual Patni into solemn sacrifice. The hymn both proclaims the great 
benefits that the Patni brings to the sacrifice and also discounts the possible risk of placing her on 
the ritual ground in contact with the gods. The implausible interpr. that held sway previously, 
that this is a very early version of a tale in the Visnu Purana about King Soma’s abduction and 
return of Brhaspati’s wife, can now fortunately be discarded. 

My treatment of the hymn assumes an omphalos structure: the initial and final vss. (1, 7) 
present the “offense” (A7/bis4-) and its expiation; the outer ring (2, 6) the giving back of the wife; 
the inner, omphalos vss. (3-5) the wife’s activities on the ritual ground. 

As noted in the cited article, there are two not-entirely-parallel versions of the hymn in 
the AV: S V.17, PIX.15, whose interrelations I discuss in n. 54 of the article. Jeong-Soo Kim’s 
edition and tr. of AVP VIII and IX (2014) appeared long after I wrote the article and while it was 
still languishing in press, but the Kim treatment does not add much relevant. 


The hymn is too short for its position in the text; we should expect 11 vss. I discuss this 
question in connection with the two AV versions in n. 54 of the art. cit. 

I would now add a few things to the interpr. found in the article, inspired by the difficult 
vs. 5 (for more on which see below), which I did not treat in that article. Although I still believe 
that the hymn primarily concerns the ritual Patni, I think it also has connections to the 
Brahmacarin, the Vedic student, whose designation appears in vs. 5 for the only time in the RV. 
Like the Patni the Brahmacarin is an innovation in the religious structure: he is well established 
in the AV — the word brahmacarin- appears dozens of times, along with a fair representation of 
the abstract brahmacdrya-— but neither the word (save for our vs. 5) nor the concept is Rigvedic. 
The pioneering reformers responsible for the introduction of the ritual Patni were no doubt also 
implicated in the development of celibate studentship, and they must have been aware of the 
conceptual polarization that the Patni and the Brahmacarin represented — one embodying 
sexuality and fertility, the other chastity and fervent austerity. Our hymn has some 
phraseological and conceptual connections with the AV hymn “extolling the Vedic student 
(brahmacarin)” (Whitney’s title); AVS XI.5 = AVP XVI.153—55. In addition to the word 
brahmacarin- itself, also tépas- (vss. 1, 4), a word that appears in practically every vs. of the AV 
Brahmacarin hymn. Other connections will be noted ad the individual vss. 


X.109.1: As noted in the art. cit., the speakers in this vs. are mostly natural forces, esp. the waters 
both in their own form and as the boundless ocean (ékuparah salah). | suggest there that since in 
later Vedic waters are prescribed for the removal of a ki/bisd-, esp. at the final bath (avabhrtha) 
of the Sacrificer and his Wife in Srauta ritual, the waters may owe their prominence in this vs. to 
that function. I cannot so readily account for the other players. However, note that Matarisvan is 
found in the AV Brahmacarin hymn along with the waters (matarfévan ... apsif. S X1.5.13=P 
XVI_.154.4) and sa/i/é- in the same hymn (S vs. 26 =P XVI.155.6). 

Both sa/i/4- and f4pas- are ordinarily neut., but appear to be masc. in this vs. (so Old), 
perhaps as animatized forces? Re (EVP XVI.162) suggests that vifiiharas t4pa(h) is the 
“resolution” of an avoided three-member compd * viJuharastapas (no accent given), an 
explanation I am somewhat sympathetic to, though it would help if he had indicated what he 
thought it meant and what its structure would be. Perhaps a 2nd member dvandva -/aras-tapas- 
in a bahuvrihi: *“possessing staunch rage and fervor”? But we must deal with the ill-assorted 
elements we have in the text. 

As also disc. in the art., the brahma-kilbisd- could be either an offense committed against 
a brahman or by him. I opt for the former (as do most interpr.). The precise offense, in my view, 
is the separation of the Wife from her husband when she performs her duties on the ritual ground 
and interacts with the gods there, in what could be interpr. as sexual contact. Even though the 
brahman probably initiated the ritual, the separation could technically be considered a ki/bisa- 
committed against him. 


X.109.2: This is the first mention of the “giving back” of the Brahman’s wife. The list of gods 
involved in her return remind us of the gods who serve as husbands to the bride before she is 
married to her human spouse in the wedding hymn (X.85.40—41) — as I am not the first to notice. 
The first and last gods there are Soma and Agni, matching the endpoints of our list here. 
However, the middle figure in the wedding hymn is a Gandharva — not a good functional match 
for Varuna, or Varuna and Mitra, here. As I suggest in the art. cit., the Third Pressing, in which 
the Wife has a major role, with simulated sexual contact with the gods, is dedicated to the 


Adityas, whose two principal gods are Varuna and Mitra — this ritual episode may be alluded to 
here, but see also below. 

There is much discussion about the derivation of the agent noun anvartita to 4nu V r(t) 
(the Pp. interpr.) or anu V vrt with simplification of *anuvart- (see Old, Ge n. 2c, etc.)? Old 
favors Vr(t) and is fld. by Ge, Tichy (Nom. ag. 126, flg. I. Eichner-Kiihn), with the sense 
‘demand-er back’ (Zuriickforderer). But since the few passages adduced for this lexeme are late 
and seem divergent in sense, I favor the connection with V vrt (as does Re, but he thinks it means 
“consentant”). The lexeme dnu V vrt is reasonably well attested in both RV and AV and means 
‘follow after, escort’, which fits the context well. The AV has a future 4nvartisye in a wedding 
context (S XIV.1.56=P XVIIL6.4). The form is phonologically ambiguous in the same way as 
ours, but Wh (AV ad loc.) and Kim (Index verborum s.v. var?) both interpret as *dnu vartisye. 
sékhibhir navagvath, ka iman vidvan vi cacarta pasan Wh “This [is] that form in which the 
young woman dressed herself; I desire to know with [my] mind the wife moving about; I will go 
after her [/escort her? swj] with nine-fold comrades: who, knowing, unloosened these fetters?” 
The “fetters” in d are “the fetters of Varuna” (mentioned explicitly in the two flg. vss., 
XIV.1.57—58), with which the bride is briefly bound at the beginning of the wedding ceremony, 
before being released to marriage. That Varuna is the anvartita in our vs. seems significant. 

I render mutrah here as ‘ally’, an appositive to vérunah, rather than as the god Mitra 
(contra the standard tr.), primarily for this reason: i.e., that the idiom dnu V (v)rt is also found in a 
passage that links Varuna (alone) with the wife (jay). It is also the case that there’s a singular 
verb and agent noun, though that is not so strong an argument, since singular nouns in series can 
take singular verbs. 


X.109.3: This vs. has received a number of (over-)elaborate interpr., bending it to fit the puranic 
story (or whatever scenario the interpr. favors). I cannot engage with these in detail; see the 
extensive disc. of, e.g., Old, Ge, and Doniger (275-77). Suffice it to say that the supposed plot 
the interpr. see does some violence to what is actually in the text. 

In my interpr. the vs. concerns the Patni’s activity on the ritual ground. Her presence 
there is announced in b. In pada a the standard interpr. assume that the hand belongs to someone 
else, but I take it to be hers (see pada-final asya(h)). Only she can touch and transfer the ritual 
substance from the earthly to the divine realm. Her exclusive role in this transfer is further 
treated in pada c: she does not allow a proxy or messenger to be sent; she must do it herself. As I 
say in the art. cit., the mid. perfect ‘asthe with dat. inf. may go too easily into idiomatic Engl. 
(“stand for” = “allow, permit”), though Ge’s “gestattete” is sim. (Kiti doesn’t treat this passage.) 
Note the double dative infinitival phrase dutaya prahyé. 

I do not have a particularly good explanation for pada d. I do not think it has to do with 
tension and hostility between the two varnas, brahmans and ksatriyas, although I think this vs. 
probably contributed to the reorientation of this expanded hymn in the AV to just this issue. (See 
n. 54 in my 2016 art. for disc.) Varna-consciousness barely exists in the RV, though it does begin 
to surface in the later parts of the text. But even there the relation between king and priest is 
generally one of cooperation and complementarity. I think such a situation may be depicted here: 
she is the wife of the Brahman, quite possibly a/the priestly sacrificer, but the correct 
performance of the sacrifice ensures the continued successful function of the overarching social 
and political structures — the kingdom and its ruler. Note also that the AV Brahmacarin hymn 
contains a very similar statement: AVS XL5.17=AVP XVI.54.7 brahmacaryena tapasa raja 


rastram vi raksati “By brahmacarya and by fervor the king protects his kingdom.” In both cases 
kingship is supported by the characteristic activity of priestly personnel. 


X.109.4: This vs. continues the celebration of the Patnt’s critical role in the sacrifice. It is a 
canny move on the part of the ritual innovators who recently introduced the Wife into the 
sacrifice to ascribe these praises of the Wife to “the ancient gods and Seven Seers” (devda ... 
purve, saptarséyah), thus providing this innovation with a supposedly primordial pedigree. 

My interpr. of what they say is quite different from the standard, turning on a different 
understanding of the hapax durdha- (besides the standard tr. and comm., see also Scar 252). It is 
generally taken to mean ‘disorder’; by contrast I interpr. it as ‘difficult to place’. It is not that she 
causes trouble in heaven, but that she performs difficult and dangerous tasks in the sacrifice — 
particularly the preparation of the sacrificial animal — and transfers the perilous material to the 
divine world. 

The standard interpr. also must take Upanitaas ‘led away’ (Wh [AVS V.17.6] ‘led away’, 
Don ‘taken away’), referring to her supposed abduction. But ipa doesn’t mean ‘away’, but its 
opposite ‘up to, near’; moreover dpa V nvhas a technical idiomatic meaning: ‘initiate’. Given the 
presence of brahmacarin- in the next vs. (Sa), it is difficult to believe that this technical meaning 
wasn’t in the poet’s and audience’s minds, since already in the AV the Brahmacarin undergoes 
Upanayana; see, e.g., AVS XL.5.3. Here I think both the additive meaning ‘led near’ and the 
technical ‘initiated’ are meant: the Wife is led into intimate association with the personnel and 
activities of the sacrifice, and she is also initiated as a performer in her own right. (In Srauta ritual 
the Patni undergoes Diksa along with her husband.) 


X.109.5: For another take on this vs., which I find no more plausible than the others, see HPS 
(B+I 120-22). 

This vs. contains the only occurrence of brahmacarin- (or brahmacarya-) in the RV. As 
noted above, I think the poet who lobbies so effectively for the new ritual Patni in this hymn also 
infuses the hymn with hints of the Brahmacarin. I also think the poet was well aware of the 
literal sense of the compound ‘practicing brdhman’, in addition to its newly developed technical 
sense. This is immediately evident in the double etymological figure that opens the vs.: 
brahmacari carati vévisad visah. Here I think that carati functions as an auxiliary, reinforcing the 
iterative value of the participle vévisat (“keeps constantly laboring”). If brahmacar7is interpr. in 
its literal sense, this would mean that the priest/poet, who produces formulations, just keeps 
doing what he’s always been doing in the ritual, while the newly introduced Patni, the “wife of 
the formulation” (brahmajaya-), a possible interpr. of that cmpd. (see 2016 art.), brings novelty 
to the ritual. If brahmacarvis interpr. in its new idiomatic sense, the student keeps accomplishing 
the many types of cosmic deeds attributed to him in the AV Brahmacarin hymn. 

The second pada is difficult, in part because ékam can be interpr. in diametrically 
opposed ways: does he become one limb of the gods, of which there are potentially more, or the 
single limb of the gods, of which there are no more? As is often my technique, I think it can be 
interpreted as both. On the one hand, if brahmacarrefers here to the standard ritual formulator, 
the priest-poet, pada b may be pointing out that he is now (just) one limb of the gods; the new 
Patni is another, and together they will form a more effective team. This could also be true if 
brahmacart refers to the student (forming a polarized pair with the Patni), but I think “the 
single/only limb” interpr. fits the student better — if we’re allowed a more expansive interpr. of 
anga- ‘limb’. In the wedding hymn X.85.30 sg. 4igam clearly refers to the bridegroom’s penis; 


the designation “one/single limb” would make that referent even clearer here. Of course, it’s a 
shocking paradox to call the chaste student “the penis of the gods” — but the kind of shock a 
RVic audience would enjoy. Moreover, the Brahmacarin is credited with an astounding and 
unambiguous sexual act in the AV Brahmacarin hymn: § XI.5.12 = P XVI.154.2 brhdc chép6 ‘nu 
bhiimau jabhara/ brahmacari sificati sanau rétah prthivyam “He “bore down” his lofty penis on 
the earth; the Brahmacarin pours semen on the back, on the earth.” (On the sexual idiom dau 

V bhrsee my 1981 ‘A Vedic sexual pun: dstobhayat, anubhartri, and RV 1.88.6” [Acta Orientalia 
42 (1981[82]) 55-63].) It seems that the very fervor of his chastity makes him prodigiously 
sexual. 

I don’t quite know what to do with pada c, which has provided (weak) support for the 
abduction narrative — though I now have a few new ideas. 

The first problem is ¢éna: this is ordinarily (incl. in the publ. tr.) taken as an instrument 
instrumental: “by/with him,” referring to the Brahmacarin; it could alternatively be an instr. of 
accompaniment: “... discovered the wife along with him” or “‘along with him, Brhaspati 
discovered ...” Or it could be an adverbial “in this way ...” None of these possibilities is 
particularly compelling, though I now weakly favor the last. 

The subject brhaspatih is, not surprisingly, generally taken as the god, but I now wonder. 
I think it is a multifaceted pun: in the RV this well-attested compound is doubled by the less 
common, but more transparent bréhmanas-pdati-, and the genitive 1st members of these 
compounds could easily be replaced by the stem form brahma-, which we find in brahma-jaya-. 
In other words brhaspati- here can count as the husband of the pair, a putative * brahma-pati-— 
and he also can be taken as a different realization of brahma-carin- ‘practicing formulations’, 
which begins the vs. In other words, I now think that brhaspatih here designates not a god, but 
the husband of the brahmajayé-, from whom he has been separated during her activity on the 
ritual ground. He now finds her: this is the beginning of the “return” of the Brahman’s wife, 
which will occupy the next vs. And just as Soma was the first to give her back in 2a, here she is 
led to her husband by Soma. 

The simile in d is interpretable if juAd- ‘ladle / tongue’ is taken as standing for Agni (see 
VI.66.10 for “tongues of fire”). It is a glancing alllusion to the myth of Agni’s flight from his 
ritual role and rediscovery by the gods. 


X.109.6: The vs. corresponding to vs. 2 in the outer ring of this omphalos hymn; see publ. intro. 
and art. cit. 

As disc. in the cited article, “kings” in the plural is almost never used of mortal kings in 
the RV, but only of the Adityas. As the deities of the Third Pressing, their particular participation 
here is understandable. Once again, the scenario of the supposed hostility between the ksatriya 
and brahmana varnas is subverted by closer attention to the actual text. 

On adaduh (a), daduh (d), and the gapped verb of b, see the art. cit. There is no 
justification for the modal interpr. of b and d in the standard tr., and I take them all as preterital. 
Everyone involved in the ritual, gods and mortals alike, have restored the wife to her husband 
after her ritual activities. 


X.109.7: This vs. forms a ring with the first, particularly in their shared -A7/bisa-— an esp. nice 
example of a ring, because the second example cancels out the first: the offense has been 
expiated. On the possible ref. to the avabhrtha or “final bath,” taken by the Sacrificer and his 
Wife in Srauta ritual, see art. cit. 


The standard tr. have some trouble with the instr. devas, they must assume that the 
mortals make expiation with the help of the gods. But in my interpr. the gods are equally guilty 
of the offense of separating the wife from her husband and participate in the expiation. 

The last hemistich of the hymn seems only loosely connected to it, expressing the good 
results that the participants in the sacrifice, both gods and men, share (c). I see no reason to bring 
Visnu into d (like Ge, e.g.). Although urugaya- does elsewhere modify Visnu, he is not the only 
typical referent. Instead the form often refers to the wide space so prized by Vedic people — see 
VI.28.4, where cows wander urugayam a4bhayam “(space) that is wide-ranging and free of fear,” 
and the repeated passage VII.35.15=X.65—66.15, where the gods are asked to grant urugaydm to 
us. In neither case is Visnu appropriate. 

Note the non-standard gerund suffixes on Artviand bhaktvaya. 


X.110 Apri 

A fairly unremarkable Apri hymn: an 1 1-verse version with Taninapat in vs. 2 (like 
1.188, H1.4, VII.2, [X.5) instead of Narasamsa (like II.3, V.5, X.70). 1.13 and I.142 have both, 
with Tantnapat in vs. 2 and Narasamsa in vs. 3. 


X.110.1: On the phrase ménuso duroné, see comm. ad X.104.4, also (for duroné X.11.2). 
On the accent on véhain 4 ca vaha, see comm. ad 1.74.6. At least functionally we do not 
seem to be dealing with subordinating ca, pace JSK (DGRV I.243-44) and others. 


X.110.2: On the phrase pathd rtasya yanan, see Re’s extensive disc. (EVP XIV.119). To my 
mind we are dealing with the crossing of two expressions: on the one hand, rtasya pantha- 
“path(s) of truth” is a common expression (1.46.11, 136.2, etc. etc.); on the other, the phrase rt4m 
yaté “to the one going to / following the truth” (though with the part. of V7, not V yd) is a fairly 
common pada-ending, incl. in the Taniinapat vs. in the Apri hymn I.188.2. I think they’re 
combined here, with “truth” as goal supplanted by the genitive. This seems easier than assuming 
a decomposed *rta-yana- [no accent given] as Re does. 

Pada d contains a ca whose coordinating role is not immed. clear. JSK (DGRV I.223) 
plausibly explains it as connecting the Arnu/ clause of cd with the svadayd clause of ab, but 
preceded by the heavy participial phrase that occupies all of c. That phrase itself contains an utd 
conjoining the acc. objs. ménmani and yajnam. 


X.110.5: Pada c consists of a single voc. phrase, with a single accent, on the initial syllable of 
dévih. 


X.110.6: On susvdyantih see comm. ad the other RVic occurrence of this stem in VII.36.6, as 
well as my -dya- book (pp. 52-53), where I argue that our form is based directly on VII.36.6. 


X.110.7: I take yajadhyai as a purpose inf. with mimana, with the two Hotars as subjects of both 
(so also Re). Ge (fld. by Keydana, Inf. 61) instead construes it as a predicated inf. with “I” as 
supplied subj. (“... will ich verehren”). But in other Divine Hotar vss. in Apri hymns, it’s the 
Hotars who sacrifice; they aren’t sacrificed to. Cf. 1.13.8=1.142.8=L 188.7 yajadm no yaksatam 
imam and 11.3.7 yaksatah ... / devan yajantau. Acdg. to his n. 7b, he bases his tr. on VII.2.7 
médnye vam ... yajadhyai, but that is better interpr. as “I think you are to perform the sacrifice, 
rather than his “... euch gedenke ich zu verehren.” In neither interpr. is there a finite verb in this 


vs. In this type of “mentioning” context a finite verb does not seem necessary, but the vs. does 
contain three pres. participles that could be taken as predicated: mimanda (b), pracoddyanta (c), 
and disanta (d). 

The “dwelling of Manu” (1a) has now been further specified as the “sacrifice of Manu.” 

A more significant piece of chaining is pracinam ... pradisa (d), which picks up the same 
phrase in 4a. In 4 the “east-facing” substance was the barhis; here it is the light (jyoth), which is 
presumably the ritual fire (so Ge n. 7d, referring to “all commentaries”). The root noun cmpd 
pradis- occurs three times in this hymn, twice as instr. (4a, 7d), once as loc. (11c). This stem also 
has several different senses, rather like its English counterpart ‘direction’ — either as a 
geographical term, leading ultimately to its use for quarters or regions, or as an instruction, order, 
or command (see Scar 222—23). In our 4a it is clearly the former, in our | 1c clearly the latter. In 
my opinion the one in our vs. is a modulation from one to the other and can be interpr. in both 
senses. Ge seems to ignore the strong phraseological agreement between 4a and 7d and interpr. 
pradisa only in the ‘instruction’ sense (“mit ihrer Weisung,” versus 4a “in der Richtung der 
Erde”). My tr. is meant to capture both: the Hotars direct the fire towards the earth’s eastern 
direction, just as the barhis was arranged in 4a, but they also do so at their own direction. 


X.110.8: On Ida’s instruction of Manu, see 1.31.11 am akrnvan manusasya sasanim “They 
made I. the instructor of M.” 
Barhis as syond- for gods to sit on returns from 4a, d. 


X.110.9: The verb 4pimsat picks up sukra-pis- in 6d. 
The 2nd hemistich echoes and scrambles 3cd: Aota ... yaksi isito yajiyan matched by our 
... hotar isito yajiyan ... yaKsl. 


X.110.10: I take the Lord of the Forest, the Butcher, and Agni as three different entities because 
of the pl. verb svadantu. In II.3.10 the three figures appear in different padas and have different 
associated verbs. Ge merges the Butcher and Agni, but doesn’t mention the number of the verb. 

The phrase in 2b mddhva samanyjan svadayais picked up and parceled out here: samafyan 
(a) ... svédantu madhuna (d). In b pathah echoes pathéh of 2a, though they are entirely different 
words. 


X.110.11: More echoes: vy amimita yajndam recalls 7b mimana yajiam. On pradisi see comm. ad 
vs. 7. And adantu (d) plays on svaédantu 10d. 


X.111 Indra 

On the hymn’s reflections on the connection between poetry and deeds, esp. in vss. 1+, 
see the publ. intro. 

The hymn is overstuffed with A/s, esp. at the beginning, often without clear function: 1d, 
2a. 3b, also 6a. The publ. tr.’s attempt to render them all as causal may be misguided. 


X.111.1: The interpr. of pada b is somewhat open-ended: does yatha-yatha mean “exactly as ...” 
(so, e.g., ISK, “Amreditas ... [JJAOS 123 (2003): 785]) or, its opposite, “in whatever way” 
(which Klein also allows as possible for this passage)? I favor the latter, in part because it seems 
a loose paraphrase of the poet’s patronymic Vairtipa ‘having many/different forms’, in part 
because the beginning of the hymn seems to celebrate the range of poetic possibilities. 


There are several different ways to take satyath ... krtébhil, Ge’s anodyne “durch seine 
wahrhaften Taten” is perhaps the most obvious, with satyd- modifying nominalized kyta-; Lii 
(508-9) flips the grammatical values, with Arta- modifying nominalized satyd-: “gemachten 
Wahrheiten,” which he further specifies as Satyakriyas (truth-formulations). This seems to me to 
go too far, esp. as it’s rta- that participates in RVic truth-formulations. My interpr. reads Arta- 
twice, both as nominalized ‘deed’ and as an adj. predicating satyd- (“made real”). As indic. in the 
publ. intro., I think the point is that poets by celebrating Indra’s deeds give them reality — this is a 
minor variant on the IE “imperishable fame” theme that pervades archaic IE poetry: it is not 
enough to do something heroic; it needs to be enshrined in words, words artful enough to last. 
That Indra, the hero ( virdh), realizes this is shown by pada d. 


X.111.2: HPS (B+I 229-30) takes this vs. as a depiction of the Vala myth, with the “cows” 
(gobhih) being the cows trapped in the cave, not (with Ge n. 2b) hymns. Interpr. the vs. in this 
way helps account for its place in the hymn and esp. the first pada (with Ad). Since in the Vala 
myth Indra functions as poet, opening the cave by his true and well-formulated speech, he 
understands the power of the ritual speech produced by human poets. I now take pada a as 
further explaining 1d. In Icd it is said that the poets make Indra’s deeds real (in poetry) because 
(Ai) “he is known to long for song.” Pada 2a explains Indra’s particular penchant for songs: 
because (fi) his own hymnic vision (dhitih) “flashed out” effectively when he was positioned at 
the Vala cave, just as the same type vision flashes out from the human poets on the ritual ground 
with the same efficacy. 

In pada b I would now replace “the cows [=Dawns/hymns]” with “the cows (from the 
Vala cave).” 

Indra’s mother is identified as a grst7- in IV.18.10, the only occurrence of this word in the 
RV, just as the metronymic garsteyd- only appears here. The tr. “heifer” is a bit misleading, since 
the usual def. of the English word is “a young cow, esp. one that has not given birth to a calf.” 
But “young cow” is flat, and “heifer” conveys the tone better, I think. 

Pada c is a clearer version of pada a; that is, it depicts Indra’s action at the Vala cave. The 
presence of révena is a tipoff, because this word is almost always used in a Vala context for the 
roar that breaks open the cave (e.g., va/dm ruroja ... révena). 

I interpr. mahanti cid ... as a concessive nominal clause, in great part because purtini cid 
in 4c invites the same treatment; both modify réjamsi. See also mahim cid in 5c. 

Acdg. to Kii (503), the indic. pf. of V vyac is only stative presential, and he so tr. this 
passage. But in this mythological context a presential interp. seems strained; see HPS’s preterital 
“... hat er ganz umspannt.” 


X.111.3: My interpr. of the first pada differs considerably from the standard. In my view (see 
publ. intro.) it asserts the crucial role of poetry in Indra’s self-fashioning: he knows about his 
deeds and powers from hearing about them in praise poetry. Contra the Pp (and all standard 
interpr.) I take the Samhita form srityd as standing for abl. srityas, not dat. srityai. (For abl.- 
gen. in - yas to fem. short /-stem, see, e.g., yuvatyas to yuvatt-). 

The referent of asyd ‘of this’ is, broadly, the Indra mythology related in the first vss. as 
well as what is to come. 

It’s a good thing that Ae knows it, because the rest of the vs. is deeply puzzling to the rest 
of us. HPS (229 n. 106) claims that it also concerns the Vala myth. Although this would be both 
convenient and make sense, since 2 and 4ab are Vala vss., I see no points of contact — although 


there’s a cow, it’s singular, and the Vala cows are plural. As Old and Ge (n. 3c) point out, pada c, 
with ména- and a cow, 1s reminiscent of the likewise deeply puzzling I.121.2, and I have interpr. 
our passage in light of my own interpr. of that vs. (see comm. ad loc.). Here I think the context is 
(the time of) dawn, and the mena and the cow are both Dawn, who becomes Indra’s consort. The 
dawn context is set in pada b, where Indra becomes the “path-maker” for the sun, implying a 
time before the sun rises and begins its journey across heaven. 

The second hemistich must continue pada b, both thematically and syntactically, because 
the accent on bfiivatin c can best be explained if it’s still under the domain of A/in b -- so Old, 
implicitly contra Ge; alternatively Scar (147) makes the first part of c an unmarked subord. cl 
(“Wenn ...”). In this hemistich I read both go and pdatih twice. I first take go as abl., in the 
phrase “making a wife from a cow,” and then as gen. with pdatif: “husband of the cow.” In both 
cases the cow is Dawn. pdtih is positioned between two adjacent genitives and can also be read 
with flg. divah as “lord of heaven” (for Indra as “lord of heaven” see VIII.13.8, 98.4—6). This is a 
bit tricky, but the overall interpr. makes at least a bit more sense than the others. 


X.111.4: The first hemistich returns to the Vala myth, signaled most clearly by the presence of 
the Angirases. Although there are no other unambiguous exx. of amavd- ‘flood’ referring to Vala 
(pace Ge n. 4a and HPS [Vedisch Vrata 47 n. 84], the occurrence in VIII.40.5 is not at all clear), 
but several occurrences of udadhf ‘water-holder, reservoir’ probably do refer to Vala (X.67.5, 
possibly VII.94.12), and it is not difficult to think of Vala as a reservoir of cows/dawns/waters, 
and by some semantic fiddling as a flood: “flood” — 1.e., the contained (cows/dawns/waters) -- 
can be used to name their container, the Vala cave. 

The statement “Indra by his greatness confounded the commandments of the great Flood 
[=Vala]” (éndro mahna mahat6 arnavasya vrataminal) is quite extraordinary in a RVic context. 
vratds are otherwise almost the exclusive province of gods, esp Varuna. (On vratd- in general see 
HPS, Vedisch Vrata, and for important adjustments to HPS’s views, Brereton, Adityas, 69-81.) 
When construed with V mi(+/- dor pra), the syntagm is almost always negated: “he/they 
[generally mortals] do/did not confound the vrata(s)’; in the few positive occurrences the 
subjects who do confound the vratas [again mortals] are inviting divine punishment, though often 
hoping for mercy. Acdg to HPS, who discusses this vs. at length (Vedisch Vrata 46-47), this is 
the only place in which a “widergottlich” being has vratas. He reasonably asks what Vala’s 
vratas might be and concludes, also reasonably, that it is the lie (dri#f-), untruth (dnrta-). The 
ascription of vratas to Vala is a remarkable index of his power, almost an indication that his 
power is equivalent to that of the gods, a sense encouraged by assigning greatness to both Indra 
and Vala in this vs. (@mahnd mahatdh). If this power is linked to Untruth as the gods’ is to Truth, 
the picture is almost like that of the uneasy Avestan balance between those two forces — a hint of 
Zoroastrian dualism that does not get further developed in Vedic. Here, happily, Indra’s own 
greatness is sufficient to overcome great Vala’s vratas, but the fact that the verb is amunat (per 
Pp, or possibly 4-aminad), whose subjects in this formula are otherwise disobedient mortals, is 
unsettling; it casts Indra in the role of a less powerful being challenging the implicitly legitimate 
commandments of an implicitly legitimate and powerful authority. 

The lexeme n/V tan does not otherwise occur in the RV, but in the AV and early 
Samhitas there are various plant names based on it, presumably meaning ‘stretch(ing) down’ of 
roots. See Griffiths’s disc. ad AVP VII.5.6. I take c to concern the fixation of the earthly realms. 
On puritini cid see comm. ad 2d, also Sc. 


The final word of d, satyatata, may form a ring with satyaih in Ic, bringing to a close the 
section of the hymn concerned with the intertwining of divine deeds and poetry. The form is 
universally taken (incl. by the publ. tr.) as an instr. to satyatat-. Acdg. to the publ. tr., Indra 
performed these deeds by means of the realization provided by their poetic encapsulation, by the 
Angirases (as in the publ. tr.) or in general. An alternative analysis could start with the stem 
* satyatatl- (attested 1x in the RV, but as an unaccented voc.), which would then be in the loc. (as 
often with -/au- stems; e.g., devatata, sarvatata). In this case it would mean “buttressed their 
buttress in reality / in poetic realization.” The two are equally likely (or unlikely). We should 
also consider satydtata in conjunction with the unexpressed, but implied, linkage of Vala and his 
vratas to Untruth, discussed immed. above. Under this interpr. Indra did his various deeds by 
means of truth/reality or rooted the realms and buttressed their buttress 7 truth/reality 
(depending on whether the -¢at- or -/ati- stem is selected). 


X.111.5: This vs. is a bit of a mythological grabbag; one of its points, esp. in the first pada, may 
be to reestablish the superior power of Indra after the destabilization in the previous vs., 4ab. The 
first hemistich echoes II.31.8. BI (RV Reps, ad III.31.8) dismisses our vs. with characteristic 
acidity: “[III.31.8] has furnished material for a hackneyed, commonplace stanza, in which the 
repeated pada is varied insipidly, to wit X.111.5. ... the overshrewd thought of an epigonal poet 
...” It is always bracing to read B1 at his most censurious, but his judgments need not be 
accepted. 

Pada d is marked by the heavy etym. figure caskambha ... kimbhanena skabhiyan, where, 
cleverly, each word begins with a different consonant. 


X.111.6: Another etym. fig.: vrtraha vrtram. 

The verb 4starcan be either 2nd or 3rd sg.; Ge opts for the latter, while I do the former. It 
doesn’t really matter: it’s a modulation form between the 3rd sgs. of vs. 5 (ending with 
caskambha) and the 2nd sgs. of 6cd (yagantha .. abhavah). 

Pada b lacks a verb and can be construed either with pada a (so publ. tr.) or c (Ge). Again 
it doesn’t really matter. 


X.111.7: The first hemistich is relatively straightforward, the second bristling with difficulties. 

The only real question in ab is whose Xetuis are at issue — the sun’s or the dawns’? 
Though Ge (see also JS, Root nouns 41) takes the beacons to be the sun’s (with asya dependent 
on ketévah), I think they are actually the dawns’. Although Xeti- can be associated with both the 
sun (e.g., X.37.1 ... ketéve ... stiryaya ...) and the dawns (e.g., VIII.43.5, X.78.7, 91.5 usaésam iva 
/ na ketavah), it is my impression that the connection with dawns is more common. I therefore 
take asya as limiting citram ... ram “glittering gift,” referring to the sun’s light or even to the sun 
itself. 

My real departure from the Ge and Old interpr. comes with c. They take c and d as 
antithetical clauses concerning the not-yet-risen sun (c) and the unknowable goal of the sun once 
set (d). Flg. Ludwig, they both take yérin c as a neut. pres. part. to V/ (construed with Z“coming 
here’), complementary to (puinar) yatah “going away again.” The yétin c is therefore not (or not 
primarily) the subordinating conj.; eliminating an overt subordinator requires the accent on 
dadrsé to be explained: Old suggests antithetical accent; Ge (n. 7cd) adds the possibility of 
haplology *yad yad. All of this seems plausible and I am almost convinced. The resulting tr. 
would be “(When) the heavenly body coming here from heaven [or, “the day’s heavenly body,” 


with Ge’s “Tagesgestirn,” construing divah with néksatram in the meaning ‘day’ is not (yet) 
seen, no one knows about its going (away) again.” I now consider this a possible alt., though I 
don’t seen how pada c furnishes the logical basis for d, and the position of m4 creates difficulties 
(see below). 

The publ. tr. reflects a different construal of pada c — as a rel. cl. appositive to the 
“glittering gift” of b, with the rel. prn. attracted to the neut. gender of the internal referent 
naksatram (from the fem. of citram ... ram in b). Pada d is then a separate clause. By this interpr. 
dadrsé has its accent because it is in a subord. cl. I would now, however, tr. the verb as 
“appears,” rather than preterital “appeared,” given the usual presential use of the middle pf. of 
V drs (Kii 233). 

This interpr. leaves pada-final nd out of the rest of c and is the most problematic part of 
my interpr.: I take it as an emphatic expletive, anticipating the next pada with its own neg. 
(nékih) and its own emphatic (addha). I recognize the ad hoc nature of this interpr., but pada- 
final ndis problematic for everyone. Ge (7cd) weighs both “wie” and “nicht” (both to be 
construed within pada c) and decides for the latter — on apparently reasonable grounds, because 
simile-marking nd seems essentially excluded from final position (see comm. ad VIII.76.1, 
X.21.1), as he himself noted elsewhere. But as it turns out, pada-final negative ndis also on 
shaky ground; see immed. flg. disc. 

To aid our interpr. we need to make a detour to a general consideration of pada-final nd in 
the RV. I have made a complete (so I hope) collection of pada-final 4, which is extremely rare, 
especially if cand passages are excluded. For reference I patch in the repertoire of cand passages: 
pada-final cand (12x): I1.23.5 nd... nd... kutas cané, V.34.5 né@... cand, V1.54.9 nd... kada cand, 
VII.82.7 ...04... kuitas cand, VMII.19.6 nd... kutas cand, VW.23.15 na... cand, 1X.69.6 na... kim 
cané, X.39.11 nda... ktita§ cané, X.48.5 na... kada cané, X.62.9 nd... ka§ cané, X.85.3 na... kas 
cané, X.152.1 nd... kéda cana. 

We can now consider possible examples of simile-marking nd and negative nd in that 
position. There is one, seemingly secure, ex. of pada-final nd in a conventional simile (VII.68.8). 
X.95.3 also has a pada-final ‘like’, but it occurs in a truncated simile and, more importantly, in 
Puriravas’s disordered speech and can serve as an index of how his mania has affected his 
syntax (see comm. ad loc.). The pada formatting in Lub in the metrically complex hymn X.105.3 
appears to provide another ex.: 4pa yor indrah papaja 4 marto né, but the hemistich continues 
Sasramano bibhivan, and the correct pada configuration is clearly 4pa yor indrah papaja, 4 marto 
na sasramano bibhivan, with 8 12 (so HvN), with nd safely inside the pada. 

There are even fewer secure pada-final 4s in negative than in simile-marking usage, and 
they all have, as it were, extenuating circumstances. In IV.13.5 [=14.5] anayato anibaddhah 
kathaydm nyann uttanod ’va padyate na “Not held firm, not tied down -- how does this one not 
fall down, head over heels?” the 7é@ echoes the two negated adjectives that open the hemistich, 
creating a chiasmic #4n ... dn... n@, and it also poses a negative question, which may have 
affected its position. In X.49.10 ahdm tad asu dharayam yad asu nd, devas cand tvastadharayad 
rusat“T held fast in them that which the god Tvastar never held fast in them: the gleaming ...,” 
the pada-final nd (if so it is) is clause-internal in a rel. cl. that straddles the pada break, with can¢ 
doubling it in the following pada. Moreover, pada b is metrically problematic (see comm. ad 
loc.), and it highly probable that m4 opens that pada (#nd devas cand ...) rather than ending pada 
a, and so this ex. can be scrapped. X.129.7 contains the famous final phrase y4adi va dadhé yadi 
va na, which is both syntactically and metrically incomplete: the unusual final né@ draws attention 
to this principled lack of closure. 


In short, save for IV.13.5 there are no examples of a pada-final negative nd that ends a 
complete clause and is construed within it — the function that the Ge interpr. of our pada c 
requires. Since there is no body of such usage to set against my (admittedly unique) interpr. of n& 
here as an emphatic anticipation of the next, negative clause, I cautiously favor my interpr. in the 
publ. tr. 

With Ge and Old, however, I do consider pada d to concern the unknowable whereabouts 
of the sun after setting. 


X.111.8: As noted in the publ. intro., this vs. serves as a sort of semantic pivot, with the 
unidentified females of most of the first hemistich (gen. pl. asam [a], yah [b]) seeming to 
continue the subject of the Dawns in vs. 7, but identified instead as waters by the last word of the 
hemistich (4pa/), an identity hinted at by the immed. preceding verb sasrtih ‘flowed’. This 
transitions us to the Vrtra myth, which is overt in vs. 9. Since the action in pada a is 
characteristic of Dawns — the daily passage of one after the other — the introduction of waters in b 
is even more unexpected. 

The first pada of this vs. also responds indirectly to the end of the preceding vs.: we do 
not know about the sun’s going away, but the subjects of 8a “have gone into the distance” 
(durdm ... jagmuh). The certainty of our knowledge of their trajectory seems signaled by kila 
(see the same particle in 2a), in contrast to the radical uncertainty of 7d (nékir addha nti veda). 
Uncertainty returns in the second hemistich of this vs., however. 

A slight adjustment to the tr. to “the first ones ...”» would avoid the apparent number 
mismatch of “the first ... have gone.” 

The second hemistich shows a different transition, from 3rd ps. (fem. gen. pl. asam, like 
8a) inc to 2nd ps. in d (va), by way of 4pah, which must be voc. here, but was nom. in 8b. 


X.111.10: With Ge I take aritah with sarah (“acknowledged as their lover’’). Although it is 
tempting on the basis VHI.33.5 yah purbhid aritah “who is acknowledged as the stronghold- 
splitter” to construe atah with flg. purbhid, the context favors the first alternative. 


X.112 Indra 
The poet’s name in the heading to the publ. tr. contains a typo: his name is Prabhedana, 
not Prebhedana. The hymn is fairly elementary and trouble-free. 


X.112.1: virya pra bravama echoes the famous opening of 1.32; for an even closer echo see vs. 8 
below. 


X.112.3: Ge (n. 3ab) suggests that ab really refers to soma, under the guise of the sun. Possible 
but not necessary. 


X.112.5: This vs. is formally a riddle, though hardly a challenging one. The referent of both the 
relative (yasya [a]) and the two sd-s (c, d) is withheld till the final word: sémah. 

Satrun is the problem here, since there is nothing that clearly governs this acc. Ge simply 
supplies a plausible verb (erschlugest); making use of a trick of English, ’ve given cakartha two 
different senses — “do in” and “do” — for the two different accs., s#trtin and ananukrtya ranya. 
But I doubt that v Arhas the “do in” sense, and I should probably simply follow the Ge path by 
supplying ‘conquered’, ‘smote’, vel sim. There is another, trickier, possibility, which I think is 


unlikely in a hymn on this rudimentary rhetorical level, though I would certainly consider it in a 
more sophisticated hymn. It would be possible to read ananukrtya with both the following acc. 
ranya (as 1s already done) and the preceding one, s#trun, in two different senses. The whole 
phrase would mean “made your rivals not to be emulated and did inimitable martial (deeds).” Of 
course, ananukrtyd is not acc. pl. masc. like sétriin, but since the two objects differ in gender, it 
can agree with only one. I would not hesitate to suggest this interpr. in another type of hymn, but 
its trickiness is out of place in the plain-vanilla context of this one. For ananukrtydm + V kr, see 
X.68.10, where it has the “inimitable (deed)” sense. 

The primary sense of ranyda- is ‘joyous’, but it also shares the martial sense of its base 
noun rdna- ‘joy’ / ‘battle’; the noun is found in 10c, probably in both senses as well. 


X.112.8: Like vs. 1, this vs. echoes 1.32.1 indrasya nii viryani pré vocam, yani cakaéra prathamani 
vajri. Our vs. has a counterpart for everything but vajr7and the rel. prn., and indeed elaborates on 
some elements. The enclitic + voc. fe indra matches indrasya; niiném matches ni, which occurs 
in an expanded phrase purvyani ... nindm, virya ... prathamd as a single NP matches viryani in 
the main cl. of 1.32.1 and prathamdéin the rel. cl.; pra... pré ... vocam with tmesis and doubled 
preverb corresponds to simple pré vocam, krtani takes the place of the finite cakara in the rel. cl. 
in [.32.1. It is hard not to conclude that our poet modeled this hemistich on [.32.1, or at least that 
both poets were working from the same template, given the various other versions, like V.29.13, 
31.6. 

Interestingly, given the fairly slavish imitation of 1.32.1, what follows is not the Vrtra 
myth, but Vala. (Perhaps I’m underestimating the skill of this poet — or at least his awareness of 
the poetic tradition.) 


X.112.9: Indra now takes on his role as Brhaspati, singing open the Vala cave. See esp. padas b 
and d. 

Note that the superlative + genitive phrase vipratamam kavinam “the best vipra of kavis” 
shows the virtual synonymity of the two terms, or at least their fungibility. 


X.112.10: In b the impv. bodhycan belong either to Vv bhi or V budh. Gr, Old, and I opt for the 
former, with sd#khe a predicative voc.; Ge and Scar (99) for the latter (though Ge [n. 10b] offers 
the former as an alternative). 

I take the double etym. figure rénam krdhi ranakrt as a pun, with réna- meaning both 
‘joy’ and ‘battle’; see ranya- in 5b and disc. there. Certainly the bahuvr. satya-susma ‘whose 
impetuous powers are real’ suggests a martial context, since si/sma- and its deriv. are common in 
them (e.g., VI.68.7 yésam stismah prtanasu sahvan “whose impetuous force, victorious in battles 
...). Note that satya-susma is a variant on satind-manyu- ‘whose battle fury is real’ (8c). 

On first glance 4bhakte ... rayé appear to belong together morphologically as they do 
semantically. But of course they don’t, despite the surface agreement in endings (-e): rayé is a 
dat., dbhakte a loc. The lexeme 4 V bhaj ordinarily takes a loc.; it is difficult to find a function for 
dat. rayé in this cl. If we take the dat. seriously, we might tr. it as a purpose dat.: “Give us a share 
even in unapportioned (goods/wealth/booty), for wealth.” But it may be better to follow Ge’s 
suggestion (n. 10d) that dat. rayé can substitute for the unattested loc. to this stem, here 
encouraged by the superficial agreement of the endings. 


X.113 Indra 


X.113.1: In the publ. tr. I construe sécetasa with the instr. visvebhir devath “of one mind with all 
the gods,” but since sécetas- doesn’t otherwise appear with the instr., it might be better to take 
the instr. as an independent instr. of accompaniment: “H+E, of one mind, along with all the gods 
... The difference in sense is fairly minor, though it emphasizes the agreement between H+E. 

The preverb dnu is fairly rare with Vav (though see VIII.7.24, with the same obj. 
Stismam). My “assist” is meant to convey that they gave auxiliary aid, since Indra’s stisma- is not 
likely to need a lot of help. As noted in the publ. intro., the model of auxiliary help continues 
through the hymn. 

It’s possible that a/fis a sort of aux. with Armvandh “as he went on creating ...,” though I 
prefer the publ. tr. 


X.113.2: A verb needs to be supplied in pada a; since this pada has the same general structure as 
lab: tam asya GOD(S) INSTR. ACC [POWER], I supply “assisted” (dau ... *a@vat) based on 1b dnu ... 
avatam. Ge (n. 2ab; sim. Kii 255—56) instead supplies *avardhat, anticipating 4vardhan in 3d 
(and [not noted by Ge] serving as the corresponding transitive to avardhata in 1d). Either will 
work, but anticipating a verb almost two vss. in the future seems less likely than basing the 
passage on a preceding one with the same structure. 

In b dadhanvan is universally interpr. as transitive (e.g., Ge “der den (Soma)stengel 
fliessen liess”; sim. Kii 255-56). But as disc. ad VIII.19.1, the secondary root Vdhanv as well as 
the pf. part. dadhanvan (which can belong to V dhan [so Kii], but has been assimilated to Vdhanv) 
is otherwise intrans., and the two other occurrences of dadhanvan (1X.67.2, 107.1) are definitely 
intrans., with soma as subject. Clearly the trans. interpr. of our passage assumes a flip of soma 
from subj. to obj., but I find such syntactic malleability implausible. I think it more likely that 
Visnu runs to the plant, to prepare it for Indra. On Visnu’s participation in soma preparation, see, 
e.g., 1.85.7, 1.22.1, VI.17.11. 

Acdg. to Ge (n. 2b), the subj. of v/rapSate is Indra, but since the same expression in 
IV.45.1 médhuno vi rapsate has as its subj. a leather bag (drtih), the plant, as a container of soma 
like the bag, seems more likely. 


X.113.3: The infinitival phrase sé#msam avide “to acquire a laud” may be a semi-technical 
expressing for earning a prasasu, the formal praise that a king would receive for a heroic deed. 

The obj. in d, mahimanam indriydm, is repeated from 1c, and mahimanam is also found 
in the same metrical position in 2a. 


X.113.4: In contrast to the first 3 vss., in this catalogue of deeds Indra apparently operates alone. 


X.113.5: Likewise in this vs.; Mitra and Varuna do appear in the vs., but not as helpers but as 
beneficiaries of Indra’s actions. 

In c (Ahrsitéh is a pun facilitated by the sandhi: the form can belong either to V dhrs 
‘dare’ or V Ars ‘be excited’. Old tots up passages that favor the one or the other, but surely the 
point is that it represents both. (The Pp. reads dhrsitah, and this analysis is followed by Gr and 
Ge.) 

In d Ge tentatively takes dasitise as a third party, the mortal worshiper, in addition to 
M+V. Although it is true that the stem das‘vams- is overwhelming used of mortal worshipers, 
there are a limited no. of passages where it modifies a god; see disc. ad X.104.6. Since our exact 


phrase, varunaya dastise, is found in X.65.5, 6, separating these two datives is not indicated here. 
See comm. ad X.65.5. 


X.113.6: My interpr. of the first hemistich diverges significantly from the standard, starting with 
the subject. Say. and Ge supply the waters, for which I see no evidence; in fact at the time the vs. 
takes place they are held captive by Vrtra (pada d) and in no position to be hastening anywhere. I 
favor the Maruts (as does Gr [s.v. ramh]). Their presence here is signaled by virapsinah 
‘teeming’. Gr and Ge take this adj. as gen. sg. modifying Indra, and admittedly the stem 
regularly modifies him (which must be why Ge takes Indra as subj. of v/rapsate in 2b). However 
it is also used 3x in the plural of the Maruts, each time adjacent to a form of tévas- vel sim.: 
1.64.10 tavisibhir virapsinah #, 1.87.1 pratavaso virapsinah #, 1.166.8 tavaso virapsinah # -- just 
like our tévisibhyo virapsinah #. By my interpr. the Maruts hasten to the site of the Vrtra battle to 
give their support to Indra and his powers and battle fury, hence the datives. It is well known that 
in some versions of the Vrtra myth the Maruts provide such support to Indra. It is appropriate 
that they are characterized as “teeming,” given their identity as the thunderstorm. 

In c vy 4vrscat echoes 4vrscat in 4c; nicely, the use of this verb connects the Vala myth of 
4a with the Vrtra myth here. Another echo: the redupl. pres. participle acc. b/bhratam modifying 
Vrtra and the same stem in the nom. b/bhrat modifying Indra in 3a. 


X.113.7: As Ge points out (n. 7), this vs. presents the Indra—Vrtra battle as a dual between two, 
nearly equally matched, rivals, rather than the usual one-sided slaughter of Vrtra by all-powerful 
Indra. See the duals yatamanau samiydtuh, and esp. the preverb sam. This balanced account is 
reminiscent of the depiction of the same battle in the later part of the most famous account of it, 
in [.32, esp. vss. 12-13 (see comm. ad 1.32.12). 

The vs. begins ambiguously, and indeed misleadingly: since the initial rel. prn. ya 
immediately precedes a neut. pl. expression, viryani prathaméni kartva, it is natural to read it as a 
neut. pl. “which heroic deeds ...” But this leads to a deadend, as there is no correspondent in the 
main cl. in cd. Only when we reach the second part of b do we encounter the duals that are the 
real referents of ya, which can also be du. masc. “which two ...” The main cl. of cd does not have 
a resumptive pronoun (2 vel sim.), but does have an implicit “the one ... the other” construction, 
with c devoted to Vrtra and d to Indra. The interpr. of y4as dual is Ge’s (n. 7a), though he in fact 
suggests reading ya twice, as dual masc. and neut. pl.; Old rejects Ge’s dual interpr., but this 
leaves us with an unresolved rel. cl. 

Note that viryani prathamani kartva is quite similar to virya ... prathama krtani in the 
previous hymn (112.8), attributed to same or related poet. See comm. there. 

Note also the return of patyate (cf. 5a). Ge interpr. d as referring to Indra’s right to the 
first drink of soma: “ein Anrecht auf die erste Einladung (zum Soma).” I think that this is correct 
and my tr. is somewhat opaque. I’d now slightly alter to “over the Early Call (to soma).” 


X.113.8: The “causative” ¢vardhayan opening b is in the same position as semantically and 
functionally identical 4vardhan opening 3d, and the two verbs have nearly identical subjects: 3a 
visve ... martitah, 8a visve devasah. 

The content of the 2nd hemistich is startling and syntactically skewed — these two 
features are probably connected. It is stated that someone/something ate (@vayat) Vrtra, with the 
subject unexpressed. Indra is in an oblique case, the gen. dependent on Adnmana, which might 
almost seem to exclude him as subject of “ate.” But what other candidate is there? Certainly Ge 


(n. 8d) thinks Indra is the subject and cites the epithet vrtra-khad@- ‘gnawer of Vrtra’ used of 
Indra in I1.45.2, 51.9 and of Indra’s alter ego Brhaspati in X.65.10. However, this semi- 
cannibalism is not a standard part of the Indra—Vrtra myth and seems rather shocking — though 
eating a snake isn’t as bad as eating a being more human in form. I suggest that Indra is not 
specified as subj., but shunted into an oblique case, to lessen the shock. On the verb avayat see 
my -aya-book, p. 71. The other occurrence of the verb in the RV, in VIII.45.38, is in a slangy 
context (see comm. ad loc.). 


X.113.9: As disc. in the publ. intro., this vs. spells out the reciprocal partnership agreement 
between Indra and his mortal worshipers (ab) and then provides an example of it from the semi- 
mythic past (cd). The mutual aid between Indra and various gods (esp. the Maruts) earlier in the 
hymn provides the model for the agreement in ab. As I say in the publ. intro., the language is 
“labored,” esp. in ab, presumably to approach legalese as closely as possible. Esp. important are 
the balanced forms of sakhya- ‘(act of) comradeship / partnership’. 

As for the illustrative example in cd, elsewhere in the RV it is clear that Indra eliminated 
Dhuni and Cumuri for Dabhiti because Dabhiti performed ritual service for Indra. See esp. 
V1I.20.13 “Dabhiti who presses for you with the soma juices, who brings the firewood and the 
cooked food, along with the chants” (... aibhyam sémebhih sunvan, dabhitir idhmébhrtih pakthy 
arkaih); in a nearby hymn (VI.26.6) these actions of Dabhiti’s are summarized as sraddh@- (p1.) 
‘hospitality offerings’. For detailed disc. of sraddhé- as ‘trust in hospitality relations’, with 
hospitality often embodied in the ritual, see my Sacrificed Wife, 176-84. Here sraddha-manasya- 
refers to Dabhiti’s ‘mind/thought on/of hospitality’; it is rather like the epithet of Manu in the 
Manu’s Cups story (see SW/SW disc. just referred to), sraddha-deva- ‘whose deity is 
hospitality’. In the cases of both Manu and Dabhiti, the hospitality is specifically that of the 
ritual. 


X.113.10: In this, the final vs. of the hymn, the poet turns his attention to a different reciprocal 
relation: not between god and gods, nor god and humans, but human and human — viz., that 
between the poet and his patron, who is, however, not overtly referred to. The poet asks Indra for 
material goods (horses in this case) in exchange for the poet’s praise — but the goods are not for 
the poet himself. Instead, they should make the poet considered to be an effective wordsmith 
(mdmsai nivacanan sé4msan). In other words, the unmentioned patron will receive an abundance 
of horses and conclude that his poet has effectively praised Indra, which roused Indra’s 
generosity. 


X.114 All Gods 

On the manifold difficulties of this hymn, see publ. intro.; I have little to contribute to 
understanding the content, though I can tinker with phraseology and form. Re treats it (insofar as 
he does) in EVP XVI, not in the Visve Devas fascicles. Old’s treatment is scanty. (I have the 
feeling he had the same unenthusiastic reaction I have to the numerological extravagances of the 
hymn.) Kohler translates and discusses the whole hymn at length in his 2011 Kavi 1m Rgveda 
(110ff.). For attempts to decode the referents and especially the numerological referents, consult 
these standard treatments. 


X.114.1: The lexeme v/v 4p is found only here in the RV, but is already tolerably well attested in 
the AV, including in the strikingly similar passage AVS VIII.9.20 kathém gayatri trivitam vyapa 


“How did gayatri permeate the triple [st6ma]?” (Wh)(no AVP corr.), which, however, is just as 
obscure. 

The root affiliation of avesanis disputed. Gr assigns it to a root V vis ‘sich ergiessen’, 
separate from V vis ‘toil’, and he is followed by Narten (Sig.Aor. 245) and Goté (1 KI. 249). On 
this supposed root, see comm. ad I.178.2; I see no need for it. Ge instead takes it to V vrand tr. 
“sie fiir sich beanspruchend” (whose relationship to the standard meanings of V v7is opaque to 
me). Kohler (110-11) also takes it to V vrbut with a sense in line with the usage of that root: 
“haben ... aufgespiirt’”; unlike other tr. he takes divas payah as the obj. of avesan, not didhisanah. 
But the existence of an s-aor. to V v7is questionable, and I see nothing against assigning this form 
to V vis ‘toil’ — at least without a clearer sense of what this vs. is about. 

Assuming that avesan is an impf., it should not have the recent past sense “have toiled.” I 
am inclined to recast the tenses of the first three padas to “pervaded ... came ... toiled.” 


X.114.2: [have no idea what nirtih refers to. The only other pl. to this stem in the RV 
(VIII.24.24) is no help. 

Although I would prefer the root-noun cmpd dirgha-srut- to have active meaning, 
‘hearing long / afar / for a long time’, in all clear cases it has the passive sense ‘heard of / famed 
for a long time’ (either from the distant past or for the foreseeable future or both), as Scar (555) 
interpr. it, flg. the standard view. It is therefore essentially equivalent to the bahuvr. dirghda- 
Sravas-. In this passage (far from clear!) in the publ. tr. I rendered it with my preferred tr. “who 
hear afar,” which makes sense in context: the conveyers recognize the nérrtih because of their 
keen hearing. But I doubt that the cmpd has active sense in just this passage, and so I might 
emend to “the conveyors of far fame ...” Alternatively (and now, to me, preferably), dirghasritah 
could be nom. pl. fem. and modify mirth in the previous pada: “Three (Goddesses of?) 
Dissolution, of long fame ...”. The logical connection between the clauses would then be 
stronger: the conveyors recognize the nérrtih because they are famous. Taking the adj. with what 
precedes also makes sense of the displaced v//A/in b, which should begin a clause. I would now 
substitute “Three (Goddesses of?) Dissolution of long fame reverently approach to be pointed 
out, for the conveyors (of songs?) recognize them.” 

Although this doesn’t help much, it’s worth noting that the same conjunction of lexical 
items — midana-, vahni-, and multiple occurrences of kav/- -- is found in VI.32.2—3. For nfcikyuh 
kavayah, see the identical phrase in X.124.9. 


X.114.3: The referent(s) in this vs. and its general purport are completely opaque to me, and I 
have nothing to contribute to the multiple identifications suggested by others (see esp. Ge, Re, 
and Th. Unters. 16, 60-63). Th favors the night sky as the overall referent and downplays (or 
denies) any ritual associations, but as in the rest of the hymn, it is likely that both types of 
referents are in play. The general view (Ge, Ober [RdR II.133]; see also the reff. in Th, p. 61 n. 
3) that in the ritual realm the female referred to is the vedi seems hard to dismiss, though Th tries 
mightily. 


X.114.4—5: As indicated in the publ. intro., I take these two vss. as contrastive treatments of the 
poetic enterprise. In 4 the Ist ps. speaker, with his simple mind (pakena méanasa), saw a single 
eagle as a unity, while the inspired kavis (viprah kavayah) in 5 configure this single eagle in 
many ways (bahudha) with their words (vacobhih). The power of poetry to create and represent 
the multiple manifestations of the world could hardly be more clearly expressed. 


As for the identity of the eagle (suparnd-), it is generally taken as the sun or the sun 
identified with the ritual fire (Ge, Li 299f., Kohler 112), though Th (62) opts for the moon, and 
other referents have been suggested (see Kohler’s detailed disc.). In my opinion, the emphasis on 
identifying the referents (and defending the identification against others) has distracted interpr. 
from the more interesting depiction of how poets operate and what they provide. 


X.114.6: The consideration of the poets’ contribution, esp. in creating the sacrifice and making it 
effective, continues in this vs. The role of meter, mentioned in 5c, is elaborated on in 6b, and the 
focus narrows to the specifically ritual. Again, there is much disc. of what exactly is going on, 
with a deep dive into the numerology. Although obviously to a contemporary audience the 
referents of the exact numbers were interpretable, I still think that too much attention has been 
lavished on decoding the numbers and too little on the celebration of the role of poets. 


X.114.7: By my rules, anyé should be definite in this position: “the others ...,” not with most 
interpr. indefinite “others ...” If Ge (n. 7a) is correct that this is a reference to the variants of the 
model ritual, a definite reference makes sense: the first, unnumbered one would be the model 
itself. 

On a firthé associated with drink, see tirthaém suprapandm in X.40.13 and comm. thereon; 
see also the “famous firtha’ in [X.97.53. In the comm. there I suggest that it may refer to the 
place or time in the sacrifice when the daksinas are distributed. If the hapax 4pnana- is related 
(however sketchily) to 4pnas- ‘property, wealth’ (see AiG II.2.275—76), as is reflected in my tr. 
‘opulent’, the same situation may be referred to here. 


X.114.8: The lexeme prdéti V pad occurs in the RV only here. The standard tr. are contextual (e.g., 
Ge “hat ... erkannt”’). Re points out that the later ritual sense of the idiom is “entamer le répons,” 
which he hesitates to employ here, but I don’t know why ‘undertake, begin’ would be excluded. 


X.114.9: Padas a and b seem to me contrastive, with the unidentified some / ones making an 
extended journey to the end of the earth, despite being stably yoked to the chariot poles. With 
Kohler (114) I’m inclined to see the subject as the poets, or particularly skillful poets. As for the 
rest, it’s just as baffling as the rest of the hymn. 


X.115 Agni 
On the curious structure of this hymn, see publ. intro. 


X.115.1: The “two mothers” in b are of course the kindling sticks. 

In c I take yadi as standing for * y4d 7 even though it does not precede a cons. cluster that 
would have encouraged redactional shortening. The form occurs right before the caesura in an 
opening of 5, and it seems unlikely that both syllables would be light in that position. 

In the standard renderings (incl. the publ. tr.), we find a non-conjoining ca inc, 
apparently marking the beginning of the main cl. of cd after the subord. cl. that begins c. (See 
JSK, DGRV 1.211-—13, II.106 for attempts to account for its use here.) However, it is possible to 
assign it its usual conjoining function if we take the 4dhd ca nif clause as parallel to what 
precedes, with both under the domain of yédr: “when the udderless one has begotten him and 
then he has waxed strong ...” This double yadicl. would depend on the main cl. in ab. The 


vavaksa would be accented in either reading — either as a subordinated verb or one first in its 
pada. 
Note the distant etymological figure: vakséthah (a), vavaksa (d). 


X.115.2: The vs. has a number of teasing word plays, initiated by the sequence nama dhayi, 
which appears to contain the idiom néma V dha ‘give a name’ (néma-dha- 1x, nama-dhéya- 1x), 
but in fact the two words should be separately construed. 

In context dén can hardly be anything but an endingless loc. to dém- ‘house’: as Ge (n. 
2a) points out, ‘establish the ritual fire in the house’ is a widespread locution. The question is 
how we arrive at this form. A gen. sg. dén to this stem is widely accepted (e.g., AiG III.243-44, 
EWA s.v. dém-), but this is from a preform *dém-s, with the nasal assimiliating to the dental 
ending. It is possible that in ambiguous passages (like I.120.6) gen. dén was misinterpreted as a 
loc. and spread to unambiguous loc. contexts. (In fact JPB tr. as a loc. there, though I would 
substitute the gen. “you two house-masters of beauty,” flg. Ge.) (That dan here is on the model 
of gen. dén elsewhere is essentially Old’s view — though he also considers the possibility that it’s 
really a gen. here. I’m not sure how that would work contextually. And he also floats the 
possibility that dén is a redactional change for *d4m.) Given the instr. data ‘with his tooth’ in b, 
one should factor in a word play with dant- ‘tooth’ (so also Re). In any case the form is not 
directly comparable to the Old Aves. vrddhied endingless loc. dgm. 

On abhipramura see Scar 390-91. 


X.115.2—3: The mid. part. prothamana- in d is the only mid. form attested to this (not very well 
attested) root; it is followed immed. by the act. prothantam in the next vs. (3b), whose voice is 
confirmed by other occurrences of this stem. The middle form here also occupies metrical 
positions 4—7, making a caesura after 4 or 5 impossible. Given that the opening of 2d in6 nd is 
somewhat echoed by 3b “dum and that immed. following act. prothantam allows a caesura after 
5, 3b seems to repair 2d, where the irregularities call attention to the form. I have no explan. for 
the contrastive voice of prothamana-; I very much doubt that semantics is involved. 


X.115.3: This vs. is couched entirely in the acc. and has no syntactic connection with either the 
preceding or the flg. vs. With Ge and Re I supply a harmless Ist ps. verb of calling/praising to 
govern both the acc.s and the vaf. 

As Ge (n. 3ab) points out, the vs. is dense with imagery, and as I point out in the publ. 
intro., the words can do double or even triple duty: dru-sdéd- is appropriate for the frame (the fire 
sitting on the firewood) and for two associated similes (the latter unmarked as a simile): a bird 
sitting in a tree and the soma drop sitting in the wooden cup. (The applicability to the drop is not 
noted by Ge/Re, but is by Scar [566-67]; also more or less by Old.) 

Agni is several times directly identified as vahnir asa “conveyor by mouth” (1.76.4, 129.5 
[in opposite order], VI.11.2, 16.9=VII.16.9), not in a simile — so n@here seems at first pleonastic. 
However, I think it contributes to the density of imagery noted above: véAnih should be read 
twice, with Agni explicitly compared to a draught-horse. 

virapsin- and its associated forms are not usually construed with the instr., but see 
IV.20.5, cited by Ge. 

The hapax pres. part. sardjantam is anomalously formed (apparent disyllabic root syl 
sara). It must be construed with 4dhvanah (prob. acc. pl., but possibly gen.-abl. sg.). The form 
has been ascribed to numerous different roots: V sz, V sr, V raj, for details consult KEWA s.v. 


(EWA simply refers to the earlier work). As far as I know, no one has tried sraj- ‘garland’ or 
sara(g)h- ‘bee’ (though I was sorely tempted by the latter: “buzzing along the ways’’?). I see no 
grounds for decision, but I think it’s possible that it’s a portmanteau (/mash-up) of V sr ‘flow, 
run’ and Vszj‘(be) released’, both of which appear with 4dhvanah: X.22.4 srjanah ... 4dhvanah 
[acc.] and VII.59.2 sisrati r4jasah paré 4dhvanah [gen.]. Such a tricky form would be at home in 
this tricky hymns. 


X.115.4: As disc. in the publ. intro., this and vs. 6 are the two most complex vss. in the hymn, 
and in each vs. I think the topic is Agni (sg.) and his flames (pl.). My interpr. differs in many 
details from Old, Ge, and Re, though is closer to Old. In particular, with Old but contra Ge/Re, I 
take nd in b as simile-marking rather than negative (though unfortunately it preceds the simile 
proper). I will not otherwise register agreements and disagreements. 

In my interpr. the trick in the first hemistich is that the two nom. pl. masc. forms vatah 
and 4cyutah, which, cutely, iconically encircle the verb pari sénti ‘encircle’, are not to be 
construed together in an inherently self-contradictory phrase “immovable winds.” Rather they 
belong to two different similes, the second unmarked (as in 3b). Thus Agni’s flames are 
compared to two conceptually opposite natural elements, the ever-volatile winds and the never- 
moving mountains. For the encircling of winds, see IV.24.4 parijman ... vatah. For 4cyuta- with 
mountain / rock, see 152.2 parvatah ... dcyutah, V1.17.5 4drim ... 4cyutam. In the latter passage, 
the rock surrounds (par7 ... séntam) the cows (see also IV.1.15 and [with pl. @drayah] III.32.16). 

On jrayasanda- and its type see comm. ad IV.3.6. 

In the 2nd hemistich I take Trita as identical to Agni, though he could also (with Ge, etc.) 
be the one sent to search for Agni. See comm. ad X.46.6, 3. 


X.115.5: As indicated in the publ. intro., this vs. has the feel of a final vs. — the first of several. It 
has some associations with vs. 7. The cadences of a and c are disturbed. 
For the connection with the Kanvas, see Ge (n. 5a). 


X.115.6: As indicated in the publ. intro., this vs. appears to belong with vs. 4, with vs. 5, the 
pseudo-final vs., an intrusion. As in vs. 4, I think the vs. concerns Agni and his flames. In vs. 4 
the flames surround him and urge him on to battle; in this vs. they concede to his superior power. 
In vs. 4 they are in the pl., in this vs. the sg. That Agni is the referent of the dative phrase that 
dominates all 4 padas is clear, but Ge/Re identify the sg. nom. as the wind, against my ‘flame’. 

The hapax voc. supitryais taken by most as ‘good for the Pitars’ — possible, but at least in 
my opinion the base adj. pitrya- generally means ‘ancestral’. In any case, the voc. does not seem 
to have much connection with the rest of the vs. thematically. 

In b the phrase tsi cvévanah reminds us of the cmpds frsu-cyavas- (V1.66.10) and trsy- 
cyut- (1.140.3). The latter qualifies Agni, but the former is used of Agni’s tongues, 1.e., his 
flames — and this is the exact usage I see here. Note that cydvanah picks up a4cyutah in 4b. 

There is no finite verb in this vs., but as Ge (n. 6b, fld. by Re) suggests, amu in b invites a 
verb to be supplied; the best choice is énu V da ‘concede’, which regularly takes a dative. 

The dat. phrase of ab is continued by ... satéin c and mahintamaya ... avisyate in d. The 
syntax of c is otherwise problematic, however: the problem is the rel. prn. yah, which interrupts 
the dative phrase as (if?) an embedded rel. cl., but what the rest of that rel. cl. might be is 
unclear. Re essentially ignores the yah; Ge (n. 6cd) says that a verb needs to be supplied with 
yah, similar to what was supplied in ab, but I don’t quite see how he puts the pada together and 


in particular what he does with dat. saté. I now think that the phrase consists of yo + adverbial 
instr. dhrsata and that it is a nominal izafe, embedded in the dative phrase. As argued in my 

2022 Fs. Hale paper, nominal rel. clauses (1.e., izafe-like structures) can be embedded in the RV, 
contrary to be-verbed rel. clauses. Our cl. would mean, literally, “who [is] with daring.” It is very 
similar to VII.21.2 ugras cakrama yo dhrsat with the adverbial neut. NA dArsat to the same 
stem. I now think that supplying a verb (“‘acts”’) in the publ. tr. was wrong, and I would emend 
the tr. to “to him in his daring when ...” 

As for the rest of the pada, with Gr I construe anudré cid with saté despite their distance. 
Note that anudré echoes dnu in b, and the d might even hint at the V.dato be supplied in b. 
Moreover anudré cid corresponds to dhanvanéd “even through a wasteland” in d (so also Ge n. 
6cd), both indicating the unpromising locations in which fire seeks its food. 

Now as for véram — in adverbial usage, this form is usually construed with 4, and in fact 
this is easily extracted from immed. preceding dhrsata (1.e., as dhrsata—a). But I don’t quite 
understand what “by choice / acdg. to wish” adds semantically to this pada. 

Pace Gr, dhénvana must belong to ‘wasteland’, not ‘bow’. 


X.115.7—9: As indicated in the publ. tr., each of the last three vss. of the hymn presents itself as a 
final summary vs., each in a different meter. Vs. 7 is the last Jagati vs. of this otherwise Jagati 
hymn and may have been the original final vs.; vs. 8 is in Tristubh, 8 Sakvari. These last two vss. 
explicitly name the poet — or at least provide a name for the Anukramant to affix to the hymn: 
Upastuta (8b), the sons of Vrstihavya, the Upastutas (9ab). 


X.115.7: This vs. seems to pick up vs. 5, with its mention of sdr/-s (5c, 7a). These patrons (in the 
instr.) receive praise along with Agni, while the instr. in b (mfbAih) must, in my view, refer to the 
poet/singers (contra Ge, who thinks they’re still the patrons). The plural subjects of cd are 
unidentified, but I think they are likely the patrons again. 

In b sdhasah stnarah “the spirited (son) of strength” obviously plays on séhasah sinu- 
“son of strength’, defeating expectations in the second syllable of the second word. Note also that 
(si)naro plays on immed. following nfbhih. I don’t think we’re dealing with haplology (per Ge 
n, 7b) but with deliberate misdirection. As Re points out sindra- and its relatives are never 
elsewhere used of Agni. 

Pada d is almost identical to 1V.16.19, as Ge (n. 7d) points out. 


X.115.8: This vs. responds in a way to vs. 2, where Agni’s name was at issue (agnir ha nama). 
Here he is explicitly given another name or epithet: “child of nourishment” (voc. dijo napat). 
This name can also be seen as a substitute for the name “son of strength” gestured to, but 
avoided, in the preceding vs., 7b — and note that sahasavan in this address picks up the séhasah in 
the name in 7b. Unfortunately this connection cannot be seen in the publ. tr., because I translate 
sahasah and sahasavan differently. I would now alter the publ. tr. in 8a to ‘possessing strength’ 
from ‘mighty one’. 


X.115.9: Pada c tams ca pahi grnatés ca surinis a reprise of 5c agnth patu grnat6 agnih surin, 
which may account both for the metrical lapse (10-syl. pada for 11) and the wrong placement of 
the 2nd ca(on which see JSK DGRV 1.135). As for the meter, Old suggests distracting ‘én, but 
the parallel in 5c speaks against this: the 4-syllable openings matcch (agnih patu and tams ca 


pahi), and what follows the caesura should match too — but ca does not match the syllable count 
of agnih. 


X.116 Indra 
For the structure of paired vss. see publ. intro. 


X.116.1—2: Each of the four padas of vs. 1 begins p/ba; non-initial unaccented piba in 2a 
provides continuity. 


X.116.3: As in vs. 1, each pada of this vs. begins with a repeated impv., mamdattu. In the bed 

padas everything after that impv. is in a rel. cl. whose antecedent is the unexpressed subj. of 

mamattu. To bring out the parallelism, b might be better tr. “let that exhilarate (you) which is 
pressed among earth-dwellers.” In any case the “you” of b should be parenthetical. 


X.116.4: This is the only really challenging vs. in the hymn, the challenge lying in the second 
hemistich, esp. d, and what to do with khédam. Scar (683) takes it as a unit of measure, used 
adverbially, on no clear grounds. Ge (and implicitly Old) take it as obj. to 2 vrsasva, but this 
doesn’t work either syntactically or semantically. The lexeme ZV vrs takes gen. objects almost 
exclusively (the only exception is III.60.5 sutém s6mam 4 vrsasva). Moreover, the obj. of the 
lexeme is always soma. This pattern is found in the Ist vs. of the hymn, 1b piba médhvas trpéd 
indra vrsasva and matched in our vs. by sutdésya ... maédhvah ... 4 vrsasva. As for the semantics: 
khéda@- in its two other appearances (VIII.72.8, 77.3) is a concrete object capable of being 
threefold or triply turned (a@7vrt- VIII.72.8); I take it as >hammer’ in VIII.77.3, where it is used to 
fix spokes into a wheelrim. On both counts it seems best to detach khedam from the verb 4 
vrsasva, which should be construed with the long gen. phrase that occupies all of pada c. 

What then to do with kheddm? I start with the observation that forms of v kAid (verbal 
and nominal) are regularly found in conjunction with V Aan forms (IV.25.7 khidati hanti, 
VII.77.3 sém ... vrtrahakhidat, khé ... khédaya, V\.22.4 khidvah ... asuraghnah). Here it immed. 
precedes arusaha. I suggest taking it as a detached 1*' cmpd member, assuming *kheda-han- 
“smashing the hammer,” parallel to arusahan- -- or else as an external argument to arusa-han- 
“smashing the hammer on the arusa-.” 

As for arusa-, Old and Scar (683-84) take it as a PN, but the interpr. of Gr and Ge 
(seemingly accepted by EWA s.v. ruisant-) as a negation of rusant- ‘shining, white’ is appealing, 
given Indra’s penchant for slaying dark beings. Scar, who discusses the proposal at length, is 
understandably concerned about the formation. We might expect rusaf- as 1st cmpd member (as 
in ruisad-vatsa-) -- though this would produce a difficult-to-parse *rusad-dhan-. But I think it 
likely that arusa-han- was produced and perceived as a near-anagram of asura-han- (RV 3x). 
X.116.5: On n/reversing the fundamental meaning of the verb bhraséya-, see Ge (n. 5ab) and my 
dya-Formations (p. 86). 

The hapax vigadé- is most likely derived from the much-later-attested root V gad ‘speak’. 
See comm. ad X.97.2 on agada-. Although Ge tr. “im Streit,” in his n. 5d he specifies this as 
“Wortstreit”; cf. Old’s tentative “unter verwirrten Reden (der Feinde).” 


X.116.6: This vs. takes the verbal lexemes used in vs. 5 with concrete objects and applies them 
to abstract qualities and to an animate being (Indra). In 5b 4va V tan ‘loosen’ was used of 


bowstrings; in 6ab v/v tan takes as object ‘fame’ (pl. sr4vamsi, so lit. ‘fames, reports of fame’ — 
unfortunately not an English idiom), ‘might’ (djaA), and ‘hostilities’ (abhimatih) — with the 
bowstrings kept, but in a simile. The switch from 4va to vis potentially problematic, because vi 
V tan ordinarily means ‘stretch out, stretch through’, not ‘loosen’, so it should have essentially 
positive value here and mean the opposite of 4va V tan. This is argued at length by Old, similarly 
by Th (Fremd. 72-73). Although I see their point, the attempt to impose a positive value on the 
verbal lexeme requires Th to produce a highly unnatural interpr. of the hemistich. I think in just 
this passage we must reckon with the essential equivalence of 4va V tan and v/V tan, in line with 
Ge’s interpr. This is not hard to motivate: v/has a number of different senses: ‘apart, widely’, 
‘through’, and — crucial here -- ‘without’ (generally in nominal forms, admittedly). The negating 
value of this last usage can be transferred to this nonce verbal form. 

In 5a nf V bhrs was used of arrow points made blunt; in 6d Indra himself is ‘unblunted’ 
(dnibhrstah). 


X.116.7: The past participles in c, sutah ... pakvah, are in a chiastic relationship with the impvs. 
in d: addhi ... piba. That is, Indra is urged to eat what is cooked and drink what is pressed. 

The impvs. in d, addh7... piba ca, are both accented; addhf owes its accent to its pada- 
initial position, p/ba owes its perhaps to the fact that it’s explicity conjoined with addhfbut more 
likely because it’s perceived as opening a new clause, even though praésthitasya must be 
construed with both verbs, as 8a addh/... prasthitema havimsi shows. 

The final phrase, piba ... prasthitasya, picks up the same in 2a, forming a weak ring. 


X.116.8: Pada b provides yet another pairing of food and drinking (see 7cd), here with concrete 
nominals, pacaté ... s6mam. 


X.116.9: This final vs. opens out first to Agni in addition to Indra (in a dual dvandva) and then to 
the gods in general. As indicated in the publ. intro., the final image of the gods as dice whirling 
around, giving and withholding luck, is a surprising one. On udbhid- see comm. ad VIII.79.1. 


X.117 Generosity 
On the unusual nature of this hymn in a RVic context, see publ. intro. Although the hymn 
is made up of bromides, it makes some artful use of word order. 


X.117.1: I would now prefer to tr. vadha- here and in vs. 6 as ‘bane’ or ‘deadly bane’. 
As Ge (n. 1b) points out, the AV reckons the “forms of death” to be 100. 


X.117.2: This vs. alternates nominatives referring to the miserly rich man and datives referring to 
his hungry (ex-)friend, as if to intertwine them even as the subj. refuses the importuning beggar. 

The hapax rapfita- has no obvious etymology (see EWA s.v. répas-) or meaning, though 
it obviously refers to some sort of miserable state. I have interpr. it as semantically adjacent to 
rapas- ‘defect, malady’, rather than V rap ‘jammern’ (per Th., Ged. 78), though neither of these 
works phonologically. 


X.117.3: On grhii- see EWA s.v. 
I take yama-in the cmpd yama-hiti- to V_ya ‘beg’, rather than with the usual yéma(n)- 
‘journey’; see comm. ad X.64.1. 


X.117.4: The play on the root V sac in ab can hardly go unnoticed: sakha ... sakhye, sacabhiive 
sdécamanaya. The isolation of nom. sakhd (the stingy non-companion) from the rest of the V sac 
forms and the distance between the verb dédati and its (partitive) obj. pitvah seem to be iconic 
for the separtion between the non-companion and his would-be companion and between a 
potential act of charity and the actual gift. This separation contrasts with the intertwining of the 
same two figures in vs. 2. 

In d anyém should, by my rules, be definite since it is non-initial, but I can see no way to 
interpret it as anything but indefinite “another”; the 4mredita anyém-anyam in the next vs. (5d) is 
properly positioned for an indefinite. For another anomalous positioning of anyd- (though in the 
opposite direction) see nearby X.119.7. This syntactic rule may be eroding in the late RV. 


X.117.5: ’'m not sure what to do with /d— it’s perhaps displaced, and the pada should be interpr. 
“it’s just the stronger man who should give ...” 
I take the phrase in b to be the equivalent of English “take the long view.” 


X.117.6: As noted ad vs. 1, ’'d now change the tr. of védha- to ‘bane’ or ‘deadly bane’ for 
fluency. 


X.117.7: In later Skt., forms of apa V vrj, lit. ‘twist away’, mean ‘complete, finish’. This appears 
to develop from an idiom specialized for weaving. See AVS X.7.42 napa vriijate nd gamato 
antam concerning two weavers: “They wrest not off; they go not to an end” (Wh). The the first 
verb, dpa vifijate, must express the somewhat delicate manoeuvre (see YouTube videos on this 
procedure) of removing the woof (=vertical) threads from the loom when the cloth is finished. I 
use the less specific English idiom “wrap up,’ which also signifies closure. I’m not sure what 
idiom English uses for the removal from the loom (if there is one), but the equivalent in knitting 
is to “bind off.” 


X.117.8: The solution of this numerical riddle provided by Ge (n. 8) seems quite convincing and 
bears some resemblance to the Greek riddle of the sphinx, as Don points out. It is somewhat 
curious that herd animals come in groups of five (panktih), but see Old and Ge (n. 8d). The use 
of pankti- here is surely in part because ‘five’ is the next number in the series of riddles, but the 
fivefold classification of pasu-s found across Vedic prose is probably also at issue. On this 
classification see B. Sojkova, Animals in Vedic Prose (DPhil. diss., Oxford Univ., 2022). The 
larger question is what is the riddle meant to be conveying here: it doesn’t seem entirely on 
message. Presumably that having more feet doesn’t make you better off, but instead worse. If 
there’s relevance to this hymn it may be that giving away what you have (and thereby having 
less) will be a good move for you. 


X.117.9: The examples given in this vs. seem even less relevant to the generosity theme than vs. 
8, since they are concerned with the differential performance of two apparently identical items. 
Pada d forces the topic back to “giving” but not very convincingly. It almost seems as if, in vss. 
8-9, the poet went off on a riddle track, started by vs. 7, and lost sight of his main theme. I 
suppose the whole vs. could be interpr. as counseling generosity to the less fortunate because of 
the inherent inequality in the world — but this seems somewhat counter to the standard Vedic 
worldview. 


On the non-*o-grade in kinship terms as 2"! compound members (apropos sammatara 
here), see J. Lundquist, “Does tvatpitarah = evbxatwp?” JEL 9 (2021), esp. 133-36. 


X.118 Agni Raksohan 
This hymn is banal in the extreme; its salient feature is the inter-verse chaining. 


X.118.1: As noted in the publ. intro., despite the Anukramani ascription, “demon-smiting” Agni 
is barely visible in this hymn, though the first pada of this initial vs. does establish such a theme. 


X.118.1—2: There is no explicit chaining between these two vss., but wf opening 2a may respond 
to nfin la. 


X.118.2—3: (s*v)Jahutah (2a): (sé) ahutah 3a. 


X.118.4: This vs. consists of almost nothing but links to preceding vss. In pada a a/yate responds 
to the same form in 3c; both are construed with instr., though with slightly different functions: 
sruca in 3c identifying the instrument performing the anointing and gérténa the substance. The 
latter also picks up ghrtan/in 2b. In b (madhu-)pratika(h) echoes pratikam in 3c, and ahutah the 
same forms in 2a and 3a. In c r6camanah matches vi rocate in 3a; the preverb v/there is teasingly 
replicated in the sequence récamano vi(bhavasuh), though the v/in 4c is not construed with the 
preceding participle. 


X.118.5: After the frenzy of linkage in vs. 4, this one marks a new start: the only link is the 
preverb sém, with sém idhyase (a) echoing sém ajyate (4a). 

The pada devébhyo havyavahana occurs in this form 3x (II.9.6, X.150.1, as well as here) 
and once as the minimally different devébhyo havyavahanah in the next hymn, X.119.13. The 
formula presupposes that nominative, rather than the voc. found here and in the other two 
occurrences, since devébhyah must belong to the phrase and an initially accented *dévebhyah 
would be expected in a voc. phrase (even though devébhyah is of course not a voc. itself). 


X.118.6: Despite the transmitted marta(h), it seems best, with Old, to restore * mart ya(h), both 
for the meter and for the chaining with mdért'yah in 5c. 


X.118.7: adabh'ya- is the link between 6 and 7. This is also the first vs. since 1 with a raksohan 
theme, and it also has echoes of that vs.: the voc. 4gne, socisa picking up suci(-vrata) (1c), didihi 
picking up did'yat (1b). 


X.118.8: The immediate link between 7 and 8 is did'yat(c) with didihi (7c), but this of course 
also matches did'yatin 1b. Another link to vs. 1 is (uru-)kséyesu with (s"vé) ksdye (1c), and note 
also pratikena (a) echoing pratikam (3c) and (madhu-)pratika (4b). 

Ge and Re (see also Mayr., PN s.v.) take uruksdya- (also in 9a) as the PN of a poet or his 
family, which seems unnec. to me. Although the Anukramani ascribes this hymn to one 
Uruksaya, this can have been plucked from the hymn, as elsewhere, esp. in X. In I.2.9 the stem 
modifies Mitra and Varuna and means ‘having wide dwelling’, and the é/-stem abstract uruksiti- 
also means simply ‘wide dwelling’ (VII.100.4, [X.84.1). The fact that uruksdya- here seems to 
respond to &sdya- in 1c seems to me an argument against a PN. 


X.118.9: On uruksdya- see ad vs. 8. 

The first two padas are made entirely of recycled materials: tam tva (also 5c), girbhih 
(gira 3b), urukséyah (uruksdyesu 8c), havyavaham (havyavahana 5b), sém idhire (sém idhyase 
5a). The last pada breaks new, if similarly hackneyed, ground. 


X.119 Labastikta 

A number of pairs of vss. pattern together: 2—3 share a pada (2b=3a); 4-5 concern the 
mati-; 6—7 have the identical phrase #nahi me ... cané and both concern the insignificance to the 
poet in his current state of major components of the world; 9-10 both have prthivim as obj. and 
share the phrase hd vehd vd at the end of the b pada. 


X.119.1: The opening of the hymn, with /# va /t, is unusual, to say the least. The repeated /7 
cannot be taken as a standard use of the quotative particle — nor can the /t7 that marks the end of 
the refrain. The various tr. render it as "such” or “thus,” which to my mind dampens the 
rhetorical exuberance of the Ist-person assertions. (A particularly stilted version is Maurer’s 
“My inclination is thus.”) I therefore render it as a strong affirmation, flg. Thompson 2003 
(E/VS'9). 


X.119.2: The standard tr. (Ge, Re, Mau) supply “trees” as obj. in the simile in pada a, either 
modified by an acc. pl. dodhatah (Ge, Mau) or not, interpr. dodhatah as nom. pl. Like Don and 
Thompson I consider the added trees unnec. 


X.119.2—3: I now think that pita(h) should be tr. more literally; I’d substitute “(the soma-drinks) 
when drunk” in both vss. (2b, 3a). 


X.119.4: The use of putra- for a calf, a bovine “son,” seems a bit unusual to me, but I have not 
checked all the RVic exx. of this stem. 


X.119.5: The chariot-fashioning imagery applied to a “thought” (mma/) is a strong indication that 
the speaker is the poet, since this is a common trope. 


X.119.6—7: I take both these vss. as implicitly subordinated (by nafs) to vs. 8. Having established 
the insignificance of the principal features of the cosmos in comparison to himself, the speaker 
asserts his complete dominance in 8. 


X.119.6: The point here seems to be that the poet in his soaring flight looks down on the earth 
and the whole Arya population is visually reduced to a tiny speck. 


X.119.7: In the companion vs. to 6, the two world halves are reduced to the size of just one wing 

of the speaker (poet=bird). The predicate of this vs. is pré@t ‘(be) the counterpart (to)’. 
Pada-initial anyam should be indefinite, but it is difficult to make the expression mean 

“not equal to another wing of mine.” The phrase “the one wing ... the other (wing)” is found in 

1 lab, where the two definite forms of anyda- are correctly positioned in non-initial position. For 

another wrongly positioned form of anyd- in the vicinity, see X.117.4 and comm. thereon. 


X.119.10: On the hapax osdém see EWA s.v., where it is plausibly derived from V us ‘burn’. I 
have rendered it slangily as “to blazes.” 


X.119.11: The anya- paksé- phrase picks up 7b. 
X.119.12: As Re points out, mahamahda- is otherwise used of Indra. 


X.119.13: For my take on this final, disconcerting vs., which has complicated (and I think 
skewed) other interpr. of the hymn as a whole, see publ. intro. As I say there, vs. 12 seems to me 
the climax of the hymn with Indra’s assertion of supreme power. Vs. 13 I take as Agni’s rather 
weak counterassertion; the vs. certainly should not impose Agni as the speaker of the entire 
hymn, contra Re, etc. 

Pada b is identical to 5b in the immed. preceding hymn (X.118.5), except that it’s in the 
nom., not the voc. 


X.120 Indra 

This is mostly AVS V.2, AVP VI.1, which latter is treated at length in Griffiths’s (2009) 
edition of AVP VI and VII, pp. 3-18, which is well worth consulting. Griffiths (henceforth AG) 
also draws attention to the comm. on vss. 1—3 in JBr II.144, cited in his disc. (pp. 3-4). On my 
interpr. of the knotty problem of the identity of Brhaddiva, see publ. intro. Unlike AG, who 
follows Bergaigne in identifying him as Indra, I think he is actually Brhaspati, the alloform of 
Indra. 


X.120.1: The identity of the neut. “foremost among beings/existences” (bAtivanesu jyéstham) 
from which/whom Indra was born is unclear to me. Given this uncertainty, I would at least delete 
“living” from the tr. “living beings” — better: substitute “among beings / existing things.” At this 
late stage of the RV we may be dealing with an undefined principle. AG tr. “the chief in the 
worlds.” 

On the ambiguous (and likely multiple) identities of the helpers (dmah), see publ. intro. 


X.120.2: This vs. is a loose paraphrase of vs. 1, with ab corresponding roughly to 1bc and d to 
1d; c lacks a parallel. 

The preverb v/is found with Van only here in the RV, though it becomes quite common 
later, starting in the AV. 

The neut. sg. sésniis problematic. Gr and Old (partially) want to emend to masc. nom. 
* sdsms, and the following s (sé) might help (though for real degemination we should have a 
cluster -s sC-). Old also considers the transmitted form possible, but he wants to make it part of a 
neut. NP inc serving as another obj. to dadhatrin b: “Indra stellt Atmendes und Nichtatmendes 
als sésni hin,” which seems an anacoluthon too far. It is probably better to take it as an 
“adverbial” or “infinitival” usage of this transitive redupl. stem. AG takes c as a nominal 
sentence, flg. the JBr interpr.: “Both the one which does not breathe, and the one which does 
breathe, is winning.” This works syntactically, but what would is its relevance to this vs.? 

As subj. in d, best to supply amah from 1d, flg. Ge (n. 2d); that it recurs in 3b supports 
this. 


X.120.3: On pi V vj see comm. ad VI.36.2. 


The point of b must be that the am2zh subordinate their wills to Indra’s, even though there 
are many more of helpers than of Indra. I do not understand Ge’s n. 3b, where he contrasts the 
number of helpers with the number of gods. AG takes the numerical expressions in b quite 
differently. 

I take cd as the direct speech of the helpers, addressed to Indra; the /t/ that opens the next 
vs. suggests this interpr., though Ge does not follow it. 

Note the insistent alliteration in c, not to mention the etymological figure binding the first 
three words. 

Ge’s suggestion (n. 3d) that “yonder honey” (adéh ... mddhu) is the rain seems 
reasonable. 


X.120.4: On it see comm. on 3cd. The direct speech of the viprah may continue in 4cd, merging 
with the speech of the poet of this hymn. For the presumed identity of that poet, see publ. intro. 

Pada b is a variant on 1d dnu .... visve madanti imah : 4b ... anumédanti viprah. This 
near repetition suggests that the #mah and the viprah are the same, pace Ge, and also sketches a 
small ring. 


X.120.5: On the meaning and etym. of Vsadsee EWA s.v. SAD and Schaef., Intens. 30-32. The 
use of this verb of young women and their bodies (I.123.10, 124.6) favors the sense ‘exult, 
flaunt’ (so already Gr), against ‘sich stark fiihlen’ favored by Th and Re and fld. by Kii and AG, 
on which see Kii 512—14 and n. 1032, AG (AVP VI+VII: 11), who also cites Pinault on this root. 


X.120.6: The acc. phrase of ab characterizing Indra requires a verb to govern it; I supply “I 
praise,” picking up the Ist ps. poet’s discourse in 5cd. Alternatively — but this is a long shot — the 
hapax “Doppelstamm” gerundive stuséy/yam that opens the pada may conceal a Ist ps. verb. 
This is a tempting possibility (though a similar suggestion by Roth is dismissively rejected by 
Old). Among other things the supposed gerundive begins stusé-, with its first two syllables 
coinciding with the well-attested Ist sg. -séform stusé“I (shall) praise,” which occurs 13x at the 
beginning of a pada. I am now inclined to assume that that’s what we started with here — but 
what about the rest (-y/yam)? Is it a separate acc. that has been mangled in some way, or, more 
likely (insofar as “likely” enters into it), has stusé been extended as a nonce Ist sg. optative? 
(This sugg. is similar to Roth’s ill-fated idea.) Such a form would be tantalizingly similar, but 
unfortunately not similar enough, to the dheyam opt. type, over which so much ink has been 
spilled (also by me: see my 1999 Ged Schindler article). Although I do not see a way to work out 
the details, I would now favor an alt. tr. “*I would praise the craftsman possessing many forms 
... AG (citing Kii 1996) assumes a haplology *stusé stuséyyam. 


X.120.7: The referent of @varam param cais unclear, though it might be neut., given the tad 
(though that could be adverbial). Ge, flg. Say., supplies dhdanam ‘prize, stake, wealth’ (Ge 
“Schatz”’). This seems harmless enough, though nothing particularly favors it, save for dhénain 
4a. Moreover, dhdna- is not usually simply ‘treasure’, but is rather a prize (vel sim.) to be won 
(as in fact in 4a). It is frequently construed with V dha, as it would be here, but in the sense “set a 
prize,” esp. in the common loc. absol. dhdne hité “when a/the prize is set.” If dhdna- is the 
correct referent here (which I very much doubt), the clause should mean “you set (the prize), 
both the lower and the higher” — with no role for nfand no obvious contextual sense. AG (p. 14) 


suggests rather ré@tnam, in the same semantic sphere, which is also construed elsewhere with 
V dha, but again there is no compelling reason to supply this word. 

The oppositional pair ¢vara- pdra- is fairly common, with a variety of meanings (see 
comm. ad X.55.4) and no fixed pair of referents. Probably the closest parallel to our passage is 
1.155.3 dadhati putr6 ’varam param pitir, nama trttyam adhi rocané divah “The son sets in place 
the lower and the higher names of the father and the third name in the luminous realm of 
heaven,” with “name” as the immediate referent, although the contextual referent is the three 
strides of Visnu. But this is of no help here. If I were to speculate, I would suggest that Agni is 
the referent (and féd an adverbial red herring) because of the appearance of n/V dha, a lexeme 
often used of the establishment of the ritual fire, and of duroné, which is almost always used of 
the house in which the ritual fire is kindled. If this is correct, the “‘nearer/lower’’ would be the 
ritual fire and the “further/higher” would be the sun. This would fit with the cosmic reference in 
c as well as Indra’s (or Brhaddivi’s) winning of the sun in 8b. However, it has nothing to do with 
either the Vala or the Vrtra myth. I tentatively suggest an alt. tr. “Then you established the nearer 
(fire) and the further one, in the house ...,” with no confidence in its correctness. 


X.120.8: I take the praise of Indra as beginning in the middle of b, contra Ge and HPS (B+I 208). 
Among other things, svarsa- is never used of human, but does modify Indra in III.34.4 and his 
vajra in I.110.13. On the other hand, if (as I suggest in the publ. intro.) Brhaddiva is actually 
Brhaspati, or a proxy for him, svarsa- would be appropriate, since the adj. modifies him in 
VII.97.7. An alt. tr. would be “Brhaddiva, the first to win the sun, speaks these sacred 
formulations fortissimo to Indra: “he has dominion ...’ ” 

With HPS I take svaraj- as referring to Indra, despite the slight awkwardness of the 
apparent double ref. to Indra in the clause (both subj. and gen.). Ge’s identification of the the 
sovereign king as Vala is unlikely on conceptual grounds; see HPS’s remarks. AG (p. 16) takes 
Brhaddiva as subj. here, with Indra the referent of svaray-. 

The referent of svah ‘own’ is not clear — are these Indra’s own doors or the own doors of 
the cowpen (gotrd-)? This pada is identical to III.31.21, where it is harder to find any referent but 
Indra. The adj. may be applied proleptically: the cowpen is about to be his and so are the doors. 
The prominent position of sva as the final word of the vs. is probably the result of phonological 
play with the finals of b and c: s’varsah and svarajah. 


X.120.9: On my assumption that Brhaddiva is really Brhaspati and is therefore addressing his 
alloform Indra, see the publ. intro. It is pretty much impossible to escape the interpr. that he is 
addressing “his own self (sv4m tanvam), namely Indra (éndram eva). RVic discourse is seldom 
so straightforward. See, however, Ge’s attempt to evade this interp. (n. 9b). 

On the hapax mataribhvarih (to a putative stem matarfbhvan-), see Old ad loc. and AiG 
II.2.177 (neither v. satisfactory). If it does mean ‘staying by their mother’, this would correlate 
semantically with aripra- ‘flawless, stainless’: both would refer to virginal girls (so Ge n. 9cd). 
The further referent is probably to hymns. As is regularly noted, mataribhvan- recalls 
matarisvan-, incl. the anomalous accent on matari But Old is surely correct that the form should 
not be emended to a form of matarisvan-. AG (in collab. with W. Knobl) suggests a novel 
interpr. of this hapax (pp. 17—18), which I am afraid I find farfetched: that it is a haplologized 
form of *matar1-ribhvarih “singing on Mother (Earth).” Among other problems, as I have 
discussed at length (see reff. in Comm. lexicon), Vibh does not mean ‘sing’, but ‘rasp, croak’; 


moreover, the meaning suggested seems reverse-engineered from the constructed pre- 
haplologized form and doesn’t, to me, ring true. 


[X.121 JPB] 


X.122 Agni 

As indicated in the publ. intro., the hymn is attributed to a Vasisthid and ends with the 
Vasistha refrain (8d). The given name of the poet acdg. to the Anukramant, Citramahas, has been 
extracted from the first pada of the hymn, where Agni is called citrémahas- ‘having brilliant 
might’. 

The meter of the hymn vacillates between the dominant Jagati and occasional Tristubhs. 
Although acdg. to the Anukr. vss. 1 and 5 are Tristubh, vs. 1 has only one unambig. Tristubh 
pada (a); c is clearly Jagati and b and d end with -C yam sequences that are almost surely to be 
distracted: advisen'yd4m and suvir'yam. As for 5, pada a ends with another word that invites 
distraction, véren'yah. The pada then has only 11 syllables, but a Jagati cadence. Pada b is 
Tristubh, but c and d are Jagatt. On the other hand, 3d is a clear Tristubh (and 3b has a Tristubh 
cadence but 12 syllables), and the Vasistha refrain (8d) is a Tristubh pada and limited to the 
Tristubh hymns of VII. In this late hymn the fungibility of the two trimeter types is manifesting 
itself. 


X.122.1: Note the caesura at the cmpd seam of a non-dvandva: citra-/mahasam. 
On surtidh- see comm. ad IX.71.5. 


X.122.2: Pada d requires an object to be supplied; there are two candidates: brahma (from c), so 
Ge, Re, and the publ. tr.; vrd@tam (from d), so Th (Unters. 21 and n. 1), HPS (Vrata 66). Both are 
paralleled: VII.22.9 brahmani jandyanta (cf. also VII.31.11); VUL.75.3 jandyanto dafvyani vratani. 
Although I think either is possible, I am now somewhat inclined towards the Th/HPS suggestion, 
since I think it would be unusual for gods to create braéhman-; in the two passages just cited, the 
subjects are poets. I would therefore now suggest an alt. tr. “Following your commandment, the 
gods begot (their commandment(s)).” 


X.122.3: As Ge and Re point out, the “seven domains” are the domains of the sacrifice (cf. 
IX.102.2, IV.75, as well as nearby X.124.3 rlasya dhama vi mime purtini with vs. | yajfiidm ... 
saptatantum. 

Unlike Ge/Re but with Kii (354), I take dat. swkfte with mamahasva, not as parallel to 
dastise with dasat. There are no implications, but it’s attractive to supply mamahasva with a 
compliment. (For dat. with V mamh see, e.g., VIII.1.32.) 

Note suvira- here, between suvir'ya- in 1d and 4d. 


X.122.4: Ge (n. 4b) appositely adduces the seven Hotars in VIII.60.16, etc.; the “seven domains” 
of 3a is of course also relevant. 


X.122.5: The referent of am/rtaya is unclear. Ge considers it a reference to “die Gotterwelt’”; Re 
tr. “pour le (principe) immortel.” Because of the associated impv. matsva ‘become exhilarated’, I 
take it as a refernce to soma (so also Gr), though I realize that Agni is not a standard drinker of 
soma. 


I don’t know what the Maruts are doing here, though see Ge (n. 5c). 
In d rurucuh would be better read *rirucuh, as also in the almost identical IV.7.1. For this 
possibility see comm. ad IV.7.1, 16.4. 


X.122.6: I interpr. duhaén as taking a double acc. construction, “milk the cow (for) milk,” with Ge 
(tr., though he considers alt. in n. 6a), contra Re, who thinks all the acc. refer to the milk 
substitute. The pada-final adj. visvadhayasam, repeated from Ic, could in principle modify either 
the refreshment or the cow. I take it with the former, since in Ic it modifies “riches,” a desirable 
product, not a producer. 

Although Gr, Ge, and Re agree in interpr. the hapax yajfa-pr7- as ‘loving the sacrifice’, 
transitive forms of V pri don’t mean ‘love’ but ‘please’. The rendering ‘pleasing to the sacrifice’ 
in the publ. tr. uses this sense, but I now think it should be refined. In the similar cmpd brahma- 
pri- (2x) I take pr with this transitive sense, but the first member brahma- as instr. in function: 
“pleasing [X] with the formulation” (see comm. ad 1.83.2). A parallel sense “pleasing [X] with 
the sacrifice” works well here, conforming to the other descriptions of the ritually active 
sacrificer in this hymn (3b dastise sukrtaya, 4b yas ta anat samidha, 4d prnaté). 1 would now 
emend the tr. to “... for the sacrificer who pleases with the sacrifice” — the object of “please” 
presumably being the gods. 

In b the voc. sukrato returns from 2b, and in d this nominal stem is made into a denom.: 
sukratiyase. 

In c ghrtasni- recalls 2c ghrtanirnik. 

The distribution of elements in cd is uncertain. Both Ge and Re (in his tr.) take rtani as 
obj. of didyat(e.g., Re “en éclairant trois fois les (domaines de) |’Ordre’’). But as Re points out 
in his n., “dz n’est factitif qu’avec des régimes internes” — or, better, V di, esp. in the participle, is 
almost always in absolute usage: “shining,” not “shining on X” or “making X shine.” I therefore 
take this pada-final participle in purely adjectival usage, interrupting the acc. phrase that 
continues in d. As Ge (n. 6cd) points out, “7 in c should be construed with vartih ... pariyan, 
referring to the triple fire-circuit. I take tani as parallel to yajadm. This is essentially identical to 
Re’s emended tr. in his n.: “toi qui, en brillant, parcours le circuit autour des td, (autour du) 
sacrifice,” though he leaves out the “7h (probably by mistake). 

pariyan returns from 3a. 


X.122.7: The idiom n/V mrjis rare and fairly idiosyncratic in its usage, usually meaning ‘drag 
down, clasp to oneself’ sometimes with loc. fanvi(hence my “(on your body)” here; see, e.g., 
comm. ad II.38.2, VII.26.3, X.39.14). Even without the preverb, V mzj does not take as object the 
substance to be wiped (here djya- ‘melted butter’) but the animal figure to be wiped upon. I 
wonder if 4jyam is meant to evoke 4tyam ‘steed’, which is an occasional obj. of V mzj(e.g., 
VII.3.5 agnim 4tyam nd marjayanta). In any case the usage here seems at best a mixed 
construction, and it is possible that the n/simply anticipates the n/that opens the following vs. 
Both Ge and Re render this pada rather vaguely. 


X.123 Vena 

On the difficulties of this hymn and its connections with other hymns, see publ. intro. As 
I say there, I consider the vend- ‘seeker’ to be both Soma and the Sun. The treatments of this 
hymn are too manifold and often too fanciful to engage with in detail. I will just set out my 
barebones interpr. Ge’s notes are useful to consult and stay sensible. 


X.123.1: Note that the first word of the hymn, ayém, situates the subject in the ritual here and 
now, which positioning is reinforced by 7mdm beginning the 2nd hemistich. 

Whatever the exact referents, this vs. depicts a conceptual birth, with the two RVic 
hapaxes p/rsni-garbha- (fem. pl., “whose embryo is dappled/the dappled one’) and /yotirjarayu- 
(masc. nom. sg., ‘whose afterbirth is light’) (sim., for both, Ge nn. lab and 1b) as well as the 
licking of the infant in d, an action performed by a mother cow just after a calf is born (also Ge 
n. 1d). The females in question can be both the waters, whose embryo is soma, and the dawns, 
whose embryo is the sun. The afterbirth of light could be, for Vena=soma, the spreading of the 
golden liquid across the filter; for Vena=sun the radiance after sunrise. Pada d treats the 
importance of poets and their hymns in the production of both soma and sunrise. 


X.123.2: On this vs., see comm. ad VIITI.100.5, which is similar in phraseology. As disc. there, 
the Vena is regularly associated with heights (also in [X.85.9—12). Here the first three padas 
seem to depict the first sighting of the soma emerging from the pressed plant on the top of the 
filter and the first sighting of the sun rising through the clouds. 

Against Ge’s attempt (n. 2b) to make nabhojah modify prsthdm, it seems better to take 
the two as independent nom. sg. So, more or less, Scar (140), though he tries to accommodate 
Ge’s views. 

On vra-, see comm. ad VIII.2.6 and my treatment of this word in the 2003 HPS Fs. Here 
it probably refers to the hymns eagerly seeking the Seeker; thus, like 1d and 3d it keeps the 
theme of the importance of the praise hymns in the forefront. 


X.123.3: This vs. recycles vocab.: samandm (a =2d); rtasya sanav adhi(c =2c); rthénti (d = 
rthanti 1d). In pada aI supply yonim with samandm on the basis of the immediately preceding 
pada, 2d samandm yonim, all standard treatments supply instead “child” (Ge: “Kind,” Don) or 
“calf (Gr, Lii 605). This is certainly possible, and the phrase samandm vatsdm is found 
elsewhere (I.146.3), but in the absence of any compelling reason to switch referents I weakly 
prefer my solution, esp. since samandm yonim is also found in II.33.3 and X.17.11. 

The part. vavasandh in pada a is most likely a pun, belonging to both V vas ‘bellow’ and 
V vas ‘desire’. 

With Ge (n. 3d) I take médhvo amfrtasya as the gen. obj. of rihénti, though not very 
happily: I don’t really think that ‘lick’ should take a partitive genitive. Gr (s.v. 77) seems to 
suggest that vanih is the object, but identifies the same form as a nom. pl. s.v. 2. vans. 


X.123.4: On the possible connection of this vs. with “name-and-form” see publ. intro. 
Ge connects b with a, while I connect it with c because there movement is depicted in 
both b and c. 


X.123.5: The introduction of the Apsaras responds to the mention of the Gandharva in 4d. 
Beyond that I make no effort to interpr. this vs., though see Ge’s nn. for more or less plausible 
possibilities. 


X.123.5—6: Because I consider vs. 6 to be dependent on 5cd, I take the injunctives carat (5c) and 
sidat (5d) as preterital, because of augmented abhy dcaksata in 6b. Ge (and Don) keep vs. 6 
independent — it’s not clear to me how Ge deals with the subordination of 6: he tr. yaéd as “als” 


but the attachment to 7 is vague. If vs. 6 is independent, then presential “wanders” and “sits” 
would be appropriate for 5cd, but thematically 6 seems to fit better with 5, with the wing (5d, 6c) 
— though the presence of néke in both 6a and 7b does give me pause. 


X.123.8: On the downplayed “climax” in this vs., embodying name-and-form, see publ. intro. 
This vs. forms a slight ring with vss. 1-2: réjasi(d): 1b rajasah, vidharman (b) recalls 
vimane (1d); samudrém (a): samudrat (2a). 
Ge (fld. by Don) construes the instr. sukréna Socisa with the pf. part. cakandh (“mit ihre 
hellen Glut begehrt”’), but the Vena vs. I[X.85.12 bhaniih sukréna socisa without part. makes this 
unlikely. Kti (142 n. 132) is in agreement with me. 


X.124 Various divinities 

On this famous and much discussed hymn, see publ. intro. and, especially, my detailed 
treatment of it in my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. 
Beyond Asuras and Devas” (Ged. F. Staal: On Meaning and Mantras: Essays in Honor of Frits 
Staal, ed. George Thompson and Richard Payne, 289-306), which challenges the entrenched 
view of the hymn as depicting the conflict between the Devas and the Asuras so ubiquitous in 
Middle Vedic literature. I will not here repeat the arguments found in that article in detail, but 
make global reference to it. 

The sec. lit. on this hymn is immense; I will just note two fairly recent treatments: 
Theodore Proferes (2007), Vedic Ideals of Sovereignty and the Poetics of Power (New Haven: 
American Oriental Society), 106-13, and Joel Brereton (2016), “Reconstructing Rgvedic 
Religion: Devas, Asuras, and Rites of Kingship” in Vedic Investigations (Proceedings of the ia 
World Sanskrit Conference, Helsinki, Finland, July 2003), ed. Asko Parpola and Petteri 
Koskikallio, 35-58 — neither of which I am in complete agreement with, though it is important to 
note that both scholars free themselves from the dominant Asura/Deva model. Again I will not 
engage with the multiple other interpr. of the hymn. 

The hymn is in dialogue for the first 6 vss., though there is no agreement on who all the 
speakers are. 1st and 2™ person references abound. The last three vss. (7—9) are in the 3™ ps. and 
spoken, presumably, by the poet. 


X.124.1: As Ge points out (n. 1b) there are a number of ways to “solve” the numerological 
references here. The exact referents matter less than the fact that Indra is offering Agni 
participation in an elaborate, already worked-out ritual system; he’s not just improvising, even 
though, as I argue in the art. cit., we are watching the primal instantiation of the sacrifice. 

The “long darkness” in which Agni has been trapped in d is, by my interpr., the pre-yajfia 
stage in which the ritual fire was not kindled. 


X.124.2: In my interpr. the being that Agni is leaving behind is Father Heaven (Dyaus Pitar). 
Although identifying him as a “non-god” (4deva-) might seem paradoxical, I argue at length in 
the art. cit. that though Heaven is the father of the gods, he is not a god himself. 

Both words in the phrase describing Agni’s goal, “an alien lineage” (4ranim nabhim), 
need unpacking. With regard to dran/-, I argue in my 2016 art. that the word “seems generally to 
refer to ‘foreign’ or ‘alien’ places and people primarily in terms of physical distance and 
separation from familiar surroundings, not kinship or natural affinity.” I also suggest that it 
participates in word play here: the differently accented ardni- is the word for the kindling sticks 


used to produce the ritual fire. As for nabA/-, lit. ‘navel’, it is used both for kinship affiliation 
and, more often, to refer to the ritual ground, indeed the ritual fire itself, as the conceptual navel 
or center of the universe. So, under the ritual interpr. of those two words, Agni is going from a 
pre-sacrificial to a sacrificial state. 


X.124.3: Against many interpr., I take the speaker of this vs. not as Agni (e.g., Ge, Re), but 
Varuna (so also Don, Proferes). The “guest of the other branch” (anydsya atithim vayayah) is 
Agni, whose journey (in vs. 2) Varuna has just witnessed. Recall that Agni is frequently called 
the guest (of men, etc.), since he is a god, whose original domain should have been heaven, 
installed in a mortal setting. 

Varuna’s claim to “measure out the many domains of truth” refers, in my view, to his 
measuring out the ritual ground for the instituting of the sacrifice. See the parallels adduced in 
the Staal Ged. 

“Father Asura,” again in my view, is Dyaus Pitar. See the art. cit. for instances where he 
is called an asura. “Father” is of course part of his title. 


X.124.4: Again, rather than Agni, I think Soma is the speaker here (with Don, Proferes). His 
defection means that the crucial ritual materials — fire and soma — are now available for yajfia. 
The assemblage of the four principal gods, Indra, Agni, Varuna, and Soma, signals that the 
conceptual revolution is complete. 

The speaker’s curious expression “I have ‘done’ many years within him” refers to 
Soma’s confinement and inactivity, deprived of any ritual role. 


X.124.5: On this vs. as expressing the twin kingship of Indra and Varuna with their 
complementary functions, see the art. cit. 
Pada b contains subordinating ca, as shown by the accent on kaméyase. 


X.124.6: I argue in the art. cit. that the first hemistich depicts the passing of the old heaven/sun- 
centered religion to one based in the midspace, closer to the mortal world. 

“Come forth” (2iréhi) in c, addressed to Soma, implicitly responds to Soma’s statement 
about doing many years “within” the father (4a), while pada d expresses his desired 
transformation into a ritual substance, an oblation. On the purport of this pada see disc. in art. cit. 


X.124.7-9: These three final vss. contrast sharply with the first six, esp. in leaving dialogue 
behind in favor of strict 3rd person. For my view that these vss. effect the transition from the 
closed loop of gods sacrificing to themselves to the divine—human partnership that prevails now, 
see art. cit. As I argue there, vss. 7—9 are delimited by a ring, and it is through the shifting 
referents of that ring that the movement from divine to human sacrificers comes about, what I 
call there “an indirect transfer of sacrificial responsibility.” Vs. 7 begins kavih kavitva “the poet 
with his poetic craft”; the referent is Indra. Vs. 9 (and the hymn) ends kavéyo manisa “the poets 
with their inspired thought’; the poets are human, with Indra (acc. “dram7) their object. 

To sum up these verses I say in the art. cit. 


Without calling attention to it, the composer of X.124 has modulated 
from the gods-worshiping-gods model, with Indra as a kavi, to one in 
which other, presumably human, kavis offer praise and sacrifice fo the 


god(s). The closed circle is broken and the human/divine dynamic 
established, but the verbal identification of Indra and the human kavis 
implies that the current model of sacrifice derives from the older one 
depicted earlier in the hymn and that the human officiants are occupying 
formerly divine roles. 


X.124.7: Although there is a sharp stylistic break between vss. 6 and 7 and although, as I just 
argued, vss. 7-9 form a unit, there is, nonetheless, conceptual continuity between 6 and 7. In 6c 
Indra and Soma prepare to smite Vrtra; throughout the RV it is the killing of Vrtra that allows the 
waters to flow, starting in 7b. 

The poet-agent (Kavif) in pada a is not identified, though the agent of pada b is: Varuna. 
It would be possible to take Varuna as the referent in pada a as well. In fact, though Indra is 
sometimes called a kavr- (e.g., 1.11.4, VI.32.3), Varuna is a more poet-like figure than Indra. See, 
e.g., from a hymn dedicated to Varuna, VIII.41.5 sé kavih kavya puru, riipam dyatir iva pusyati 
“he is a poet who fosters the many poetic arts, as heaven does its (concrete) form [=sun],” which 
also contains the rupa- in heaven found here. Nonetheless I think Ge (n. 7a) and Re are correct 
that Indra is the subject. He is the focus of these three vss., and, moreover, it is the peaceful royal 
partnership that Indra invited Varuna to join (see vs. 5) that is celebrated in the rest of the hymn. 

Placing the sun in heaven is one of Indra’s standard cosmogonic actions (e.g., 1.7.3 4 
suryam rohayad divi“he made the sun mount in heaven,” etc. etc.); I therefore take rapém here 
as a reference to the sun (so also Re: “la forme (solaire)”), rather than “his [=Indra’s?] form” 
(Don, Proferes) or “die Farbe” (Ge). See VHI.41.5 cited immed. above, where ripém also 
appears to be a ref. to the sun. 

The releasing of the waters in b is also prototypically Indra’s deed — here presumably 
credited to Varuna because of the power-sharing arrangements of the two gods, aided by 
Varuna’s growing association with water. 

Note the phonological and morphological similarity of the two parallel, pada-final verbs: 
sajat and syyat. 

As I point out in the Staal art., co-wives are notoriously umpeaceful towards each other 
(see RV X.145, 159); the peace achieved here is thus esp. noteworthy — or else the pada slyly 
hints that the rivers are not all that peaceful. This pada is variously interpr. — see, e.g., Re’s over- 
elaborate “Les riviéres ... ont fait (d’elles-mémes) une possession-pacifique (a usage d’ Indra)” 
— but my interpr. seems to conform best to the Skt. phrase. 

I do not know what “bear his color” refers to. First, what is the referent of asya? Ge (n. 
7d) opts for Varuna, but his parallels are not strong — though the echo véruno (b) / varnam (d) is 
suggestive. Indra seems more likely, esp. since he is surely the referent of asyain 8a. But Iam 
uncertain aboutwhat exactly his vama- is. I am toying with the possibility that it is the physical 
manifestation of Indra’s impurity, the blood guilt, incurred by slaying Vrtra: Indra distributes the 
impurity arising from killing to various natural elements in Vedic prose accounts (e.g., TS 
II.5.1). Since waters are well known as removers of impurity (see, e.g., 1.23.22), this could make 
sense. 


X.124.8: The phrase svadhaya médantih is also used of waters in VII.47.3. In both cases I think 
the svadha- belongs to the waters, even though in this case the previous pada states that they 
follow Indra’s power. But in the next pada they exert their svadha- by choosing him as king. 


The depiction in c of the chosing of a king by the the clans (v/sa/) is striking and has 
been much discussed (e.g., Proferes 94, 110-11, Ober. Relig. 1.352, Jamison art. cit.). 


X.124.9: I forebear from speculating myself on the mystical image of the roving goose, but see 
Proferes’s discussion (110-13, 127—28) of the goose as royal symbol and symbol of the sun, 
associated with unction waters. 


X.125 Speech 

On this famous hymn and the carelessness its fame has induced in its many translators, 
see publ. intro. Re (HymSpec) points out that the word vac- does not occur in the hymn, which 
is, therefore, an extended riddle. I am not at all certain that I would have solved it, but we don’t 
need to: Vac is identified by the Anukramani as both the poet and the dedicand of the hymn. The 
hymn also belongs to the genre of atmastuti “self-praise,” with forms of ahdm extremely 
prominent, esp. at the beginning: the first 7 padas all begin with ahdm, with an extra one in 1d. 


X.125.1—2: The speaker’s association with divinities progresses from groups of undifferentiated 
gods (lab), to dual divinities (1cd), to single gods (2ab). 
The pres. bibharmi (1c, 2a) is a good candidate for a habitual reading of the redupl. pres. 


X.125.1: In all clear cases (uncertain: VI.51.7, VII.25.11), the cmpd ws'vadeva- is a bahuvrthi 
meaning ‘possessing / belonging to all the gods / the All Gods’, as its accent indicates. In this 
passage it is universally interpr. (incl. in the publ. tr.) as a nominal designation ‘All Gods / all the 
gods’. However, it could in fact be a bahuvrthi and modify the three previous instr.: “with the Rs, 
Vs, and As, comprising all the gods.” In favor of this interpr. is the fact that the Rudras, Vasua, 
and Adityas are sometimes mentioned together, implicitly as the totality of the divinities (see, 
e.g., nearby X.128.9 and Macd., Vedic Myth., 130). However, the position of uté speaks against 
this interpr. — which, however, I consider a strong alternative. 

The three paired entities in cd are progressively less differentiated: the dual dvandva 
mitravaruna has two accents and two inflectional endings and is split across the caesura; the dual 
dvandva indragnihas a single accent, a single inflectional ending, is not read distracted (as it 
sometimes is), and precedes the caesura (though it occupies the same metrical slot as 
muitravaruna, immediately after pada-initial ahém); asvinais not a compound of two divine 
names but refers to a pair without individual names. 


X.125.2: The Anukr. identifies this vs. as Jagati, but the first pada is a Tristubh. 

On the difficult word ahands- see comm. ad V.42.13. 

Bhaga is universally taken as a separate god here, though it would be possible to take 
bhégam as an epithet of pusénam, “Pitsan the distributor,” an interpr. weakly favored by the 
position of utd (though JSK [DGRV I.340] considers this an X uta Y Z construction). 

After the divinities in the first verse and a half, we arrive at the human ritualist in cd. 


X.125.3: It is only in this vs. that the gender — feminine — of the Ist ps. speaker is established — 
by a flood of fem. nouns and adjectives in ab and d, rast? samgdman‘ ... cikittisi prathama ... 
bhiristhatram ... avesdyantim, and by the demonstrative ‘am reinforcing the (genderless) 1st ps. 
enclitic prn. ma. The gender is of course an important clue for the solution of the riddle, esp. 
since female divinities are scarce. The content of this vs. also provides a few clues to further 


narrow the already narrow field of female gods. The fem. agent noun rast7 ‘ruler’ (a) is found 
once elsewhere (VIII.100.10), where it clearly refers to Vac. (On the single form of anomalous 
masc. rast77see comm. ad VI.4.5.) In c the statement that the gods distributed her in many places 
would remind any Vedic hearer of the divisions of speech that are a staple topic of Vedic 
enigmas (see, e.g., my Hyenas, 251-60). 

The two characterizations of Vac in d bhuristhatram and bhiry avesdyantim are clearly 
meant to complement each other. The morphology of the second term is also very clear, namely 
a transitive-causative participle to 4 V vis ‘enter’, which should have the sense ‘cause to enter’; 
cf. 1.176.2 tésminn a vesaya girah “cause the hymns to enter into him.” The poet must have 
meant the causative morphology to be taken seriously, because in the corresponding vs. 6 
(forming the ring around the omphalos vss. 4-5) we encounter the non-causative pf. 4 vivesa 
(6d). Despite all this clear signaling, translators have tended to ignore the morphology and make 
the phrase mean what they think it ought to: e.g., Re “j’entre en beaucoup (de formes)” 
(HymSpec, but see EVP XVI.166, where he is more sensitive to the morphology); Don “1 ... 
enter into many forms”; Mau “entering upon many a form”; Ge slightly better “viele (Formen) 
annehme” (though this still doesn’t accurately represent the morphology). If we take the 
morphology seriously — and I think we must — the phrase has to mean “causing many things to 
enter (me).” This provides a striking contrast to bhiristhatram “having many stations.” On the 
one hand, she has been infinitely subdivided and is found in many different places, but on the 
other she encompasses everything — the multiplicity of things enters into the single entity that is 
Speech, which can express them all. As often, if we hold ourselves to taking the grammar 
literally, it leads to a more interesting result than just going by what we think it ought to mean: 
by the standard interpr. bhiiry avesdyantim is simply a paraphrase of bAdristhatram, but taking 
the causative seriously produces a sharp contrast and sketches a totalizing project. 


X.125.4—5: On these vss. as the omphalos, see publ. intro. Note, inter alia, the repetition of 
vadami (4d, 5a). 


X.125.4: On the interpr. of this vs., see publ. intro. The first hemistich provides another clue to 
the identity of the speaker, but once again it is oblique. She asserts her power over a bodily 
function — but, surprisingly, it is not speaking, but rather eating. This at first appears to be a 
nonsensical statement: how does Speech enable eating? The connection is the location: the 
mouth is the locus of both speaking and eating, and so, by a bit of slippery logic, Speech claims 
control over eating. She also makes another assertion, which is subtly conveyed by the syntactic 
structure: the primacy of eating over any other sensory activity — seeing, hearing, breathing. 
These last three are conveyed in relative clauses (“who sees ...,” etc.), which are dependent on 
the main cl “he eats.” Since food is essential to life, sensory activity is dependent on eating. (The 
hierarchy between eating and the other senses is elided by tr. like Don’s “the one who eats food, 
who truly sees ... (etc.),” which ignore the sd... yah structure.) See the publ. intro. for a second 
possible message, directly relevant to the poet, in this same passage. 

The final pada of the vs. is justly famous for its phonological and etymological patterns: 
Srudhi sruta sraddhivam te vadami. Watkins (Dragon 111) argues that it contains “an exhaustive 
classification of the speech sounds of the Vedic language, with one example of each class: the 
vowels 4, 7, uand a single icon each of the oppositions of quantity (a: 4) and nasalization (a: 
am); a single sibilant 5 a single liquid r, a single semi-vowel (glide) v;, a single nasal 77; and a 


single order of stops, td dhas tokens of the oppositions of voicing (¢: d) and aspiration or 
murmur (d: dh).” 

The pada is also at almost the exact center of the hymn, where the “message” is often 
located. It contains the only imperative in the hymn, which must be addressed to the poet, and 
the only 2" ps. prn. (fe). Once again, the familiarity of the pada has led to some lack of focus in 
tr. The tendency has been to take sruta in its common usage as ‘famed, famous’; see Ge “Hore, 
du Beriihmter”; Watkins (Dragon 111) “Listen, o famous one.” Even further afield, Re (HSpec) 
“Ecoute, toi qui sais,” which is either a major extension of ‘hear’ to ‘know’ or a lapse on his part. 
The trick to (which I think) is the correct interpr. is to take sruta as ‘heard’ ~ ‘listened to’, not 
‘heard of? — ‘famous’. Speech is addressing the poet as the conduit of her message; others listen 
to him, and he can therefore convey what she says to a wider audience as long as he himself 
listens to her. 


X.125.5: The first hemistich seems to echo the content of bhdry avesdéyantim in 3c in other 
terms. Although she acts on her own (ahém eva svayam “just I myself ...”), what she says is 
applicable to and favorably received by both the divine and the human realms — that is, to all 
beings. 

The anomalously accented old past participle to V jus ‘enjoy’, jtista-, ordinarily takes a 
dat. complement (presumably conditioned by its accent retraction). This is the only place in the 
RV where it is found with the instr. expected with a ppl. It is probably no accident that this 
involves the phrase “by gods and men” (devébhir uta manusebhih); cf. the three instantiations in 
Old Avestan of the similar phrase daéuuaisca (...) masiiaisca (Y. 29.4, 34.5, 48.1), though with 
the Avestan semantic shift of daéuua- to the negative side. 

The second hemistich concerns the choosing and creating of a poet by Speech. It is 
reminiscent of Vasistha’s happy memory of the day when the god Varuna made him a poet: 
VIL88.4 rsim cakara sva4pa méhobhih, stotaram viprah ...”’ He [=Varuna], himself skillful in his 
work, made him [=Vasistha] a seer through his great powers. / The inspired one [=Varuna] 
(made him [=Vasistha]) a praise singer.” 


X.125.6: I do not know why this vs. is so aggressive in tone. Perhaps the mention of the 
“formulator" (brahmdn-) in 5d brings to mind the enemy of the formulation (brahma-dvis-) and 
reminds Speech that true speech must always be defended. 

dyava-prthivi brings us back to the dual dvandvas of Icd; like mutra-varuna there the 
dvandva here is split by the caesura and also has all the furbelows of a true dual dvandva: double 
accent and double inflectional ending. 

Re (HSpec.) suggests that samddam is a verbal contest (p. 253 n. 11 “la joute oratoire’’), 
an idea taken up by both Don and Mau. This is not impossible, esp. given the identity of the 
speaker (Speech). However, it is far from necessary: well-attested samdd- isn’t otherwise 
specialized for verbal contests, and Speech can be implicated in regular battles (“fighting 
words”). On saméad- see Scar 381-83. 

The pf. 4 vivesa contrasts with aveséyantim in 3c, as discussed there. In vs. 3 many things 
enter her; here she herself enters. 

Her entering Heaven and Earth here picks up the gods and men of 5b: both phrases are 
merisms of a sort, referring to the totality of beings / realms by their two most conspicuous and 
contrastive members. She will further develop this in the next vs. 


X.125.7: This vs. expresses Speech’s total pervasion of Heaven and Earth, announced in 6d. It 
does so by using two deep-structure formulas, with gapped members — a demonstration of her 
own virtuosity. I do not think this vs. has been understood correctly by previous interpr. We start 
with the apparent paradox, “I give birth to the father on his head.” In my view, the father (p/tar-) 
is Father Heaven, Dyaus Pitar (of whom we heard so much in the immed. preceding hymn, 
X.124). The paradox of his place of birth, “on his [own] head” (ahém suve pitdram asya 
murdhén), can be resolved by reference to a different formulaic phrase, “the head of Heaven” 
(murdhan- divah): this phrase is regularly used of Agni (e.g. 1.59.2, HI.2.14, VL.7.1, VUI.44.16 -- 
cf. also X.8.6 divi murdhanam dadhise also of Agni). To expand this: “I give birth to Father 
Heaven on the head of Heaven [(i.e., Agni). In other words, we are dealing with two formulae: 
dyaus pita and murdhan- divah. They intersect in this pada, and in both formulae one of the 
words in the formula is gapped — but the same word, namely “Heaven.” What this means is that 
by being present and officiating on the ritual ground, beside the ritual fire, Speech creates and 
sustains the cosmos — from the restricted space on earth to the very top of heaven. From this 
space she spreads through all realms and across all beings and touches heaven. 

As sometimes elsewhere (see comm. ad 1.57.5, VIII.40.4), ‘heaven’ is modified by a 
fem., in this case the pronominal adj. amim ‘yonder’, which may seem esp. disturbing because 
(at least in my interpr.) Heaven is the father in pada a. But this can be interpr. as part of Speech’s 
totalizing project: she has contact with both aspects of a putatively androgynous Heaven. (At 
least amim has the right deixis; sometimes the fem. demonstr. with heaven is /yém ‘this here’; 
see comm. cit.) 

varsmén- (and apparently synonymous vdarsman-) is regularly construed with divah 
(VI.47.4, X.63.4), so, pace Re (HSpec), Don, and Mau, Speech does not touch heaven with Aer 
varsmén-. 


X.125.8: In the final vs. Speech claims a larger territory than even heaven and earth — in c she 
asserts that she goes beyond them both. She also manifests as the wind, which is of course 
suitable for speech, which is carried by breath. 

Strictly speaking, end cannot modify prthivya, despite the standard tr., because prthivi- is 
fem., and instr. end in masc.-neut. Unlike ‘heaven’ (see ad 7d above), ‘earth’ does not switch 
genders. Hence my “this earth here” is misleading, but I can’t come up with a suitable adverbial 
rendering. 


X.126 All Gods 
On the elementary structure of this hymn and on its meter, see publ. intro. 


X.126.1: As often, a pattern in a hymn takes a while to settle down: although in vss. 2—7 pada b 
is occupied entirely by the same trio of gods in the same order, Varuna, Mitra, Aryaman (in 
nom., except voc. 2b), in this initial vs. the three are scattered across cd. 


X.126.2: The lexeme nih V pd is found only here and seems to have been confected in order to 
find some way to repeat 4mhas- from 1a. 


X.126.3: The construction /é ... (a)ydm, with pl. nom. té seemingly doubled by sg. nom. ayém, in 
pada a gives Old fits and he spins increasingly complex scenarios to explain it. Re (EVP 
XVI.167) claims that > yém was borrowed from Ic, which seems quite dubious to me. I think that, 


given the individual listing of gods in b, it’s conveying that each one is both separately and 
jointly here. 
On the dependence of splv. parsistha- on parséni see Re ad loc. 


X.126.5: A verb needs to be supplied in ab; “lead” seems the obvious choice, given its 
prominence in the rest of the hymn (Ic, 2d, 3c, 4d, 6a) (so also Ge). 
A surprising intrusion of other divinities in cd. 


X.126.7: Ge and Re take sundm as adverbial or (Re) “semi-interjectif.” I don’t see why it can’t 
be another object to yachantu in c. The word order in this vs. is tortured enough. 


X.126.8: This vs. is identical to [V.12.8 in an Agni hymn. Why it has been added here, in a 
metrically variant hymn that contains only one glancing mention of Agni (5d), is unclear to me. 
Perhaps because of the d4mas- in c, recalling the occurrences in la and 2c. Bloomfield makes no 
comment (and in fact doesn’t register the repetition ad IV.12.8). The alternative poet’s name 
given by the Anukr., Amhomuc Vamadevya, bases the first name on muficata vy amhah in 8c 
and the patronymic on the original site of this vs. in the Vamadeva mandala. The full name is 
found only here in the Anukr., though there are several other poets with the Vamadevya 
patronymic in X. 


X.127 Night 


X.127.1-3: Nom. devi appears in the same place in all three vss.: in pada b in the 4th and 5th 
syllables. My attempt to render this parallelism was impossibly stilted, so I abandoned it. 


X.127.1: Night’s “eyes” are presumably the stars. For stars see also vs. 7. 


X.127.2: The actions ascribed to Night here are otherwise associated with Dawn and the sun. 
See, for ab, e.g., 1V.52.5 6sa apra uri jréyah "Dawn has filled the broad expanse,” and for c 
X.37.4 yéna surya jy6tisa badhase témah “by which, o Strya, you repel the darkness with (your) 
light.” With wri I supply antariksam, since this phrase is extremely common. See, e.g., nearby 
X.124.6 urv antaériksam. However, jrdéyah, as in 1V.52.5 just quoted, would also do. 


X.127.3: The part. ayatfreturns from la. 

The root aor. askrta is the only such form in the RV. In fact the Pp. reads akrta, which, 
however, would produce a bad cadence. The preservation (if that’s what it is) of s-mobile here 
must have been fostered by real or imagined degemination of the idiom n/s-(s)kr, ; cf. 1.92.1 
niskrnvana — though of course here the preverb is in tmesis and the augment would have 
intervened in any case. 


X.127.4: The initial s@ must be coreferential with the 2nd ps. relative expression yasyah ... te. As 
I demonstrated in my 1992 “Vedic ’sd figé’: An Inherited Sentence Connective,” 2™ ps. 
reference for nom. forms of the sé/ tam pronoun is only found in impv. clauses, and so I supply 
an impv. in the sd no adyd main clause — a form of (4) V bhi or (a) Vas (with the Z possibly 
concealed in sé). As Ge (n. 4ab) points out, the same pada opening sé no adyd4 is found in the 
Dawn hymn, V.79.3; there it occurs with an overt 2nd ps. impv. vy ucha. I am not alone in 


supplying an impv here: it goes back to Say., though he takes the reference as 3rd ps. (prasidatu), 
and as far as I can see simply ignores the fe. Ge’s imperatival “(Steh) du” more accurately 
captures the usage of 2nd ps. sa. Re supplies a pres. indic. (“tu es”); other tr. -- Macdonell 
(VRS), Don, Mau — also recognize the 2nd ps. ref. but supply a past-tense verb (e.g., Macd. “So 
to us to-day thou [hast approached]”’) — though in Hymns from the Rigveda Macd tr. “So, 
goddess, come to-day to us,” with an impv. but an invented voc. 


X.27.5: This passage provides good evidence for Rau’s contention that e74ma- means ‘roving 
band, horde’ in the RV, not ‘village’; though see comm. ad X.27.19 for a more nuanced 
assessment. 

The parallel forms padvant- and paksin- ‘footed’ and ‘winged’ respectively are a good 
argument against the view that there’s a consistent functional difference between the - vant- and - 
in- possessive suffixes. 

There is a range of possible tr. for arthin- lit. ‘having a goal’, e.g., ‘busy’ (as in the publ. 
tr.; cf. Ge’s “geschaftigen”), but I think ‘hungry’ (Macd. Hymns), ‘greedy’ (Macd., VRS; Mau) 
go too far. However, a rendering more focused on the goal might be better; AR suggests “intent 
(on their prey).” 


X.27.6: The transmitted Samhita contrast between the two pada-initial impvs. yavayd (a) and 
yavaya (b) is surprising. (The Pp. reads them both with short root syllable, yavdya.) As was 
established in my -éya- monograph (174-75), both stems are almost equally well attested in the 
RV, but their distributions don’t overlap except in X: yavaya- is well established in the Family 
Books, from which yavdya- is missing. The short-vowel form is clearly a replacement for the the 
long-vowel stem. For further on the distribution see the disc. just cited. Why the poet chose to 
use both here in identical metrical and syntactic situations I have no idea. 


X.127.7: The act. intens. part. pépisat, the only intens. form in the RV (though see comm. ad 
V.57.6), appears to be intrans., despite its diathesis. C. Melchert has point out, however, that 
there are no transitive neuter participles in the RV (save for vardhat V.62.5). On this intens. and 
its problematic intransitivity, see Schaef. (152-53); after the RV the stem appears as middle 
pépisana-, whose middle form better fits its usage. The ornaments in question are clearly stars; 
cf. 1.68.10 pipésa nakam sttbhih and V1.49.3 strbhih anya [=night] pipisé. 

The simile in c is curiously hybrid. Although as Ge (n. 7c) points out, mam V yatis a later 
expression for ‘settle a debt’, in the RV the idiom is ma-ya- (on which see the thorough disc. of 
Scar. 407-9). This V ya does not have any verbal forms (see tentative disc. in EWA s.v. the 
bracketed YA’); if it did, we should expect * yapaya here. The poet seems to be frustrating 
expectations with the odd, but phonologically similar expression mda V yat, which may also have 
been encouraged by yavdya ... yavdya in the previous vs. The obj. in the frame must be darkness, 
with the point being that Dawn on her arrival should put it down or aside. 


X.127.8: The poet is once again playing games with us. The voc. in the previous vs. was usah ‘o 
Dawn’, and the first voc. in this vs. duhitar divah (b) “o Daughter of Heaven” is regularly 
addressed to Dawn (or to Strya). But it is immed. followed (c) with the voc. ratri‘o Night’. Are 
both females present in this vs. or are we to assume that Night is also the daughter of heaven (as 
she rightly should be)? Note also that the middle impv. vrnisva ‘choose’ is the svayavara verb, 


esp. appropriate to Sirya (see my 2001 Fs. Parpola “The Rigvedic svayamvara? Formulaic 
evidence’). 

On the complex simile and the verb therein see Ge (n. 8b). The full expression, as he 
points out, is “make [=drive] cows homeward.” Cf. X.169.4 sivah satir ipa no gosthém akah 
“(Prajapati) has sent (the cows) here, being well-disposed, to our stable.” This simile participates 
in the uneasy ambiguity between Night and Dawn just noted. In real-life terms cows are driven 
home at the beginning of the night, not (as apparently here) at its end with the advent of dawn. 

Perhaps the most obvious problem with the simile is that it seems to have no object in the 
frame, but two in the simile: g4@ /va (a) and st6mam nda (c). Moreover, st6mam is exactly the 
object we would want in the frame (hence my supplied parenthetical “hymn’’). The various tr. 
attempt to have it both ways, understandably. I now think that the simile marker nd is displaced, 
and the simile in c consists only of jigylise *nd@. As disc. elsewhere (see comm. ad VIII.76.1, 
X.21.1), simile-marking nd@ cannot appear pada-final and is flipped with its target under those 
circumstances. I would now therefore slightly emend the tr. to “Like cows (to their pen) I have 
driven a praise song up to you, as if to a victor.” Unfortunately pada b has to be parenthetically 
inserted, which makes the parsing all the harder. 

Note the faint sign of ring composition: rat77 opens the hymn and opens its final pada. 


X.128 All Gods 
On the theme of competing sacrifices, see publ. intro. The hymn is also (more or less) 
AVS V.3 and AVP V.4 (ed. and tr. Lubotsky). 


X.128.1-4: These first vss. are dominated by (usually) fronted Ist sg. pronouns: mdma (1a), 
mdédhyam (1c), mdma (2a), mama (2c,), maéhyam (3d), méyi (3a, 3b [2x]), mahyam (4a), méma 
(4a), me (4b). But these pronouns abruptly cease at this point — though one might consider the 
regular repetition of ma ‘don’t’ (4c, 5c [2x], 5d, 8d [2x]) a continuation by other means. 


X.128.1: In addition to the forms of the Ist sg. pronoun, note Ist pl. vayam (1b) and 2nd sg. tva 
(2b) and ¢tvaya (1d). 

In b I take acc. tanvam as referring to both the subject (“we”) and the obj. of the part. 
indhanah (“you” = Agni). Forms of V pus ‘thrive’ regularly take the acc. Scholarly opinion is 
divided on the referent — Agni: Ge; us: Proferes (Sovereignty, 44), Wh (AVS), Lub (AVP); Re 
(EVP XVI) sits on the fence. I see no reason why it can’t be both. In favor of “us” are 3d, 5c. 


X.128.2: Note devah ... sérve versus visve devasah in 4d, 5b. 

The hapax urti-/oka- must be a bahuvrihi, as it is standardly taken — even though 
bahuvrithis with urii- often have 2nd member accent (e.g., uru-cakra-). There are, however, 
exceptions — e.g., urul-yuga-. The corresponding nominal expression is the truncated u /oka-. It’s 
also worth noting that the noun this cmpd modifies and which it immediately follows is 
antariksam, which is regularly modified by uri, as was noted above ad X.127.2 — usually, but not 
invariably, in the order urv antériksam (1.91.22, etc.; but I1.22.2, 1V.52.7 antariksam urt). 

The publ. tr. does not render asm/n, it could be modified to “for me, at this (my) desire,” 
but it hardly seems worth it. 


X.128.3: Ge renders vanusanta as a modal, “sollen Partei nehmen.” On the one hand, the modals 
that surround this form — impvs. 4 yajantam (a), astu(b), opt syama (d) — might support a modal 


reading. On the other, piirve ‘ancient, previous, earlier’ suggests that the divine Hotars in 
question performed an action in the past that can serve as a model. Since the verb stem vanus(a)- 
is only attested here (though cf. vanusya-), the morphology is not clear: is it an injunctive or a 
subjunctive? The AV versions (AVS V.3.5, AVP V.4.5) substitute sanisan, an -is-aor. subj., but 
this substitution for the morphologically isolated RVic form is of little evidential value for the 
interpr. of the RVic form, since the AV often replaces forms it clearly finds puzzling. 


X.128.4: The construction of pada a is unclear. Ge simply takes the two parts mdhyam yajantu 
and mama yani havyaas separate parallel clauses: “Fiir mich sollen sie opfern, mein sind alle 
Opferspenden,” ignoring the rel. prn. Wh (AVS V.3.4, which has ydnistd [i.e., yani istd]) 
ingeniously takes the nom. rel. as subj. of yajantu: “Let what sacrifices I make make sacrifice for 
me,” but I doubt that either isté- or havyd-can be subj. of act. V_yaj, I certainly know of no such 
passages. (Lub’s tr. of AVP V.4.4 seems to follow Wh’s, though it is not unambig.: “For me let 
them sacrifice, whichever sacrifices are mine.) Like Wh and Lub, I want to take account of the 
rel. prn., but I also think the construction should follow a more conventional model. When the 
means of sacrifice, the oblation, is construed with V yay, it is in the instr.; cf., e.g., V.3.8 vam ... 
ayajanta havyath “They sacrificed to you [Agni] with oblations.” I therefore assume a gapped 
instr. in the first part of the pada, which is coreferential with the nominal izafe-like expression 
that follows. 


X.128.5: On dévih sal urvih see comm. ad X.14.16. I now see that the standard view, found 
already in Gr (def. 14 s.v. uri), that this is a ref. to the three heavens and the three earths (or 
some other sixfold division of the cosmos) is most likely correct — or at least provides a plausible 
solution. Why fem.? perhaps as a pluralization of sg. urvimodifying bhimi-/ prthivi- ‘earth’ or 
of du. urvi modifying rddas7 ‘two world-halves’ (common) or dyéva-prthivi. | would now alter 
the tr. to “you six divine broad (world-spaces),” however awkward the English. 

On the passive value of the s-aor. injunc. Aasmafi see Narten, Sig. Aor. 285. 


X.128.6: On nigit- see comm. ad [X.97.53. 
On nesat see comm. ad IV.1.17. 


X.128.8: Old, flg. Ludwig, suggests that uruvydca(h) can be a neut. modifying sérma, but there 
seems no need to take it as anything but the masc. nom. sg. it appears to be. This adj. regularly 
modifies Indra (e.g., VII.31.11). 

X.128.9: A touch of ring composition: adhirajam (d) recalls 4dhyaksa- in 1d. 

[X.129-130 JPB] 


X.131 Indra 
On the contents and later use of the hymn see publ. intro. 


X.131.1: The pattern of the repeated preverb in tmesis dpa followed by acc. pl. directional adj. 
creates a nice phonological effect, esp. in the first two padas: #4pa pracah ... #4papacah. 


X.131.2: On the interpr. of the inagery in this vs., see publ. intro. As I say there, the most 
obvious initial interpr. has to be set aside as the vs. continues. 


X.131.3: For the interpr. of this vs., see publ. intro. I have rendered pada a rather loosely, to 
capture its slightly slangy tone. As I indicate in the publ. intro., a more literal tr. would be “there 
is nothing which, when drawn by a single animal, has travelled in the right way” or, per JSK 
DGRV 1.375, “For it is not driven in the proper manner by means of a single horse.” The 
periphrasis yatém dst1is somewht puzzling: I don’t see the need for an overt copula. Since the 
overt 3rd sg. pres. of Vas is usually existential, not copular, I have so tr. it in my literal rendering 
just given. But wonder if it’s there instead to make it clear that yatém is not the common dual 
impv. to Vyd so frequently used of the Aévins. Moreover, as I disc. in my 1990 “Tense of the 
Past Part.” article, surface copulas are more likely to be found in subord. clauses, as here. See 
comm. ad VII.22.2. 

On sthiri see Bl’s comments (RReps ad IV.17.16); he also favors “‘one-horse” as an Eng. 
rendering. 

Note that though utd suggests that padas a and b are conjoined, vivide (b) is not accented, 
unlike 4st/(a), and so cannot be in the domain of A/in a. JSK (loc. cit.) does not note the 
differential verb accentuation and seems to think that ut#is conjoining clauses that are at least 
loosely parallel. I assume that u/din this somewhat vernacular style is simply introducing a new 
clause. 

Ge supplies a subj. “ein solcher” for vivide, but I follow Gr in taking it as passive with 
Sravah as subj.; this would match the passive expression in pada a. For other pass. usages of this 
med. pf., see Kii 493. 

The 2nd hemistich is identical to [V.17.16ab, but the sentence continues there in cd. In 
both places Ge supplies a main verb “call on.” This is possible, but in the pub. tr. I supply “seek” 
semantically extracted from the -yd- denominatives. In IV.17.16, by contrast, I read vayéyantah 
as a pun: not only ‘seeking prizes’, but also (as often) ‘rousing’. See comm. ad loc. This is 
possible here as well; I now suggest an alt. tr. “inspired ones, seeking cows, seeking horses, 
seeking prizes / [are] rousing the bull Indra for partnership.” In this case, vajaévantah would also 
be a predicated pres. part. 


X.131.4—5: As discussed in the publ. intro., these two vss. make brief mention of the ASvins’ 
healing of Indra, who got sick from drinking the liquor sura. This myth is treated extensively in 
Vedic prose, esp. in connection with the Sautramani ritual, which seems already alluded to here, 
and there is abundant sec. lit. on it (see reff. in the publ. intro., also Ge’s n. 4a). 

The word surama- is found only in these two vss., and its meaning and formation are 
much disputed (see Gr, Ge n. 4a, Old, EWA s.v. sura-, etc.). I favor the suggestion of Brune 
(cited by Old) that it is a blend, or portmanteau, of svira- and soma- (of the “brunch” type). It is, 
after all, the obj. of v/V pa ‘separate in drinking’ in 4c. The word also, obviously, plays off 
sutraman-, the epithet of Indra in vss. 6 and 7 and the base for the name of the Sautramani ritual. 

On viv pa ‘separate in drinking’ see esp. comm. ad VII.22.4, I.191.10. 


X.131.5: The publ. tr. conceals a grammatical problem in the first hemistich, though not a very 
interesting one. The ASvins are nom. (or acc.) in pada a, with suffixal accent asvina. But the du. 
verb in b is 2nd ps. avathuh. Moreover, there is a voc. indra, so an extra 2nd ps. ref. The simplest 


solution, reflected in the tr., is Old’s: read 3rd du avatuh for avathuh, he suggests 2nd ps. form 
was influenced by avatam in 5d. 


X.131.6—7: These vss. are identical to VI.47.12—13, where they do not seem to have any 
connection to the Sautramani ritual, unlike here.. As noted above, both vss. contain the epithet 
sutraman-. 


X.132 Mitra and Varuna 

On the problematic nature of this hymn, see publ. intro. I will not engage deeply with the 
various other interpr. and in fact will not spend much time trying to justify my own -- taking as 
my guide Old’s introductory remark: “Nur teilweise verstaéndlich.” On the hymn and esp. vs. 4, 
see Ingrid Eichner-Kiihn, “Ein Eidbriick im Rgveda,” MSS 41 (1982) 23-31. Her solution for the 
problematic hapax in 4d is brilliant and puts a very different complexion on the interpretation of 
the difficult vss. 4-5, but I cannot follow her in her interpr. of the whole hymn (27) as an oath- 
breaker’s attempt, through an expiatory sacrifice to Agni, to avert Varuna’s retribution for this 
offense — however ingenious this interpr. is. 


X.132.1: As noted in the publ. intro., the repeated pf. mid. part. 7and- seems to be identifying the 
role later called the “Sacrificer” (Yajamana). 

The first hemistich lacks a finite verb; something needs to be supplied to govern the loc. 
inf. prabhiséni. Pace Gr, Wh (Rts), AiG II2.624, it seems better to take prabhiiséni to Vv bhiis 
‘attend on’, than to Vbhd, since pré Vv bhd ordinarily means ‘project, dominate’, not ‘help’ vel 
sim. Old is uncertain which root to choose. 


X.132.2: As noted in the publ. intro., act. yajamasi seems a deliberate contrast to the three exx. of 
the mid. part. 7and-I vs. 1 and may identify the Ist pl. subjects here as the working priests. This 
vs. reprises some of vs. 1: in addition to the contrastive forms of V_yaj we have susumné echoing 
sumnath (1d), mid. krandya, which I take as synonymous with 7and-, and abh/V as in d may pick 
up abhi prabhisani in 1b (though I confess I’m not sure how). 

isitatvata is a remarkable piece of morphology: a double abstract (-tva+/#) built to a ppl. 
(Somewhat similar, though built to a noun, is purusatvata- RV 2x.) I think ssita- refers to the 
ritual prompt to sacrifice; see, e.g., X.110.3 sé enan yaksisitah (i.e., yvaksi isitah) “sacrifice to 
them when prompted” (cf. X.110.9, HI.4.3, VI.11.1, VII.39.1). 

For c, cf. VI.19.13. 


X.132.3: On the interpr. of this vs., see publ. intro., where I claim that the vs. continues the 
opposition between the sacrificing priests and the Sacrificer. The publ. tr. would be easier to 
understand if parenthetical identifications were inserted: “And even now, when we [=priests] 
seek to establish you two [M+V] here, while coming into possession of our own dear legacy, / or 
when the giver [=Sacrificer/Patron] prospers with regard to his legacy, no one shall bring his 
[=Sac./Patron] bounties (for us) into collision [=destroy them].” 

As I say in the publ. intro. (see also comm. on X.61.11), the word réknas-, used twice 
here (b, c), is several times (1.121.5 [=X.61.11], VI.20.7, VII.40.2, possibly 1.31.14 [note typo in 
publ. intro.], VI.16.26) used of what the gods “leave behind” (Vv ric) for the mortals at the 
sacrifice. Here both the sacrificing priests (“we” ab) and the Sacrificer/Patron (c) should receive 


part of this “legacy.” In addition the Sacrificer/Patron should be distributing “bounties” 
(mdaghani) to the priests (d). 

On the pf. part. dadvams- see Kii (238), who claims that it never takes an obj. in the RV. I 
think he is correct in this case, and although it is tempting to construe réknah with dadvan (like 
VIII.46.15 dadi réknah, which must mean ‘giving a legacy’; cf. also VI.20.7), it is better to take 
réknah as an acc. of respect with pusyat (sim. Kui: “oder wenn ein Spender das Erbteil mehrt”). 

The verb in d poses two problems. On the one hand, its sandhi is ambiguous: it may 
represent gu pl. aran (so Pp., fld. by Lub, Re, implicitly Kii) or sg. arat (Gr, Ge [n. 3d], Heenen 
[163], publ. tr.). (Old is uncertain.) By the former analysis maghdn/is the subject, by the latter 
nakth. Then there is the question of the morphological identity of either form. Whether arat or 
4ran, it is generally taken as an augmented thematic aorist, which would require a preterital 
interpr. Since I consider d to be the main clause for the parallel y4d clauses in ab and c, which 
are presential (marked even further as such by the opening 4dhd cin mi‘‘and even now”), a 
preterital interpr. poses problems (see Re’s attempt to wriggle out of this by emending to 4ran 
with preverb 4, allowing him an underlying injunctive aran, EVP VII.64). However, nothing 
prevents us from taking it as a pf. subjunctive (indic. ara etc.), and that is the analysis I strongly 
favor on the basis of the structure of the vs. 

I am less certain about what the pada means, and the numerous other renderings do not 
help. The publ. tr. starts from the fact that in the middle sém Vr means ‘clash together’; in the 
act. it could therefore mean ‘cause to clash together, bring into collision’ — hence destroy. I do 
not see a better route to interpr., but I confess I find my own solution weak. 


X.132.4—5: As noted in the publ. intro., the interpr. of these two vss. is highly uncertain. (Please 
also note another typo in the intro.: “The first half of vs. 5 ...” should read “vs. 4.”) 

X.132.4: The first half of this vs. is structured by a twist on the classic anyd- ... anya- “the one ... 
the other” construction: the second anyda- is replaced by a 2nd ps. Although the apparent 
assignment of kingship to both Heaven (pada a) and Varuna (b) is at first puzzling, in fact it can 
easily be interpr. within the context of the famous hymn X.124 (in my interpr.), on which see the 
comm. ad loc. and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. 
Beyond Asuras and Devas” (Ged. Staal), as well as the publ. tr. of that hymn. I argue that the 
“divine revolution” in X.124 involves the peaceful passing of the kingship from Father Heaven 
(Dyaus Pitar) to a complementary duo, Indra and Varuna (see esp. X.124.5). Our hemistich here 
can be interpr. within the same framework, with a chronological gap between the two padas: 
previously Heaven was consecrated (siyata) as king, but now Varuna is king. Esp. telling is the 
placement of the voc. asura: it is found in pada a between asai and dyatih, which add up to the 
standard designation "yonder heaven,” but it must be construed with the voc. varuna in b. But 
Heaven is called “Father Asura” in X.124.3 and elsewhere, while Varuna also frequently is so 
called. It is as if our poet wants to associate the word with both figures: Heaven by word order 
and Varuna by grammar. 

The second hemistich is harder. In pada c both the referent of the nom. mirdhd and the 
mrophological identity of the verb cakan are up for grabs. I take murdhd as continuing the 
reference to Varuna, from the previous pada. This suggests that cakan is 2nd sg., rather than 3rd 
(per Gr, etc.). For both identifications, see Re’s tr. (EVP V). What chariot does he take pleasure 
in? Obvious answers are the chariot of sacrifice or the war chariot (both have been suggested — 
e.g., sacrifice Scar 245, war chariot Re) — or both. If it is the latter (or partly the latter), this might 


help in interpr. the baffling pada d. In the power-sharing arrangement between Indra and Varuna, 
Indra is the Kriegsk6nig, while Varuna presides over peacetime. Suggesting that he gets pleasure 
from war might suggest that he is violating his nature and perhaps committing a transgression 
(énas-). 

As noted above, Eichner-Kihn provides an inspired solution to the problematic hapax in 
pada d. The second word of the sandhified sequence énasantakadhnik is read as antakadhruk by 
the Pp, and all subsequent treatments of the word have started with that reading. But E-K suggest 
reading instead antakadhnik (which requires no emendation to the Samhita text), with anta(ka)- 
the expected ppl. to the set root Vam ‘swear’. The cmpd then means ‘deceiving (/breaking) an 
oath, a sworn agreement’, and it is essentially synonymous with mtra-druh-, a cmpd not found in 
the RV (though see drogha-mitra-) but attested in the MS and later and the direct correspondent 
to well-attested YAvestan m70ro.drug-. That 4ntaka-drih- here is meant as a substitute for the 
resonant and inherited Indo-Iranian technical term mitradrih- is shown by the presence of /Aité 
mutré “when an alliance is/was concluded” in the complementary contrastive passage in the next 
vs, 5b. 

E-K thinks this pada means that the oath-breaker is (no longer) burdened with sin because 
he has performed his sacrifice to Agni, who, acdg. to her, is the subject of the preceding pada c. 
But I think this requires too much backstory to be supplied — though I admit my own interpr. is 
pretty shaky. As hinted at above, I suggest that Varuna’s penchant for the war chariot miight 
have been — but is not — considered a transgression worthy of the description ‘oath-breaking’ — in 
this case breaking his power-sharing agreement with Indra. What really counts as oath-breaking 
is described in the first hemistich of the next vs. 


X.132.5: One thing all interpreters can agree on is that Sab must be read with 4cd, with 
contrastive treatments of énas- ‘transgression’, which is lodged in someone called, or described 
as, Sakaputa- lit. ‘shit-purified’ or ‘durch Mist gereinigten’. E-K (28) thinks that this personage is 
really Agni, and the énas- of the oath-breaker has been deposited (harmlessly) in this god to 
whom the original offender made expiatory sacrifice — 1.e., it has been offered into the fire. Agni 
is then the subject of b, punishing others who have committed the same offense. With others I 
take sékapita as a derogatory personal name, the negative sense of which identifies him as an 
enemy or someone who operates outside Arya norms. He is the one who deserves the appellation 
“oath-breaker,” and pada b describes what his offense consists of: killing men who have already 
fallen (or have surrendered by prostrating themselves) after a peace agreement has been reached. 

Note that the sandhi form chaéka(puta) echoes cakan in 4c. 

As [indicate in the publ. intro., I think the 2nd half of vs. 5 belongs with vs. 6 and 
concerns the current ritual, where Mitra and Varuna are present. The description of this ritual 
unfolds in a series of disjointed clauses. 

For avor va yad\ read (with Gr, Old AiG II.350, and JSK [DGRV II.209]) *vam. Both 
of the other occurrences of avof are fld. by vam (V1.67.11, VII.67.4), and vam could have been 
redactionally changed to vahere to match 3c #dadvam va ydd. The specification with vam would 
help clarify the unusual pron. form avof, which is, per Lub (121), probably an assimilation from 
ayoh. For a similar doubling see 2a f@ vam. (This emendation is explicitly rejected by E-K [n. 13] 
and is ignored by Ge and Re, who both tr. the va.) 

With most (Old, Ge, Re, E-K), I take arva as a ref. to Agni as ritual fire. 


X.132.5—6: Note the play: 5c #avor..., 5d #4vah ... arva#t, 6a #yuvor ..., 6c ava... 


X.132.6: The first hemistich is highly reminiscent of lab, which provides at least limited help in 
interpr. this obscure mess (as both Old and Re point out). Both passages contain dyauih ... 
bhiimih + LOC. INF. The first help vs. 1 provides is in interpr. 6b dyaiih né bhiimih. Although Ge 
takes bhumih as the frame corresponding to dyaiih in the simile (“die Erde ... wie der Himme!”’), 
vs. 1 suggests that they should be read as parallel and essentially conjoined “Heaven (and) 
Earth,” with both in the simile (so also Old and Re). Placing né@ between the two nom:s is rather 
like breaking up a dual dvandva with a particle. 

On the loc. inf. puputani see also Keydana (Inf. 182). Exactly who or what is being 
purified is unclear to me — or even whether the inf. is to be interpr. as act. or pass. In the publ. tr. 
I opt for an act. interpr., which would parallel prabhisdni in vs. 1, and assume that Aditi as a 
maternal figure is purifying with mother’s milk, as H+E purify with rain. But Iam by no means 
certain of any of this. Re suggests that soma is the obj. of Aditi’s purification — this seems 
reasonable, insofar as “reasonable” is applicable to this hymn. 

The identify of the 2nd pl. subjects of the verbs in cd (4va ... didistana, ninikta) is again 
unclear. I assume M+V plus Aditi — and whatever other gods are hanging around the sacrifice. 
We have finally come to the point of making our demands. 

What it means to “wash with the sun’s rays” is unclear to me, but it seems to be parallel 
to “purify with milk” in b. 


X.132.7: I have nothing to contribute to the interpr. of this vs. See publ. intro. 
On apna-raj- and the discrepancy between the 1st member apna- and putative base d4pnas- 
, see Scar 446; on dhur-sdd- and vanar-sdd-, Scar 567. See also Kii (223), who tr. the whole vs. 


X.133 Indra 
On the hymn and its connections to others in the RV, see publ. intro. It is also quite 
similar to the next hymn, X.134, although the Anukr. attributes them to different poets. 


X.133.1: The bahuvrthi puroratha- occurs once elsewhere (X.39.11), where it refers, semi- 
metaphorically, to a man “whose chariot is in front’—that is, who is dominant and/or victorious. 
Here the metaphor has been extend to describe a hymn that will prevail over the hymns of our 
competitors (so Ge, plausibly). My “leading chariot (of a hymn)” is meant to avoid the awkward 
and barely intelligible “(a hymn) whose chariot is in front.” 

On Sisa- see esp. comm. ad X.31.3. 

As noted in the publ. intro., the refrain is an elaboration on the Nabhaka Kanva refrain of 
VIII.39—-42, with further use of the deprecatory low-register -ka-suffix. 


X.133.2: Despite the pada boundary, adharacah must be construed with the previous pada, as 
shown by the accent on immed. flg. 4han, which must begin a new cl. in the middle of b. 


X.133.3: The first two padas of this vs. are illuminated by the more expansive parallel in [X.79.1 
(on which see comm. ad loc.) vica néSan na Iso dratayo, aryo nasanta sanisanta no dhiyah “Tf 
hostilities will reach our refreshments, those of the stranger will go to destruction. Our insightful 
thoughts will prevail.” Acdg. to the clever interpr. of Old (who also discusses our passage ad 
IX.79.1), in [X.79.1 the two verbs nésan and nasanta can belong to different V nas roots — ‘reach, 
attain’ and ‘disappear, go to destruction’. I adopt — but modify in details — this insight both for 


IX.79.1 and here. The same double sense can be seen here, but embodied in the single verb form 
nassanta, which should be interpr. as “go to destruction’ in pada a and ‘reach beyond’ in b. The 
gen. arydh that opens b can be read with both padas. This interpr. is also reflected in Ge’s tr. 


X.133.5: The phrase mahiva dyauh appears to mean “like great Heaven” and, due to fem. mahi, 
shows a fem. dyaiih, a gender assignment that is rare but not non-existent for this stem. This 
interpr. is reflected in the publ. tr. However, there are other possibilities. mahi might by itself 
mean ‘great (Earth)’, since mahfregularly refers to the earth. In this case we would have a simile 
exactly like that in the immed. preceding hymn X.132.6 dyauih na bhiimih “like Heaven (and) 
Earth” (see comm. ad loc.), but in reversed order: “like great (Earth) (and) Heaven.” Or mahi 
might be an elliptical dual, modifying gapped rodas7 ‘the two world-halves’, and specified here 
only by dyauih: “the two great ones, Heaven (and Earth).” Although this might seem like a long 
shot, see 1.22.13 mahi dyauh prthivi ca with (possibly) the full expression: “the two great ones, 
Heaven and Earth.” See comm. ad loc. I don’t have a particularly strong feeling about any of the 
three possibilities, but given that the final vs. of this hymn (7) wishes “a great cow” to swell and 
give us milk, and this great cow might be the earth (though she is more likely an insightful 
thought [dA7-]), perhaps the alt. taking mahi as standing for the earth should be adopted. 


X.133.5: See above ad vs. 5 on the identity of the “great cow.” It is possible that this is a 
metaphor for the earth, but in [V.41.5cd=X.101.9cd, whose pada d is identical to our d, the 
reference appears to be to a dhi- ‘insightful thought’; see comm. ad X.74.4. 


X.134 Indra 

As noted above, these two hymns, X.133 and X.134, both dedicated to Indra, are quite 
similar, though attributed to two different poets by the Anukr. For their similarities, see the publ. 
intro. to each. 


X.134.1: The first 6 vss. have the same refrain, but only in this vs. is it clearly syntactically 
integrated into the rest of the vs.: padas cd serve as the obj. of ajianatin the refrain. (In the other 
vss. the obj. of the verb in the refrain must be supplied, and abcd are independent -- though see 
comm. on vs. 4 below.) 


X.134.2—5: All four of these vss. begin with #va, each in tmesis with a different verb; vss. 3-4 
both contain a form of dhdinu- ‘shake down’ (though in different tense/mood and voice), while 2 
and 5 have verbs belonging to other roots. 


X.134.2: This vs. shows esp. close connections to X.133.4 yo nah ... adidesati! adhaspadém tam 
im krdhi, which, slightly abbreviated, is our adhaspadam tam im krdhi, y6 asmam adideSati. The 
generalizing rel. cl. (““who(ever) will ...”) appears before the main cl. in 133.4 and after it in 
134.2, which speaks against a fixed position for this type of clause, as some Vedic syntacticians 
have argued. 


X.134.3-4: Given the close similarity between these two vss., act. dva ... dhiinuhi and med. 4va 
... dhinusé seem functionally identical, and in fact the act. and mid. forms of this stem in general 
(as well as the other, less well-attested stems to this root) are both transitive and show no obvious 
functional differentiation. The essential identity of the two vss. is shown also by the near 


repetitions visva(Scandrah) (3b) / visvani (4b) and visvabhir utibhih (3d) / sahasrinibhir atibhih 
(4d). 


X.134.4: Note that visvanican’t directly refer to the obj. in 3 because of the change of gender, 
though the neut. pl. “all (things)” can be a generalized reference to it. 

The obvious way to read the simile in cd is as a comparison to visvan/ in b — that is, as 
the material that Indra shakes down (all things being compared to wealth). So Ge. However, it 
would be possible to take it as a comparison with the implicit tvam=Indra that serves as obj. of 
ajzjanat in the refrain, with Indra being compared to wealth. In this case the structure of vs. 4 
would be like that of vs. 1, with cd serving as obj. to the verb in the refrain. I weakly favor this 
interpr., because a simile “all (things) like wealth” seems weak. The publ. tr. deliberately allows 
both interpr., though tipping towards the latter. 


X.134.5: It is not clear whether pada c goes with d (so Ge) or ab (publ. tr.). Ge gives no explan. 
for why he thinks the blades of dirva grass would be compared to ‘malevolence’ (durmatih), 
perhaps the near coincidence of their initial syllables (ddr-/ dur-) is sufficient. I connect b with 
what precedes, because the multiple blades of grass could be compared (at least in number) to 
beads of sweat and missiles. Macdonell and Keith (s.v. Dirva) make the baffling comment about 
our passage: “A simile occurring in the Rigveda seems to indicate that the ears lay horizontal 
with the stem,” which deduction seems to suit neither ab nor d. 


X.134.6: On the aikus4- in general and this image in particular, see the extensive disc. ad 
X.44.9. Anyone familiar with goats will recognize this scene: the goat, standing on its hind legs, 
uses its forefeet to pull down a branch so it can graze on the leaves (see images on internet). The 
question is what is the obj. in the frame that would correspond to the branch (vaya) in the 
simile? I think that the branch should be read in both simile and frame, since, as Ge points out, 
this vs. picks up the “shake down” imagery of vss. 3-4. Indra is obviously using the hook on the 
ankusa- (see X.44.9) to shake a fruit-laden branch. See Ge’s n. 6ab, though he doesn’t seem to 
recognize the relationship of the goat to the branch. 

It is quite possible that s#kt- is a pun, meaning both ‘ability’ and ‘spear’; Ge (n. 6ab) 
suggests this as an alternate. Although the ‘spear’ meaning is generally confined to later texts 
(though see II.39.7), this kind of passage with its homely pastoral image is a context in which 
words in use in a lower register are likely to show up. I would now slightly alter the tr. to 
“Because you carry your ability/spear ...” 

Note also that s#kt1m (b) picks up sacibhih Sakra in 3c. 


X.134.7: This final vs. is in a different meter and lacks the refrain of the rest of the hymn. It also 
expands from Indra to the gods in general. 

The obj(s). to minimasi and 4 yopayamasi must be supplied. The former verb takes a 
wide variety of objects, but esp. vraténi ‘commandments’. V yup is of course far less common; of 
the objects with which it is found, dhéarma (VI1I.89.5) “foundations, ordinances’ is closest to 
vrata- and the apparent purport of our passage. With Gr, therefore, it makes sense to extract 
méntra- from mantra-srutyam, which serves as the obj. of the third Ist pl. verb caramasi and 
supply méntran “solemn utterances’ as the obj. of the 1st two verbs. 

The 2nd member of mantra-sriitvam found only here seems to be independent of the 
fairly well-attested, formally identical gerundival srutya- ‘worthy to be heard, worthy of fame’. 


AiG II.2.284, 288 points to a number of pairs of root noun and associated -ya- form, and that 
seems the best way to account for this compound, which must then mean ‘the hearing of (> 
obedience to) mantras’. 

The final verb of the hymn abhi sam rabhamahe recalls 4 rabhamahe in the previous 
hymn (X.133.6) and is another index of their connection. Ge (n. 7cd) thinks that the reference 
here is to horseback riding, with the subject grabbing onto the horse (=Indra by his interpr.) with 
his thighs. The introduction of the horse and rider seems abrupt and unnecessary to me; I merely 
thought that we were grabbing the gods (pada a; note that Indra is absent from the vs.) by their 
sides and shoulders. On apikaks4- as ‘region of the armpit, shoulderblade’ (against Ge’s “Gurt’), 
see my 1987 Vedic Body Parts (Ged. Cowgill), p. 84. 


X.135 Yama 

Another famous hymn with a plethora of competing interpr. Since I have treated the 
hymn at length myself (“The Earliest Evidence for the Inborn Debts of the Brahmin: A New 
Interpretation of Rgveda X.135” — Journal asiatique 302 [2014]: 245-57), I will not discuss the 
hymn in detail here but refer interested readers to the art. cit. 


X.135.1—2: In my view, these two vss. are spoken by a boy whose dead father has made the 
journey to Yama’s world, where he now lives pleasantly, drinking with the gods in the shade of a 
tree. The boy, missing his father and longing to see him again, decides to follow the same path — 
but he is also apprehensive and reluctant to undertake the journey — a plausible psychological 
portrait of a bereft child. 

The pairing of the vss. is underscored by the near repetition in the first pada of 2 of the 
last pada of 1: 1d purandmi anu venati/ 2a puranami anuvénantam. 


X.135.2: I take the intens. acakasam in the same way as vicakasat in VIII.91.2 (Apala), as a 
frequentative ‘keep looking’. 


X.135.3-4: These vss. concerning the (metaphorical) chariot are likely to be spoken by the 
father, since the speaker addresses the previous speaker familiarly with the voc. ‘lad’ (Kumara 
3a, 4a). 

Again the pairing is signalled verbally: 3a #ydam kumara ... ratham/ 4a #ydm kumara ... 
ratham. 


X.135.4: In the last pada of these paired vss., a boat makes a sudden surprising appearance: the 
chariot is set on it (navy ahitam), as if on a car ferry. Although the RVic funeral hymns (X.14— 
18) give no sign that there’s a River Styx-like barrier between this world and the next, there’s at 
least a hint of this in X.56, a hymn focusing on the afterlife. The last vs. (X.56.7) begins nava né 
ks6dah pradisah prthivyah, svastibhir ati durgani visva “As if with a boat across the swell 
through all the earth’s directions, (having gone) beyond the difficult places with blessings,” 
apparently describing the journey to the next world -- though the boat there is in a simile. 


X.135.5—6: These vss. are paired both by the difficult and much discussed word anudéyiand by 
the crucial structural fact that vs. 5 poses questions and vs. 6 begins by answering one in almost 
the same words (though see below for a crucial interpretational shift): 5d anudéyi yathabhavat, 
6a yathabhavat anudéyi. 


As [have disc. anudéyrat length in the 2014 art. (esp. 247-50), I will not repeat the 
details here. The gist is that I interpr. the word in the context of an AV passage (and its Vedic 
prose parallels), which contains an idiom rném anu V da ‘forgive a debt’ in the context of Yama’s 
world. The gerundive here is part of an underlying phrase “(debt) to be forgiven”; its fem. gender 
(versus the neut. of rmdm) is due to the metaphor found in the AV (etc.) passages: the “rope (of 
debt)” (with fem. rajju- ‘rope’). The debt in our passage is in reference to what later become the 
trio of debts a brahmin owes on birth, one of which is to produce a son. In the RV, I suggest, 
there was only a two-debt system: beget a son and perform sacrifice, since the sytem of 
studentship was only just developing in this period. In our vs. Yama asks the father, who has 
arrived at Yama’s world, about the two debts and whether they have been discharged. The father 
answers affirmatively. 


X.135.6: The result of this positive answer is that the father is reborn in Yama’s world, a birth 
depicted, with technical terminology, in 6bcd. The trick to interpr. the two vss. is to see that 
although 5d anudéyi yathabhavat and 6a yathabhavat anudéyiare identical except for word order, 
yatha is being used in two different senses: “how” in 5d, “as” in 6a. 


X.135.7: This final vs. pairs with vs. 1, describing the delights of Yama’s world, into which the 
father has been reborn. 


X.136 Muni 

On the subject of this hymn and its similarity to the Laba-stikta (X.119), see publ. intro. 
As with the next hymn (X.137), the Anukr. assigns each of its vss. to a different poet — in this 
case the seven (unsung) sons of the muni Vatarasana, a name plucked from the bahuvrithi ‘wind- 
girt’ (lit. ‘whose halter is the wind’) in vs. 2. 


X.136.1: Pada c lacks a verb. The most obvious way to construe the pada is to supply ‘bears’ 
from pada b, though there’s a wide variety of other interpr. 


X.136.2: The expression “when the gods have entered (them)” is striking. In this context it 
presumably means they have been en-theos-ed — possessed -- as it were. 


X.136.5: All consulted tr. interpr. the first member of devésita- as pl. (“impelled by the gods’). 
But given the focus on the wind in pada a (also 2a, c), I take it as a sg. ref. to Vayu. 

Pada d contains a novel twist on the izafe-like nominal rel. cl.: the sg. nom. yah has a 
dual as its antecedent, ubhaui samudrau, and the rel. cl. contains two conjoined sg. adjectives, 
corresponding to the dual antecedent. The clause also begins (yas ca) as if it were going to 
belong to an “X and which Y” construction, in which the X would belong to the main cl. and 
have the appropriate case for that cl. (acc. in this instance). However, both X and Y are found in 
the yas ca clause, both nom. 


X.136.6: Since the muni is flying in the midspace, I take mrgda- here as ‘wild bird’, not the more 
general sense ‘wild animal’ (which of course is narrowed in a different direction to ‘deer’ in later 
Skt.). The Avestan cognate masa ya- means ‘bird’, and other RVic passages seem to call for that 
sense. Cf. esp. 1.182.7 parnd mrgaésya pataruh “the feathers of a wild bird in flight”; [X.32.4 


mrgo na taktah “like a wild bird launched in flight” (comparable to [X.67.15 syeno na taktah 
“like a falcon launched in flight”). See also comm. ad [X.32.4. 

Apropos kétasya vidvan Ge appositely adduces kéta-vedas- 1.104.3. 

The adjectives svadur madintamah, modifying the muni, seem meant to evoke soma, just 
before (vs. 7) the poison drink reappears. 


X.136.7: The preparation of the poison drink in ab mimics that of soma. 

This vs. rouses great excitement in scholars of the history of Indian religion as the 
(possible) “oldest reference to the Rudra-Siva cult of traditional Indian civilization” (Maurer, 
comm. on vs. 7). Since this topic has been (more than) sufficiently treated by others, I reserve 
comment. 


X.137 All Gods 

As with the immed. preceding hymn X.136, the Anukr. attributes each vs. of this hymn to 
a different poet, but unlike the unrenowned poets of X.136, these are the celebrated Seven Seers 
(Saptarsi). However, as noted in the publ. intro., the elementary contents of the hymn do not 
justify the exalted ascriptions. 


X.137.1: This vs. seems to be overstuffed with pointless repetitions: four (!) voc. “o gods,” one 
in each 8-syllable pada, an ut# opening each hemistich, and piinah ending each one. This leaves 
each pada with just four syllables to convey content. 


X.137.2: The two occurrences of 4+ ABL in b might appear to express parallel senses (“from X, 
from Y”)(so Lub, for AVP V.18.3), but because of the contrastive directions of the winds in cd, I 
follow the standard interpr. (Ge, Re, Wh [AVS IV.13.2]), which takes the first Zas ‘from’ and 
the second as ‘to’. 


X.137.5: Both AV versions read imam for ihé, which makes more sense: an absolute use of V 7a 
‘rescue’ is awk. 


X.138 Indra 
On the contents of this hymn and some of its difficulties, see publ. intro. 


X.138.1: The first hemistich is quite straightforward: the conveyors ( vaéhnayah) are conveyors of 
songs, the Angirases (as in VI.32.3) of the Vala myth, who also stand in for the present-day 
priests. The opening of the Vala cave by the Angirases in conjunction with Indra is of course 
standard fare. 

The second hemistich is more problematic, in great part because of its syntactic 
ambiguity. The two verbal forms in c, dasasydn and rindn, can be either nom. sg. masc. pres. 
participles or 3“ pl. act. injunctives (accented because in a yatrad cl.). In the former case, the part. 
modify the 2nd sg. subj. of damsdyah in d, namely Indra; in the latter, the subj. continues to be 
the vahnayah. Ge, Old, and the publ. tr. take them as part.; Gr, Lii (534-35), and HPS (B+I 145- 
46) as 3rd pl. There is no way to tell for certain, I just wonder if so much credit would be given 
to the Angirases and so little to Indra in this vs. Note that the next vs. (2abc) contains 5 2nd sg. 
verbs with Indra as subject. Moreover, in my interpr., having cd a single cl. simplifies the interpr. 
of cain d (see below). 


Ge (fld. by JSK [DGRV I.127]) supplies a verb in d: “(beistandest)” to construe with 
ktitsaya ménman, this is presumably a form of V av ‘help’, but he doesn’t say (and rather 
obfuscates in n. 1d; though JSK explicitly supplies 4vif) — but Vav doesn’t ordinarily take the 
dat. (or the loc.). He (also JSK) assumes (n. 1d) that ca connects this ghost clause with ahyas ca 
damsdayah. But I see no reason to manufacture a verb that doesn’t fit the very elements it’s meant 
to go with. 

The interpr. of this pada is not helped by the fact that the verb damsdyah is a hapax, 
though it very probably belongs with démsistha- ‘most wondrous’, -démsa- ‘wondrous power,’ 
damsas- ‘id.’, etc.; a form of démsas- is found in the next vs. (2c). See my -éya- monograph (p. 
83). Here it clearly governs ahyah ‘fertile cows’ in its immediate vicinity; I suggest that it can 
also be taken with the fem. acc. pl.s inc, apdh and quite possibly usésaf, and that the ca ind 
signals this conjoining. All three are multiforms, as it were, of the females released from the 
Vala cave; see 2a. What then does damsdya- mean (assuming its connection to the “wondrous 
power’ words)? In the publ. tr. I render it “exerted your wondrous power”; in the -dya- book 
“made capable (of bearing).” I see no way to decide, but I would now allow the second interpr. 
as an alternative. 

As for ktitsaya ménman, we should start by pointing out (with HPS 146) that Kutsa is out 
of place here, since he has no part in the Vala myth ordinarily. In the publ. intro. I suggest (or 
hint) that he’s being kept in reserve, as it were, for vs. 3, the theft of the wheel of the Sun, in 
which myth Kutsa regularly figures. Lii (HPS) think that the thought is Indra’s, on behalf of 
Kutsa (Li: “im Gedenken fiir Kutsa”; HPS same except “an Kutsa’’), but Old asserts that 
ménman- is almost always that of a human and so it should not be Indra’s thought. Here I think 
the maénman-is Kutsa’s product, a hymn or sim. for Indra, and in response Indra then acts on his 
behalf. 


X.138.2: This vs. continues the account of the Vala myth, here with Indra the dominant actor. 

Note that of the five parallel verbs in abc, only one, svaficdyah (a), is unaugmented. 

The “fecond females” (prasvaf) in pada a are, in my opinion, all three feminines from Ic, 
the dawns, the waters, the fertile cows — different designations for the beings imprisoned in the 
Vala cave. 

The sticking point in this sequence of 2nd sg. actions is the referent of asya in c. One 
expects the wondrous power to be Indra’s, esp. after reciting his series of wondrous deeds, but I 
know of no instances where asya (vel sim.) has 2nd ps. reference. Since asya is unaccented, it 
should refer to something already in the discourse. Ge (n. 2c) suggests either soma (b) or the sun 
(d); Lii (519) opts for the sun. I’d prefer not to have a referent that follows, even as closely as 
pada d, and think soma is much likelier on other grounds as well. The publ. tr. reflects what I 
now think is an over-complex and artificial interpr., that vanin- ‘wooden’ refers to the wooden 
cups Indra drinks soma from, and by soma’s power he strengthened them. I now see that there’s 
a simpler and more satisfying solution, found already in my -dya- book (p. 83 n. 10), that Indra 
did all these deeds (not only the one in c, but those in the first hemistich) through (soma’s) 
wondrous power: that is, as usual, drinking soma gave Indra the strength and skill to perform his 
great deeds. I would now substitute the tr. “you released the fecund females (etc.) ... you made 
the trees grow — by its (=soma’s) wondrous power.” 


X.138.3: The last three padas belong together, as an account of Indra’s defeat of Pipru for 
Ryjisvan, but the relevance of pada a is unclear. However, the stealing of the sun’s wheel and the 
defeat of Pipru are found together elsewhere (see, e.g., 1V.16.12—13). 

The Arya is Rjisvan, the Dasa Pipru, and it is Indra who’s the “match” (pratimdnam). 


X.138.4: The problem in this vs. is localized at the beginning of c, maséva stiryah. What the sun 
and moon are doing here is unclear, made harder to interpr. by the lack of scholarly agreement 
on the form of ‘moon’. See Old’s disc. As it stands, it must be masa and an instr., but Ge (n. 4c) 
wants to see it as irreg. sandhi for gen. *masdas iva “wie die Sonne (den Glanz) des Mondes,” 
which requires too much machinery and doesn’t match any known myth. Better to accept the 
sandhi form we have and take the instr. moon as parallel to the likewise instr. “flashing 
(weapon)” (virtimata) at the end of the pada. Although a myth in which the sun uses the moon as 
a weapon is also unknown, it doesn’t require altering the text. 


X.138.5: Like dasasyén and rinénin 1c, dasatinc could be either a 3rd sg. injunc. (accented 
because it opens the pada) or a nom. sg. m. pres. part., although there is less riding on the 
decision than in Ic, since Indra is the subj. in either case. I opt for the part. (so Old) — Gr and Ge 
for the finite verb. 


X.138.6: On the obscure contents of this vs. and their possible relationship to vss. 3-4, see publ. 
intro. 


X.139 Strya 
On the links between this hymn and the immed. preceding one (X.138) see publ. intro. I 
do not understand the contents of the hymn and will not try to explain its larger purpose. 


X.139.1: The tr. of the bahuvrthis siiryarasmih and harikesah by “with” make them sound like 
instr.; to clarify, better “Savitar, having the rays of the sun and golden hair ...” 


X.139.2—4: Note the emphasis on sight and visual survey: 2a, 3b nrcaksah, 2c abhi caste, 4b 
dadrststh, 4d pari ... apasyat. 


X.139.2: The referents of the two fem. pl.s inc, visvacih and ghrtacih, is unclear and disputed. 
Since the latter, ‘facing towards ghee’, is obviously the more semantically limited, it seems best 
to determine its referent and go from there. The first alternative in the publ. tr., “mares,” is based 
on VII.60.3 Aaritah ... ghrtacih, in a hymn to Strya and Mitra-Varuna, in a vs. also concerning 
visually surveying the world. Re supplies “sacrificial ladles” (my 2nd alt.) on the grounds of 
VIII.44.5 jubvah ... ghrtacifr, see also VII.43.2—3, where ‘ladles’ is obviously to be supplied and 
they are characterized as ghrtacih (2b) and (sg.) visvaci (3c). In the sg. ghrtaci- regularly refers to 
the ladle (see Gr’s def. 3). There are other possibilities: Lii (539) supplies “quarters, directions” 
(disah, already Say., Gr), which better fits the cosmic context here, but requires a metaphorical 
stretch (which, as always, Lii is ready to make). Unfortunately there are no parallels. Ge (see n. 
2c) weakly prefers dhivah ‘thoughts’; see 1.2.7 dhtvam ghrtacim and, with a synonym, VII.5.5 
girah ... ghrtacih. The presence of dhiyah in 5d (twice) might support his choice. I do not find 
any of these suggestions particularly compelling, though I would now downgrade ‘mares’ and 
add ‘quarters’ as the preferred alt. 


X.139.3: On samaréa- see comm. ad VI.9.2. 


X.139.4: I have no idea what is going on in this vs. For an elaborate account see Lii (539-41), 
who thinks it deals with Indra finding the sun, aided by the Gandharva. See also Ge’s extensive 
notes. 


X.139.5: On the precative avyas see comm. ad IT.38.10. 


X.139.6: This vs. presents a reassuringly recognizable account of the opening of the Vala cave 
(at least in b) and has echoes of the first vss. of the previous hymn, X.138. 


X.140 Agni 
On the varied meter of the hymn, see publ. intro. 


X.140.2: The first pada is striking with its three bahuvrihis with -varcas-. It is also two syllables 
too long; I wonder if this an iconic overkill reflection of the 1st member of the final compd, 
anuna- ‘without lack/deficiency’. 

Although act. /yartris usually transitive, there are some intrans. exx., like IV.45.1 
adduced by Ge (n. 2b). Two close parallels with transitive forms give me pause: X.37.4 jaégac ca 
visvam udiyarst bhanina, X.75.3 suismam ud tyarti bhaniina. However, in the absence of any 
obvious thing to supply, best to accept intrans. sense. 

The “two mothers” in c are most likely Heaven and Earth, given the cosmic contents of 
the flg. pada. But in an Agni context the two kindling sticks are always a possibility, esp. with 
Agni identified as putrah. (And both, of course, could be meant.) 

In d prnaksi would be better rendered ‘pervade’ or ‘permeate’, to distinguish it from a 
form of V pra. However, the matching form in 4d cannot be interpr. that way. 


X.140.3: In b Aitéhis ambiguous; it can be the ppl. of both Vdhd and V Aiand in this case is 
surely meant to be read as both. 

In cd the distribution of nominals is unclear. Although fsa/ could be the nom. subj., it is 
much more likely to be the acc. obj., with “gods” as subj., on the basis of Ge’s parallels (n. 3cd) 
1.80.15, VII.82.2. citrotayah must be nom. pl. and therefore modify the gods (if they are indeed 
the subj.), but bAdrivarpasah and vamdéjatah can be either nom. pl. (masc.) or acc. pl. fem. I take 
both as modifying isa. III.53.1 vamir isah “precious nourishments” supports a connection of 
vama- and is-, and the vamé- / is- nexus in 5c is even stronger evidence. The fact that bhdri 
vamadm is a fixed phrase (1.33.3, etc.) may attract bAdri-varpas- into the orbit. Others distribute 
them differently: Gr takes both as nom. pl. m. as does Re; in his tr. Ge takes bAdiri-varpas- with 
isah, but vamdjatah with the subj. (though see his uncertainty in n. 3c). In fact, the distribution 
matters little. 


X.140.4: Note iraj- (a) : viraj- (c). 

I interpr. prathayasva as a real medial causative, with reflexive sense: “cause yourself to 
be extended.” 

Note prnaksi, which matches the same form in 2d; see comm. there on the difference in 
meaning. 


X.140.5: Most of this vs. is couched in the acc., but the acc. phrases in ab and cd have distinct 
referents: while cd describes the various good things Agni establishes, the accusatives in ab must 
refer to Agni himself. This hemistich is syntactically untethered: there is no verb to govern the 
acc.s in ab. Old suggests that the phrase anticipates 6b agnim ... dadhire purah, and I have 
adopted this solution. 

On és Vkr, see comm. ad VII.76.2. As I say there, though / behaves like a pseudo- 
preverb in this lexeme, its source is probably the noun /s- ‘refreshment, nourishment’, and here 
that sense still (or again) seems to be present. Note /sam in c as well as “sah prominent in 3c. 


X.140.6: saprathastama- echoes 4a prathayasva. 
X.141 All Gods 


X.141.1—2: The opening of lc, pra no yacha, is picked up by 2a pra no yachatu, and the four 
repeated prd-s in b and c prolong the idiom with a series of different gods. But 2d introduces a 
new verb, dadatu, which responds to 1d (dhana-)dah. 


X.141.3-4: These two vss. are likewise structured by a shared verb, Aavamahe (3b, 4b) here 
with a series of objects. 


X.141.5—6: Here the shared verbal expression is danaya codaya (5b, 6d). Its construction varies, 
however: in 5 the obj.s of codaya/ subj.s of the infinitive are in the acc. (aryamdnam ...), but in 6 
the obj./subj. has been attracted into the dat. (devaétataye) to match the infinitive (as often). So 
also Old and Ge. 


X.142 Agni 

On the structure of the hymn, see publ. intro. Since it is found in a group of six-vs. 
hymns, it is two vss. too long. But the last two vss., in dimeter meter, appear to be an appended 
charm. 

Preverbs/nominal prefixes are esp. prominent and effectively deployed in this hymn. The 
sharp contrast between aggressively active uid ‘up’ and gently settling 2/‘down’ is found several 
times (4a, 5d [extra min b], 6c [extra vd-s in 6ab]), with the calming charm having further nfs in 
Tab. See also the pré#s in 2a, c, 4b, d, and the anus of 4c, Scd (supplied in 5b), as well as the 
contrastive 4- and para- in 8a. 


X.142.1: This vs. contains two forms of accented 4st (b, c). The first is existential, as overt 
forms of the the 3rd sg. pres. to Vas generally are, since it is ordinarily gapped in copular usage. 
However, the form in c does appear to be the copula; an existential interpr. — “for there exists 
auspicious shelter of [=from] you ...” — can be constructued but seems artificial. Here accent is 
the crucial factor; as I demonstrted in my 1990 “Tense of the Predicated Past Participle in Vedic” 
(IJ 33), pp. 4-5, accented 3rd sg. pres. copulas are optionally allowed. 

Re points out the phonological play in the final words of a and b: a4p#, dp'vam#, 


X.142.2: There is no agreement about the etymology, morphology, meaning, or even the length 
of final vowel of saci See KEWA and EWA, both s.v. sakém, Gr, Old, Re (EVP XIV.99), and 


the use of the simile particle (saciva) may signal a certain vagueness on the part of the composer. 
For want of a clear alternative, I follow the (K)EWA line and connect it with sakém ‘at once, all 
together’, though I have no particular confidence in this interpr. 


X.142.3: The sense of utd... utzis not clear. Ge “bald ... bald”; Re “tantdt ... tantot”; JSK 
(DGRV 1.456) “sometimes ... at other times.” But JSK gives no other exx. of this usage, and I do 
not see why it’s not merely additive “and ... and” — as if in a somewhat breathless play-by-play. 

The lexeme pdri V vrj usually has the idiomatic sense ‘avoid’, a development of its literal 
sense ‘twist/bend around’. Although the other tr. (Ge, Old, Re, Th [Gedichte], JSK [DGRV 
1.456]) take the verb in its idiomatic sense here (‘spare, avoid’), I think the literal one works 
better: the forest fire takes a twisting and unpredictable course putting all vegetation at risk — 
rather than sometimes sparing trees and bushes, sometimes not. 


X.142.4: More phonological, morphological, and etymological echoes: udvat, nivat- flg. pravat 
in 2a; then b prthag pragardh-, c vato ... - vati, d vapteva ... vapasi. 


X.142.5: The other tr. (Ge, Re, Th) take b as containing two parallel phrases in the nom.: “one 
downward course, many chariots” — presumably referring to the single fire with its many flames. 
I prefer to take ékam niyanam as an acc. of extent, supplying dnu found in c and d (and 4c), but I 
would certainly allow the alternative. 

Another echo: b bahévo ... c bahii. It seems a bit strange that a raging forest fire would 
have only two arms (i.e., branching divisions), but the bodily metaphor may have overrriden the 
physical image. 


X.142.6: As indicated in the publ. tr., this vs. abruptly returns us from the forest fire to the ritual 
fire, which, however, shows the same type of intense movement as the forest fire. 

There are several different ways to interpr. b, particularly the referent of sasamandsya. 
Because of the vd that opens the pada, repeating the two vd-s of pada a, the skeletal structure of 
b seems clear (to me): the verb jihatam should be supplied from pada a, and the nom. vajah is 
grammatically parallel to stismah and arcih in pada a, though it does not belong to the same 
semantic realm as the other two, which describe Agni’s physical characteristics. These 
assumptions about the structure of b are not shared by all other tr. Ignoring the repeated vid, Ge 
simply supplies a different verb “(sollen) ... (kommen),” presumably in tacit recognition of the 
different semantics of v4jah (““Belohnungen” for him). Th replicates the structure, but alters the 
sense of vajah to “Kriafte” to accord better with the nominatives in pada a. Only Re keeps both 
the structure and the usual sense of vaya-: “Que tes crépitements éclatent haut, haute la flamme, 
hauts tes prix-de-victoire ...” All (incl. Gr) take sasamdandsya to be coreferent with ée, referring to 
Agni, who is performing his ritual labors. This is certainly possible. But in contrast I think it 
refers to the human officiant. Although sasamand- can modify Agni (e.g., X.11.5), more often it 
qualifies the human laboring for Agni. See, e.g., 1141.10 tvam agne Sasamanaya sunvaté, rétnam 
... Invasi “You, 0 Agni, impel treasure ... to the man who labors and presses soma,” where Agni 
rewards the human ritualist. I think the same situation is depicted here: the prizes are for the 
Sasamanda-, and the fe is a dat. to be construed with that part. The attendance of the Vasus in d 
provides a parallel set of officiants from the divine world. 


X.142.7-8: In both these vss. samudra- should be tr. ‘gathered waters’ vel sim., rather than ‘sea’, 
since in both cases (but esp. 8) the scene is a lushly watered landscape, not the boundary between 
land and a large body of water. I’d now substitute “here the settling down of the gathered waters” 
and “these are the homes of the gathered waters.” 


X.142.7: Here the wild fire is deflected away from the peaceful place of waters. 
Init. anydém is a good example of my rule of placement for anyda-: indefinite forms take 
initial position. 


X.143 Asvins 
See publ. intro. on the contents of the hymn and the identity of its poet. 


X.143.1: Old is esp. insightful on this vs., often flg. Baunack. 

The first hemistich is couched in the acc. but lacks a verb to govern the acc. phrase. 
Various verbs have been suggested, but the most likely semantically, and the easiest to 
implement, is to borrow the verb from cd (VAP or indeed the whole verb phrase (névam V kr) (so, 
more or less, Old, alt. for Re). “Make new” — “make young” fits nicely with rtajtiram, which 
probably means ‘grown old in/by truth’ (see Scar 164) and may well refer to growing old in 
ritual labor, as we find, for ex., in the Agastya-Lopamudra hymn, I.179 (sugg. by Old). Although 
it would be possible just to supply a form of VArto govern the inf., as a periphrastic caus., “make 
Atri to drive ...,” context favors the fuller VP. 

I take yédrin c not as ‘if’, with final-vowel lengthening, but as yet another ex. of my 
* vad 7“when him ...” (“Rigvedic sim and im,” Fs. Cardona, 2002). 

This allusion to “making Kaksivant [the well-known poet of I.116—26] new” is 
supposedly supported by I.51.13 (so Ge, n. Icd, flg. Baunack), though that passage is not all that 
supportive: it simply states that Indra gave K. a little female named Vrcaya. As Ge also points 
out, however, the real comparandum is with Cyavana, whom the ASvins definitely rejuvenate in 
V.74.5, X.39.4 (etc.). 


X.143.2: This vs. is quite problematic both in syntax and in contents, and a number of different 
solutions have been suggested; my interpr. differs from all of them. What we have to hold onto is 
the fact that vss. 1 and 2 begin the same way, lab tyém cid 4trim ... 4Svam nda ..., 2a tydm cid 
asvam na ..., both with an acc. phrase with no verb to govern it and a comparison to a horse. I 
therefore avail myself of the same strategy I used in vs. 1, to supply the verb for ab from cd — in 
this case vi syatam ‘untie, unloose’. 

The referent of arenévah ‘dustless’ is unclear; Gr, Old, Ge, and Re opt for ‘gods’, which 
seems to me to create more problems than it solves. (Moreover, though the Maruts are once so 
identified, the gods themselves are not.) Of the eight occurrences of areni-, two modify ‘paths’ 
(1.35.11, 163.6) and one (VI.62.6, an ASvin hymn) a measure of distance, yojana-. In all three 
passages the adj. ‘dustless’ signifies the ease of travel: note the presence of sugdé- “easy to go 
(on)’ in 1.35.11 and I.163.6. I supply paths here as well: the dustless paths stretching towards the 
unloosed horse are an image of the open road, promising a journey without obstacles or 
discomforts. 

In d I supply ‘stretch’ as well, to govern réjah (so, more or less, Ge’s 2d, though not 
reflected in his tr.), though now I think a more neutral verb like ‘travel, drive’ (from yatave in 
1b) might be better. 


X.143.3: The expression dtraye ... sisasatam dhiyah has given interpr. fits, because (they think) 
the ASsvins should not be winning insights for Atri; rather Azs insights should themselves win, as 
in the immed. preceding hymn, X.142.2 pra sanisanta no dhiyah and (if dhivam is to be supplied 
there) in our 5d. This has led to some over-complex and awkward tr., like Scar’s (531) “... 
wiinscht dem Atri, dass seine Dichtungen den Sieg davon tragen,” where the desiderative feature 
of sisasatam is attributed to the Asvins, but the “winning” feature to the insights, a functional 
split that I don’t think is grammatically legitimate. I think we can take the syntax at face value: 
the ASvins are trying to jumpstart Atri’s poetic powers by supplying him with some insights to 
work with. The gods regularly give dhi- to their praisers; see, e.g., VII.86.2, where the Asvins 
dhiyam dadathuh, X.64.12, where an array of gods ... me dhivam ... ddadata. 

In c although divo nara doesn’t have the expected (lack of) accent for a voc. phrase, it 
surely should be taken as such. See Ge (n. 3c); Old disc. at length and favors splitting divah off 
from the voc. and construing with the rest of the hemistich, though without figuring out exactly 
how. 

The dat. inf. visdse is universally taken to v/v sams, a lexeme that barely exists (despite 
the many many occurrences of the root V sams). Of the two occurrences identified by Gr., only 
VIIL.1.1 viésamsatais a certain example (though with an uncertain sense and a likely nonce 
creation; see comm. ad loc.); [1.39.2 #v/... sasyaémana#t would show tmesis in a participle, 
which is not common, and the v/seems to add nothing and is ignored by tr. I suggest our 
infinitive actually belongs to viv Sas ‘carve up’, attested in visdsana-, (a-)viSastar-, and the finite 
form v/ sasta. (This root affiliation is explicitly rejected by Old, but with no grounds given.) The 
sense here is that if the Asvins help Atri gain poetic insights, the praise-song (stéma-) he 
produces for them will not have to be carrved up and parcelled out. 


X.143.4: Ge considers sdédane and sémane to be contrastive, with the first referring to the seat of 
the sacrifice and the second to contest or battle. However, sémana- is often an assembly or 
festive gathering, and I take this rhyming pair here as referring to parts of the sacrifice to which 
the ASvins are bringing the poet and his colleagues. 


X.143.5: On the basis of VII.67.5 Ge (fld. by Re) supplies dhfyam with the periphr. caus. satéye 
krtam. The expression here would contrast with the one in 3ab; see above. 


X.143.6: Though Ge follows Say. in supply “kings” as the referent of the simile samyd iva, I 
prefer the suggestion he floats in his n. 6ab, that it should rather be “parents” as in IV.41.7 
mambhistha pitéreva sambhi. 


X.144 Indra 

A metrically varied hymn, which, pace the Anukr., mostly focuses on soma, not Indra. 
Indra’s name appears only once in the hymn, a nom. in 6a, and he is otherwise represented by 
two occurrences of the oblique enclitic fe (1a, 5a) (and possibly the voc. sukrato in 6c), about as 
uninsistent a presence as it is possible to have. The two occurrences of indu- ‘drop’ (1a, 6a) also 
evoke Indra phonologically but of course refer to soma. 

Some patterns: hemistich-init. av4m 1a, 2a, 2c, picked up by vs-init. yam 4a, 5a; pada- 
init. end 5c, d, eva 6a. Also, visvayuh \c is answered by vi tary ayu(h) in Sc, 6c. 


X.144.1—2: I take vs. 1 as implicitly subordinated to vs. 2ab, because of the A/(1a). 


X.144.2: For ab Ge appositely cites as parallel [X.87.3 rbAuir dhira usana kavyena “an insightful 
craftsman [/Rbhu], Usana by (his) poetic skill.” This passage in fact helps solve an 
(unacknowledged) problem in our vs. The Pp. reads kavyah here, thus a nom. sg. masc. 
adjectival form of initially accented kavya-, rendered by Ge as “dieser Seherische.” The problem 
is that kKavya- is otherwise only a neut. noun, “poetic skill/art’”’; the adjectival form is suffix- 
accented kavyd-. Note that in [X.87.3 the root-accented neut. is in the instr. I suggest that here 
we should read loc. kavye, against the Pp., and, like the instr. in [X.87.3, it is specifying the 
realm in which the craftsman operates. 

There are numerous, sometimes fanciful, interpr. of the bahuvrihi ardhva-krsana-, which 
also furnishes the Anukr. with an alternate name of the poet of the hymn. I am partial to my own: 
that the “pearls” are the bubbles on the surface of and above the exhilarating drink. 


X.144.3—5: These vss. relate, in allusive fashion, the theft of soma from heaven by the falcon. 
The vss. are difficult to interpr. in places but contain striking images. Needless to say, in various 
places I go my own interpretational way. 


X.144.3: The vs. depicts Soma amid the heavenly fortresses awaiting the falcon to carry him 
away and looking down from heaven towards earth, the goal of the journey. 

The unidentified fem. pl. asi svasu “among his own (females)” has no clear referent. The 
default is, as usual for fem. plurals, “cows,” and this would make sense, given that Soma is 
called a vaémsaga- (on which word, see comm. ad X.102.7). But the scenario just sketched 
suggests another, narratively appropriate, interpr., already raised by Ge (n. 3b): “fortresses” 
(pursu). The stem pur- is of course feminine, and in IV.27, with IV.26 the locus classicus for the 
RVic Somaraub myth, Soma announces in the first vs. that “a hundred metal fortresses guarded 
me” (satém ma plira ayasih araksann). Thus the image in b sets up a conceptual tension: Soma is 
depicted both as a virile bull situated in the middle of his cow-harem, as it were, but also as a 
helpless hostage surrounded by fortifications. These same fortresses are, in my view, also 
represented in the next vs., 4c, in the bahuvrthi sata4-cakram ‘hundred-wheeled’. 

On ahi-si- see comm. ad VIII.32.2 and Scar 538-39. Contra the standard tr., who take the 
stem as the name of demon(s), I give it a full lexical tr. “swelling like X’. (Scar splits the 
difference: the name of a demon, derived from a lexical reading.) The question is whether the 
first member is based on df7- ‘snake’ with final lengthening or aA/- ‘fertile cow’. For the three 
passages in VHI (32.2, 26; 77.2) I favor the former; here I think both may be available. The 
question is — what is Soma looking down (4va didhet) upon? A possible answer immed. arises 
from the scenario sketched above: Soma is in heaven looking downward in hopes of spotting the 
falcon on its journey upward; what he will see is clouds — which can be imagined as “puffing up 
like snakes: (specifically cobras with their hoods) and/or “swelling like fertile cows” — 
either/both displaying the puffy curvy contours of clouds seen from above. 


X.144.4: The final pada (c) of this vs. is very difficult; in fact Ge does not tr. it after the first 
word. It is also metrically problematic: as transmitted it has 9 syllables. This could be raised to 
12, with a fine Jagati cadence by reading ah'yo avartanih, that is, restoring the a- elided by the 
Samhita text and distracting the -Ay- cluster of *2yd and assuming an initial *a- on vartanih, 


elided without marking in the Samhita text (a solution favored by Old). Whether these 
manipulations are worth it — esp. the last one — is unclear. 

In any case I take acc. satécakram as continuing the acc. phrase of ab, referring to Soma. 
As noted in the immed. preceding vs., I think “having a hundred wheels” is another reference to 
the fortresses surrounding Soma in heaven. Recall that acdg. to [V.27.1 there are a hundred metal 
fortresses guarding Soma. I take the ‘wheels’ are referring to the roughly circular shape of the 
fortifications. 

The rest of c, yo ‘hyo vartanih I take as a nominal izafe-like cl., also referring to Soma. 
Whether to read vartanth or * avartanth (see above) is hard to determine, because neither reading 
yields a lot of sense. The publ. tr. follows the Samhita text. Cows regularly follow vartani- 
(1.7.2, X.65.6, X.172.1, 4); identifying Soma as a vartani- for a fertile cow might be an allusion 
to the mixing of milk with soma in the ritual, which is often depicted as cows racing to join the 
bull Soma. A negated *avartanih, though metrically better, is initially harder to interpr. Perhaps, 
with ref. to ahisvah in the previous vs., if that means “(clouds) swelling like fertile cows,” it 
indicates that, while still confined in the 100 fortresses, Soma “had no track through the fertile 
cows [=clouds]” (with ahyah acc. pl., not gen. sg.). I suggest this as an alt. tr., for which I now 
have a mild preference. 


X.144.5: On andhas- as ‘soma stalk’ (not the “Saft” as Ge tr. here), see comm. ad IV.1.19. Here I 
take andhasah as a subjective gen.: “the stalk (andhas) houses (the juice),” not “X houses the 
andhas.” 

On the final pada, see publ. intro.: I think the “family tie” is that between men and gods, 
kept in working order by the sacrifice. 


X.144.6: Ge (n. 6ab) considers the mdfi tydjah as a reference to the enmity between the young 
Indra and the other gods at the time of the soma theft or the enmity with Tvastr because of 
Visvarupa, translating “So mag ... Indra diese grosse Feindschaft selbst under dem Gottern auf 
sich nehmen.” But this doesn’t make sense in an otherwise upbeat ending, and the backstory to 
enable such an allusion is nowhere to be seen. Moreover, tyd4jas- doesn’t mean “Feindschaft,” but 
“surrender, abandonment; legacy.” I take it instead as one of the first instances of the later notion 
of sacrifice as tyaga, the “surrender” to the gods of men’s offerings. The sentiment seems to 
follow directly on 5d, and point out that Indra is taking the oblation, which is the symbol for the 
family connection between gods and men, and fixing it up among the gods — for his sake as well, 
since dharayate is middle. 

I do not understand the abl. asmat, though perhaps it hints at the “surrender” just noted: 
the oblation produced by us is separated from us by Indra’s appropriation of it. 


X.145 Against co-wives : 

This hymn is found, more or less identically, in AVS III.18 and, in part but also much 
expanded, in AVP VII.12. See Griffiths’s full treatment of the latter. 
X.145.2: On kuru see comm. ad X.51.7. 


X.145.4: Ge (flg. Say. and fld. by Don) takes the husband as the subj. of b and the co-wife the 
ref. of asmin ... jane: “und nicht hangt er an dieser Person,” for reasons that are not clear to me. 


Old is of my opinion, and see AVS III.18.3 26 asmin ramase patau “you do not rest by this 
husband,” addressed to the co-wife. 

I do not know who the Ist pl. subj. of gamayamasiis; it obviously includes the wife- 
speaker and possibly the plant, but in the next vs. (5c) the first dual is used for wife+plant: 
sahavahai. 


X.145.6: On abhiv dha as ‘harness’, see abhihita- V.50.4, X.85.11. 


X.146 Lady of the Wilderness (Aranyani) 

On the contents and tone of the hymn, see publ. intro. There are numerous tr. (inter alia, 
Macd (VRS and Hymns from the RV), Re (Hymnes spec.), Don, Mau, Th (Fs. Kuiper), van 
Buitenen (Intro. to transl. of MBh 3), Gerow (Lits. of India). I cannot engage with the details of 
them all. 

The hymn contains a number of apparently pleonastic /va-s (1b, d, 2c, 3a, b, d), some of 
which show the apharesis found also in Middle Indic. The pluti in Id is another sign of informal 
register. 


X.146.1: On grama- see comm. ad X.27.19. Certainly in this passage it is used as the complete 
opposite of the 4ranya- and whether it refers to a permanent settlement in the RV or (per Rau) 
not , the implication here is that it offers the safety and domestic stability of a village, in contrast 
to the wilderness. 


X.146.2: The identities of the vrsarava- and the ciccikd-, beyond probably being animals that 
make noise, is up for grabs, and many possibilities have been floated. The point, however, is 
clear: the wilderness is full of alarming noises that serve as a sort of intimidating accompaniment 
to the progress of the Lady of the Wilderness herself. 


X.146.3: I follow Th (who is fld by Don) in taking c as parenthetical. The speaker has 
reconfigured (or is trying to) the alarming noises and sights of vs. 2 to domestic ones, appropriate 
to the village. But in c the Aranyani still looms. The other course, taken by most tr., is to assume 
that the Aranyani herself “creaks like a cart,” which I find unlikely. 


X.146.4: The speaker’s attempt to domestic the noises around him continues here, until the stark 
announcement “(something) has shrieked!” 


X.146.5: Macd, Th, and Don take Aranyani as the subj. of cd. This is poss., but I find it 
psychologically more compelling to assume that the nervous speaker has finally made his peace 
with the wilderness and gives himself over to its pleasures. 


X.146.6: A formal praSasti (pra ... asamsisam) ends the hymn. 


X.147-148 

Although these two hymns to Indra are attributed to two different poets and are 
stylistically varied, they share some themes and some lexicon, in particular a fondness for the 
root V kan ‘take pleasure’: 147.3a, 4a; 148.1c, 3b, 4c. 


X.147 Indra 


X.147.1: I take bed all as yéd clauses detailing examples of Indra’s effective manyu-. Ge parcels 
them out into a series of subord. and main clauses, but this seems inelegant. 

We should expect *dpaf in b, rather than apéh, which should be the acc. pl. of ‘waters’; 
see the same problem in X.76.3 and the comm. thereon. In our passage the assocation of Vrtra 
with (the release of) the waters might have led to a redactional misunderstanding and accent 
shift. 


X.147.2: Ge (n. 2d) believes that visvasu havyasv istisu stands for visvasu *hévyam istisu and 
should be tr. “to be called upon at all sacrifices,” with hévya- belonging to v Ad ‘call’, not VAu 
‘pour, libate’. Although Aévya- (so accented) does ordinarily mean ‘to be called’, as opposed to 
havya- ‘oblation’, there are other exx. of Aévya- that can or do belong to V Au and ambiguity is 
inherent in this stem. And in any case I believe we should tr. the text we have, not the one we 
wish we had. In fact, it seems quite likely that in this passage the poet is playing off less common 
homonyms of common lexical items. Our root-accented “st/- belongs to V yaj ‘sacrifice’, but this 
form is quite rare (and may be found with suffix accent in II.1.9; see comm. there), esp. in 
contrast to is¢/- ‘desire, quest’, which is found in the immediately preceding pada in the same 
pada-final position in gévistisu ‘quests for cattle’. The poet surely meant the contrast, esp. given 
a third rhyming pada-final form in 3c pdéristisu ‘in encirclements’ (to a different lexeme, pari 
Vas). In this playful context, Aévya- to V Au rather than the usual V Ad would simply add to the 
joke — amplified by calling Indra puruhita ‘much invoked’ in the next pada (3a). 


X.147.4: I take this vs. as spelling out the reciprocal policy between Indra and mortals: a man 
who realizes that Indra has to be sacrificed to and, esp., provided with soma will acquire the 
bounty that Indra has to distribute (as described in 3b). The reciprocity is signalled lexically be 
the complementary forms cakandfi (subj. = Indra, 3a) and cakanat (subj. = mortal, 4a). 

In bI see madam ... asya rémhyam as a type of indirect discourse with cikatati “will 
realize (that ...),” with the gerundive ramhya- predicated of madam and asya referring to Indra: 
“his exhilaration is to be hastened” — i.e., soma should be offered forthwith. Ge’s interpr. is quite 
diff.: “der sich auf seinen eiligen Rausch versteht.” As far as I can tell, Ge thinks that asya refers 
to the mortal subject (though his tr. is ambig.), but in an Indra context the default would be 
Indra’s médda-. 


X.147.5: This vs. seems to situate Indra among other gods, mostly by indirection. In pada a 
Sardhaya may refer to the “troop” of us mortals, esp. the patrons in vs. 3, but since sa@rdha- and 
satdhas- often refer specifically to the Maruts, they would be available to the audience by 
association. Mitra and Varuna are present in c, though the former is also used as the common 
noun ‘ally’, and the latter is in a simile. In d vibhakta evokes Bhaga (see V.46.6). 


X.148 Indra 
Old sees a special relationship between this hymn and II.11, esp. the penchant for a 
trisyllabic reading of indra-. And vs. 2 contains two padas (b, c) identical to [.11.4d, 5a. 


X.148.1: The accent on sfumdés/is surprising, since it appears to be a main clause verb. Old 
(ZDMG 60.726 [=KISch. 201]) explains it by taking ab as the Grundlage of the 2 no bhara clause 


in c, but this seems ad hoc. I think rather that the accent is indirectly generated by the two perfect 
participles, susvanasah ... sasavamsas ca, which bracket the finite verb. The two participles 
depict two different occasions for praising Indra: at the sacrifice and after victory in a 
battle/contest. A fuller expression would be “After having pressed soma we praise you, and also 
after having won the prize, (we praise you).” Therefore stumdési7 is effectively doubled and the 
accent is contrastive (with its gapped self). 

The construction in c is more complex than it appears, at least in my view. In the rel. cl. 
yasya would seem to have a straightforward antecedent, suvitém— hence “bring us well-being in 
which you take pleasure” (so essentially Ge). But this is somewhat incoherent as a wish: why 
would Indra bring us something Ae particularly enjoys? It also doesn’t conform with the usage of 
V kan in these two hymns. When Indra is subject of V kan (X.147.3, 148.4), what he takes 
pleasure in is mortal worshipers: e.g., 147.3 afsu cakandfi ... surisu “take pleasure in these 
patron” — though in both instances the complement is in the loc. I therefore think yésya must 
refer to a ritualist favored by Indra, one among our (af) number. As for the gen., this may be a 
mixed construction: a gen. would work for the recipient of the main cl. (“bring X for him [gen.]” 
and has been carried over into the rel. cl., where a loc. would be better. 


X.148.2: As noted above, be = IT.11.4d, 5a. The pada II.11.5a refers to Vrtra, as is clear from the 
rest of the vs. But most tr. (see Bl’s [RR] comments ad II.11.4—5 in addition to Ge, JSK [DGRV 
II.189]) take our c pada with d and assume that “the one placed in hiding” is soma. (The pada is 
also found in II.39.6, with unclear referent — maybe sun/light; see comm. ad loc.) In contrast I 
link pada c with b, not d, which allows the acc. phrase in c to be a second obj. of sahyah (though 
I supply a past indicative form of V sah for c), with the referent Vrtra as in II.11.5. Bl splits the 
difference: he takes c with d, but considers it a ref. to Vrtra (or a demon) — tr. “we hold (the 
demon) who is hidden in the waters like soma in a prasravana (pitcher?).” This doesn’t have 
much to recommend it. It is also possible that c has double reference — both looking backwards 
to b, with Vrtra as reference, and forwards to d, with soma as referent. The soma “hidden in 
water” would then be the soma plant as it is swelled with water before pressing. There are also a 
couple of other possibilities for c. It could be a reference to the well-known myth (see esp. X.51— 
53) in which Agni runs away from his ritual duties and hides in the waters, before being found 
by the gods. If Agni is the referent, “we” would be bringing the two crucial requisites for the 
sacrifice: fire and soma. It is also worth considering X.72.7 4tra samudra 4 gidham, 4 stiryam 
ajabhartana “then you brought here the sun, which was hidden in the sea,” where it’s the sun, 
hidden in a type of water, that is brought — although I find it hard to fit the sun into our context. 
If either of the last two alternates is selected, the tr. of b/bhrmési should be changed from ‘offer’ 
to ‘bring/bear’. 


X.148.3: The syntax of this vs. is a little loose — beginning with the va, which is not in a clear 
disjunctive structure. JSK (DGRV II.188—89) suggests apropos 2—3ab that va “conjoins nearly 
parallel interstanzaic modal clauses interrupted by an intervening indicative clause.” The “nearly 
parallel ... modal[s]” are 2b opt. sahyah and 3a impv. arca, which don’t seem all that parallel to 
me; the intervening indicative clause is 2cd. I think rather that the disjunction signalled by vais 
conceptual: the difference between Indra as martial hero (vs. 2), as esp. exemplified by the Vrtra 
battle (2c by my interpr.), and Indra as the priestly hero of the Vala myth (3ab). This conceptual 
division corresponds to the one in lab, between the ritual and martial circumstances for praising 
Indra. 


The aryah opening pada a is most likely a gen. dependent on giraf, cf. 1.112.14 aryo 
girah. The question is the identity of the ar/-. Ge (n. 3a) suggests Prthi (see 5a), the Opferherr, 
who would be a subjective gen. (1.e., he is the singer); Th (Fremdl. 31; see also HPS B+I 155) 
suggests (rather hazily) that it’s Indra himself, or perhaps rather, whatever (divine) stranger is 
being invited to the ritual: an objective gen. (someone sings to him). Although this non-reflexive 
doubling of referents in a single clause seems, at best, tricky, the fact that Indra serves as priest 
and leader of the Angirases in ab (so explicitly Th) as well as recipient of offerings in d makes 
this trick at least thinkable. 

In b it is unclear what fsimam should be construed with. I take it with viprah as a variant 
of the “king of kings” construction; most take it with sumatim “the good thinking of the seers.” 
This is perfectly possible, and not much rides on it. 

The gist of the second hemistich is that we hope to be the ultimate beneficiaries of our 
offerings to Indra; that is, we hope and expect compensation from him as reciprocity for our 
ritual service — it is in this way that we derive (indirect) pleasure from the soma drinks. The dya- 
formation randyanta is intransitive (or in my old terms “I/T’’) with the meaning “find pleasure” in 
most of its occurrences; a transitive (/double I/T”) randyat is found in only two places in the RV, 
under special circumstances (see my -éya- monograph, pp. 75, 143). Ge (with Say.) wants it to 
be transitive here, meaning “cause (you) to enjoy,” but frets about the medial form (n. 3c). This 
is the wrong thing to worry about: it’s simply an -anta replacement of my usual type. The real 
reason that it isn’t transitive is that that stem is usually not. But the poet may have enjoyed 
hinting at a transitive formation on the basis of the -dya- (*“please [you] with soma drinks’), but 
opting for a somewhat paradoxical "be pleased by soma drinks (offered to you).” 

What puzzles me is the end; it would have been easy enough to conjoin sémaih and 
bhaksath with uté. | assume end is summarizing the whole rest of the ritual hoopla, including the 
soma drinks. 

In the publ. tr. the voc. ratho/ha is not tr. as a voc., since “o chariot-conveyed one” 
sounded impossibly stilted. 


X.148.4: In pada a ima brahma ... sams/is one of the relatively rare exx. in the RV of the 
inherited syntagm of a neut. pl. as subj. of a sg. verb — here a bit complicated by the fact that the 
verb itself is a pass. aor. (This morphological analysis, with Say. and Ge [n. 4a], more appealing 
than Ist sg. mid., with Gr.) 


X.149 Savitar 


X.149.1: Old points out the sequence of cosmic spaces: prthivim (a), dvam (b), antariksam (c), 
samudram. 

There are several different ways to interpr. the second hemistich. In c the question is what 
is the shared element between the frame and the simile. I take it to be the verb: “milked the 
midspace like a (male) horse.” This is of course absurd on the surface, but would conform to the 
kind of gender-bending paradox that is often found in RVic cosmic discourse. Ge, who considers 
the possibility of this interpr. in n. 1c, suggests that it refers to a horse urinating. A less striking 
interpr, which goes back to Say. and is represented in Ge’s and Re’s tr., takes dhtinim as the 
shared quality: “... the midspace boisterous like a horse.” This is certainly possible, but I prefer 
the more conceptually challenging interpr. 


Re (flg. Lii 124) further considers adhuksat to have a double acc., with the 2nd obj. 
samudram in d: “milked the midspace for the sea” / “milked the sea out of the midspace,” though 
he himself thinks that Vduh with double acc. is generally middle. Ge seems to take samudram as 
an appositive to antériksam. | take antariksam and samudrém as separate objects of adhuksat, one 
corresponding to the animal being milked, the other to the substance yielded. This is akin to the 
Lii/Re double acc. interpr., but does not require them to be in a single larger syntagm. 


X.149.2: From the sea milked out in 1d the rest of the cosmos arises. This cosmogony flatly 
contradicts the one in lab, where the various parts of the cosmos exist already independently and 
are set in their places by Savitar. 

Pada c contains one of the rare exx. of the unextended 3rd sg. impf. of Vas, namely 4s. 
On the artificiality of this archaic-looking form, see comm. ad X.85.6—12. Here it forms a phrasal 
verb with the ppl. wthitam. 


X.149.3: The cosmogony gets even murkier here, and interpr. diverge. Ge and Re seems to take 
idém and anydd as coreferential, but since the rest of the hemistich seems to define the anyad 
(‘other’) as the heavenly/godly world, the near-deictic 7dém would be out of place. I think the 
two are contrastive, and — somewhat paradoxically — the point is that this earth was created 
before the heavenly world. 

I would prefer to render 4nu dharma “according to his ordinance / principles,” but the 
phrase dharta divah in the next vs. (4d) constrained me. Still, I think the point is that the sun was 
born acdg. to Savitar’s overall plan, and so I would favor one of the alternative tr. just given. 


X.149.4: Ge pulls suména(h) out of the simile to modify Savitar (“freundlich wie die ... (Kuh)”). 
Since the form is ambig. between masc. and fem. nom. sg., this is possible, but it breaks up the 
sequence of similes in series. 


X.149.5: The Anukr. clearly interpr. @rcan in c as a PN and attributed the hymn to Arcant 
Hairanyasttipa. Ge takes it both as a PN and as the pres. part. it appears to be (see n. 5c), but this 
seems unnec., esp. given the attestation of verbal forms to this pres. stem in this stratum of 
hymns (X.147.3, 148.3). 


X.150 Agni 

For the structure of this hymn, see publ. intro. As noted there, the final pada of each vs. 
begins with a form of mr/iké-; in vss. 1-3 and 5 it’s the dat. mr/ikaya, but in 4 the acc. mrlikdm. 
The refrain in vs. 4 also deviates from the other vss. in another way: 1—3, 5 repeat the last four 
syllables of pada c after mrlikaya, but vs. 4, which needs five syllables after mr/ikdm, innovates 
with the dat. dhénasataye, based on, but not identical to, dhdnasatau in the middle of c. 


X.150.1: On the accentuation in the voc. phrase, see comm. ad X.118.5. 


X.150.2: On the interpr. of the first hemistich, see comm. ad 1.91.10, which contains the identical 
hemistich. An alt. tr. with both acc. phrases construed with the part. jujusandh, is also possible. 


X.150.4: Pada a has two extra syllables; III.2.8d is identical save for lacking devo, so it is 
tempting to delete it. Old gives his cautious imprimatur, so also Arnold. 


X.150.4—5: On the use of purchita- here, see publ. intro. 
X.151 Sraddha 


X.151.3: That the gods make themselves trusted / trustworthy among 4suresu ... ugrésu 
“powerful lords/Asuras” shows that even at this very late stage of the RV dsura- does not (have 
to) have a negative sense and designate the eternal enemies of the Devas. Here the “powerful 
lords” are the equivalent for the gods of “benefactors who offer sacrifice” (bhojésu yajvasu, 2c, 
3c) for men — in other words, positively viewed authority figures. 


X.151.4: It is notable that the gods are depicted as performing sacrifice, as in the more famous 
passages X.90.16 and X.124.6. 


X.152 Indra ; 
Found also in AVS I.20.4, 1.21; AVP IL.88. 


X.152.2: Starting with Say., vimrdhaéh has regularly been interpr. as the nom. sg. of a them. 
bahuvrthi vimrdhaé- meaning ‘die Veraichter abwehrend’; so Old, Ge (n. 2b), AiG II.1.281, Scar 
212 n. 289, as well as the tr. of the AV repetitions of this vs., Wh (AVS 1.21.1) and Zehnder 
(AVP II.88.4). The only significant holdout being Gr, who takes it as a gen. to a hapax root noun 
cmpd vimfrdh-, “mit unregelmassiger Fortriickung des Tons.” I am quite dubious about the 
dominant interpr. for several reasons. For one thing, the importation of the verbal notion 
“abwehrend" seems unjustified, borrowed from the formulae (to be disc. below) in which the 
root noun mdh- participates; only Zehnder’s “der keine Beleidiger hat” confines itself to the 
elements actually found in the cmpd. Scar justifies the addition of the verbal notion by 
explaining vimrdhd- as “Hypostase aus vi mfdhas + V HAN-, V NOD, etc.,” but this is simply a 
description of the interpretational process. I instead think it must have been generated from the 
formulaic phrases found in this very hymn, involving mfdh- viv han, occurring twice in tmesis: 
vi mrdho jahi “smash away the scornful” (3a, 4a; see also VI.53.4, VHI.61.13). Here, given the rt 
noun cmpd vrtra-hdn- immediately preceding, I think we can “borrow” that -Adn-. Since a cmpd 
*vi-mrdh(o)-han or * mrdh(o)-vi-han- is impossible, the Adn- was gapped, and the gen. sg. 
mtdhah depends upon this gapped head. I do recognize the accentual problem (the sticking point 
for both Wh and Old), but consider it less serious than the creation of a thematic stem of dubious 
meaning. In any case | think the poet is playing with formulaics throughout this hymn, esp. 
involving vi See comm. on 3b.. 


X.152.3: Since réksah is entirely parallel to mfdhah in the syntagm in pada a, and réksah must be 
a neut. sg. -as- stem, we might expect mfdhah to have the same grammatical identity — and 
indeed an s-stem mydhas- does exist, albeit marginally. However, Gr and Ge take mfdhah here as 
acc. pl. The repetition of the formula in 4a is followed by acl. with a parallel acc. pl. prtanyatah, 
which would favor the interpr. of mfdhah there as the acc. pl. of the root noun mydh-. So the 
evidence pulls both ways, but given the marginality of the -as-stem, best perhaps to interpr. both 
as belonging to the root noun. 


Note the clever misdirection in b: v/ vrtrdsya hén(a). Though Adni is of course a noun, 
“(two) jaws,” and the obj. of v7... ruja, the presence of vrtrahd in 2b and v/... vrtrahan in the 
next pada (3c) invite the audience to assume another instance of vrtrahdn-. 


X.153 Indra 


X.153.1: The identity of these tender female attendants on the new-born Indra is not clear, but 
perhaps their exact identity is less important than their maternal solicitude. 

The med. pf. to Vbhaj means ‘receive as share’ (see Kii 334-35). Again, I am not sure 
why they receive this share of good heroism. 


X.153.5: The 2nd ps. ref. of s#here does not conform to its ordinary usage (as disc. in my “Sa 


figé” art.); we should expect an impv. here. But I assume in this late hymn the rules for this 
distribution are breaking down. 


X.154: The dead 


X.154.1: As pointed out by Ge (n. 1) inter alia, the various foodstuffs are appropriate to gods and 
pitars in the afterlife. It is to them that the dead man should go in d. The use of the “future 
imperative” gachatatis a little surprising, since what prior action it should follow isn’t specified. 
It could possibly refer to the various present tense verbs in abc, but, more likely in my view, it 
presupposes the subject’s death before his journey to the afterlife. 


X.155 Against a witch 
On the contents of the hymn see publ. intro. As noted there, the Sadanvas are quite 
prominent in the AV. 


X.155.2: Pace Gr, catt6 represents catté+ u. 


X.155.4: The verb 4jaganta appears to be a plupf. to Vgam and is so taken by the standard tr. (as 
also Kit 159). However, it doesn’t make a lot of sense in context (“when you went at/to the breast 
...”). [suggest emending the form to *ajaghanta, a plupf. to V Aan. The witches are beating their 
breasts in mourning at the slaying of Indra’s enemies (=their friends and allies). Although I 
strongly resist emending the RVic text, in this Atharvan hymn with numerous unusual forms, I 
have fewer scruples. 

On dhaniki- as a term for female genitalia, see already Edgerton, -ka-suffixes, 56, citing 
also TS VII.4.19.3, AV XX.136.3 = RVKh V.22.8. He derives it from dhana- ‘receptacle’. Sim. 
EWA s.v. dhanika-. See also EWA s.v. mandira-, where it is suggested that the “rust” is 
menstrual blood. 

On -yasu- see comm. ad I.126.6. On budbud@-, with its unusual phonology (plain 5) and 
morphology (exact redupl.), see EWA s.v. budbuda-yasu- 


X.155.5: On the leading around of the cow, see X.165.5. 


X.156 Agni 


X.156.2: séna- could alternatively be ‘army’, as Ge and Re take it, but ‘weapon’ works just as 
well. Both senses seem to be necessary in the RV and are often difficult to distinguish, though 
the cmpd sena-ni- must contain ‘army’. 


X.156.3: On the SV reading pavim ‘wheelrim’ for panim, see Old and Ge (n. 3c). Neither seems 
to produce the best argument for retaining the RV form — that it is semantically the more difficult 
— and more interesting — reading, while the SV form is a trivial correction. 


X.156.4: Making the sun mount in heaven is ordinarily Indra’s deed. 


X.156.5: Gonda (Vedic Lit. 225) points out the rhyming splvs. présthah srésthah, which in this 
late hymn are undistracted. 


X.157 All Gods 

As indicated in the publ. intro., vss. 4-5 in this hymn have one of the few depictions of 
the Asuras as a corporate group, counterpoised against the Devas (see also X.53.4). See also 
X.124 and my 2016 “The Divine Revolution of Rgveda X.124: A New Interpretation. Beyond 
Asuras and Devas” (Ged. F. Staal: On Meaning and Mantras: Essays in Honor of Frits Staal, ed. 
George Thompson and Richard Payne, 289-306). 


X.157.4: Ge takes all of vs. 4 as a subord. cl.: “when the gods had smashed the Asuras and ...,” 
but this requires him to take 4yan as an auxiliary in periphrastic construction with the gerund 
hatvaya (“geschlagen hatten”; see n. 4a). But this would be an unprecedented periphrasis, as far 
as I know, and the ydéd subordinator would be too deep in the cl. I take pada a as a somewhat 
abortive sentence, with hatvaya devah dsuran as the beginning of a main cl., and yad 4yana 
subord. cl. having the Asuras as subject. The sentence then begins again in the next pada, 
repeating the subj. devah, with the main cl. flg. in 5. 


X.158 Sarya 


X.158.1: As indicated in the publ. intro., the ablatives in this vs. are conceptually ambig.: do they 
name the places from which the god exercises his protective function or the inimical forces from 
which the god is asked to protect us? Opinions differ; see Ge n. 1. Ge opts for the latter interpr., 
Re for the former. Pada c of the next vs. (2) favors the Ge solution, but I am still uncertain. 


X.158.2: This vs. is a metrical mess. 

The morphological identity of jdésa (Pp. jdsa) is disputed. Most (Gr, Ge, Old, Re, Lub, 
Baums) take it as a 2nd sg. impv., but it would have to be derived from a full-grade thematic 
stem with root accent, which does not exist. Lub tries to deal with this problem by pronouncing it 
an imperative to a subjunctive stem, which seems to me a bit of a morphological monstrosity. I 
prefer to take it as a Ist sg. subjunctive; this does not have to belong to a root aor. as Wh (Rts) 
takes it — though it could. It might simply be the subj. to the extremely well-attested thematic 
stem jusd-, with the full grade characteristic of the subj.; in the Ist sg. the expected them. vowel 
+ subj. marker  -a- would be neutralized. However, a major problem is the root accent, and so 
perhaps Wh’s root aor. subj. interpr. is better, esp. since it can also account for the 3rd ps. jdsat(1) 


(see comm. ad X.105.8). Old’s objection to a Ist sg. interpr. is the impv. pahfin c, which he 
thinks should be parallel. But mixing Ist and 2nd ps. in a RVic vs. is hardly unprecedented. 

By my interpr. the main cl., consisting only of j0sa (plus the voc.) lacks an antecedent to 
the rel. phrase yésya te; the te has been, as it were, demoted to the subord. cl. Those who interpr 
JOsd as an impv. take it in absol. usage (“enjoy!”), with the rel. cl. dependent on the voc. (“o 
Savitar, whose ...) 

On Adras- see comm. ad X.16.7. 

I see a pun in savan in b. When this stem appears with a numeral (as here), it refers to 
soma-pressings. See, e.g., IV.26.7 ... abharat sémam, sahdsram savam aytitam ca sakam “(the 
falcon) brought the soma, a thousand pressings and ten thousand all at once.” But in a Savitar 
context (as here) it generally belongs to the stem cognate with that god, meaning ‘impulsion, 
stimulus’. 


X.158.3: I don’t understand what the mountain is doing here. Ge (n. 3ab) adduces several passages 
containing both Savitar and Parvata, but they’re just that -- passages with both, but no obvious 
reason why. 


X.158.5: I take mrcaksasah as a pun, with two essentially opposite meanings: 1) “having the eyes 
of men,” that is, merely human, not divine, sight; 2) “having ‘the eye of men’ [=sun],” which 
enables sight. 


X.159 Against Cowives 
On the style of this hymn, see publ. intro. The hymn is dense with Ist sg. pronouns and 
presents itself as an atmastuti cum victory paean. 


X.159.1: In addition to the striking Ist ps. pronominal adj. mamakd-, whose low register status is 
mentioned in the publ. intro., the /-suffixed form vid-vald- also gives the impression of the 
demotic, against the usual r-form of the suffix (-vara-); see AiG II.2.906—9 on these suffixes. 
There are very few -va/a- stems. 


X.159.5: On cd see Narten, MSS 14: 43 [=K1Sch 5-6], with disc. of previous lit. The root 
affiliation of the verb 4vrksam has been much disputed, with V vrasc, V vrj, and V vrh to choose 
among (see Old, Ge n. 5cd). Narten makes a good case for V vrh ‘tear, rip’ on syntactic grounds. 

On the negated primary comp. dstheyas- see AiG II.2.450, Ge’s n. 5cd, and Narten’s disc. 
Its positive is sthira- ‘steadfast’ 


X.159.6: Note the phonological fiture virésya virajani. 
X.160 Indra 


X.160.4: The vs. begins and ends with lexemes with the preverb dau (a: 4nu V (s)pas, d anu V dis). 

The sense of the idiom in c, aratnati nth V dha “hold/put out/off at/on/by the elbow” can only be 
guessed at, though it’s clear that it’s a hostile act. See Old and Ge (n. 4c). Ge suggests it’s a boxer’s trick; 
the publ. tr. substitutes the Engl. idiom “at arm’s length” (i.e., keeps him at a distance), though I’m not 
sure what role the elbow would play. 

The sense of dnanudista- isn’t clear. There are no other exx. of énu V dis in the RV, but the 
lexeme is fairly common in Samhita prose, meaning ‘point out, specify’. Gr and Ge take it as 


“‘unaufgefordert’ (unsolicited, unasked), presumably from ‘unpointed-out / unappointed’(?). My 
‘unprecedented’ is based on the later use of anudeSa in the sense of a rule referring back to another rule. 
but perhaps the Gr/Ge route is preferable. 


X.160.5: On the last two words, suném huvema and their connection to the earlier ViSvamitra oeuvre, see 
publ. intro. 


X.161 Contra disease 


X.161.1: I failed to render the u/d, the tr. should read “and from the kingly disease.” 
Also, inc “truly” should be deleted. 


X.161.2: Pada b might read more elegantly as “if he has gone down to the very face of death.” 


X.161.3: I don’t know what the oblation is doing “with a thousand eyes,” esp. when the parallel 
adjectives refer to time periods. But I see no reason to emend or re-semanticize it. 


X.162 Contra miscarriage 


X.162.1: The morphological identity of amiva here and in 2a is disputed. Ge and Old consider it 
an instr. to the fem. d4miva-, but I wonder whether such an under-marked instr. would be freely 
formed at this late date. I prefer to take it as a nom. sg., but this does cause problems with the 
masc. rel. yah. Re suggests that a -van-stem a4mivan- was secondarily formed after the cmpds 
amiva-catana-/-hén-. My solution would be similar, but simpler: because there are masc. stems 
ending in -a, the gender clash was not overly worrisome to the poet; I don’t think we need to 
manufacture an intermediate masc. -an-stem. Or, with Ge’s alternative adapted from Say. (n. Ic), 
it’s possible that the fem. stem was appositional to yah ... durnama, “als Krankheit.” 


X.162.3: On this vs. as depicting successive stages of pregnancy, see Ge (n. 3ab) and the publ. 
intro. 


X.162.5—6: The lexeme nV pad here seems to have a sexual sense, like n/V gam in X.10.12 
(q.V.). 


X.163 Contra disease 


X.163.5: Flg. a very tentative alternative suggestion of Old’s that vanam might be derived from 
V van ‘love’, I take vanamkdérana- as ‘love-maker’, a euphemistic designatiom of the penis. 
Alternatively, if vanam belongs with vana- ‘wood’, it could mean ‘wood-maker’ and refer 
specifically to the erect penis; cf. American slang “woody” for an erection. The problem with 
either of these interpr. is that the penis would be referred to twice, by adjacent words, contrary to 
the practice of the rest of the hymn. But perhaps the fact that both words are euphemistic 
substitutes and also designate different functions of the same body part would allow this 
duplication. The other body parts here, hair and nails, do not form a natural class with what 
precedes, so they are of no help. 


X.164 Contra bad thought 


For the unifying theme of this hymn, see publ. intro. 


X.164.3: The three instr. in pada a, asésa, nihsdsa, and abhisésa are unified by their derivation 
from the root V sams ‘pronounce, proclaim’ plus a directional preverb, but they also all have 
developed idiomatic meanings. Both the first and last of these lexemes are reasonably well 
attested: asa#s- generally means ‘hope, wish’, presumably via a more literal “bring/attract by 
proclaiming’ (like ZV Ar, 4V pa, 4 V yaj ‘bring/attract, ... by purification, ... by sacrifice’). abhi 
V Sams- means ‘curse’, via ‘pronounce against’; though abhisas- is found only here, the -t-stem 
abstract abhisasti- is well represented. The middle term, however, is very limited. The root-noun 
cmpd is found only here, and the only other RVic occurrence of this lexeme is d4nfhsasta- in 
IV.34.11, whose meaning is underdetermined. The literal sense of the lexeme must be “proclaim 
away/out’ and because of the oppositional preverbs 4 ‘(towards) here’ ... nih ‘away, out?’ it 
should be the opposite of as#s-, perhaps ‘ban, banishment’ (see n/skrtim ‘explusion’in the next 
hymn, X.165.1) — but this doesn’t work well in the passage. Although ‘blame’ is not a true 
antonym for ‘wish, hope’, it fits better in the trio — and the result of “proclaiming out’ may be 
‘blame’. On all three words, see Scar 528-30. 

The position of 4pais unusual for a preverb in tmesis. 


X.165 All Gods (Bird of Ill Omen) 

As noted in the publ. intro., the hymn is devoted to averting the potential danger produced by the 
arrival of a dove. Despite Western associations of the dove with peace and love, it has negative 
associations in Vedic. The grhya sutras consider a dove coming into the house a bad omen; see, 
C2 SGS V.5. 1, ASvGS III.7.7, etc., which prescribe the recitation of this hymn. 


X.165.1: Ge (also Wh AVS VI.27.1) takes yad as goal of ichdn; the tésmai inc should then pick 
up ydd: “what(ever) the dove is seeking, to that we will chant.” But this seems unduly restrictive. 
I think schén in absolute usage is more sinister: we don’t know what the dove is after, but it’s 
surely nothing good. And ¢ésma/ ought to refer to the dove, at least in my opinion. 


X.165.2: The imperatival Afclause in c gives the grounds for the further imperative d, as often. 
In other words, because we hope/expect that Agni will enjoy our oblation, we hope/expect that 
he will arrange for the bird to avoid us. 


X.165.3: The fem. loc. astryam is difficult and its interpr. depends entirely on context. Because 
of the parallel loc. agnidhane it’s generally rendered as ‘fireplace, hearth, stove’ vel sim. (Gr, Wh 
AVS VI.27.3, EWA s.v.), with a bit of a twist in Ge’s ‘kitchen’ (Kiiche). Re suggests the more 
general ‘maison’ on the basis of grhésu in 2b. My longshot ‘corner’ presupposes a connection 
with 4s77- (fem.) ‘corner, edge’ (RV cétur-asri- 2x). Its form here would represent either a 
morphological regularization (substituting a well-known suffix -t7- for the rare -77-) or a blend 
with 4stra- ‘goad’ (I'd favor the former). 


X.165.5: The leading around of the cow in b is reminiscent of a similar ritual act in X.155.5, as 
Ge points out. Effacing all difficulties in c is like the effacing of the traces/footprints of death on 
returning from the funeral, using the same verb. See X.18.2 mrtyoh padém yopayanto yad atta 
“Effacing the footprint of death when you have gone.” Here it must refer to the footprints the 
dove has left in the house (see 3b, 4b). 


X.166 Against rivals 

The aggressively triumphant tone of this hymn is reminiscent of X.159, the first-person 
victory paean of a wife having conquered her rival wives (sapdtni-), as here the first-person 
speaker proclaims his triumph over his sapétna- (1b, 2a, c). This masc. stem is, of course, a 
backformation from the fem. sapdtni-; see EWA s.v. patni-, and this hymn may be modeled on 
the cowife hymn just cited. 


X.166.1: The Engl. tr. obscures the difference between the two words for ‘rival’: sapdétna- (b) and 
Satru- (c). Given the derivation of the former (see just above), it may refer to a more intimate 
rival than the satru-. 


X.166.4: visvékarmena in b is the only thematic form to what is usually an n-stem visvakarman-. 
This thematic stem may have been extracted from a compound like * visvakarma-dhaman-, as 
suggested by Ge (n. 4b), or it may simply be that at this late stage thematization is in the air. 
Note, however, that the correct n-stem instr. sg. visvaékarmanais found nearby in X.170.4. 

On the arguably trifunctional array in cd, see publ. intro. 


X.166.5: JL points out the nice phonetic figure of mandiika (...) udakan. 


X.167 Indra 
pari seems to be the Lieblingswort in the first few vss.: la, 1d, 2a. 
In the last sentence of the intro., subst. vs. 3 for vs. 4. 


X.167.1: I take sutésya as dependent on ka/dsasya, not coreferent with it like Ge. 

puruvira- is a standard epithet of ray/-; see comm. ad VI.32.4. In most of these 
occurrences the adj. is masc., but here it is fem. Although it is generally said that ray/- can be 
either masc. or fem., in fact most of the supposed fem. occurrences can be otherwise explained 
(see comm. ad VI.8.5). However, the fem. occurrences cannot be reduced to zero, and this is one 
of the stubborn ones. Old thinks the fem. puruviram here is metrically conditioned. 


X.167.3: As Ge points out (n. 3a), rajfah belongs with both Soma and Varuna and is positioned 
between them. 


X.167.4: With Ge (n. 3d) I think bhaksam akaram (“I did consuming”) is an analytic version of 
abhaksayam (“I consumed,” 3d). The reason is obvious: Indra wants to use an aorist and the 
secondary root V bhaks does not have one. 

In this vs. Indra explicitly recognizes the reciprocal bargain of the sacrifice: he gets the 
soma and the praise hymn /fhe arrives with something to give. 


X.168 Vayu 

This hymn has attracted numerous tr., which is somewhat surprising for a fairly 
inconsequential — if pleasingly constructed — hymn. In addition to Ge and Re (EVP XV), see 
Macd. (VRS), Th (Gedichte), Don. 

As noted in the publ. intro. (in addition to most of those just cited), although Anukr. 
names Vayu as the deity of the hymn, he doesn’t appear in it — only his less divinized, more 


physical alloform Vata. It’s worth noting that véta- is also found in the next two hymns: X.169.1 
and, in the cmpd. vatajuta-, X.170.1. 


X.168.1: The first pada consists merely of an acc. NP, but, as noted in the publ. intro., the 
template GEN [god’s name] i ACC [greatness/deeds, etc.] reminds us of openings like the 
famous beginning of 1.32: indrasya ni viryani pra vocam, and I (like Ge, Macd, Re, Th, but not 
Don) supply “I proclaim.” 

Various suggestions have been offered for the real-world equivalent of the “making 
(things) red” phrase; consult the tr. referenced above. In addition to those, I wonder if it 
describes the dawn, a frequent referent of arund-, as Re points out. Although only vata- appears 
in this hymn, the Anukr. considers Vayu, the wind god, to be the dedicand, and Vayu of course is 
the first recipient of soma at the dawn sacrifice. 


X.168.2: Again, there is a wide range of views on the meaning and referents of visthah, for 
which consult the other tr. The lexeme vi V sthd generally means ‘spread out, be dispersed’; here 
I think it refers to the eddies and countergusts that are part of a strong wind — in my experience, 
such a wind does not seem to be a single unified movement of air, but varies in speed and 
direction and therefore seems to consists of numerous parts. 


X.168.3: “Companion of the waters” — presumably, as Th suggests, because wind often 
accompanies rain. But as he also suggests, perhaps because a strong wind sets bodies of water in 
motion, raising ripples and then waves, thus appearing to play with them. 


X.168.4: The expression “his sounds are heard, not his form” is an obvious zeugma. Most tr. add 
“is not seen” to accommodate the “form,” but the Skt. does not — and I think the expression is 
more striking in its truncated form. 


X.169 Cows ; 
The Anukr. ascribes this hymn to a descendent of Kaksivant (Sabara Kaksivata), but it 
lacks the flair of his eponymous ancestor. 


X.169.1: jrvadhanya- elsewhere explicitly modifies waters (e.g., 1.80.4). 


X.169.2: On the use of the names of the cows in ritual, see Old and V.3.3, adduced by Ge. 
The mention of the Angirases of course refers to the Vala myth. 


X.170 Surya 

Gonda (Ved.Lit. 212) considers this hymn to be banal, mediocre, and devoid of deeper 
meaning; it hardly seems fair to single out this brief hymn for such scorn, esp. because in fact it 
has some nice rhetorical flourishes and some tricky gender switches. 

Forms of (vi) V bhraj ‘blaze (forth)’ open hemistichs in all four vss.: la / 2a vibhrad brhat, 
3c visvabhrad bhrajah, 4a vibhrajan. 


X.170.1: The gender of the subj. changes from neut. in ab (on the basis of brhdt and part. dédhat) 
to masc. in cd (on the basis of vatojiito yah), with the masc. rel. technically not in gender 
agreement with its antecedent. Old gets rather exercised by this, but it seems simple enough to 


supply the neut. subj. ‘light’ (yyots- found in 2d, 3a, 4a) in the first half-vs. and allow the rel. to 
agree in sense if not in gender. See Ge (n. 1a) and Re. By contrast Scar. prefers to supply 
“Wesen” = Sturya, but the insistent presence of jyotis- in the other vss. of the hymn favors the 
former solution. 

I don’t know why the sunlight should “drink the somyan honey,” but I suspect that the 
phrase here refers to water, perhaps “drunk” by evaporation. Alternatively, and in fact 
simultaneously, like the other gods at the ritual, principally Indra, Surya should partake of the 
soma at the soma sacrifice and offer good things to the sacrificer in return, as pada b indicates. 

The final phrase of the vs., v/rajati, nicely echoes initial vibhray-. 


X.170.2: The gender of the subj. remains neut. throughout this vs., though the beginning of the 
2nd hemistich flirts with a switch to masc., like lc: amitrahd vrtrahé appear to be masc., and 
usually are. However, with AiG III.239 I take -hd as serving for the neut. as well (though see 
comm. ad VI.48.21). If this is considered morphological apostasy, the cmpds can be taken as 
secondary predications: “As a smasher of foes, as a smasher of obstacles, the best smasher of 
Dasyus ...” (likewise the two -@ cmpds at the end of d). Neut. dasyuhantamam puts a stop to 
this flirtation. 

The phonetic figure of la vibhrad brhatis amplified in 2a with a third term, si#bhrtam. 


X.170.3: The pattern of vs. 1, with neut. in ab and masc. in cd, returns here. This time the gender 
flirtation in c is in the opposite direction: since -bhratin 1a and 2a was neut. and it opens pada c 
here, we expect the neut. to continue, but masc. bhrajéh ... stiryah immediately follows. 

Contra Ge (and the publ. tr.), Re takes the neuters of d as apposirive nominatives, and 
paprathe as intrans/refl. But it can surely just be self-involved. 


X.170.4: Gender trouble continues. The vs. begins with a clear masc. part. vibhrajan, which is 
followed by neut. svar, which IJ take as an appositive to the (unidentified) 2nd sg. subj. The first 
half-vs. is found also as VIII.98.3, where the 2nd sg. subj. is Indra and sva/ is an unmarked 
simile. 

Ge takes rocandém divah as another appositive in the nominative, not as acc. goal as I do 
(with Re). 

Indra is called visvakarma visvadevah in VIII.98.2c, the pada immediately preceding the 
repeated hemistich just noted. 


X.171 Indra 


X.171.2: Don tr. makhdsya dodhatah as “of the rebellious Sacrifice,” presumably on the basis of 
PB VII.5.6 (also elsewhere in the Br), where the story of Makha and the gods is briefly told and 
Makha is identified with the sacrifice. Nothing in this vs. encourages that identification. Note 
that -makha- is found in a cmpd in the next hymn (X.172.2). 

On 4va V bar see comm. ad VIII.93.23. As I say there, the lexeme can take an acc. of a 
body part, depicting bringing down an enemy by a downstroke that removes the body part — here 
severing the head clean from its body. 


X.172 Dawn 


On the structure of this hymn and its relation to early morning — though less so to Dawn 
proper — see publ. intro. 


X.172.1: The s-stem vaénas-is found independently only here (though in cmpds like gir-vanas- 
‘having a longing for songs’. It is completely unclear what it is meant to convey here, a lack of 
clarity made worse by the fact that the identify of the subject is unknown (Dawn? Strya?). 

The end of b yad tdhabhih must be construed apart from the rest of the pada, since the 
verb sacanta is unaccented (so also Old). Something needs to be supplied, since “... the cows, 
when with udders” or “... cows, that is, with udders” doesn’t make sense as an inpendent unit. 
The instr. pl. @dhabhih occurs 3x in the RV; once (VII.9.19) it is construed with duhré “they 
give milk with their udders.” I therefore supply a preterital version of that verb here: the cows 
have been milked and are now going to pasture. Old rather “strotzen” and Ge “kommen.” 


X.172.3: The cmpd. jarayan-makha- tr. by Ge “ der die Freigebigen weckt,” sim. Old (Gr takes it 
as a PN, an interpr. firmly rejected by Mayr PN). The problem 1s that makhd- doesn’t usually 
mean ‘bounteous’, and in fact is used of a hostilely treated being in the immediately preceding 
hymn (X.171.2). On its dominant meaning ‘battling’ and its acquisition of the secondary 
“bounteous’ sense (via maghd-), see comm. ad 1.18.9. Here I take the cmpd as a pun: Dawn is 
well known as one who both awakens and ages mortals, expressed by the homophonous jarévati 
‘awakens/ages’ (see my -dya-Formations 126-27, 154). Though Dawn herself can’t be the subj. 
here (because of masc. mdm/histhah), the subj. is clearly a dawn-related being, who could 
perform the same dual actions. I suggest both parts of the cmpd are homonyms: jaraydn- 
‘awakening/aging’ and makhda- ‘bounteous/battler’. The splv. mam/istha- ‘most bounteous’ 
helps attract the “bounteous’ sense of makhd- despite its primary meaning. (I would now modify 
my statement in -@ya-formations (127 n. 4) that the cmpd (only) has the ‘awaken’ sense.) 


X.172.4: The verb vartayatris construed with two preverbs in two different senses, at least in my 
interpr. (and basically Ge’s, though he toys with supplying a different verb in pada a [n. 4ab]): 
apa V vrt ‘roll away’ / sém V vrt ‘roll up together’. 

vartanim returns from 1b. 


X.173 Royal consecration 

This hymn has been much treated: e.g., Don, Schlerath (K6nigtum 117-18), Ober (Relig. 
RV 1.352). It is found in the AV (S V1.87-88, P XIX.6) and elsewhere. On dhruvd- ‘firm’ as its 
signature word, see publ. intro. 


X.173.2: Note the insistent repetition of 744 (a, c, d). 
X.173.6: Pada a repeats 3b and reinforces the ritual aspects of the royal installation. 


X.174 Praise of king 

A companion piece to the preceding hymn — found in AVS 1.29, AVP I.11. On the 
signature lexeme abhi V vrt ‘roll over’, see publ. intro. Vss. 1-3 contain 10 pada-initial 
occurrences of abAf, vs. 4 lacks this word, but the first word of b, #4bhavad, mimics it (and vs. 4 is 
a borrowed vs. anyway). The final vs., 5, has abhfopening b. 


X.174.1: Both AV versions substitute an amulet (man/-) for the oblation (Aavis-) here — a nice 
illustration of the different effective means valued by the two textual traditions. 


X.174.2: Both ab and cd are structured as “X and which Y” constructions, though with the “and” 
missing. In other words, in the second clause of each hemistich the acc. in the main clause has 
been gapped — although the pub. tr. has inserted it (“those” and “the one” respectively). A more 
literal tr. would be “over who are hostile ...” / “over who is envious ...” 


X.174.3: This vs. is rather cunningly constructed: each of the first three padas parcels out a bit of 
the syntax of the whole: pada a has the preverb abh¢, b the preverb plus the verb (ab/r... 
avivrtat), and c adds the obj., visva bhatani. Taking this last phrase as the obj. (with Ge and 
Zehnder et al. [AVP I online]) is preferable to taking it as subj. (so Wh, AVS). 


X.174.4: This vs. is identical to X.159.4, a cowife hymn, with masc. asapatnah instead of 
asapatna, spoken by the triumphant wife in 159.4. This is the only verse in our hymn lacking 
abhi (see above), and it surely has been borrowed into this hymn from X.159 — a conclusion 
supported by the fact that this hymn has too many vss. (5) for its place in the collection and that 
this vs. is not found in the corresponding AV versions. 


X.175 Pressing stones 


X.175.2: The “ruddy ones” (usrah) are probably the soma plants; cf. “the red tree” ( vrksasya ... 
arundsya) that the pressing stones eat in X.94.3. See also Ge n. 2c. 


X.175.4: This vs. is a near repetition of vs. 1, providing a ring. 


X.176 Agni 

Despite my characterization of this as “a simple hymn” in the publ. intro., it reads more 
like a real RVic hymn, with unclear referents, metaphorical language, and bold imagery, than the 
straightforward, repetitive Athavan hymns among which it’s found. 


X.176.1: The identity of the “sons of the Rbhus” is not entirely clear. Ge, Re, and the publ. tr. 
take them as the offering fires or their flames; see esp. Ge’s n. 1a, where he argues that the 
Rbhus are priests, here associated with the kindling of the ritual fire (though this is not their 
usual ambit). Old is dubious, in part because of the verb navanta ‘bellow’ — but this isn’t much of 
an argument, since flames are always making roaring noises in the RV. 

With most, I take vijdénd as a nom. pl. appositive to the sons of the Rbhus, but what aspect 
of this multifaceted word (on which see comm. ad X.28.2) is being referred to here is unclear. In 
its physical manifestation as ‘enclosure, circle’, it could refer to the fireplaces themselves or to 
the circle of flames; in its metaphorical meaning, to the community of fires or flames. Interpr. 
vary — see Old, Ge, and Re. 

ksama with long final vowel is found twice elsewhere in the RV: I[V.2.16 and X.45.4. 
Although in all three cases the Pp. reads short-vowel ksama, I think all three are elliptical duals, 
for dyavaksama ‘heaven and earth’ (see comm. ad locc. for the first two), though here (as in the 
other passages) the standard tr. take it as sg. In our passage the flames feed (4@snan) on heaven 


and earth: since flames reach towards heaven while being grounded on earth, a dual source of 
food makes sense. 

It is in this context that I interpr. visvadhayasah. The interpr. of -dhayas- cmpds is tricky; 
see comm. ad III.44.3, X.67.7. They can mean ‘having nourishment for X’, with the first member 
the beneficiary/consumer of the nourishment, but can also have an adj. first member, e.g., Adr7- 
dhayas- ‘having golden nourishment’. Ge and Re both interpr. it in the former sense: ‘all- 
nourishing’, i.e., “having nourishment for all’. But this seems to contradict the verb phrase “they 
feed on H+E.” Although I render almost all of the 11 occurrences of this cmpd as “all- 
nourishing,” all of them could also be interpr. as having an adjectival first member “having all 
nourishment(s)” — it is difficult to identify a diagnostic context that would distinguish between 
the two. Such bahuvrihis can be further interpr. not only as ‘providing XY’ but as 
‘deriving/acquiring XY’, and here the latter sense seems in play — as they feed on H+E they 
derive universal nourishment. 


X.176.3: In 1.35.4, adduced by Ge, abhivrta- is used of an extravagantly decorated chariot 


X.176.4: As indicated in the publ. tr., the sense of the first hemistich is obscure, though the 
syntax is not complex. The verb urusyda- lit. ‘make wide (space)’, fig. ‘deliver/release’ takes an 
abl. Here the VP can be construed either as “delivers (himself) from his immortal birth, as it 
were” (so the publ. tr.) or “... from his birth as if from the immortal.” It is also possible that the 
abl. jénmanah can have a temporal sense as well. I think there may be a play on the ablatives in 
b: Agni delivers himself from his immortal birth (as a god) after his birth (on the ritual ground), 
reading jénmanah twice. And this may further suggest that Agni inhabits the domain between 
birth and death/immortality, that is, the human realm, where people live — not the divine realm of 
non-death. This idea may be reinforced by “he was made for living” in d. 


X.177 Patamga 

On this hymn, see now also Kohler (Kavs, 123-25). I will not speculate on the mystical 
import of the hymn — there’s quite enough of that by others. The grammar is fairly 
straightforward. 


X.177.2: In c svaryam poses two problems. Since it’s modifying fam ... manisam, it should be 
fem. and therefore belong to a vrk7-stem svari- (so, sort of, Gr, who sneaks it into the lemma for 
svarya-). Also, the various tr. take it as ‘sunlike’, ‘sonnenhaft’ — understandably, given the visual 
context -- but svarya- always refers to noise, and so I tr. it. 


X.177.3: Various referents have been suggested for the fem. plurals in c (e.g., Ge ‘waters’). 
Given the return of “see” from vs. 1: 1b pasyanti, 3a 4pasyam, I’m in favor of bringing back the 
light rays (mmdrici-) of 1d. 

Note also a potential reverse phonetic figure: patam-ga- (1a) and go-pa- (3a), esp. since 
the most obvious referent for gopam is the bird, who is the object of “see” in lab as well. 


X.178 Tarksya 
On the subj. of this hymn, see publ. intro. 


X.178.1: For the collocation of V.saf and V rin connection with a horse, see III.49.3 sahava prtsi 
taramr narva “victorious in battles like an overtaking steed.” 

Since Tarksya is obviously a horse, 4ristanemi- modifying him obviously doesn’t ascribe 
a wheel felly to the body of the horse itself, but rather to the associated chariot. Still Scar’s tr. 


(15) “der macht, dass der Radkranz unversehrt bleibt” seems a little overfussy. 


X.178.1—2: As Old already noted, padas 1d and 2b play off each other:1d svastaye ... tha huvema 
/ 2b svastaye ... 1va ruhema, with tha and iva differing from each other only in the interior 
consonant and the two Ist pl. optatives having near-mirror-image root syllables. 


X.178.2: The referent of the dual in cd is unclear to me. Ge takes it as Heaven and Earth, but this 
requires ignoring, or rather aggressively reinterpreting, the simile particle 4, which seems 
to me unequivocally to mark (unnamed) H+E , identified by their standard descriptions, as the 
comparandum. Old decides H+E are a second comparandum serving as obj. to 4 ruhema “we 
board T. like a boat, like you two, H+E,” but this doesn’t help. First, that second simile doesn’t 
make sense: how are H+E like a racehorse to mount? And the discord between 2nd ps. vam and 
the duals in the simile is disturbing. I don’t have a solution to the identity problem, but I suspect 
that it’s some dual entity connected with horse tackle or chariot parts. 


X.178.3: A satisfyingly constructed simile with three parts (nom., instr., acc.), with all three 
expressed in both simile and frame. 
Acdg. to Ge (n. 3d), a “youthful arrow” is one that still has its feathers and so on. 


X.179 Indra 
On the ritual context of this hymn, see publ. intro. 


X.179.1: The context strongly favors Ge’s rendering of mamattdna as “so wartet noch,” fld. by 
publ. tr. “wait!” This should belong with V man’ ‘wait’, on which see comm. ad X.27.20. The 
problem is that the other forms belonging to this root have clear man forms, but this appears to 
belong to V mad (so assigned by Gr). There is a complex way to get this form by analogy, 
however. The impv. in X.27.20 mamandhi ‘wait!’is properly analyzed as maman-dhi, but could 
instead be *mamand-dhi, as if to a root V mand ‘wait’ (distinct from the secondary root V mand 
‘be exhilarated’ derived from V mad ‘id.’), with simplification of the geminate in a cluster. From 
such a putative underlying form, a zero-grade stem mamad- could be derived; with the 2nd pl. 
ending -/déna the result will be our mamat-tana. This is perhaps over-clever, but the contextual 
meaning ‘wait’ is so clear that fiddling around with a “become/make exhilarated’ meaning here 
would be senseless. 


X.179.2: On kulapa see Ge (n. 2d) and, somewhat less illuminating, Scar (302). As Ge points 
out, the other early attestation of this stem (AVS I.14.3) specifically identifies the referent as 
feminine. 

On vrajdpati- as ‘Einpferchungsmeister’ see KH (Aufs. 572 n. 22). 


X.180 Indra 


X.180.3: In the voc. phrase vrsabha carsaniném the gen. has its ordinary accent. See Old. 


X.181 All Gods 
On the ritual context of this hymn see publ. intro. 


X.181.3: I would now slightly alter the tr. to “did they carry ...,” since impfs. should not have 
immed. past sense (per IH). 


X.182 Brhaspati 


X.183 Birth of a son 
For the structure of this hymn, see publ. intro. 


X.183.1—2: In pada a of both vss., I take ménasa both with the preceding 4pasyam and the 
following participle (cékitanam / didhyanam). 


X.183.2: On tani see AiG III.188. It belongs to the category of endingless locatives discussed by 
TY (WECIEC Proceedings 2022). 


X.184 Birth charm 
X.185 Aditi 


X.185.2: Old follows Benfey in emending varanésu to varanesu < va a4ranesu “or on alien 
ways’: clever, but as Ge (n. 2b) points out, not nec. 


X.185.2—3: Ge (n. 2a) convincingly takes /ésa4m (2a) as the antecedent of yasmazi (3a), with 
change of number — rather than referring to the gods in vs. 1. This fits the Weltbild much better. 


X.186 Vayu 
X.187 Agni 
X.188 Agni 


X.188.2: On vipravira- see comm. ad IX.44.5. 
X.189 Sarparajfii or Strya 

On the dedicand of the hymn, see publ. intro. I will not contribute to the abundant 
speculation on the identities and activities of the actors in the hymn, for which see Old., Ge, and 
Re (EVP XV) inter alia. 


X.189.1: This vs. contains a rare ex. of splitting an NP across a hemistich boundary: mdatdram ... 
/ pitaram ca. Of course in Gayatri the boundary between padas b and c is less rigid than in meters 
with hemistichs of equal numbers of padas. 

In c it is possible (with Re and as an alt. of Ge’s [n. lc]) to take svaf as an appositive to 
the subj.; “going forth as the sun.” 


X.189.2: This vs. seems to have induced a certain amount of grammatical confusion in our 
usually reliable tr. + comm. 

Ge, Old (with a great deal of verbiage), and Re (in comm. but not in tr.) take rocandé as 
fem. nom. sg. -- but rocand- is not an adj., but a neut. noun. The other supposed fem. nom. sg. of 
this stem in III.61.5 (adduced by Ge and Old) should not be so interpr.; see comm. ad loc. 

Re also tr. rocané as “les deux domaines-lumineux,” though the dual of this neut. -a-stem 
would be rocané— and despite the fact that in his comm. he assumes “une haplologie *rocand (nt. 
pl.) + rocana (fem. sg.)” (my bolding). Re’s invented dual must result from the fact that antar 
V car ‘wander between’ can take a dual, as in I.173.3 antar dité na rddasi carad vak“ Speech 
wanders between the two worlds like a messenger.” But the pl. is also possible; cf. 1.95.10 antér 
navasu carat prastisu “he roams within the new, fruitful (plants).” The form rocand then is a 
neut. pl., and only a neut. pl. 

As Re points out, this vs. contains the first trace of the opposition of breaths: pré Van 
(prand-) and apa V an (apand-), already very prominent in the AV 
X.190 Cosmogonic 


X.190.3: There are three matched pairs serving as obj. of aka/payat, as SK (DGRV II.85-86) 
points out, they show three different patterns of conjunction: dual dvandva: siéryacandramdadsau 
(though with only one accent); double ca: divam ca prthivim ca; and the rather loose 4tha + u- 
antatiksam atho svah. As he also points out, these correspond to different degrees of semantic 
cohesion between the two members of the pair. 


X.191 Unity 

On the purpose of the hymn and its placement in the Samhita, see publ. intro. The 
preverb sam ‘together’ and the adj. samanda- ‘common’ dominate the hymn: there are 6 
occurrences of sém in the Ist two vss. (incl. the doubled sém-sam that opens the hymn) and 8 
occurrences of samand- in the last two vss., as well as one of sémiti- ‘assembly’ and two of sah@ 
/ suisaha ‘together (with)’. 


X.191.2: The use of piirve ‘earlier, of long ago’ with the pres. upasate is a bit jarring, but I think 
the point is that the gods’ agreement made earlier had long-lasting effects into the present, just as 
ours presumably will. 


